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Notes on Transcription and Dates

For the Romanization of texts written in Arabic, Persian, and Ottoman Turkish, I used a
slightly modified version of the conventional transliteration system established by the I/MES
(International Journal of Middle Eastern Studies). The modification I applied is as follows: In
for [#] in Ottoman Turkish I used [h] instead of [h].

For the ease of readers, I have included the transliterations of all passages that I partially
or fully translated from primary sources. Some of my readings are necessarily tentative, thus I
will appreciate if the wider scholarly community may offer alternative readings to my work.

Turkish words in Arabic and Persian texts, and some of the common appellations still
used in modern Turkish are transliterated according to the conventions of modern Turkish.
Hence Beg not Big; Pasa not Pasha; or Celebi, not Celebi. This holds true for the Anglicized
versions of the place names.

I follow the rules of Arabic transliteration whenever I refer in the main text to some terms
or concepts common in all three languages. The reader will thus find fagwim and not takvim;
munajjim not miineccim; muwaqqit not muvakkit; ‘ulama not ulema,; or mudarris not miiderris
when these words are used in the main body in isolation from particular text or context. The use
of original words for the terms instead of their equivalance in English is a deliberate choice for
the purposes of this dissertation, as words and phrases commonly used in English do not always
fully capture their historical and cultural nuances. For the extended quotations from original
sources provided in the footnotes, however, I transliterate the words according to the language
conventions in which the original passage was written. Therefore the readers should not consider

it an inconsistency to find in these quoted passages such multiple uses as tagwim (Arabic),

Xi



tagvim (Persian), and takvim (Ottoman Turkish), because each one is transliterated according to
the transliteration conventions of the language in which the original passage is written.

With regard to the names of individuals transliterated in the Roman alphabet, I also try to
follow the transliteration conventions of the language that predominated in the context of the
concerning individual’s activity. Thus, the names of those individuals particularly tied to the
Ottoman context are transliterated using the Turkish guidelines, and others according to their
own contentions. (Hence Mehmed II not Muhammad II; Taskoprizade not Tashkuprizada; Yiisuf
b. ‘Omer el-Sa ‘ati not Yiisuf b. ‘Umar al-Sa ‘ati; or Shukrullah Shirvani not Shirwani). It is not
always easy, however, to detect in which linguistic context did the individual flourish. This is
especially true for the period (i.e. from the mid-fifteenth to the mid-sixteenth century) and
subject matter (i.e. émigré scientists and munajjims) examined in this dissertation. The constant
flow of scholars from one particular geographic context to another where the cultural and
linguistic boundaries were much more fluid than currently presumed present a major challenge.
Could we really assume, for instance, Qadizada-i Rim1 or ‘Ali Qushji as “Ottoman” astral
experts, while the whole cultural and political concept of “Ottoman” was still in the making and
while these individuals are known to have gained prominence in different politico-cultural
contexts? Keeping this challenge always in mind, in such cases where the name and epithet of
the individual give an idea about his linguistic background and context, I follow the
transliteration conventions of that particular language. (Hence Salman-i ‘Ajam, not Selman-i
‘Acem; Necmeddin b. Seyyid Muhammed from Bursa, not Najm al-Din b. Sayyid Muhammad, or
Mevlana Kiigek el-Amasi, not Mawlana Kiichak al-Amast).

Dates are given according to the Common Era unless otherwise is specifically noted.
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Abstract

This dissertation explores the intellectual, cultural, and political history of knowledge in
the late-medieval and early modern Ottoman context by examining the fifteenth-and sixteenth-
century Ottoman astrological corpus. This corpus consists primarily of tagwims (almanac-
prognostications), occasional horoscopes, textbooks imparting astrological principles, and the
examples of the zij literature written in Persian and Ottoman Turkish. This dissertation argues
that exploring hitherto neglected astrological sources and visiting the lives of hitherto
marginalized astral experts (munajjims) provides important insights into the intersecting
dynamics of science, politics, and culture in the late-medieval and early modern Ottoman and
Islamicate culture.

This study consists of three major parts, each undertaken with a combination of different
historiographical approaches. The first part (Chapter 1) examines the intellectual and cultural
history of astrological practice in the late-medieval and early modern Islamicate culture. I argue
that contrary to the scholarly convictions in the historiography of Arabic science, astrology
retained its prestigious status as a learned discipline with complex astronomical and
mathematical underpinnings. The heightened interest during this period in the eastern Islamic
lands in conducting observational enterprises and updating the available celestial data in the
astronomical tables was inextricably related to the need for undertaking more accurate practice
of astrology.

The second part (Chapter 2 and Chapter 3) of the dissertation focuses on the social
history of munajjims in the Ottoman realm and tries to understand the complex social and

patronage dynamics within which they functioned. By tracking their career trajectories from their
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vocational training to professional service, this part addresses several questions about the
contents, mechanisms, and institutional structures of learning and practicing astrologically valid
knowledge.

The third, and the last, part (Chapter 4 and Chapter 5) examines in a detailed fashion the
personal and political implications of the ever-changing textual contents and constituents of
almanac-prognostications (fagwim) and other occasional horoscopes. By documenting the
political significance and public recognition of astrological prognostications, this part
demonstrates the ability of often-marginalized astrological texts to provide surprising

complementary details about the early modern Ottoman political culture.

X1V



Introduction—The Study of “Wretched Subjects” in the Early-Modern
Ottoman History

In 1950, George Sarton, who is usually considered the true founder of the modern
academic discipline of the history of science, wrote a brief review of a book on Mandaean
astrology. Reflecting the general scholarly biases of his time, Sarton dismissed the work as a
“wretched collection of omens, debased astrology and miscellaneous nonsense ultimately

’91

derived from Arabic, Greek, Persian and of all the superstitious flotsam of the Near East.”” For
Sarton, modern historical scholarship should not take seriously the astrological and cognate
divinatory texts, unless they are instrumentally used to illustrate the progress of human
civilization. For instance, in his own three-volume magnum opus, Introduction to the History of
Science, Sarton justified the reasons he had to refer in his study to astrology and other
“intellectual delusions” by saying that it is not possible to outline “the progress [of humanity]
without giving ... a brief account of the intellectual delusions, which often delayed our advance
or threatened to sidetrack it.””

No later than a year after Sarton published his book review, another important historian
of science Otto Neugebauer, himself the leading authority on ancient mathematics and

astronomy, wrote a one-page long reply to Sarton under the title “The Study of Wretched

Subjects.” In his short but influential reply Neugebauer condemned his colleague’s stance and

" George Sarton and Frances Siegel, “Seventy-Sixth Critical Bibliography of the History and
Philosophy of Science and of the History of Civilization,” Isis 41/3-4 (1950), 328-424, these
words are found on page 374. The work reviewed by Sarton was Ethel Stefana Drower’s study
entitled “The Book of the Zodiac: Sfar Malwasia.”
* George Sarton, Introduction to the History of Science, v. 1 From Homer to Omar Khayyam
(Baltimore: The Williams and Wilkins Company, 1927).

1



pointed out the importance of studying these texts, which, he wrote, provide “an insight into the
daily life, religion and superstition, and astronomical methods and cosmogonic ideas” of
individuals living in the past. For Neugebauer, Sarton’s words destroy the very foundations of
historical and philological studies, that is, “the recovery and study of the texts as they are,
regardless of our own tastes and prejudices.”

Although it is difficult to say that Neugebauer’s insightful remarks have decisively won
the battle in modern scholarship, over the last few decades a substantial amount of literature has
accumulated especially in European historiography, acknowledging the significance of
astrological sources for historical purposes. Since astrology, as a focal point of medieval and
early modern worldview, had repercussions in a wide array of contexts ranging from social and
political to intellectual and cultural, different studies have highlighted diverse aspects to which
the study of astrological practice and textual,as well as visual artifacts could be applied. Several
studies have examined, for instance, the courtly interest in astrology from the perspective of the
political and ideological claims of medieval and early-modern dynasties.” Historians of science
scrutinized the influence of astrological concerns and activities on the development of new

astronomical theories and instruments.” Cultural and intellectual historians have explored the

? Otto Neugebauer, “The Study of Wretched Subjects,” Isis 42/2 (1951), 111.

* While the literature on the topic is vast, I find the following monographs useful due to their
relevance with regard to the questions about the courtly patronage of astrology in the early
modern Ottoman context: Hillary M. Carey, Courting Disaster: Astrology at the English Court
and University in the later Middle Ages (New York: St. Martin’s Press, 1992); Monica Azzolini,
The Duke and the Stars: Astrology and Politics in Renaissance Milan (Cambridge, Mass.:
Harvard University Press, 2013); Darin Hayton, The Crown and the Cosmos: Astrology and the
Politics of Maximilian I (Pittsburgh, Pa.: University of Pittsburgh Press, 2015).

> For the role of astrological preoccupations in Copernicus’ scientific endeavors, see: Robert S.
Westman, The Copernican Question: Prognostication, Skepticism, and Celestial Order
(Berkeley: University of California Press, 2011). The same also applies for Kepler, another
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complex social and intellectual dynamics underlying the scientific enterprises of past astrologers
and their professional careers.® Many social and religious historians have delved into the heated
debates among the learned individuals of the medieval and early modern times as regards to the
epistemological validity and religious permissibility of astrology.” The role accorded to the
astrological theory and practice within the broader religious and apocalyptic discussions of the
late medieval and early modern European world has also received substantial scholarly
consideration.® Last but not least, the ways through which astrological symbolism was visually

expressed have grasped the attention of art historians.’

important figure of the so-called “Scientific Revolution.” See: Patrick Boner, Kepler’s
Cosmological Synthesis: Astrology, Mechanism, and the Soul (Leiden: Brill, 2013). Galileo’s
astrological activities at the court of Cosimo II de Medici has also been examined in the
following study: Mario Biagioli, Galileo, Courtier: The Practice of Science in the Culture of
Absolutism (Chicago: The University of Chicago Press, 1993).
% The leading example is Anthony Grafton’s micro historical study of a Renaissance astrologer’s
life. See: Anthony Grafton, Cardano’s Cosmos: The Worlds and Works of a Renaissance
Astrologer (Cambridge, Mass.: Harvard University Press, 1999).
7 For a compact analysis of the conflicting views of some of the leading Renaissance thinkers,
see: Steven Vanden Broecke, The Limits of Influence: Pico, Louvain, and the Crisis of
Renaissance Astrology (Leiden: Brill, 2003).
5 See especially the following works: Laura Ackerman Smoller, History, Prophecy, and the
Stars: the Christian Astrology of Pierre D’Ailly, 1350-1420 (Princeton, N.J.: Princeton
University Press, 1994); Paola Zambelli (ed.), “Astrologi hallucinati”: Stars and the End of the
World in Luther’s Time (Berlin; New York: W. de Gruyter, 1986).
? The pioneering work in this area is Aby Warburg’s brief examination of the astrological
iconography of the Schifanoia Palace. See: Aby Warburg, ltalienische Kunst und Internationale
Astrologie Im Palazzo Schifanoja Zu Ferrara,; Piero Della Francesca’s Constantinsschlaecht in
Der Aquarellcopie von Johann Anton Rambouse (Roma: Maglione & Strini, 1922). For a concise
but inspiring analysis of the power of astrological symbolism in the Renaissance thought and art,
see: Eugenio Garin, 4strology in the Renaissance: the Zodiac of Life, tr. by Carolyn Jackson and
June Allen (London; Boston: Routledge & Kegan Paul, 1983). For the impact of astrological
science upon the Renaissance visual culture, see: Mary Quinlan-McGrath, Influences: Art,
Optics, and Astrology in the Italian Renaissance (Chicago: The University of Chicago Press,
2013).

3



In the Ottoman, and to a certain extent Islamic studies, however, the old Sartonian
reluctance has dominated the field, preventing scholars from recognizing astrology as a
legitimate object of historical study, and astrological texts as valuable historical documents. This
modern scholarly disdain has several reasons, the foremost of which is the “embarrassment
factor” that pushes researchers, especially the historians of science and intellectual historians, to
pass over astrological materials in silence, lest these texts and documents reproduce the
Orientalist perceptions as regards to the overall incompatibility of exact, rational sciences with
Islamic doctrines.'® Ever since the late nineteenth century when French orientalist Ernest Renan
gave his controversial lecture “L’islamisme et la Science” in which he argued that Islam is
inherently irrational and essentially incapable of producing real “science”, “Muslim” scholars
and modern historians of “Arabic” sciences have gone to great lengths to disprove this line of
thinking.'' Although the scholarship that has pointed out the global importance of the “scientific”
achievements attained in the Islamicate past, especially in the so-called post-classical era, is a
welcome development that helps unseat the established misperceptions and Orientalist biases
about the perennial question of science vs. religion (or read Islam), the excessive emphasize upon
the “legitimate sciences” —Ilegitimate in the sense of modern, positivist, progressive scientific
standards— has inevitably led to the marginalization of astrological materials in relevant

historical studies.

' T borrowed this term from Ann Geneva, who raised it as one of the major factors of the unfair
treatment of astrological materials in modern Anglo-Saxon academic environment. See Ann
Geneva, Astrology and the Seventeenth Century Mind: William Lilly and the Language of the
Stars (Manchester: Manchester University Press, 1995), 3.

"' For the English translation of Ernest Renan’s lecture, see Sally P. Ragep’ translation Islam and
Science. A Lecture presented at La Sorbonne 29 March 1883 by Ernest Renan, accessible at:

https://www.mcgill.ca/islamicstudies/files/islamicstudies/renan_islamism_cversion.pdf
4




With respect to the trends in modern Ottoman studies, the dearth of scholarly interest in
Ottoman astrological materials is not surprising indeed, given the fact that throughout the almost
century-long history of modern Ottoman historiography, cultural and intellectual history as well
as the history of science have attracted much less attention as opposed to the political, social, and
economic history.'> Up until October 2015 the only attempt to produce a general survey book on
the history of science in the Ottoman world was that of Adnan Adivar’s brief survey, La Science
chez les Turcs Ottomans, which he first published in 1939 with a certain teleological bent
characteristic of the time."” It is true that since the publication of Adivar’s book, many individual
contributions have appeared in the history of astronomy, mathematics, medicine, geography, or
applied sciences; and from the mid-1980s on, thanks to the collaborative research projects
coordinated by the Research Centre for Islamic History, Art, and Culture (IRCICA) in Istanbul, a
series of reliable bio-bibliographical catalogs have been produced to inventorize all the available

scientific manuscripts from the Ottoman period.'* In all these scholarly efforts, however,

'2 For the brief history of the trends in modern Ottoman historiography, see: Oktay Ozel and
Gokhan Cetinsaya, “Tiirkiye’de Osmanli Tarihgiliginin Son Ceyrek Yiizyili: Bir Bilango
Denemesi,” Toplum ve Bilim 91 (2001-2), 8-38.

3 Adnan Adwar, La Science chez les Turcs Ottomans (Paris: Maisonneuve, 1939). The work
was translated in the early 1940s into Turkish with substantial additions. See: Adnan Adivar,
Osmanli Tiirklerinde Ilim (Istanbul: Maarif Matbaasi, 1943). In October 2015, Miri Shefer-
Mossensohn published the second derivative work —with limited use of new primary sources—
on the Ottoman scientific enterprises. See: Miri Shefer-Mossensohn, Science among the
Ottomans. The Cultural Creation and Exchange of Knowledge (Austin, TX: University of Texas
Press, 2015). In between the works of Adivar and Shefer-Mossensohn, one may also consider
consulting Ekmeleddin Thsanoglu’s collected essays in Science, Technology, and Learning in the
Ottoman Empire (Aldershot, UK: Ashgate Variorum, 2004).

'* Up until 2011, IRCICA completed the following published catalogues: History of Astronomy
Literature during the Ottoman Empire (in 1997) in two volumes, History of Mathematical
Literature during the Ottoman Empire (in 1999) in two volumes, History of Geographical
Literature during the Ottoman Empire (in 2000) in two volumes, History of Music Literature
during the Ottoman Empire (in 2003) in one volume, History of Military Art and Science
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astrology and sister divinatory sciences have received the minimum possible scholarly attention.
It is highly telling that in his preface to the latest issue of the IRCICA’s catalog series, which was
published in 2011 with the aim of introducing Ottoman astrological lore, Ekmeleddin ihsanoglu
expressed, as the editor of the catalogue series, a late apology for having deliberately dismissed
such a rich body of astrological materials for so long:

“While we were preparing the first two volumes on astronomy we had chosen to leave
aside the works on astrology on account of the latter generally being considered as an
‘occult science.” This was due to our understanding of the sciences at the time: our
intention was to exclude astrology from the body of sciences that are based on
observation and experiment and to consider it a ‘pseudo-science.” But quite a long time
passed since then, and given the maturity presently reached in history of science studies
we believe that it was not the right choice and we are compensating for it now as we
complete the series.”"”

The scientific activities among the Ottomans, including the so-called “pseudo-scientific”
practices of astrology and divination, did not only escape the attention of the Ottoman historians.
The broader and more established field of the history of science, learning, and knowledge in the
past Islamic societies has also generally underestimated the Ottoman scientific enterprises at the
expense of underlining the “Arabic” scientific production during the so-called “classical” era or
the “Golden Age.” Although in the past two decades a number of important works have appeared

that are critical of the infamous “decline paradigm,” the narrative that still prevails —maybe less

so in the current academic environment than in more popular media— is the one recounting that

Literature during the Ottoman Empire (in 2004) in two volumes, History of the Literature of
Natural and Applied Sciences during the Ottoman Empire (in 2006) in two volumes, History of
the Literature of Medical Sciences during the Ottoman Empire (in 2008) in four volumes, and
History of Ottoman Astrology Literature (in 2011) in one volume.

> Osmanli Astroloji Literatiirii Tarihi ve Osmanli Astronomi Literatiirii Tarihi Zeyli/History of
Ottoman Astrology Literature (from now on OASTLT), ed. Ekmeleddin Ihsanoglu (Istanbul:
IRCICA, 2011), xxvii.
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roughly between the ninth and twelfth centuries, the intellectual and scientific activities in the
Islamic world peaked and yielded the most important scientific achievements of the Islamic
civilization, and that this scientific vitality and productivity was gradually replaced, from Ghazali
(d. 1111) onwards, by religious conservatism and traditionalism.'®

Interesting enough, the available scholarship on the history of astrology in the pre-
modern Islamic world does not escape the established Golden Age rhetoric. Over the past few
decades, thanks especially to the meticulous efforts of David Pingree, Richard Lemay, Charles
Burnett, Michio Yano, and Keiji Yamamoto, some of the major texts of Islamic astrological
canon such as the works of Masha’llah (d. 815), Abii Ma‘shar (d. 886), al-Qabist (d. 967), and
Kiashyar (d. 1029) have been edited, annotated, and translated into English or Latin.'” Moreover,
David Pingree has shed much light upon the transmission of astrological theories and concepts
from the Indian, Sassanian, and Hellenistic traditions into the early Islamic realm.'® The
controversial status of astrologers in medieval Islamic society, their courtly presence and
services for their clients have also been treated in a few case studies that I will discuss in greater
detail in the third chapter. However, with their implicit focus upon “Arabic” astrological sources

produced in the so-called “classical” period of Islamic history, these valuable contributions either

' For a succinct evaluation of the problems of the decline paradigm in modern studies on the
history of science in the Islamic context, see: Sonja Brentjes, “The Prison of Categories—
‘Decline’ and its Company,” in Islamic Philosophy, Science, Culture, and Religion: Studies in
Honor of Dimitri Gutas, ed. Felicitas Opwis and David Reisman (Leiden: Brill, 2012), 131-56.
'7 See the Bibliography for the compete list of edited-published astrological sources.
'8 David Pingree, “Indian Influence on Sassanian and Early Islamic Astronomy and Astrology,”
Journal of Oriental Research [Madras] 34-35 (1964-1965), 118-126; idem., “Masha’allah: Some
Sasanian and Syriac Sources,” in Essays on Islamic Philosophy and Science, ed. G.F. Hourani
(Albany, NY: State University of New York Press, 1975), 5-14; idem., “From Alexandria to
Baghdad to Byzantium. The Transmission of Astrology,” International Journal of the Classical
Tradition 8 (2001), 3-37.
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intentionally or accidentally reproduce the narrative of the “Golden Age.” Even the encyclopedic
works of Manfred Ullmann and Fuat Sezgin on the major astrological sources in the Islamic past
easily manifest that the production of astrologically significant materials after the twelfth century
in languages other than Arabic is not necessarily deemed worthy of examination.'’

Reproducing the “Golden Age” rhetoric is not the only pitfall of current scholarship. The
astrological texts that have been edited and studied so far seem mostly to be textbooks that
impart the basic theoretical knowledge about the universal rules and principles of the nature and
characteristics of the planets, zodiacal signs, and other celestial phenomena. We should not
forget, however, that astrology was an applied science that drew on sophisticated astronomical
and mathematical knowledge, and was put in use for concrete purposes. Therefore these
textbooks, albeit their immense value in regard to their content, present very little on how
astrology was actually practiced for specific occasions. For that purpose one should look at a
wide array of texts ranging from the zijes (astronomical handbook of tables) that provided
necessary mathematical-astronomical information for making astrological calculations, to other
and more context-dependent forms of astrological production like annual almanac-
prognostications (tagwims) and occasional horoscopes.”” These types of sources are crucial,
because they illustrate how astrology was put into concrete practice in a particular milieu; as
such they are by nature responsive to and representative of their immediate historical, political,

and cultural contexts. Moreover, these texts provide invaluable information for inquiries into the

¥ Manfredd Ullmann, Die Natur- und Geheimwissenschaften im Islam (Brill; Leiden, 1972),
271-358; Fuat Sezgin (ed.), Geschichte des arabischen Schrifitums, Band 7: Astrologie-
Meteorologie und Verwandtes bis ca. 430 H. (Brill: Leiden, 1979).

%% Relevant information on modern studies about the zijes is given in the first chapter where I

will discuss in greater detail the importance of these texts for astrological calculations.
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cross-cultural scientific exchanges and developments, as they document which astronomical
sources (zijes) and astrological theories were utilized by different munajjims at different times.

I should note here that in terms of the availability of extant astrological materials from
diverse genres, historians from other subfields of the Islamic studies are not as fortunate as their
Ottomanist counterparts. The amount of tagwims (almanac-prognostications), occasional
horoscopes, and manuals for astrological practice currently held in major manuscript libraries in
Turkey and elsewhere outnumber any set of extant astrological materials from other parts and
periods of the Islamic past. For example the best bibliographical sources on surviving Ottoman
tagwims, IRCICA’s Osmanli Astroloji Literatiirii Tarihi and the two volumes of Kandilli
Rasathanesi El Yazmalar: Katalogu, list more than 200 almanac-prognostications composed
during the period 1421-1850.%" This list is far from complete, as many fagwims have been
certainly lost altogether and/or some additional ones doubtless survive undiscovered within
obscure collections. IRCICA’s same catalogue also locates a handful of nativities produced for
members of the Ottoman house. We should add to these manuscript sources related archival
documents now kept primarily in the Prime Ministry Ottoman archives (Basbakanlik Osmanli
Arsivleri), and to a lesser extent in the Topkap1 Palace Museum Archive (Topkap: Saray: Miizesi
Arsivi). These archival documents include petitions written by the court munajjims, registers of
expenses listing their salaries, and brief astrological memos delivered by astrologers at the behest

of different parties from the ruling elites.

*! Giinay Kut, Kandilli Rasathanesi el yazmalar: : Bogazi¢i Universitesi Kandilli Rasathanesi ve
Deprem Arastirma Enstitiisii astronomi, astroloji, matematik yazmalart katalogu 1 — Tiirkce
Yazmalar (Istanbul: Bogazici Universitesi Yaymevi, 2007); Ibid., Kandilli Rasathanesi el
yazmalar: : Bogazi¢i Universitesi Kandilli Rasathanesi ve Deprem Arastrma Enstitiisii
astronomi, astroloji, matematik yazmalar: katalogu 2 — Arapca ve Farsca Yazmalar (Istanbul:
Bogazici Universitesi Yayinevi, 2013); OASTLT.
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In terms of the distribution of astrological sources across time, the quantity and variety of
available materials significantly increases from the late seventeenth century onwards but there is
still a considerable amount of surviving texts and documents from the period covered throughout
this dissertation. One may question here why I chose this particular period while the source pool
is obviously much deeper and wider for later centuries.

It is indeed not arbitrary to select 1450s and 1550s as the two ends of the chronological
scope of this project. The period stretching from the Ottoman conquest of Constantinople in
1453 to the eventual “classicization” of the imperial bureaucratic organization and the emergence
of a distinctive “Ottoman” culture by the 1550s was the crucial formative stage for the
structuring of the empire in the spheres of political, ideological, cultural, and intellectual life.
This process, however, was not a linear one. On the contrary, it was marked by a “ multiplicity of
competing or contradictory cultural and social ideals and assumptions” that were constantly
shaped and reshaped by the pressing political and religious dynamics of the time.”* Mehmed the
Conqueror’s (r. 1444-46, 1451-1481) attempts to fashion an imperial identity and culture upon
the conquest of Constantinople, the fierce succession struggle between his sons Cem (d. 1495)
and Bayezid II (r. 1481-1512), the alarming —in the eyes of contemporary Ottoman ruling elites
— rise of the Safavids as the ultimate political embodiment of the widespread messianic
currents, the sudden territorial expansion during the reign of Selim I (r. 1512-1520) toward the

traditionally Islamic territories, and the grand religio-political ambitions of Siileyman to establish

*> What Cornell Fleischer has proposed for describing the vibrancy and significance of the first
three decades of Siilleyman’s reign can in fact be easily extended into this century-long period
starting from the Ottoman conquest of Constantinople. See: Cornell H. Fleischer, “The Lawgiver
as Messiah: The Making of the Imperial Image in the Reign of Suleyman,” in Soliman le
magnifique et son temps, ed. Gilles Veinstein (Paris: La Documentation Frangaise, 1992), 159-
177.
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universal rule, particularly identifiable during the first half of his reign, all brought novel issues
and problems, leaving their traces upon contemporary history writing, epistolographic
documents, legal texts, hagiographical accounts, literary works, and an array of astrological and
prognostic materials.>

This period also coincided with the growing encroachment, especially in the Eastern
Islamic domains, of messianic discourse into the political, intellectual, and religious life that was
often validated by the principles of occult sciences, particularly the science of the letters.
Concerning the role of this ideological trend in Timurid, Ottoman, Safavid, and Mughal political
and cultural contexts, the last decade has witnessed the publication of several important studies.*

In this growing literature, this period is sometimes even defined as the “Messianic Age” that

> For the impact upon history writing, see: Kaya Sahin, Empire and Power in the Reign of
Stileyman: Narrating the Sixteenth-Century Ottoman World (New York: Cambridge University
Press, 2013); for legal writings, see: Snjezana Buzov, “The Lawgiver and His Lawmakers: The
Role of Legal Discourse in the Change of the Ottoman Imperial Culture.”(Ph.D. Dissertation,
University of Chicago, 2005).

** One of the pioneering studies is that of Jean Aubin’s “Le mécénat timouride a Chiraz,” Studia
Islamica 8 (1957), 71-88. The rest is mostly from the last decade: Cornell H. Fleischer, “Mahdi
and Millenium: Messianic Dimensions in the Development of Ottoman Imperial Ideology,” in
The Great Ottoman-Turkish Civilization. Vol. 3, Philosophy, Science and Institutions, ed. by
Kemal Cicek (Ankara: Yeni Tiirkiye, 2000), 42-54; idem., “Seer to the Sultan: Haydar-i Remmal
and Sultan Siileyman,” in Cultural Horizons. A Festschrift in Honor of Talat S. Halman vol. 1
(New York: Syracuse University Press, 2001), 290-300; idem., “Ancient Wisdom and New
Sciences: Prophecies at the Ottoman Court in the Fifteenth and Early Sixteenth Centuries,” in
Falnama: The Book of Omens ed. by Massumeh Farhad and Serpil Bagcr (Washington:
Smithsonian Institution, 2009), 231-245; Ihsan Fazlioglu, “Forcing the Boundaries in Religion,
Politics and Philosophy-Science in the Fifteenth Century” (Paper presented at the Conference
Before the Revolutions: Religions, Sciences and Politics in the Fifteenth Century, Berlin,
January 13-15, 2005); Evrim Binbas, “Sharaf al-Din ‘*Al1 Yazdi (ca. 770s-858/ca. 1370s-1454):
Prophecy, Politics, and Historiography in Late Medieval Islamic History.” (Ph.D. Dissertation,
The University of Chicago, 2009); Azfar Moin, The Millennial Sovereign: Sacred Kingship and
Sainthood in Islam (New York: Columbia University Press, 2012); Matthew Melvin-Koushki,
“The Quest for a Universal Science: The Occult Philosophy of Sa‘in al-Din Turka Isfahani
(1369-1432) and Intellectual Millenarianism in Early Timurid Iran.” (Ph.D. Dissertation, Yale
University, 2012).
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hosts messiahs and mystics, and ‘“comprehends in its various iterations everything from
y 5

metaphysics, cosmogony to numerology, astrology and magic.”>

It is true that Islamic history is
replete with periods of millenarian activity and heightened apocalyptic expectations.® However,
the fifteenth-and early-sixteenth-century chapters of this history are quite unprecedented,
because this transitional era that follows the devolution of the Abbasid and Chingizid models of
rule and preluding the consolidation of the “territorial” Muslim empires of the Ottomans,
Safavids, and Mughals provided a suitable political and cultural environment for the messianic
movements to gain a stronger foothold.”” Moreover, the turn of the tenth century Hijra by 900
(1494/1495 in Common Era) might have also intensified the expectations about the imminence
of the end of the first Islamic millennium, and thus the end times.

Despite the current promising status of the studies on the impact of messianic claims
couched in occult scientific discourse, modern scholars may rush either to stretch their claims
without necessarily drawing upon substantial empirical evidence, or to put everything in the
same basket without paying required attention to important epistemological nuances between
different (occult) “scientific” practices. Azfar Moin, for instance, says at the beginning of his

study that this was a period in which “future was as important as the past, divination as important

as genealogy, and astrology as valuable as history.”*® Although such an inspiring remark aptly

%> Shahzad Bashir describes this era as such. See: Shahzad Bashir, Messianic Hopes and Mystical
Visions: the Niirbakhshiya Between Medieval and Modern Islam (Columbia: University of South
Carolina Press, 2003), 31. See also Matthew Melvin-Koushki, “The Quest for a Universal
Science,” 5-6.
2% See: David Cook, Studies in Muslim Apocalyptic (Princeton, N.J.: Darwin Press, 2002).
*" For the importance of the fifteenth century in term of polical experimentation and ideological
innovation, see: John E. Woods, The Aqquyunlu: Clan, Confederation, Empire, revised and
expanded edition (Salt Lake City: The University of Utah Press, 1999), 1-10.
*8 Azfar Moin, The Millennial Sovereign, 11.
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points out the urgency of taking astrological sources seriously, the author does not examine in his
own study the extant Safavid and Mughal astrological sources, and relies almost exclusively
upon contemporary chronicles, literary writings, and visual materials where one can relatively
easily find astral/cosmological references.

I do not intend to undermine here the importance of non-astrological texts to appraise the
popular dissemination and political adaptation of astrological theories and metaphors. Quite the
contrary, these non-technical texts are crucial to measure the extent of the permeation of
astrological theories into more popular variants of the writing culture. For instance, in his Risalat
al-huda, Muhammad Niirbakhsh (d. 1464) deployed the views of Ptolemy and Nasir al-Din Tiist
(d. 1274) to bolster his claim of the Mahdi status.”’ The ceremonies at the court of Mughal
emperor Humaytn (r. 1530-1540;  1555-1556) were organized based on
astrological/cosmological principles.’® Many rulers in the post-Timurid era including some of the

Ottoman sultans were touted, on the basis of astrological principles, as the sahib-giran (lord of

%% Shahzad Bashir, “The Risalat al-Huda of Muhammad Nurbaks (d. 869/1464). Critical Edition
with Introduction,” Rivista degli Studi Orientali, 75/1-4 (2001), 87-137. For the early Islamic use
of astronomical knowledge for messianic claims, see David Cook, “Messianism and
Astronomical Events during the First Four Centuries of Islam,” in Mahdisme et Millenarisme en
Islam, ed. by Mercedes Garcia-Arenal (Aix-en-Provence: E’disud, 2001), 29-51. This seems also
true for early modern European religious context. See: Paola Zambelli (ed.), ‘Astrologi
hallucinati’. Stars and the End of the World in Luther’s Time (Berlin; New York: de Gruyter,
1986); Zambelli, “Fine del mondo o inizio della propaganda?” Scienze, credenze, occulte, livelli
di cultura. Convegno Internazionale di Studi (Firenze: Olschki, 1982), 291-368; Robin Bruce
Barnes, Prophecy and Gnosis: Apocalypticism in the Wake of the Lutheran Reformation
(Stanford: Stanford University Press, 1988).

% Eva Orthmann, “Court Culture and Cosmology in the Mughal Empire: Humayun and the
Foundations of the Din-i Ilahi,” in Court Cultures in the Muslim World: Seventh to Nineteenth
Centuries, ed. by Albrecht Fuess and Jan-Peter Hartung (London: Routledge, 2011), 202-220.
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' The narratives of the dreams of

the auspicious conjunction) and Mahdr of end times.
sovereignty circulating at the time in both oral and written forms were full of astral imagery,
such as Fazlullah Astarabadi’s (d. ca 1394) famous dream of the seven stars or the well-known
dream of ‘Osman Ghazi, the eponymous founder of the Ottomans, who saw the full moon rising
from the bosom of his shaykh and inclining towards his own.>

Notwithstanding these valuable non-technical sources into which astrological concepts
and discussions easily penetrated, it is my contention that without exerting an equal effort to
examine the surviving astrological and other prognostic materials, such claims about the so-
called “the science of the millennium,” which, according to Moin, encouraged individuals to
speculate “astrological” (and other “rational”) techniques to predict cosmic changes remain
hyperbolic.”® We should therefore endeavor to prove whether the astrological materials produced
and/or circulated at the time were really informed by, and did further promote, these broader
messianic and millenarian currents.

This was in fact the initial question that had inspired me to explore fifteenth and

sixteenth-century Ottoman astrological materials. I began to explore these texts with a view

! In addition to Fleischer’s studies cited above, see especially Barbara Flemming, “Sahib-kiran
und Mahdi: Tiirkische Endzeiterwartungen im ersten Jahrzehnt der Regierung Siileymans,” in
Between the Danube and the Caucasus, ed. by Gyorgy Kara (Budapest: Akadémiai Kiado,
1987), 43-62. For the status of sahib-giran and its growing importance in the vocabulary of
sovereignty, see Naindeep Singh Chann, “Lord of the Auspicious Conjunction: Origins of the
Sahib-Qiran,” Iran and the Caucasus 13 (2009), 93-110; Christopher Markiewicz, “The Crisis of
Rule in Late Medieval Islam: A Study of Idris Bidlisi and Governance at the Turn of the
Sixteenth Century.” (Ph.D. Dissertation, University of Chicago, 2015), 311-318.

32 Cf. Shahzad Bashir, Fazlallah Astarabadi and the Hurufis (Oxford: Oneworld, 2005), 11 and
Caroline Finkel, Osman’s Dream: The History of the Ottoman Empire (New York: Basic Books,
2005), 2.

> Moin, 9. For a similar critique of the work, see Ali Anooshahr, “Review of The Millennial
Sovereign: Sacred Kingship and Sainthood in Islam,” The Medieval History Journal 18/1 (2015),
183-191.
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toward examining their function vis-a-vis the contemporary millenarian and messianic debates.
Having completed extensive research on surviving astrological materials and documents kept in
several manuscript libraries and archival sites in Turkey and Europe, I reached the decisive
conclusion that the Ottoman astrological sources I examined rarely echo millenarian expectations
and messianic claims. There are, of course, occasional remarks from astral experts, eulogizing
the reigning Ottoman sultans as the messianic savior (Mahdi) of the time and the sahib-qiran of
the age, but except for very rare cases, these sycophantic remarks are not accompanied by
detailed justifications of the astrological reasoning. What is channeled through these astrological
materials, especially through the annual almanac-prognostications (tagwim), is rather an
overwhelming sense of order designed by Divine power and orchestrated by the reigning
sovereign.

Despite the fact that available Ottoman astrological materials fall short of revealing
millenarian and messianic debates, these sources are still invaluable for providing colorful
insights into the political, cultural, and intellectual/scientific realities of the time. In fact, the
possibility of weaving together such diverse historiographical coordinates is the most inspiring
and promising aspect of studying these hitherto neglected astrological materials and visiting the

hitherto marginalized lives of these astral experts (munajjims).

Sources and Their Problems
The sources perused throughout this dissertation can be grouped into two main
categories: astrological and non-astrological sources. The astrological corpus includes tagwims

(annual almanac-prognostications), extant horoscopes in the form of manuscripts or archival
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memos and reports produced for the occasions of the birth of a sultan, construction of an
imperial complex, or commencement of a military campaign, and other relevant texts through
which astrologically valid information was conveyed. This last group specifically includes
astrological textbooks, the zij literature, and treatises on astronomical instruments utilized by
munajjims to equip themselves with the necessary skills and knowledge for practicing astrology.

The overwhelming majority of these astrological texts remain in manuscript form and
some of them have not even been properly catalogued. In view of the heavy reliance of this study
on unpublished manuscript sources, I should say that there is an immediate need for scholarly
editions of several works cited throughout this dissertation. My project is in fact only a modest
attempt to provide for future studies a useful inventory of available materials and a number of
working assumptions regarding the possibilities these texts present modern historians.

Among these extant materials, fagwims stand as the genre par excellence for the
production and presentation of learned astrological knowledge. To a modern reader, a fagwim
may sound nothing different than a calendar, but one should resist understanding medieval and
early modern tagwims as such. They are rather almanacs produced on a yearly basis to
systematically combine astronomical, astrological, and calendric information. The detailed
examination and discussion of the textual components of the tagwims will be provided in the
fourth chapter but it should be noted from the outset that these texts were routinely produced by
astral experts, around the time of the solar year-transfer, that is, the Spring Equinox and the
beginning of the new solar year in early March. The almanac-maker (usually but not necessarily

a munajjim) calculates, first, the degree of the ascendant (¢ali /horoscopus) at the particular
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moment Sun completes its yearly rotation and enters the sign Aries.”* Counting on this degree,
he determines other astrological variables and starts interpreting the fortunes of people from
different social categories and of earthly affairs. These detailed predictions were followed by the
laborious tabulation of astronomical, astrological, and calendric information for each solar month
of the upcoming year. He would then place ephemeris tables to demonstrate the daily celestial
positions, to mark the corresponding days in different chronology systems used at the time, and
to write down astrological remarks for the overall fortunes of each month.

Although the earliest available textual example of an Ottoman fagwim dates back to the
time of Mehmed I (r. 1413-1421), it should be noted that tagwim was an older and universal
genre regularly practiced in the Medieval Islamic society. In addition to those texts surviving —
albeit limited— from the pre-Ottoman Islamic world, there are numerous references to the
phenomenon from at least tenth century onwards. Yet the surviving Ottoman corpus outweighs
all other sets of extant ragwims from different Islamic societies, and thus coalesces a substantial
body of material that enables us to systematically examine its structural development and
functioning from the late fifteenth century on.”

The existence of this rich corpus of source material is not completely unknown to modern
scholars. In the 1950s and 60s, Osman Turan and Nihal Atsiz published certain sections,
particularly the historical chronology tables of some of the mid-fifteenth century Ottoman
tagwims. As prominent Turkish scholars of the positivist-nationalist historiography, they were of

the opinion that these fagwims were full of astrological credulity, thus had no historical value

** The ascendant (1alf) is the point of the ecliptic rising on the eastern horizon at the given
moment. See: David King and Toufic Fahd, “al-Tali",” EF, Online version.
3% See Appendix C for the complete list.
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except for the parts devoted to the narration of universal history.*® That was the justification they
used when explaining why they published only the sections on chronology and ignored the
remaining portions, which usually constituted more than 95% of these accounts.

The selective publication of the chronology sections of earlier tagwims had two negative
consequences in the scholarship. First, by giving the impression that tagwims were produced
only to provide chronological and calendrical information, these studies allowed for the rich
astrological components of these texts to go unnoticed. Secondly and more importantly, they left
a false and ahistorical impression that these standard chronology tables were incorporated into all
extant fagwims. However, the systematic investigation of faqgwims from the fifteenth to the
seventeenth centuries clearly reveals that these chronological lists, and several other sub-sections
once frequently used in earlier tagwims, ceased to exist identifiably from the 1500s onwards.
This change in the structure of the tagwims, which was also accompanied by other sorts of
variation in the language, size, and even mise-en-page, provides a unique opportunity to
historicize these documents and discuss the wider cultural and ideological issues of the time that
had repercussions upon the changing tastes and dynamics of tagwim writing.

In addition to tracing the changes in the structural elements of the fagwims, tracking the
deviations in the contents, expressions, and even the tone of detailed astrological predictions also
helps us historicize these documents. It is true that as a general rule these predictions are couched

in very generic narrative elements with the heavy use of impersonal pronouns, platitudes, and

* Osman Turan, Istanbul’'un Fethinden Once Yazilmis Tarihi Takvimler (Ankara: TTK
Basimevi, 1954); Nihal Atsiz, “Fatih Sultan Mehmed’e Sunulmus Tarihi Bir Takvim,” Istanbul
Enstitiisii Dergisi 3 (1957), 17-23; idem., Osmanli Tarihine ait Takvimler (Istanbul: Kii¢iikaydimn
Matbaasi, 1961); idem., “Hicri 858 Yilina Ait Takvim,” Selcuklu Arastirmalar: Dergisi 4 (1975),
223-83.
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repetitive remarks. Therefore it is difficult, and precarious indeed, to haphazardly attribute each
and every prediction to an actual historical occasion. What I would like to offer as a sound
methodology to deal with the problems caused by repetitive remarks and boilerplate narrative
progression is to treat tagwims as a cluster of texts and read them in juxtaposition with one
another. Comparisons made between the tagwims written by a single author across time, or
between the fagwims written for a single year by different authors can help us identify more
accurately the deviating elements in these predictions. Another comparative method that can
provide us even more precise answers about the real value and public recognition of the
astrological predictions is reading them in parallel with contemporary historical narratives to
detect whether the prognostications expressed in almanacs really influenced contemporary
discourse or even manipulated certain political and imperial decisions. As will be detailed in
Chapter 4, the Ottoman ruling elites took these astrological predictions seriously to the extent
that the remarks of the munajjims on tagwims could call off a campaign or determine the timing
of an open battle.

Tagwims are also crucial for illustrating the scientific horizons of astral experts, as they
reveal which specific astronomical tables and/or astrological sources were consulted by the
munajjims for undertaking astrological calculations. Unfortunately, many of the surviving
tagwims from the period bear no autograph; therefore it is not always possible to determine their
authors. Moreover, relatively better-known munajjims during the time in question left too little
autobiographical information that would have otherwise made it possible to fully reconstruct
their scientific inspirations. Yet, through a systematic examination of references in often-

anonymous fagwims and other horoscopes as well as such circumstantial sources as book
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inventories from the period, one can clearly delineate the preferences of Ottoman astral experts
and how they changed over time. This kind of knowledge is extremely valuable from the
perspective of the history of science and social history of knowledge, which I will specifically
visit in chapters 2 and 3 as part of my general discussion on munajjims’ vocational training and
the impact of the post-thirteenth century Persian astral tradition on the formation of the Ottoman
canon.

Last but not least, tagwims allow for an investigation of how munajjims thought about
their own craft. In the introductory passages preceding the astrological prognostications,
munajjims often delved into a brief discussion on the epistemological limits of astrology. These
authentic remarks will complement my discussion in the first chapter on the true place and
epistemological status of astrological science in the late-medieval and early-modern Islamicate
context.

Aside from almanac-prognostications, there are a few horoscopes from the period in
question that were produced for such occasions as the birth of the sultan, the construction of an
imperial building, or the start of a military campaign. Unfortunately, despite frequent references
in contemporary sources to the prevalence of the practice, very few horoscopes have survived.
This raises the question of whether the horoscopes produced for such specific occasions were
deliberately destroyed upon their presentation in an effort to maintain a certain level of secrecy.
The question is not entirely groundless; traces of such concern for secrecy can in fact be found
among some extant Ottoman archival documents, which survived contra their authors’ explicit
requests for their destruction. For example on one such occasion, Haydar the geomancer

reiterates a /a Mission Impossible that the geomantic report he is sending to Siileyman to
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confidentially inform the sultan of the potential calamitous activities of the Prince Bayezid (d.
1561) in cooperation with the Safavid ruler Shah Tahmasb (r. 1524-1576) should be destroyed or
at least concealed immediately after reading.””’

Yet it is difficult to argue that these privacy concerns hold true for all types of
astrological production, some of which were not immediately confidential and significant. As for
the problem of documentation one should also take into consideration the oral nature of
astrological counseling. There are numerous examples of court munajjims, who were in close
proximity to the rulers and other patrons, conveying their astrological interpretations verbally.
Apart from certain implications in the Ottoman historical narratives as regards to the verbal
character of astrological communications, the European historiography has unequivocally
documented that astrological predictions were often expressed verbally, lest the written
explanations fall in the hands of dangerous rival parties.*®

Regarding the discussion on the relative scarcity of extant horoscopes and other
confidential astrological reports from the period in question, it should also be noted that since
early 2010s there has been an ongoing cataloging project at the Topkap1 Palace Museum Archive
to identify, classify, and digitize all the available loose documents (evrak). When I was
conducting my research in Istanbul in 2014-2015, only a few volumes of catalogs were mare

ready that contained information on mostly eighteenth century documents. At the time I was

3T TSMA E. 1698: “sa ‘adetlii sultanumuii miiriivvetiniii asarindan soyle rica ideriim ki riza-yi
hakk iciin bu garib-i bi-kes ve bi-haminiiii ahkam remillerimi bir kimesneye gdéstermeyiib
miitala ‘a kildukda nihan ve mahv idesiz ki bir kimesne ahvale muttali* olmaya.”

*% Monica Azzolini, The Duke and the Stars, 4. Hillary Carey also points to the fact that most of
the horoscopes are written without textual appendix and only as diagrams, hinting that they were
probably expressed on the spot. See Hillary M. Carey, “Astrology at the English Court in the
Later Middle Ages,” in Astrology, Science, and Society: Historical Essays, ed. Patrick Curry
(Woolbridge: Boydell Press, 1987), 41-56.
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conducting my research in Istanbul, the Topkapi Palace archive was not even open to
researchers, but the directors, who knew my research interests, kindly shared with me a few
interesting documents that they had recently chanced upon during their ongoing cataloging work.
These documents include a couple of petitions written by anonymous munajjims at the time of
Bayezid II, which I will occasionally refer to throughout the dissertation. The presence of these
hitherto unknown documents is highly encouraging; it is an indication that the current scarcity of
evidence about secret astrological and/or other prognosticative correspondences can be slightly
rehabilitated in the near future when the information on all the available documents in the Palace
archives is finally established with full precision.

In addition to fagwims and extant horoscopes, I will also occasionally refer to the major
examples of the post-thirteenth century Persian zij literature, several treatises on astronomical
instruments, and manuals imparting fundamental astrological teachings, all of which provide
important details about both the real epistemological status of astrology in the period in question
and the social history of the Ottoman munajjims’ training. The zij literature is particularly useful
and its candidness in revealing the astrological implications of celestial knowledge produced
through the systematic study of the heavens will greatly help to understand the necessary
scientific context in which faqgwims functioned. The zijes that will be particularly mentioned
throughout the dissertation include: i) the Ilkhanid tables (Zij-i Ilkhani) produced in the mid-
thirteenth century by Nasir al-Din TasT and his collaborators as part of the brief observational
enterprise at the Maragha observatory; ii) several commentaries and later editions of the Ilkhanid
tables including the works of ‘Ali-Shah Bukhari (d. later than 1291), Shams al-Din Wabkanaw1

(d. 1320), Nizam al-Din Nisaburt (d. 1328/9), or Jamshid al-Kashi (d. 1429); iii) Ulugh Beg
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tables (Zij-i Ulugh Beg or Zij-i Jadid-i Sultani) compiled in the mid-fifteenth century as the
result of the systematic observation program at the Samarqand observatory, and iv) relatively
minor attempts in both the Iranian and Ottoman world such as the zij of Rukn al-Din Amulf (d.
later than 1455) or that of Mevlana Kugek (d. later than 1478).

While fagwims, horoscopes, and other technical texts funneling astrologically valid
knowledge constitute the first group of sources that I define as “astrological materials”, the
second group consists of non-astrological materials, including: i) archival registers of palace
expenses where useful information about the salaries and professional status of court munajjims
can be found, ii) contemporary chronicles, historical narratives, and biographical dictionaries
that provide anecdotal evidence about the social and personal dynamics of astrological practice;
and iii) books on the classification of sciences and select examples of the kalam literature in
which a thorough discussion on the epistemological status of astrological knowledge can be
found.

The Ottoman experience of astrological practice is unique in the sense that unlike other
parts and periods of Islamic history where the existence of munajjims could only be
reconstructed through unreliable anecdotal evidence the courtly presence and service of
munajjims is documented in the Ottoman case on the basis of hard, archival evidence. This
evidence is gleaned primarily from the registers of palace payments and budgets, some of which
were already published thanks to the scholarly efforts of Omer Liitfi Barkan and Halil
Sahillioglu. The earliest of such registers of payment that furnished information about a

munajjim dates back to 1478, listing only one munajjim under the rubric of the loosely defined
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miiteferrika status.” From the crucial period of Bayezid II’s reign —crucial in the sense of
cultivating astrological knowledge and institutionalizing the patronage of the munajjims— we
have a large register of gifts and payments recording the names of all individuals who received
cash and/or other kinds of gift on various occasions. This register is generous enough for our
purposes as it clearly documents the names of court munajjims and other astral experts
presenting the court with the tagwims. The same register also alludes to the status of their
professional careers—whether listed under the miisaherehoran [monthly salaried officials] status
or not—and makes evident the amount they received.*

The use of these archival records is twofold. First, it is possible to create a
prosopographical list of those munajjims tied to the Ottoman court during the period in question.
Unfortunately, these archival records do not allow modern researchers to delve into the personal
lives of the astral experts as they only provide information, if we are lucky, on their names,
status, and salaries and/or gifts received. This information is still invaluable though; because one
can combine this archival evidence with the information gleaned from manuscript sources to

closely track the careers of, at least, certain munajjims. The second and more important use of

3 Ahmed Refik (Altinay), “Fatih Devrine ait Vesikalar” TOEM VIII-X11/49-62 (1335/1919); for
the miiteferrika corps see: Ismail H. Uzuncarsili, Osmanli Devletinin Saray Teskilati, (Ankara:
Atatiirk Kiiltiir, Dil ve Tarih Yiiksek Kurumu, 1984), 428-431; Tayyib Gokbilgin, “Miiteferrika,”
I4 ; Erhan Afyoncu, “Miiteferrika,” TDVIA.

* For the miisaherehoran see, Linda Darling, “Ottoman Salary Registers as a Source for
Economic and Social History,” Turkish Studies Association Bulletin 14/1 (1990), 13-33. The
accounts for the years 909 and 910 are already published. Omer Liitfi Barkan, “Istanbul
Saraylarina Ait Muhasebe Defterleri,” Belgeler 1X/13 (1979), 1-380; Mustafa Acikgoz, “II.
Bayezid Devri Inamat Defteri (Muharrem-Zilhicce 910/Haziran-Mayis 1504-1505)” (MA
Thesis, Marmara University, 1995). Based upon this register ismail Eriinsal brought together all
the poets and authors that received gifts upon presenting to the palace their most recenr literary
works. See: Ismail E. Eriinsal, “Tiirk Edebiyatinin Arsiv Kaynaklar1 I: II. Bayezid Devrine Ait
bir Inamat Defteri,” JUEF Tarih Enstitiisii Dergisi 10-11 (1981), 303-347.
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the archival evidence is that these documents scattered across different periods lucidly portray
how the “office” of the court munajjims constantly underwent changes from the late-fifteenth
through the mid-sixteenth century in terms of the number of personnel and the amount of their
salaries. This provides substantial insights into the dynamics of patronage at the courts of
different Ottoman sultans, a question I will particularly tackle in the third chapter.

Aside from the archival documents, I will occasionally have recourse to contemporary
chronicles, biographical dictionaries, and other narrative sources to reconstruct the personal
dynamics of astrological practice. Quite surprisingly, Ottoman narrative sources from the period
in question provide very little anecdotal information concerning the lives of munajjims. First of
all, there is no such source in the early-modern Ottoman literary culture that one may compare to
the Faraj al-mahmim of Ibn Tawis (d. 1266), a thirteenth-century biographical dictionary
written specifically on the lives of munajjims, or the Chahar magala of Nizami-i Arudr (d. later
than 1156), who dedicates one of his four chapters to anecdotes solely about practicing
munajjims.*' Although one can find frequent references, in the late-fifteenth and sixteenth-
century Ottoman chronicles and historical narratives, to the munajjims’ calculation of
astrologically auspicious moments, these brief remarks do not reveal the identity of these astral

experts or imply any court intrigue they partook. Famous examples of the sixteenth-century

' Yon Tawis, Faraj al-mahmim fi tarikh ‘ulama’ al-nujim (al-Najaf: al-Matba‘ah al-

Haydartyah, 1948-9). For a partial English translation of the text, see Zeina Matar, “The Fara;j al-
Mahmum of Ibn Tawis: A Thirteenth Century Work on Astrology and Astrologers.” (Ph.D.
Dissertation, New York University, 1987). For the Chahar Magala, see Edward G. Browne,
Revised Translation of the Chahar Magala (“Four Discourses”) of Nizami-i ‘Aridi of
Samarqand, followed by an abridged translation of Mirza Muhammad’s notes to the Persian
Text (London: Cambridge University Press, 1921). In addition to Browne’s translation, I will
also refer to the Persian edition of the text. See: Nizam1 ‘Arizi, Chahar magala, ed. Muhammad
Qazvinit (Tihran: Kitabfuriishi-i Zavvar, 1954).
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Ottoman biographical dictionaries of scholars or poets such as Taskdprizade’s (d. 1561) al-
Shaqd’iq al-nu‘maniyya fi ‘ulama’ al-dawla al-‘uthmaniyya, ‘Asik Celebi’s (d. 1572)
Mesa’'irii’s-su ‘ara’, or Latift’s (d. 1582) Tezkiretii’s-su ‘ara also furnish scant information on the
lives of munajjims or other names involved in astral activity. While the fezkires of poets often
provide more personal details, these collections by nature contain information only about those
individuals that have composed poetry. Thus, except one or two cases, it is difficult to find in
these sources useful information to reconstruct the lives and careers of the court munajjims.
Finally, for the discussion on the epistemological status of astrology in the eyes of
contemporary learned individuals, which I will undertake especially in the first chapter, I will
delve into numerous examples of the fasnif al- ‘uliim (classification of the sciences) genre and a
few select kalam texts produced in the late-medieval Turko-Persian intellectual context. The
dominant narrative in the current scholarship resorts to a rather thick definition of astrology and
tends to describe it as an unsophisticated occult craft and/or a folk practice of magic without
necessarily taking into consideration the complex cosmological, astronomical, and mathematical
underpinnings of learned astrological pursuits. There is in fact a rich literature on how
astrologers were attacked and condemned —mostly by theologians and jurists— in medieval
Islamic society. Despite the fact that these studies focusing upon the views of Ibn Sina (d. 1037),
Ghazali, Ibn Taymiyya (d. 1328), Ibn Qayyim al-Jawziyya (d. 1350), or Ibn Khaldun (d. 1406)
have contributed to our understanding of the arguments directed against the practice of astrology
in the Islamicate world, they nevertheless fail to differentiate the vehement attacks toward
astrologers, who were often charged with the alleged belief in astral determinism, from the more

neutral, if not always tolerant, assessment of astrological/cosmological principles. The
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perspective brought by some of the Ottoman sources including Taskdprizade’s encyclopedic
work, Miftah as-sa‘ada wa misbah as-siyada, or Mii'eyyedzade’s (d. 1516) kalam text, al-
Hawashi ‘ala Sharh al-Mawdagqif challenges this dominant narrative, which facilely assumes that
traditional scholars categorically dismissed astrology as a valid and religiously licit branch of

knowledge.

Theses Proposed in the Dissertation

I should underline at the very outset that this dissertation strives not for writing the
history of astrology in the Ottoman realm, but rather for exploring the astrological knowledge
produced and circulated in the Ottoman realm to scrutinize its broader cultural, intellectual,
political, and social implications. Therefore, although I will have to refer, every now and then, to
the complex methods and techniques appealed by the munajjims for practicing their own craft, I
have no intention of testing the veracity of their planetary calculations and/or astrological
interpretations on the basis of modern astral knowledge. This kind of endeavor would have
certainly been useful from a mere history of science perspective, yet my own academic
formation does not allow me to undertake such a demanding business.

In the light of my preoccupation in the past few years with the Ottoman astrological lore,
I will advance a number of theses, instead of a single grand claim, that touch upon different
historiographical coordinates in Ottoman as well as Islamic studies.

I. The Ottoman astrological materials, which have long been neglected by both
conventional Ottoman historians and historians of scientific enterprises in past Islamic

societies, provide important insights into the intersecting layers of science, politics, and
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II.

culture in the late-medieval and early-modern Islamicate and/or Ottoman context. This is
the richest astrological corpus surviving from any part or period of Islamic history.
Unlike astrological textbooks of earlier periods in Islamic history that were produced
primarily to instruct the universally applicable rules of the astrological craft, the extant
Ottoman astrological texts such as the complete set of almanac-prognostications and a
few scattered occasional horoscopes are the applied forms of astrological knowledge into
concrete occasions. Hence they are inherently sensitive to their immediate historical,
political, and cultural realities. The systematic examination of their contents enables one
to closely track the scientific inspirations, cultural orientations, and socio-political

contentions, which were subject to change over time.

The epistemological status of astrology in the pre-modern Islamicate context was much
more complex than assumed by modern historians of science. The widely accepted model
in the current historiography of science that asserts a strict separation between ‘ilm al-
haya (lit. science of the configuration of the entire universe), ilm al-nujium (lit. science
of the stars), and ‘ilm ahkam al-nujiim (lit. science of the judgments of the stars) on the
basis of earlier Arabic sources fails to notice the complex dynamics of the astral
production in the post-thirteenth century Turko-Iranian context. While many astral
experts from the period were definitely aware of the nuances between the astronomical
investigation of the heavens (i.e. hay ‘a and nujiim) and astrological interpretations of the
celestial knowledge (i.e. ahkam), they still recognized the strong dependence of astrology

on the detailed knowledge of mathematical and astronomical state of the heavens.
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I1I.

IV.

The heightened interest in the post-thirteenth century Persianate East in establishing
observatories, conducting systematic observational enterprises, and updating the available
data on the motions of planets was intimately related to the need for more precise
astronomical information to undertake more accurate astrological practice. While the
current state of the field is not mature enough to make bigger claims, it seems plausible to
argue, on the basis of promosing evidence in the zij literature, that not unlike in the early
modern Europe, the urge to practice a mathematically precise and scientifically valid
astrology was closely linked to the contemporary renaissance of mathematics and

astronomical instrumentation in the eastern Islamic lands.

The late-fifteenth and early-sixteenth century Ottoman context is a perfect laboratory to
trace the impact of the Persian astral tradition upon the formation of the Ottoman astral
corpus and professional cadres under the aegis of the court. The curious stories of astral
experts as well as the scientific manuscripts and instruments, moving from the diyar-i
‘Acem into the diyar-1 Riim, stand as one of the most illuminating chapters of the history
of scholarly mobility and circulation of knowledge in the late-medieval and early modern

Islamicate world.

The practice of learned astrology required the courtly patronage. For the cultivation of
astral sciences in the Ottoman context, credits should go to Bayezid II, whose

significance in the cultural and political transformation of the Ottoman polity has largely
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escaped the attention of modern historians. Bayezid II’s genuine learned interests in
personally studying the astral sciences and patronizing an unprecedented number of astral
experts facilitated the formation of the Ottoman astral canon and institutionalization of
the office of the court munajjims, which would function as the prime mechanism of

would-be munajjims’ vocational training and professional service.

VI. Modern scholarship presumes a vague definition of astrology and regards such diverse
practices of celestial magic, talisman making, or mystical/numerological interpretation of
celestial phenomena as its inextricable constituents. While these practices of “magic”
essentially require the knowledge about the qualities and characteristics of the celestial
objects, to equate the learned practice of astrology —which was rather an applied science
for predictive purposes — with magic would not always do justice to the actual contents

and discussions in the Ottoman astrological materials explored in this dissertation.

VII. The details from the lives of Ottoman astral experts (munajjims) clearly portray the
learned character of the astrological craft. Although majority of the modern scholarship
imagines munajjims as back-street charlatans or magicians promoting the idea of astral
determinism, the real agents were well trained in the diverse branches of mathematical,
natural, and traditional sciences. Moreover, the great majority of the trained munajjims
was aware of the epistemological problems inherent in the art of astrology and often
expressed in their writings the limits of this science. Some of these experts even

relinquished their craft due to spiritual anxieties, wishing to steer clear of challenging
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God’s omniscience and omnipotence.

VIII. Besides the fact that overwhelming majority of the munajjims serving the Ottoman

IX.

court was self-critical about the epistemological limits of their craft, several madrasa-
educated scholars and ‘alims had a somewhat lenient attitude towards the practice of
astrology as long as certain fundamental principles of Islamic belief were preserved.
Some of these scholars, like Mii’eyyedzade (d. 1516), were even keenly interested in
studying and practicing the science itself. The strict objections raised against the practice
of astrology by the earlier Hanbali jurists such as Ibn Taymiyya or Ibn Qayyim al-
Jawziyya did not take hold among the Ottoman scholars. Quite the contrary, these names

were sometimes explicitly criticized for their redundant counter arguments.

Intriguingly, the most severe objections against the practice of astrology came from
eminent Sufis who vilified astrologers on account of their claims and methods, though
they did not necessarily reject the fundamental cosmological principles underlying the
practice of astrology. This brings the immediate need to appreciate the nuances inherent
in the polemical literature, which often heavily criticizes astrologers without necessarily

denouncing some of the scientific principles upon which astrological practice relied.
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Chapter One—The Most Mathematical of all Occult, the Most Occult of all
Mathematical Sciences: The Epistemological Status of Astrology in the
Medieval Islamicate Intellectual Context

I.1. Introduction

It is a truism that astrology is no longer considered legitimate scientific knowledge. When
we think about astrology today, negative images flood the mind, from the clichéd daily
horoscopes published in newspapers or accessed through mobile apps to backstreet charlatans
and psychic shops scattered around metropolitan neighborhoods. With the exception of a few
private academies and certificate courses for the teaching of astrological techniques, the
discipline has long fallen from its esteemed position in medieval and early modern academic
circles.'

We should not overstate, however, the epistemological prestige once attained by
astrology in the ancient, medieval, and early-modern world. Notwithstanding the fact that there
were many scholars and learned individuals who regarded it as a serious and valid science,
astrology never entirely escaped the critique of staunch opponents. A wide array of literate

people in different times and places espoused the invalidity or the limits of the efficacy of this

! For the formal study of astral sciences, including astrology, in late medieval and early modern
Europe, see Stephen C. McCluskey, Astronomies and Cultures in Early Medieval Europe
(Cambridge: Cambridge University Press, 1998), esp. 114-131; Michael Shank, “Academic
Consulting in 15™-Century Vienna: The Case of Astrology,” in Texts and Contexts in Ancient
and Medieval Science. Studies on the Occasion of John E. Murdoch’s Seventieth Birthday, ed.
Edith Sylla and Michael Mcvaugh (Leiden: Brill, 1997), 245-270; Ann Moyer, “The
Astronomers’ Game: Astrology and University Culture in the Fifteenth and Sixteenth Centuries,”
Early Science and Medicine 4/3 (1999), 228-250; Monica Azzolini, The Duke and the Stars:
Astrology and Politics in Renaissance Milan (Cambridge: Harvard University Press, 2013), esp.
22-64.
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science, coalescing into a rich polemical literature that functioned as a vibrant arena of debate.”
The medieval and early-modern Islamic intellectual landscape certainly did not want for these
sorts of disputations.’

Despite the fact that the anti-astrology camp seems to have dominated the classical and
post-classical Islamic intellectual realm, featuring a constellation of stellar names from diverse
fields of knowledge, including al-Farabi (d. 950), Ibn Stna (d. 1037), Ibn Taymiyya (d. 1328),
and Ibn Khaldun (d. 1406), the firmament of proponents was studded with luminaries like Fakhr
al-Din Razi (d. 1209) and the Ikhwan al-Safa’ (ca. tenth century). From a historian’s point of
view, it is of utmost importance, as Richard Lemay has aptly remarked, to take each case
separately and treat the particular historical and personal contexts for that specific individual’s
acceptance or rejection of astrology.” Yet it is also useful to assemble together the standard
arguments deployed by different parties in order to establish certain patterns in the
argumentation and easily trace the diverging elements for a more accurate historical analysis.

What is more important, and particularly lacking in the literature on the epistemological

status of astrology in medieval Islamic thought is to explore how the practitioners themselves

? On the debates regarding the status of astrology in the ancient and early medieval world, see A.
A. Long, “Astrology: Arguments pro and contra,” in Science and Speculation: Studies in
Hellenistic Theory and Practice, ed. Jonathan Barnes et al. (Cambridge; New York: Cambridge
University Press, 1982), 165-193. For a relevant discussion in the late-fifteenth and early-
sixteenth century Italian context, see Remo Catani, “The Polemics on Astrology 1489-1524,”
Culture and Cosmos 3/2 (1999), 16-30.

? While this question will be examined in detail below, useful summaries of the relevant debate
in the medieval Islamicate intellectual context can be found in Manfred Ullmann, Die Natur- und
Geheimwissenschaften im Islam (Leiden: Brill, 1972), esp. 271-277; George Saliba, “Astronomy
and Astrology in Medieval Arabic Thought,” Les Doctrines de la Science de I’Antiquité a I’Age
Classique, ed. Roshdi Rashed et Joél Biard (Leuven: Editions Peeters, 1999), 131-164

* Richard Lemay, “Religion vs. Science in Islam. The Medieval Debate Around Astrology,”
Oriente Moderno 19/3 (2000), 557-575.
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defined and approached their own craft. The relevant discussions in current historiography have
been dominated by an externalist perspective that gives precedence to the views of non-
astrologers instead of authentic practitioners. > Needless to say, the ways in which munajjims
discussed and practiced their craft are crucial: they provide strong insights into how astrology
was actually defined and perceived as a science at the time by its own executors.

This chapter primarily aims at discussing the contentious character of astrology in the
medieval Islamic intellectual landscape, which resonates well with the relevant discussion in the
fifteenth- and sixteenth-century Ottoman milieu. The debate on the real value and true place of
astrology was indeed complicated, and it would not do justice to the wide array of sources at
hand that often conflict with one another if we strictly insist on a single narrative out of many
potential explanations.

The complicated nature of astrology in the medieval Islamic intellectual context stemmed
mainly from its epistemological status, as it was:

1) Considered among the sciences of the ancients ( ‘ulitm al-awa’il), which traditional

scholars (‘ulama’) often took with a grain of salt’,

> For noteworthy exceptions that focus upon how practitioners defended or reflected upon their
own craft, see Peter Adamson, “Abii Ma‘Sar, al-Kindi and the Philosophical Defense of
Astrology,” Recherches de théologie et philosophie médiévales 69/2 (2002), 245-270; Charles
Burnett, “The Certitude of Astrology: The Scientific Methodologies of al-Qabisi and Abu
Ma‘shar,” Early Science and Medicine 7/3 (2002), 198-213; Anne Regourd, “L’Epitre ayant
pour objet la mise a 1I’épreuve de ceux qui n’ont d’astrologue que le nom d’al-Qabist (IVe/Xe
s.),” Politica Hermetica 17 (2003), 24-53.

% On the (controversial) status of ancient/foreign sciences in medieval Islamic thought, see the
classic work of Ignaz Goldziher, “Stellung der alten islamischen Orthodoxie zu den antiken
Wissenschaften,” in Abhandlungen der Kéniglich Preussischen Akademie der Wissenschaften
VIII (1916), 3-46. This article was translated by Merlin Swartz as “The attitude of orthodox
Islam toward the ‘ancient sciences’,” in Studies on Islam ed. and tr. Merlin Swartz (New York
and Oxford: Oxford University Press, 1981), 185-215.
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ii)  Dependent upon the unwavering mathematical knowledge of the heavens but
applied to understand the ever-changing physical nature of the sub-lunar world,
iii)  Susceptible to interpretation as an activity that would undermine the belief in

God’s omnipotence.

Besides these restraints caused by the entangled epistemological structure of astrology
(which I will explain in further detail below), there were other complications derived from the
checkered and at times conflicting approaches toward the practice. It is true that numerous ‘alims
and devout Muslims denounced astrology on religious grounds but it is also true that there were
many traditional scholars who saw no problem with practicing astrology as long as certain
boundaries with respect to the Islamic dogma of tawhid were preserved. Moreover, there were
certain munajjims who were highly skeptical about the premises of astrological science, whereas
several other experts considered astrology the noblest of all disciplines. In view of all these
complications, the discussion on the real epistemological status and validity of astrology is
replete with conflicts and contradictions even within the oeuvre of a single author.

In order to grapple with such complications, my analysis will proceed in the light of three
different, yet interrelated, sets of questions: i) What did the practice of astrology really
correspond to as a science in the eyes of its practitioners and external interpreters? ii) Where was
it situated in the “taxonomy of science” (fasnif al- ‘uliim) tradition and to what extent were
Ottoman interpretations different from established conventions? iii) Which particular groups

were more skeptical about the practice and what were their major lines of argument?
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I.2. Astrology and its Branches

The modern semantic and epistemic distinction between astronomy and astrology does
not fully capture the disciplinary boundaries existed in the pre-modern world. This is no surprise
for a student of the history of science in the ancient or medieval world, because the available
literature generally assumes that in both Greek and Latin literature, the strict semantic distinction
between astronomia and astrologia was not fully established until the fourteenth century.’
Rather, these two concepts were often used interchangeably to denote an all-encompassing
category of the “science of the stars.” Even Ptolemy, the leading authority in astral sciences in
the late antique and medieval eras, did not employ a strict terminological distinction, though he
definitely implied a division on the grounds of the subject matter and objectives of two distinct
types of activities: one that investigates the movements of celestial bodies and the planetary
aspects, and the other exploring the changes that emerged in the terrestrial realm as a result of the
vicissitudes in the configuration of heavenly objects.”

This division in terms of the subject matter is best manifested through Ptolemy’s two
separate books, each covering one of the two divisions. His A/magest treats the subjects that we
can simply define as “astronomical”, his Tetrabiblos matters “astrological.” It is also worth

noting that the term Ptolemy used to define the science we now categorize as astrology was

7'S. Pines, “The Semantic Distinction between the terms Astronomy and Astrology according to
al-Biruni,” Isis 55/3 (1964), 343-9. For a similar discussion in Chinese astral literature in early
imperial China, see Daniel Morgan, “Knowing Heaven: Astronomy, the Calendar, and the
Sagecraft of Science in Early Imperial China.” (Ph.D. Dissertation, The University of Chicago,
2014), 23-25.

¥ Ptolemy, Tetrabiblos, ed. and tr. by F. E. Robbins (Cambridge: Harvard University Press,
1940), x-xi.
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“prognostication through astronomy” (dotpovopiag Tpoyvwotucdv).” For Ptolemy, the premises
of the second category of the science of the stars are by nature weak and unpredictable, whereas
the one examining the physical qualities and movements of celestial objects is an unvarying,
self-sufficient science.

In the medieval Islamic intellectual framework, where the adoption and adaptation of pre-
Islamic scientific traditions of the Hellenistic, Sassanian, Indian, and Mesopotamian world were
accompanied by the consolidation of the realities inherent to Islamic society, this semantic
distinction in approaches to celestial knowledge became further obscured. According to George
Saliba, as early as the second century of the Hijra, the weak semantic distinction in the Greek
and Latin tradition was replaced in Arabic scientific lore by a new category, “ilm al-hay’'a” (the
science of the configurations [of the stars]) that would gradually transform into the science of the
structure of the entire Universe.'® For Saliba, this term was coined by the experts of celestial
knowledge in early Islamic society, who tried to detach themselves, and their own intellectual
spheres, from the pursuits of astrologers. Saliba argues that this new semantic category had no
exact equivalent in pre-Islamic civilizations and that it grew out of cultural-religious dynamics
intrinsic to the Islamic civilization, to wit, the tensions between the religiously-minded elites and

11

the advocates of “foreign sciences” (‘ulim al-awad’il).” For Saliba, the introduction and

subsequent appropriation of i/m al-hay’a ushered in an increasing use of the term “ %/m [or

? Tbid., xi.
' George Saliba, “Islamic Astronomy in Context: Attacks on Astrology and the Rise of the
Hay a Tradition,” Bulletin of the Royal Institute of Inter-Faith Studies, 4/1 (2002), 25-46. For a
nuanced discussion on the category of ‘i/lm al-hay’a, see F. Jamil Ragep, “Astronomy,” EF,
Online version.
' Saliba, “Islamic Astronomy in Context: Attacks on Astrology and the Rise of the Hay a
Tradition.”
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sind ‘at] ahkam al-nujim” (“the science [or the art] of the decrees of the stars™), which was to
label strictly astrological activities. Hence, ‘ilm al-nujiim, the once-overarching category of the
science of the stars that corresponds to the astronomia or astrologia of the earlier Greek and
Latin traditions, gradually disappeared.

Notwithstanding the significance of Saliba’s emphasis upon the emergence of a novel
semantic category, his explanatory model has several pitfalls. First of all, the distinction between
9lm al-hay’a and ‘ilm/sina ‘at ahkam al-nujum that Saliba clearly detects in the classical Arabic
sources was not strictly drawn in the post-classical Persian astral tradition. As will be
demonstrated below, especially texts on applied celestial knowledge produced in the post-
thirteenth-century Persianate world often promoted the deployment of the category of “the
science of the stars” (ilm al-nujiim) as an umbrella term betokening practical celestial pursuits,
including astrology. Furthermore, Saliba’s rigid distinction on the mere grounds of semantic
categories inevitably leads one to fail to notice the fluidity of activities the astral experts actually
undertook. As already evident from Ptolemy’s obvious implication in his introduction to the
Tetrabiblos, practitioners were already aware of the inherent nuances between ‘“astronomical”
(read scientific or computational) and “astrological” (read prognosticative or interpretive) facets
of studying the heavens, even though they did not always use separate terms to refer to these
activities. One thing that is for sure, however, was that the experts were also cognizant of the
heavy interdependence of mathematical/astronomical and astrological knowledge. What Saliba
sees as a crystal-clear distinction between “hay’a”, “nujum”, and “ahkam” was indeed
considered by many astral experts as inextricable and complementary spheres of the unified body

of celestial knowledge. The concept that ahkam is a natural sequel to nujiim and hay ‘a was, as
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Nallino rightfully asserts, “common to all the Muslim munajjims and is accepted also by some

9912

philosophers.” ~ In that regard, munajjims acknowledged and often made explicit that, without
the working knowledge on the forms and physical structures/qualities (i.e. hay 'a) of the celestial
objects, it is impossible to make the necessary calculations as to the motions and positions of the
heavenly bodies, and that without the knowledge gleaned from mathematical operations about
the motions and positions of the stars (a mal-i nujimi), it is not possible to interpret the
indications of celestial configurations.

We should, however, note that not all astral experts were eager to practice, or at least
write about, different variants and genres of celestial knowledge including astrology. For
example even a cursory look at the oeuvre of the luminaries of the Samarqand mathematical-
astronomical school such as Qadizada-i Rumi (d. later than 1440) or “Alt Qushji (d. 1474) clearly
demonstrates that these names did not produce a single text on ahkam, although the Zij-i Ulugh
Beg, like many other zijes, has specific sections exclusively upon horoscopic astrology."> As we
will see further below, some of the Ottoman court munajjims were also distressed for being
compelled to practice ahkam.

The heavy dependence of ahkam upon detailed technical and computational knowledge
of hay’a and nujiim is best exemplified in some of the technical treatises produced in the post-

thirteenth-century Persianate realm. The significance of this particular milieu can hardly be

exaggerated in regards to the cultivation of astral sciences and the production of the authoritative

2 Carlo Alfonso Nallino, “Sun, Moon, and Stars (Mohammedan),” in Encyclopedia of Religion
and Ethics, ed. James Hastings (New York: C. Scribner, 1970), 88-101.
13 See F. Jamil Ragep, “Qadizada al-Rumi1: Salah al-Din Miisa ibn Muhammad ibn Mahmud al-
Rimi,” in BEA, ed. Thomas Hockey et al. (New York: Springer, 2007), 942; ihsan Fazlioglu,
“Qushji: Abu al-Qasim ‘Ala’ al-Din ‘Ali ibn Muhammad Qushci-zade,” in BEA, ed. Thomas
Hockey et al. (New York: Springer, 2007), 946-948.
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texts that would decisively shape the scholarly horizons of the munajjims active in the early-
modern Ottoman world. The period that witnessed the Mongol expansion toward Western Iran
and the integration of the eastern and western ends of the Eurasian landscape also saw an
increased level of scientific celestial activities. Although the reasons are not entirely clear why
there was such an enthusiasm at that time for constructing state-of-the-art observatories and for
assembling therein the leading experts of celestial knowledge from diverse regions, increased
contacts with Chinese civilization had a definite positive impact upon the cultivation of
observational celestial knowledge. Aydin Sayili also argues that Turko-Mongol domination over
Eastern Islamic dominions might have facilitated celestial enterprises, as many of the patron
dynasts and scholars in the region were not thoroughly indoctrinated with more austere Islamic
traditions and customs that usually frowned upon the practice of astrology.'*

No matter what the exact factors were that facilitated systematic celestial pursuits in the
post-thirteenth-century Persianate sphere, the two most important observatories in all of Islamic
history were established in the region, namely the Maragha observatory constructed in today’s
Azerbaijan in the mid-thirteenth century with the support of the Ilkhanid rulers (particularly that
of Hiilegii and his son Abaga Khan), and the Samarqand observatory built on the initiative of
Ulugh Beg in the first half of the fifteenth century. Between the construction dates of these two
observatories minor observations were also conducted in the region by numerous individual
experts including ‘Ali-Shah Biukhari, Wabkanawi, or Rukn al-Din Amuli, whose scientific
activities will be mentioned further below.

In the post-thirteenth-century Persianate East, heightened interest in systematic

" Aydin Sayili, The Observatory in Islam and its Place in the General History of the
Observatory (Ankara: TTK, 1960), 235.
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observational programs (rasad), many of which had to be interrupted due to political turmoil
and/or lack of consistent financial support, primarily stemmed from a desire to correct the
celestial data (tashih-i jadval) conveyed through astronomical tables (zij). At the end of each
systematic observation program was produced a new zij with revised figures. The original Zij-i
Ilkhant, for instance, was composed by Nasir al-Din TasT at the Maragha observatory with the
aim of rectifying the data of previous zijes, but even after Tust’s death in 1274, experts,
including his son Asil al-Din, retained the observations until the turn of the fourteenth century
and prepared newer editions of the text with more accurate data.'” The program of systematic
observation at the Samarqand observatory also aimed to revise the available tables and ultimately
yielded the Zij-i Ulugh Beg, which, as we will see in more detail in the next chapter, eventually
became the main reference work of Ottoman munajjims from the early sixteenth century
onwards.

Before detailing the significance of the zijes for astrological purposes, it is in order now
to briefly summarize what the learned practice of astrology really involved. Despite modern
prejudices assuming that astrology is and was always an unsystematic and vulgar practice bereft
of mathematical sophistication, scholars and astral experts in the medieval Islamicate world
rarely hesitated to speak of the dependence of astrology upon complex mathematical knowledge
of the heavenly spheres. For example al-Biriini, who was not sympathetic toward the practice of
astrology, still reminds his readers “no one is worthy of the style and title of astrologer

(munajjim) who is not thoroughly conversant with geometry (handasa), arithmetic (‘adad),

1 Sayili, 211-218.
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hay ‘a, and ahkam al-nujiam.”"'°

The exact scope of learned astrology can best be illustrated by comparing it to more
vulgar and lay versions of astrological practice. While the former essentially requires the tedious
task of calculating celestial positions and variables according to the exact time and location of
the astrological matter in question, the latter does not involve such mathematical sophistication
and astronomical rigor. Instead, lay practitioners of astrology often replaced minute scientific
calculations with either folk knowledge on the cyclical patterns of celestial and meteorological
occurrences or with esoteric and often simple lettrist/numerological explanations ascribed to
heavenly objects. For example one of the most common forms of lay astrology, the malhama
literature, intends to divine the fortunes of the year in the way the tagwims of the erudite
munajjims do. In these malhama texts, general prognostications are expressed in the format of
protases and apodoses: “If X [a certain type of easily observable celestial phenomenon or a
meteorological incident such as a solar eclipse, lunar eclipse, thunder, rainbow, lightning, etc.]
occurs on the first day of the month Y, then it signifies...” But unlike tagwims in which
munajjims had to carefully calculate in mathematical terms the exact celestial configuration at

the time of the solar revolution, malhama texts do not exert any such effort."”

16 Biraini, The Book of Instruction in the Elements of the Art of Astrology, ed. and tr. Robert
Ramsay Wright (London: Luzac & co., 1934), 1.

71 should make a distinction here between the texts that belong rather to the genre of
apocalyptic malahim and those malhama texts used for interpreting the signs of celestial and
meteorological phenomenon for divinatory purposes. The first kind of literature dates as far back
as the time of the Prophet Muhammad and is oriented toward debating, on lettrist grounds, the
imminence of the End Times and predicting the fate of dynasties as well as individuals. It is the
second group of texts with which we are concerned here. On the importance of the first group of
texts, see Muhammad Ahmad Masad, “The Medieval Islamic Apocalyptic Tradition: Divination,
Prophecy and the End of Time in the Thirteenth Century.” (Ph.D. Dissertation, Washington
University in St. Louis, 2008).
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In a similar fashion, a set of texts that I classify as “lay textbooks” intends to give
instructions about casting birth horoscopes on the basis of a newborn’s ascendant/horoscopus
(tali’). As we will see in more detail below, the mathematical computation of the degree of the
ascendant is central to any serious astrological endeavor. Once the munajjim establishes its
degree, which corresponds to the first astrological house, he or she can easily calculate the
remaining astrological houses (which is called “equalization of the houses”) and establish other
necessary astrological variables. In the tagwims—which were in fact nothing but horoscopes cast
on the basis of the celestial map at the exact moment of the revolution of the year—and other
horoscopes, munajjims always start with computing the degree of the ascendant. In the set of
these folk nativity texts, however, the authors suggest simple lettrist and numerological
explanations to designate the degree of the ascendant, without any mathematical or astronomical
basis. In one particular example attributed to a certain Hayreddin Konevi, produced likely in the
late sixteenth or early seventeenth century, the author says the following as regards to the
procedures underlying his astrological practice:

“If you would like to know the ascendant/fortune of a person, to predict his/her path and

length of life, and to learn about his/her well-being or sickness, add the numerical value

of his/her name to the value of the name of his/her mother. Then subtract the sum by
twelve. If the remainder is one, then his/her ascendant is in Aries; if it is two, then it is in

Among the earliest examples of the second genre in Ottoman-Turkish literature, one should
name Yazici Selahaddin’s Semsiyye written in verse in 1408-9, Ahmed Bican’s half-verse, half-
prose Melhame completed in 1466, Ebr1 Hace’s Melhame-i Ibn ‘Adil produced in the last quarter
of the fifteenth century, and the melhame/riizname text attributed to Shaykh Vefa (d. 1491). See
Mehmet Terzi, “Yazic1 Salih (Selahaddin) Kitabu’s-semsiyye (Melhame-i Semsiye) Dil
Ozellikleri, Metin, Sz, Dizin.” (Ph.D. Dissertation, Malatya Inénii University, 1994); Faysal
Okan Atasoy, “Melhame-yi Seyh Vefa: Giris-Metin-Sozliik.” (M.A. Thesis, Marmara
University, 2001); Seref Boyraz, Fal Kitabi: Melhemeler [sic] ve Tiirk Halk Kiiltirii (Istanbul:
Kitabevi, 2006); Ayse Aydim, “Ebri Hace Ibn-i Adil (Giris-Inceleme-Metin-Dizinler).” (Ph.D.
Dissertation, Sakarya Universitesi, 2011).
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Taurus...”

In its simplest and broadest sense, the science of astrology, be it the learned version of the
erudite munajjims or the lay one devoid of mathematical refinement, relied upon the basic
Hermetic concept and fundamental Aristotelian principle, “as above, so below.” That is to say,
what happens in the terrestrial world (i.e., ‘alam al-kawn wa-I-fasad, the world of generation and
corruption) is necessarily linked to the celestial world. What I define here as “learned astrology”,
however, was the scientific practice sensitive to the idea that every individual celestial
configuration in a given time at a specific location had a particular influence on the sublunary
world and that that influence could be explained and further predicted through the careful
mathematical and astronomical study of celestial bodies, movements, and positions. For learned
astrology, the examination of the celestial world and the ability to map individual celestial
configurations required a solid training in the mathematical sciences (i.e. al- uliim al-riyadiyya
or quadrivium, composed of geometry [handasa], arithmetic [a ‘dad], hay 'a, and music [miisigi]),
because in the Aristotelian concept of knowledge, which was widely adopted in the medieval

Islamicate intellectual setting, mathematics is the language of the celestial realm."”

¥ British Library Add. 5983, 17b: “dilerseni kim bir kisiniini tali iin bilestin ve anun sergiizestiin
bilestin ve ‘6mriin ve hastaligun bilesiin ve kag¢ yasindan bertisi var bilmek dilesen kendii adun ve
anasu adun hisab idestin. On ikiser on ikiser tarh idesiin, goresiin ka¢ kalursa, eger bir kalursa
Hamel’diir ... iki kalursa Sevr...”

' The Aristotelian division of knowledge corresponds to the tripartite division of the entire
universe into the divine, celestial, and terrestrial realms. Accordingly, there is a threefold
division of the speculative sciences (al- uliim al-hikamiyya al-nazariyya) into Metaphysics (al-
‘ulum al-ilahiyya), Mathematical Sciences (al- ‘uliim al-riyadiyya), and Natural Sciences (al-
‘uliim al-tabi iyya). The mathematical sciences deal with the celestial objects, their physical
structures, motions, sizes, etc.; whereas the natural sciences study the “matter” and changes in
the terrestrial realm. For a brief discussion of how the threefold division of the episteme parallels
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In other, and mathematically less informed forms of astrology, however, a minimally
sufficient knowledge of the qualities of celestial phenomena is wedded to a crude mystical and
numerological interpretation of the cosmos. One can refer here to Ibn ‘Arabi’s teachings as the
prime example of what Titus Burckhardt calls “mystical astrology.”*’ The basic idea behind it is
to establish an interpretive framework of correspondences between the seven planets, 12 signs,
28 lunar mansions, and numerous other heavenly bodies, designed by God and operated through
the mediation of spirits, angels, and hidden saints (rijal al-ghayb). Each zodiacal sign is
attributed to a particular angel, whereas each one of seven planets, all of which were considered
cosmic intermediaries between the immutable world of the archetypes and the earthly center, was
associated with a particular prophet residing there and a particular prophetic epoch/cycle
occurring in the human history.

This should not leave an impression, however, that mystical astrology and learned
astrology were mutually exclusive, and that mumnajjims trained in the mathematical and
astronomical foundations of astrological practice were entirely aloof to the mystical
interpretations of celestial configurations. Quite to the contrary, munajjims might have often
resorted to discussions on the influence of hidden spirits (rijal al-ghayb) by associating each day
of the year with one particular spirit. In his introduction to the tagwim (almanac-prognostication)
of the year 967/1560, for instance, Yiisuf b. ‘Omer el-Sa‘ati (d. later than 1560), one of the court
munajjims at the time, says by explicitly referring to the shaykh al-muhaqqigin and qutb al-

‘arifin Muhyt al-din al-‘Arabi that each day of the month, the hidden spirits, which are grouped

the different realms of the universe, see Thsan Fazlioglu, “Osmanli Felsefe-Biliminin Arka Plan1:
Semerkand Matematik-Astronomi Okulu,” Divan Ilmi Arastirmalar: Dergisi 14 (2003), 1-66.
* Titus Burckhardt, Mystical Astrology according to Ibn ‘Arabi, translated from French by
Bulent Rauf (Louisville, KY: Fonsvitae, 2001).
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into seven categories, move from one direction to another. As Yusuf munajjim lays out, these
hidden spirits include one quth, two imams, four awtad, seven budala, twelve ruqaba, forty
nujaba, and three hundred nuqaba, all of which makes three hundred and sixty-six, to wit, a full
solar year. If one wishes to supplicate their help wherever she or he tends towards, then one
should say the necessary prayer after performing ablutions and offering a two-rakat prayer.*'

The more mathematical and technical forms of astrology that try to calculate and interpret
celestial influences of particular moments upon terrestrial events are composed of different
branches and genres of writing. Mawalid (genethlialogy, or natal astrology), for instance,
specifically deals with interpreting the celestial configuration at the moment of an individual’s
birth to predict the course of his or her life. Closely related to the mawalid genre, the anniversary
horoscopes of the birth of individuals (tahawil sini I-mawalid) or the revolutions of solar years

(tahvil-i sal-i ‘alem) were routinely prepared in order to interpret the fortunes of the upcoming

2l Kandilli Rasathanesi Kiitliiphanesi Ms. 546, 1b-2a: “[S]eyhii’l-muhakkikin ve kutbii’l- ‘arifin
Seyh Muhyiddin ‘Arabi qaddasallah sirrahu al-‘aziz ricalii’l-gayb ve ervah-1 mukaddeseniiii
seyri beyaminda soyle buyurmuglardur ki her giin ki aydan gecer gayb erenleri ve ervah-i
mukaddese etraf-1 ‘dlemiiii bir tarafina miiteveccih olurlar. Cemi” yilda bu tarik iizerine seyr
iderler ta kiyamete degin bunlar munkati‘ olmazlar. Bu rical-i gayb ve ervah-1 mukaddese
didigimiiz yedi tabakadur dirler. Evvelkisine kutb dirler, ol bir kimesnediir ki mevzi-i nazar
hakdur. Ikincisine imaman dirler, aiilar iki sahs dururlar, birisi kutbuii sag yanunda olur mevzi ‘-
i nazart ‘alem-i melekiita ya ‘ni ‘dlem-i gayb ve birisi kutbuni sol yanunda olur mevzi‘-i nazari
‘alem-i miilkediir ya ‘ni ‘alem-i zahir, bu ol birinden a ‘ladur. Uciinciisiine evtad dirler, anlar
dahi dort kimesnelerdiir ki ‘alemiini dort kosesini hifz iderler, birisi sarki ve birisi garbi ve birisi
ceniibt ve birisi simali. Dordiinciistine budala dirler, anlar yedi kimesnediir. Besincisine rukabd
dirler, anlar dahi on iki kimesnediir la sekk. Altincisina nucebda dirler, anlar dahi kirk
kimesnediir. Yedincisine nukaba dirler, anlar dah ii¢ yiiz kimesnediir. Bunlaruii cemi ‘isi ii¢ yiiz
altmis alti kimesnediir nitaki bir yil dahi ii¢ yiiz altmis alti giindiir...Pes her kim ki bu virde
miidavemet ider olsa, eyle gerekdiir ki ol kimesne ol canibe miiteveccih ola ki rical-1 gayb ve
ervah-1 mukaddese dahi ol tarafa miiteveccihdiir dirler. Ol vakt du'a okumaga mesgil olalar,
gerekdiir ki abdest alub bir hali mekana varub iki rek ‘at namaz kilub bu virde mesgiil olalar
huzir-1 kalble ve du ‘anuii kabul olmasina i ‘tikad ideler, hi¢ sekk getiirmeyeler.”

Interestingly enough, in none of the other eight extant tagwims that Yusuf munajjim composed

does such a section on ricalu’l-gayb take place.
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year for a single individual or society in general. It is this particular branch that formed the
essence of the tagwim genre, which I will explore in more detail in the fourth chapter. Another
common astrological practice is ikhtiyarat (“Elections”), which is concerned with the choice of
the auspicious moment for doing a particular activity or avoiding a specific action. The repertoire
of activities ranges from quotidian matters such as when to go to the public bath or cast a
talisman to issues concerning imperial policies like when to embark upon a military campaign or
lay out the construction of a civic building. Furthermore, Masa il (“Interrogations” or horary
astrology) is applied to interpret the exact timing and subject matter of a question the client asks
the munajjim. In this particular genre, the celestial configuration of the exact moment when the
client poses the question is crucial for the astrological interpretation. The questions asked by the
querent touch on many quotidian aspects of life including marriage, travel, and household affairs.
Last but not least, historical astrology, which was especially popular under the early Abbasids,
focuses upon planetary conjunctions, particularly of Saturn and Jupiter, to explain the cycles of
change in terrestrial events such as the rise of the prophets, turns of dynasties, or succession of
rulers.*

Although each of these branches and genres of astrological practice might have had
recourse to different techniques, what is central to all of them is the need to determine the exact

celestial configuration at a particular moment in a given locality, be it a moment of birth,

*> This summary on the astrological branches was written based upon the following studies:
Charles Burnett, “Astrology,” EF, Online version; Carlo Alfonso Nallino, “Sun, Moon, and Stars
(Mohammedan);” David Pingree, “Astrology,” in Dictionary of the History of Ideas v. 1, ed.
Philip P. Wiener (New York, 1973-4), 118-26.
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revolution of the year, or an auspicious moment to embark upon a specific activity.”> In order to
make an astrological judgment for the relevant time and latitude of the particular location, the
munajjim had to establish the degree of the ascendant/horoscopus (fali‘), which then was
followed by equalizing the cusps of other astrological houses and locating relevant astrological
variables (dalail). The determination of the tali* was so crucial in astrological predictions that in
vernacular Turkish the word gradually transformed into falih, signifying fortune and luck.**

For these sorts of mathematical and astronomical operations (a ‘mal-i nujumi), munajjims
may have utilized instruments like astrolabes, but given the unaffordable costs of personally
possessing sizeable and accurate astronomical instruments, for the most part they determined
planetary positions by appealing to the astronomical tables (z7j) already in circulation.” Despite
the reluctance of modern scholarship to emphasize the role of astrological purposes in zij
production, these texts were munajjims’ indispensable tool for making the necessary calculations

before conveying astrological interpretation.*® It would not be far-fetched to liken medieval zijes

* In birth horoscopy, for instance, prorogators like haylaj and kadkhudah as well as tasyir were
to be determined; whereas in ikhtiyarat the relative motions of the moon were given precedence.
** Meninski clearly points out in his Thesaurus Linguarum Orientalium that, as early as the
seventeenth century, talih, as the transformed version of fali, was documentedly in use in
vernacular Turkish. See his Thesaurus linguarum orientalium Turcicae-Arabicae-Persicae =
Lexicon Turcico-Arabico-Persico (Istanbul: Simurg, 2000): “fali ”, vulg. talih. 1) part. Oriens,
prodiens; 2) pl. tawali* . Primum diluculum; 3) Horoscopus. 4) Sors, fortuna.
*> For the use of astronomical tools, specifically of astrolabes, in astrological problems see: Josep
Casulleras, “The Instruments and the Exercise of Astrology in the Medieval Arabic Tradition,”
Archives Internationales d’Histoire des Sciences 63, no. 170-171 (2013), 517-540. It is one of
the standard themes in the writings of astral experts that conducting a celestial observation with
reliable instruments is a costly business that required the financial support of a patron ruler. See,
e.g., fn. 33 or 37 below.
% On the dynamics of zij production, see Edward S. Kennedy, “A Survey of Islamic
Astronomical Tables,” Transactions of the American Philosophical Society, New Series, 46/2
(1956), 123-177; David A. King, Julio Samsé, Bernard R. Goldstein, “Astronomical Handbooks
and Tables from the Islamic World (750-1900): an Interim Report,” Suhayl: International
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to modern computer programs with which one could have manually designated planetary
positions. Since the practice of any kind of learned astrology rested upon the careful designation
of the celestial configuration at a particular time for a given location, zijes provided the
munajjims with the necessary data and/or methods to make their own computations.

The most important set of data zijes presented was the tables listing the motions of
planets in sexagesimal numbers. These tables particularly helped munajjims to compute the true
longitude of each planet (tagwim al-kawakib) in a given moment, necessary for making
subsequent astrological calculations.”” The data covered in the zijes show significant variances
due to the quality and length of the conducted observations. Almost all munajjims genuinely
knew that in order to obtain more accurate results from the observations, at least thirty years of
systematic observation should be undertaken, because Saturn, the outermost planet in traditional
cosmology, takes around thirty years to complete its rotation through the ecliptic.® Another
factor that determined the accuracy of observations was the soundness of astronomical

instruments available in the site of observation. The contention of the experts was such that the

Journal for the History of the Exact and Natural Sciences in Islamic Civilisation 2 (2001), 9-105;
Benno Van Dalen, Islamic Astronomical Tables: Mathematical analysis and historical
investigation (Farnham, Surrey: Ashgate, 2013).
" Benno Van Dalen, “An Introduction to the Mathematics of Islamic Astronomy and Astrology”
(Unpublished paper). I am grateful to Benno Van Dalen for sharing his unpublished work with
me. Edward Kennedy also details, on the basis of Jamshid al-Kashi’s Zij-i Khagani, the
mathematical procedures involved in astrological operations. See Edward Kennedy, “On the
Contents and Significance of the Khaqani Z1j by Jamshid Ghiyath al-Din al-Kashi,” in Islamic
Mathematics and Astronomy v. 84, ed. Fuat Sezgin (Frankfurt am Main: Institute for the History
of Arabic-Islamic Science at the Johann Wolfgang Goethe University, 1998).
8 Aydmn Sayili, The Observatory in Islam, passim. It is mentioned in Hasan Beg Rumlu’s Ahsan
al-tawarikh that Shah Isma‘1l decided to build a new observatory upon seeing the remnants of
the Maragha observatory; but as his munajjim told him that it required at least thirty years of
operation to have better observational results, he abandoned his plans to construct the
observatory. See /bid., 166.
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bigger the instruments, the more accurate the observations could be.

These rather theoretical remarks are best exemplified in the introductory prose sections of
zijes where the authors explain the reasons and occasions for conducting a systematic
observation and thus composing a new zij. In the Zij-i Ilkhani, for instance, Nasir al-Din TasT
explicitly writes that it is crucial to observe and calculate the positions of celestial objects if one
wants to have foreknowledge about earthly matters such as the security of the country, warfare
and peace among rulers, the health and disease of individuals, the circumstances of agricultural
production and market prices, weather conditions, and the fortunes of newborns. According to
Tast, astrological judgments about these matters could only be arrived at with a precise
knowledge of celestial positions, and the knowledge of celestial positions could only be
calculated by systematic observation.”” Once the positions of celestial objects in each and every
day were established through laborious observation, this information was recorded in tables. By
utilizing the data and methods covered in these tables are tagwims produced on a yearly basis,
designating the positions of celestial bodies across the year and deriving related astrological

predictions. TaisT shares his wish that his new zij would become the main reference work for

* BML Or. 24, 3b: “Sukhan dar rasad-i sitaragan va anki rasad va zij va taqvim cha bashad:
... bi-danistan-i rasad-i mavzi -i sitaragan bar asuman va payvastan-i ishan ba-yakdigar va juda
shodan va migdar-i davri-yi ishan az yakdigar va az zamin va migdar-i ravish-i ishan ma ‘liim
shavad va az danistan-i an hukm tuvan kard ki ba ‘d az in dar ‘alam cha khahad biid az amini va
parishani va sulh-i padishahan ba-yakdigar va harb va gardish-i riizgar va tandorosti va bimari-
i khalg va vaba va farahi va tangi-i narkhha va barandagi va khushgi va digar halhd va
hamchunin hal-i har farzandi ki dar vujid ayad va dirdzi-i ‘omr va kitahi va nik-bakhti va bad-
bakhti va tandorosti va ranjirt va tuvangari va ...ranj u rahat ki badi rasad. In hama az
mavazi-i sitaragan tuvan danist va mavzi'-i sitaragan ki har vaqt har yaki koja bashand
natuvan danist ta ravish-i ishan nadanand.”
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munajjims in preparing their almanac-prognostications (fagwim) and casting horoscopes.*

Despite Tus1’s expectations about the prospect of his work, contemporary munajjims and
subsequent generations of astral experts did not much favor the original Zij-i /lkhant, due mostly
to the limited timespan of actual observations in its preparation. Many practicing munajjims at
the time complained about the extreme inconsistencies (tafavut-i fahish) frequently emerging
between observed celestial phenomena and ones calculated on the basis of Tiist’s tables. “Ali-
Shah Bukhari, a noted astral expert from the late thirteenth century Iran, whose astrological
summa, Asmar va ashjar, later became one of the favorite texts of Ottoman munajjims, narrates
in his Zij-i ‘umda-i Ilkhaniyya that one day a group of people approached him and asked his
sincere opinions about the Zij-i Ilkhani. In ‘Ali-Shah Bukhari’s narrative, the people are
apparently highly critical of Tus1’s zij, saying that when they tried to calculate the true longitude
of the Sun (tagvim-i Shams) to determine the degree of the ascendant, there emerged extreme
discrepancies, to their chagrin, between the calculations made on the basis of Tus1’s zij and those
on earlier available tables.?!

‘Ali-Shah Bukhari, however, seems to have been sympathetic toward TiisT’s Zij. He

maintains that the reason TusT intended to undertake a systematic observational enterprise in the

0 1bid., 3a: “umidvaram ki muvafig-i riza-yi i bashad ta ba-davlat-i i munajjiman ba d az in zij
taqvimhd va tali ‘ha biriin mi avorand va nam-i ishan ta hazaran sal dar jihan baqi bashad...”

3! Fateme Savadi and Sajjad Nikfahm Khubravan, “Harakat-i vasat-i kavakib dar Zij-i Ilkhani va
naqdha-yi varid bar an,” [The Mean Motion of the Planets in the Zij-i Ilkhani and its criticisms]
in Ustad-i bashar: Pajithashhayi dar zandagi, rizgar, falsafa va ‘ilm-i Khwaja Nasir al-Din Tust
[The Teacher of the Humankind: Essays on Life, Times, Philosophy and Scientific
Achievements of Khwajah Nasir al-Din Tisi], ed. Hosein Masoumi Hamedani and Mohammad
Javad Anwari (Tehran: Miras-e Maktoob, 1391/2012), 455: “Vagqti jamd ‘ati-yi kiitah-nazaran ...
goftand banda ra ki i ‘tigad-i to bar in rasad-i jadid charda chunin muhkam ast ki dar taqvim-i
afitab tafavut-i fahish ast chunan ki tali -i tahvil-i sal-i ‘alam ba-nisbat ba zijha-yi qadim ta ba
dah burj mi rasad va az in giina tashni “ mi gardand.”
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first place was his realization that there were many inconsistencies between the calculated
celestial positions on the basis of zijes in circulation and those observed in person, particularly
lunar and solar eclipses as well as conjunctions. Tuis1 then assembled in Maragha an impressive
number of astral experts from adjacent regions and collected a rich body of the state-of-the-art
astronomical instruments, but he did not live long enough to personally complete the observation
program.’” As Ali-Shah BukharT underlines, preparing a zij is a hefty business that requires the
systematic observation of the stars (rasad). Rasad, however, is contingent upon many factors
including the existence of sufficient financial means, physical space, human resources, precise
instrumentation, and plentiful amounts of time to conduct different sets of observation with
patience.” He concludes his exposition here by saying that every new rasad is more accurate
than the previous one, due likely to better instrumentation and longer observation. In view of the
deficiencies of TusT’s tables, another and more accurate rasad should be implemented so that the
future course of worldly affairs could be predicted after the ascendant of each year is designated
and the celestial positions are determined.>

As Al1-Shah Bukhari’s anecdote implies, there were many experts at the time who were

critical of TiisT’s elaboration in the Zij-i Ilkhani. Wabkanawi, for instance, details in his Zij-i

2 1bid.: “Chiin bi-salha tafavut-i fahish dida bid dar mavazi i kavakib, rasad farmid kardan va
agharcha alat va ‘adat-i bisyar dasht ki az atraf-i mamalik jam * karda biidand chandin nav -i
digar basakht va yaqin ast ki an cha khaja ra muyassar shoda bid. Hich sahib-i rasadi ra
nashoda bashad. Amma riizgar vafa nakard ki ba-itmam rasanide.”
3 1bid: “hich shakk nist ki sakhtan-i zij kari-yi ‘azim ast va ta ‘alluq ba-rasad-i kavakib darad va
rasad-i kavakib mavqif ba-mal va jah va yaran va alat-i sahih va ruzgar-i diraz va faragat va
asl-i albab-i shakhst ki dhihn-i safi va tab -i salim darad.”
3 Ibid; “Pishida nist ki har rasadr ki karda-and kamiltar az rasad-i pishtar ast...Pas vajib konad
ki rasad-i akhir akmal bashad va ba-kusufat va migdar-i sda ‘at va rit yat-i ahilla sihhat-i in rasad
ma ‘lim mi shavad va dar umir-i ‘alam har halt ki az tali-i sal va avza -i kavakib mutavaqqa”
ast mavjid mi gardad.”
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muhaqqaq-i Ilkhant the extent of inconsistencies between the observed celestial phenomena and
their respective values calculated with reference to the Ilkhanid tables. In one of his examples,
Wabkanawt says that in the year 684 A.H. (1285 in Common Era) a conjunction between Jupiter
and Saturn occurred in the ninth degree of Aquarius. However, the difference between the actual
observed time of this conjunction and the time previously calculated on the basis of the Zij-i
Ilkhant was around fifteen days. As Wabkanaw1 himself clearly underlines, the conjunction of
the two superior planets is of extreme astrological significance, for it rules worldly phenomena.>
Hence the implication is that the inaccuracies led by impaired celestial data would inevitably
cause unfavorable consequences.

The observation program at the Samarqand observatory in the mid-fifteenth century had
the similar intention of rectifying the celestial data tabulated in the available zijes. As it will be
detailed in the second chapter, the munajjims serving the Ottoman court were aware of the Ulugh
Beg tables as early as the late 1460s, although they seem to have favored, at least until the 1510s,
different editions and commentaries of the Zij-i Ilkhani corpus. From especially the second
decade of the sixteenth century on, Ottoman munajjims utilized the Zij-i Ulugh Beg almost
exclusively for their calculations. However, the Ulugh Beg tables were also not exempt from the
criticism of some astral experts, due to the same reason: discrepancies emerging between

observed and calculated celestial phenomena. In the mid-1480s, for instance, Khitabi munajjim, a

3 1bid: “tafavutha-yi fahish dar tagavim-i kavakib payda amada ta ba-ghayati ki dar qiran-i
‘ulviyayn ki madar-i ahkam-i ‘alam bar u ast dar do novbat ki giran kardan chandin tafavutha-yi
fahish mushahada oftad. Masalan chunan ki dar shuhir-i sana 684 hijri in giran dar nohom
daraja-i Dalv vaqi‘ shod. Az mahsiib ta mar’1 bi-nisbat ba ziji ki mashiurtarin va mu ‘tabartarin
zijhda ast dar in bilad va mutadavil dar miyan-i khalq, qarib-i 15 riz tafavut kard.” See also
Mohammad Mozaffari, “Wabkanaw1’s Prediction and Calculations of the Annual Solar Eclipse
of 30 January 1283, Historia Mathematica 40 (2013), 235-261.
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Persian émigré at the court of Bayezid II (r. 1481-1512), about whom more information will be
provided in the third chapter, made solar observations in Istanbul to test the data provided by
three popular zijes of the time: the Zij-i llkhani, the Zij-i Ulugh Beg, and the Zij-i Jami " of his
master Rukn al-din Amuli.*® Based upon his calculations, and of course thanks to his intellectual
proximity to his own teacher, he found Rukn al-Amuli’s work more accurate than the others and
did indeed use it when preparing his own annual almanac-prognostications. In another case, in an
undated short report on the uses of talismans and celestial magic, intriguingly attributed to Ibn
Kemal (d. 1534), the famous sheikhulislam of the early years of Suleyman’s reign (r. 1520-
1566), the author asks for royal support for undertaking a systematic observational program in
Istanbul, because the available zijes in circulation, including the Ulugh Beg tables, fail to
produce consistent and accurate results.”” There are doubts about the attribution of this treatise to
Ibn Kemal and the earliest surviving copy of the text with an identifiable colophon dates only to

1596.%® Nonetheless, the treatise was almost certainly written before the 1570s, because at that

** Mortaza Somi and Mohammad Bagheri, “Risala-i tashrih al-alat fi sha‘n al-imtihanat az
Sayyid Munajjim Husayni,” Mirath-i ‘Ilmi-yi Islam va Iran, 2/1 (1392/2013), 181-205.
37 SK Esad Efendi Ms. 3782, 89a: “Bi-hasebu n-niiciim birka¢ mahal vardur ani dahi ‘ale’l-
icmal asitane-i keyvan-eyvana ve ‘atebe-i sahib-kiran-1 yiinana ‘arz itmek vacibdiir. Ol ciimleden
birisi budur ki haliya isti ‘mal itdiigimiiz zicler rasadlar hasebince biri birine muhteliflerdiir zira
mu ‘teber olan haliya zic-i Ulug Bigdiir ki anun dahi rii yete muvafik ve harice mutabik gelmez
ba z1 yerleri vardur. Nitekim isti ' mal idenleriii ma limudur. Ve ‘alem halkt bir zac-i [zic?]
cedide ziyade muhtdac olmuglardur. Bu cihetdendiir ki ehl-i niicumun mudakkikleri ve ashab-1
takvimin muhakkikleri dahi ahkaminda gahi hata itmek vaki® olub bilmeyenler ol hatay
mustahrice nisbet iderler amma zicden oldugin kimse bilmez ... velhdsil bu asl a ‘mal-i ‘azime ve
umir-1 cesime mu ‘avenet-i sahib-kiran-1 zaman ve himayet-i hakan-1 Siileyman-mekan
olmayinca zuhiira gelmek miimkiin degiildiir.”
¥ There are six known copies of this short treatise, the earliest of which is located as SK Esad
Efendi Ms. 3782. Other copies include SK Haci Mahmud Efendi Ms. 5584, SK Reisiilkiittab Ms.
1199 (two different copies in the same volume), SK Sehid Ali Paga Ms. 2795, and Cidde Camiat
Abdiilaziz Ms. 1378.
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time an observatory was built in Istanbul on the initiative of the famous munajjim Taqt al-din (d.
later than 1585) and with the support of Sultan Murad III (r. 1574-1595) and his chief advisor
Sa‘deddin (d. 1599).* It would be intriguing for a number of reasons to have a prominent
“religious” scholar at the caliber of Ibn Kemal penning such a text on celestial magic, but
regardless of the question of its authorship, the treatise is still an important source showing
unequivocally that the zijes were definitely used for astrological and divinatory purposes, and
that the accuracy of astronomical data covered in these tables was the primary concern of the
munajjims.

Aside from the zijes, several other works written on astronomical instruments or
astrological techniques also clearly demonstrate that learned astrological practice certainly
demanded astronomical and mathematical know-how. Rukn al-din Amuli, a relatively significant

astral expert from Shiraz from the first half of the fifteenth century, provides us with the most

Given that the autograph copy is not available and none of the extant copies survives from his
lifetime, we have every reason to question the attribution of the authorship of this short treatise
to Ibn Kemal. However, all the relevant modern studies that try to establish the complete oeuvre
of this prolific ‘alim, who composed more than two hundred works in almost every branch of
knowledge, include this text as an authentic work of Ibn Kemal. See: Nihal Atsiz,
“Kemalpasaoglu’nun Eserleri 1,” Sarkiyat Mecmuast 6 (1966), 71-112; “Kemalpasaoglu’nun
Eserleri 11, Sarkiyat Mecmuast 7 (1972), 83-135; Yekta Sarag, Seyhiilislam Kemal Pasazade.
Hayati, Sahsiyeti, Eserleri ve Bazi Siirleri (Istanbul: Risale, 1995); Samil Ocal, Kisladan
Medreseye: Osmanli Bilgini Kemalpasazade nin Diisiince Diinyasi (Istanbul: 1z, 2013).
There is also circumstantial evidence that Ibn Kemal was interested in sister divinatory practices
like bibliomancy and lettrism. For instance, he presented Selim I a short report in which he
interpreted the numerological significance of a Quranic verse (21: 105) as a good omen and clear
victory of the Ottoman sultan against the Mamluks that would happen after 1514. See: Mustafa
Kilig, “Ibn Kemal’in Misir fethine dair bir risale-i acibesi,” Diyanet 26/1 (1990), 111-120.
%% Taqf al-Din also emphasized the need for revising tables (z7j) when he approached the sultan
and expressed his demand to establish an observatory for conducting a systematic observational
enterprise. See Aydin Sayili, “Alauddin Mansur’un Istanbul Rasathanesi Hakkindaki Siirleri,”
Belleten v. 20, n. 79 (1956), 411-484; Remzi Demir, Takiyiiddin’de matematik ve astronomi:
Ceridedii’d-diirer ve haridetii’l-fiker iizerine bir inceleme (Ankara: Atatlirk Kiiltiir Merkezi
Bagkanligi, 2000).
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succinct expression of the reliance of astrology upon mathematical and astronomical knowledge.
In his treatise on the uses of the astrolabe (Risala panjah bab), Rukn al-Din says that he has
spent most of his life studying philosophical sciences ( ‘uliim-i hikmi), especially the
mathematical sciences ( ‘uliim-i riyazi) including hay ‘a, handasa, and hisab. There is no doubt
for Rukn al-Din that the “fruit” and reward of studying these sciences, aside from acknowledging
God’s omnipotence and his cosmic design, is to be able to make (astrological) judgments ( ilm-i
ahkam) and accurately measure the time. This, however, relies upon the ability to observe the
stars, calculate the mean motions of planets, and designate the ascendants of the hour. The
astrolabe is, for Rukn al-Din, the best instrument to perform these sorts of astronomical
operations, which are necessary for casting horoscopes and practicing electional astrology.*

As Rukn al-Din makes it explicit in his text, munajjims had to undertake these complex
astronomical operations before articulating astrological interpretations. The entire tagwim genre,
which I will delineate in the fourth chapter, provides an example par excellence of how
munajjims pronounced their astrological predictions only after they laid out the necessary
astronomical indicators by making demanding calculations on the basis of the zijes. Aside from
the tagwims, extant birth horoscopes also serve as a strong example. In the surviving horoscope

of Mirza Rustam b. ‘Umar Shaykh prepared in 1419, the munajjim Yahya b. ‘Imad—who was

% SK Ayasofya Ms. 2667, 2a-2b: “ki chiin dar aksar-i avqat ishtigal-i in faqir bi- ‘ulim-i hikmi
biida bi-takhsis ‘ilm-i hay’a va handasa va hisab ki az usil-i ‘ilm-i riyazi and ... Mugarrar ast ki
samara-i in _‘ulum ba’d az vasila bi-ma ‘rifatillah ‘ilm-i ahkam va ma ‘rifat-i avqat ast. Va an
mavqiif ast bi-ma rifat-i rasad-1 sitaragan ve istikhraj-i tagvim-i kavakib va tavali*-i sa‘at. Va
bihtarin alati ki hukamd’ az jihat-i in ‘amal vaz* karda-and usturlab ast ki istikhraj-i taqvim-i
kavakib va tavali* va ma rifat-i avgat va masahat az u ma liim mi shavad. Va rasa’il ki dar
ma rifat-i an navashta and dar a ‘mal-i masa’il-i an ri‘ayat-i tartib nakarda and va istikhraj-i
tagvim-i kavakib va baqi a ‘mal-i nujumi ki dar sirat-i tali -i viladat ve ikhtiyarat badan muhtaj
mi shavand nayavorda.”
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likely the son of the munajjim who prepared the famous Mirza Iskandar horoscope—first lays
out in a very detailed fashion the necessary mathematical and astronomical information about the
celestial configuration at the time of Rustam’s recorded birth date. This part constitutes the first
sixty-three folios of the eighty-four-folio manuscript. As his wordings clearly suggest in the
section where he shifts to the astrological interpretation of these celestial indications, a munajjim
can only start the ahkam after he or she carefully determines the zodiacal degree of the
ascendant, equalizes all the remaining astrological houses, tabulates the true longitudes of seven
planets as well as the fixed stars and astrological lots, establishes the prorogators (e.g., haylaj,
kadkhuda, tasyirat, intiha’at), designates the ascendants of the revolutions, and undertakes all
other sorts of operations upon which relied the science of the judgments of the stars.*' In the eyes
of Yahya munajjim, and in fact many other astral experts from the period, to interpret the decrees
of the stars was in fact the desired end of calculating planetary positions.**

One can easily find among the writings of those munajjims serving the Ottoman court a
similar attitude toward nujiim and ahkam. In the few extant annotated Ottoman birth horoscopes
descending from the late-fifteenth and the first half of the sixteenth century, which I will mention
in more detail in the fifth chapter, the munajjims first sketch in a detailed fashion the celestial
map at the time of the reported birth. Once all the relevant signs are established, he or she starts

deriving the astrological decrees. For example, the birth horoscope of Mehmed II produced by

*! Huntington Library Ms. HM71897, 64b: “Chiin farigh koshtim az a ‘mal-i hisabt va zavabit-i
nujiimi va qavanin-i ‘ilm-i viyazi ki an istikhraj-i tavarikh ast va tashih-i daraja-i tali -i humayiin
va tasviyat al-buyiit va taqgavim-i kavakib-i sab ‘a va sabita va siham va ‘uriid va ab ‘ad-i ishan az
da’ira-i mu‘addal al-nahar va matali-i mamarr va matali® va mughayyab va ‘uriid-i afaq-i
hadisa va matali -i musahhaha va matrah-i shi‘a‘at va matarih-i anvar va ta ‘yin-i haylajat va
‘atayad ’-i kadkhudahat va tasyirat va intihd’at va tavali -i tahvilat va firdarat va sa’ir a 'mal ki
madar-i ahkam-i nujiami bar an ast.”

* 1bid: “[4)kkam ki samara va natayij-i in dala’il ast.”
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Khitab1 in the late 1470s clearly employs this structure. Khitabi elaborates in the first two
hundred folios of the horoscope the demanding celestial data at the time of Mehmed II’s reported
birth.* In a similar vein, in the horoscope Liitfullah munajjim, one of the court munajjms in the
early 1530s prepared for a certain Mahmiid b. Muhammed, he explicates and tabulates in sixty-
five full folios the astronomical indications and values of the celestial configuration at the time
of his nativity, which apparently occurred on 12 Muharram 895/December 6, 1489.** The copy
seems to be incomplete, as it does not include the ensuing ahkam part. It is also probable that
Litfullah provided the astrological interpretation verbally. No matter what the actual content of
the ahkam, this surviving horoscope clearly shows us that detailed astronomical calculations
made on the basis of available zijes constitute the fundamentals of learned astrological practice.*’

Despite the fundamental agreement of astral experts upon the premise that valid ahkam
depended strongly upon accurate knowledge of nujiim, many of them also acknowledged the
epistemological nuances between the two. As briefly noted before, not all experts were eager to
draw astrological decrees from the celestial positions they could successfully calculate.
Moreover, the great majority of munajjims were genuinely aware of the limits of the ahkam as a
practice. In the next section, in addition to presenting the personal opinions of certain munajjims

vis-a-vis the scientific restraints of the ‘ilm-i ahkam (al-nujiim), 1 will discuss how the nuances

3 TSMK Yeni Yazmalar Ms. 830, 200a: “Fas/ fi al-ahkam: chin az tashih-i daraja-i tali* va
ta'yin-i haylaj va kadkhudhahat va ‘uriid-i afaq-i kavakib va tasyir-i avtad farvigh shodim
khastim ki ahkam-i duvazdah khana ra mujmalan bayan konim. Ba'd az an ahkam-i har sal ra
‘ald’t-tafsil irad konim.”
* Kandilli Observatory Library Ms. 325.
* One specific chapter of Liitfullah’s horoscope is called “calculating the true longitudes of
seven planets at the time of birth by using the information in the Ulugh Beg tables prepared
according to the observational enterprise in Samarqand.” (dhikr-i istikhraj-i taqvim-i kavakib-i
haftgana az zij-i sultani bi-rasad-i Samarqand bar vaqt-i viladat.”) 1bid., 9a-10b.
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between ahkam and nujim/hay‘a were interpreted and reinterpreted in the highly complex

taxonomy-of-science tradition in medieval Islamic writing.

I.3. Astrology in the Medieval Islamicate Classification of the Sciences

Reluctance toward the practice of ahkam finds poignant expression in a pardon letter
written by an anonymous munajjim who seems to have served the Ottoman court around the turn
of the sixteenth century. In this undated letter located in the folder of written communications
from the time of Bayezid II (r. 1481-1512), the anonymous munajjim asks in Persian for the
sultan’s sympathy and forgiveness, because, as he admits, he has recently failed to present him
with annual almanac-prognostications (tagwim). The munajjim mentions two reasons for his
recent inattentiveness. Firstly, he says, his attention has recently geared more toward medicine
(tibb) than nujiim. Secondly and more strikingly, he maintains that since becoming older and
closer to death, dealing with nujim, especially the ahkam has been giving him more grief and
uneasiness. In the last part of his letter, the munajjim again proffers his apology and desperately
pleads with the sultan to reemploy him in his service.*®

As a vivid testimony to the personal reflections of a practicing munajjim about his own
craft, the letter unequivocally documents that in the eyes of the practitioners, the boundaries
between ahkam and nujiim were in fact quite evident, and that the controversial nature of
astrological practice on religious grounds was fraught to the extent that practitioners might even

think of abandoning their major source of income. This letter, however, is not the only instance

* TSMA E. 10159/145: “dar in ayyam muyassar nashod ki bi-istikhrdj-i tagvim mashgiil shavad
... az chand jihat yaki az ishtigal bi-mutala ‘a-i tibbiyya ammd mani -i kulli an ast ki in kamina ra
vaqt-i irtihal nazdik ast va ishtigal bi-nujumiyyat siyamma bi-ahkamash mustalzim-i qasavat-i
qalb ast ... in kamina ra ‘afv farmdayand va az rujii -i khidmat ki inshirah-1 sadr va tanavvur-i
qalb bi-an ast in kamina ra mahriom nagodharand.”
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where a practicing munajjim implies his disdain, or at least skepticism, toward astrology. In
many examples of the tagwim genre one can find similar remarks where munajjims carefully
draw attention to the epistemological limits of ahkam as a science.

One of the standard arguments frequently repeated, often almost verbatim, in different
tagwims by various munajjims is the inability of human perception and experience to understand
the infinite amount and kinds of celestial influence upon the sublunary world. For many astral
experts, knowledge of celestial configurations derived through experience (tajriba) and
observation does not suffice to meet the virtually limitless occasions where astrological
predictions may be applied.*’” For example, in the tagwim produced for the year 900/1495, the
anonymous munajjim rhetorically asks which created being in the world is capable to fully
comprehend the numerous celestial influences constantly descending upon the terrestrial realm.
Hence, says the anonymous munajjim, experts in astrology (arbab-i ahkam) cannot escape from
making mistakes. Yet, past authorities of this science exposed several points by means of
analogical reasoning (giyas) and experience (fajriba), and reached the conclusion that the
terrestrial objects are indeed obedient to the forms of the world of the spirits. As Ptolemy already
demonstrated and Abu Ma'shar later commented upon, according to this anonymous munajjim,

the forms in the world of composition are administered by the celestial forms.**

*" Tzvi Langermann has also demonstrated in one of his recent studies that the category of
experience (tajriba) had a significant place in late medieval and early modern epistemological
discussions, particularly in the fields of applied arts and sciences including astrology. See: Tzvi
Langermann, “From My Notebooks. On Tajriba/Nissayon (“Experience”): Texts in Hebrew,,
Judeo-Arabic, and Arabic,” Aleph 14/2 (2014), 147-176.

B TSMK R. 1711/1, 3a: “har lahza va lamha asarhd-i nama ‘diid va nazarha-i namahdid az
‘alam-i ‘ulvi ba-qarargah-i sufli nazil mi shavad ki kodam mahliq ra quvvat-i idrak va irada-i
an jumla tavanad bovad? Pas bar in muqaddima ma ‘lim mi shavad ki arbab-i ahkam ra sahvha-
i bisyar oftad. Amma ba-in ma 'nd hama bar sabil-i qiydsat va tajriba ustadan-i in ‘ilm hama
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One can find the exact same argument, expressed in slightly different fashion, in at least
ten different ragwims produced between the years 901/1496 and 937/1531.* In the tagwim of the
year 907/1502, for instance, the anonymous munajjim says that astrological indications such as

the projections of the rays (matarih-i ashi‘a), the terminal signs (intiha 'dat), the progressions

sukhanha gofta and va baz namida and ki suvar-i ajsad ra muti* and bar suvar-i ‘alam-i arvah
ra chunan ki Batlamyus dar kitab-i Samara avorda and va sharh-i an ra ustad Abii’l-Ma 'shar
Balkhi ... chunin karda ast ‘al-suwar allati fi ‘alam al-tarkib muti‘[at]un [i s-suwar al-
falakiyya.””

% See TSMK B. 313, 1b-2a (tagwim of 901/1496); TMSK B. 320, 2a (tagwim of 907/1502);
TSMK B. 321, 1b (tagwim of 907/1502); TSMK EH. 1712, 1b (tagwim of 909/1504); TSMK R.
1711, 172a (tagwim of 915/1510); TSMK EH. 1710, 9b-10a (tagwim of 919/1513); TSMK R.
1711, 249b-250a (tagwim of 920/1514); TSMK R. 1711 (tagwim of 923/1517); TSMK EH.
1695, 1b (tagwim of 925/1519); TSMK R. 1711, 366b (tagwim of 937/1531).

Just to exemplify these slight differences in the expressions, here are two passages, one from the
tagwim of the year 901/1496, and the latter from the tagwim of the year 919/1513:

TSMK B. 313, 1b-2a: “[A]lmma in jumla dar fikr-i insan bar sabil-i tahqiq va tadqiq mumkin nist
zird har lahza asarha-i na-ma ‘diid va har lamha nazarha-i na-mahdiud az ‘alam-i ‘ulvi ba-
qarargah-i suflt nazil mi shavad. Pas kodam makhliiq ra quvvat-i idrak va ihatat-i ‘aql va
tahayyulat ast ki chandin asar tavanad kashf kardan? Bar in mugaddima ma ‘liim ast ki ashab-i
ahkam az sahv va khatd khalt nabashad. Va likin bar sabil-i giyas va tajriba ustadan-i in ‘ilm-i
sharif sukhanha gofta and va baz namiida and ki suvar-i ajsad muti‘ and bar suvar-i ‘alam-i
arvah. Chunan ki hukamd -i rabbani dar kutub-i khod avorda and ‘al-suwar allati fi ‘alam al-
tarkib muti‘atun al-suwar al-falakiyya.” Va tarig-i tarkib-i ajsad va nuqush ra bar vajhi asan
namiida and va marahim-i subhani ba-harakat-i sayyarat ki sabab-i mudabbir-i ‘alam-i tarkib
and bi-amrillah ta ‘ala. Chunan ki dar kalam-i qadim bar an natiq ast: wa-I-mudabbirdtu amran
wa sh-shams wa l-qamar wa n-nujium musakhkhar ast bi-amrihi.”

TSMK EH. 1710, 9b-10a: “[A]lmma har chand ki in anva * dar vaz -i bashar bar sabil-i tahqiq va
tadqiq nami ayad zira ki har lahza va lamha asarha-i na-mahdid va nazarhd-i na-ma ‘did az
‘alam-i ‘ulvi ba-qarargah-i sufli nazil mi shavad. Kodam makhliiq va quvvat-i idrak va ihatat-i
‘aql ast ki in qadr asar va dala’il tavanad danistan? Pas az in muqaddima ma lim shod ki
ashab-i ahkam az sahv va khata khali nabashad. Va likin bi-tarig-i khassa va ghalaba al-zann va
al-qiyds va tajriba ustadan-i in ‘ilm baz namiida mi shavad va hukama’ gofta and ki suvar-i
ajsad muti* and bar suvar-i arvah. Chunan ki Batlamyiis dar kitab-i Samara avorda ast ki ‘al-
suwar allati fi ‘alam al-tarkib muti‘atun li s-suwar al-falakiyya.’ Va sharh-i in kalima Khaja
Nasir al-Din Tiist va Abii Ma ‘shar Balkhi chunin karda ast va ashab-i tilsimat gofta and ki ba
har burji va ba har daraja sirati tulii* konad va tasavvur-i ‘alam-i tarkib-i nabatdat va hayvanat
mi khahad.”
61



(tasyirat), astrological lots (siham), or the weakness and strength of the stars (Za ‘af va quvva-yi
kavakib) are so numerous that it is a tedious task to successfully locate each and every one of
them. Therefore, this science can explain very little about the future course of worldly affairs.
Besides, such an intellectual endeavor is rested purely upon experiential (fajrubi) and speculative
(zanni) grounds. He concludes this section by referring to a hadith, a favorite one indeed among
tagwim composers: “Whatever Allah willed to be, shall be, and whatever Allah did not will to
be, shall not be.”°

It is clear from these remarks repeated almost verbatim by different munajjims that in the
eyes of many practitioners astrology (ahkam) was a science based rather upon conjecture and
experience than unwavering mathematical proofs and geometrical demonstrations (burhan-i
handast). The underlying empiricism, however, is impossible to fully attain, because the effects
in the terrestrial realm of celestial configurations are countless, whereas the empirical data
demonstrating these causalities is by nature episodic and fragmented. Moreover, the limited
mental faculty of human beings is insufficient for understanding the infinite quantities and
varieties of celestial influence upon the inhabited world. Moreover, no individual can assemble
all the necessary experiential knowledge of celestial influences during his short lifespan. Yet,
owing to the earlier observations and accumulated empirical results of previous generations of
learned experts, and further applying analogical reasoning, one can still interpret how the future

course of affairs in the sublunary world will run, though these interpretations are contingent. Due

0 TSMK B. 320, 2a: “ba sair dalail va shavahid va matarih-i ash ‘ia va anvar va intiha ‘at va
tasyirat va sihamdat va mudabbirat va gavasim va za ‘af va quvva-yi kavakib va dalail ki ihsd-yi
an kama yanbaghi muta ‘adhdhir va imtizaj kama haqqahi muta ‘assir. Bind bi-hasb-i ghalib-i
zann va tajarib in fann shamma va dharra az umiir-i ahval-i ‘alam baz namiid mi shavad. Ma

sha’allah kana wa ma lam yasha’ lam yakun.”
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mostly to these internal restraints caused by the epistemological ambit of astrology, munajjims
often adopt discreet language in their predictions and emphasize the highly probabilistic
character of their craft by frequently employing such qualifications as “mumkin ast ki,
“yumkin...”, “yahtamilu”, “ihtimal-i...”, or “umid ast ki.”

The epistemological controversies inherent in the practice of ahkam are also present in
the rich taxonomy-of-science tradition that flourished in the Islamicate culture especially after
the tenth century as a response to the need of defining and classifying the increased amount of
knowledge in circulation.”' By epistemological controversies I do not refer here to the religious
sensitivities of pious Muslims. What is rather at stake here are the tensions deeply rooted in the
science of ahkam due to the discrepancies related to its subject matter, methods, and objectives.
A great majority of heavenly experts acknowledged that the knowledge necessary for ahkam was
dependent upon the unchanging and prestigious mathematical knowledge of the celestial spheres.
In fact, as evident from the works of Ptolemy, the authoritative pre-Islamic sources adopted in
the Islamicate realm barely distinguished between mathematical/astronomical and astrological
celestial activities. On the other hand, the same experts were already aware of the limits of the
practice of ahkam, as it fundamentally dealt with understanding and predicting the affairs that
occur in the ever-changing terrestrial realm. Due to these dual characteristics of the science of

ahkam, encyclopedists and classifiers of knowledge in medieval Islamicate world struggled to

situate it in a consistent manner.

> On the development of the “writerly culture” corollary to the introduction and further spread
of paper technology by the second century Hijri, see: Shawkat M. Toorawa, Ibn Abi Tahir Tayfir
and Arabic writerly culture: a ninth-century Bookman in Baghdad (New York: Routledge,
2005). On the rise and dynamics of the fasnif al- ‘uliim literature and the Arabic encyclopedism,
see Gerhard Endress (ed.), Organizing Knowledge: Encyclopaedic Activities in the Pre-
Eighteenth Century Islamic World (Leiden: Brill, 2006).
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As it was mostly the case in Greek and Latin tradition in the ancient world and the early
Middle Ages, fuzzy borders between astronomy and astrology and the use of the overarching
semantic category of “the science of the stars” are also found in pre-tenth century Arabic
sources. Notwithstanding the nuances between them, Abi Bakr al-Khwarizmi (d. 847) in his
Mafatih al- ‘ulim™, the Ikhwan al-Safa’ in their epistles (ca. tenth century)’, and al-Farabi (d.
ca. 950) in his IThsa’ al- ‘uliim all treat ‘ilm al-nujim as a single category.”® Yet al-Farabi, despite
his approaching it as a single science, grouped it into two main categories in a way that resonates
well with Ptolemy’s discussion in his A/magest and Tetrabiblos: the first part (ahkam al-nujiim)
investigates and interprets the indications of celestial objects for predicting future events as well
as for interpreting past and present occurrences, whereas the second part (‘ilm al-nujim al-
ta ‘limi) studies the measurable features of the heavenly objects including their sizes, motions, or
distances from one another. Al-Farab1’s implications are quite clear that from a philosophical
point of view only the second category of the science of the stars is valid. However, he never
rejects the fundamental cosmological axiom of celestial causation on the sublunary world. Quite
the contrary, he agrees with the idea that men of knowledge can rely upon experience (tajriba)
and observation to study the physical influence of celestial objects on the terrestrial world.

However, echoing the arguments that would later be proffered by Ottoman munajjims in their

> Abi Bakr al-Khwarizmi, Mafatih al- ‘ulim (Beirut: Dar al-kutub al-‘ilmiyya, n. d.).
>3 It is worth noting that the title of the epistle is not “ ilm al-nujiim” but rather “astruniimiya.”
See On Astronomia: An Arabic Critical Edition and English Translation of Epistle 3, ed. Jamil
Ragep and Taro Mimura (Oxford: Oxford University Press, 2015). One can also find the rare use
of the word asfruniimiyya in Shams al-Din Muhammad b. Mahmid Amul’s (d. 1352)
encyclopedic Nafayis al-funiin fi ‘Arayis al-‘uyin. In his case Amuli describes as
“astar(a)numa” what the category of ‘ilm al-hay 'a usually covers in the classification of sciences
genre. See: Amuli, Shams al-Din Muhammad b. Mahmiid, Nafayis al-funiin fi ‘Arayis al- ‘uyin,
v. 3, ed. Abu’l-Hasan Sha’rant (Tehran: Kitabforiishi-ye Islamiya, 1377-79/1957-59), 26.
>* Al-Farabi, Ihsa’ al- ‘uliim, (Beirut: Dar wa Maktabat al-Hilal, 1996).
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tagwims, al-Farabi finds the empirical foundation of astrology ineluctably inadequate.>
Al-Farabi’s elaboration in his 7hsa’ al- ‘uliim, in which he distinguishes the mathematical
investigation of heavenly objects from the astrological study of celestial influences, prefigures
the subsequent semantic and categorical distinction between ilm al-hay'a and ‘ilm ahkam al-
nujiim. The real sea change came, however, with Ibn Sina, who brought a relative clarity to the
astronomy-astrology debate after he systematically classified them into different epistemological
units within the Aristotelian concept of knowledge. According to Ibn Stna, ilm al-hay 'a was an
independent science whose subject matter and objectives were primarily defined by the use of
mathematical demonstrations. For that reason, in his Risala fi agsam al- ‘uliim al-‘aqliyya he
groups this science under the rubric of the mathematical sciences (al-hikmat al-riyadiyya), which
primarily concerned with studying the empirical aspects of celestial phenomena.’® Astrology
(ahkam al-nujiim), however, was classified as one of the branches of the natural sciences (al-

hikmat al-tabi iyya) next to medicine and divinatory arts such as oneiromancy (‘i/m al-ta ‘bir) or

>> Al-Farabi also treats the question of the efficacy and epistemology of astrology in a separate
treatise called “Risala fi ma yasihhu wa-ma la yasihhu min ahkam al-nujim.” Here he states that
the celestial objects influence the sublunary world not by their motions but by their light. Their
effect, however, does not concern coincidental events such as the death of an individual at a
particular moment of a celestial object’s movement. If such events could have been determined
by such celestial configurations, then this would have upend social affairs, because in a world
where everything is inevitable and determinable, then there is no need for individual effort. See
“Bemerkunden des Abu Nasr iiber die Richtigen und Falschen astronomischen entscheide,” in
Al-Farabi’s Philosophische Abhandlungen, ed. Fr. Dieterici (Leiden: Brill, 1892), Arabic
original 104-112; German translation 170-186. See also Therese-Anne Druart “Al-Farabi’s
Causation of the Heavenly Bodies,” in Islamic philosophy and mysticism, ed. Morewedge,
Delmar: 1981, 35-45; Joel Kraemer, Humanism in the Renaissance of Islam: The Cultural
Revival during the Buyid Age, Second Revised Edition (Leiden: Brill, 1992), 160; Damien Jones,
Method, Structure, and Development in al-Farabi’s Cosmology (Leiden: Brill, 2012), esp. 44-57.
°® Ibn Sina, “Risala fi aqsam al-‘ulim al-‘aqliyya,” in Tis rasd’il fi I-hikma wa-I-tabt iyyat
(Cairo: Matba‘at Hindiyah, 1908), 105-6, 111.
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physiognomy (‘ilm al-firasa).”’ In that regard, Ibn Sina takes the earlier discussion of al-Farabi
one step further and essentially decouples the two sciences by deconstructing the sweeping
epistemological unit of the “science of the stars.”

The Avicennan epistemological model deeply influenced the later development of the
tasnif al- ‘ulim genre, including the Ottoman examples. Even some leading experts of astral
sciences in the post-classical Islamicate world such as Nagir al-Din Tist and Qutb al-Din Shirazi
(d. 1311) alluded to the same hierarchical classification in their own discussions with regard to
the boundaries between hay ‘a and ahkam. Tust for instance reiterated in his Nasirean Ethics that
9lm-i hay ‘a is part of the mathematical sciences ( ‘uliim-i riyazi), as it seeks knowledge of the
motions and relative positions of celestial bodies.” The science that aims at interpreting this
knowledge in order to predict what will happen in the sublunary world, however, falls, according
to Tust, into the category of the natural sciences, as these sciences are concerned with “matter”
which is subject to change and corruption.

One can also find in Qutb al-Din Shirazi’s (d. 1311) encyclopedic work Durrat al-taj the
exact same categorization. Interestingly, Shirazi uses lm al-hay'a and ‘ilm al-nujim
interchangeably in his exposition on the mathematical sciences ( ‘ulim-i riyazi). For Shirazi, the
third branch of the mathematical sciences, which he calls ilm-i hay’a and sometimes ‘ilm-i
nujum, is the knowledge of the relative positions of the celestial objects, their motions, sizes, and
physical features. As Shirazi clearly underlines, the ahkam-i nujiim is not within the purview of

this branch. He later briefly mentions it as part of the natural sciences along with medicine,

>7 Ibid., 108-111.
8 Nasir ad-Din Tisi, The Nasirean Ethics, tr. G. M. Wickens (London: George Allen & Unwin
Ltd., 1964), 27.
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agriculture, physiognomy, dream interpreration, alchemy, and talismans.>”

Aside from the Maragha circle, the Avicennan epistemological hierachy was also adopted
in the Mamluk intellectual realm. In his Irshad al-qasid ila asnd al-magqasid, the leading
thirteenth-century Mamluk encyclopedist and noted physcian al-Akfant (d. 1348) closely follows
the Avicennan/Aristotelian classification system by grouping the %lm al-hay‘a into the
mathematical sciences and the ahkam al-nujiim into the natural sciences. According to al-Akfani,
the major aim in ahkam is to interpret the influences of celestial configurations upon terrestrial
occurrences (al-istidlal bi-t-tashakkuldat al-falakiyya ‘ald al-hawadith al-sufliyya).® The
importance of this science stems from its utility to interpret the fortunes of countries, rulers, and
other individuals. By having recourse to this type of knowledge, one can also determine the most
auspicious moment to embark upon an activity. ‘I/m al-hay ‘a, on the contrary, is the science of
the celestial and terrestrial objects that studies their physical structures as well as the movements
of celestial orbs and stars, their numbers and positions. Al-Akfani also acknowledges that i/m
al-hay’a is a noble science with respect to its subject matter and soundness of its proofs.
Moreover, this science helps the experts to measure time, which is important not only for
observing religious rituals and facilitating social transactions but also for practicing medicine,
astrology, magic, and husbandry.®' At the end of his discussion on the benefits of the ilm al-
haya, al-Akfani discusses the extent to which one’s occupying oneself with the “science of the

stars” (ilm al-nujiim) could be considered licit. His use of the term “science of the stars” here

> Qutb al-Din Shirazi, Durrat al-tdj, ed. Muhammad Mushkat (Tehran: Intisharat-i Hikmat,
1369/1990), 73-75.
60 al-Akfani, Irshad al-qasid ila asna al-magqasid, ed. ‘Abd al-Latif Muhammad al-*Abd (Cairo:
Maktabat al-Anjulii al-Misriyah, 1978), 117.
" bid., 143: “wa bi-n-nisba ila dabt al-ahwal al-azmina fihd yata‘alliq bi-lI- ibadat wa-I-
mu ‘amalat wa ahwal al-tibb wa ahkam al-nujiim wa a ‘mal al-sihr wa-Il-filaha.”
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seems to comprise both hay‘a and ahkam, for he groups astral activities into five major
categories:
1) Obligatory (wajib): when astral knowledge is put into practice to measure time for the

observation of religious rituals.

i1) Recommended (mandiib): when astral knowledge is sought to study heavenly objects

as the proofs of the existence of the omnipotent God.

ii1) Permissible (mubah): when practitioners use astral knowledge for astrological
purposes while acknowledging that celestial bodies are influential only by divine

providence not through their independent power.

iv) Disapproved (makrith): when astrology is practiced with the belief in the unmediated

power of heavenly bodies that act as independent agents.

v) Forbidden (mahziir): when astrology is practiced with strict belief in astral
determinism maintaining that celestial objects rule terrestrial events through their
independent nature, and they thus qualify for being worshipped. As al-Akfani makes it

clear, the last category corresponds to blasphemy.®

As is evident from al-Akfant’s classification, in addition to the epistemological nuances

%2 Ibid., 143-144.
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between ahkam and hay ‘a, the practice of astrology is further classified on the grounds of
religious belief. While the attacks toward astrology on religious grounds will be discussed in
more detail in the next section of this chapter, I should say that al-Akfan1’s position, leaving a
legitimate place for the practice of astrology as long as the belief in the omnipotent God is not
infringed upon, was quite widespread among both the authentic practitioners of astrology and the
external supporters of the practice.

Taskoprizade, the most famous Ottoman encyclopedist of the sixteenth century, was a
prime example of such a supporter. Like al-Akfani and the earlier Avicennan tradition,
Taskoprizade also acknowledges the differences between ahkam and hay ‘a by putting the former
into the derivative natural sciences while classifying the latter among the mathematical sciences.
In his introduction to the discussion on the ahkam al-nujiim, he repeats al-Akfani verbatim and
says that ahkam is a science deployed to interpret the influence of celestial objects upon
terrestrial events through studying the positions and relative aspects of the celestial bodies. ®> For
Taskoprizade, ‘ilm ahkam al-nujum is different from %lm al-nujum, which he uses
interchangeably with ‘ilm al-hay ‘a. Accordingly, the former is applicable to the occurrences in
the world of generation and corruption, which are subject to change; whereas the latter rests upon
mathematical demonstrations. By just studying the ‘ilm al-hay’a can one acknowledge the
unquestionable reality of God’s omnipotence and the validity of the following Quran verse:
“Who remembers Allah while standing or sitting or [lying] on their sides and gives thought to the

creation of the heavens and the earth, [saying], ‘Our Lord, You did not create this aimlessly’” (Q

63 Taskoprizade, Kitab Miftah as-sa‘dda wa misbah as-siyada, v. 1 (Hyderabad: Osmania
Oriental Publications Bureau, 1977), 312: “al-istidlal bi-t-tashakkulat al-falakiyya min
awda iha... ‘ala al-hawadith al-wagqi ‘a fi ‘alam al-kawn wa-I-fasad.”
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3:191).%

Interestingly however, among the sub-branches of the ilm al-hay ‘a/‘ilm al-nujim,
Taskoprizade mentions several practices that have strong astrological implications. One sub-
branch of the ‘ilm al-hay ‘a, according to Taskoprizade’s classification, is the science of the
conjunctions ( ilm al-giranat) that aims to understand the astrological influences of planetary
conjunctions.”” He even refers here to several historical events such as the Noah’s flood,
Alexander’s rule, Chinggis Khan’s rise, or Timur’s emergence, all of which transpired at the
time of the occurrence of a specific conjunction.’® In a similar vein, he says that the science of
the zijes and the tagwims (‘ilm al-zijat wa-t-tagawim), which studies the movements of the stars
to calculate the true longitudes of the stars, the ascendants, and particular celestial positions, has
two specific aims. The first, central aim is to measure time and direction of the gibla. The other
aim, however, is purely astrological, as this science also studies how to interpret the influences of
these celestial positions upon the world of generation and corruption. He nevertheless comments

upon the weakness of the scientific premises and assumptions underlying the second variant of

*Ibid., 347.
% Ibid., 359: “yabhathu fi hadha-I- ilm ‘an al-ahkam al-jariva fi hadhd-1- ‘@lam bi-sabab giran
al-sab ‘a kulliha aw ba ‘diha fi daraja wahida min burj Mu 'ayyan.”
% Ibid., 359-360: “wa a ‘lamu anna arbab al-nujim za ‘ami anna al-kawakib al-saba‘a ... mata
ijtama ‘i fi burj wahid yakin sababan li-hadith ‘azim ... fi ‘alam al-kawn wa-I-fasad ka-hudiith
tufan ‘azim minhd tafan Niuh ‘alayhissalam aw-tabaddul milla ka-ba ‘tha al-anbiya aw-dawla ka-
ghalaba Iskandar wa-Chingiz Khan wa-Timir wa-amthalihim.”
One can find a similar ambiguity in Nev‘1 Efendi’s (d. 1599) overall attitude towards ahkam.
Although Nev'Tt Efendi seems to denounce the astrological practice of celestial knowledge,
which he defines as phantasmagorical, some of the anecdotes he recounts in the relevant passage
implies that Nev'1 Efendi, who did indeed pen an astrological text, used to associate major
politico-historical events as the rise of Chinggis Khan with astral configurations. See: Nev'‘1
Efendi, Neta'icii’l-fiiniin ve mehasinii’l-miitiin, ed. Gisela Prochazka-Eisl and Hiilya Celik (in
collaboration with Adnan Kadri¢) (Harvard University, The Sources of Oriental Languages and
Literatures Series, 2015), 141-147.
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the science of the z7jes.”’

Taskoprizade’s skepticism did not only bear upon the invalidity and deficiencies of the
scientific premises of ahkam. He was equally critical of the strong anti-astrological camp, though
he puts his criticism in a subtle way. In the specific section where he addresses the ‘ilm ahkam
al-nujiim, Taskoprizade says that many ‘alims have vehemently declared this science unlawful,
whereas some others were more permissive and only denounced the belief in the idea that the
stars have influence via their own independent nature. Tagkdprizade seems to have sided with the
latter position, for he immediately refers here to al-Shafi‘1, who adopted a more tolerant attitude
towards astrology. As al-Shafi‘1 allegedly said, if the munajjim firmly believes that there is no
effective agent in the universe except God the omnipotent, then there is no harm in dealing with
astrology.®® As a counter example to al-Shafi‘T, Taskoprizade specifically mentions the author of
the Miftah dar as-sa ‘dda, who was none other than the famous Mamluk jurist Ibn Qayyim al-

Jawziyya (d. 1350). According to Taskoprizade, Ibn Qayyim al-Jawziyya has blown his attack on

7 Ibid., 353: “wa huwa ‘ilm yata ‘arraf minhu maqadir harakat al-kawakib siyamma al-saba ‘a
al-sayyara wa tagwim harakatiha wa ikhraj al-tawali® wa ghayr dhalik ...wa manfa ‘atuhu:
ma rifat mawdi‘ kull wahid min al-kawakib siyamma al-saba ‘a bi-n-nisba ila falakiha wa ila
falak al-buriij wa intigalatiha wa rujii ihd wa istigamatiha wa tashrigiha wa taghribiha wa
zuhitriha wa khafa’iha fi kull zaman wa makan li-yata ‘arraf bi-ma ‘rifat hadhi-l-umar al-ittisalat
bayn al-kawakib min al-muqarana wa-I-muqabala wa-t-tarbi * wa-t-tathlith wa-t-tasdis wa ya ‘rif
kusif al-shams wa khusiuf al-qamar wa ma yajra hadha-l-majra wa-l-gharad al-akhir min
ma rifat hadhi-l-umiir ma rifat amrayn: amma ma rifat al-sa’at wa fusil al-sana wa samt al-
qibla wa awqat al-salat wa amma ma ‘rifat al-ahkam al-jariya fi ‘alam al- ‘andsir bi-sabab tilka
al-awda “ illa anna al-gharad al-asli labudd an yakiin al-amr al-awwal idh huwa al-muhimm fi-t-
tab “wa-1- ‘adat wa-sh-shar * wa amma ma rifat al-ahkam fa-ma ‘a kawniha madkhiila al-sihha fi-
sh-shar® ... mabni ‘lm al-ahkam ‘ala-d-dald’il al-wahiyya wa-Il-barahin ad-da ‘ifa allati la
tufidu shubha fadlan ‘an zann fadlan ‘an yaqin.”
% Ibid., 312-3: “wa a lamu anna kathiran min al-‘ulama’ ‘ala tahrim ilm al-nujiom mutlagan,
wa ba ‘duhum ‘ald tahrim i‘tigad anna al-kawakib mu ‘aththira bi-dh-dhat, wa qad dhukira ‘an
al-Shafi T rahimahallah annahu qala: in kana al-munajjim ya ‘taqid anna la mu’aththir illallah
lakin ajra Allah ta ‘ala ‘adatahu bi-annihi yaqa ‘a kadha ‘inda kadha wa-l-mu aththir huwa Allah
fa-hadha ‘indi la ba’s bihi.”
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astrology out of proportion.®’

I will further detail below the austere stance of Ibn Qayyim al-Jawziyya and his master
Ibn Taymiyya (d. 1328), who seem not to have found much recognition in the fifteenth- and
sixteenth-century Ottoman scholarly context. Before moving to the next section, I should note
that the Avicennan model that categorizes the ilm ahkam al-nujiim as a derived natural science
and the %lm al-hay‘'a as a mathematical science was not the only paradigm adopted for
classifying sciences in the post-classical period. Fakhr al-din Raz1’s juxtaposition of ahkam as an
inextricable part of the mathematical sciences and his emphasis upon the utility of astrological
practice were also influential upon some of the ‘alims and classifiers of knowledge active in the
Ottoman world.

In his encyclopedic work Jami al- ‘uliim, which is also known as Kitab-i sittini as a
reference to the number of sciences covered in the text, Raz1 addresses sixty different sciences
from among all the available rational ( ‘aq/i) and traditional (rnaqli) knowledge. In this inventory
of sciences Razi elaborates major principles (usii/) of each science as well as their applications
(furii).”® Although his collection lacks a thorough discussion of the logic of his own
classification, the order and organization of the sciences listed in the work implies that in the
mind of Razi ahkam was intimately related to say ‘a and other mathematical sciences. Unlike the
Avicennan tradition where the ‘ilm ahkam al-nujim is categorized as one of the subdivisions of

the derived natural sciences ( ilm al-tabi iyyat) together with dream interpretation, medicine, or

% Ibid., 313: “wa fi hadha-1-bab atnaba sahib Miftah dar as-sa ‘ada li-annahu afrata fi-t-ta 'n.”

70 Fakrh al-Din Razi, Jami  al- ‘uliim ya Hadayiq al-anwar f haqdyiq al-asrdar ma ‘rif bih Kitab-i
Sittini, ed. Muhammad Husayn Tasbihi (Tehran: Kitabkhanah-i Asadi, 1346/1967-8). See also:
Ziva Vesel, Les encylopédies persanes: essai de typologie et de classification des sciences (Paris:
Editions Recherche sur les civilisations, 1986), 35-6. Vesel says some versions of the work cover

60 sciences whereas other editions address 40 or 57.
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alchemy, Razi categorically detaches ahkam from the group of occult practices and puts it
immediately after the mathematical sciences that include, in his exact order, geometry (‘ilm al-
handasa), geodesy (‘ilm al-masaha), mechanics (‘ilm jarr al-athqal), war machines (‘ilm alat al-
hurib), Indian arithmetic (hisab al-Hind), mental calculation (al-hisab al-hawa’), algebra (al-
jabr wa I-muqabala), arithmetic ( ilm al-arithmatiqi), magic squares ( ilm a ‘dad al-wafq), optics
(‘ilm al-manazir), music (ilm al-misigi), and ‘ilm al-hay’a.”" In his elaboration on the ‘ilm-i
ahkam-i nujiim, Razi does not explain in detail why there is a need for mathematical knowledge
in the practice of ahkam, and rather goes on to explain the natures of the stars, astrological signs
and houses, and the corresponding points of exaltation (sharaf) and descent (hubiif).”* Yet his
deliberate decision to juxtapose it with the mathematical sciences, as opposed to following the
Avicennan convention, is a strong indication of his acknowledgement of the ahkam’s
mathematical underpinnings.

The impact of Raz1’s classification upon the scholarly preferences in the Ottoman world
can be detected from the early fifteenth century onwards.”” For instance Muhammed Sah Fenari

(d. 1436), the son of the influential scholar Molla Fenari, wrote a detailed encyclopedic work

! Razi, 184-6. Matthew Melvin-Koushki also points out the distinguishing characteristic of
Raz1’s classification and discusses this particular text as one of the milestones of what he calls
the “mathematicalization of the occult sciences in the High Persianate Tradition.” See Matthew
Melvin-Koushki, “Powers of One: The Mathematicalization of the Occult Sciences in the High
Persianate Tradition.” (Forthcoming in Intellectual History of the Islamicate World). 1 would like
to thank Dr. Melvin-Koushki for allowing me to use his unpublished paper.
72 Razi, 184-6.
7 For the general influence of Razian thought upon the scholarly life in the Ottoman lands in the
fourteenth and fifteenth centuries, see Omer Tiirker and Osman Demir, Islam Diisiincesinin
Déniisiim Caginda Fahreddin er-Razi (Istanbul: Klasik, 2011).
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modelled upon Razi’s Jami * al- ‘uliim.” In contrast to his predecessor and exemplar, however, in
his Anmiizaj al- ‘uliim Muhammed $ah Fenarl addresses a total of hundred sciences by adding
several new branches especially in the natural and mathematical sciences. One of his additions
was his chapter on the ‘ilm al-ikhtiyarat that he put immediately after the section on ilm al-
nujum and right before the chapter on ‘ilm al-usturlab. Intriguingly, Muhammed $ah Fenart does
not refer separately to ‘ilm ahkam al-nujiim but discusses it within his treatment of ‘ilm al-nujim.
When one looks at the contents of the chapter on nujiim, it is clear that he gives pride of place to
astrological issues such as the indications of the zodiacal signs, planets, and their exaltations as
well as descents and other positions.” It is also worth noting that like Razi, Muhammed Sah
Fenari separates astrology from other occult practices by situating it into other mathematical
sciences.

The curious use of ‘ilm al-nujiim as a broader category to denote practical celestial
activities including astrology also surfaces in a number of texts and treatises written in Persian in
the late-fifteenth- and early-sixteenth-century Ottoman milieu. One of them is a compendium of
sciences completed and presented to the reigning sultan Bayezid II in September 1489 by
Shukrullah Shirvani, who was among the Persian émigré scholars/natural philosophers serving
the Ottoman court at the time. In this text, entitled Riyad al-quliib, Shirvani discusses eight

disciplines ranging from Sufism and physiognomy to ilm al-hay’a and ‘ilm al-nujim.”® In his

7 The work has yet to be prepared as a critical edition. For a brief discussion on its importance
and contents, see Kemal Faruk Molla, “Mehmed Sah Fenari’nin Enmiizecu’l-Ulim Adli Eserine
Gore Fetih Oncesi Dénemde Osmanlilar’da Ilim Anlayis1 ve Ilim Tasnifi,” Divan: IImi
Arastirmalar v. 10, no. 18 (2005), 245-273.
7> SK Hiisrev Pasa Ms. 482, 181a-182b.
76 SK Ayasofya Ms. 4024. Other sciences include Logic (mantig), Arithmetic (hisab), Poetry
(shi ‘ir), and Riddles (mu ‘amma).
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presentation, ‘i/m al-hay ‘a is a science that studies the elements and structures of celestial as well
as terrestrial bodies. The primary aim of this science is pietistic indeed, as it helps one to reflect
upon and realize the wisdom of God underlying the creation of the universe. He then goes over
fundamental geometrical and astronomical principles, starting from what a point, a line, or matter
is.”” Immediately after this chapter on ilm al-hay ‘a, Shirvani starts explaining ‘ilm al-nujim,
which, for him, is the noblest of all knowledge after the religious sciences. What Shirvani refers
to as ‘ilm-i nujiim, however, is none other than astrology in the modern sense, as he clearly says
that this is a science appealed to especially by rulers and sultans out of a desire for
foreknowledge of celestial influences upon worldly affairs.”® He then explicates how to denote
the degrees of zodiacal signs and planets in sexagesimal numbers. This is followed by the
description of the movements of the planets and the influences of planetary aspects. He then
delves into a discussion on how to calculate the horoscope of the solar revolution each year and
draw astrological decrees out of the celestial positions at the designated time. Finally he
elaborates the astrological significance of the lunar motions across the Zodiac and provides
detailed suggestions for electional purposes.”” All in all, Shirvani’s discussion in his
encyclopedic work perfectly exemplifies how the practice of ahkam al-nujim relied upon the
technical and mathematical knowledge of nujiim.

One can easily extend examples demonstrating that in the eyes of many contemporary

" Tbid., 39b-62a.

" 1bid., 62b: “ba ‘d az ‘uliim-i dint hich ‘ilm a la az ‘ilm-i nujam nist...va muhtdj ilayhi mulik va
salatin-ast chiin bi-vasita-i ta ‘sir-i giranat va kustifat va sair halat-i kavakib dar ‘alam-i kavn va
fasad vaqayi‘ va zalazil va tufandat va muhdarabat va qaht va vaba va amsal-i an vaqi* mi-shavad.
Agar kast in ‘ilm ra danad va an halat ra dar yabad va ri‘ayat namdayad umid ki az afat salim
manad.”

7 Tbid., 62b-80b.

75



astral experts and natural philosophers ahkam of the stars essentially entailed the scientific
knowledge of nujiim and that the broader category of ‘ilm al-nujiim naturally paved the way to
astrological preoccupations.”” For example, one of Rukn al-Din Amuli’s students, Khitabi
munajjim, who arrived at the Ottoman lands in the late 1470s wrote—as his first piece to present
an Ottoman prince—a philosophical treatise entitled Jami * al-gismayn.®' As the title implies,

Khitabi reviewed in this work the two specific branches of speculative philosophy: hikmat-i

% In his al-Zij al-mujmal, for instance, Mevlana Kiigek introduces ilm al-nujim as one of the
three most exalted sciences next to the ‘ilm al-hay’a and the revealed sciences ( ilm al-sharayi”).
For him, astrological tasks are among the constituent bodies of this i/m. See TSMK R. 1713, 2b-
11a. In a similar vein, Mirim Celebi, about whom more information will be provided in the third
chapter, says in his commentary on the Ulugh Beg tables that the noblest of all mathematical
sciences is ‘ilm-i nujiim. By attaining the honor of this knowledge can one understand the nature
of the movements of the stars, their positions, and their stations on each and every one of the
astrological signs, and calculate five daily prayers, azimuth of the qgibla, and other directions. See
SK Ayasofya Ms. 2697, 2a: “shariftarin nav i az anva ’-i riyazi ‘ilm-i nujiim-ast ki nafs-i insani
ra az iqtinah-i an sharaf'ittila * bar mahiyat-i harakat-i kavakib dar til va ‘arz va kayfiyat-i avza“
ve magamadat-i har yak dar burij va nitaqdat va ma ‘rifat-i avqat-i salavat va samt-i qibla va sa’ir
Jjihat hasil mi shavad.” Another contemporary astral expert, Efezade, says in his commentary of
TisT’s treatise on the uses of astrolabe (Risala bist bab fi ma rifat-i usturlab) that the importance
of 9lm-i nujim derives from its pietistic, astronomical, and astrological purposes. For him, the
primary operations one can carry out with the astrolabe include calculations of important
parameters such as the true longitudes of the planets (faqvim-i kavakib) and the ascendants of the
hours (tavali‘). See SK Ayasofya Ms. 2641, 2b-3a: “hikmat-i dafarinash-i aflak va anjum ve
arastan-i taq-i haft va hashtom an-ast ki ... sabab-i nizam-i ‘alam ve intizam-i umiir-i bani Adam
bashad va i ra vajib-ast ki ba‘'d az ma ‘rifat-i vajibu’l-vujiid nazar konad ba-in kunbad-i kubud
ki ... vaqt-i vujild va nuhiis va su‘ud dar ikhtiyar-i amr-i mardiid ve mahmid va dar salah-i
a‘'mal va falah-i ahval-i khod avqat-i sharifa va sa‘at-i latifa guzin konad ta hama karha-yi
dunyavi va ukhravi bar mijjab-i hikmat-i ‘amali bashad va az ‘atiyya-i khod bahramand va
savadmand bovad va in jumla bi- ‘uliim-i riyazi hasil-ast ki usil-i i ‘ilm-i hay’at va handasa va
hisab-ast va muqarrar-ast ki samara-i in ‘uliim ba'd az vasila bi-ma ‘rifatillah ‘ilm bi-samt-i
qibla va ayyam va ma rifat-i avqat va shuhiir va a vam-ast va inha mavqiif-ast bi-ma ‘rifat-i
rasad-1 sitaragan va sa ‘at va matali ‘ va istikhraj-i taqvim-i kavakib va tavali >

81 Ayasofya Ms. 2414M, 19b-20a: “muharrir-i in sutir va muqarrir-i in mazbir...Husam b.
Shams al-din al-khatib al-mushtahir bi-Khitabt al-Gilani... ijala al-vaqt ra dar ta’rikh-i sana
884 hijriyya dar baldat al-muvahhidin-i Tokat...bi-hasb-i vasila-i idrak-i sa ‘dadat-i tagabbul-i
turab-i sidda-i rafi‘a-i padishah va padishahzada-i ....sultan abii’l-muzaffar Bayezid...ta’lif
kard.”
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riyadi (mathematical sciences) and hikmat-i tabi‘i (natural sciences). More precisely, he first
elaborated ‘ilm-i nujim, and like Shukrullah Shirvani, delved solely into an astrological
discussion, laying out the qualities and indications of the twelve astrological houses. For him,
ilm-i nujiim, which is more exalted and prestigious than %lm-i tibb, is useful, divine knowledge
that helps human beings understand the impact of the motions of the celestial objects on the
sublunary world, guard themselves against harm and destruction—as ordered in the Quran—and
learn about divine decrees upon their personal lives.**

One last striking example that seems to have followed Raz1’s classification and discusses
nujum, including the ahkam, as part of the mathematical sciences is the unique catalogue of the
Ottoman palace library prepared in 909/1502-3 by the chief librarian of the time, ‘Atafi (d.
1541). In this voluminous inventory, ‘Atiifi, a noted physician and learned natural philosopher,
recorded approximately 7,200 titles in 5,700 volumes, grouping them in different clusters of
disciplines. The inventory starts with copies of Quran, followed by Quranic exegesis (fafsir) and
recitation (gira’at), Hadith, Principles of Religion and Theology (usil al-din, kalam),
Jurisprudence (usiil al-figh, figh), Sufism (tasawwuf), Medicine (tibb), History and Political
Thought, Poetry, Grammar and related Linguistic Sciences, Occult Practices, Mathematical
Sciences, Philosophy, and other Revealed Books. Interesting for our purposes here, ‘Atifi’s
gallery on the occult sciences, which includes oneiromancy, physiognomy, alchemy, geomancy,

divination, talismans, lettrism, and magic does not have a single reference to an ahkam text,

52 1bid., 23b: “faida [-i ‘ilm-i nujim]: har chand az taqdir va qada imkan-i hurij nist amma bi-
mu’adda ‘wa la tulqii bi-aydikum ild’t-tahluka’ va sharr ihtiraz vajib-ast va bi-qadr-i vas “ say
lazim cha fahva-yi ‘laysa li’l-insan illa ma sa'y’ ra isharat hamin-ast va in ma ‘na bi-sirat
nayayad illa az idrak-i natayij-i harakat-i ajram-i samavi ya ‘ni sayr-i ajram-i mustanira dar
agsam-i ajsam-i mustadiva va an duvazdah dar duvazdah-ast ki az suvar-i zayijat-i tavali’
makhsits mi-shavad ki in ma ‘na ra istilah-i ahl-i shar * sirat-i taqdir khanand.”
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because ‘Atifi deliberately collects those titles on celestial knowledge, including strictly
astrological ones, under the rubric of mathematical sciences, which contains ‘ilm al-nujim, ‘ilm
al-hay’a, ‘ilm al-hisab, ‘ilm al-handasa, ‘ilm al-misiqi, and ‘ilm al-shataranj.”

‘Atafi’s clarity vis-a-vis the complicated status of astrology, which, as we have already
seen so far, constantly oscillates between the natural or occult sciences (al- uliim al-tabi iyya)
and the mathematical sciences (al- ‘uliim al-riyadiyya) finds its most evident expression in his
deliberate decision to situate Fakhr al-Din Razi’s book on celestial magic, al-Sirr al-maktiim fi
mukhatabat al-nujum, among the titles in the natural/occult sciences while listing the same
author’s work on electional astrology, Ilkhtiyarat al-ahkam al-‘aldiyya min al-‘alam al-
samawiyya, under the rubric of astral and mathematical sciences. I believe these two works
provide a convenient gateway to move into the next and final section of this chapter, where I will
talk about the attacks addressed toward astrology in view of its epistemological invalidity and
religious impermissibility.** In this section I will not only mention the major arguments arrayed

against the practice of astrology but also highlight the urgency of the need to distinguish the

53 Library of the Hungarian Academy of Sciences, Ms. T6rok F 59, 313.

5 While there was no question about the authenticity of Razi’s authorship as regards to the
Ikhtiyarat al-ahkam al-‘alaiyya, the other work on celestial magic, al-Sirr al-maktim, was
doubted for a long time as an authentic work of Razi. But thanks especially to the studies of Ziva
Vesel, it is no longer open to doubt. See: Ziva Vesel, “The Persian Translation of Fakhr al-Din
Raz1’s al-Sirr al-Maktiim (‘The Occult Secret’) for [ltutmish,” in Confluence of Cultures: French
Contributions to Indo-Persian Studies, ed. Frangoise ‘Nalini’ Delvoye (New Delhi and Tehran:
Manohar, Centre for Human Sciences, and Institut Frangais de Recherche en Iran, 1995), 14-22;
idem., “Le Sirr al-Maktiim de Fakhr al-Din Razi (m. 606H/1210) face a la Ghayat al-Hakim,” in
Images et Magie: Picatrix entre Orient et Occident, ed. Jean-Patrice Boudet, Anna Caiozzo, and
Nicolas Weill-Parot (Paris: Honoré Champion Editeur, 2011), 77-93. Ayman Shihadeh also
confirms that since there are references to the al-Sirr al-maktum in at least three different works
of Razi, there is no question that the text belongs to him, though he apparently wrote it at a
relatively early stage of his career. See Ayman Shihadeh, The Teleological Ethics of Fakhr al-
Din Razi (Leiden: Brill, 2006), 8, fn. 22.
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weighty charges levelled against munajjims from softer charges attributed to the discipline of

the ilm ahkam al-nujim.

I.4. Polemics Against Astrology and Astrologers

Aside from categorizing ‘ilm ahkam al-nujum as part of the mathematical sciences —
unlike the more conventional Avicennan tradition— Razi is important for having composed
individual treatises on electional astrology and celestial magic, in which he devoted his efforts to
prove the utility and validity of studying celestial objects for astrological purposes. In his
Ikhtiyarat al-ahkam al-‘ald’iyya min al-‘alam al-samawiyya, a popular textbook on electional
astrology dedicated to Kharazmian ruler ‘Ala al-Din Tekish (r. 1172-1200), Razi discusses in
two main parts (magalat) the general theoretical considerations (dar kulliyat) and detailed
practical applications (dar juz iyyat) of electional astrology. In the first part, he specifically
addresses the arguments raised by the opponents of astrology who consider ikhtiyarat a futile and
irreligious endeavor. According to these people, ikhtiyarat bears no utility, because, among many
other reasons, it is not possible to divert a divine decree.®> Moreover, the Prophet Muhammad
averred that whoever believes in the stars falls into unbelief (kufr). Had the belief in the stars
been righteous, the practice of astrology would not have been unbelief.*

Razi refuted the first argument by alluding to a discussion on the free will of individuals.
As he maintained, each and every thing God created in this world is the cause of something else.

For instance, eating brings satiation, medicine balances bodily humors, worship secures eternal

% TSMK Revan 1705, 7a: “Dalil-i chaharom: daf-i taqdir-i ilahi mumkin nist. Pas ikhtiyar bi-

fa’ida bovad.”

8 Ibid: “Dalil-i panchom: Mustafa ‘alayhissalam mi farmdyad ki ‘man amana bi-n-nujim fa-qad

kafara.’ Agar nujim haqq bidi kufr nabiidi va chiin haqq nabid dar vay hich fa’ida nabashad.”
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salvation, and disobedience invokes punishment. We, as human beings, are not capable of
avoiding the divine decree, but to say that we should abandon electing moments is akin to saying
we should stop eating bread, drinking water, or obeying God’s rules. Because according to the
opponents’ argument, if I was born a lucky person by divine decree, then I cannot turn to an ill-
fated individual regardless of my obeying God’s orders or not. Such a statement, however, is far
from being rational and religious, and thus a corrupt (batil) one.”’

As for the second argument, Razi said that believing in (the existence of) the stars entails
believing in the existence of the Creator. This is not unbelief (kufr); on the contrary it is even a
higher degree of belief in the living, most intelligent, omnipotent, and eternal God.* For Razi,
the study of the heavens varies with respect to the goals and scope of the activity conducted.
Foremost is the contemplative study of the stars as signs of God’s wisdom and limitless power.
Second is its practical use to measure time and direction for religious purposes such as
calculating the time of the five daily prayers, the first day of each month, or the direction of the
qibla. For Razi, like Ibn al-Akfani, these two types of celestial activity are compulsory (vdajib).
The loosely-defined third type of celestial enterprise is examination of the amount, sizes, and

rotations of heavenly objects for a mixture of scientific and pietistic purposes. The fourth activity

%7 1bid., 8b-9a: “Hargiz daf i taqdir-i ilaht maqdir-i bashar nist va likin izad ta ‘ala har chizi ra
sabab-i chizi digar nihada ast. Chunan ki nan khordan ra sabab-i siri karda ast va darii khordan
ra sabab-i za'il kardan-i khalthd karda va ‘ibadat kardan ra sabab-i najat karda va ma ‘siyat ra
sabab-i ‘iqab karda. Pas az an ki ma taqdir-i khodd ra man “ natavanam kardan lazim dayad ki bi-
tark-i ikhtiyar bagityim bayad ki bi-tark-i nan va ab khordan bagityim va bi-tark-i ta ‘at kardan
va farman bardari bi-jay avordan bagiiyim va giiyim ki agar taqdir-i khoda ta‘ald chunan ast ki
man az nik-bakhtan basham bad-bakht nashovam, agar ta‘at konam va agar nakonam. Pas
hamchunan ki in sukhan az ‘aql va shar “ diir ast, su’al-i sa’il hamchunan batil ast.”

8 Ibid., 9a: “[A]gar kast iman avord ba-nujim az an jihat ki hasti-i ishan dalil ast bar hasti-i
afaridkar-i hayy va ‘alim va qadir va qadim. In kufr nabovad balki ‘ayn-i iman bovad balki
‘alitar daraja-i bovad dar iman.”
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is tracking the influences of celestial phenomena upon the terrestrial realm by essentially
acknowledging that these influences occur not by the nature of the stars but solely by the divine
power. This is, for Razi, neither unbelief nor an error. The fifth pursuit is arguing that the stars
affect terrestrial events through their own independent nature. According to Razi, such an
argument is a mistake per se but does not stand as an example of kufr. Finally, the sixth type
clearly corresponds to unbelief: arguing that the stars are the real generators of the things
(mudabbiraf) in the universe and that astral worship is obligatory upon human beings.*
Therefore for Razi, and in fact for other seemingly tolerant figures including al-Shafi‘1, al-
Akfani, or agTkdprizade, the study of heavens may lead one either to piety or unbelief depending
on the purposes and scope of the celestial activities one undertakes.”

Raz1 also emphasizes the experiential and conjectural nature of astrological practice in his
works on philosophical theology (al-Matalib al- ‘aliyya) and celestial magic (al-Sirr al-maktim fi

mukhatabat al-nujiim). As he puts it forward, no truly erudite munajjim claims to attain absolute

% 1bid., 9a-10a: “Nazar dar nujium bar shash qism ast: Avval an ast ki dar hasti-i ishan nazar
konand ta bi-vasita-i an afaridkar rda va ‘ilm va qudrat-i bi-nihdyat-i @i ra badanand. Qism-i
dovvom an ki dar harakat-i tshan nazar konand ta avqat-i namaz va riza va rakat va hajj va
samt-i qibla badanand va nazar kardan dar sitaragan badin har do vach vajib ast. Qism-i
sovvom an ki dar maqadir-i ajram va ab ‘ad va davri-yi ishan az ikhtilaf va tafavut nazar konand
chunan ki dar kitabhd-yi ‘ilm-i hay’at bayan-i an karda ast va nazar dar sitaragan az in vajh
pasandida bashad zira ki har kast ki in ‘Glm bihtar danad asar-i hikmat-i khoda ta‘ala dar
asumanhd va zaminha bihtar danad. Qism-i chaharom an ki i ‘tigad darand ki in sitaragan ra
hich asar nist darin ‘alam bi-tab " likin chunan ki izad ta‘ald az rah-i ‘adat-i tulii‘-i afitab ra
sabab-i rishani-yi ‘alam karda ast va ghurib-i o ra sabab-i tariki-yi ‘alam gardanida va ...
hamchunan ki nazarha-yi in sitaragan ra az rah-i ‘adat na az rah-i tabi iyat asbab-i sa ‘adat va
nuhiisat karda ast va ittifaq ast jumla-i mutakhassisan va mutakalliman ra ki i ‘tigad darin ilm
badin vajh na-kufr ast va na-zalal ast. Panchom an cha ki i ‘tigad darand ki in sitaragan bi-tab
mu aththir-and darin ‘alam va in i ‘tigad har chand khata ast amma kufr nist. Shashom an cha ki
i ‘tigad darand ki in sitaragan mudabbir-i an ‘alam-and sa ‘adat va nuhiisat juz * az fayz-i ishan
hasil nashavad va bar ma ‘ibadat-i ishan vajib-ast, in i ‘tigad kufr-i sari hast.”

%" 1bid., 10a: “Pas ma ‘liim shod ki iman bi-nujiim kay iman bovad va kay kufi bovad.”
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knowledge about the future, for they all know that their craft could only allow them to propose
plausible conjectures. Ultimately everything lies subject to the will and power of the God, and
the celestial objects operate not as the active efficient causes (fa il-i mukhtar) but rather as the
intermediaries between God and sublunary events. Astrology is only forbidden when astral
determinism that ascribes independent power to celestial objects is in question.”’

Despite such careful remarks of Razi and many other genuine astral experts with respect
to the limits and true nature of astral causality, the risk of undermining the idea of God’s
omnipotence and shar 7 traditions was alarming to the opponents of astrology. This potential
danger pushed many jurists and scholars to frown upon the practice of astrology, notwithstanding
the fact that they never denied the fundamental causality between celestial phenomena and
terrestrial matters. As Lynn Thorndike, one of the pioneer scholars of the history of magic and
astrology, had aptly said long ago, before the gradual acceptance of Isaac Newton’s Principia
Mathematica beginning in the eighteenth century, the universal law of nature was indeed
astrological, as the idea of correlation between terrestrial events and celestial configurations was
widely accepted.”” Even the staunchest opponents of astrology in the medieval and early-modern
context did not question this cosmological assumption.

When we look at the writings of the most ardent opponents of astrology in medieval
Islamicate culture, such as Ibn Sina, Ghazali, Ibn Taymiyya, Ibn Qayyim al-Jawziyya, or Ibn

Khaldiin, it appears clear that none of them in fact denied the unbroken chain of causation

1 Also see Robert G. Morrison, Islam and Science: the Intellectual Career of Nizam al-Din al-
Nisaburt (London: Routledge, 2007), 66; Eva Orthmann, “The Charm of Suspicious
Calculations: Islamic Astrology in the Debates of Controversial Literature,” Beiruter Bldtter 10-
11(2002-3), 110-118.
% Lynn Thorndike, “The True Place of Astrology in the History of Science,” Isis 46/3 (1955),
273-278.
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flowing from God through the celestial bodies to the terrestrial realm. Ibn Sina, for example,
accepted the general astrological assumption that the events in the sublunary world are
determined by celestial causes. He rejected the hyperbolic claims of munajjims to fully
understand the dynamics underlying this causality and to predict future events, because for Ibn
Sina the humans are simply incapable of tracking the innumerable causes.” In his Ihya’ al-
‘uliim, Ghazall also mentioned the link between the occurrence of terrestrial events and the
effects of intermediary causes in the celestial realm. Despite the fact that in the first book of the
Ihya’ he labeled the astrological craft as a useless and blameworthy science, for Ghazali, only the
ignorant who have “no glimmer of the marvels of God’s creation and the scope of His power”
would reject the causal connection. As he later wrote in the thirty-second book of the 7hya’, those
people who know God’s actions ought to be aware that the planets are subject to God’s
command: “The conviction that the stars are causes that have effects...by the creation of God is
not damaging to religion but it is truth.” ** In a similar fashion, in one of his fatwas where he
vehemently derided the practice of astrology, Ibn Taymiyya clearly acknowledged that “[the
stars] have an influence, that which is known by the senses and by these other affairs, this is

9595

true.””” Moreover, Ibn Khaldiin also admitted the theoretical as well as practical possibility of

celestial influence upon terrestrial events, explictly remarking in his discussion on prophecy and

% Avicenne, Réfutation de I'astrologie. Edition et traduction du texte arabe, introduction, notes
et lexique par Yahya Michot (Beirut-Paris: Albouraq, 2006), 77.
** Frank Griffel, Al-Ghazali’s Philosophical Theology (New York: Oxford University Press,
2009), 243-4.
% Yahya J. Michot, “Ibn Taymiyya on Astrology: Annotated Translation of Three Fatwas,”
Journal of Islamic Studies 11/2 (2000), 158.
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divination that celestial positions (wad ‘ falaki) play a role in the appearance of prophets.”

What were, then, the major issues at stake that compelled several men of knowledge to
denounce the craft? What kind of arguments did opponents raise for refuting astrological claims?

The arguments to which opponents of astrology appealed make many different claims,
ranging from the social problems potentially caused by the belief in astrology to the
methodological and epistemological issues inherent in the science of astrology. At the centre of
these arguments, however, lays the essential charge of associating the practitioners of the craft
with astral determinism. In these counterarguments, the munajjims are often relegated to the
status of magicians and street diviners, who are accused of endowing celestial objects with
independent creative powers. Simultaneously, the learned practice of astrology is easily stripped
of its mathematical/astronomical garb and presented as a naive and simplistic species of magic.

In terms of the potential social problems the belief in astrology might engender, the
opponents of astrological practice referred to the detrimental consequences of false expectations
caused by munajjims’ predictions and the damaging of moral and religious values. For example,
Ibn Khaldtin wrote that astrological predictions often pave the way for expectations of a political
crisis in a dynasty. This inevitably encourages the rivals and enemies of the reigning dynasty to
revolt against it. Ibn Khaldiin further added, without providing any specific example, that he had
personally observed many incidents of this sort.”” As regards to moral issues, Ibn Taymiyya
alluded, in one of his fatwas, to the problems caused by women’s frequenting the diviners’ shops

and sitting close to young men, who were present there with the sole intention of approaching

% Ibn Khaldin, The Mugaddimah: An Introduction to History, v. 1, tr. Franz Rosenthal
(Princeton; New Jersey: Princeton University Press, 1958).
°7 Ibn Khaldiin, The Mugaddimah v. 3, 262-3.
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those women.”® Apart from these two issues, the opponents were annoyed by the fact that in their
search for divine support, society in general, and the ruling elites in particular, depended more on
astrologers than the ‘ulama’. As Ibn Qayyim al-Jawziyya made it explicit in his Miftah dar al-

sa ‘dda, munajjims were encroaching “the sphere of human activity wherein should predominate
the authority of the ‘ulama’.””

Aside from these potential social problems, the opponents of astrological practice also
frequently referred to the limits of the scientific premises of astrology. It is quite interesting that
the arguments raised by the opponents with respect to the weak scientific methods of astrology
parallel the critical self-reflections of munajjims about their own craft, which I already discussed
above. The famous opponents of astrology like Ibn Khaldiin or Ibn Qayyim al-Jawziyya often
emphasized the conjectural (fakhmini) nature of astrological practice in view of the impossibility
of knowing and observing all the effective celestial causes upon the terrestrial realm. Ibn Qayyim
al-Jawziyya specifically pointed out the zij literature and rhetorically asked how a munajjim
could know which table to trust when zijes differed significantly in the values they provided

about the positions of the planets.'*

For Ibn Khaldiin, due to the difficulty of obtaining thorough
celestial information and additional problems related to the instruction of astrology, such as the

scarcity of erudite masters, one should not waste his/her time learning astrology, which is already

*® Yahya J. Michot, “Ibn Taymiyya on Astrology: Annotated Translation of Three Fatwas,” 188.
Similar argument was also raised in some examples of the Medieval Aisha manuals that aimed at
inspecting the market transactions. See: George Saliba, “The Role of the Astrologer in Medieval
Islamic Society,” 61.
% John Livingston, “Science and the Occult in the Thinking of Ibn Qayyim al-Jawziyya,”
Journal of the American Oriental Society, 112/4 (1992), 601.
1% Tbid., 602.
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a very complicated subject with numerous branches and subcategories.''

Another sub-theme frequently visited by the opponents of astrology is the claim
regarding the prophetic nature of celestial knowledge. It is not uncommon to see munajjims
attributing their craft to the prophet Idris, who was often identified as Hermes Trismegistus
and/or Biblical Enoch.'®” The Ottoman astrological materials, especially those composed prior to
the last quarter of the fifteenth century, also often mention Idris as the discoverer of the secret

' The leading opponents of astrology, however, energetically criticized

knowledge of the stars.
this argument. Ibn Khaldiin, for example, stated that despite the common views of some weak-

minded people, the knowledge of celestial powers and influences were not revealed.'®* Ibn

Taymiyya also treated this issue separately in one of his long fatwas. As he put it forward, there

%" Ibn Khaldiin, The Mugaddimah v. 3, 265. Ghazali also thinks that spending years studying
astrology is wasting one’s lifetime in vain. See: Carlo Nallino, “Astrologia e astronomia presso i
Musulmani,” in Raccolta di scritti editi e inediti, v. 5, Astrologia, astronomia, geografia, ed.
Maria Nallino (Rome: Istituto per I’Oriente, 1944), 33.
%2 David Pingree, “The Sabians of Harran and the Classical Tradition,” International Journal of
the Classical Tradition 9/1 (2002), 8-35
' In the historical chronology sections of the earliest tagwims, the date the science of the stars
was revealed to Idris is particularly specified: “nuzil-i ‘ilm-i nujim ba-Idris” or “Idris
peygambere gokden niiciim ifieli.” The latest tagwim in which 1 was able to find a substantial
reference to Idris is the Arabic almanac of the year 983 now preserved as BnF Arabe Ms. 2570.
There (20a) Idris is defined as the “kashifu ‘ilm al-nujum wa-l-ahkam.”
Some of the contemporary astrological textbooks written in plain Turkish also refer to him
whenever the author felt the need to justify the validity of astrology, and thus underline the
prophetic value of this science. For example a late-fifteenth century astral expert named Niicim1
wrote a simple astrological textbook that he dedicated to Prince Cem around the late 1460s or
early 1470s. In this text entitled Mezzaku'l-ussak fi ‘ilmi’l-afak, in addition to widely adopting
Fakhr al-Din Razi’s arguments in favor of the astrological practice, the author discusses at length
the significance of Idris for the cultivation of astrological knowledge and says that the science of
the stars is a miracle bestowed upon him. See Kandilli Ms. 372, 63b: “Bu ‘ilm-i serif hod
ma ‘limdur ki Idris nebi ‘aleyhisselam hazretiniiii ‘ilm-i mu ‘cizesidiir, hak te‘ala ... aina ‘ilm-i
niicimda otuz suhif gondermisdiir ve ba z-1 hukema dirler ki otuz suhifuii oni ‘ilm-i seri ‘at idi
ve ont ‘ilm-i niiciim ve oni gayr-1 ‘uliimda idi.”
1% Ibn Khaldiin, The Mugaddimah v. 3, 262-3.
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is no authentic tradition about the revelation of the science of the stars to Idris. Moreover, even if
some part of this science was taken from a Prophet, it now contains more lies and vain elements.
Finally, he refers to the standard two-tiered division of the science of the stars—i.e., the one
depending on computation (4isa@b) and the other on (astrological) judgments (ahkam)—and states
that the second belongs to the field of magic. Since it is impossible for any of the Prophets to
have been a magician, then there is no way, according to Ibn Taymiyya, this science was
revealed to the prophet Idris.'”

As is evident from this brief discussion of the prophetic roots of astrology, while
munajjims might have at times resorted to the strategy of tracing their controversial craft back to
the prophet Idris, the opponents of astrology often turned to the key strategy of identifying ‘ilm
ahkam al-nujiim as a sort of applied magic, which they thought asserted astral determinism and
thus undermined the fundamental pillars of Islamic faith. In almost all textual examples where
jurists, theologians, and other Shariah-minded scholars attacked astrology, this deliberate
maneuver comes to the fore, associating ilm ahkam al-nujiim with astral determinism and the
munajjim with a magician or diviner. Ibn Taymiyya’s relevant fatwas, for instance, are filled
with remarks where the Hanbali jurist declares those who are keenly interested in astrological
practice as unbelievers. For Ibn Taymiyya, whoever believes that planets and other celestial
objects administer the destiny of individuals, and whoever seeks the aid of celestial power
through invocation, is a corrupt associationist (mushrik).'"® Ibn Qayyim al-JTawziyya also spilled
much ink to charge different kinds and levels of astrological activity with astral determinism and

hence unbelief. For Ibn Qayyim al-Jawziyya, munajjims lay claim to God’s omnipotence, and

1% Michot, “Ibn Taymiyya on Astrology: Annotated Translation of Three Fatwas,” 170-175.
1% Ibid., esp. 160-170.
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therefore deserve such harsh treatments as severing their hands from their arms and tearing their
“lying tongues” from their mouths so that they could no longer “trade on the gullibility of the
umma.”'"’

It is quite intriguing that despite such severe charges of astral determinism, munajjims
always refrained in their writings from implying any sense of astral determinism. On the
contrary, they often subsumed celestial influences under the will of God and emphasized the fact
that the entire cosmic order was in the full control of the divine power. One can easily see in the
Ottoman astrological corpus of the fifteenth and sixteenth centuries that when expressing their
astrological predictions, munajjims inserted at regular intervals such clauses, provisions, and
Quranic verses as “bi-idhnillah” [with the permission of God], “A/lahu a ‘lam” [God is the most
knowing one], “ indahu mafatih al-ghayb” [with Him are the keys of the unseen], “/a@ ya ‘lamu
al-ghayb illallah” [No one knows the unseen except God], “Ma sha’allah kana wa-ma lam
vasha’ lam yakun” [Whatever Allah willed to be, shall be, and whatever Allah did not will to be,
shall not be]. While one may interpret the insertion of these remarks as a simple trick to escape
the charge of infidelity, what seems more plausible though, on the basis of the previous
discussion with respect to the munajjim’s critical self-reflections, is that for many munajjims

108

astral determinism was in fact almost never an issue. ~ Rather, they genuinely and deliberately

97 Livingston, “Science and the Occult in the Thinking of Ibn Qayyim al-Jawziyya,” 601.

1% One exception may be Abi Mashar, the most famous astrologer in all of Islamic history, who
was an ardent proponent of astral determinism, although he also employed in some of his
writings the same alibi of God’s omnipotence. As an indication of his belief in astral
determinism and his tendency to assign anthropomorphic qualities to the heavenly bodies, Abi
Ma‘shar defines astrology in his Kitab al-milal wa-d-duwal as the science of interpreting the
indications of the “celestial” or “rational” personalities” (al-ashkhas al- ‘ulwiyya or sometimes
al-ashkhas al- ‘aqliyya), not as the craft of interpreting the influences of the celestial bodies (a/-
ajram al- ‘ulwiyya). See Abii Ma ‘Shar on Historical Astrology: The Book of Religions and
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made the celestial effects subsidiary to God’s unlimited power.

Although the views quoted here originate almost solely from the austere Hanbali jurists,
and may thus seem not representative of the entire cultural and intellectual spectrum, a closer
examination of other well-known names who were either integral members of or influential upon
the fifteenth- and sixteenth-century Ottoman scholarly context also reveals similar patterns.

One of these names is Sayyid Sharif-i Jurjani (d. 1413), who was profoundly influential
on the development of the Ottoman higher education curricula through the dissemination of his
works in the fields of grammar, jurisprudence, and especially kalam.'® His magnum opus in the
field of kalam entitled Sharh al-Mawdgqif, a massive commentary on his master ‘Adud al-Din al-
I;T’s (d. ca 1355) relatively short tract on theology, became a key text upon which numerous
commentaries and super-commentaries were written by the Ottoman ‘u/ama’ in the fifteenth and
sixteenth centuries.''” In one part of his lengthy commentary, Jurjani specifically takes the case
of munajjims. For Jurjani, munajjims constitute a group that denies the omnipotence of God. As
he maintains, munajjims believe that stars rule the terrestrial events by means of their positions in
the Zodiac or the planetary aspects among one another. He refers here to the key concept

“mudabbir” and associates munajjims with the belief that celestial objects act and rule

Dynasties (On the Great Conjunctions), ed. Keiji Yamamoto and Charles Burnett, 2
Vols (Leiden: Brill, 2000).
1% On Sayyid Sharif-i Jurjani, see Josef van Ess, “Jorjani, Zayn al-Dn Abu’l-Hasan ‘Ali b.
Mohammad b. ‘Alt al-Hosayni,” Elr, Online edition. On Jurjani’s impact upon the Ottoman
higher education, see: Shahab Ahmad and Nenad Filipovic, “The Sultan’s Syllabus: A
Curriculum for the Ottoman Imperial Medreses,” Studia Islamica 98-99 (2004), 183-218.
"M, Sait Ozervarli, “Osmanli Kelam Geleneginden Nasil Yararlaniriz?” in Diinden Bugiine
Osmanli Arastirmalari: Tespitler — Problemler — Teklifler, Sempozyum, ed. Ali Akyildiz et al.
(Istanbul: ISAM, 2007), 197-213.
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independently.'"!

While targeting these alleged claims of munajjims, Jurjani resorts to one of the
most common arguments used in the polemical literature as to the disparate fates of twins.
Accordingly, Jurjant questions how it could be possible for the twins to have different courses of
life while they are born at the same time, and thus have apparently the same ascendant. Jurjani
concludes that contrary to what the munajjims strongly hold, a minor change in the configuration
of celestial positions does not have any substantial impact on terrestrial events.''?

Curiously enough, Jurjani’s critical remarks on the practice of munajjims did not go
unchallenged in the early-sixteenth century Ottoman scholarly circles. Mii'eyyedzade ‘Abd al-
Rahman (d. 1516), who was one of the key “scholar-bureaucrats” of the time, wrote a brief
super-commentary on Jurjani’s text in which he heavily criticized the stance of his intellectual
predecessor vis-a-vis the real scope of the practice of astrology.'"?

Mii’eyyedzade’s significance in the sixteenth century Ottoman scholarly establishment
can in fact be hardly exaggerated. He was an integral part of the immediate intellectual circle of

Bayezid II from the latter’s governorate years in Amasya on. His influence upon the prince, and

their debauchery and orgies of drug use in Amasya irritated Sultan Mehmed II, who eventually

"1 Seyyid Serif Curcani, Serhu’l-Mevikif (Mevakif Serhi) v. 3, edited and translated by Omer
Tiirker (istanbul: Tiirkiye Yazma Eserler Kurumu Baskanligi, 2015), 101-3: “al-firga al-thaniyya
min al-munkirin li-shumiil qudratillah ta ‘ala al-munajjimin qalii al-kawakib hiya al-mudabbirat
amran li-dawaran al-hawadith al-sufliyya ma ‘a mawadi iha fi al-burij wa awda ‘uhd ba ‘diha ila
ba ‘d wa ila al-sufliyyat.”
"2 1bid., 103: “Wa-al-jawab anna al-dawaran 1a yufid al- ‘illiyya sivamma idha tahaqqaqa al-
takhalluf kamd fi tawd 'mayn ahadahuma ghayat al-sa ‘ada wa-I-akhar bi’l- ‘aks wa la yumkin an
yuhal bi-dhalika ‘ala ma baynahuma min al-tafawut fi waqt al-wildada li-anna al-tafawut bi-
qudrat daraja wahida la yii jab taghayyur al-ahkam ‘indahum.”
' 1 borrowed this term “scholar-bureaucrat” from Abdurrahman Atcil’s study on the formation
of the Ottoman scholarly establishment in the fifteenth and sixteenth centuries. See:
Abdurrahman Atgil, “The Formation of the Ottoman Learned Class and Legal Scholarship, 1300-
1600.” (Ph.D. Dissertation, The University of Chicago, 2010).
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decided to take measures and send his own men to Amasya to execute all the mischievious
people surrounding the young prince. With the help of Bayezid, Mii’eyyedzade first escaped to
Aleppo, and then went to Shiraz where he studied for a few years with the luminary scholar Jalal
al-Din Dawani (d. 1502). Upon hearing the death of Mehmed II and the subsequent
enthronement of his benefactor Bayezid II, he returned back to the Ottoman lands with an ijaza
he secured from Dawani.''* After holding a few teaching and administrative positions in Istanbul
and Edirne, he was first promoted to professorship at one of the Sahn madrasas, which was later
followed by his promotion to chief military judgeships of Anatolia and Rumelia. During his
eight-year tenure as a mudarris at the Sahn, and his even longer administrative service as the
military judge (qadi al-‘askar) of Anatolia and then of Rumelia, Mii'eyyedzade had the
opportunity to teach new generations of scholars and administer appointments in the scholarly
bureaucracy.'” There are a number of extant archival documents from early to mid-sixteenth
century, enlisting plenty of scholars as the miilazim of Mii’ eyyedzade.''® As such, they manifest

that Mii’eyyedzade shaped the formation and functioning pf the Ottoman scholarly hierarchy of

"% For the critical edition and contextual reading of the ijdza, see Judith Pfeiffer, “Teaching the

Learned: Jalal al-Din al-Dawant’s [jaza to Mu'ayyadzada ‘Abd al-Rahman Efendi and the
Circulation of Knowledge between Fars and the Ottoman Empire at the Turn of the Sixteenth
Century,” in The Heritage of Arabo-Islamic Learning. Studies Presented to Wadad Kadi, ed.
Maurice A. Pomerantz and Aram A. Shahin (Leiden: Brill, 2016), 284-332.
"5 On Mii’eyyedzade’s life and works, in addition to Pfeiffer’s work cited above, also see
Tayyib Gokbilgin, “Miieyyed-zade,” [4; Cemal Kurnaz, “Osmanli Tarihinde Iz Birakan
Amasyal1 bir Aile: Miieyyedzadeler,” in I Amasya Arastirmalari Sempozyumu Bildirileri
(Amasya: T.C. Amasya Valiligi, 2007), 647-666.
"' TSMA E. 5375; TSMA E. 5605; TSMA E. 9555; TSMA E. 9802; TSMA E. 10053. In all
these short registers recording the mudarris appointments in the early sixteenth century, there is
detailed information about the students and miilazims of Mii'eyyedzade that include such names
as Muhammed Celebi b. Miiftt “‘Ali, Kire¢cizade Ahmed, Mevlana Siileyman, Mahmiid Celebi,
Mevlana Muhammed Celebi, Mevlana Davud or Mevlana ‘Acem Muhyiddin, all of which seem
to have held teaching offices throughout their career either in one of the Sahn madrasas or other
high-ranking teaching institutions.
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the time.

Due mostly to his busy administrative schedule, he was not prolific as a writer and his
entire oeuvre consists only of his fatwas along with a few separate theological tracts. In one of
these tracts, al-Hawashi ‘ala Sharh al-Mawagif, which he presented to Bayezid II sometime
between 1480s and 1502, Mii'eyyedzade challenges the arguments proposed by Jurjani against
the claims of munajjims. Mii’eyyedzade first starts with reminding that in none of the
astrological texts (kutub al-tanjim) could one find a single remark stating the celestial bodies are
the single, efficient causes (al-fa'il) of the terrestrial events. All nujiim books rather say,
according to Mii’eyyedzade, that just like chilling is the natural sequence of drinking water or
eating scammony (sagmiiniyd) helps digesting, the celestial phenomena prepare the necessary
conditions for the subsequent occurrence of the influence. As Mii’eyyedzade underlines, even the
most pious people do no deny this interdependence of celestial and terrestrial phenomena. In fact
the entire cosmic configuration is yet another sign of God’s wisdom and knowledge, and its
denial makes an individual an unrighteous person.'"’

Having laid out the general principles about the cosmological underpinnings of the

astrological practice in the introduction to his critique, Mii’eyyedzade treats particular arguments

of Jurjani. As regards to the question of the dissimilar fates of twins. Mii’eyyedzade says that

"7 SK Ayasofya Ms. 2283, 8a-8b: “agiil yanbaghi an ya ‘lam awwalan anna laysa fi kutub al-
tanjim ma yadullu ‘ald kawn al-fa’il li’l-hawadith al-sufliyya al-ajram al- ‘ulwiyya bal qalii bi-
tarattub al-ila ‘ald al-thaniya kamd yatarattub al-tabrid ‘ald shurb al-ma’ wa’l-ishal ‘ala’l-
sagmiiniyd wa sa’ir al-umiir ‘ald asbabiha siwa kana shartan fi al-ta thir aw mu ‘addan li’l-qabil
aw fd’ilan haqigiyan aw ‘illat ‘adiyya wa hadhd’l-qadr mimma la yunkiruhu fi irtibat ba ‘'d al-
sufliyyat bi-ba ‘diha wa li-hadha la inkar fi al-milla al-qawima li- ilm al-tibb ma ‘a ibtind’ihi ‘ald
tarattub ahwal badan al-insan ‘ald al-asbab al-tabi iyya fa-lam yunkir bi-irtibat al-sufliyyat bi’l-
‘ulwiyyat bal naj ‘al dhalika min adilla ‘ilmihi wa-hikmatihi ta ‘ala wa-ja ‘aluhum mukhalifan fi
hadhihi’l-mas ‘ala iftara’ ‘alayhim.”
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what really matters in the astrological interpretation is not the time of birth but rather the time of
conception (misqat al-nutfa). For Mii’eyyedzade, all the authoritative sources, which he
unfortunately did not specify within the text itself, agree upon this fundamental principle.
Moreover, for Mii’eyyedzade, Jurjani’s statement as to the insignificance of the minor
differences in celestial degrees in terms of the overall outcome of events in the terrestrial world
falls far from reality. He exemplifies a hypothetical situation in which one’s ascendant is located
in the last degree of a particular astrological sign, whereas the ascendant of other is in the first
degree of the next sign. In that case, Mii eyyedzade argues, all the concomitant variables such as
the owner of the triplicity (muthallatha), terms (hadd), decans (wajh), some of the prorogators
including the haylaj and kadkhudah, the ruling planet of the ascendant (al-mustawli ‘ala al-tali”),
the cardines (awtad), the cusps of the astrological houses, and relevant issues that one should
take into consideration for astrological interpretation will be entirely different.''® Mii’eyyedzade
even insults Jurjani in a pedantic manner for his ignorance in this branch of knowledge, as he
says that Jurjani improperly uses some of the key astrological concepts such as the exaltation and
descension of zodiac signs.'"”

What we have here is, thus, a valuable example of a learned Ottoman ‘alim conversant in

"8 1bid., 9a-b: “thumma qawl al-sharih al-tafawut bi-qadr daraja wahida 1a yijab taghayyur al-
ahkam bi-ittifaq fima baynahim ghayr sahih ammd awwalan fa-li-annahu ... yakin tali’
ahadahuma al-daraja al-akhira min burj wa tali‘ al-akhar al-daraja al-ila mimma yalayhu fi
hin yakhtalifu burj al-tali* wa sahib al-muthallatha wa-al-hadd wa-al-wajh wa ba'd al-
kadkhudahat wa-al-haylajat wa-al-mustawli “ala tali* wa ghayr dhalika wa hakadha naqil fi
sa’ir al-awtad wa marakiz al-buyiit al-ukhra fa-‘ala hadha yaqa ‘u taghayyur fahish fi al-ahkam
ma ‘a kawn al-tafawut bi-qadr daraja wahida.”

"9 Ibid., 10b: “thumma fi qawl al-sharih fi ja 1 ba ‘d al-daraj sharafan wa ba ‘daha wabalan zalal
fahish idh laysa fi ‘urfihim ja 'l ba 'd al-daraj wabdlan qat ‘an bal al-daraja al-muqabila li-daraja
al-sharaf yusamma daraja hubiit la daraja wabal wa-al-wabal innama yusamma bihi al-burj al-
muqabil li-bayt al-kawkab la ghayr.”
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astrological lore to the extent of criticizing some of the stellar names of Islamic philiosophy and
theology on account of their objections against the astrological practice. As we will see in more
detail in the next chapter, Mii'eyyedzade’s rich library was replete with almost all the canonical
works of Islamic astrological and astronomical tradition. There is definitely a need for further
research to explore the curricular and extra-curricular activities of some of Mii’eyyedzade’s
students in order to better evaluate the extent of the interest of madrasa-affiliated scholars in
astrological pursuits. Although Mii’eyyedzade’s prominent status in the late-fifteenth and early-
sixteenth century Ottoman intellectual context enables one to argue that his positive attitude
toward the practice of astrology represents the general attitude of scholars at the time, there were
other figures that were highly sceptical about the assertions of the munajjims.

One of these names is Sinan Pasa (d. 1486), a noted scholar and grand vizier who owed
much of his fame to his prose and verse writings in Turkish.'*® Early his career, Sinan Pasa
gained prominence as an erudite mathematician but toward the end of his life he decided to turn
towards the Sufi path. After his initiation to the Sufi way, he wrote in ornamental Turkish three
different works on Sufism and ethics. One of these texts is Ma ‘arifname, a work on ethics in
which Sinan Pasa wove together several issues important for helping an individual to conduct a
pious life in both this world and Hereafter. He devoted one particular section of this work to the
elaboration of the controversial status of munajjims and physicians (isaretu hali’l-miineccim ve’t-

tabib)."”' The central argument in this relatively long passage is that in order to be an upright

120 For the life and works of Sinin Pasa, see Fatih Koksal, “Sinan Pasanin Nesri ve Nesir

Uslubu,” Dogu Akdeniz Universitesi Tiirk Dili ve Edebiyati Béliimii Dergisi 1 (1998), 83-97;
Aylin Kog, “Sinan Pasa” TDVIA.
2! Sinan Pasa, Madrif-ndme: Ozlii Sézler ve Ogiitler Kitabi, ed. Mertol Tulum (Ankara: TTK,
2013), 480-492.
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Muslim one should not pay attention to the words of munajjims—nor physicians. God is the only
healer and source of wisdom; the supplication should be addressed solely to Him.

For Sinan Pasa, most munajjims are fools to dare claim to know the unseen (ghayb),
because the ability to know the unseen is a divine gift not granted to ordinary people. According
to Sinan Pasa, the majority of munajjims worship celestial powers ( ‘abede-i tab ‘) and keenly
observe astral bodies (harase-i kevakib-i seb ‘a). They fail to understand, however, the influences
caused by the (positions of the) stars. Sometimes munajjims draw a judgment based upon a
particular celestial position, but another configuration immediately renders its effect void.
Sometimes munajjims interpret a particular planetary aspect as an auspicious sign but it
ultimately turns out to be disastrous. For him, those who are straight in manner and sound in
piety do not ever need a zij or tagwim. Yet, as he underlines, this does not mean that pious people
deny the existence of celestial phenomena and their influence upon terrestrial events. On the
contrary, they are aware that all the generated things in the universe are dependent on one
another. God the Omnipotent created numerous stars and scattered them in the sky, some of
which are beneficent and some malefic. Some of them are related to living creatures and some to
deceased ones. Some have positive effects on the prosperity of the world, and some others act to
destroy it. Every single celestial object has peculiar characteristics, and the world of generation
and corruption runs on this celestial influence. Even the roaming of an ant on earth is caused by a
particular celestial situation, and the death of a mosquito is affected by the adversity of its
ascendant. Whatever particular happens in this world corresponds to a special configuration in
the celestial orbs. This does not mean, however, that the celestial bodies are the real efficient

causes (esbab-1 mii’essirat, ‘ilel-i miicibat). All the things that occur in this world are due only to
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His actions.'*

Upon recalling the basic cosmological principles and reemphasizing the definitive causal
link between the celestial and terrestrial spheres, Sinan Paga correlates the science of the
munajjims to some other divinatory practices including omoplatoscopy (‘ilm al-aktaf),
ornithomancy (ilm al-fira), or palmomancy (‘ilm al-ikhtilaj)."”® For Sinan Pasa, the most
prestigious ones among these divinatory sciences are geomancy and nujim. None of these
divinatory sciences were invented without purpose. Most of them were originally created by

divine inspiration but they were eventually distorted at the hands of ignorant people. It is difficult

122 Tbid., 480-486 [although the original work was written in verse and the modern edition of it

followed the same pattern, I turn it here into prose for the ease of denotation]: “Ekser miineccim
olanlar gabi olurlar, onlar kagan ‘alim-i gaybi olurlar? O dah Allah un bir mevhibesidiir, kime
gerekse miiyesser olmaz ... Ehl-i tencimiiii ¢og1 ‘abede-i tab* olur ve harase-i kevakib-i seb ‘a
olur. Sevabit haliinden o kadar haberi olmaz ve onun evia indan gelen eseri tamam bilmez. Gah
olur ki bir vaz “ ile hiikm ider bir vaz -i ahar oni bozmus olur, hemin bu vaz ‘1 goriir vaz “ -1 ahar
onia muhalif olmus olur. Bazisi teslisi nef” diyii i ‘tikad ider serr ¢ikar ve baz 1 terbi ‘i serr diyii
hiikm ider hayr ¢ikar. ...[S]unlar ki erbab-1 din-i kavim olurlar, onlar da’ima bi-zic ve takvim
olurlar. Pes bunlaruni inkarlarunuii ma ‘nasi ve sozleriniiii fehvasi bu degildiir kim bunlar
kevakibiini evza“ ve halatina ve o halatun siifliyyata irtibatatuna inkar iderler. Nice inkar iderler
ki bu Allah te‘alanuni bir kudret-i ‘acibe ve hikmet-i garibesidiir ki ciimle ‘alemiin ahvali
birbirine muhtelit ve her birini ahara murtabit yaratmigdur. Soyle ki semada kevakib-i mengiire
varatmisdur ki kimisi sirrive ve kimisi hayyirediir ... BaZisi niicim-1 sabitediir, her biriniiii
tab inda bir hassa sabitediir ... Kimisi ‘alemiin ‘imaretin sever ve kimisi harab olub yikilmasin
ister ... Fi’'l-ciimle her biriniin hilkatinda bir hikmet vardur mu‘amma ... Ciimlesiniiii
ictimd indan bir halet-i mutavassita peyda olur séyle ki ‘alem-i kevn ii fesad su goriinen iizerine
hiiveyda olur. Hattda bir karincanuini yerde hareketi semada bir halet hey ‘etinden olur ve bir
ba ‘iizanun bundan vefat: tali inde bir ulu nuhiisetden olur. Her ne ciiz'i ki bundan buluna felekte
bir vaz * olur ki ofia muvafik olur ve her ne hadise ki yerde belire gokte bir halet-i hadise olur ki
onia mutabik olur. Bunun sebebi bu degildiir kim niifiis-1 felekiyye esbab-1 mii essirat ola ve
evza -1 ‘ulviyyat ‘ilel-i miicibat ola. Bilki Allahtan gayrina ¢are yoktur te ‘sir olmaz, miimkiin
degildiir miimkiinde icad bulunmaz ... Bundan ulu kudret mi olur ki yaliiuz evia-i felekiyye
degiil her mevciidda cemi -i mevciudatun tefasiliniini ‘alamat biliniir ve her bir zerrede cemi -i
kainatin ahvaliniin isarat anlanur?”
'3 For a superb exploration of numerous divinatory sciences appealed to in Islamic history and
culture, see Toufic Fahd, La divination arabe, études religieuses, sociologiques et folkloriques
sur le milieu natif de I’Islam (Leiden: Brill, 1966).
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now, according to Sinan Pasa, to find an erudite munajjim who can accurately calculate the
celestial configurations and deduce their astrological indications. One cannot, however, partake
in the sphere of occult matters only by technical knowhow. It also requires having mystical
leanings and following an abstinent and pious life. The esoteric sciences (al- uliim al-rithaniyya)
are so numerous that no one could ever be the master of all. What the so-called masters of
esoteric sciences say is all false and corrupt. One cannot haphazardly divine occult matters; there
should be no room in such an enterprise for conjectures and speculations. This is the reason why
the Prophet Muhammad warned his people not to believe in and appeal to munajjims. Another
reason for the Prophet’s admonition was that most of the munajjims at the time were disgraceful
soothsayers of the community of Arabs, many of whom were from among the infidels. As Sinan
Pasa highlights, it is not proper to turn to the words of oracles instead of obeying the master of
the revelation. Not all sciences enhance one’s intellectual strength; some of them exacerbate the
ignorance. The implications in his discussion are clear that Sinan Pasa regarded astrology as one

of them.'**

124 Sinan Pasa, Madrif-name, 486-492: “Mesela bir koyun kemigine bakarlar nice tiirlii hiikmler
iderler ve her yerde nice ‘aciuizeler olur ki arpa salmak ile mugayyebat: biliirler. ‘Arab’da bir
ta’ife olur imis ki bir kusuii vaz‘ina bakarlarmis, onun evza indan hezar ahkam-1 sahiha
iderlermis ... Dahi nice bunun gibi ‘ulim vardur ki her birini bir td’ife kendii kesbi igiin san at
idinmigdiir ve her birini bir kavm mugayyebdatdan haber virmek iciin alet idinmisdiir. Gayet reml
veya niicum dahi onlarin birisidiir ve bu ikisi aralarinda ulusidur. Ciimlesiniiii asli vardur ber
‘abes konulmayub durur, ekseriniifi ibtidasi bir ilham-1 rabbant ile olub durur. Sofira nd-ehillere
diismiis bozulmusdur, hemin ashindan bir ciiz’ice eser kalmisdur. Simdi nice miineccim bulunur
ki evia‘-i felekiyyeyi gokcek zabt ide ve ona tefri” itdiigi ahkami bi-habt ide ... Mugayyebata
hiikm eylemek kuru kavaid ve usil bilmek ile olmaz ve o ‘ilimleri ‘amele getiirmek miicerred
ebvab ve fusiil bilmek ile olmaz. Onlarda elbetde bir niirani halet gerek ve onlarda her dem
perhiz ve riyazet gerek ... Fi'l-ciimle ‘ulim-i rithaniyeniifi enva't ¢oktur, eger¢i degme yerde
onun tamam biliri yoktur. Ekser-i kelimdtlar: ekazib ve tiirrehatdur ve ekser-i ahkamlari ebatil
ve muzahrafatdur. ‘Uliim-i gaybiyyede recm bi’l-gayb yarasmaz ve ahbar-1 mugayyebatda zann
ve tahmin yakismaz. Bu cihetden otiiriidiir ki sahib-i seri‘at ... miineccimlere inanmayun diye
97



It is quite surprising to see that Sinan Pasa, an erudite mathematician who later turned
into a Sufi, pairing astrology with magic and divination, and charging munajjims with astral
determinism. As [ will mention in more detail in the third chapter, Mirim Celebi (d. 1525), one
of the key astral experts who provided astrological service to the late-fifteenth- and early-
sixteenth-century Ottoman court, is considered to have studied mathematical sciences with him
just before Sinan Pasa initiated into Sufism. It is highly likely that Sinan Pasa’s critical
phraseology about munajjims was a product of his late introduction to the Sufi path, as we have
ample evidence from the period in question that to scorn for munajjims was a theme frequently
visited by eminent Sufis. The Sufi disdain toward munajjims did not always entail, however, a
discomfort with fundamental astrological presumptions. As evident from Sinan Pasa’s long
discussion paraphrased above, in which he went on to say that even the most insignificant issues
in the sublunary world such as the death of a mosquito are ruled by the commensurate positions
of the celestial bodies, the astral causality between the celestial objects and terrestrial events was
barely questioned.'*’

Like Sinan Pasa, several prominent Sufis active in the Ottoman world during the period
in question expressed their contempt for munajjims and their truth claims. One of them was the
famous HalvetT shaykh Ibrahim-i Giilsent (d. 1534), a curious episode about whom at the court
of the Aqquyunlu sultan Ya‘qib (r. 1478-1490), before Giilsen1’s move to the Ottoman domain,

involves sultan’s munajjims and Giilsent’s critique of them. According to the story recounted in

emr itdi ve halki onlara miirdca ‘at itmeyiin diyii zecr itdi. Ve bir sebeb dahi bu idi ki ekser
miineccimler o zamanda ‘Arab iginde kehene-i fecere olurlar idi ve ekser gaybdan haber
verenler o ‘asrda ziimre-i kefere olurlar idi. Vahy dururken erbab-i kehanete varmak edeb degil
idi. Sahib-i risaleti koyub sahib-i cehalete varmak de’b degil idi. Her ‘ilm goyle degildiir ki
‘aliminiini kadrini ve celalini arturur, nice fenn olur kim sahibiniiii cehdletini arturur.”
125 Sinan Pasa, Madrif-ndme, 486.
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his mendkibname written by Muhyi-i Giilseni (d. 1604), when Sultan Ya‘qub’s second cousin
Bayandur ibn Rustam decided to attack the forces of the sultan, Ya‘'qub’s munajjims, who
received, according to the narrative, hundreds of thousands of akges, apparently interpreted the
astrological signs of the moment as an omen of the approaching defeat of the sultan. When these
court munajjims saw Shaykh Ibrahim-i GiilsenT accompanying the sultan, they wondered but
asked: “Why did not you just leave when his defeat is obvious according to our astrological
calculations? As the munajjims of the sultan we had no other choice but to accompany him.”'*
Giilsent in his reply told them that what he noticed in the “divine astrolabe” (uurstlab-i ilahi) was
rather the victory of the sultan and the death of Bayandur. Thereby, according to Giilseni, the

hadith of the Prophet, “all astrologers are liars”, would prove true.'”’

When the munajjims
insisted on their interpretation, Giilsent challenged them by asking: “If your predictions will turn
out wrong, would you let me have your salaries cut in substance?”'*® The munajjims apparently
panicked before Giilsent’s self-confidence and determination, and pleaded with him not to do so.
Seeing the munajjims stepping back, Giilsent said: “Had your craft leaned on reliable proofs, you

would not have started doubting your interpretations.”'*’

Eventually Giilsent heard that Ya‘qub
defeated Bayandur, and his predictions proved true.

Needless to say, this little anecdote recounted in a hagiographical work should not be

126 Muhyi-i Giilseni, Menakib-1 Ibrdhim-i Giilseni, ed. Mustafa Ko¢ and Eyyiip Tanriverdi

(Istanbul: Tiirkiye Yazma Eserler Kurumu Baskanligi, 2014), 121: “Hele biz zariret ile gideriiz,

siz niye ihtiyar itdiifitiz ki sultanun inhizami mukarrerdiir ki biz niicimda tecribe ve seyr ile

ma ‘liam itdiik.”

27 1bid.: “Usturlab-1 ilahide boyle miisahede olur ki Bayindwr maktil olup sultan mansir ve

muzaffer gele ki ‘kullu munajjimin kadhdhabun’ hadisi sihhat bula.”

28 1bid.: “Anlar yine i ‘tikadlar: iizere ba 1 kelimat idicek, seyh dimis ki ‘Eger soziiniiz yalan

olursa ‘ulitfenizi kat * itdiireyim mi?>”

29 Ibid.: “Miineccimler tazarru “ idiip dimisler ki ‘Meded! Kimseye buni séyleme ve éyle eyleme!’

diyicek seyh dimis ki ‘Eger siziifi ‘ameliiiiiiz kat T olsa, simdi tereddiid ve siibhe tari olmazdi.””
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taken at face value, as it serves to proving the mental superiority of Ibrahim-i GiilsenT as a Sufi
master. Yet it still gives colorful insights into both contemporary Sufi attitudes toward the
practice of astrology and the potential rivalries between men of competing fields of expertise.
The story of Ibrahim-i Giilseni is not the only case where the authority of shaykhs and darvishes
to foretell the future through more esoteric and intuitive means clashed with the authority of
munajjims who needed recourse to other, more technical, means to interpret the future course of
events. For example, the Bayrami shaykh Ibn Isa Saruhani (d. 1559-60), who flourished during
the reign of Siileyman the Magnificent, frequently derided munajjims in his relatively popular jifr
book, Rumiizii’l-kiiniiz."*° In this enigmatic work originally composed in 1558 and widely copied
afterwards with many different addenda, Saruhant prognosticates on the principles of ‘ilm al-jifr
about the fate of the Ottoman dynasty until the year 2035 Hijra — or until 3000 in certain copies.
For Saruhani, what is incumbent upon the sultans and princes is to spend more time with shaykhs
and gnostics, and to completely disregard the words of munajjims and geomancers. According to
Saruhani, unlike real men of wisdom, such people are deprived of the divine qualities of karama

and waldya. Therefore all the things they say are nothing but chimerical thoughts."'

3% For Saruhani, see: Cemal Kurnaz and Mustafa Tat¢1, “Ibn isa,” TDVIA. One particular copy

of the text available at the BnF was briefly examined by Isik Tamdogan-Abel in the following
study: “Le future dans le Rumuz-1 Kunuz de Mejdeddin Ibn Isa: Une utopie, une prophétie, un
livre a mystéres,” in Meldmis-Bayramis: études sur tois mouvements mystiques musulmans, ed.
Nathalie Clayer, Alexandre Popovic, Thierry Zarcone (Istanbul: Isis, 1998), 145-152. Another
copy of the text available at the National Library of Turkey was transcribed in the following
study: Ayhan Ozgiil, “ilyas b. Isd-y1 Saruhani’nin ‘Rumizii’l-Kiiniz’ adli eserinin
transkripsiyonu ve degerlendirilmesi.” (MA Thesis, Kirikkale University, 2004).

B fsmail Hakki Konyal Kiitiiphanesi Ms. 153, 12b: “Pdadisah ve sehzade[ye] miindsib olan
budur ki gahi insan-1 kamil birle musahebet ide, zahiriii ve batmmini ‘amilin biliib kendii dah
kamil insan ola. Kavl-i miineccimine i ‘tibar kilmaya ve remmal ahkamina miiltefit olmaya. Bular

evham-1 hayalatdadur. Kesf-i keramat ve tasarruf-i velayet bulardan zuhir itmez. Ve bu ‘ilmi
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The most intriguing case of the rivalry between the Sufi shaykhs and the experts of astral

132
In

sciences is an anonymous letter located now in the Archive of the Topkap1 Palace Museum.
this undated letter, the anonymous author, who speaks in the idiom of a highly self-confident and
assertive Sufi shaykh using alchemical jargon, writes that as far as he has heard, the Ottoman
Sultan Bayezid II had sunk his teeth into learning ‘i/m al-hay ‘a along with another formidable
branch of natural philosophy (hikmat), which he does not explicitly name."** In his opinion,
however, Bayezid did not have sufficient erudition, and his attempt was made solely on the basis
of experience (tecribe). It is the author’s desire to remind the sultan, whom he characterizes as a
zealous servant in the path of Islam, of the transitory nature of life and the insignificance of
worldly possessions.'** He then says that he has decided, in accordance with the portents in his
dream, to send Bayezid one of his disciples to inculcate in him his real essence. The training
should continue, the shaykh argues, until Bayezid attains the spiritual stage that his disciple has
already reached at the hands of the master. Once Bayezid reaches that stage, then he, the author,
will write a talismanic note for the sultan, whereby Bayezid could gain real access to the secrets

he has been searching for.">> To justify his preference to send his disciple instead of being

physically in the sultan’s immediate presence, the anonymous shaykh also says that he is afraid

goriib anlaruni ‘ilmine kiyas itmeyiib kesf-i rumiiz ve kiiniiz esrar-i1 ilahidiir diyii i ‘tikad idiib
ehlinden dir olmayalar.”
P2 TSMAE. 6172.
3 bid., “[...] Malik-i memleket-i Riimiyye kim al-i ‘Osmaniyeden Sultan Bayezid diir. Soyle
istima“ olundi ki sina‘at el-hey’ete ve bir hikmete ki hikmeti muhibdir talmis amma tecribe
tarikiyleymis vukiif yogimis.”
B4 1bid., “[...] Beniim iizerime lazim oldu ki aiia sefakat idiib tenbih eyleyem ... metd -i diinya
kalildiir biz bundan rahil iizerineyiiz. Istihare itdiim hayr sunda gordiim ki sakirdlerimden birini
gonderem. Vara, aiid maddesin ta ‘lim eyleye.”
3 1bid. “[sakird] benden gordiigi mertebeye dek tedbir eyleye. Ol mertebeye vasil olicak baia
i lam eyleye ben bir remz yazam ki kagif ola ... ta ki tarh-i iksire salih ola.”
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of interacting with the sultan, as wise men should refrain from consorting with rulers, for the
ruler may abuse the knowledge imparted because they are not like wise men.'*

Besides providing evidence for how relationships between Sufis and sultans were
initiated and negotiated, and alluding to the contemporary recognition of Bayezid II’s deep
celestial interests, which I will further discuss in more detail in the third chapter, this letter
unequivocally shows that the mystical and intuitive expertise of individuals with overt Sufi
leanings might have contradicted the technical scientific expertise of the munajjims. The way the
anonymous author uses the concept of experience (fecribe) is particularly worth pondering here.
Although this concept had various connotations in medieval Islamic intellectual context, it is
usually associated among Sufi circles with a special mode of knowing based on intuition.
However, the author of this short report, despite speaking with a certain Sufi tone, belittles it, as
this is, as far as he has heard, how Bayezid II has been accustomed to methodically studying the
science of the stars and the other formidable branch of natural philosophy left unspecified. What
the author means by the term thus seems to be related to a kind of knowing based not on intuition
or personal inspiration, but rather on bookish learning, observation, and perhaps even empirical
study.

These several lines of arguments issued by a wide range of opponents, including the
Hanbali jurists of the Mamluk times or the pan-epistemic Sufis in the Ottoman realm have
manifested that the real source of apprehension is found rather in the alleged claims of munajjims

than the epistemological foundations of the astrological science itself. In different examples of

B0 1bid., “[...] piside olmaya ki eger andan korkmasam Allah rizaswciin ta ‘lim itmekden ben
kendiim varurdum ammd hekim olan imtinda " ider hakime musahebet eylemekden, hakim kendii
gibi hekim olmaz.”
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the polemical literature, munajjims were often characterized and caricatured as outrageous
quacks and/or magicians, shamelessly asserting the idea of astral determinism and even the star
worshipping. However, as we have already seen in the authentic writings of the munajjims who
served the Ottoman court, the real practitioners of the “learned”/mathematical astrology were
also unsympathetic toward the deterministic fatalism of the stars. For a more accurate assessment
of identities and claims of the munajjims, we should try to answer —on the basis of hard,
authentic evidence— what it really meant and entailed in the designated past to be an erudite

munajjim. This question will guide the discussion in the following two chapters.
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Chapter Two—How to be a Munajjim in the Ottoman Realm, 1450s—1550s:
Vocational Training, Sources of Learning, and Venues of Knowledge

II. 1. Introduction

In an intriguing passage on the “discovery” of the Antilles in his Kitab-1 Bahriye, the
famous sixteenth-century Ottoman seafarer and naval captain P11 Reis (d. 1554) introduces
Christopher Columbus as “a Genoese munajjim.”" In this text, which PirT Reis started writing in
the 1510s and finished in the late 1520s upon the request of grand vizier Ibrahim Pasa (d. 1538),
Columbus is described as a munajjim possessing a legendary book that descended from the time
of Alexander and comprised of the secrets of the “science of the sea” (derya ‘ilmi). According to
P1r1 Reis, no patron in Europe had paid attention to Columbus and the book he held. Eventually,
the Spanish ruler decided to invest in him and provided the necessary material support for his
voyage. By means of the information covered in this book was Columbus able, according to Pir
Reis, to sail out west into the Atlantic and reach the Antilles.

It is difficult to ascertain whether P1r1 Reis was aware of Columbus’s genuine interests in
astral sciences and occult lore when designating him a munajjim. The vast literature on

Columbus underlines that he was marked in his own time for his deep literacy in these fields of

! Kitab-1 Bahriye = Book of Navigation, ed. Biilent Ar1 (Ankara: Republic of Turkey, Prime
Ministry, Undersecretary of Navigation, 2002), 77: “Ceneviz de bir miineccim var imig, nam ile
Kolon aiia dirler imis. Anufi eline giriir bir hos kitab, kalmis Iskender’den ol da irtivab. Ciimle
derya ‘ilmini bir bir tamam, cem * idiib yazmiglar imis iy hiimam. Ol kitab gelmis bu Efrenc iline,
bilmemisler likin anufi haline. Bulur okur bu Kolon ai iy yar, varur Ispanya begine a1 sunar.
Takrir ider ciimle ahvali ana, ol dahi gemi viriir sorira buna. Ol kitab ile ‘amel ider iy yar, varub
Antilyeyi ider asikar. Dahi sofira durmaz agar ol ili, simdi meshiir eylemigdiir ol yolu.”
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knowledge.” According to his son’s biography, Columbus studied for a while at the University of
Pavia where he gave himself to the study of astronomy and geometry that he would later put into
the service of his nautical activities and apocalyptic concerns. Aside from the necessary technical
astronomical and mathematical numeracy for cosmography and navigation, he was particularly
moved by the Joachimite eschatological lore. He had strong belief in his own role in fulfilling a
number of prophecies before the coming of the Antichrist and the end of the world. He worked
for a number of years on collecting materials for a volume called the Book of Prophecies that he
intended to prove his destined role in his own vision of history but he never finished it. Given all
the contemporary information about Columbus’s life and his intellectual and professional
pursuits, it is all the more interesting to find an early sixteenth-century Ottoman seafarer and
cartographer defining his Genoese colleague with the epithet munajjim.

No matter what PirT Reis had in mind when describing Columbus as a munajjim, it is
worth mentioning this curious fact to start penetrating the late fifteenth- and early sixteenth-
century Ottoman social and cultural context, which this chapter and the following will try to
examine with a view toward discussing the role of munajjims therein. What made an individual
qualify for munajjim status in the Ottoman world in the period? What constituted the intellectual
capital a practicing munajjim needed? In what specific fields of knowledge was a munajjim
supposed to be learned? What are the books and instruments a would-be munajjim was expected
to possess? Where could one acquire the required knowledge? Were there any institutional

means for a would-be munajjim to receive training in the essentials of the science? Would a

® This part is based particularly on Pauline Mofitt Watts, “Prophecy and Discovery: On the
Spiritual Origins of Christopher Columbus’s “Enterprise of the Indies”,” The American
Historical Review 90/1 (1985), 73-102; Abbas Hamdani, “Columbus and the Recovery of
Jerusalem,” Journal of the American Oriental Society 99/1 (1979), 39-48.
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madrasa welcome him? What role did courts play in the training and subsequent professional
career of a munajjim? What were the factors in the making and breaking of his career? Were
there any considerable differences between the categories/professions of munajjim or muwaqgqit?

Notwithstanding the difficulties resulting from scattered, and in most cases limited,
evidence that one can glean from contemporary sources, I will strive to present the complex
social history of munajjims in the Ottoman world based upon authentic writings of practicing
munajjims, archival documents, and biographical remarks in contemporary narrative sources.
Available sources do not allow us to reconstruct a full biography of any practicing munajjim in
the Ottoman milieu in the concerning period, depicting all the details of his training, professional
networks, and the ups and downs of his career. Hence, in the absence of a single convenient
individual upon whom to focus, I will adopt throughout this and the next chapter an eclectic
approach, using instances from the lives of various practitioners.

The relevant archival documents mostly comprise salary registers that list the names and
wages of palace personnel. These registers often include information on the munajjims. From the
late fifteenth to the mid-sixteenth century, there are a handful of such surviving registers that can
help us track the fluctuating status and pay scale of court munajjims. In that respect, compared to
other studies on the social and cultural history of munajjims in the medieval and early modern
Islamicate world that are based exclusively upon anecdotal evidence, the case of munajjims in
the Ottoman realm presents us with an invaluable opportunity to substantiate the courtly
presence and service of astrologers with hard, archival evidence. There are, however, two
important pitfalls of the available archival sources. First, these registers, by nature, contain

information only about those practitioners affiliated with the dynastic court; thus the munajjims
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who did not enjoy dynastic patronage or who flourished elsewhere were naturally excluded.
Second, these registers indeed provide very limited information on the lives of munajjims. More
often than not they reveal only the names of those practitioners and the amounts of the
allowances they received. Therefore, the archival evidence alone is insufficient to illuminate the
social and cultural history of Ottoman munajjims, their training, the scope of their professional
service, and possible scholarly rivalries among different experts.

The authentic writings of munajjims—including tagwims, horoscopes, and treatises of
various kinds—will also be used in this chapter and the next to supplement the data provided by
the archival documents. These astrological sources are crucial for establishing the contours of the
scientific canon utilized by practicing munajjims in the Ottoman capital at the time.
Nevertheless, one should also keep in mind that these sources, especially the tagwims and
horoscopes, most of which remain anonymous, bear very few personal details that can help us
lay out the mechanisms of munajjims’ training and the entangled dynamics of their professional
service.

For delving into munajjims’ personal lives, contemporary narrative sources, including
chronicles and biographical dictionaries may provide insightful details. Yet in the fifteenth- and
sixteenth-century Ottoman case, historical narratives and biographical sources provide
surprisingly little information. Notwithstanding that Ottoman chronicles and historical narratives
are replete with remarks on the calculation of astrologically auspicious moments computed and
interpreted by munajjims before an imperial activity was undertaken, these rather vague remarks
do not reveal the identities of experts.

In a similar vein, munajjims were not among the favorite subjects of contemporary
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biographers. As already mentioned in the Introduction,, fifteenth- and sixteenth-century Ottoman
writing culture is devoid of sources with full anecdotes on munajjims like Faraj al-mahmiim of
Ibn Tawds (d. 1266) or the Chahar magala of Nizami-i Arudi. The only known Ottoman attempt
to compile a special biographical dictionary of famous experts of celestial knowledge from the
Babylonians up to the Europeans was the Tabakat-1 miineccimin of Siileyman Su‘d1 Efendi (d.
1896), but since his purpose was undoubtedly different the text provides very little useful
information on munajjims in the Ottoman realm.’ Canonical examples of sixteenth-century
Ottoman biographical dictionaries of scholars and poets such as Tagkoprizade’s (d. 1561) al-
Shaqga’iq al-nu'maniyya fi ‘ulama’ al-dawla al- ‘uthmaniyya, Latifi’s (d. 1582) Tezkiretii’s-
su‘ara’, or ‘Asik Celebi’s (d. 1572) Mesd irii’s-su ‘ara’ also furnish limited information on the
lives of astral experts. While the tezkires of poets often provide more personal details, these
collections by nature contain biographical information only about those individuals composing
poetry. Thus, it is difficult to find in these sources evidence on the lives and careers of the
munajjims whose names are recorded in the archival registers.

Facing these shortcomings of the available sources from the period, I will combine all the

available evidence drawn from distinct types of sources on different individuals in order to shed

? Siileyman Sadi Efendi, Tabakat-1 Miineccimin, ed. Salim Aydiiz (istanbul: Fatih Universitesi
Yayinlari, 2007). For a textual example comparable to Nizami-i Aridi’s Chahar magqala, one
may speak of Kefeli Hiiseyin’s (d. 1601) Razname, in which Hiiseyin compiles stories and
anecdotes pertaining to the practice of bibliomancy that he has read, personally witnessed, or
heard from others. One of his anecdotes in the compilation is related to a certain ‘Abdiil ‘aziz
miineccim, who decided later in his life to abandon astrology after realizing the severity of
Prophet’s saying, “all munajjims are liars.” As ‘Abdiil‘aziz renounced the ‘useless’ craft and
promised himself not to take an astrolabe in his hand anymore, he opened the Divan of Hafez
and found the following verse: “Hold the forelock of a moon-faced, don’t tell a story/For good
and evil fortune derives from the impact of Venus and Saturn.” See Kefeli Hiiseyin, Razname,
transcription and facsimile prepared by I. Hakki Aksoyak (Cambridge: Harvard University the
Department of Near Eastern Languages and Civilizations, 2004), 147.
108



light upon the fundamental question this and the next chapter tackle: What did becoming a
munajjim in the late-fifteenth and early-sixteenth century Ottoman world entail? The possible
answers require investigating several ancillary questions, on three of which will I focus in this
chapter and the next: i) What did a munajjim need to know, ii) Where could he learn the things
he needed to know, and iii) Where and how could he put into practice the things he knew?* In
this chapter I will particularly delve into the books in circulation that were frequently used by
practicing munajjims at the time and discuss the extent of the role of the madrasa and mosque in
the instruction of astrologically valid knowledge. The next chapter will scrutinize the dynamics
of courtly patronage and examine the impact of the office of court munajjims upon the
pedagogical needs and professional careers of practitioners.

Although these questions may signal that these two chapters will be descriptive narratives
instead of historical ones, these points should rather be regarded as themes to be followed to
unveil the particular context of the Ottoman world in the late fifteenth and the first half of the
sixteenth century with an eye toward tracking the special case of munajjims. The significance of
the period derives from the fact that it marks a turning point not only for the appropriation and
subsequent codification in the Ottoman world of the post-thirteenth century astral tradition of the
Persianate East but also for the growing systematization of the patronage of astral expertise
through the institutionalization of the permanent office of court munajjims. While the initial

attempts of Mehmed II (r. 1444-46 and 1451-81) played a definite role in the process, the lion’s

* Although I have not come across any reference to a female munajjim in Ottoman sources, there
were known female munajjims in the Islamic realm, the most famous of whom was a/-Bibi al-
munajjima, the mother of the thirteenth-century chronicler Ibn Bib1 and a working astrologer at
the court of Jalal al-Din Khwarazm-shah (r. 1220-1231). See Sara Kuehn, The Dragon in
Medieval East Christian and Islamic Art (Leiden: Brill, 2011), 135.
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share of the credit should go to Bayezid II (r. 1481-1512), whose keen interest in learning and
cultivating different forms of celestial knowledge facilitated the adoption of the necessary
technical know-how and the institutionalization of the patronage of munajjims. The scope and

impact of Bayezid II’s patronage will be discussed in detail in the next chapter.

I1. 2. State of the Field and the Problems of Terminology

It is a challenging task to accurately translate the term munajjim into English. The
difficulty derives from discrepancies between the connotations of the term in past sources and
modern scholarship. As already implied in P11 Reis’s curious use of the word to describe
Columbus, the category of munajjim referred to a profession that is much more inclusive than
that rendered by the modern term “astrologer.” The expertise of munajjims not only consisted of
astrology but might have also entailed mastery over other implications of celestial knowledge,
including cosmography, geography, navigation, time reckoning, and calendar conversion. It is
true that in the medieval Islamic world there were other types of nomenclature reflecting further
specializations in the broader discipline of celestial knowledge such as the category of muwaqqit,
which, especially from the thirteenth century onwards, came to denote the timekeeper at the
grand Friday mosques.” Moreover, not all individuals conversant in the theoretical iterations of
celestial knowledge were eager to practice astrology. In that regard, modern scholars, especially

those studying the history of scientific tradition in the Islamic world, are often confounded in

> David King, “On the role of the muezzin and the muwagqqit in Medieval Islamic Society,” in
Tradition, Transmission, Transformation: Proceedings of two conferences on Pre-modern
Science held at the University of Oklahoma, ed. by F. Jamil Ragep and Sally Ragep (Leiden:
Brill, 1996), 285-346; idem., “Mamluk astronomy and the institution of the muwagqqit,” in The
Mamluks in Egyptian politics and society, ed. by Thomas Philipp and Ulrich Haarmann
(Cambridge Unviersity Press, 1998), 153-162.
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choosing the best title to identify the past experts of celestial knowledge.

What sort of label should we use to describe, for instance, Nasir al-Din Tusi or
Wabkanawt (known in his own time as shams al-munajjim), whose scholarly activities were also
informed by astrological purposes as we have already seen in the first chapter? The use of
“astronomer” does not always solve the problem, for it is indeed a loaded term, deliberately
employed in the history-of-science tradition in the Islamic context to carefully detach
astrological constituents from the “rational” scientific enterprises of individuals so described.
The use of “astrologer” also does not do much justice, given the widespread modern pejorative
meanings attached to it, ranging from soothsayer and diviner to quack, calling to mind as it does
fortune tellers with no particular qualifications. Take, for instance, the case of the prominent
historian of science George Saliba, whose invaluable works on different aspects of theoretical
and practical celestial knowledge in pre-modern Islamicate culture have opened new vistas for
research. For Saliba, figures like Muhy1 al-Din al-Maghribi (d. 1283) or Nasir al-Din Tus1, who
never shied away from following astrological pursuits and who explicitly mentioned the
astrological uses of their scholarship even in their strictly astronomical works like Talkhis-i
Majisti or Zij-i Ilkhant, still can not be defined simply as “astrologers,” lest the word “astrologer”
belittle their scientific values and contributions.® In a similar vein, in the eyes of Saliba and many
others, an erudite medieval practitioner of astrology, who was able to make complex
mathematical calculations on the basis of astronomical tables and use of instruments, does not

qualify as an “astronomer” unless he engaged in the production of texts that may be qualified as

% See for instance: George Saliba, “An Observational Notebook of a Thirteenth-Century
Astronomer,” Isis 74/3 (1983), 388-401; idem., “Horoscopes and Planetary Theory: Ilkhanid
Patronage of Astronomers,” in Beyond the Legacy of Genghis Khan, ed. by Linda Komaroff
(Leiden: Brill, 2006), 357-368.
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“astronomical.”

In order to bypass these terminological problems and attempt to convey a sense of the
historical implications of the vocabulary, I will employ the original terms as used in primary
sources without translation. From the outset, the readers are advised that the category of
munajjim as used throughout this dissertation specifically refers to learned experts in
mathematical celestial knowledge who were evidently engaged in astrological activity. While the
term munajjim was also used, as we have already seen in the first chapter, in the polemical
literature of non-astral experts to designate unqualified street astrologers or quacks, I should
reiterate that my use throughout gives precedence to the practice of learned mathematical
astrology.

The social history of munajjms in medieval and early-modern Muslim society has been
explored so far in a handful of studies. The most well-known of these modern examinations,
George Saliba’s oft-cited article “The Role of the Astrologer in Medieval Islamic Society,”
discusses the complex role of astrologer in medieval society by relying upon anecdotal
biographical and literary sources as well as visual materials.” Reflecting his perspective in
another influential article on the definitive separation of ilm al-hay’a and ilm ahkam al-nujiim,
Saliba’s use of the category of munajjim is rather slanted toward a kind of lay practitioner who
performed astrology with little or no knowledge of the “scientific” technicalities of celestial

knowledge.® Although Saliba acknowledges munajjims’ use of astronomical tables and other

7 George Saliba, “The Role of the Astrologer in Medieval Islamic Society,” Bulletin d’études
orientales 44 (1992), 45-67.
¥ See Saliba, “Astronomy and Astrology in medieval Arabic thought,” in Les doctrines de la

science de [’antiquite a [’age classique, ed. Roshdi Rashed and Jo€l Biard (Leuven: Peeters,
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instruments, his study does not primarily discuss the scientific background of astrological
practice.

Saliba’s survey of the social status and role of astrologers in medieval Islamic society
was later expanded by more focused examinations of munajjims in particular historical contexts.
Miquel Forcada, for instance, takes the case of munajjims in the court of Andalusian Umayyad
ruler ‘Abd al-Rahman II (r. 822-852) and looks for the potential of prosopographical approach
for studying the social status of astrologers.” Like Saliba, Forcada relies upon anecdotal
biographical sources and anthologies, but, as he admits, the sources he was able to find present
far less on the lives and careers of munajjims than he expected. In addition to Forcada, the status
of astrologers in the medieval and early-modern Indian courtly context became the subject of
several articles by David Pingree, S. Rajeswara Sarma, Eva Orthmann, and most recently by
Audrius Beinorius.'® Besides biographical and narrative sources, Beinorious for instance refers

to archival evidence such as land grants given to astral experts for correctly predicting eclipses.

1999), 131-164; idem., “Islamic Astronomy in Context: Attacks on Astrology and the Rise of the
Hay ‘a Tradition,” Bullettin of the Royal Institute for Inter-Faith Studies 4/1 (2002), 25-46.
’ Miquel Forcada, “Investigating the sources of prosopography: the case of the astrologers of
‘Abd al-Rahman I1,” Journal of Medieval Prosopography 23 (2002), 73-100.
' See David Pingree, “Astronomy at the Court of Aniipasimha,” in From Astral Omens to
Astrology, From Babylon to Bikaner (Roma: Istituto Italiano per L’Africa e L’Oriente, 1997),
91-103; S. R. Sarma, “Jyotisaraja at the Mughal Court,” in Studies on Indian Culture, Science,
and Literature: Being Prof. K. V. Sarma felicitation volume presented to him on his 81"
birthday, ed. by N. Gangadharan, S.A.S. Sarma and S.S.R Sarma (Chennai: Sree Sarada
Education Society Research Centre, 2000), 363-371; Eva Orthmann, “Circular Motions, Private
Pleasure, and Public Prognostication in the Nativities of the Mughal Emperor Akbar,” in
Horoscopes and Public Spheres. Essays on the History of Astrology, ed. by G. Oestmann, H. D.
Rutkin and K. von Stuckrad (Berlin: Walter de Gruyter, 2005), 101-114; idem, “Sonne, Mond
und Sterne: Kosmologie und Astrologie in der Inszenierung von Herrschaft unter Humayun,” in
Die Grenzen der Welt: Arabica et Iranica ad honorem Heinz Gaube, ed. L. Lorn et al.
(Wiesbaden, Reichert, 2008), 297-306; Audrius Beinorius, “On the social and religious status of
an Indian astrologer at the royal court,” Acta Orientalia Vilnensia 9/2 (2008): 39-55.
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Moreover, both Sarma and Orthmann briefly discuss the office of jyotisaraja or josiraya, the
Hindu astrologer installed at the Mughal court by Akbar.

The relevant literature is even broader as regards to the courtly patronage of munajjims
and the services they offered. The early Abbasid court has already been spotlighted by modern
scholars for its immense interest in the cultivation of astrological knowledge and patronage of
munajjims. The works of Dimitri Gutas, David Pingree, and more recently Antoine Borrut, use
authentic textual materials composed and/or translated at the time by the practicing experts."'
While Pingree, from the more technical perspective of the history of science, focuses more upon
the dimension of textual transmission,, Gutas and Borrut have interpreted the early Abbasid
support for astrology on political grounds and convincingly demonstrated the deployment of
astrological knowledge against the backdrop of the Abbasid political claims and legitimacy
issues. Local dynasties, like the Hamdanids in Aleppo in the tenth century, also have received
scholarly attention, and a few scholars have remarked upon the services of al-Qabist (d. 967),
one of the noted and prolific munajjims at the court of Sayf al-Dawla (r. 945-967)."* The Rasulid

dynasty in Yemen has also been studied with respect to the interest of several rulers in the

" Dimitri Gutas, Greek Thought, Arabic Culture. The Graeco-Arabic Translation Movement in
Baghdad and Early ‘Abbasid Society (2"-4"/8"-10" centuries) (London: Routledge, 1998);
David Pingree, “Kanaka: An Indian (?) Astrologer at Hartn al-Rashid’s Court,” in From Astral
Omens to Astrology, From Babylon to Bikaner (Roma: Istituto Italiano per L’Africa e L’Oriente,
1997), 51-63; Antoine Borrut, “Court Astrologers and Historical Writing in Early Abbasid
Baghdad: An Appraisal,” in Contexts of Learning in Baghdad from the 8"-10" Centuries, ed. J.
Scheiner and Damien Janos (Princeton: The Darwin Press, 2014), 455-501.

"2 Anne Regourd, “L’Epitre ayant pour objet la mise & 1’épreuve de ceux qui n’ont d’astrologue
que le nom d’al-Qabist (IVe/Xe s.),” Politica Hermetica 17 (2003), 24-53; Charles Burnett, “Al-
Qabisi’s Introduction to Astrology: From Courtly Entertainment to University Textbook,” in
Studies in the History of Culture and Science: a Tribute to Gad Freudenthal, ed. R. Fontaine et
al. (Leiden: Brill, 2011), 43-69.

Al-Qabist’s discussion here of what constitutes a true munajjim also points to the need of

knowing the mathematical and technical instricacies of the craft.
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services and expertise of munajjims.”> One important aspect of the Rasulid period was the
personal investment of some of its rulers in studying different branches and genres of celestial
knowledge. In the Andalusian and North African context, in addition to Forcada’s study cited
above, Julio Samso6’s works have shed light upon the production and uses of different genres of
celestial knowledge in the courtly context.'* Sonja Brentjes has published important survey
studies on the cultivation of mathematical and ancient sciences (al- uliim al-awa’il) in late-
medieval Islamic courtly culture, though her studies are not particularly informed by the cases of
munajjims."” Thomas Allsen’s work on the cultural life under the Mongols also touches upon the
cultivation of astral sciences at the court of Ilkhanid rulers and discusses the extent of cross-
cultural scientific exchanges between Iranian and Chinese realms.'® Several Turkish-speaking
scholars have documented the presence of munajjims at the courts of post-Mongol Turko-Persian

dynasties, including the Ilkhanids, Rum Saljugs, and Aqquyunlus on the basis of mere anecdotal

' Daniel Martin Varisco, Medieval Agriculture and Islamic Science: the Almanac of a Yemeni
Sultan (Seattle: University of Washington Press, 1994); Petra Schmidl, “Magic and Medicine in
a 13"™-century Treatise on the Science of the Stars. The Kitab al-Tabsira fi ‘ilm al-nujiim of the
Rasulid Sultan al-Ashraf ‘Umar,” in Herbal Medicine in Yemen. Traditional Knowledge and
Practice and Their Value for Today’s World, ed. Ingrid Hehmeyer and Hanne Schonig (Leiden:
Brill, 2012), 43-68.
' Julio Samso, “The Early Development of Astrology in al-Andalus,” Journal for the History of
Arabic Science 3 (1979), 228-43; idem., “Astrology in Morocco towards the end of the
Fourteenth Century and the Beginning of the Fifteenth Century,” in From Madashd allah to
Kepler: Theory and Practice in Medieval and Renaissance Astrology, ed. Charles Burnett and
Dorian Gieseler Greenbaum (Ceredigon, Wales: Sophia Centre Press, 2015), 407-424.
" In addition to her work cited above, see “Patronage of the mathematical sciences in Islamic
societies: structure and rhetoric, identities, and outcomes,” in The Oxford Handbook of the
History of Mathematics, ed. Eleanor Robson and Jackie Stedall (Oxford: Oxford University
Press, 2008), 301-28; idem., “Ayyubid Princes and their Scholarly Clients from the Ancient
Sciences,” in Court Cultures in the Muslim World: Seventh to Nineteenth Centuries, ed. Albrecht
Fuess and Jan-Peter Hartung (London: Routledge, 2010), 326-56.
' Thomas T. Allsen, Culture and Conguest in Mongol Eurasia (New York: Cambridge
University Press, 2011), esp. 161-175 and 203-207.
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evidence gleaned from chronicles and historical narratives.'” Timurids, particularly the court of
Mirza Iskandar b. ‘Umar Shaykh (d. 1415), have received a remarkable amount of scholarly
attention, especially by art historians, thanks to his surviving illuminated horoscope, but I should
note here that the genuine celestial and other scientific activities at his court have yet to be
thoroughly examined.'® The court of Sultan Husayn Baygara has also been briefly discussed in
the context of an astrological compendium, Lavayih al-Qamar, compiled by Husayn Va‘iz-i
Kashifi (d. 1505) at the request of Husayn Baygqara’s grand vizier."” Sayil’s seminal work on

observatories in Islamic history tries to depict the role of courtly patronage at the time of the

7 Kazim Paydas, “Ak-koyunlu Devlet Teskilat” (Ph.D. Dissertation, Ankara University, 2003),
174-6; Osman Turan, Tiirkiye Selcuklulari Hakkinda Resmi Vesikalar: Metin, Terciime ve
Arastirmalar (Ankara: TTK, 1958); Tiilay Metin, “Sel¢uklular Zamaninda Miineccimlige Dair
Baz1 Tespitler,” International Journal of History Studies 6/3 (2014), 239-252; Mustafa Uyar,
“Ilhanli (iran Mogollar1) Ordularmin Savas Oncesinde Yaptig1 Stratejik Hazirliklar ve Savas
Sirasinda Yaptiklar1 Hileler,” Gazi Egitim Fakiiltesi Dergisi 29/4 (2009), 440.
'8 See Zeren Akalay, “An Illustrated Astrological Work of the Period of Iskandar Sultan,” in
Akten des VII. Internationalen Kongresses iranische Kunst und Archdologie, 7-10 September
1976 (Berlin: Dietrich Verlag, 1976), 418-425; Laurence P. Elwell-Sutton, “A Royal Timurid
Nativity Book,” in Logos Islamikos: Studia Islamica in Honorem Georgii Michaelis Wickens, ed.
Roger M. Savory and Dionisius A. Agius (Toronto: Pontifical Institute of Mediaeval Studies,
c1984), 119-134; Fateme Keshaverz, “The Horoscope of Iskandar Sultan,” Journal of Royal
Asiatic Society 2 (1984), 197-208; Sergei Tourkin, “Iskandar-sultan und sein Geburtsbuch,” in
Orakel. Der Blick in die Zukunft. Ausstellungkatalog Museum Rietberg Ziirich, ed. A. Langer
and A. Lutz (Ziirich, 1999), 180-189; idem., “Medical Astrology in the Horoscope of Iskandar
Sultan,” in Sciences, Techniques et Instruments dans le Monde Iranien, ed. N. Poujarvady and Z.
Vesel, (Teheran: IFRI, 2004), 105-109; Anna Caiozzo, “The Horoscope of Iskandar Sultan as a
Cosmological Vision in the Islamic World,” in Horoscopes and Public Spheres: Essays on the
History of Astrology, 115-144. For the occultist interests of Mirza Iskandar, see Jean Aubin, “Le
mécénat timouride a Chiraz,” Studia Islamica 8 (1957), 71-88; Evrim Binbas, “Timurid
Experimentation with Eschatological Absolutism: Mirza Iskandar, Shah Ni‘matullah Wal1, and
Sayyid Sharif Jurjani in 815/1412,” in Unity in Diversity: Mysticism, Messianism and the
Construction of Religious Authority in Islam, ed. Orkhan Mir-Kasimov (Leiden: Brill, 2014),
277-306, especially 290-293 for the discussion of the Dibdcha of Jami‘ al-sultani, a book on
astronomy attributed to Mirza Iskandar.
" Sergei Tourkin and Ziva Vesel, “The Contribution of Husayn Va'iz-i Kashifi to the
Transmission of Astrological Texts,” Iranian Studies 36/4 (2003), 589-599.
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Ilkhanids, Timurids, and the late-sixteenth century Ottomans, but since his primary concern was
to demonstrate the mathematical and astronomical achievements attained at the observatories, his
discussion on the courtly patronage of munajjims in the post-thirteenth century Turko-Persian
zone is rather limited.”® Salim Aydiiz’s work in Turkish on the office of miineccimbag: in the
Ottoman context still remains the most comprehensive study on the history of court munajjims,
producing a detailed and useful list of names employed as court munajjims throughout the entire
course of Ottoman history.”! However, the vast scope of his study (from the sixteenth to the early
twentieth century) inevitably led to omissions, including some of munajjims active at the late
fifteenth- and early sixteenth-century Ottoman court. Moreover, his insistence on the term
miineccimbagi is not always historically accurate, especially for the period prior to the mid-
sixteenth century. Last but not least, Aydiiz pays no attention to the original writings of
munajjims, nor the books they potentially read, which makes it difficult to accurately reconstruct
through his study the intellectual and scientific trajectories of practicing experts. One may also
consider consulting Avner Ben Zaken’s study on the courtly context of astrological production in
the late sixteenth- and seventeenth-century Ottoman context, though the scope of his scholarship

does not particularly cover the issues that are central to this chapter.”” One should include Giilgin

2 Aydin Sayili, The Observatory in Islam and its Place in the General History of the
Observatory (Ankara: TTK, 1960).

*l Salim Aydiiz, “Osmanli Devleti'nde Miineccimbasilik Miiessesesi,” Belleten 70 no. 257
(2006), 167-264 [based upon his MA Thesis, “Osmanli Devleti’'nde Miineccimbasilik ve
Miineccimbasilar,” (Istanbul University, 1993)].

> See Avner Ben-Zaken, “The Heavens of the Sky and the Heavens of the Heart: The Ottoman
Cultural Context for the Introduction of Post-Copernican Astronomy,” British Society for the
History of Science 37/1 (2004), 1-28; idem., Cross-Cultural Scientific Exchanges in the Eastern
Mediterranean, 1560-1660 (Baltimore: Johns Hopkins University Press, 2010), esp. Chapter 1
on the social and political context in which Taqi al-Din functioned. There are, however,
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Tunalr’s studies on a mid-nineteenth century Ottoman court munajjim, whose surviving notes
greatly help us understand the quotidian concerns of an astral expert.” Finally, Stephen Blake
has published a derivative account of the services of munajjims in three early modern Muslim
empires, the Safavids, Ottomans, and Mughals.** While Blake’s study is based almost entirely
upon previous secondary literature with no or very little original contribution, his emphasis upon
the computation of time as the broader field of expertise of munajjims is worth mentioning.

As is evident from this general overview, the literature on the social and cultural history
of munajjims in the medieval and early-modern Islamic context draws exclusively on anecdotal
evidence extracted from contemporary narrative sources. In dearth of surviving textual materials
composed by munajjims themselves and related archival documents, these narrative sources are
sometimes the only means to understand and reconstruct the entangled social environment in
which munajjims functioned. However, modern scholars should not forget the fact that anecdotes
about munajjims were also imbued with a certain didactic tone due mostly to the controversies
and polemics over astrology. They may either tend to ridicule munajjims through narrating their
failures or overstate the significance of their service by underlining their accurate calculations
and correct judgments. Therefore, for a more nuanced and balanced picture of the history of
munajjims in a given historical context, the writings of astral experts in diverse branches of

knowledge—celestial and otherwise—should be taken into consideration. Thereby one may find

numerous problems in Ben-Zaken’s handling of sources, which Sonja Brentjes and Max
Lejbowicz detail in their review in Aestimatio vol. 10 (2013), 1-24.
> Giilgin Tunali, “An Ottoman Astrologer at Work: Sadullah el-Ankaravi and the Everyday
Practice of Ilm-i Niicum,” in Les Ottomans et le temps, ed. Francois Georgeon and Frédéric
Hitzel (Leiden: Brill, 2012), 39-60; idem., “Osmanli Siyaset Kiiltiiriini Anlamada Kaynak
Olarak {lm-i Niicim: Sadullah el-Ankaravi,” TALID 2/1 (2004), 183-195.
** Stephen Blake, Time in early modern Islam: Calendar, Ceremony, and Chronology in the
Safavid, Mughal, and Ottoman Empires (New York: Cambridge University Press, 2013).
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the opportunity to describe more accurately the intellectual and scientific basis of their practice,
the sources and authoritative texts they utilized, and the personal and social issues involved in

their training and professional service.

II. 3. What did a Munajjim Need to Know?

As mentioned in the above discussion of the secondary literature regarding the history of
munajjims in medieval and early modern Islamicate world, modern scholars put emphasis on the
broader social contexts as well as restraints in which munajjims had to operate. The services
munajjims provided, their clientele, and the cultural and religious objections they confronted get
the lion’s share of attention, whereas the scientific constituents of their practice are seldom
regarded as a valid object of inquiry. This indifference in the secondary literature is categorically
tied to modern widespread assumptions as to the futility of munajjims as a social category and
the insignificance of their field of expertise. As a natural corollary to the general lack of interest
in what the munajjims’ expertise really entailed, there is no serious investigation on how they
practiced their business.

I will start with delineating the required body of knowledge that those munajjims serving
the late-fifteenth and early-sixteenth century Ottoman court needed to know. By looking at the
contents of their own writings, foremost among which are almanac-prognostications (fagwim)
and horoscopes, and extracting scholarly references therefrom, I will first lay the necessary

groundwork and prepare a comprehensive list of authoritative texts heavily quoted by the
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Ottoman munajjims of the time.” I believe it is important to establish such a descriptive list from
the very outset to familiarize readers with the titles and brief descriptions of the books that will
occasionally be referred to throughout.

The inventory of texts appealed to by munajjims in the Ottoman world of the late-
fifteenth and the first half of the sixteenth century includes: i) strictly astrological textbooks
where one might find standard rules and basic astrological principles on the nature and
characteristics of planets, signs of the zodiac, and certain celestial degrees, as well as specific
techniques in different branches of astrological practice; ii) other types of works that are often
defined in the literature as “astronomical” or “mathematical” such as the zij literature
(astronomical handbooks of tables) or treatises on the use of astronomical instruments, all of
which naturally cover information crucial for astrological practice. As will be discussed in
greater detail below, zijes stood as the number one item in the paraphernalia of a practicing
munajjim, for they provided, like a medieval version of a modern computer software, the
necessary data and parameters for determining in mathematical terms the celestial configuration
in a given time for a specific location, which constituted the crux of astrological practice.

This detailed sketch of the intellectual framework will be followed by a discussion on
practicing munajjims’ social environment, in which they received their training. The major
question that will be tackled is the role of institutional structures such as the madrasa, mosque,
and, most importantly, the court in the production, study, and circulation of astrologically valid
knowledge. While the focus will be upon the gradual establishment of the office of court

munajjims in the Ottoman bureaucratic structure that contributed to the institutionalization of

> By “Ottoman” munajjims, I refer to those astral experts serving the Ottoman courts, regardless
of their ethno-religious backgrounds.
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astral instruction from the late fifteenth century onwards, I will try to assess the extent to which
astrological production and consumption penetrated into more traditional institutional settings
like the madrasa and/or mosque. I believe the discussion here on Ottoman munajjims will also be
useful for scholars elsewhere in Islamic studies, grappling with questions about the social and
cultural history of knowledge in the medieval and early-modern periods.

The rich amount of surviving Ottoman astrological materials, particularly the annual
almanac-prognostications (fagwim) and partially the occasional horoscopes, which I will treat in
greater detail in chapter four and five, enables us to track the scholarly references of
contemporary astral experts. The tagwim genre in particular, with its numerous extant examples,
helps us chart in a systematic fashion, and even on a yearly basis, the changing scientific
horizons and intellectual trends among practicing Ottoman munajjims. The preparation of these
texts required the astral expert’s making detailed mathematical and astronomical computations of
the celestial positions at the exact moment of the year-transfer, necessary for deriving
astrological judgments. For that purpose, a well-trained munajjim needed to be knowledgeable in
two specific genres: i) a valid zij to calculate the celestial positions in a given time for a given
locality (i.e., the moment of the year-transfer or birth, or any other occasion for which a
horoscope was to be cast), and ii) a working astrological textbook that describes the dispositions
of planets and signs as well as the indications of celestial positions. Having an astronomical
instrument that would help the practicing munajjim determine the required celestial positions

more swiftly and accurately was optional, for it might have been unaffordable for many a
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practitioner.”® There is no need here to discuss in greater detail the significance of handasa
(geometry), hisab (arithmetic), and especially the hay’a texts that constitute the necessary
groundwork for any serious astral endeavor. The erudite practitioners of mathematical astrology,
which correspond to my own definition of munajjim in this dissertation, could easily be assumed
as learned individuals in all branches of the al- ‘uliim al-riyadiyya. Yet being an arduous student
of hay’a texts does not always make one a munajjim, not because those who were conversant in
ilm al-hay’a were unable to make astrological calculations, but because many a time some of
them remained aloof from the interpretive astrological practice. For instance among those ten
groups that Abt Ma‘shar criticizes on account of their negative perceptions of astrology, one
particular group was composed of learned people, who studied the heavens (gawm nazari fi al-
Tlm al-kullt, a'nt fi ‘ilm al-aflak wa-halatihd) but who believed that “the planets have no
indications for the things that come to be in this world.” *’

One of the striking aspects of the surviving Ottoman tagwims is that the munajjims
usually cite which particular zij they consulted to make their celestial calculations before casting
and interpreting their annual or occasional horoscopes. A close examination of the zijes explicitly
quoted in the extant fifteenth- and sixteenth-century tagwims clearly reveals that the three zijes

most preferred in the Ottoman milieu up until the 1570s were produced in the post-thirteenth

%% In expressing the urgency of the patronage of rulers, munajjims often refer to the financial
difficulty of possessing large astronomical instruments without the support of the sovereigns. See
for instance Rukn al-Amuli’s Panjah Bab or the Risale-i filsimat attributed to Ibn Kemal, already
discussed in the first chapter.
On the use of instruments for astrological purposes, in addition to Josep Casulleras’s work cited
above, also see: Josefine Rodrigues Arribas, “Medieval Jews and Medieval Astrolabes: Where,
Why, How, and What for?” in Time, Astronomy, and Calendars in the Jewish Tradition, ed.
Sacha Stern and Charles Burnett (Leiden: Brill, 2013), 221-272.
*" Quoted in George Saliba, “Islamic Astronomy in Context: Attacks on Astrology and the Rise
of the Hay ‘a Tradition,” 31.
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century Persianate East as the fruits of systematic observation programs: the Ilkhanid tables (Zij-i
Ilkhant) of Nasir al-Din Tiisi, the Testified Ilkhanid tables (Zij al-muhagqaq al-sultani) of Shams
al-Din Muhammad Wabkanaw1, and the Ulugh Beg tables (Zij-i Jadid-i Gurgani or Zij-i Ulugh
Beg).™®

We have a limited number of surviving fagwims survived from the pre-1490s and those
extant ones rarely cite the name of the zij utilized. Among approximately ten fagwims from the
period that have fully or partially come down to us, only two of them have explicit references to
a specific zij. The tagwims of the years 1438 and 1468 cite al-Zij al-Shamil that Edward
Kennedy defines in his comprehensive list of astronomical tables as an anonymous work, though
the author has greatly adopted the parameters of Abii al-Wafa’ al-Buizjani (d. ca. 970) and his
collaborators in the al-Zij al- Wadih.” From 1489 to 1510 we have around 30 tagwims, and based
upon the evidence gleaned from these texts, Shams al-Din Wabkanaw1’s “Testified Ilkhanid
tables” (Zij al-muhaqqaq al-sultani) seems to have dominated the contemporary setting, as 16
out of 30 tagwims from the period were based upon it.*° Nine tagwims at the time made use of
the Ulugh Beg tables, and only two of them preferred the original Ilkhanid tables. Among the
remaining three tagwims from the period, two of them do not specify the zij they used but the
tagwim produced in the year 1489 by Khitabi, about whom more details will be provided in

chapter three, was compiled on the basis of his own master Rukn al-Din Amul’s Zij-i Jami -i

** According to Aydin Sayili, after TasT’s death in 1274, the astral experts at the Maragha
Observatory, including Asil al-din Hasan, kept working on the new editions of the Zij-i llkhani.
Therefore, some of the zijes cited in the Ottoman taqwims as the Zij-i muhaqqaq-i Ilkhani might
be indeed referring to the different editions of the Ilkhanid tables rather than Wabkanaw1’s work.
* Edward S. Kennedy, “A Survey of Islamic Astronomical Tables,” Transactions of the
American Philosophical Society, New Series, 46/2 (1956), 129.

%% See fn. 26.
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Sa idi.”"

From the 1510s until the late-sixteenth century—when the most famed Ottoman astral
expert of all times, Taqi al-din prepared novel tables on the basis of a limited observation
program in the newly established Istanbul observatory— practicing Ottoman munajjims almost
exclusively utilized and cited the Ulugh Beg tables.’” According to the data extracted from
surviving copies of tagwims, around thirty-seven extant copies descended from the period 1511
and 1588, twenty-three of them were evidently compiled on the basis of the Ulugh Beg tables,
whereas Wabkanaw1’s tables were favored only by five. The earliest reference to the data
produced in the brief life of the Istanbul observatory by Taqt al-din and his collaborators is in the
tagwim produced for the year 1573. As the reference to this zij reads (“Zic-i cedid-i muhakkak-1
mudakkak-1 Sa ‘deddini”), the entire project seems to have been referred to at the time by the
name of its primary patron, Sa‘deddin, the private mentor of sultan Murad III (r. 1574-1595).%

As discussed in greater detail in the first chapter, the available literature on the zijes has
barely discussed the practical astrological purposes to which the tables were put. Although

leading historians of science like Edward Kennedy and David King definitely point in their

3! More information on Khitabi is available in chapter 3.
3> For the observation program conducted and the zijes produced by Taqi al-Din and his
collaborators in the Istanbul observatory that could operate only for a few years in the 1570s, see
Sayili, “Alaaddin Mansur’un Istanbul Rasathanesi Hakkindaki Siirleri,” Belleten 20 (1956), 411-
84; idem., The Observatory in Islam, 289-305; Sevim Tekeli, “Mechul bir Yazarm Istanbul
Rasathanesinin Aletlerinin Tasvirini Veren Alat-1 Rasadiye li Zic-i Sehinsahiye adli makalesi,”
Arastirma 1 (1963), 71-122; Siiheyl Unver, Istanbul Rasathanesi (Ankara: TTK, 1969); Remzi
Demir; Takiyiiddin’de Matematik ve Astronomi: Ceridetii’d-diirer ve haridetii’l-fiker iizerine bir
Inceleme (Ankara: Atatiirk Kiiltiir Merkezi Baskanlig1, 2000); Mustafa Kacar, M. Sinasi Acar ve
Atilla Bir (ed.), XVI. Yiizyil Astronomu Takiyiiddin’in Gézlem Araclart (Istanbul: Is Bankasi
Kiiltiir Yayinlari, 2011).
3 According to Shahinshahname of Seyyid Lokman, urad III’s court historiographer’ Tagqi al-
din’s request to build an observatory and thus revise available celestial data was brought to the
attention of the sultan by none other than Sa‘deddin. See Sayili, The Observatory in Islam, 291.
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studies to the contents of zijes that are particularly related to astrological practice, they cannot
help but say “there is precious little evidence how these works were used in practice.”** In this
regard, the surviving Ottoman tagwims provide that “precious little evidence” on the deployment
of zijes for astrological purposes.

It is, however, difficult for a non-historian of science to fully reconstruct the ways
munajjims deployed zijes when they made necessary celestial calculations for computing the
horoscope of a given time for a given locality. While it is obvious that practicing munajjims had
to consult the tables that tabulate the detailed celestial data and parameters for the mean motions
of planets in sexagesimal numbers, they do not go into the essential details about the
particularities of this operation in their writings.” The standard phrase they use in the surviving
tagwims reads that they “computed” (istikhrdj) the planetary positions at the time (of the year-
transfer) according to a certain zij (bi-mijjab-i zij-i...). The explicit reference to the zij is also
repeated in the section where the munajjim calculates the solar and/or lunar eclipse that he
expects to occur in the upcoming year.

In his yet-unpublished study on the mathematics of Islamic astrology, Benno Van Dalen

** David A. King, Julio Samso6, Bernard R. Goldstein, “Astronomical Handbooks and Tables
from the Islamic World (750-1900): an Interim Report,” Suhayl: International Journal for the
History of the Exact and Natural Sciences in Islamic Civilisation 2 (2001), 9-105.

3> Anthropological studies on the working methods of modern practicing astrologers also reveal
that there are two distinct phases in their operation, one technical and the other interpretive.
While they use certain tools and methods to make necessary calculations, they say that when it
comes to interpreting the chart of the querent, certain metaphysical issues are at stake. As one of
the interviewed astrologers says, “much of what we do for a client has nothing to do with the
specific configuration we are looking at, but rather, with the fact that the chart, and ultimately
God or gods through the patterns of the chart, affirms the right of the person to be what he or she
is.” See Darrelyn Gunzburg, “How do Astrologers Read Charts?” in Astrologies: Plurality and
Diversity, ed. by Nicholas Campion and Liz Greene (Ceredigion: Sophia Centre Press,
University of Wales, 2011), 181-200.
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outlines the methods by which munajjims in the Islamic past could compute the planetary
positions and data in horoscopes.’® As Van Dalen demonstrates, the computation of the true
longitudes of planets (fagwim al-kawakib) lies at the center of every astrological activity. In
order to calculate the longitudes of planets at the desired moment, munajjims had to consult the
tables in zijes for the mean motions and equations of each planet. These equations are complex
trigonometric functions and their calculation requires frequent recourses to sine tables,
multiplication, and division. Apart from computing the true longitudes of planets, another crucial
method used for astrological calculations was computing the position of the ascendant (fali’, pl.
tawali’) at a given time. According to Van Dalen’s study, munajjims often used the oblique
ascension functions (matali® al-burij) to calculate the ascendant. While many zijes include
matali* al-burij tables, the treatises on some astronomical instruments also provide information
on how to calculate these oblique ascension functions as a step toward computing the ascendant.
After the degree of the ascendant is determined, which also marks the beginning of the First
astrological house (Arabic: bayt, pl. buyiit; Persian: khana), the Seventh—immediately opposite
one— is also established as the Descendant. Then are determined the other two “pivots” (watad),
the upper Mid-Heaven (the Medium Coeli, or literally the middle of the sky) and the lower Mid-
Heaven (the Imum Coeli), former corresponding to the tenth house and the latter the fourth
house.

Once all the twelve astrological houses are determined, the horoscope becomes ready to

be interpreted astrologically. Each astrological house is associated with certain aspects of life.

% See Benno Van Dalen, “An Introduction to the Mathematics of Islamic Astronomy and
Astrology” (Unpublished paper). I am grateful to Benno Van Dalen for sharing his unpublished
work with me.
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The first House is associated with the personality and demeanour of the native (or the individual
for whom a horoscope is cast), the second describes material goods and financial matters, the
third concerns the siblings and short trips, and so on. The houses are not only influenced by the
Signs passing through them, but also by the planets associated with each sign through a complex
system of Lords/Rulers (sahib), Exaltations (sharaf), Terms (hadd), Triplicities (muthallatha), or
Decans (Wajh).”” These parameters can also be determined from astrological tables.

We should note here that not all extant zijes that Kennedy, King, Sams6, and Van Dalen
surveyed were products of detailed and systematic observation programs conducted in
observatories. Therefore they were not identical in terms of their scope, precision, number of
tables and parameters. However, the accuracy of the celestial data and planetary parameters like
the mean motions of planets is intimately related to the quality and scope of the observational
program preceding the preparation of tables. To update and correct imprecise celestial data and
parameters was always the stated reason for the construction of a new observatory that would
ideally house more sizeable instruments and conduct a longer observation program. Precision
was evaluated at the time based upon the greater size of the tools, and a thirty-year observation
program was deemed required for a fuller assessment and computation of the motions of planets.
Practicing munajjims often confronted inconsistencies between the calculated times of certain
phenomenon such as eclipses or conjunctions, and personally observed values. Such
discrepancies prompted new generations of astral experts to run a more accurate observational
program with the financial support of the ruling elites. The history of making and unmaking of

observatories in the post-thirteenth century Turko-Persian politico-cultural context presents a

3" Laurence Elwell-Sutton (ed.), The Horoscope of Asadullah Mirza: A Specimen of Nineteenth-
Century Persian Astrology, tr. and ed. by L. P. Elwell-Sutton (Leiden: Brill, 1977), 57-59.
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perfect picture of the real functions of observatories vis-a-vis the professional needs of
professional munajjims to improve available planetary data. To better understand and
substantiate the problems underlying the inaccurate celestial data, it is worth quoting fully here
Wabkanaw1’s criticism of the Zij-i [lkhani:

“Therefore, the positions of planets calculated on the basis of the zijes which are
fashionable and current among people in this day do not agree with the observed
positions of the planets. Because (in the case of) those great men who constructed those
Tables, despite their perfect knowledge and abundant properties and the order of the king,
their life failed them to attempt to complete (i.e. they died before completing) those
important affairs. For this reason, as the occasion arose, they appealed to (the results of)
the old observations; and in the course of time, those necessary fractions added up to
integers. And (as a result), notable divergences in the positions of the planets have
appeared to such an extent that in the case of the conjunctions of the two superior planets
(i.e. Jupiter and Saturn)—on which the world’s commandments depend, at the two times
when they were in conjunction with each other, some obvious divergences were
observed. For example, in the year 684 H [1285 in Common Era], the conjunction took
place in the ninth degree of Aquarius (9°). The difference between the calculated (time of
the conjunction) based on the zij that is the most famous and reliable in these regions as
well as in common use among people (i.e. the Ilkhanid Tables) and the (time when it
was) observed was close to fifteen days. I mean, according to that zij, the conjunction
should have occurred in the ninth hour of daylight on Wednesday, the twentieth (day) of
(the month) Shawwal in that year (19 December 1285), but according to observation, it
took place on the night of the fifth day of the month Dhu al-Qa‘da (1 January 1286).
Again, according to the same zij, in the months of the year 705 H, the conjunction should
have taken place at the end of Libra (29°), but according to the observation, it occurred
during daylight on Friday, the thirteenth day of the Jumada al-Akhir (31 December 1305)
in the second degree of Scorpio (2°). There was a difference between the calculated
(time) and the observed (time) of about eighteen days, and the degree of conjunction,
Jjuzw-i giran, fell under another sign. Since then, around that date, they (i.e. Saturn and
Jupiter) formed two other conjunctions, which (the calculations) based on that zij did not
predict.”*®

¥ Quoted in Mohammad Mozaffari’s “Wabkanawi’s Prediction and Calculations of the Annual
Solar Eclipse of 30 January 1283,” Historia Mathematica 40 (2013), 239-40.
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The munajjims active in the late-fifteenth and early-sixteenth century Ottoman milieu
seem to have been aware of the problems of the Zij-i Ilkhani, as they rather preferred the revised
tables of Wabkanaw1 before they eventually opted for the Ulugh Beg tables. But even the Ulugh
Beg tables were not free from deficiencies, and throughout the sixteenth century certain
practicing astral experts appealed to the court and attempted to persuade the reigning sultans to
establish an observatory. The talismanic treatise attributed to Ibn Kemal, mentioned in the first
chapter, clearly reveals that long before Taqt al-din approached Murad III (r. 1574-1595) and his
chief adviser Sa‘deddin in the late sixteenth century, some of the practitioners issued demands
for a systematic observational program in the Ottoman capital to correct the available planetary
data.”

Besides the ability to extract the necessary celestial data out of zijes, munajjims also had
to have a sound knowledge of the nature and inclinations of planets, signs, astrological houses,
and planetary aspects. Although there were several alternative textbooks and summae of
astrological principles circulating at the time, the particular texts and names quoted heavily in the
Ottoman tagwims and a few surviving horoscopes—whenever there emerges a need to justify a

specific celestial indication—could be grouped as follows:

1) Kitab al-thamara (known in Latin as Centiloguium): One hundred astrological
aphorisms attributed to Ptolemy but originally composed in Arabic in the early tenth
century by a certain Abii Ja'far Ahmad b. Yisuf (d. ca. 944). Later translated into Persian

by different parties including Nasir al-Din Tusi. It is mostly through the Persian

%% SK Esad Efendi Ms. 3782, 89a. See fn. 37 in Chapter 1.
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translation of Tus1 that the Ottoman munajjims adopted the text, though a few experts
were able to quote certain aphorisms in the original Arabic.*” As the simplified and easily
practicable version of Ptolemy’s major astrological work Tetrabiblos, Kitab al-thamara
became a standard textbook for astrological instruction, especially in the fields of birth

. . 41
horoscopes and interrogations.

i1)  Nagsir al-Din Tas1’s S fas! or Mukhtasar dar ma ‘rifat-i tagvim: a short textbook in
Persian that informs in brief thirty chapters the students and general reading public about
the use of sexagesimal numbers, general characteristics of planets, signs, and the
indications of planetary aspects. The text was one of the widely copied scientific works
of the time, as there is rich manuscript evidence of its circulation in Anatolian and Iranian
lands from late thirteenth century onwards. It was translated into Turkish as early as the
late fourteenth century by Ahmed-i Da‘T (d. later than 1421).* Some of the names from
the Fenar1 Circle of the early fifteenth-century, such as ‘Abdulwajid b. Muhammad (d.

1435), also wrote commentaries.*

* Richard Lemay, “Origin and Success of the Kitab Thamara of Abii Ja'far Ahmad ibn Yisuf
ibn Ibrahim,” in Proceedings of the First International Symposium for the History of Arabic
Science: April 5-12, 1976, ed. Ahmad Y. al-Hassan et al. (Aleppo: University of Aleppo, 1978),
91-107. For Tust’s Persian translation of al-Thamara, see Sharh-i Samarah-i Batlamyiis dar
ahkam-i nujiim, ed. Khalil Akhavan Zanjani (Tehran: Ayinah-i Miras, 1999).

*! In the eyes of noted intellectual and literary figures in the medieval Islam such as al-Tawhidi
(d. 1023), Kitab al-thamara is a kind of book all learned men should “absorb themselves in its
reading.” Quoted in Richard Lemay, “Religion vs Science in Islam. The Medieval Debate around
Astrology,” Oriente Moderno 19/3 (2000), 573.

*2 Ahmed-i Da‘i, Muhtasar fi ilm el-tencim ve marifet el-takvim (risale-i si fasl), ed. T. N.
Gencan and M. Dizer (Istanbul: Bogazi¢i Universitesi Kandilli Rasathanesi, 1984).

B OALT, v. 1 (Istanbul : Is1am Tarih, Sanat ve Kiiltiir Arastirma Merkezi, 1997), 22-24.
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ii1)  Kuashyar ibn Labban (d. 1029) and his Mujmal al-usil fi ahkam al-nujim
(Compendium of Principles in Astrology, also called al-Mudkhal fi sina‘at ahkam al-
nujiim): a detailed textbook, imitating Ptolemy’s Tetrabiblos, teaching in four major
chapters (magala) the fundamental elements of astrology and methods for practicing its
different branches such as Genethlialogy/horoscopic astrology and Catarchic/electional

astrology.**

iv)  Abi Rayhan al-Birtunt and his Kitab al-tafhim li-awd’il sind’at al-tanjim (Book of
Instruction in the Elements of the Art of Astrology): a compendium of astronomical and
astrological knowledge in both Arabic and Persian renditions, necessary for establishing

the precise technique and terminology for the practice of judicial astrology.*

V) Abii Ma‘shar al-Balkht (d. ca. 886): Ottoman munajjims often cite his name in
their tagwims and horoscopes, but they do not explicitly quote any of his well-known
treatises such as Kitab al-mudkhal al-kabir (General Introduction to Astrology), Kitab al-
milal wa’l-duwal (Book on Religions and Dpynasties), or Kitab al-ulif (Book of
Thousands). Nor are these titles available in the library catalog of the Ottoman palace or

the inventories of other private collections prepared in sixteenth century.*®

* Kishyar ibn Labban’s Introduction to Astrology, ed. Michio Yano (Tokyo: Tokyo University
of Foreign Studies, 1997).

* al-Birtini, The Book of Instruction in the Elements of the Art of Astrology, ed. and tr. Ramsay
Wright (London: Luzac & Co., 1934).

* For Abii Ma‘shar’s biography and works, see David Pingree, “Abii Ma‘shar al-Balkhi, Ja'far
ibn Muhammad,” in Dictionary of Scientific Biography, v. 1, 32-39. Many of his extant works
have been translated and published as critical editions. See David Pingree, The Thousands of Abu
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vi)  Abu’l-Mahamid b. Mas‘Qid al-Ghaznaw1 (fI. 1170) and his Kifayat al-ta‘'lim fi
sind’at al-tanjim (Sufficiency of Learning in the Art of Astrology): One of the most
popular textbooks among the Ottoman munajjims which, in the manner of Birlni’s
Tafhim, brings together in Persian two major bodies (jins) of necessary knowledge: ‘ilm-i

hay’a and ‘ilm-i ahkam. Each body is divided into further chapters and subsections.*’

vii) ‘Ala’ al-Din ‘Ali-Shah b. Muhammad b. Qasim al-Khawarazmi al-Bukhart and his
Kitab Asmar va Ashjar dar Ahkam-i Nujum (also known as Thamarat al-shajarah):
composed of five shajarahs written in Persian, each touching upon a particular aspect of
judicial astrology such as the horoscope of the year transfer (dar ahkam-i tali‘-i tahvil-i
sal), horoscope of birth (dar ahkam-i tali‘hda-yi mavlid), and special methods for

calculating horoscopes.**

viii)) Shahmardan b. Abr’l-Khayr Razi (d. later than 1072) and his Rawdat al-

munajjimin: an extensive introduction in Persian to astrological rules written in fifteen

Mashar (London: Warburg Institute, 1968); The abbreviation of the Introduction to Astrology
together with the medieval Latin translation of Adelard of Bath, ed. and tr. by Charles Burnett,
Keiji Yamamoto, and Michio Yano (Leiden: Brill. 1994); On Historical Astrology: the Book of
Religions and Dynasties (on the great conjunctions), ed. by Keijo Yamamoto and Charles
Burnett (Leiden: Brill, 2000).
*7 Not much is known about the life of Ghaznawi. For the copies of the text see C. A. Storey,
Persian Literature: A Bio-Bibliographical Survey, v. 2, p. 1 (London: Luzac, 1927), 46-47.
Ghaznawt says in the introduction to his manual that the aim of his volume is to make readers
acquainted with the knowledge on the configuration of the celestial spheres and corresponding
astrological indications. British Museum Or. 11630, 1b: “garaz-i kitab shinakhtan-i hay at va
ahkam ast.”
* For the copies of the text see C. A. Storey, Persian Literature: A Bio-Bibliographical Survey,
v. 2, p. 1 (London: Luzac, 1927), 62.
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magalas for beginners by a secretary (dabir).”

As for those titles on more specific branches of astrology like interrogations (masa il)
and elections (ikhtiyarat), one should also mention the Kitab al-masa’il of Ya‘'qib b. ‘Ali al-
Qasrani. Unfortunately not much is known about him, although later sources including Fakhr al-
Din Razi cite him among other astrological authorities from the early Abbasid period, including
Abt Ma‘shar, ‘Umar b. al-Farrukhan al-Tabar1 (d. 815-6), or Sahl b. Bishr (fl. 821-850).50 His
compilation on horary astrology (masa ’il), which aims at treating a wide array of questions of a
querent by interpreting the astrological significance of the time that particular question is posed,
seems to have been quite popular in the early-modern Ottoman realm. Mirim Celebi, one of the
most important astral experts in the early sixteenth-century Ottoman world, about whom more
information will be provided next chapter, says in his treatise on horary astrology that curious
readers should consult Qasrani’s compilation for further reading about the topic.”' In addition to
Qagsrant, Fakhr al-Din Razi’s influential work on electional astrology, al-lkhtiyarat al- ‘ala’iyya fi

ahkam al-samawiyya, of which Razi himself prepared both Arabic and Persian renditions during

* For the copies of the text see C. A. Storey, Persian Literature: A Bio-Bibliographical Survey,
v. 2, p. 1 (London: Luzac, 1927), 45. See also the facsimile edition: Rawzat al-munajjimin, ed.
by Jalil Akhavan Zanjani (Tehran: Markaz-i Intishar-1 Nusakh-i Khatti, 1989).
°% The canon used by Razi consists of the works of Ptolemy, Vettius Valens (d. ca 175), Aba
Ma‘shar (d. 886), Dorothius of Sidon (d. ca 75), ‘Umar b. al-Farrukhan (d. 815-6), al-Sijz1 (d. ca
1020), al-Qasrani, Abt Ja'far Muhammad b. Ayytb al-Tabari (ninth-tenth century A.D.),
Kashyar (d. 1029), and Sahl ibn Bishr (d. ca 845). See TSMK Revan Ms. 1705, 2a: “Pas
kitabha-yi ustadan chiin Batlamyiis va Valis va Abii’l-Ma ‘shar al-Balkhi va Ya 'qiib b. ‘Al al-
Qasrani va Muhammad b. Ayyib al-Tabart va Kashyar ibn Labban ba-shahri al-Jilt va Sahl bin
Bishr jam * kardam.”
>l SK Bagdatli Vehbi Ms. 2005, 47b: “in qadr dar ma ‘rifat-i ahkam kifayat bashad va agar kast
ziyada az in khahad ba-mukhtasar-i Qasrani ki bi-masa’il-i Qasrani mashir ast muraja ‘at
namayad.”
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his own lifetime, were also often cited by munajjims in the late-fifteenth and early-sixteenth
century Ottoman realm.

The inventory of authoritative sources relies mostly upon the detailed examination of the
exact references in extant Ottoman tagwims, horoscopes, and a few surviving textbooks written
by indigenous Ottoman astral experts from the period in question. Unfortunately, in none of the
authentic writings of Ottoman munajjims at the time can one easily find a ready-made
bibliography of useful sources.’” Therefore I had to distill information from surviving
astrological materials of the time and prepare a tentative list of sources frequently cited in
contemporary astrological writings. One may refer here to Taskdprizade’s encyclopedic work in
which he lists the useful texts for different branches of astrological practice but since he repeats
almost verbatim the discussion in the encyclopedic work of the Mamluk encyclopedist Ibn al-
Akfani (d. 1348) instead of representing the exact preferences of his own time and realm, his
inventory does not always overlap with the actual references of munajjims in the Ottoman
milieu.

Another important source for our purposes here is the inventory of the palace library,

which was compiled by the chief librarian ‘Atifi in 1502-3 to list the names of around 5,700

>2 In his introduction to the al-Ikhtiyardt al-‘ald’iyya fi ahkam al-samawiyya, Fakhr al-Din Razi
quotes a handful of texts that he personally utilized in writing his own work. It is difficult to find
in the authentic writings of Ottoman munajjims anything similar to Razi’s bibliographical
enterprise. The canon used by Razi consists of the works of Ptolemy, Vettius Valens (d. ca 175),
Abu Ma‘shar (d. 886), Dorothius of Sidon (d. ca 75), ‘Umar b. al-Farrukhan (d. 815-6), al-Sijz1
(d. ca 1020), al-Qasrani, Abii Ja‘far Muhammad b. Ayyiib al-Tabar1 (ninth-tenth century A.D.),
Kashyar (d. 1029), and Sahl ibn Bishr (d. ca 845). See TSMK Revan Ms. 1705, 2a: “Pas
kitabha-yi ustadan chiin Batlamyiis va Valis va Abii’l-Ma ‘shar al-Balkhi va Ya 'qiib b. ‘Al al-
Qasrani va Muhammad b. Ayyib al-Tabart va Kashyar ibn Labban ba-shahri al-Jilt va Sahl bin
Bishr jam * kardam.”
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volumes and 7,200 titles in various branches of knowledge housed in the imperial treasury.”
‘Atifi’s catalogue is replete with treatises and textbooks on astrological principles as well as
astronomical tables and instruments, and the relevant section of the inventory is given in full as
Appendix B to this dissertation. Even a cursory look at the list of items available in the imperial
treasury will demonstrate that the inventory perfectly reflects the trends of the munajjims active
in the Ottoman realm. First of all, the collection of zijes in the palace library neatly represents the
general leanings among practicing munajjims toward the post-Maragha zij tradition in Persian.
Among the twenty-five copies of zijes and their commentaries listed in ‘AtifT’s inventory—with
the exception of the two copies of al-Birini’s al-Qaniin al-Mas ‘udi, which can indeed be
regarded as a zij—there are five copies of Zij-i Ilkhani along with another five copies of
Nisabiir’s Kashf-i haga’ig and two copies of Jamshid al-Kasht’s Zij-i khagani fi takmil-i Zij-i
Ilkhant, both of which were expositions of the Ilkhanid tables. The catalogu also includes five
copies of the Zij-i Ulugh Beg together with two copies of ‘Alt Qushji’s commentary on the
Ulugh Beg tables and one copy of that of Mirim Celebi.

As for manuals and textbooks on astrological rules, Tuist’s S7 fas/ seems to have enjoyed
most popularity. There are, by my count, 13 copies of the text along with later commentaries,
including Khitab1’s lengthy Muwaddih al-rusiim fi ‘ilm al-nujiim, which he presented to Mehmed
IT in December 1479. Next comes the Kitab al-thamara with seven copies (one cited in the tarikh
section of the inventory), almost exclusively in Persian. That the available Thamara copies in the
palace library were written in Persian provides yet another strong proof for the ascendancy of the

Persian astral tradition within Ottoman circles. As for the books of Aba Ma‘shar, there are at

> Library of the Hungarian Academy of Sciences, Ms. T6rdk F 59.
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least five titles recorded with explicit reference to his name, but as their titles are too generic
(e.g. Muntakhab Kitab Abi Ma ‘shar fi ahkam al-nujim), it is difficult to establish which Abi
Ma’shar texts were in question. In addition to Tusi, (Pseudo-) Ptolemy, and Abii Ma‘shar, the
library catalogue has at least five copies of the Kitab al-tafhim of al-Birtn1 and the Mujmal al-
usil of Kushyar. Ghaznawt’s Kifaya is also cited at least for two times.

An important aspect of the collection is that since the imperial library was accessible to
the court munajjims at the time, the holdings at the treasury not only reflect but also likely
shaped the scholarly preferences of practicing munajjims. For instance through the end of
Bayezid II's reign, one of the court munajjims approached the sultan in an undated, anonymous
Persian petition, asking to gain access to some of the items in the treasury (khizane). The
requested items include a sumptuous astrolabe (usturlab-i1 tam), the Ulugh Beg tables (Zij-i
Ulugh Beg), Kitab-1 Majisti of Nasir al-din Tisi, and the horoscope of the sultan (tali -i hazret-i
‘alem-penaht) along with those of his sons, Korkud and Ahmed.>* The anonymous munajjim also
reassures the sultan that if the horoscopes are not currently available, he could produce (new)
ones for each as long as he is informed of the exact birth-dates of the sultan and his sons.

Interestingly enough, the extant probate inventories of some of the deceased court
munajjims from much later periods also corroborate that the books deemed important by astral
experts in the late fifteenth and the first half of the sixteenth century still had greater influence in

the scholarly horizons of practitioners in the following centuries. For example, in the estates of

** TSMA E. 10159/6: “Kitab-i zij-i Ulug Bigi va kitab-i Majisti va ustirlab-i tam ba-tali -i
hazrat-i ‘alam-panahi ba-tali -i mavlid-i sultan Qurkhut va tali -i mavlid-i sultan Ahmad dar
khizana buda amr farmayand ki badin kamina badahand va agar tali'ha ma ‘lim nabdshad
tarikh-i viladatha taslim namayand ta ba'd az istikhraj kayfiyyat-i tali‘-i har yak ra chunancha
az daldil-i nujami ma ‘lim shavad ba- ‘arz rasanida shavad.”
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the deceased miineccimbas: Halil Efendi (d. 1773) are found at least two copies of the Zij-i
Ulugh Beg, Abii Ma‘shar’s ahkam treatises, al-Birin1’s Tafhim, Ghaznaw1’s Kifayat, ‘Ali-Shah’s
Asmar va Ashjar, Turkish translation of al-Qasrant’s Kitab al-Masa’il (“Terceme-i Qasrani’)
along with several horoscopes (tali -i mevliid) and unspecified works on preparing tagwims
(Ahkam-1 kulliya ff al-tagawim and Istikhraj al-tagwim min al-zij).”> In a similar vein, the probate
inventory of the deceased ser-miineccim Miisazade Muhammed ‘Ubeydullah Efendi (d. 1782)
lists among his books at least three copies of the Zij-i Ulugh Beg, two copies of Mirim Celebi’s
commentary on the Ulugh Beg tables, one copy of Nisabtiri’s commentary on the Ilkhanid tables,
two copies of the commentary on Ptolemy’s Tetrabiblos (Sharh-i arba ‘a magalat), Ghaznawt’s
Kifayat, at least two copies of Qasrani’s Kitab al-masd’il, Ali-Shah’s Asmar va ashjar,
Kushyar’s Mujmal al-usil, and several unspecified treatises on birth horoscopy (ahkam-1
mevalid).>® Even in the private collection of the nineteenth century chief munajjim al-Sayyid
Muhammed Sa‘dullah Efendi (d. 1848) is there one copy of an unspecified commentary on the
Zij-i Ulugh Beg.”” The books possessed by the late-eighteenth and early nineteenth-century court
munajjims not only included these cited sources but also works on ‘ilm al-hay’a (like Tahrir al-
Majisti of Tust or Mecmii ‘a-i Chaghmini), ‘ilm al-raml (including one particular text attributed
to Tast), 9lm al-jifr, and other examples of the zij tradition including the zij of Ibn al-Shatir and

more recent European achievements (terceme-i zij-i Frengi and sometimes specifically recorded

> D. BSM. MHF. 55:34. 1 would like to thank Hakan Kirkoglu for informing me of the presence
of such an inventory in the archives.
*° KA 502, 21b.
" KA 1650, 52b.
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as Zij-i Lalant).”® All in all, these probate inventories are useful to portray the extent of the

canonization of astrologically valid knowledge in the early-modern Ottoman intellectual context.

II. 4. The Venues of Training on Astrologically Valid Knowledge

How and where could a would-be munajjim get a good acquaintance with any set of these
texts listed above? In the absence of a running observatory in the Ottoman world in the late
fifteenth and first half of the sixteenth century, were there any institutional means of vocational
training? Could a student learn astrologically valid knowledge in a madrasa? What role did the
offices of muwagqqit and court munajjims play in the transmission of astrologically wvalid
knowledge down the generations?

The observatories that were sporadically founded in the medieval Islamic domains,
especially in the eastern lands, provided the most important institutional framework for bringing
together experts with varying specializations in the mathematical-astral sciences and spurred the
accumulation of useful texts in a particular location. From the reign of al-Ma miin onwards, and

accelerating especially in the post-Mongol era, the eastern Islamic lands witnessed the

°% Jérome Lalande’s (d. 1807) tables started to be used in the Ottoman realm from the late
eighteenth century onwards, though some of the Ottoman court munajjims were already familiar
with contemporary European astronomy and astrology in the seventeenth century. Miineccimbasi
Muhammed b. ‘Ali (d. 1631) says in the introduction to his derivative textbook on astrological
principles that he prepared it on the basis of Arabic, Persian, and European sources. See Kandilli
Rasathanesi Library Ms. 371, 1b: “[Bluyurdilar ki bize ahkam-i1 niicimda ahkam-1 ‘aleme
miite ‘allik ve ahkam-1 tali‘e miittefik bir Tiirki kitab terceme olunmasigiin emr-i serifleri sadir
olmagin bu fakir-i piir-taksir Muhammed b. ‘Ali re’is el-miineccimin dahi ‘Arabi ve Farsi ve
Frengi kitablarin ziibdelerin cem ‘ ve tahrir idub...”
For the curious story of the Turkish translation of Noé&l Durret’s Novae motuum caelestium
ephemerides Richelianae by Ibrahim Efendi al-Zigetvari Tezkireci in the year 1660, see Avner
Ben-Zaken, “The heavens of the sky and the heavens of the heart: the Ottoman cultural context
for the introduction of post-Copernican astronomy,” British Society for the History of Science
37/1 (2004), 1-28.
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establishment—and subsequent demolition—of a number of observatories. As already discussed
earlier with respect to the production of zijes, the fundamental purpose of constructing a new
observatory and running a fresh observational program was to rectify existing tables
indispensable for astrological practice. Yet due to irregular financial support, tumultuous
political circumstances, and social and religious tensions vis-a-vis the moral licitness of
practicing astrology, many of the established observatories operated only for a limited period of
time.” One exception is the Maragha observatory, which, after its construction in 1259, was able
to survive until 1316 thanks mostly to its being funded by more stable wagf revenues.®’
Observatories provided a convenient space to facilitate private instruction and
apprenticeship between experienced experts and aspiring students of celestial knowledge, some
of whom were connected by family ties.”' Some of these institutions were also accompanied by
madrasas where different matters related to the al- ‘ulim al-riyadiyya were evidently instructed.

Thanks to the surviving letters of Jamshid al-Kashi and the ijaza given to Fathullah Shirvant (d.

> For a brief discussion on possible reasons for the construction and subsequent destruction of
observatories in the Islamic realm, see Ihsan Fazlioglu, “Osmanli Felsefe-Biliminin Arka Plani:
Semerkand Matematik-Astronomi Okulu,” Divan IImi Arastirmalar: Dergisi 14 (2003), esp. 12-
14.
% For the exceptional status of the Maragha observatory see Sayili, The Observatory in Islam,
207-223.
%! The most prominent example seems to be the al-Kashi family, different members of which
served different courts in the Timurid realm. Mahmid b. Yahya b. al-Hasan al-Kashi named (al-
mulaqqab bih) ‘Imad al-munajjim was the author of the famous horoscope of Mirza Iskandar b.
‘Umar Shaykh prepared in 1411. Another horoscope, hitherto unknown, was apparently
produced on 15 Muharram 822/February 11, 1419 for Mirza Rustam b. ‘Umar Shaykh. The
munajjim authoring this horoscope is a certain Yahya b. ‘Imad b. Yahya al-munajjim al-Kashf,
who is probably the son of the munajjim that prepared Mirza Iskandar’s horoscope. See
Huntington Library Ms. HM71897. I am grateful to Evrim Binbas for informing me about the
text and generously sharing with me the images of the manuscript. The famous astral expert in
the Samarqand observatory, Jamshid al-Kashi b. Mas‘td b. Mahmiid al-Kasht also seems to be
related to the previous two. Fatema Keshaverz argues that Jamshid al-Kasht was the grandson of
‘Imad al-munajjim, the author of Iskandar’s horoscope.
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1486) by his master Qadizada-i Riimi, we have substantial evidence to shed light upon the
instruction of theoretical as well as practical celestial knowledge in Samarqand observatory and
the accompanying madrasas. While none of these sources specifically refer to the teaching of a
dedicated astrological textbook in the classroom, Jamshid al-Kash1’s letters provide evidence that
the students, among whom, says al-Kashi, were plenty of munajjims and mustakhrijes (i.e.,
calculators), engaged in the use of the zij and addressed problems with respect to calculating the
degree of the ascendant (tali ‘):
“Another day, when arriving at the school, His Majesty [Ulugh Beg] had met a student at
the door, holding a book. He [i.e., the King] had asked him what book it was, [The
student,] kissing the book, had presented it [to his Majesty]. Opening the book, [His
Majesty] had chanced on a chapter [entitled] “On the curiosities of the astrolabe,”
[beginning with this problem]: [Let us suppose that] the Sun is, e.g., in 10 degrees of
Aquarius, with a certain altitude, and the ascendant of time is a certain degree [of the
ecliptic]; then [the ascendant of the time when] its [i.e. the Sun’s] altitude [is the
maximum altitude of the ecliptic at that moment] is a quadrant [in advance of the Sun’s
position], i.e., in 10 degrees of Taurus. After one month, the Sun having described one
sign [of the Zodiac], while having the same altitude as on that [previous] day, how could

the ascendant be exactly the same as it was in that day? After having entered [the
classroom, His Majesty] had presented that problem for discussion.”®

As regards to the institutional sites for the study and transmission of astrologically valid
knowledge in the late fifteenth- and early sixteenth-century Ottoman milieu in which there was
no observatory, the madrasa and mosque seem reasonable candidates. However, as it will be

demonstrated in detail below, the evidence for the instruction of astrologically valid knowledge

62 Mohammad Bagheri, “A Newly Found Letter of Al-Kashi on Scientific Life in Samargand,”
Historia Mathematica 24 (1997), 245. This is one of Kash1’s two extant letters written, according
to Bagheri, prior to the one published separately by Aydin Sayili and Edward Kennedy. See
Edward S. Kennedy, “A Letter of Jamshid al-Kashi to His Father: Scientific Research and
Personalities at a Fifteenth Century Court,” Orientalia 29 (1960), 191-213; Aydin Sayili, Ulug
Bey ve Semerkanddeki Ilim Faaliyeti Hakkinda Giyasiiddin-i Kasi nin Mektubu: Ghiyath al-Din
al-Kashi’s Letter on Ulugh Beg and the Scientific Activity in Samarqand (Ankara: TTK, 1960).
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in these locations is so tenuous that it is difficult to propose them as established institutional
structures for the production and instruction of the knowledge necessary for astrological practice.

The question with regards to teaching in madrasas of the so-called “rational” sciences
(al- ‘ulim al-‘aqliyya) and/or the “the sciences of the ancients” (‘ulim al-awa’il)—besides the
transmitted and/or traditional sciences (al- ‘uliim al-naqliyya)—has indeed attracted the attention
of many modern scholars. This specific question is by nature tied to the broader issue of the
origins and functions of the madrasa in the medieval Islamic social and intellectual world. The
publication in 1981 of George Makdisi’s seminal book, The Rise of Colleges: Institutions of
Learning in Islam and the West, engendered a new wave of scholarly interest in discussing the
true place and functions of the madrasa in medieval Islamic world, although one can easily trace
the vast literature on medieval madrasas much earlier.”> Makdisi’s insistence on the definition of
the madrasa as a “college of law” and his strong focus on its institutional character with a strictly
defined curriculum of traditional Islamic sciences were later criticized on different grounds by an
array of scholars, including Jonathan Berkey, Michael Chamberlain, and Daphne Ephrat.®* While

it is not the primary aim of this section to detail the individual criticisms of these revisionist

8 George Makdisi, The rise of colleges: institutions of learning in Islam and the West
(Edinburgh: Edinburgh University Press, 1981). Even Aydin Sayili’s dissertation that he
defended in 1941 as the first Ph.D. in the new academic discipline of history of science deals
primarily with the question of educational institutions in the medieval Islamic world. See Aydin
Sayil1, “The Institutions of Science and Learning in the Moslem World.” (Ph.D. Dissertation,
Harvard University, 1941). Also see Abdul Latif Tibawi’s study: A. L. Tibawi, “Origin and
Character of al-Madrasah,” Bulletin of the School of Oriental and African Studies, 25 (1962),
225-238.

6 Jonathan Berkey, The transmission of knowledge in Medieval Cairo: a social history of
Islamic education (Princeton: Princeton University Press, 1992); Michael Chamberlain,
Knowledge and social practice in medieval Damascus, 1190-1350 (Cambridge: Cambridge
University Press, 1994); Daphna Ephrat, A learned society in a period of transition: the Sunni
‘ulama’ of eleventh-century Baghdad (Albany: State University of New York Press, 2000).
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scholars, suffice it to say that Makdisi has often been criticized for his tendency to describe
madrasa as the only means of learning and education in the medieval Islamic world. Later critics
reminded Makdisi, however, that the madrasa was not the only form of education and
knowledge transfer, and in fact, in the medieval Islamic world, personae were much more
important than loci.®> Therefore, according to later generations of scholars, what really mattered
in medieval Islamic learning was not the name of the madrasa whence an individual graduated
but rather those of the professors (mudarris) under whom one studied certain books and topics.

At first glance, the revision of Makdisi’s position may seem welcome with respect to
those studies tackling the question of the place of the so-called “rational” sciences in the learning
regimes of medieval Islamic society. Since education was performed through more personal
mechanisms and the issue at stake was what individual mudarrises would assign, as revisionist
scholars have argued, one could then easily assume that depending on the intellectual proclivities
of individual mudarrises and students, books and subjects on natural-philosophical and
mathematical knowledge might well have been studied in madrasas.

The flip side of the coin, however, is the risk of reinforcing some of the established
scholarly convictions, which assume that genuine interest in non-religious, “rational” sciences in
the medieval Islamic world were only held by certain curious individuals in discrete episodes
without any consistent institutional basis. According to this blueprint, which is also quite
widespread even among the historians of science in the Islamicate context, the instruction of
natural, philosophical, and mathematical sciences in the medieval Islamic world did not enjoy

much scholarly and institutional recognition, and therefore, was almost always restricted to

% Berkey, The transmission of knowledge in Medieval Cairo, 23.
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limited circles consisting of a few “enlightened” figures. Consequently, the shift from Makdisi’s
excessive emphasis on the madrasa as the sole institution for the instruction of “religious”
sciences to the revisionist emphasis upon the personal nature of education had no real positive
impact regarding the question of the role of educational institutions in sustaining the “scientific”
education in the medieval Islamic world. Not unlike George Makdisi, the revisionist scholars
also do not have much to offer to the question Abdelhamid Sabra had raised earlier: “How did a
significant scientific tradition maintain itself for such a long time largely outside the only stable
institution of higher learning in medieval Islam?”%

In the last two decades, however, several important works have been published that
discuss the penetration of mathematical and astral sciences into the madrasa setting. In his work
on Nizam al-Din Nisaburi (d. 1328-9), the fourteenth-century polymath from the immediate
circle of Nagir al-Din Tust’s student Qutb al-Din Shirazi, Robert Morrison clearly demonstrates
that the teaching of mathematical and celestial knowledge including ‘ilm al-hay’a gradually
penetrated into the madrasa curriculum in the Islamic East from the thirteenth century
onwards.”” Likewise, Sonja Brentjes, Sally Ragep, ihsan Fazlioglu, and late Cevat izgi

documented on the basis of manuscript evidence that certain books on i/m al-hay’a and other

branches of the al- ‘uliim al-riyadiyya were definitely taught in certain madrasas especially in the

% A. 1. Sabra, “The Appropriation and Subsequent Naturalization of Greek Science in Medieval
Islam: A Preliminary Statement,” History of Science 25 (1987), 234. In fact Sabra himself seems
not affirmative about the institutional nature of scientific instruction, as he tends to state that
institutional basis had no real significance and that the accomplishments made by Muslim
scholars had no relation to place. Sabra even argues that religious institutions rather stood as
obstructions to authentic scientific inquiries. See his “Situating Arabic Science: Locality Versus
Essence,” Isis 87/4 (1996), 654-70.

7 Robert G. Morrison, Islam and Science: the Intellectual Career of Nizam al-Din al-Nisabiri
(London: Routledge, 2007).
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post-thirteenth century world.®® For Ragep, Fazlioglu, and izgi, the greater number of surviving
copies of titles such as Chaghmint’s al-Mulakhkhas fi al-hay ‘a al-basita or Qadizada-i Rim1’s
later commentary on Chaghmint’s text (Sharh al-mulakhkhas fi al-hay’a), some of which were
even copied by mudarrises across diverse regions and periods is a strong indication that these
books were transmitted through formal madrasa education.® Besides such quantitative evidence
and manuscript records, various other sources from the period also evince that theoretical
celestial works were studied within the institutional structure of madrasas. In addition to the
letters of Jamshid al-Kashi or the ijaza of Fathullah Shirvani, Tagkoprizade himself narrates in an
autobiographical passage that while he was a madrasa student in the first half of the sixteenth
century, he studied ‘Ali Qushji’s book on ilm al-hay’a (Kitab al-fathiyya) at the feet of Mirim
Celebi (d. 1525).”° Taskdprizade also details in his encyclopedic work on the taxonomy of
knowledge the books that should be instructed in different branches of mathematical and astral
sciences to meet varying levels of pedagogical needs. As this shows, mathematical and

theoretical celestial knowledge, which was not the major objective of instruction in madrasas at

%8 Cevat izgi, Osmanli Medreselerinde Ilim, vol. 1 (istanbul: iz, 1997), see especially 189-453;
Sonja Brentjes, “On the Location of the Ancient or ‘Rational’ Sciences in Muslim Education
Landscapes (AH 500-1000),” Bulletin of the Royal Institute for Inter-Faith Studies, 4/1 (2002),
47-71; idem., “Reflections on the Role of the Exact Sciences in Islamic Culture and Education
between the Twelfth and the Fifteenth Centuries,” Etudes des sciences arabes, ed. by
Mohammad Abattouy (Casablanca: Foundation du Roi Abdul-Aziz al Saoud, 2007), 15-33;
Ihsan Fazlioglu, “Osmanli Felsefe-Biliminin Arka Plani: Semerkand Matematik-Astronomi
Okulu,” Divan Ilmi Arastirmalar: Dergisi 14 (2003), 1-66; Sally P. Ragep, “Mahmiid ibn
Muhammmad ibn ‘Umar al-Jaghmint’s al-Mulakhkhas fi al-hay’a al-basita: An Edition,
Translation, and Study.” (Ph.D. Dissertation, Mcgill University, 2014).

% Cevat Izgi meticulously establishes, on the base of paratextual evidence from extant
manuscripts, the names of mudarrises that copied al-Mulakhkhas fi al-hay’a al-basita or any of
its later commentaries. See especially 370-392.

0 Taskoprizade, al-Shaqad’iq al-nu ‘maniyya, 327. More information on Mirim Celebi will be
provided in the third chapter of this dissertation.
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their very foundation around the tenth century, began to percolate into some of the established
institutions from the thirteenth century onwards.

The recent scholarship on the penetration of mathematical and theoretical astral sciences
into madrasas is crucial in the sense that it can save us from a historiography that gives credence
to an episodic history of science or a great-men narrative in the medieval Islamicate context,
which is to say a kind of historiography “based on chance and accident rather than a more
plausible story of individual effort sustained within an enduring social context.””" Yet when the
question is about the instruction of a contentious subject like “astrology” in the madrasa setting,
the picture is much more complicated.

It is in fact quite difficult to find strong traces of strictly astrological instruction in the
madrasa setting, given the fact that the craft itself was a highly controversial one even in the
eyes of its past practitioners. As we have already seen in the first chapter, even some practicing
Ottoman munajjims were skeptical about the scientific premises of ahkam al-nujiim and felt
uneasy at being compelled to undertake astrological tasks. Besides such personal reservations,
the institutional charters and endowment deeds (wagfiyya) administering, or at least reflecting,
the contours of instruction in high-ranking madrasas also provide little to no evidence as to the
instruction of astrologically valid knowledge in Ottoman institutions of higher education. For
example, multiple versions of the wagfiyya of the Fatih mosque complex produced in the course

of late fifteenth and early sixteenth century do not reveal that texts or subjects associated with

! Sally Ragep, “Mahmiid ibn Muhammad ibn “Umar al-Jaghmini’s al-Mulakhkhas fi al-hay’a
al-basita: An Edition, Translation, and Study,” 154.
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astrological pursuits were to be instructed in any of the eight madrasas (Sahn-1 seman).”
Nevertheless, some of the extant wagfiyyas make explicit references to the competence of
instructors in the elusive category of the “rational sciences” (mebadi ve mukaddemat-1 ‘akliyyat)
when they describe the qualifications to be looked for in the Sahn mudarrises that would teach
there. Yet the insertion of the phrase “useful sciences” ( ‘uliim-1 nafi ‘a) implies the exclusion of
astrology, given that astrology was often categorized in the classical taxonomy of sciences
tradition as a worthless endeavor.” In a similar vein, in the wagfiyya administering the functions
and functionaries of the Siileymaniye complex in the mid-sixteenth century, one can find such
stipulations stating that mudarrises that are learned in both transmitted and rational sciences will

receive sixty silver akces per diem;* however, the details of the components of the rational

7> Tahsin Oz, “Zwei Stiftungsurkunden des Sultans Mehmed I1. Fatih,” Istanbuler Mitteilungen 4
(1935); Vakiflar Umum Midirligii, Fatih Mehmed Il Vakfiyeleri (Ankara: Vakiflar Genel
Miidiirliigii, 1938); Osman Nuri Ergin, Fatih Imareti Vakfiyesi (Istanbul, 1945). For the problems
of different editions of the wagfiyya of the Fatih complex, see Kayoko Hayashi, “Fatih
Vakfiyeleri’nin Tanzim Siireci Uzerine,” Belleten v. 72 n. 263 (2008): 73-94; Ahmet Beyath
(ed.), Fatih Sultan Mehmed’in 877/1472 tarihli vakfiyesi (Ankara: TTK, 2013), vii-xiii.
7 Fatih Mehmed II Vakfiyeleri (Ankara: Vakiflar Genel Miidiirliigii, 1938), 262-263: “ol
padisah-1 lebib medaris-i ‘aliye vezayifini bu minval iizere tertib buyurdilar ki cami *-i seriflerine
cenaheyn vaki* olan medaris-i semaniyeden her biri igiin ... seccade-nigin-i sadr-1 ifade olmaga
istihkakt zahir, mebadi ve mukaddemat-1 ‘akliyyat ve nakliyyata naziri nadir, esbab-i1 liyakat-
makam tedrisi cami’, ‘ulim-1 nafi'a tahsiline sarf-1 ‘6mr-i ‘aziz eylemis bir miiderris-i bari’
ta‘yin oluna.” See also Ekmeleddin Thsanoglu, “Fatih Kiilliyesi Medreseleri Ne Degildi: Tarih
yaziciligi bakimindan tenkit ve degerlendirme denemesi,” in Istanbul Armagani, vol. 1: Fetih ve
Fatih (Istanbul: Istanbul Biiyiiksehir Belediyesi Kiiltiir isleri Daire Baskanligi, 1995), 105-36.
In the imagination of some late sixteenth-century Ottoman learned individuals such as Mustafa
‘Ali, ‘ilm al-hay’a was taught in the Sahn- seman during the reign of Mehmed I1. See Kiinhii 'I-
Ahbar, c. 2 Fatih Sultan Mehmed Devri (1451-1481), ed. by M. Hiidai Sentiirk (Ankara: TTK,
2003), 152. It is interesting to see Mustafa ‘Alf stating that people of knowledge received much
more benevolence and recognition during the time of Mehmed II thanks to the auspicious
influences of the stars at the time (o/ devr-i latifiifi niiciim te siratindan). Ibid., 3.
™ Siileymaniye Vakfiyesi, ed. Kemal Edib Kiirk¢iioglu (Ankara: Vakiflar Genel Miidiirliigi,
1962), 32: “medaris-i mezkiire ve mecalis-i ma ‘mureniii her birinde efdazil-1 ‘ulema’-i din-perver
ve ekabir-i fuzeld-i hikmet-giister-i hiinerverden miftah-1 kiiniiz-1 hakayik, kessaf-1 rumiiz-1
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sciences remain unspecified. Specifically in the wagfiyya of the Siilleymaniye complex, which
also housed a medical school, the stipulations about the potential mudarris at the medical school
(ilm-i ubb iciin bind olunan medrese-i tayyibe) naturally refer to competence in medical
sciences. No matter how widespread the use of celestial knowledge for medical purposes was at
the time, there is no specific mention of it in the relevant section of the wagqfiyya

Another institutional setting where the instruction of astrologically valid knowledge
might have taken place was the mosque, especially those grand imperial mosque complexes that
often employed personnel to perform tasks for computing time (i.e., muwagqgqits) in a designated
space (i.e. muwaqqitkhana). In the surviving wagfiyyas of both the Fatih and Siileymaniye
complexes mentioned above, a post is reserved for a muwaqgqit to make the necessary temporal
calculations for daily prayer times, length of days, beginning of months, and related occasions.”
As the phraseology in the Siileymaniye wagfiyya manifests, the muwagqqit needs to be acquainted
with the generals and particulars of the “science of the stars” (s@‘ir ‘ilm-i niicima miite ‘allik
kiilliyat ve ciiz iyyat-1 ma ‘arife vakif ve ‘arif’). In return for his services, he would receive ten
silver akges a day. Neither of these wagfiyyas, however, specifies a designated space for the
muwaqgqitkhana, though subsequent anecdotal and surviving physical evidence from other grand-

mosque complexes clearly reveal that there was often a small building adjoining the complex

dekayik, taki ve naki, zeki ve zekt, ‘alim u ‘amil ve fazil u kamil, zii-fiinun... bir miiderris ola ki
ifade-i ‘uliim-1 diniyye ve ifaza-1 ma ‘arif-i yakiniyye birle talebe-i ‘ilm ve miista ‘idleri mahziz ve
behremend idiib vech-i ma ‘hiud iizere eyyam-i tahsilde dershaneye hazwr olub tedris-i kiitiib-i
miitedavile-i makbiile ve miizakere-i fiiniin-i ma ‘kiile ve menkiileye istigalde ihtimam iderlerse
vazife-i yevmiyyeleri altmis ak¢e ola.”

S Ibid., 34: ‘amel-i sa'at ve mevakit-i salavat ve mekadir-i seb u riz ve nuzil ve ‘uriic-i
seyyarat-i seb ‘a ve mendzil-i buriic ve dekayik u diiriic-i mesir-i Afitab ve izdiyad ve intikas-i
mahitab ve sd ir ‘ilm-i niicuma miite allik kiillivat ve ciiz iyyat-1 ma ‘arife vakif ve ‘arif ... bir
kimesne muvakkit olub evkat-1 ezani mii’ezzinlere ta ‘yin idiib tenbih eyleye ... vazifesi on akge
ola.”
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that was used by timekeepers to keep their instruments and notebooks, and make their necessary
horologic calculations.”® In light of the allusions of later sources, we can claim that these
designated small spaces were also used as meeting places where the muwagqgqit could discuss with
his fellows and/or would-be experts the intricacies of the science of the stars.”’

In the broader field of the history of science in the Islamicate context, the services of
timekeepers and their instruments have been discussed almost exclusively from a mathematical

and astronomical point of view. In his seminal work on the role of muwagqgqits in the Mamluk era,

76 Sitheyl Unver, “Osmanli Tiirkleri ilim Tarihinde Muvakkithaneler,” Atatiirk Konferanslar: V
(1971-1972), 217-257; Salim Aydiiz, “Osmanli Astronomi Miiesseseleri,” TALID 2/4 (2004),
411-453; idem., Istanbul Muvakkithaneleri ve Muvakkitleri (Istanbul Biiyiiksehir Belediyesi
Strateji Gelistirme Daire Baskanlig1 Stratejik Planlama Miidiirliigii Projem Istanbul, 2009).

77 Cevat izgi notes that in many treatises on simple astronomical instruments that were primarily
used for computing prayer times and determining Qibla, the authors often address the aspiring
students (talibler) and novices (miibtediler). Although such remarks do not include an explicit
reference to the whereabouts of the training, that some of the authors of these were muwagqits
gives rise to thoughts that the physical space of muwagqqitkhana might have been used for
instructing students. See Izgi, Osmanli Medreselerinde Ilim vol. 1, 428-450. There are also
manuscript evidence of possession statements or colophons documenting that in addition to the
standard zij literature, muwagqqits also held works specifically on the ahkam al-nujiim. A copy of
‘Ali-Shah’s Asmar va ashjar, now housed as SK Ayasofya Ms. 2688, was possessed by a certain
Emin Muhammed, who apparently worked as a muwagqqit in Edirne (Emin Muhammed el-
muvakkit fi belde-i Edirne). In a similar vein, the Turkish translation of Qasrani’s Kitab al-
masa ‘il was completed in the late seventeenth century by Kasimpasali ‘Osman b. Muhammed (d.
later than 1691), who was the muwagqit at the time of the Fatih mosque complex. See SK izmir
Ms. 479, 3a: “bu muhtasarin muharriri el-‘abd el-hakir miistemend Osman b. Muhammed el-
muvakkit bi-cami -i sultan Muhammed han Kasimpasali dimekle ma ‘riiftur.” One copy of Mirim
Celebi’s commentary on the Ulugh Beg tables apparently passed into the hands of Siileyman
Diirrt (d. 1860), who was the muwaggqit of the Fatih Mosque complex. See SK Hamidiye Ms.
848, frontispiece: “tamallakahu al-faqir al-haqir Siileyman Diirri, muvakkit-i Fatih.” A copy of
the mecmii ‘a incorportating Mirim Celebi’s treatises on various astronomical instruments was
owned, and later donated in the year Jumada I 960/1553 to the Muradiye mosque, by a certain
Emrullah b. Ahmed b. Mahmiid, who was apparently the muwagqgqit of the complex at the time.
See TSMK Hazine Ms. 1760, frontispiece: “Emrullah b. Ahmed b. Mahmiid qad waqafa wa
hasaba hadihi’l-majmii ‘a li-man yastahiq mutdla ‘ahu wagqfan sahihan shar ‘iyyan wa hasaban
sarthan mar iyyan wa sharata hafiz al-kutub li-man yakin muwaqqitan li-jami‘ al-jadid sultan
Murad Khan b. Muhammad Khan fi madina Edirne al-mahmiyya...tahriran fi al-yawm al-thalith

min Jumada al-awwal li-sana sittin wa tis ‘a mi’a.”
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David King underlines that there was no single surviving astrological text from the Mamluk
times, and that muwagqqits in large mosque complexes were not engaged in any form of
astrological practice.”® Sonja Brentjes, however, later demonstrated on the basis of biographical
evidence from the Mamluk era historian al-Sakhawi (d. 1497) that some of the muwaggqits and
mu’adhdhins in the Mamluk world certainly undertook astrological pursuits.” In fact, the
expertise of computing “time” and “location” enjoyed by astral experts had manifold uses that
range from making calculations for more “sacred” purposes such as five daily prayers and the
direction of gibla to more “profane” objectives like the computation of “auspicious moments”
and “horoscopes” for the desired locations. One obvious difference between the muwagqgqit and
munajjim might be that the expertise of a muwagqgqit in calculating time for the five daily prayers
would not require a careful observation and computation of the movement of all seven planets
and calculations on the basis of the Sun and Moon would be sufficient. In the case of the
munajjims, however, a full comprehension of the movements of the planets and knowledge of the
fixed stars was required. Yet as manifest in the Siileymaniye wagfiyya as to the desired features
of an erudite muwagqgqit, most of the experts had mastery over the knowledge of all seven planets
and other celestial phenomena.

In addition to the anecdotal evidence purported by Sonja Brentjes, surviving Ottoman
materials once again provide the hard evidencet to illuminatre the astrological preoccupations of

several muwagqqits. As is clear thanks to some of the surviving Ottoman fagwims in the sixteenth

¥ King, “On the role of the muezzin and the muwaggit in Medieval Islamic Society.” See also
his “The Astronomy of the Mamluks,” Isis 74 (1983), 531-555.
7 Sonja Brentjes, “Shams al-Din al-Sakhawi on Muwagqgqits, Mu adhdhins, and the Teachers of
Various Astronomical Disciplines in Mamluk Cities in the Fifteenth Century,” in 4 Shared
Legacy, Islamic Science East and West, Homage to professor J. M. Millas Vallicrosa, ed. Emilia
Calvo et al. (Barcelona: Universitat de Barcelona, 2008), 129-50.
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century, muwaqgqits often engaged in the production of annual almanac-prognostications. A
certain Necmeddin b. Seyyid Muhammed from Bursa (d. later than 1553), who from at least
1526 to 1529 held the office of the timekeeper in the Old Mosque in Edirne, kept compiling
tagwims with detailed astrological predictions, two of which have survived into our own time.™
The other extant tagwims of Necmeddin enable us to follow his career. From 1535 up until 1553,
he worked as the muwaggit of the Fatih Mosque Complex in Istanbul.*' Unfortunately we are
bereft of any evidence that explains the exact occasions of his appointment from one position to
another. Curiously, during roughly his earlier tenure as the muwagqgqit of the Old Mosque in
Edirne,Necmeddin was also listed among the monthly-salaried court munajjims.*

It is quite interesting to see Necmeddin listed as a court munajjim in the relevant registers
from the late 1520s and early 1530s. Did he hold dual offices at the time, or did the court
temporarily appoint him in between his two tenures as the muwaqqit of imperial mosque
complexes? Drawing solely upon his autographs in surviving almanac-prognostications and
scattered archival information, it is difficult to reach a definitive conclusion as to the exact
trajectory of Necmeddin’s career. Yet it is certain through his extant almanac-prognostications
that, contra David King’s arguments in the Mamluk context, Ottoman muwaqqits were
documentedly involved in astrological practice. In addition to the case of Necmeddin b. Seyyid
Muhammed, another example of the astrological engagement of muwagqgqits is Yiisuf b. Omer el-

Sa’att, who composed his oldest surviving almanac-prognostication in 1511 while he was the

80 Arkeoloji Miizesi, 19b: “istakhrajahu wa harrarahu al-fagireddin b. Seyyid Muhammed al-
muwagqqit fi jami * al- ‘atia bi-mahriise-i Edirne.”
81 BnF Turc 183, 14b: “istakhrajahu al-‘abd al-fagir Necmeddin b. Seyyid Muhammed al-
muwagqqit bi-jami * Sultan Muhammed.”
2 KK 1764, 26 (dated March 1527): “‘ddat-i Necmeddin munajjim ki dar riz-1 navriiz takvim
avord, 1000 [akge].”
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muwagqqit of the Fatih mosque complex.* Within the next three years, Yasuf munajjim was
promoted to the office of the court munajjims, as we see him autographing his almanac
prognostications from 1514 onwards with the signature “al-munajjim fi bab al-sultan.”

Given these two documented cases of muwaqgqits providing astrological advice, and the
stipulations of Fatih and Siileymaniye wagqfiyyas where an individual conversant in the broader
category of the “science of the stars” is expected to work as a muwagqqit, we have enough reason
to assume that the post of muwaggqit in major imperial complexes also helped practicing astral
experts to secure stable financial means. These posts often offered commensurate, and
sometimes even better, remuneration compared to those provided by the office of court
munajjims. For example, according to the detailed account book of the Ayasofya complex from
the late 1480s, a muwagqqit was qualified to earn thirteen akges a day, an amount slightly more
than the salary of the only munajjim listed in the sole surviving payment register from the time of
Mehmed II’s reign, who was receiving ten akges per diem in 1478.%* In the late 1540s when the
number of court munajjims gradually dropped from four to two—hinting at the overall decline in
the extent of the courtly patronage of celestial expertise in the course of the sixteenth century—
the amount received by one of those two munajjims was only six silver akges, much less than a

muwagqqit of the Siileymaniye complex at the time would make.®

8 TSMK A. 1960, 28a: “istikhraj az ‘af ‘ibadillah wa hwajihum Yisuf b. ‘Omer el-sa art al-
muwagqqit fi’l-jami * al-jadid al-sultan Muhammed Khan.”

5 Omer Liitfi Barkan, “Ayasofya Cami’i ve Eyiib Tiirbesinin 1489-1491 yillarmna ait muhasebe
bilangolar1,” [U Iktisat Fakiiltesi Mecmuasi 23/1-2 (1962-3), 349. Cf. Ahmed Refik (Altmay),
“Fatih Devrine ait Vesikalar,” Tarih-i Osmani Enciimeni Mecmuasi, v. 8-11, no. 49-62
(1335/1919), 1-58.

% MAD 7118. According to this register covering the years 1548 and 1549, Yasuf b. ‘Omer was
receiving twelve akges, whereas ‘Ali, who is known as Riyazi, was making only six akges a day,
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Such circumstantial and thin evidence on the status of muwagqgqits and instruction of
rational sciences in the madrasa and/or mosque environment is not a proof to the formal teaching
of strict astrological knowledge in these institutional settings. In fact, had manuals and textbooks
on astrological principles been instructed in the madrasa setting, one would have expected to
find many more surviving copies of these texts. Notwithstanding the fact that there was no
formal instruction of strictly astrological texts in the madrasa setting, astrological practice
itself—as well as the sister category of divinatory sciences—was an integral part of the daily
lives of at least some of those mudarrises, who might have approached these sciences either as a
legitimate field of knowledge and/or as a tool for entertainment and leisure-time activity to
appeal from time to time to cope with the perennial question of predicting the unforeseeable
future. The interest of at least some mudarrises in these practices can easily be corroborated by
an array of surviving evidence gleaned from paratextual notes in manuscripts, inventories of
private book collections, and contemporary biographical and autobiographical accounts.

The circulation of astrologically informed texts among mudarrises in the course of the
late fifteenth and the first half of the sixteenth century is documented by ownership notices in
manuscripts or inventories of private book collections. For example, the almanac-prognostication
(tagwim) produced for Mehmed II for the year 872/1468 seems to have possessed by a certain
Ca‘fer b. ‘Ivaz, who was the mudarris of the Torumtay madrasa in Amasya around the mid-
sixteenth century. It is not clear how this presentation copy produced for the sultan passed later
into the hands of a petty ‘@lim from Anatolia but Ca'fer not only recorded his own name on the

frontispiece as the owner of the copy but also made intriguing calculations as to the exact

a fact that seems to have irritated him. More details on Riyazi’s life and resentment could be
found in Chapter 3 and 5.
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number of years remained until the end of the world. According to the contents of these notes he
apparently put them in 959/1551-2, about 87 lunar years after the original composition of the
tagwim. In the chronology section of the tagwim is written that 4,570 years have elapsed since
Noah'’s flood. Ca‘fer mudarris here adds 87 years (28 years till the turn of 900, and additional 59
years up until his own day) and finds a total of 4,656 years that have fully passed. He then writes
that there is a 1,200-year difference between [the birth of] Adam (i.e., the Creation) and the flood
of Noah. He adds it to the previous 4,656 and reaches 5,856. According to the belief of the
world’s having a 7,000-year lifespan, which Ca‘fer mudarris seems to have embraced, there
were then 1,144 years left till the end of the world.*® This mid-sixteenth-century scholar from
Amasya presents us a unique case of a mudarris engaging an astrological text with contemporary

debates on the age of the world and the timing of the apocalypse.®’

% Bodleain Arch. Sel. 31, la: “miiddet-i diinya yedi biii yil imis, bu takdirce baki 1,144 yil dahi
vardir ki yedi bini yil tamam ola vallahu ‘alem.” The sources of the belief establishing the age of
the world as 7000 years seem to be related to the hadith literature, some of which were even
collected by prolific jurists and theologians as al-Suyiitt (d. 1505). In the astral lore, however, the
world year concept and the chronological calculations from the Flood onwards are not
explainable by any single derivation. On the complexity of the issue and available sources, see
Edward Kennedy, “The World-Year Concept in Islamic Astrology,” in Studies in the Islamic
Exact Sciences, ed. David King and Mary Helen Kennedy (Beirut: American University in
Beirut, 1983), 351-371.

The life span of the world

87 Although debates and expectations about the imminency of the apocalypse was a theme
frequently visited in the fifteenth and sixteenth century Ottoman realm by contemporary literati
and individuals with overt Sufi leanings, astrological texts from the period, with the possible
exception of popular malhama literature, are surprisingly little informed by the apocalyptic
discourse. For examples of the penetration of apocalyptic discourse into the textual outputs from
the period, see Cornell H. Fleischer, “The Lawgiver as Messiah: The Making of the Imperial
Image in the Reign of Suleyman,” in Soliman le magnifique et son temps, ed. Gilles Veinstein
(Paris: La Documentation Francgaise, 1992), 159-177; idem., “Mahdi and Millennium: Messianic
Dimensions in the Development of Ottoman Imperial Ideology,” in The Great Ottoman-Turkish
Civilization. Vol. 3, Philosophy, Science and Institutions, ed. by Kemal Cicek, 42-54; Barbara
Flemming, “Sahib-kiran und Mahdit: Tiirkische Endzeiterwartungen im ersten Jahrzehnt der
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There were several other madrasa-affiliated individuals, who were actively interested in
the composition of astrological texts, particularly of annual almanac-prognostications (fagwim).
Mirim Celebi, for example, about whom more details will be presented in the next chapter, used
to write almanac prognostications while he was a mudarris in the teaching institutions of Bursa
and Edirne. In a similar vein, Qadi-i Baghdad (d. later than 1512), who escaped first to Mardin,
then to the Ottoman lands in western Anatolia after Shah Isma‘il’s progress towards ‘Irag-i
‘Ajam and his concomitant persecution of Sunni scholars, produced in the year 913/1508 a
decorated almanac-prognostication while he was the mudarris of the Sultaniyye madrasa in

88
Bursa.

The production of almanac-prognostications by mudarrises remained a standard
phenomenon well into later centuries. Apparently, a seventeenth-century tagwim in Arabic from
around the year 1628 with surprisingly candid astrological predictions about sultan Murad IV (r.
1623-1640) was written by the mudarris of the madrasa of Sarghatmish in Cairo."

The period also witnessed the penetration of astrologically valid books into the private
collections of scholars as well as madrasa libraries. Through a few curious archival registers that
list the titles of surviving items in the private collections of the ‘ulamda’ or the madrasa libraries is
possible to more accurately evaluate which astrologically valid books were favored by

contemporary scholars.

The most important of these records is the detailed inventory of books prepared a few

Regierung Siileymans,” in Between the Danube and the Caucasus, ed. by Gyorgy Kara
(Budapest: Akadémiai Kiado, 1987), 43-62.
% Qadi-i Baghdad, Tagvim, British Library Or. 6432/2. Qadi-i Baghdad’s name is recorded on
the contemporary register of gifts and payments as the recipient on April 25, 1508 of 1,500 silver
akges for his debut presenting the sultan with his tagwim (ibtida -i ‘adet-i Mevlana Sinan Qadi-i
Baghdad ... ki tagvim avord) Atatiirk Kitapligi Muallim Cevdet O. 71, 263.
% The University of Michigan Library Islamic Manuscripts Ms. 794: “hadha taqgwim Mawlana
al-sayyid al-majid sahib al-fadl al-za ir mudarris al-Sarkhatmishiyya.”
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years after the death of Mii'eyyedzade ‘Abd al-Rahman that enumerates all the titles retrieved
from his massive 7,000-volume collection.”® As already discussed in greater detail in the first
chapter, Mii'eyyedzade’s significance rests upon his long teaching and administrative service at
the highest ranks of the ‘i/miyya hierarchy that enabled him to, teach new generations of scholars
and administer appointments in the scholarly bureaucracy. Given his vast impact on the
formation of the next generation of Ottoman ‘alims, it may be quite telling to reconstruct the
intellectual predilections of Mii’eyyedzade. In addition to his own but limited writings, one of
which was already introduced in the first chapter, the inventory of books that lists the titles of
surviving items from his bibliotheca gives us a special opportunity to delve into the intellectual
world of an influential early sixteenth-century Ottoman scholar.

As a student primarily of Jalal al-Din Dawani (d. 1502), who showed a marked interest in
mathematical-philosophical quests in addition to his intensive study of traditional Islamic
sciences, it is unsurprising to see Mii’eyyedzade paying special attention to books on different
branches and genres of celestial knowledge, ranging from hay ‘a and ahkam to celestial magic
and other occult practices.”’ According to the jjaza given to him on 11 Jumada I 888/17 June
1483, Dawani licensed him to transmit books in the fields of both transmitted (naq!/7) and rational
(‘aqli) sciences. The ijaza identifies four texts that Mii'eyyedzade studied with Dawani and two
of these texts are specifically on theoretical astronomy and geometry. The first one is Qadizada

al-Rum1’s commentary on Chaghmint’s al-Mulakhkhas fi’l-hay ‘a that Mii’eyyedzade read “from

" TSMA D. 9291/1-2.
° There is no monograph on Dawani in English. For monograph-length studies on his life and
works, see Harun Anay, “Celaleddin Devvani. Hayati, Eserleri, Ahlak ve Siyaset Diisiincesi.”
(Ph.D. Dissertation, Istanbul University, 1994); Stephan Pohl, “Theosophie und Theologie im
nachmongolischen Iran: Leben und Werk des Galaladdin al-Dawwani (gest. 902/1502).”
Unpublished work, Bochum, 1997.
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its beginning to its end.” The other one is Tust’s Tahrir Iqlidis, an expositional work on
Euclidian geometry.”>

The inventory of surviving books from Mii'eyyedzade’s massive library is quite
representative of almost all the canonical works of Islamic corpus astronomicum and corpus
astrologicum that contemporary munajjims in the Ottoman realm also preferred. As an avid
collector and reader of zijes, Mii'eyyedzade seems to have collected in his library more than
fifteen volumes of zij, which include at least two copies of the Ulugh Beg tables, two copies of
the Ilkhanid tables, two copies of unspecified commentaries on the Ilkhanid tables, two copies of
Wabkanaw’s tables, one of which he purchased in the town of Ladik in late 1477, one copy of
Jamshid al-Kasht’s Zij-i Khaqani, one copy of an unspecified commentary on the Ulugh Beg
tables, one copy of al-Zij al-Shamil, and one copy of the zij of Mevlana Kucek Yezdanbahs,
which was composed and presented in Amasya to Bayezid II in the year 1477. Based upon his
personal notes on the single surviving manuscript copy of this last zij, Mii’eyyedzade seems to
have possessed it soon after it was composed. He apparently made several astrological
calculations in light of the tables offered by Mevlana Kiigek. Apart from the zij tradition of the
Islamic East, Mii’eyyedzade was also interested in astronomical tables prepared in the western
end of the Mediterranean. Although it is not specified in the inventory, around the year 1502 the

Jewish émigré-scholar Moses Galeano prepared the Arabic translation of Abraham Zacuto’s (d.

%2 Judith Pfeiffer, “Teaching the Learned: Jalal al-Din al-Dawani’s Jjdza to Mu’ayyadzada ‘Abd
al-Rahman Efendi and the Circulation of Knowledge between Fars and the Ottoman Empire at
the Turn of the Sixteenth Century,” in The Heritage of Arabo-Islamic Learning. Studies
Presented to Wadad Kadi, ed. Maurice A. Pomerantz and Aram A. Shahin (Leiden: Brill, 2016),
284-332.
% Now available at SK Ayasofya Ms. 2694.
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1515) Almanach Perpetuum and dedicated it to none other than Mii’eyyedzade.”*

In addition to the zij corpus, Mii’eyyedzade was almost equally interested in other
branches and genres of celestial knowledge. In terms of more theoretical astronomical works
(i.e., ilm al-hay’a), his library housed copies of the Islamic corpus of the Almagest
commentaries (e.g., Tust’s Tahrir al-Majisti, Qadizada’s Hashiyd li-Majisti, or other unspecified
copies like Kitab-i Majisti), and theoretical astronomical works produced especially in the post-
thirteenth century Persianate East, including Chaghmint’s al-Mulakhkhas fi’l-hay ‘a al-basita,
Tast’s Tadhkira fi al-hay'a, Qutb al-Din Shirazi’s Tuhfa al-shahiyya, and Qadizada’s
commentary on Chaghmini’s work. With respect to treatises on instruments used for celestial
observation and calculation, the inventory contains several copies of astrolabe treatises,
including Tust’s Risala-i Bist Bab fi dar ma ‘rifat-i usturlab and another book on observational
methods (Kitab a ‘mal-i rasadiyya).

Regarding strictly astrological textbooks, one can find almost all the canonical works in
Mii’eyyedzade’s voluminous library including (Pseudo-) Ptolemy’s Thamara, Tust’s St fasl,

Kushyar’s Mujmal, Birint’s Tafhim, Shahmardan-i Razi’s Rawdat al-munajjimin, ‘Ali-Shah’s

" Maria Jos¢ Parra Pérez, “Estudio y edicién de las traducciones el arabe del Almanach
perpetuum de Abraham Zacuto” (Ph.D. Dissertation, Universitat de Barcelona, 2013). I would
like to thank Julio Sams¢ for bringing this study to my attention.

On Zacuto and the influence of his Almanach, see José Chabas and Bernard R. Goldstein,
Astronomy in the Iberian Peninsula: Abraham Zacut and the Transition from Manuscript to
Print (Philadephia: American Philosophical Society, 2000). On Galeano and his scientific
activites during his sojourn in the Ottoman capital, see Tzvi Langermann, “From My Notebooks:
A Compendium of Renaissance Science: Ta ‘alumot Hokmah by Moses Galeano,” Aleph 7
(2007), 285-318; idem., “From My Notebooks: Medicine, Mechanics and Magic from Moses ben
Judah Galeano’s Ta ‘alumot Hokmah”, Aleph, 9/1 (2009), 353-377; Robert Morrison, “An
Astronomical Treatise by Miisa Jaliniis alias Moses Galeano,” Aleph 11/2 (2011), 385-413;
idem., “A Scholarly Intermediary between the Ottoman Empire and Renaissance Europe,” Isis
105 (2014), 32-57.
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Asmar va ashjar, and unspecified works of Abii Ma‘shar. Last but not least, Mii’eyyedzade’s
collection also contains works on celestial magic and other divinatory practices including the
Shams al-ma ‘arif of al-Buni, al-Sirr al-maktim of Fakhr al-Din Razi, Ghayat al-Hakim
attributed to al-Qurtubi (d. 964), and generic titles on talismans (Risala fi ‘ilm al-tilsim),
oneiromancy, and lettrism ( ilm al-jifr).

There is definitely a need for further research to explore the curricular and extra-
curricular activities of Mii’eyyedzade’s students as well as many other Ottoman ‘alims from the
sixteenth century in order to better evaluate the extent of the interest of traditional madrasa-
educated scholars in celestial matters. The case of Mii’eyyedzade may seem rather exceptional,
especially given his close proximity to Bayezid II whose immense astral interests will be
discussed in further detail in the next chapter. Nevertheless, we still have evidence, albeit
sporadic, that among the mudarrises of the first half of the sixteenth century were there certain
individuals seeming curious about, if not deeply learned, in related fields of knowledge.

The two detailed inventories of the library of the Sahn madrasas, one produced in the late
fifteenth century containing 1241 volumes, the other compiled on 21 Reb1’iil-Ahir 968/9 January
1561 enumerating 1770 volumes (with additional donated items), demonstrate that besides
numerous works on sciences that were traditionally taught in madrasas, there were also several
books important for astrological practice present at the time in the madrasa library.” The book
holdings at the library of the Sahn madrasas include volumes donated in the course of the late

fifteenth and first half of the sixteenth century by different contributors including several

% The first of these catalogues is available at BOA. D. HMH. SFTH. 21941-B, and the other at
TSMA D. 9559. Both of these catalogues have been introduced and partially discussed by Ismail
Eriinsal in his “Fatih Camii Kiitliphanesine Ait En Eski Miistakil Katalog,” Erdem v. 9, n. 26
(1996), 659-665.
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prominent scholars of the time and Mehmed II himself. The introductory remarks of the first
defter, which was written during the time of Bayezid II, makes it explicit that the register was
prepared, first, to physically inspect the items in the library that had been donated by Mehmed I,
and second, to add to the already available inventory those books recently donated by various
scholars.”® The second defter, which was compiled in the year 1561 by one of the Sahn
mudarrises at the time, Mevlana Haci Hasanzade Efendi, was written with a similar aim of
inspecting the items in the library and registering recent donations in the inventory.”’

Each inventory is divided into separate sections based upon the donations of individual
benefactors. In each section, titles are classified according to disciplines, and the information on
each item includes brief notes on the contents and material features of the volume (i.e., the
number of folios, type of paper and script, etc.). The first category is tafsir (Quranic exegesis)
and it is followed in order by hadith, usil [al-figh] (Principles of Islamic Jurisprudence or Legal
Theory), furii ‘ [al-figh] (Branches of Islamic Jurisprudence or Substantive Law], kalam (Islamic
Scholastic Theology), Arabic language, and logic. The last category is often assigned to the
miscellaneous works (tafsil al-kutub al-mutafarriga), which may list, depending on the
intellectual proclivities of the donator, books on Sufism, history, medicine, mathematics, ‘i/lm al-
hay’'a and ‘ilm al-nujim.

Although in any private collection of a scholar the number of items that could be

associated with astrologically valid knowledge is unsurprisingly limited in contrast to the books

% BOA. D. HMH. SFTH. 21941-B, 2a: “Mecmii 1 kiitiib-i sultaniyye yedi yiiz toksan alti ve
sabikan miitevelli olan Meviana Yeganogli virdiigi bedeller kirk bir ‘aded ve sa’ir mevali-i kiram
vakf itdikleri kitab ciimle ii¢ yiiz seksen tokuz ve defter-i ‘atikde bulunmayub kitabhanede mevcid
olan kitablar on bes ‘aded, cem ‘en: 1241.”
7 TSMA D. 9559, la: “Semaniye miiderrislerinden Mevlana Hdact Hasanzade Efendi yoklayub
vazdig kitablar defteridiir...”
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on traditional sciences, the inventories are still important for proving the presence of such works
among the holdings of the mudarrises. For example among the forty-one items granted to the
madrasa by Mevlana Ahmed Celebi b. Yegan (d. first half of the sixteenth century), the greater
majority of items are related to usil al-figh and furii* al-figh but he seems to have possessed a
copy of ‘Abdulwijid b. Muhammad’s (d. 1435) commentary on Tasi’s S7 fasl.”® Mevlana
Muhyiddin from Alanya (d. first half of the sixteenth century) also seems to have had a copy of
Tasi’s ST fasl, as this was one of his sixty-five donations to the madrasa.”” The most
comprehensive set of books donated by a scholar descends from Halebizade (d. later than 1540),
who gave 333 volumes to the Sahn library. Among these items the ones that deserve particular

mention are as follows:

1) A majmii‘a containing various works on judicial and horoscopic astrology as well as
sections from Razi’s book on celestial magic, al-Sirr al-Maktim, and the sayings of the
ninth-century Jewish astrologer Masha’llah.'”

i1) Another majmii‘a consisting of textbooks on the use of astronomical instruments and

application of astrological principles as well as geometry and ilm al-hay’a.'"'

* BOA. D. HMH. SFTH. 21941-B, 35b: “Kitab Sharh ST fasl li-Mawlana Wajid, Dimaski
nisfindan kirdmus, kirmizi cildlii, yiiz tokuz varak™
* Ibid., 49a: “Kitab risale-i ST fasl min ‘ilm al-nujim, Dimaski nisfina saru kagid, mukavva
cildlii, yigirmi dort varak”
' TSMA D. 9559, 75a: “Kitab majmi  fihi....fasl fi ma ‘rifat masir al-Shams wa’l-Qamar wa’l-
kawakib wa ahkamihd wa fasl fi ma ‘rifat sinni al- ‘alam bi-hasb tawali iha min al-buriyj ... wa
ba z fawa’id min al-sirr al-maktiom [li’l-imam Razi ...wa fasl min kalam Masha'llah yata ‘allig
bi’'n-nujiim wa kitab dala’il al-shuhiir al-Rumiyya wa’l- ‘Arabiyya wa kitab yata ‘alliq bi ' n-nujiim
... wa fawa’id tata ‘alliq bi ' n-nujiim.
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iii) Nizam al-Din al-Nisabiiri’s commentary on Tasi’s ST fasl.'”

Such examples as to the literacy of some of the sixteenth-century mudarrises in the field
of astrological knowledge could easily be extended with further archival, manuscript, and literary
evidence. According to the wagfiyya of the books donated by a certain Mawlana Shaykh Ishaq b.
‘Abd al-Razzaq, a mid-sixteenth-century scholar in Istanbul, one copy of Kitab al-Thamara, one
copy of an unspecified commentary on TiisT’s S7 fas/, and two copies of a treatise on the
astrolabe were possessed by him along with many other works on philosophy, medicine, and ‘i/m
al-hay’a.'” Another lesser-known mid-sixteenth-century mudarris that showed a marked interest

in the relevant lore was Za‘iff (d. later than 1557), who, around the late 1540s, personally

copied —either for his own personal interest or for the use of broader readership—texts on
astronomical instruments, astrological principles, and divinatory practices. Quite intriguingly, on
one of the folios of this mecmii ‘a, Za‘ifi recorded a short note on the application of a simple
prognostication technique to calculate whether an individual who asks for the benevolence of an
influential person would attain his desire or not. According to his prognostication, the matter he

has requested from Riistem Pasa, the grand vizier of the time, would eventually turn out well

after a certain level of suffering and uncertainty.'®* Apart from archival and manuscript evidence,

0 Ibid.,, 75b: “Kitab majmii* fihi kitab Iqlidis wa kitab hall shukik Iqlidis wa risala fi suwar al-

kusif li-ibn al-Haytham ... maqala lahu fi samt al-qibla bi’l-hisab ... wa risala fi’l-usturlab wa

kitab al-mudkhal fi ‘ilm al-nujiim wa risala fi ahkam al-nujum ... wa risala fi’l-usturlab.”

92 1bid., 77a: “Kitab sharh St fasl fi ‘ilm al-nujiim li-Nizam al-Din al-A raj, tamam-1 Dimagski

tamamindan kiridmus ... mukavva cildlii ... ta ‘lik hattla yazilmis, otuz varak”

19 See Omer Liitfi Barkan, Ekrem Hakk1 Ayverdi, Istanbul Vakiflar: Tahrir Defteri: 953 (1546)

tarihli (Istanbul: Baha matbaasi, 1970), 439-40. See also Faruk Bilici, “Les bibliothéques vakif-s

a Istanbul au XVI® siécle, prémices de grandes biblithéques publiques,” Revue des mondes

musulmans et de la Méditerranée 87-88 (1999), 39-59.

104 See Kandilli Rasathanesi Library Ms. 123, 3a: “Beniim hdacetiim fulan katinda hasil olur mi

olmaz mi1? Kendii ismini hisab eyle ve ol hdcet taleb itdiigini ismin hisab eyle. Dahi ciimle eyle, ii¢
161



contemporary literary sources also document the preoccupation of some mudarrises with
astrological and other divinatory curiosities. In the Leta if compilation of Zat1 (d. 1546), one of
the most prominent poets of the sixteenth century, there are anecdotes about Sahn mudarrises,
who frequented Zati’s geomancy shop located in the Beyazit neighborhood of Istanbul to have
Zati cast their lots and read their fortunes.'®

Despite all the evidence on the appeal of mudarrises to astrological and other divinatory
practices, the sporadic appearance of the phenomenon does not necessarily help us decisively
argue that astrologically valid knowledge and divinatory sciences were formally instructed in the

106

madrasas and/or the mosque complex. — It is thus safe to conclude here that although

tarh eyle. Bir kalsa hdsil olmaz, iki kalsa hasil olur, ii¢ kalsa zahmetle hasil olur. Mesela:
Muhammedin Riistemden hdceti reva olur mi? ‘Aded-i Riistem 700, ‘aded-i Muhammed 92, [iki
‘adedi cem “ idiib] ii¢ tarh etdini 3 baqi qaldi. Hdceti zahmetle reva olur diriz.” The hypothethical
Muhammed and Riistem in this short note are likely referring to Za‘iff (whose real name is none
other than Muhammed) and the grand vizier of the day, Riistem Pasa. As far as Za‘ifi’s Miinseat
collection is concerned, around exactly this time, he sent Riistem Pasa two separate letters,
asking for his help to be appointed to the Sahn madrasas. See TSMK Revan Ms. 822, 192a-193a,
194a-194b.

19 One particular story is related about Muhammed Shah Celebi (d. 1532-3), one of the
mudarrises of the Sahn at the time who apparently asked Zati to prepare and interpret for him a
wafg (magic square) table. See Mehmed Cavusoglu, “Zati’nin Letayifi 1,” IUEF Tiirk Dili ve
Edebiyati Dergisi 18 (1970), 1-51.

1% The details provided by the Kevakib-i Seba ‘a, the most comprehensive study of the teaching
curriculum in the Ottoman madrasas written in the first half of the eighteenth century at the
request of the French ambassador in Istanbul, also establish that no formal class was taught in the
madrasas on astronomical instruments or astrological techniques. The text, however, intriguingly
mentions that madrasa students would like to take the weekly vacation days (Tuesday and
Friday) as an opportunity to study treatises on astrolabes and divinatory practices. It is interesting
to note here that the hands-on study of the science of the astrolabes and quadrants was required
to be performed in the open air; thus students preferred working on these subjects during the
summer. The passage also demonstrates the desire of students to deal with occult practices but
their instructors would not allow them. See Nasuhi Unal Karaarslan (ed.), 18. Asrin Ortalarina
Kadar Tiirkiye de Ilim ve [lmiyeye Dair bir Eser: Kevikib-i Seb ‘a Risdlesi (Ankara: TTK, 2015),
77-78: “Ve ma‘lum ola ki ‘ulema tullabii tabayi‘ine meldl gelmeyiib da’ima ‘ilme miitesevvik
olmak igiin yevm-i siilesd ve yevm-i cum ‘ayr hasiuli haftada iki giinii ta 'til i tibar itmislerdir. Bu
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astrological and cognate divinatory practices might have been a regular component of urban
social life around the madrasa and the mosque, one cannot speak of formal instruction of these
sciences at the educational institutions of the time. Unlike some contemporary European
universities where there were chairs for astrological instruction, the astrological practice in the
Ottoman (and Islamic) dominion seems to have lacked such an important component.

Where could, then, would-be munajjims and aspirants of astrological practice obtain their
knowledge? As George Saliba outlines in his influential article on the role of munajjims in the
medieval Islamic world, private tutoring was the most common method in the early-modern
Ottoman context for the training in and transmission of astrologically valid knowledge. One-on-
one teaching, however, does not necessarily contradict the institutional character of education.
Instead, private tutoring often took place within the semi-institutional framework of the court. In
the next chapter I will discuss in detail fashion the gradual formation of the office of court
munajjims in the Ottoman palace by the reign of Bayezid II and its impact upon the vocational

training and later professional careers of practicing munajjims.

iki giinde tullab ba Z-1 levazimatini rii 'yet ider ve yaz giinii ise ba Z-1 mesire mahalllere seyre
giderler ve anda dah yine pek bos durmayub hisab ve ‘ilm-i hendese ve usturlab ve rub”‘ ve
mesaha ve ‘ilm-i hisab-1 hindi ve kipti ve zenci ... ve ba Z-1 bu misillii miistakilen derse muhtac
olmayan ‘ilmi miizakere iderler. Ve kis giinii ise gicelerde sohbet idiib ba z-1 mu ‘amma ve elgaz
ve muhazarat ve tarih ve edebiydt ve ‘ariiz ve devavin miizakere iderler ba Zis1 ‘uliim-1 garibeye
dah1 miirdaca ‘at ister amma miiskil olmagla haceler izin virmezler.”
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Chapter Three—Royal Patronage of Astrology, the Office of the Court
Munajjims, and the Special Case of the Reign of Bayezid II (r. 1481-1512)

I1I. 1. Introduction

Having overviewed the sources munajjims needed for their training, and the limited role
of the madrasa as well as the muwagqgqitkhana in the production and circulation of astrologically
valid knowledge, it is in order now to focus upon the royal court, which was the single most
important institutional form for the patronage of munajjims and transmission of relevant
knowledge in the early modern Ottoman world. We should, however, keep always in mind the
multifarious nature of the court in the medieval and early modern era. The “court” in the
medieval context generally refers to the extended household of a ruler, accompanied by his
family members, entourage, and servants in various capacities; wheareas the early modern court
has often been considered more than a household. It was indeed “an abstract totality”, composed
of individuals “in service to, but not necessarily in immediate attendance upon, a sovereign.”'
Neverthelss, despite the gradual development of the early modern court out of the medieval royal
household, the personal interests and cultural affinities of the ruler often shaped, in both cases,
the contours of the court life. Hence, one should be careful to differentiate between the court
cultures of different rulers even under the single dynasty.

Moreover, in the context of the patronage of arts and sciences in any court culture, one

" Bruce T. Moran, “Courts and Academics,” in The Cambridge History of Science, vol. 3 Early
Modern Science, ed. Katharine Park and Lorraine Daston (New York: Cambridge University
Press, 2008), 251-271. For the discussion on the transformation of the medieval royal household
to the early modern court, see Ronald G. Asch and Adolf Birke (ed.), Princes, Patronage, and
the Nobility: The Court at the Beginning of the Modern Age, c. 1450-1650 (Oxford: Oxford
University Press, 1991).
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should also distinguish between the courtly patronage of individual experts in a particular craft
and the systematic institutional support for their expertise. As Sonja Brentjes aptly remarks in
her examination of the courtly patronage of mathematical sciences in the medieval and early-
modern Islamicate world, one of the key aspects of the patronage culture was that “[r]uler
supported scholars, not disciplines.”” The royal support for individual experts consequently
fostered the cultivation of that particular expertise but Brentjes’s remarks are important for
drawing attention to the impermanent nature of scientific patronage that was shaped largely by
the intellectual proclivities of individual patron rulers. We should thus keep it in mind that in the
pre-nineteenth century Ottoman context where it is difficult to speak of a deliberate state policy
or a powerful artisanal/entrepreneurial medium for the support of scientific and technological
advancement, individual patronage of rulers was the key mechanism for the astral experts to
pursue their aspirations.’ Yet patronage itself was by nature shaped by the immediate needs and
inclinings of the sovereigns. The preferences of patron rulers, or princes, were subject to change
as their tastes and immediate concerns mutated. Therefore, munajjims, like many other artists
and individuals from diverse fields of expertise, were vulnerable to these fluctuating dynamics of
the complex patronage culture.

The appeal to the expertise of munajjims is indeed one the salient themes of court life

> Sonja Brentjes, “Courtly Patronage of the Ancient Sciences in Post-Classical Islamic
Societies,” al-Qantara 29 (2008), 410.

’ The influence of wealthy urbanites and learned individuals in the production of scientific
knowledge and material technology still waits to be thoroughly studied in the early modern
Ottoman context. For some initial remarks on the question, see Miri Shefer-Mossensohn, Science
among the Ottomans. The Cultural Creation and Exchange of Knowledge (Austin, TX:
University of Texas Press, 2015), esp. 121-141. See also: Bekir Harun Kiiciikk, “Early
Enlightment in Istanbul.” (Ph.D. Dissertation, University of California, San Diego, 2012), esp.
104-126.
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throughout the medieval and early-modern era in the entire Eurasian landmass, and the Muslim
dynasties were also not exempt from this trend notwithstanding the constant objections raised
from different social circles against the practice of astrology. * As already mentioned in the
previous chapter, the millennium-long history of the courtly interest in the service of munajjims,
from the Abbasids to the Mughals, has been discussed usually in discreet episodes by having
recourse to scattered anecdotal evidence in biographical dictionaries, @dab works, chronicles and
other historical accounts.

From the perspective of the patron rulers, employing an individual munajjim or a legion
of them had several important facets. First of all, the expertise of munajjims that incorporated
mathematical competence, calendrical knowledge, and astrological know-how with ancillary
familiarity with topographical matters had numerous practical benefits in the making of
necessary temporal and spatial calculations. Though more substantial evidence is required for
laying out the exact scope of services they offered as individuals learned in the broader discipline
of mathematical sciences (al- ‘uliim al-riyadiyya), the wide-ranging expertise of munajjims must
have been demanded in an array of fields such as calendar conversion and taxation, land survey

and navigation, temporal assignments for undertaking imperial enterprises, and of course

* Aside from the studies briefly mentioned in the second chapter on the courtly patronage of
astral experts in the medieval and early-modern Islamicate culture, there is a vast literature in
European and East Asian historiography. The following works I find particularly useful for many
a overlapping issues: Hilary M. Carey, Courting Disaster: Astrology at the English Court and
University in the Later Middle Ages (New York: St. Martin’s Press, 1992); Anthony Grafton,
Cardano’s Cosmos: The Worlds and Works of a Renaissance Astrologer (Cambridge, Mass.:
Harvard University Press, 1999); David W. Pankenier, Astrology and Cosmology in Early
China: Conforming Earth to Heaven (New York: Cambridge University Press, 2013); Monica
Azzolini, The Duke and the Stars: Astrology and Politics in Renaissance Milan (Cambridge,
Mass.: Harvard Universtiy Press, 2013); Darin Hayton, Crown and the Cosmos: Astrology and
the politics of Maximilian I (Pittsburgh, Pa.: University of Pittsburgh Press, 2015).
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prognosticating the future course of actions. In especially regard to the system of time reckoning,
the challenging task of intercalation and establishing harmony among different calendar systems
was vital to regulate the social and economic life. For instance the discrepancy between solar and
lular calendars periodically invoked financial hardships due to the concomitant discordance
between tax revenues and salary payments. While the former was collected according to the solar
calendar, the latter was made based upon lunar months.” This explains why from especially the
late-sixteenth century on was there a visible concern in the financial branch of the Ottoman
bureaucracy as to intercalating different calendars.® In addition to the problems derived from the
discrepancy between solar and lunar calendars, determining the first day of each month also
often arose contradictions. In establishing the first day of any lunar month, and thus the
beginning of Ramadan for instance, ehl-i ser’ preferred methods that solely depended upon

observing the position of the moon with naked eyes; whereas ehl-i niiciim had recourse to

> For the classical study on the financial problems caused by the discrepancy between the solar
and lunar years, see Halil Sahillioglu, “Années sivig et crises monétaires dans 1I’Empire
ottoman,” Annales. Economies, Sociétés, Civilisations 24/5 (1969), 1071-1091, also published in
English as “Sivis year crises in the Ottoman Empire,” in Studies in the Economic History of the
Middle East, ed. A. Cook (London: Oxford Universtiy Press, 1970), 230-252.
% One contemporary evidence of this concern in the financial bureaucracy is a short treatise
written in Sha‘ban 989/December 1572 by a certain Seyfullah Celebi defteri. As evident from his
epithet, he was from the finance department of the bureaucracy. The text he wrote was aimed at
intercalating solar and lunar calendars to reduce the financial problems. See SK Hact Mahmud
Efendi Ms. 6344, 85b-88b. For another textual example of intercalation composed in the early
eighteenth century, see: Salim Aydiiz, “Ismet Mehmed Efendi (6. 1747) ve Tedahiil-i Seneye
Dair Risalesi,” Kutadgubilig 15-16 (2009), 223-264.
The indication of dates in zodiacal/astrological terms in some of the surviving bureaucratic
documents hints that the scribal unit at the court was really utilizing the calendrical knowledge
produced by the court munajjims. One entry from a ru ‘us register recorded on 16 Dhii’l-hijja
953/February 7, 1547 specifies the date as the 28" degree of Aquarius. See Nejat Géyiing, “X VL.
Yiizyilda Ruus ve Onemi,” [UEF Tarih Dergisi XVI11/22 (1967), 24: “yigirmi sekiz burc-1 delv,
vedi Subat,”
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demanding astronomical and mathematical calculations.” While this minor discrepancy did not
have consequences as severe as those caused by the problem of harmonizing dates between
different calendar systems, it still had an inevitable impact upon the accuracy (or lackthereof) of
the chronological information of events given in historical narratives and chronicles.®

The practical benefits of employing munajjims by nature included their service of
partaking in the interpretation of, and the advice on, the short and long-term political and
military decisions through astrological reasoning. Besides the appeal to munajjims’
interpretations and predictions about the intended imperial actions, the royal patronage of

munajjims also mattered as an important political instrument and even a powerful medium of

7 There is a vast literature on the scientific calculations of the lunar crescent visibility in different
contexts of the medieval Islamicate culture. For a useful summary of the discussion, see: David
King, “Lunar Crescent Visibility Predictions in Medieval Islamic Ephemerides,” in Quest for
Understanding: Arabic and Islamic Studies in Memory of Malcolm H. Kerr, ed. S.M. Seikaly,
R. Baalbaki, and P. Dodd (Beirut: American University of Beirut, 1991), 233-251.
In the absence of muwagqgqits and/or other astral experts in certain provincial areas, it was mainly
the judges and their deputies who were responsible for establishing the first day of the month by
observing and recording, in front of witnesses, the first visibility of the crescent. For a rich
documentation of evidence culled from Ottoman local court records, see Rifat Ozdemir, “Cesitli
Kiiltiirlerde Zaman1 Olgme Faaliyetleri ve Bu Konuda Osmanli Mahkemelerinin Uygulamalari
IL,” Tiirk Diinyast Arastirmalar: 144 (2003), 559-590.
The implications of the temporal conflicts between the calculations of the ehl-i ser® and ehl-i
niictim need to be further investigated. The question is still valid in the Islamic World today, as at
the beginning of Ramadan each year debates emerge about the beginning of the holy month and
the ensuing festival. For an initial discussion on the scope and implications of such conflicts see
King, “On the role of the muezzin and the muwagqgqit in Medieval Islamic Society.”
¥ For cases of such conflicts in chronology, see Nicoara Beldiceanu et Iréne Beldiceanu-
Steinherr, “Considérations sur la chronologie des sources ottomanes et ses pieges,” in Studies in
Ottoman History in Honour of V. L. Ménage, ed. Colin Heywood and Colin Imber (Istanbul: Isis,
1994), 15-29; Colin Heywood, “The Shifting chronology of the Chyhyryn campaign (1089/1678)
according to the Ottoman literary sources, and the problem of the Ottoman calendar,” in The
Ottoman Empire. Myhts, Realities and “Black Holes.” Contributions in honour of Colin Imber,
ed. E. Kermeli and Oktay Ozel (Istanbul: Isis, 2006), 283-295; Nicolas Vatin, “L’Homme d’Etat
Ottoman, Maitre du Temps: La Crise de 1566,” in Les Ottomans et le temps, ed. by Frangois
Georgeon and Frédéric Hitzel (Leiden: Brill, 2012), 77-98.
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propaganda.” This ideological aspect of the patronage of munajjims has, however, dual
implications: on the one hand, munajjims’ interpretation of worldly events on astrological
grounds and their sycophantic remarks for the reigning sovereign with full of heavenly
metaphors, touting him as the supreme one among others certified by celestial portents, endowed
the ruling party with irrefutable divine significance and recognition. On the other hand, the
support given for a specific group of experts helped the sovereign easily disseminate his own
image as a generous patron of knowledge. If the patron was also interested in the science itself,
then it was even possible for him to reach his contemporaries as a learned ruler and even the
idealized philosopher-king. "

The reasons of the royal appeal to celestial expertise, particularly to astrology, are
captured succinctly by Shukrullah Shirvani (d. later than 1504-5), who in September 1489
presented Bayezid II a compendium of sciences entitled Riyad al-quliib, in which he discusses
the true meaning and benefit of ‘i/m al-nujiim as follows:

“There is no discipline, save the religious sciences, nobler than ‘ilm al-nujium ... Rulers

and sultans have need of it because incidents like earthquake, flood, war, famine, plague

and others occur in the sublunary world due to the influence of the conjunctions, eclipses,

and various planetary aspects. If one is knowledgeable in this science and closely tracks
these celestial phenomena, one may hope to be secure from all harm.”"'

? See especially Darin Hayton’s book on the uses of astrology for the purposes of imperial
propaganda during the reign of the Holy Roman emperor Maximilan I (r. 1493-1519).
' For the role of patronizing sciences, particularly the science of the stars, in the image-making
of sovereigns in the late medieval and early-modern context, see: Robert Westman, “The
Astronomer’s Role in the Sixteenth Century: A Preliminary Study,” History of Science 8 (1980),
105-147, esp. 121-7; Mario Biagioli, Galileo, Courtier: The Practice of Science in the Culture of
Absolutism (Chicago: The University of Chicago Press, 1993), esp. 1-11.
"' SK Ayasofya Ms. 4024, 62b. “ba‘d az ‘ulim-i dint hich ‘ilm a‘ld az ‘ilm-i nujam nist...va
muhtaj ilayhi mulitk va salatin ast chiin bi-vasita-i ta'sir-i qiranat va kusifat va sair halat-i
kavakib dar ‘alam-i kavn va fasad vaqayi‘ va zalazil va tifanat wa muharabat va qaht va vaba
va amsal-i an vaqi‘* mi shavad. Agar kast in ‘ilm ra danad va an halat ra dar yabad va ri‘ayat
namayad umid ki az afat salim manad.”
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I will further substantiate below the practical benefits and symbolic meanings of the
munajjims’ services for the dynastic court when I will introduce the specific case of the reign of
Bayezid II and the personal stories of the experts active at the courts of Ottoman sultans. I should
note here that as manifested in the above summary of the existing literature on the presence of
munajjims in the medieval and early-modern court life, the Ottoman case was no exception.
While it is possible to argue, on the basis of anecdotal and epistolographical evidence, that there
were also court munajjims in the earlier and contemporary dynasties such as the Abbasids, Rum
Saljugs, Ilkhanids, or the Aqquyunlus, the Ottomans provide us a rare opportunity to document
the continuous and regulated service of munajjims through a unique set of archival and
manuscript materials.'” The gradual establishment of the office of court munajjims by the time of
Bayezid II as an identifiable unit in the Ottoman bureaucratic structure was an important step in
the institutionalization of the patronage of munajjims that significantly facilitated the vocational
instruction of astrologically useful knowledge in the early-modern Ottoman realm.

It is the primary aim of this chapter to delineate the extent and ramifications of the
unprecedented celestial interests at the court of Bayezid II that facilitated the influx of astral
experts and expertise into the Ottoman capital from especially the Iranian world. While the

efforts at his time were not always retained in the same extent by his successors, and the courtly

"2 Insha manuals produced in the Saljuq or Timurid times often include specific sections on how
to properly address the munajjims, who are generally listed among other court personnel as
physicians or scribes. See for instance Hasan b. ‘Abdi’l-Mu’min el-Khiiy1’s Gunyatu’I-katib wa
munyatu t-talib or Kashift’s Makhzan al-insha.’ The former was published by Adnan Sadik Erzi:
Selcukiler Devrine Aid Insa Eserleri. Gunyetu’l-kdtib ve munyetu t-talib. Rusiimu’r-resa’il ve
nuctmu’l-faza’il (Ankara: TTK, 1963). See also: Turan, Tiirkiye Selcuklular: Hakkinda Resmi
Vesikalar: Metin, Terciime ve Arastirmalar. The latter was located at BnF Ancient Fonds Persan
Ms. 73. I would like to thank Colin Mitchell who has kindly let me know about the latter copy
and its relevant contents.
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enthusiasm for the expertise of munajjims seems to have gradually waned, if not entirely

disappeared, by the second half of the reign of Siileyman —until it would be temporarily revived

at the time of Murad III (r. 1574-1595)

s

Bayezid II’s input left a decisive imprint on the ways
astrology was practiced in the Ottoman world in the following centuries. In parallel with these
discussions, I will also insert the personal stories of a number of practitioners from the period in
question to put more flesh on the bones of what has been described about the complex social

history of the munajjims.

I1I. 2. The Royal Patronage of Munajjims at the Ottoman Courts and the Reign of

Bayezid II (r. 1481-1512)

The earliest hard evidence of a munajjim at the service of an Ottoman ruler only dates to
the first half of the fifteenth century, yet it does not strain credibility to assume that there were
munajjims functioning ad hoc around the ruling party from its early days on. While there are
tagwims that came down to us from the time of Mehmed I (r. 1410-1421), the earliest extant
tagwim featuring the autograph of a munajjim is from the reign of Murad II (r. 1421-1451)." In
the year 842/1439, a certain Ibrahim b. shaykh al-munajjimin wa-r-rammal, known also as Ibn
al-Jamal, presented the sultan with a fagwim in Persian in which he conveys his astrological

predictions as to the fortunes and mishaps of the upcoming year.'* The wording of his autograph

" According to Nihal Atsiz’s study on the earliest Ottoman tagwims, the 824/1421 tagwim is
housed as SK Muhtelit 1227. Unfortunately, there is no such collection today in the Siilleymaniye
Library and my research there did not yield any positive result to have access to this copy. Atsiz
published in his book the chronology section of the fagwim without paying any attention to the
astrological and calendric contents of it. See: Nihal Atsiz, Osmanli tarihine ait takvimler
(Istanbul: Kiiciikaydin Matbaasi, 1961), 3-57.

' BnF Supp. Pers. 367.
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does not allow us to detect whether he was a designated court munajjim or a freelance expert
presenting the sultan with his text, but the surviving manuscript definitely evinces the proximity
of a certain astrologer-cum-geomancer to a reigning Ottoman ruler.

There are also few available tagwims from the time of Mehmed II, yet none of them bears
an autograph that could enable us to identify a name of a munajjim at his court. Some of the
contemporary and near-contemporary literary sources refer to a group of munajjims around
Mehmed II whom he would consult to designate the auspicious time for important military
expeditions or construction of imperial buildings. One of these contemporary sources is Cardinal
Isidore (d. 1463), the Greek metropolitan of Kiev who, as an eyewitness to the siege of
Constantinople, says in one of his letters to Pope Nicholas V that Mehmed asked his “Persian”
munajjims (astrologi persiani) to designate the auspicious time for the siege.'> Somewhat similar
stories may be found in the Ottoman sources. Tursun Bey (d. 14917?), for instance, briefly
mentions that the munajjims calculated an auspicious moment for the construction of the fortress
in the Bosphorus (i.e., Rumelihisar1) before the siege of Constantinople.'® In a similar vein,
Tacizade Ca‘fer Celebi (d. 1515) relates that the munajjims calculated the favorable moment to

begin the assault.'” Yet none of these Ottoman sources specifies the ethno-geographic affiliations

> Quoted in Agostino Pertusi, La caduta di Costantinopoli, vol. 1 (Rome, Fondazione Lorenzo
Valla, 1976), 75: “Ha infatti a sua disposizione astrologi persiani molto scrupolosi, ed e
appoggiandosi ai loro suggerimenti e alle loro decisioni che spera di riuscire at ottenere il
dominio supremo ed assoluto.”

' Tursun Bey, Tarih-i Ebii’l-Feth, ed. Mertol Tulum (istanbul: istanbul Fetih Cemiyeti, 1977),
44: “vakta ki ol mevzi‘-i matliubi hiyam-1 devlet ile muhayyem ve kudiim-1 miibarek ile miikerrem
kildi, mehere-i miihendisin ve kiimmel-i miineccimin miisaveresi ile mahall ii sa ‘at ihtivar olunub
kal ‘e biinyadin urdilar.”

'7 Tacizade Cafer Celebi, Mahruse-i Istanbul Fethnamesi (istanbul: Ahmed Ihsan ve Surekasi
Matbaacilik Osmanli Sirketi, 1331/1915-6), 10: “Her ¢end ecram-1 ‘ulvi ‘alem-i siiflide mii essir-
i hakiki degil idiigi beyyindir fe-amma ciimle ‘alem ger bala ve ger zir ¢iin musahhar-1 emr-i
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of the munajjims.

Mehmed II’s favorite son Cem Sultan (d. 1495) also appears to have developed an
interest in the science of the stars in the course of his life. In an astrological work entitled Miftah
al-nujiim, which is composed in Turkish and presented in Bursa in Dhii'l-qa’da, §74/May 1470,
the author Yahya b. Husayn Yahya says that he used to deliver each year a tagwim to the house
of Cem Sultan, who eventually became interested in learning the intricacies of the science of the
stars and requested a book simple enough to teach him the basics of it.'®

As part of his broader imperial ambitions and cultural orientations toward utilizing the
intellectual traditions greatly esteemed at his time, “regardless of the linguistic or religious
context of their origin,” Mehmed II was eager to patronize men of knowledge with varying
expertise, including the masters of celestial knowledge, from different demographic quarters."
His attempts to attract leading astral experts of his time from the Persianate East were
commented upon by later historians including Idris Bidlist (d. 1520), who says in his Hasht

Bihisht that the sultan invited “Al1 QuishjT and promised him to establish in Istanbul a scholarly

takdirdir, ahyanen maha’il-i ilaht ve dela’il-i sa ‘adet-i namiitenahi olmak ... ‘aklen caiz oldugu
sebebden mehere-i ‘uliim-1 niicum Sahiii huriici iciin bir vaki-i huceste-fercam ve sda ‘at-1 sa ‘adet-
encam ihtiyar itmislerdi. Ol vakt-i miibarekde hazret-i saltanat-penah ... Esed burcundan Giines
tulii “ider gibi darii’l-hildfeden tasra geldi.”
' TSMK Revan Ms. 1704, 4b-5a: “Ciin kemterin bende-i dergdha hitkm-i hiimayin
naffadhahallahu ta‘ala daima takvim irsal itmege nefaz bulmisdi. Mazmin-1 serifinden soyle
fehm olindi kim hazret-i ‘ali-menkabet hatir-1 miinivi kim cam-1 cihanniima andan bir semme
mutasavverdiir, bu ‘ilm-i serife surii‘ itmeklige tergib olmus. Benaber an bu niishanuii te’lifin
vdcib ve lazim goriib ‘arz-1 hiimayina merfi “ oldi.”
' For that regard, Maria Mavroudi aptly says that the cultural orientations at the court of
Mehmed II were “neither East nor West, not simply because these labels did not exist in the
same way they do now, but especially because he was only doing what princes before and after
him often did.” See: Maria Mavroudi, “Translations from Greek into Arabic at the Court of
Mehmed the Conqueror,” in The Byzantine Court: Source of Power and Culture, ed. Ayla
Odekan et al. (Istanbul: Kog University Press, 2013), 207.
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environment where he could keep running his unfinished observation program.”” Mehmed II’s
genuine interest in recruiting ‘Ali QushjT seems to have related to the political prestige and
instrumentality accorded to the courtly patronage of the science of the stars in the late-medieval
and early-modern Turko-Persian cultural zone. Yet the urgent need of the sultan to welcome an
astral expert of the caliber of “Al1 Qushj1 and the wide authority warranted him to reorganize the
entire Ottoman scholarly hierarchy ( i/miyya) are strong indications of the inadequacy of the
systematized celestial pursuits in the Ottoman world in the last quarter of the fifteenth century.”'
At the time when ‘Ali Qushj1 and his entourage arrived in Istanbul, systematic scholarly
activity on celestial knowledge was only premature in the Ottoman lands.** Several treatises of
Tiist such as his introductory textbook on the astrological indications of planets, zodiac signs and
planetary aspects (ST fasl), his Zij-i Ilkhant, or his memoir on astronomy (al-Tadhkira fi ‘ilm al-
hay a) were already in circulation in the lands of Rim throughout the fourteenth and first half of
the fifteenth century. The Fenarl circle in western Anatolia, including such members as the
stellar scholar Molla Fenart (d. 1431) and ‘Abdulwajid b. Muhammad (d. 1435), was also well

informed about the scientific output of the Maragha tradition.”> Yet anecdotal and archival

Y 1diis Bitlisi, Hasht Bihisht, SK Esad Efendi Ms. 2198, 33b-34a, quoted in Tofigh
Heiderzaideh, “Ali Kus¢u’nun Astronomi Eserleri” (Master’s thesis, Istanbul University, 1997),
15.
! For an overview of ‘Ali Qiishji’s move to the Ottoman capital and his short tenure there as
well as his administrative service, see: Sitheyl Unver, Ali Kus¢i hayati ve eserleri (Istanbul:
Kenan Matbaasi, 1948); Heiderzaideh, “Ali Kus¢u’nun Astronomi Eserleri,” especially 13-17.
*> For a general overview of the contours of scientific activities in the pre-sixteenth century
Ottoman realm, see: Thsan Fazlioglu, “Osmanlilar (ilim ve Kiiltiir. 1. Diisiince Hayat1 ve Bilim.
Kaynaklar),” TDVIA.
» “Abdulwajid b. Muhammad was born in Khiirasan and came to the lands of Riam in later
fourteenth century. In addition to his treatise on the uses of astrolabe, he also penned a
commentary on Tasi’s ST Fasl. See: OALT, v. 1 (Istanbul: IslAm Tarih, Sanat ve Kiiltiir
Arastirma Merkezi, 1997), 22-24. See also: Thsan Fazlioglu, “Ithaf’tan Enmiizec’e Fetih’ten dnce
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evidence about scholars over the fifteenth century indicates that Ottoman territory was not the
best place at the time for a would-be astral expert to excel in the science of the stars. For instance
Qadizada-i Rimi, one of the intellectual founders of the Samarqand observatory, grew up in
Bursa and received his first education within the Fenart circle, but his master Muhammed Sah
Fenari, the son of renowned Molla Fenari, still felt compelled to suggest him to go to Iran and
Central Asia to further his quests in astral lore.** In a similar vein, a certain ‘Abd al-Rahman
munajjim (d. later than 1510), about whom more details will be found below, was recommended
around the 1480s by his primary patron Sehzade Ahmed to go to the Iranian lands (diyar-i
‘Ajam) to advance his knowledge in the discipline.”” Besides hinting at the embryonic level of
systematic astral production in the Ottoman territories throughout the fifteenth century, these
details also suggest that in the eyes of the fifteenth-century scholars born in the Ottoman lands,
the Persianate east was the main point of reference and locus where one could gain a good
command of the science of the stars.

Objections may be raised here with regards to ascribing astrological interests to
Qadizada-i Rumi or ‘Alr Quishji. Such a reservation is not altogether groundless, as the entire

oeuvre of Qadizada-i Rimi and "Al1 Qiishj1 does not include a single text that one could easily

Osmanli Ulkesi’nde Matematik Bilimler,” in Uluslararasi Molla Fendri Sempozyumu (4-6
Aralik 2009 Bursa): bildiriler = International Symposium on Molla Fanari (4-6 December 2009
Bursa): proceedings, ed. Tevtik Yiicedogru et al. (Bursa: Bursa Biiyliksehir Belediyesi, 2010),
131-163; Jamil Ragep, “Astronomy in the Fenari-Circle: The Critical Background for Qadizade
al-Rimi and the Samarqand School,” in Yiicedogru et al, Uluslararasi Molla Fenari
Sempozyumu, 165-176.
** hsan F azlioglu, “Kadizade-i Rumi,” TDVIA.
2> < Abd al-Rahman Munajjim, Jawhar hifz al-sihhat fi al-tibb, SK Ayasofya Ms. 3635, 2b.
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define as strictly an astrological work.*® Yet, as far as the present level of research on these two
big names is concerned, their works did not entail a categorical rejection of astrological
premises. Moreover, as already mentioned in the first chapter, the end product of the
observations at the Samarqand observatory, the Ulugh Beg tables, which Qadizada-i Rtim1 and
‘Al1 Qushj1 contributed significantly as the key collaborators in the observatory, is replete with
information and data addressed to astrological purposes, especially for casting birth and yearly
horoscopes.”” Also interesting is the fact that the activities at the Samarqand observatory were
interpreted by some of his contemporaries, like Sa’in al-Din Turka Isfahani (d. 1432), as being

28 Last but not least, the anecdotes narrated in

responsible for the “renaissance of “astrology.
some of the contemporary biographers about the use of divinatory practices in the presence of
Ulugh Beg and “Al1 Qushji, or Qushji’s curious attendance in the Otlukbeli campaign as one of

the close courtiers of Mehmed II hint at the commonality of such preoccupations among

individuals that are strictly defined in modern historiography as enlightening scientists.>

2% In addition to Unver and Heiderzaideh’s works cited above, see: Thsan Fazlioglu, “Qushji,” in
BEA, ed. Thomas Hockey et al. (New York: Springer, 2007), 946-948; Jamil Ragep, “Freeing
Astronomy from Philosophy: An Aspect of Islamic Influence on Science,” Osiris 16 (2001), 49-
71.
*" Especially the fourt chapter of the Zij-i Ulugh Beg (“Magala-i chaharom dar baqi a ‘mal-i
nujumi’) is reserved entirely for the techniques used in horoscopic astrology such as namiidarat,
firdarat, or tasyirat. In fact the tables given in the second (“Magala-i dovvom dar ma ‘rifat-i
avgat va tali‘-i har vaqt”) and the third (“Magala-i sivom dar ma ‘rifat-i ravash-i sitaragan va
mavazi‘-i ishan dar til va ‘arz va tavabi™-i an”) chapters were also set out for astrological
purposes. See Ulug Beg’in Astronomi Cetvelleri = Zic-i Ulug Bey, 2 volumes, ed. and tr.
Mustafa Kagar and Atilla Bir (Ankara: Kiiltiir ve Turizm Bakanligi, 2012).
¥ Quoted in Fleischer, “Ancient Wisdom,” 231; Melvin-Koushki, “The Quest,” 64.
¥ “Ali QushjT’s presence in the Otlukbeli campaign is documented by the colophon of the
autograph copy of his al-Risala al-fathiyya that he finished and presented the day Mehmed II
defeated the Aqquyunlu Uzun Hasan at Otlukbeli. SK Ayasofya Ms. 2733 (quoted in Unver, 30):
“farigha al- ‘abd al-mu allif min tahrivihi fi awasit rabi * al-awwal sana thamana wa sab ‘ain wa
thamanami’a (RA 878) kataba hadha I-astar al-mushawwasha al-faqir al-haqir ‘Ali bin
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Despite the allusions in contemporary and near-contemporary narrative sources to a
number of (Persian) munajjims at the court of Mehmed II and his genuine interest in the
cultivation of the science, the archival records from the period rather tell a different story. There
is in fact not much available in terms of archival documents from the time of Mehmed II, though
a relatively detailed payroll book from the year 883/1478 lists the names of palace personnel,
including munajjims. Contrary to what is depicted by literary sources of the time, there was only
one munajjim, Mevlana Kiicek Yezdanbahs, who received ten akge per diem, which was equal to
the pay range of a messenger or a gatekeeper but significantly lower than that of a falconer or
storyteller.”® Mevlana Kiigek is listed in the register under the loosely defined mutafarriga corps,
which also implies that there was not a special designated unit for the munajjims within the
nascent bureaucracy of the time and that the lines between ad hod function and formal office are

still difficult to distinguish.’’

Muhammad al-Quishji wa huwa muallif hadhi I-nuskha wa katibuhd yawm al-zafar al-sultan al-
a‘zam abi I-fath sultan Muhammad khan khalladallah mulkahu ‘ald Uzun Hasan fi navahi-i
Tarcan fi magam-1 Otbilegi qarib-i Qubasivri.”
In his Asar-1 Bakiye, Salih Zeki (d. 1921), one of the most important mathematicians of the late
Ottoman period and the first modern Turkish scholar showing interest in the history of science in
the Ottoman past, also mentions Quishji’s engagement with astrological practice on the basis of a
holograph copy of a mecmii ‘a now located at SK Hamidiye Ms. 1446. See: Salih Zeki, Asar-1
Bakiye vol. 2 (Istanbul: Matbaa-1 Amire, 1329), 198.
One of the relevant anecdotes mentioned in the chronicle of Khandamir (d. later than 1550) goes
on to say that one day Ulugh Beg, while in the presence of his student ‘Ali Qushj1, asks a certain
geomancer to foretell what is going to happen in his life. The geomancer was reluctant first to
speak in front of “All Qushji whom he barely knew, but after Ulugh Beg reassured him about
Qushj1’s trustworthiness, he went on to say that Ulugh Beg would kill one of his two wives and
then divorce the second one.
% Ahmed Refik (Altinay), “Fatih Devrine ait Vesikalar,” Tarih-i Osmani Enciimeni Mecmuast
vol. 8-11 no. 49-62 (1335/1919), 1-58.
! For the mutafarriga corps, see ismail H. Uzungarsil, Osmanli Devletinin Saray Teskilat
(Ankara: Atatiirk Kiiltiir, Dil ve Tarih Yiiksek Kurumu, 1984), 428-431; Tayyib Gokbilgin,
“Miiteferrika,” /4.
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The real patron of celestial knowledge in the burgeoning Ottoman polity was Bayezid II.
In fact the institutionalization of the patronage of munajjims in the growing bureaucratic
structure of the Ottoman polity by the late fifteenth century was intimately related to the keen
interest and personal investment of Bayezid II in the cultivation of celestial knowledge. While
Mehmed II’s learned character and curiosity towards philosophical and mathematical pursuits as
well as the Greek/Byzantine heritage are relatively well-known phenomenon, the cultural and
intellectual orientations of his son Bayezid II have largely been ignored in modern
historiography. In fact, the long rule of Bayezid and his cultural policies have been
systematically downplayed in the available literature in contrast to the “heroic” reigns of his
father, and those of his immediate successors, his son Selim I (r. 1512-1520) and grandson
Stileyman (r. 1520-1566).

Bayezid’s so-called “pious” personality is often held responsible for isolating the
Ottoman Empire from the cultural and intellectual achievements attained in contemporary
Europe.’” He is usually contrasted to his father Mehmed II and thus condemned for hampering
the perpetuation of the cultural orientations and political ambitions prevalent at his time.”” As
evidence for Bayezid’s culpability in the so-called intellectual and scientific setback at the turn

of the sixteenth century, modern scholars often refer to the story of Leonardo da Vinci whose

32 Sidney Nettleton Fisher, The Foreign Relations of Turkey, 1481-1512 (Urbana, IL: University
of Illinois Press, 1948); Selahattin Tansel, Sultan II. Bdyezit’in Siyasi Hayat: (Istanbul: MEB
Devlet Kitaplar1 Miidiirliigii, 1966); V. J. Parry, “The Reigns of Bayezid II and Selim I, 1481-
1520,” in A History of the Ottoman Empire to 1730, ed. M. A. Cook (Cambridge: Cambridge
University Press, 1976), 54-78; Serafettin Turan, “Bayezid II,” 4; Feridun Emecen,
Imparatorluk Cagimin Osmanli Sultanlar: (Istanbul, ISAM Yayinlari, 2011).

%3 For a review and critique of the studies that contrast the reign of Bayezid II to his father, see
Cihan Yiiksel Muslu, “Ottoman-Mamluk Relations and the Complex Image of Bayezid II,” in
Conquéte ottoman de 1’Egypte (1517): Arriére-plan, impact, échos, ed. Benjamin Lellouch and
Nicholar Michel (Leiden: Brill, 2013), 51-76.
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plea to Bayezid to construct a bridge over the Golden Horn fell on deaf ears.** Bayezid’s selling
of the paintings and disposing of Christian relics kept by his father in the palace is yet another
favorite story.”” He also allegedly turned down Christopher Columbus when the Genoese
navigator approached him as a potential patron before embarking upon his costly expeditions,
but it should be noted that the earliest available reference to such criticism directed against
Bayezid for denying Columbus is only from the first half of the nineteenth century.*®

Bayezid II has also long been criticized for failing to take necessary measures against the
emerging Safavid threat, with which his son Selim was left to deal during both his governorship
in Trabzon and his sultanate in Istanbul.’’ One could note further reasons for the scholarly
disdain for the reign of Bayezid II, including his inability to achieve a decisive victory against
the Mamluks, and his elimination of Mehmed II’s (and modern historiography’s as well) favorite
son Cem Sultan (d. 1495) after a long struggle that soon gained an international character with
the involvement of the Pope and several European powers. All these reasons have coalesced in

contemporary scholarship with an image of Bayezid II as the weakest link in the so-called

** The undated letter sent by Leonardo is now housed at the Archive of the Topkap: Palace
Museum (TSMA E. 6184). According to the letter, Leonardo also proposed to devise for the
sultan a number of other tools, such as a new kind of windmill and a sort of pump to empty out
the water in the vessels. See also: Semavi Eyice, “II. Bayezid Devrinde Davet Edilen Batililar,”
Belgelerle Tiirk Tarihi Dergisi 19 (1969), 23-30.
3 Julian Raby, “A Sultan of Paradox: Mehmed the Conqueror as a Patron of the Arts,” Oxford
Art Journal, 5 (1982), 3-8.
3% Cevat Izgi, Osmanli Medreselerinde Ilim vol. 2 (Istanbul, iz Yayincilik, 1997), 240.
37 The available scholarly conviction on Bayezid’s idleness vis-a-vis the emerging Safavid power
is based primarily on the Selimname literature, the earliest examples of which emerged as early
as the later years of Selim’s reign. The purpose of these works is to valorize Selim and single
him out as the only member of the Ottoman house that took serious the emerging Safavid
problem. However, archival documents from the reign of Bayezid II clearly show that he was
also closely following the Safavid problem and taking active measures, although he did not
initiate an open battle. See for instance: Feridun Emecen and Ilhan Sahin, II. Bayezid dénemine
ait 906/1501 tarihli ahkam defieri (Istanbul: Tiirk Diinyas1 Arastirmalar1 Vakfi, 1994).
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Ottoman golden age from the mid-fifteenth to the mid-sixteenth century.

Despite the conventional representation of Bayezid II’s reign as a failure on a range of
fronts, several cultural and literary historians were aware that he was an avid patron of the arts
and belles-lettres.”® He is generally considered the founding patron of Ottoman dynastic history
writing, having eagerly commissioned the first dynastic histories of the Ottoman rule.”” Modeled
in the main on Timurid precedents, the voluminous histories of figures like Idris Bitlisi, who
wrote in Persian, and Ibn Kemal (d. 940/1534), in embellished Turkish, helped not only carve a
prominent place for the Ottoman house in the universal unfolding of events but also spotlight the
rule and court of Bayezid II as supreme among all the previous and contemporary sovereigns.*
In addition to his active involvement as patron of the first dynastic histories of the Ottoman
house, Bayezid II also lavishly supported a number of poets, calligraphers, and numerous

artisans whom we can document thanks to the invaluable register of gifts and payments that

%% {smail E. Eriinsal, “Tiirk Edebiyatinin Arsiv Kaynaklari I: II. Bayezid Devrine Ait bir inamat
Defteri,” [UEF Tarih Enstitiisii Dergisi 10-11 (1981), 303-348; Julian Raby and Zeren Tanindi,
Turkish Bookbinding in the 15th Century: The Foundation of an Ottoman Court Style (London:
Azimuth editions on behalf of 1'Association Internationale de Bibliophile, 1993); Hilal Kazan,
XVI. Asirda Sarayin Sanati Himayesi (Istanbul: Ircica, 2010); Zeren Tanindi, “II. Bayezid’in
Sanath Kitaplar,” in Kasayid-i Efsahi der medh-i Sultan Bayezid (Istanbul: Sakip Sabanci
Miizesi, 2012), 7-33.
%% Halil inalcik, “The Rise of Ottoman Historiography,” in Historians of the Middle East, ed.
Bernard Lewis and P. M. Holt (London: Oxford University Press, 1962), 152-167; V.L. Ménage,
“The Beginnings of Ottoman Historiography,” in /bid., 168-179; Cornell H. Fleischer,
Bureaucrat and Intellectual in the Ottoman Empire: The Historian Mustafa Ali (1541-1600)
(Princeton, N.J.: Princeton University Press, 1986), 238-239.
* Inalcik, “The Rise of Ottoman Historiography;” Sara Nur Yildiz, “Ottoman Historical Writing
in Persian, 1400-1600,” in Persian Historiography, ed. Charles Melville (New York: .B. Tauris,
2012), 436-502; Vural Geng, “Acem’den Rum’a: idris-i Bidlisi’nin Hayati, Tarihciligi ve Hest
Behist’in II. Bayezid Kismi (1481-1512).” (Ph.D. Dissertation, Istanbul University, 2014);
Christopher Markiewicz, “The Crisis of Rule in Late Medieval Islam: A Study of Idris Bidlist
and Governance at the Turn of the Sixteenth Century.” (Ph.D. Dissertation, University of
Chicago, 2015).
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record in great detail the names of all individuals receiving allowances from the sultan from
1503 to 1512.*' One remarkable but lesser known aspect of Bayezid II’s patronage and cultural
politics is his benefaction towards the experts of astral knowledge.

While there was only one munajjim listed in the sole surviving register of payments from
the later years of Mehmed II’s reign, by the time of Bayezid II, the number, status, and salaries
of the munajjims dramatically changed. Another payroll book — which must have been drafted
sometime between 1490 and 1500, according to internal evidence — lists six munajjims that
receive in sum 6068 ak¢ces monthly, making an average daily salary of a court munajjim 33.7
akges/day.* Unfortunately the list does not specify the names of these munajjms, yet groups
them as an individual unit (cema ‘at-i miineccimin) under the rubric of the monthly salaried
palace personnel (miisaherehoran).”’ The famous register of allowances that thoroughly covers
the last decade of the reign of Bayezid II also corroborates the information given in the payroll
book. According to this voluminous register, at least 19 different names are recorded as

munajjims, muwaqqits (time-keepers) or individuals presenting the court at different times with a

*1 Atatiirk Kitapligi Muallim Cevdet O. 71. Various scholars have mined this voluminous
register for different purposes. In addition to the works of Eriinsal and Kazan cited above see
Rifki Meliil Merig, Tiirk Nakis Tarihi Arastirmalar: (Ankara: Ankata Universitesi Ilahiyat
Fakiiltesti, 1953]; idem., “Bayezid Camii Mimari, II. Bayezid Devri Mimarlari ile Baz1 Binalar,
Bayezid Camii ile ilgili hususlar, san’atkarlar ve eserleri,” Ankara Universitesi Ilahiyat Fakiiltesi
Tiirk ve Islam Sanatlar: Tarihi Enstitiisii Yillik Arastirmalar Dergisi 11 (1958), 4-76. The records
for the first two years are also available as transliterated texts. See Omer Liitfi Barkan, “Istanbul
Saraylarina ait Muhasebe Defterleri,” Belgeler, 9/13 (1979), 1-380; Mustafa Agikgdz, “IL.
Bayezid Devri Inamat Defteri (Muharrem-Zilhicce 910/Haziran-Mayis 1504-1505)” (MA
Thesis, Marmara University, 1996).
2 TSMA D. 9587, available as a transcribed document in Omer Liitfi Barkan, “H. 933-934
Tarihli Biitce Cedveli ve Ekleri,” Iktisat Fakiiltesi Mecmuasi 15 no. 1-4 (1953-1954), 309.
* For the miisaherehoran status, see Linda Darling, “Ottoman Salary Registers as a Source for
Economic and Social History,” Turkish Studies Association Bulletin, 14/1 (1990), 13-33.
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tagwim.** Within these 19 names, at least five of them are listed under the monthly salaried
palace personnel (miisaherehoran) rubric. Based upon these two registers, then, it is possible to
deduce that there were five or six munajjims permanently employed at the court of Bayezid II at
different times of his relatively long reign.

In terms of the number of munajjims who found steady employment at the Ottoman
court, Bayezid’s reign supersedes not only those of his predecessor but also his successors’. For
example, in a register from around the year 1514 during the reign of Selim I, the unit of court
astrologers (cema ‘at-i miineccimin) is composed of four munajjims.* Two different pay registers
from the first years of the reign of Siileyman also list four munajjims under the rubric of the unit
of court astrologers (cemd ‘at-i miinecciman). These munajjims are Seyyid Ibrahim b. Seyyid
Miineccim, Ishak, Salman-i ‘Ajam, and Yiisuf b. ‘Omer el-Sa‘ati, each receiving 15, 14, 13, and
10 akges per diem respectively.*® In another register prepared slightly after these two registers,
all three munajjims are listed with the exception of Salman-i ‘Ajam.*’ It is also worth noting here
that all these three munajjims, Seyyid Ibrahim b. Seyyid Miineccim, Ishak, and Yiisuf b. ‘Omer
el-Sa‘at1 had started their careers during the reign of Bayezid II. Other archival documents from
the later periods of the reign of Siilleyman also confirm that the number of court munajjims

remained stable for a while, before it dropped, by the later years of his reign, to two with further

* See Appendix A for the entire list of munajjims, muwagqgits, and other individuals cited in the
register who presented the court with an annual almanac-prognostication and/or were rewarded
for unspecified reasons.
5 TSMA D. 5475, available as a transcribed document in Omer Liitfi Barkan, “H. 933-934
Tarihli Biitce Cedveli ve Ekleri,” 313. Unfortunately their names and salaries are left
unspecified.
“TSMA D. 9706; TSMA D. 10141.
Y7 TSMA D. 7843, available as a transcribed document in Omer Liitfi Barkan, “H. 933-934
Tarihli Biitce Cedveli ve Ekleri”, 323.
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decreases in the amount of munajjims’ salaries.*® As we will see in more detail below in the
special case of “All munajjim (better known as Riyazi), the apparent decrease in the salaries and
status by the mid-sixteenth century caused distress and uneasiness among some of the
practitioners.

The unprecedented extent of the cultivation of celestial knowledge during Bayezid II'’s
reign was intimately related to his personal intellectual aspirations. From his years as governor in
Amasya to his relatively long sultanate in Istanbul, Bayezid II actively sought expertise in the
science of the stars, surrounded himself with a sizeable group of munajjims and scholars with
deep astral curiosities, commissioned a number of treatises on different branches and genres of
celestial knowledge, and spent his personal spare time on studying different forms and genres of
the science itself. It was during his reign, for instance, that modest celestial observations with
novel instruments were conducted in Istanbul. The Persian émigré munajjim, Khitabi-i Lahijani,

whose works I will mention in greater detail below, conducted these observations in early 1480s

* BOA KK 1764 lists 4 munajjims between the years 933/1526-7 and 942/1535-6, but it is not
certain whether these munajjims are members of the office or the register only records the names
of experts presenting the court with a tagwim. The munajjims listed in this register are
respectively Liitfullah, Yasuf b. ‘Omer el-Sa‘ati (noted as Sinan b. ‘Omer), Muslihiddin sakird-i
(student of) Salman, and Necmeddin.
BOA MAD 559, a payroll book listing the names and wages of monthly-salaried palace
personnel (mevdcib-i miisaherehoran), enumerates 2 munajjims for the year 942/1535-6 as part
of the unit of cema ‘at-i miinecciman. These two munajjims are Ishak and Yiisuf b. ‘Omer el-
Sa‘afi, receiving 14 and 10 akges per diem respectively.
BOA KK 1864 reveals for the year 954/1547-8 only the name of Yiisuf b. ‘Omer el-Sa‘ati as a
court munajjim (‘an miinecciman-i hassa).
BOA MAD 7118, another payroll book for the monthly salaries of palace personnel, also lists for
the year 955/1548-9 two munajjims as part of the cema ‘at-i miinecciman. These two munajjims
are Yaisuf' b. ‘Omer al-Sa‘ati and Riyazi ‘Alf, receiving 12 and 6 akges per diem respectively.

183



to test the accuracy of three popular zijes used at the time.* At least two different, extravagant
astrolabes were cast for the sultan, one produced in the year 910/1504-5 by another Persian
émigré scholar, Shukrullah Shirvani, and the second manufactured the following year by an
apparently indigenous expert, al-Ahmar al-Nujimi al-Rami (d. later than 1505-6).° The
inventory of the palace library, which was compiled by the chief librarian ‘Atifi, is replete with
treatises and textbooks on astrological principles, astronomical tables and instruments copied and
dedicated to Bayezid II. Some of these items were even composed at the personal request of
him.”!

The broad celestial interests of Bayezid II were so widely acknowledged during his own
lifetime that contemporary émigré scholars and/or statesmen who had access to court circles

often noted the sultan’s penchant for astral sciences in their writings. Andrea Gritti (d. 1538), the

famous Venetian merchant and statesman who spent much of his early life in Istanbul and had

* Mortaza Somi and Mohammad Bagheri, “Risala-i tashrih al-alat fi sha‘n al-imtihanat az
Sayyid Munajjim Husayni,” Mirath-i ‘llmi-yi Islam va Iran, 2/1 (1392/2013), 181-205. Although
the authors attribute the text to Sayyid Munajjim, an important early-fifteenth century astral
expert from the Iranian world, this could not be true on the basis of the manuscript evidence of
the works of both Sayyid Munajjim and Khitab1 of Lahijan. I will discuss this in more detail
below.
*% David King, “Two Astrolabes for the Ottoman Sultan Bayezit II,” in Essays in honour of
Ekmeleddin Ihsanoglu, v. 1, ed. Mustafa Kacgar and Zeynep Durukal (Istanbul: Ircica, 2006),
439-459. David King was not able to reach a decisive conclusion on the name of this scholar
from Shirwan due to a paucity of information on Shukrullah Shirvani, who is different than
Shukrullah the physician at Mehmed II’s court. In addition to the astrolabe, Shukrullah Shirvani
also presented Bayezid II with a compendium of sciences (Riyad al-quliib), in which he
discusses the meaning and benefits of i/m al-nujiim from exclusively an astrological perspective.
See: SK Ayasofya Ms. 4024, 62b-80b.
>! Mirim Celebi explains in the introduction to his commentary on the Ulugh Beg tables that he
composed it upon the request of Bayezid II. See: SK Ayasofya Ms. 2697, 3b. In a similar vein,
‘Abdussalam al-Muhtadi says in his Ma rifat haqiqat mawdii ‘at al-kawakib that he translated the
work from Hebrew to Arabic upon the sultan’s personal request (bi-talgin al-sultan) See: TSMK
A. 3495, 88a.
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close ties with the high-ranking members of the Ottoman court, writes in one of his reports to the
Venetian senate that the sultan is considered a very learned person in astrologia and theologia,
and that he studies these disciplines ardently in addition to his taking delight in the arts of
mechanics and alchemy.”® Another contemporary testimony to Bayezid’s learned interests comes
from one Ibn al-‘Ulayf (d. 925/1520), a noted poet living in Mecca, who had visited Istanbul and
presented the sultan a panegyric long before he composed in Mecca a chronicle eulogizing the
virtues of the Ottoman dynasty generally and Bayezid II specifically. In this chronicle, he details
the scholarly character of Bayezid II and identifies the sciences the sultan endeavored to learn.
Ibn al-‘Ulayf states that in addition to various branches of the religious sciences, including hadith
and jurisprudence, Bayezid II was also interested in the science of the celestial spheres ( i/m al-
falak) and distinguished himself in the science of the stars ( ilm al-nujim) as well as geomancy
(‘ilm al-raml).”

It was also the case that many a scholar and literatus often opted to compose a work
related to some form and genre of celestial knowledge as an initial attempt to ask for Bayezid
Il’s patronage. Firdevsi-i Tavil (d. later than 1512), for instance, made his debut in 1487 by
presenting the sultan with his Da 'vetname, a work on celestial magic, whereas the Persian
émigré scholar Qadi-i Baghdad, as we have already mentioned before, offered as his first gift to

the sultan his almanac-prognostications for the year 913/1508 after taking refugee in the

> Marino Sanuto, [ diarii, vol. 5, ed. Federico Stefani (Venezia: F. Visentini, 1881), 458: “Se
dice delectarse de le arte mechanice...et haverse etiam delecta d’archimia.... Dicono esser ne la
sua leze, in astrologia et theologia, secondo i suo’ auctori arabi et de persian quanto algun altro
musulmano, et studia continuamente.”
3 SK Fatih Ms. 4357, 33b: “wa qala It ba'd al-fudala’ al-Rim ... anna al-sultan al-
musharunilayh ... nazara fi ‘ilm al-falak wa bara ‘a fi ma rifat ‘ilm al-nujum wa-l-raml.”
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Ottoman lands upon the Safavid expansion toward Baghdad around the year 1507-8.>*

The most intriguing of contemporary testimonies to Bayezid II’s genuine interest in the
science of the stars, as well as in alchemy, is an anonymous letter sent by a seemingly Sufi
shaykh that I already introduced in the first chapter.” In this undated letter that casts light upon
the learned interests of the sultan, the anonymous author refers explicitly to Bayezid’s endeavors
to learn ilm al-hay ‘a along with another formidable branch of natural philosophy (hikmat), which
he does not explicit.”® In his opinion, however, Bayezid did not have sufficient erudition and his
attempt was made solely on the basis of experience (tajriba). It is the author’s desire to remind
the sultan, whom he characterizes as a zealous servant in the path of Islam, of the transitory
nature of life and the insignificance of worldly possessions.”” He then says that he has decided, in
accordance with the portents in his dream, to send Bayezid one of his disciples to inculcate in
him his real essence. The training should continue, the shaykh argues, until Bayezid attains the
spiritual stage that his disciple has already reached at the hands of the master. Once Bayezid

reaches that stage, then he, the author, will write a talismanic note for the sultan to help him gain

>* Firdevsi-i Tavil ve Da vetname’si: Inceleme, Transkripsiyon, Indeks, Faksimile ve Mikrofis,
ed. Fatma Biiyiikkarc1 (Cambridge, MA: Harvard University Near Eastern Languages and
Civilizations, 1995); Qadi-i Baghdad, Taqvim, British Library Or. 6432/2. Qadi-i Baghdad’s
name is recorded on the contemporary register of gifts and payments as the recipient on April 25,
1508 of 1,500 silver coins for his debut in presenting the sultan with his tagwim (ibtida-i ‘adat-i
Mavlana Sinan Qadi-i Baghdad ... ki tagvim avord) Atatiirk Kitapligi Muallim Cevdet O. 71,
263.
> TSMA E. 6172
% Ibid.,: “[...] Malik-i memleket-i Riimiyye kim al-i ‘Osmaniyeden Sultan Bayezid'dir. Soyle
istima " olundi ki sina‘at el-hey ete ve bir hikmete ki hikmeti muhibdir talmis amma tecriibe
tarikiyleymis vukiif yogimis.”
7 Ibid.,: “[...] Beniim iizerime lazim oldu ki aiia sefakat idiib tenbih eyleyem ... meta -i diinya
kalildir biz bundan rahil iizerineyiiz. Istihare itdiim hayr sunda gordiim ki sakirdlerimden birini
gonderem vara ana maddesin ta ‘lim eyleye.”
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access to secrets.”

This letter clearly shows, inter alia, that Bayezid II’s preoccupation with different and
less-approved branches of mathematical-philosophical sciences like the science of the stars and
alchemy was duly noted by his contemporaries. As the phraselogy used by the anonymous
shaykh implies, Bayezid II invested his time and energy to scientifically study the secrets of the
heavens, which included not only the bookish learning but also the active observation and maybe
even empirical study.

As to such a culture of observation and experimentalism at the court of Bayezid II, a
Jewish émigré scholar close to the intellectual circles around the sultan provides captivating
details. At the turn of the sixteenth century, Moses Galeano, or Miisa Jalints, a Jewish émigré
physician and natural philosopher, who had devised a spring-wheeled robot and composed an
astronomical book while he was in Istanbul in the proximity of the sultan and Mii’eyyedzade,
compiled a Hebrew-language compendium of knowledge entitled 7a ‘alumot Hohmah (Puzzles
of Wisdom). In this treatise, Galeano examines several errors and fallacies in the fields of
various branches of knowledge including medicine, astronomy, and mechanics, and relates first-
hand episodes about the courtly and scholarly culture around the sultan. Thanks to the
fascinating studies of Tzvi Langermann and Robert Morrison on Galeano and his 7a ‘alumot, we
know that in the presence of Bayezid II and his close companion Mii’eyyedzade were performed

. . . . . . 59
various types of experimental operations including alchemical ones.

¥ Ibid.,: “[sakird] benden gordiigi mertebeye dek tedbir eyleye. Ol mertebeye vasil olicak baia

i ‘lam eyleye ben bir remz yazam ki kagif ola ... ta ki tarh-i iksire salih ola.”

> Tzvi Langermann, “From My Notebooks: A Compendium of Renaissance Science: Ta ‘alumot

Hokmah by Moses Galeano;” idem., “From My Notebooks: Medicine, Mechanics and Magic

from Moses ben Judah Galeano’s Ta ‘alumot Hokmah;” Robert Morrison, “An Astronomical
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As it is manifested through such variegated contemporary evidence, Bayezid II was
evidently interested in the cultivation of the celestial knowledge. His enthusiasm, however, was
not only limited to patronizing astral experts or supporting those individuals who presented him a
text or instrument. The anonymous Sufi shaykh, who complained in his petition about Bayezid
II’s immersing in the study of the heavens, was not wrong in his implications, as at around the
second half of the 1490s, Bayezid II called upon Mirim Celebi (d. 1525) to tutor him in the
quadrivium (al- ‘uliim al-riyadiyya, i.e., mathematical sciences).

As the paternal great-grandson of Qadizada-i Rtim1 and the grandson on the maternal line
of ‘Alt Qushji, the two luminaries of the fifteenth-century mathematical-astronomical school of
Samarqgand, Mirim Celebi was the most important astral expert in the Ottoman lands at the turn
of the sixteenth century.® Although it is not certain when precisely Mirim Celebi was born, it
was likely in the early 1470s after ‘Alt QushjT settled in Istanbul. Thanks to his ancestral
prestige, as early as the late 1480s Mirim Celebi started to receive allowances as a member of the
zava idhoran class, peculiar to the sons of the prestigious ‘ulama’ families.®' Taskdprizade, who
himself became a student of Mirim Celebi and read at his feet ‘Alt QuishjT’s treatise on hay ‘a, al-

Risala al-fathiyya, briefly mentions Mirim’s own training, reporting that he became a student of

Treatise by Miisa Jalints alias Moses Galeano;” idem., “A Scholarly Intermediary between the
Ottoman Empire and Renaissance Europe.”
In one such episode, an alchemist received the attention of the sultan after promising him that he
can turn lead into gold. While the alchemist was conducting his operation, the rabbi Samuel
Abulafia, one of the chief Jewish refugees from Spain at Bayezid’s court, asked Galeano to pass
the sultan a note from Abulafia stating that the performance of the alchemist was a fraud. Upon
reading the rabbi’s note Bayezid finally perceived his trickery. The alchemist then took his own
life, drinking a lethal poison in the bathhouse. See: Langermann, “From My Notebooks,” 311-
314.
% {hsan F azlioglu, “Mirim Celebi,” TDVIA.
! Omer Liitfi Barkan, “Ayasofya Camii ve Eyiip Tiirbesinin 1489-1491 yillarina ait Muhasebe
Bilangolar1,” [U Iktisat Fakiiltesi Mecmuasi 23/1-2 (1962-3), 358.
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leading mathematicians of the time including Hacezade (d. 894/1489) and Sinan Pasa (d.
891/1486). Mirim himself reveals in his commentary on the Ulugh Beg tables that he worked
with a certain Hace Ata’ullah (d. later than 1481), who was another Persian émigré scholar
practicing astral sciences in the Ottoman capital in the late fifteenth century.”

Upon completing his madrasa education, probably in the early 1490s, Mirim started
teaching at several mid-to-high level madrasas in Bursa and Edirne. Around this time he was
called by Bayezid II to be his private tutor and instruct him in the al- wlim al-riyadiyya.”> The
reasons are rather obscure about why Bayezid II selected Mirim Celebi to be his private tutor in
‘uliim al-riyadiyya while Mirim was only an emerging scholar at the time, holding less

prestigious teaching offices, but his exceptional family background must have been influential

62 SK Ayasofya Ms. 2697. In this autograph copy of Dustiir al- ‘amal va tashih al-jadval, Mirim
says (2a) that he was at the service of Mavlana ‘Ata’ullah while his master was working on the
Ulugh Beg tables. Interestingly, this little detail about ‘Ata’ullah is not included in other
available copies of Mirim’s own commentary of the Zij-i Ulugh Beg: “[V]a hazrat-i marhiimi
Khwdja ‘Ata’ullah dar hall-i an say‘ karda baz-i az a‘mal-i an ra ba mislihi muvazzah
gardanida biudand va az ‘ajayib-i ittifaqat, rizi in kamina dar khidmat-i an marhum bidam va
ishan ‘amalt mi gardand, kamtarin goftam ki agar in kitab ra badin dustir sharhi tamam
navashta shavad dar ghayat latafat khahad bovad.”
The copy of the Zij-i Ulugh Beg used evidently by Mirim is now housed at the Bodleain library
within a collection of nujiim works. On several folios of the copy does Mirim have his own
marginalia, frequently adding his adjusted numerical values according to the latitude of Istanbul.
See Oxford Bodleain Marsh 396.
As for this Persian émigré scholar Hace Ata’ullah, who was likely from Kirman in origin, there
is unfortunately not much information. Taskdprizade describes him as an expert in the use of the
zijes and making tagwims, though he does not provide any extra detail about his background and
affiliations. Taskoprizade also says that he has seen Hace Ata’'ullah’s works on astrolabe and
quadrant. See: Taskoprizade, al-Shaqa’iq al-nu’'maniyya fi ‘ulama’ al-dawlat al- ‘uthmaniyya,
135. During my research in the manuscript libraries of Istanbul and Europe, I was able to locate a
single treatise on quadrant, written by a certain Hace ‘Ata’ullah. See: SK Dariilmesnevi Ms. 345.
There is a colophon record on the last folio of the copy, yet the part where the date of
composition reads is unfortunately cut from the bottom of the folio. The remaining part still
allows us to establish the date of its composition as either the year 882 or 883. (1478 or 79).
% Taskoprizade, al-Shaqa’iq al-nu ‘maniyya, 198.
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for his appointment as the royal tutor for instructing mathematical sciences.

During his long service at the court, Mirim Celebi not only instructed the sultan in the
mathematical sciences but also prepared almanac prognostications, composed textbooks on
astronomical instruments, probably gave astrological advice on the spot, and helped train new
generation of munajjims. As the catalogue of a certain Sotheby’s auction documents, Mirim
Celebi produced at the time almanac-prognostications, two of which apparently survived our
time, though they are now preserved in private collections unaccessible to researchers: one for
the year 900/1495 and the other for the year 904/1499.% Although we are currently devoid of
extant Mirim Celebi tagwims, that he composed at the time almanac prognostications is further
corroborated by a minor payment register from early sixteenth-century recording Mirim Celebi’s
name as the recipient of 1,000 akges for a tagwim he presented.®® In the year 904/1499, Bayezid
also asked him to write a commentary on the Ulugh Beg tables to clarify its ambiguous points. In
his dedication remarks of the text, which was more an expositional work on the concepts and
parameters mentioned in the original Ulugh Beg tables than a revision of celestial data based
upon fresh observations, Mirim praises Bayezid II, among other ascriptions, as the most perfect
and enlightened of the Caesars of the world (akmal va a ‘qal-i qayasira-i ‘alam), as powerful as
Alexander, who orders the affairs of the world in accordance with the rule of Faridiin and the

precepts of Plato (dhulgarnayn-shavkati ki ba-hukm-i faridiini va hikam-i Aflatiuni asbab-i

%% Information is accessible at http://www.islamicmanuscripts.info/reference/books/Sothebys-
19941019/Sothebys-19941019-109-128.pdf

% TSMA D. 9600. In the voluminious gift register covering the last decade of the reign of
Bayezid II is Mirim listed for numerous times but interestingly enough, none of these occasions

are related to the presentation of an annual almanac-prognostication.
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cihangiri sakht), and as the Messianic saviour of the end times (Mahdi-yi akhir-zaman).*® He
repeats similar remarks in the epilogue (khdatima) where he identifies Bayezid as the padishah of
the inhabited world and the prophesied world ruler (sahib-giran).®” Similar titulature is used in
his works on astronomical instruments he composed in the first decade of the sixteenth century.
For instance, in his work on the uses of the sine quadrant, Mirim expresses his gratitude toward
Bayezid II who is, as he puts it, the instrument for the prophesied world rule (vasita-i ‘agd-i
sahib-qirani) and the Messianic saviour in the end times (Mahdi I-rahma fi akhir al-zaman).®®
Even though Mirim does not elaborate in his works on the celestial grounds of the titles he
ascribes to Bayezid II, his resort to these concepts as a close companion of the ruler and a
prominent expert of astral sciences is quite telling as to the extent of the discussion on the
vocabulary of sovereignty in the late fifteenth and early sixteenth century Ottoman realm.®

In view of the entries of the voluminous gift register covering the period 1503-1512,
Mirim was one of the closest companions of the sultan. Bayezid II even sponsored his wedding
in 911/1505 and later gave Mirim’s wife several items of clothing as a gift in the year

915/1510.7° Idris Bidlis, another important contemporary figure close to the courtly environment

% SK Ayasofya Ms. 2697, 2b.
°7 Ibid., 263b.
* TSMK Hazine 1760, 40b.
% See Christopher Markiewicz’s dissertation that thoroughly discusses the vocabulary of
sovereignty in the post-Timurid realm that found immediate reception in the late-fifteenth and
early-sixteenth century Ottoman political and intellectual context: Christopher Markiewicz, “The
Crisis of Rule in Late Medieval Islam: A Study of Idris Bidlist and Governance at the Turn of the
Sixteenth Century,” esp. 311-341.
70 Atatiirk Kitapligi Muallim Cevdet O. 71, 159: in ‘Gm ba-Mawlana Mirim Celebi baray-i kharj-
i ‘urs-i khod fi 26 minhu (i.e., 26 CA 911/24 November 1505); Ibid.,368: ‘adat-i boghcha-i
zavja-i Mirim Celebi fi 10 minhu (i.e. 10 Z 915/19 February 1510).
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of Bayezid II, also acknowledges the great esteem in which sultan held for Mirim.”' Further
evidence for Mirim Celebi’s proximity to Bayezid as a close courtier is the fact that during the
pro-Selim rebellions of the Janissaries in the capital in late 1511, Mirim was among those high-
ranking individuals who were targeted along with the chief military judge of the time
Mii’eyyedzade (d. 1516), the chancellor Tacizade Ca‘fer Celebi (d. 1515), and the chief
physician Ahi Celebi (d. 1524), on the grounds that they supported Bayezid’s favourite son
Ahmed against Selim.”

In addition to the tagwims, the commentary on the Ulugh Beg tables, and the works on
astronomical instruments, Mirim Celebi composed at least two treatises on two specific fields of
astrology, namely elections (ikhtiyarat) and interrogations (masa ‘il). Although the colophons in
the available copies of these works do not help us establish the date of their composition, Mirim
likely compiled them after the death of Bayezid II, as they do not include dedications to the
sultan. In fact, Mirim’s astrological works are geared more towards practicing munajjims who
needed to advance their skills in the relevant techniques. In his work on interrogations (7a ‘sirat
dar masa’il), for instance, Mirim handles all possible questions a client might ask a practicing
munajjim, ranging from matters related to travelling on board to the fate of purchased slaves. In
so doing, Mirim shows his vast knowledge of the subject and frequently cites such names as
Vettius Valens (Valis), Hermes Trismegistus, and Masha“allah, as the major authorities on this

particular branch of astrological practice. Moreover, he encourages his readers to consult

" Vural Geng, “Acem’den Rum’a: Idris-i Bidlisi’nin Hayati, Tarih¢iligi ve Hest Behist’in II.
Bayezid Kismi (1481-1512),” 880: “bi-sohbat-i majlis-i humayiin az sa’ir-i ‘ulama’ mumtaz
ast.”
7> Cagatay Ulugay, “Yavuz Sultan Selim Nasil Padisah Oldu II,” [U Edebiyat Fakiiltesi Tarih
Dergisi 7/10 (1954), 117-142, especially 120-121.
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authoritative texts in this discipline such as al-Qasrani’s Kitab al-masa’il for further reading. He
also mentions astrolabes and quadrants as major tools in the practicing munajjim’s toolkit, and
argues that one of the most important reasons for inaccurate predictions on the part of munajjims
are defects in these instruments that impair their accuracy.”

Mirim Celebi is also important for having trained several students in this field of
knowledge some of which would later fill the professional cadre of court munajjims in the
sixteenth century Ottoman establisment. One of these students was “Ali, who made his debut in
drafting tagwims in the year 912/1507.”* Unfortunately, the gift register does not provide any
other details besides his personal name. There is a certain Mustafa b. “Ali al-muwaqgqit (d.
979/1571) who is also considered a student of Mirim Celebi.”” According to Salim Aydiiz and
Ihsan Fazlioglu, Mustafa b. ‘Al1 al-muwaqqit held the office of chief munajjim in the second half
of Siileyman’s reign, though archival registers we have available from the period do not cite any
Mustafa as a court munajjim at the time. No matter what his official status was, Mustafa gained
prominence especially through his treatises on geography and instruments of timekeeping. He
also had close ties with the high-ranking statesmen of the time including Ibrahim Pasa or Ayas

Pasa.76

7 SK Bagdatli Vehbi Ms. 2005, 10a: “dar ma ‘rifat-i chiziha ki khata dar masa’il az an jihat

vaqi* mi shavad va an chahar ast avval khata dar masa’il bi-sabab-i khata dar alat ... chiin

usturlab va rub “mi bashad.”

7 Atatiirk Kitapligi Muallim Cevdet O. 71, 211.

7 fhsan Fazlioglu, “Mustafa b. Ali el-Muvakkit”, TDVIA.

7 Pinar Emiralioglu’s recent book also briefly discusses Mustafa b. ‘Al al-muwaqgit’s

geographical treatise entitled [‘lam el-‘ibad fi a‘lam el-bilad. See: Pmar Emiralioglu,

Geographical Knowledge and Imperial Culture in the Early Modern Ottoman Empire (Farnham:

Ashgate, 2014), 80-82. For the edition of the text, see Yavuz Unat, “Mustafa Ibn Ali el-Muvakkit

ve 1’1am el-‘Ibad fi A‘lam el-Bilad (Sehirler Aleminde Mesafelerin Bildirimi) Adli Risalesi,”

Electronic Journal of Oriental Studies VII/10 (2004), 1-48. Some other treatises of Mustafa b.
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Another student of Mirim, according to some contemporary biographers, was ‘Ozrl
Celebi, who is recounted to have excelled as an expert in casting birth horoscopes. ‘Asik Celebi
(d. 1571) states that ‘Ozri learned the intricacies of astrological practice at the hands of Mirim
Celebi, but lost his life after Sultan Siileyman got enraged because of his displeasing astrological
predic‘[ions.77 As ‘Asik Celebi narrates, ‘OzrT composed his first and the only fagwim while he
was the judge of Varna. He delivered it to the palace during the ongoing siege of Rhodes in
1522. In his tagwim, which is unfortunately not extant today, ‘Oz allegedly predicted that the
island of Rhodes would eventually be conquered but the siege would be prolonged and cause the
loss of many soldiers. Embittered by the predictions in the tagwim, Siileyman asked his retainers
to bring the author of the tagwim into his presence. Upon hearing the sultan’s order, ‘Oz visited
one of his close friends, Mustafa the geomancer, who, according to ‘Asik Celebi, was also the
student of Mirim Celebi (hdcedas: ve fenn-i niicimda padagst). They together interpreted ‘OziT’s
horoscope at the time and reached the conclusion that ‘Ozri would die during his visit of the

palace. According to ‘Asik Celebi’s anecdote, ‘Ozri died exactly as foretold.”® While there are

‘Ali al-muwaqqit on astronomical instruments have also been published in Turkey as MA theses.
See: S. Ertan Tagman, “Mustafa Ibn Ali el-Muvakkit’in Usturlab Risalesi,” (MA Thesis, Ankara
University, 2007); Arzu Torun, “Muvakkit Mustafa b. Ali Rimi’nin Hall-i Daire-i Muaddil’i,”
(MA Thesis, Celal Bayar University, 2011).

77 Asik Celebi, Mesa irii’s-Suara vol. 2, ed. Filiz Kilig (istanbul: Suna ve inan Kirag¢ Vakfi,
2010), 1064.

8 Ibid.: “Miriim Celebi-i merhima karabet takarriibiiyle ilm-i niiciima miistegil belki ol fende
bir tistad-1 kamil imis...Heyeldc ve mevlid bilmekde mahir ve bir yil padigsaha takvim virmege
kadir imis. Varna kadisi iken Rodos seferinde Istanbul’a vardukda ber-miicib-ayin-i kavim-i
kadim padisaha sunar bir takvim icinde ‘kal‘a feth olur amma zaman- i feth inzimam-i suhiir ve
a vami iktiza ider’ dir. Kalb-i padisahi miinkesir olub sahib-i takvim kimse geliib hazir olsun,
vazdugt ahkama cevabin virsiin ve ille cezdsin bulsin buyururlar. Da ‘vet olundikda kendi tali ‘ine
reml idiib haceddasi ve fenn-i niicimda paddast olan Remmal Mustafa’ya varub ‘arz eyledi. Kendi
ve Remmal Mustafa ittifak idiib ol seferde mevtin tasrih iderler ve husiif-1 Kamer vaki* oldugt
gice fevt olacagin tahkik ve tashih iderler. Fi’l-hakika ol ‘asrda fevti oyle olub ol ahsam ay
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certain doubts about the actual truth-value of this anecdote, it unequivocally shows, by
highlighting Mirim Celebi as the master of both‘Oz and his friend Mustafa the geomancer, that
in the eyes of later sixteenth century Ottoman learned class, Mirim Celebi still remained as the
paramount expert of celestial knowledge.

As it is briefly mentioned before, another student of Mirim Celebi was Sultan Bayezid II.
It is difficult to determine with greater certainty how long Mirim Celebi tutored the sultan and
which books were involved in the study. One indication of the books Bayezid II likely studied
with Mirim Celebi is a group of surviving manuscripts in which are found special inscriptions
that curiously impute, in addition to the standard oval seal of the sultan, personal ownership of
the book to Bayezid II (sahibuhu al-sultan Bayezid b. Muhammad khan, or sometimes min kutub
al-sultan Bayezid b. Muhammad khan).

Works in astral lore comprise the overwhelming majority of surviving manuscripts that
bear attestation to Bayezid’s own personal ownership. Those books Bayezid II personally
possessed and possibly studied, either under the supervision of Mirim Celebi or on his own,
include:

i.  Nagir al-Din TasT’s S7 Fas!”,
ii.  (TasT’s) Zij-i [lkhani™
iii.  (Tasr’s) Tahrir al-Majis_ti8 !

iv.  (Tast’s) Tadhkira fi ‘ilm al-hay a*?,

tutildi, kendi yatsudan sonra intikal idiib sabah siiheda-y1 Rodos’la medfiin ve genc-i nihan gibi
mahzin olur.”
7 SK Ayasofya Ms. 2474,
% Bursa Tiirk ve Islam Eserleri Miizesi Ms. 11. I'm grateful to Zeren Tamind1 for sharing the
information on this manuscript.
*' TSMK A. 3328.
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v. ‘Al b. Ahmad Balkht’s (d. ?) astrological introduction in both the Arabic original
and a Persian rendition (Mukhtasar madkhal ila ‘ilm ahkam al-nujim)®,

vi.  The Third Epistle of Ikhwan al-Safa’ on the science of the stars®,

vii.  An anonymous treatise on the uses of astrolabe (Risala al-usturlab al-musamma
bi’l-lubab ft n-nujim)®,

viii.  An introductory work in verse on astronomical/astrological calculation of time
(Kitab yawagit al-mawagit min qibal al-nujim)®,

ix.  Marrakushi’s (fl. second half of the thirteenth century) summa on astronomical
instrumentation and computation of time (Jami  al-mabadi” wa’l-ghayat fi ‘ilm al-
migar)®’,

X. A collection containing Qusta ibn Luqa al-Ba‘labakki’s (d. ca. 912-913) treatise
on the use of the celestial globe (Risala fi’l- ‘amal bi’l-kura al-falakiyya) as well

as (pseudo-) Aristotle’s Risala al-ghalib wa’l-maghlib (The Victorious and the

%2 TSMK A. 3317. For the critical edition and analysis of the Tadhkira fi ‘ilm al-hay’a, see:
Nasir al-Din al-Tiisi’s Memoir on Astronomy = al-Tadhkira fi ‘ilm al-hay’a, 2 vol., ed. Jamil
Ragep (New York: Springer-Verlag, 1993).

3 SK Ayasofya Ms. 2702.

% TSMK A. 2128. For the recent critical edition of the risala of Ikhwan al-Safa’, see: On
Astronomia: An Arabic Critical Edition and English Translation of Epistle 3, ed. Jamil Ragep
and Taro Mimura (Oxford: Oxford University Press, 2015).

5 SK Ayasofya Ms. 2618.

% SK Ayasofya Ms. 2711,

8 TSMK A. 3343. For the facsimile edition of the text, see: Traité des instruments
astronomiques des Arabes composé au treizieme siecle par Abii’l-Hasan ‘Ali al-Marrakiishi
(VII-XIII s.) intitulé Jami‘ al-mabadi’ wa-l-ghayat, 2 vol., Frankfurt am Main: Institut fiir
Geschichte der Arabisch-Islamischen Wissenschaften, 1998).
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Vanquished), a small treatise on a prognosticative technique employed to predict

the outcome of a battle, which was quite popular among tagwim writers.*®

Bayezid’s reading tastes and intellectual aspirations manifested through rich manuscript
evidence, archival documentation, and testimony of his contemporaries seem to have embraced
both the theoretical and practical iterations of the celestial knowledge including as well the
strictly astrological (ahkam) ones. Apart from the books in his own possession that deal in
principle with astrological principles, a few surviving archival documents also attest to the fact
that Bayezid was quite eager to hear the astrological predictions of his munajjims. For example
the undated, anonymous petition delivered to Bayezid II, which I introduced in the first chapter
in the context of the discussion on the self-doubts of practicing munajjims, is a clear evidence of
the sultan’s eagerness to heed the astrological advice. The anonymous munajjim asks in Persian
for the sultan’s sympathy and forgiveness because, as he admits, he has recently failed to present
the sultan with a tagwim.* He also pleads with the sultan to reemploy him in his service, because
apparently he lost his position due to his recent neglificence in preparing tagwims.” As such, the
petition is a clear proof that Bayezid II inquired after, and waited impatiently for, the astrological
counseling of his munajjims. Since failing to produce the annual astrological predictions in a

timely manner potentially entailed a munajjim’s loss of position, Bayezid II must have given ears

% SK Ayasofya Ms. 2432,
¥ TSMA E. 10159/145: “dar in ayyam muyassar na shud ki bi-istikhraj-i tagvim mashgil
shavad.”
% Ibid.: “az chand jihat yaki az ishtigal bi-mutala ‘a-i tibbiyya amma mani ‘i kullf an ast ki
kamina ra vaqt-i irtihal nazdik ast va ishtigal bi-nujumiyyat siyamma bi-ahkamash mustalzim-i
qasavat-i galb ast ... in kamina ra ‘afv farmayand va az rujii -i khidmat ki inshirah-1 sadr va
tanavvur-i qalb bi-an ast in kamina ra mahriom nagodharand.”
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to the astrological advice in the tagwims.

ITI. 3. The Motives and Ramifications of Bayezid II’s Celestial Pursuits

What is the significance of Bayezid’s genuine and documented interest in different forms
and genres of celestial knowledge? What could we say about the reasons of his reliance on the
study of the heavens? How did his deliberate attempts to pursue and cultivate celestial
knowledge result in?

Bayezid Il was definitely not the first, nor the last Muslim ruler, who showed a keen
interest in the production and use of celestial knowledge. As it is discussed in greater detail
above, the patronage of munajjims was one of the standard themes of court life in medieval and
early modern Eurasian context including the Islamicate and Ottoman world. The personal
interest of a ruler in learning the science itself is also not entirely unprecedented in the Islamicate
culture prior to Bayezid II. Aside from the examples in the Abbasid or Fatimid dynasties such as
al-Ma‘min (r. 813-883) or al-Amir bi-Ahkamillah (r. 1101-1130), Hiilegii Khan (r. 1256-1265),
for instance, was singled out for his avid interest in the study of the heavens. Writing in the
fourteenth century, Abu’l-Qasim Kashani (d. ca. 1337) says that Hiilegii, who initiated the
construction of an observatory in Maragha, “loved science (hikmat) and was infatuated with

astronomy (nujim) and geometry (handasiyyat).”"

The Rasulid rulers of Yemen were also quite
involved in studying the heavens. Al-Ashraf ‘Umar (r. 1295-6), for example, wrote at least two

treatises, one on the general principles of astrology (Kitab al-tabsira fi ‘ilm al-nujim) and

another on the use of astrolabes.”” The second work was written as an accompanying text to an

°! Quoted in Thomas Allsen’s Culture and Conquest in Mongol Eurasia (New York: Cambridge
University Press, 2001), 162.
%2 Schmidl, “Magic and Medicine in a 13"-century Treatise on the Science of the Stars.”
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actual astrolabe which al-Ashraf ‘Umar constructed.”

The most famous of all the rulers in the Islamic history that showed a marked interest in
learning and cultivating celestial knowledge is obviously Ulugh Beg (d. 1449). He gathered
around his court in Samarqand a number of experts in mathematical and astral sciences from
diyar-1 Rim and Iran-zamin such as Qadizada-i Riim1, Ghiyath al-din Jamshid al-Kashi, and ‘Al
Qushj1, and utilized their efforts to run the celestial observations in the newly established
Samarqand observatory. Ulugh Beg is documented in contemporary sources not only as a patron
ruler but also as an active member of the scientific enterprises. In the letters of Ghiyath al-din
Jamshid al-Kashi to his father or the extant jjaza given to Fathullah Shirvani (d. 1486) by his
master Qadizada-i Rimi, Ulugh Beg is often pinpointed as an active participant of the classes on
mathematical/astronomical matters.”® Shirvani’s ijdza even eulogizes Ulugh Beg as the
philosopher king (al-sultan al-faylasiif) of the time.”

We do not have conclusive evidence as to whether Bayezid II ever aspired to cast himself
as a philosopher-king and create a court reminiscent of Hiilegii’s or Ulugh Beg’s, welcoming
experts of celestial knowledge from diverse regions. Yet this would not be surprising,

considering the admiration for the Persianate, and specifically the Timurid, legacy in certain

%3 He ultimately received an ijdza from his teachers for making astrolabes skillfully. See Ibid.,
44,
% Mohammad Bagheri, “A Newly Found Letter of al-Kashi on Scientific Life in Samarqand,”
Historia Mathematica 24 (1997), 241-256; Thsan Fazlioglu, “Osmanli Felsefe-Biliminin Arka
Plani: Semerkand Matematik-Astronomi Okulu,” Divan Iimi Arastirmalart Dergisi 14 (2003), 1-
66.
% Fazlioglu, “Osmanli Felsefe-Biliminin Arka Plani: Semerkand Matematik-Astronomi Okulu,”
43,
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areas of the cultural and intellectual life at the Ottoman court during the period in question.”
Following the footsteps of his father, by promoting the Ottoman capital as a real haven for the
systematic study of the heavens, Bayezid II aimed at reinforcing and publicizing the image of his
ruling personality as well as the Ottoman dynasty as the most generous, dominant, and exalted
power of the time. Indeed, Bayezid’s sustained efforts to cultivate the science of the stars neatly
complement his endeavors to commission the first dynastic histories of the Ottoman House. As
Halil Inalcik suggested long ago, Bayezid’s struggle with his brother Cem Sultan, which soon
turned into an international crisis with the involvement of major European actors, and the
competition in the east for political, ideological, and cultural supremacy against the Mamluks
and various political/religious dispensations of the post-Shahrukh period required a new
evaluation of recent Ottoman achievements as well as Ottoman origins in line with the claims of
a universal Muslim empire.”” Next to the deployment of history writing and chancellery

production for influencing the public opinion, the expertise of the munajjims in giving political

% More research is needed to picture more substantially the impact of the Timurid legacy upon
the various aspects of the Ottoman cultural and intellectual life. There are yet important studies
shedding some light on this research question. For a brief discussion of the scientific continuity
between the Samarqand astronomical tradition and the late-fifteenth century Ottoman realm, see
J. Michael Rogers, “Centralisation and Timurid Creativity,” Oriente Moderno 15/2 (1996), 533-
555, esp. 535-6. For other aspects of the intellectual and literary life, see Hanna Sohrewide,
“Dichter und Gelehrten aus dem Ostem im osmanischen Reich,” Der Islam 46 (1970), 263-302;
Eleazar Birnbaum, “The Ottomans and Chagatay Literature,” Central Asiatic Journal 20 (1976),
157-190; Michele Bernardini, “Ottoman ‘Timuridism’: Lami‘i Celebi and his Sehrengiz of
Bursa,” in Irano-Turkic Cultural Contacts in the 11™-17" Centuries, ed. Eva M. Jeremias
(Piliscsaba: The Avicenna Institute of Middle Eastern Studies, 2003), 1-16. For the artistic nature
of the continuity between Timurid and Ottoman cultures, see Giilru Necipoglu, “From
International Timurid to Ottoman: A Change of Taste in Sixteenth-Century Ceramic Tiles,”
Mugarnas VII (1990), 136-170; Lale Ulug, “The Common Timurid Heritage of the Three
Capitals of Islamic Arts,” in Istanbul, Isfahan, Delhi. 3 Capitals of Islamic Art: Masterpieces
from the Louvre Collection, exhibition catalogue (Istanbul: Sabanci University Sakip Sabanci
Museum, 2008), 39-53.

°7 inalcik, “The Rise of Ottoman Historiography”, 164.
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and military guidance and in “scientifically” validating the otherwise hyberbolic ideological
claims might have mattered during this crucial transitional period of the Ottoman polity from a
relatively minor regional power to a dominant political player.

As part of these claims to legitimacy, the court of Bayezid seems to have welcomed, if
not fully adopted, experimentation with the messianic and esoteric discourse that would become
particularly popular in the first two decades of the reign of his grandson, Siileyman.”® The
astrological writings of Ottoman munajjims at the time, however, do not appear to be much
influenced by this discourse, with the exception of the works of Mirim Celebi, who at times
praises the sultan as the prophesied world conqueror and Messianic saviour of the end times. The
real source for the articulation of such claims is rather courtly and semi-courtly historical works,
exemplified by those of Idris Bidlis1, Ibn Kemal, and Firdevsi-i Tavil.

Bidlist in his Hasht Bihisht singles out Bayezid as the messianic renewer (mujaddid) of
the era, for his “turn” coincides with the turn of the tenth Islamic century.” He heavily resorts to
astrological references when celebrating Bayezid’s rule as the greatest one of his age. In eight
separate discourses Idris explains the underlying reasons of Bayezid’s distinguished status, and
in particularly the sixth discourse he goes into purely astrological details. For Idris, Bayezid was

the ideal ruler because in the eyes of the munajjims, Bayezid’s horoscope —compared to the

%% On the role of messianic and apocalyptic discourse in Ottoman ideology during the first half of
the reign of Siileyman, see Cornell H. Fleischer, “The Lawgiver as Messiah: The Making of the
Imperial Image in the Reign of Siileyman,” in Soliman Le Magnifique et son temps, actes du
colloque de Paris. 7-10 Mars 1990, ed. Gilles Veinstein (Paris: La Documentation Frangaise,
1992), 159-77; Ibid., “Shadow of Shadows: Prophecy and Poltics in 1530s Istanbul,”
International Journal of Turkish Studies 13/1-2 (2007), 51-62.

% See Markiewicz’s discussion in his “The Crisis of Rule in Late Medieval Islam,” 378-9. Also
see Geng, “Acem’den Rum’a: Idris-i Bidlisi’nin Hayati, Tarih¢iligi ve Hest Behist’in II. Bayezid
Kismi (1481-1512)”, 354-355.
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horoscope of any other king— is the supreme one in auspiciousness (tali -i humayin-i sultan bi-
ittifaq-i munajjiman sa ‘adatmandtarin tali ‘ha-yi shahan ast)."™ Idris goes into further detail here
and points out the exact astrological parameters of Bayezid’s birth horoscope. According to Idrfs,
Venus rules the ascendant (¢ali ) of the sultan, the planet that signifies the prophethood and
sacred law. Other important indications related to the twelve astrological houses also imply for
the sultan, as Idris maintains, nothing shorter than a steady state of health, strong natural
disposition, and perfect rule.'”’ As Idris concludes this section, all of these astrological
indications are the signs of Bayezid’s preeminence over other rulers in the world.'"*

Apart from Idris, Ibn Kemal also quite frequently employs in his chronicle the term
sahib-qiran for designating Bayezid II, though he does not necessarily discuss the astrological

reasoning of this title.'"

Most intriguing in this context is Firdevsi-i Tavil’s Kutbname, which he
composed in 909/1503 as a lengthy history in verse of the recent Ottoman victory in Lesbos
against the Venetians. Although it is clear that Firdevsi was not among the favorite littérateurs of
Bayezid, partly due to his lack of necessary elite identity markers (he preferred to write in plain
Turkish), he exerted all his efforts from 8§93/1488 onwards to catch the attention of the sultan by

exploiting Bayezid’s interests and promoting his rule. His Kutbname was written with similar

intent and served to celebrate Bayezid’s recent achievements. The real significance of the text

1% SK Nuruosmaniye Ms. 3209, 497b, quoted in Markiewicz, “The Crisis of Rule in Late
Medieval Islam,” 379.
OV 1bid., 497b: “az kamal-i intizam va quvvat-i mizaj bi-i ‘tidal va az imtidad-i sihhat-i badan az
bidayat-i hal ma ‘lam mi shavad ki burj va daraja va sahib-i tali* ki bi-ta ‘ayyun Zuhra-i mas ‘ud
ast ya dar tali * ast ya bi-nazar-i sa ‘adati-i lami ‘ va vufur-i taqva va ‘iffat-i sultani dalil-i khosh-
hali-i rabb-i tali  ast chara ki kavkab-i nubuvvat va namiis-i nabavi Zuhra-i sa ‘id ast va sitara-i
salah va taqva najm-i mas ‘ud-i Nahid ast...”
Y2 1bid.: “va in jumla dald’il isti‘ld va tafavvug-i shan-i sultani bar muliik-i jihan va sabab-i
rujhan-i u bar khojasta-tali ‘an-i in davran.”
19 fbn Kemal, Tevarih-i Al-i Osman 8. Defter, ed. Ahmet Ugur, passim.
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derives from Firdevsi’s heavy use of apocalyptic imagery with detailed references to
contemporary European powers. In the same vein of Idris and Ibn Kemal, Firdevst attempts to
cast Bayezid as the prophesied ruler of the age, the qutb al-aqtab (pole of the poles) of the

. 104
time.

The notion of the “red apple” (kizi/ elma) that symbolizes the Ottoman millenarian desire
to conquer Rome is also frequently employed in the text.'”

Kutbname was not the only textual evidence for the perpetuation of the millenarian “red
apple” discourse at the court of Bayezid II. In an anonymous dream report likely written by an
individual from the class of frontier ghdazi-dervishes, the author states that he saw the sultan
Bayezid in his dream, sitting next to Seyyid Gazi, the legendary dervish warrior. Seyyid Gazi
then apparently turned the author and said: “Behold, I have brought Sultan Bayezid ready for
your service. Let him conquer westwards unto the red apple and establish the dominion of
Islam.”'%

As these last two examples suggest, the political ambitions and cultural aspirations at the

court of Bayezid II were not only shaped by the political, ideological, and cultural rivalry within

the Islamic world but also formed in relation to contemporary European powers. Although the

%% Kutb-ndme, ed. ibrahim Olgun and ismet Parmaksizoglu (Ankara: TTK, 1980), 29-30: “Bu
kitabini bil sebeb-i te'lifi ne, diyeliim nediir cihet tasnifine. Kutbu’l-aktab: kilam safia beyan, tda
bilesiin kimdiiriir kutb-1 ‘a@yan. Isbu ‘asriii kutbi kimdiir serh idem, rastini idiib kizb aradan tarh
idem. Kutbsuz olmaz zaman arnla yakin, kutba inkar itmegil gayet sakin ... Bu zamanii kutbunu
anla cedid, sah sultan al-i ‘Osman Bayezid. Kutb-1 ‘alem padisahdir bi-giiman, vasfin isit ta gide
sekk i giiman ... Kutbu’l-aktab olmasaydi padisah, Lih kralt olmayaydi pes tebah. Kutbu’l-aktab
olmasa Seh Bayezid, diismenan gérmez idi kahr-1 sedid. Kutb-1 Sah emrinde olmasaydi bad,
kavm-i Efrenk olmaz idi tiindbad. Kutb-1 Sah emrinde olub derya vii berk, suda Efrenk oldr hark
u dahi gark. Kutbu’l-aktab olmayaydi Sehriyar, dilegince donmez idi riizgar...”

195 See especially pp. 75-77.

1% TSMA E. 10818, also quoted in Selahattin Tansel, “Yeni Vesikalar Karsisinda Sultan ikinci
Bayezid Hakkinda Baz1 Miitalaalar”, Belleten 27/106 (1963), 208: “Iste sana Sultan Bayezidi
kosduk. Al ilet giin batisina kizil elmaya degin feth idiib Islam dosegin dosesiin.”

203



majority of scholarship on the reign of Bayezid II tends to portray his stance vis-a-vis the
political and cultural dynamics in Europe as anemic and idle, this was simply not the case.
Especially during the first two decades of his reign when the Cem Sultan affair became an
international crisis, Bayezid carefully engaged a busy network of spies and informants who
acquainted the sultan not just with the political issues but also likely with the cultural preferences
at major European courts.'”” One of these courts was that of Mathias Corvinus (d. 1490) with
whom we know Bayezid had established close relations and exchanged numerous letters based
on the principles of “friendship and good neighborhood.”'®® Although the content of these
frequent diplomatic correspondences between Bayezid and Mathias Corvinus, the ideal
Renaissance monarch of his time, are primarily slanted towards political and commercial issues,
it is likely that these communications also informed the newly enthroned Ottoman sultan about
Corvinus’s court culture, his patronage of astrologers, and the exemplary Biblioteca Corviniana,
which thus might have served to inspire his Ottoman counterpart to undertake similar pursuits.'"”’

Apart from the ideological implications and political instrumentality of the royal

197 Halil inalcik, “A Case Study in Renaissance Diplomacy: The Agreement between Innocent
VIII and Bayezid II on Djem Sultan,” Journal of Turkish Studies 3 (1979), 209-223.

1% Tayyib Gokbilgin, “Korvin Mathias (Métyas)in Bayezid II’ye mektuplart ve 1503 (909)
Osmanli-Macar muahedesinin Tiirkce Metni/La traduction des letters de Korvin Mathias &
Bayezid II et le texte turc du traité Hungaro-Ottomans de 1503 (909),” Belleten 87 (1958), 369-
390; see also Giines Isiksel, “Friendship and the Principle of Good Neighborhood between
Bayezid II and Matthias Corvinus,” in Matthias Corvinus und seine Zeit: Europa am Ubergang
vom Mittelalter zur Neuzeit zwischen Wien und Konstantinopel, ed. Christian Gastgeber et al.
(Vienna, Verlag der Osterreichischen Akademie der Wissenschaften, 2011), 33-36.

1% 0On Corvinus’s patronage of astrologers, see Jean-Patrice Boudet, Darin Hayton, “Mathias
Corvin, Janos Vitéz et I’Horoscope de Fondation de I’Université de Pozsony en 1467,” in De
Bibliotheca Corviniana. Mathias Corvin, les bibliothéques princiéres et 1'origine de I’Etat
moderne, Actes du colloque international de Paris, 15-17 novembere 2007 (Budapest, 2009),
205-213; Hayton, “Martin Bylica at the Court of Matthias Corvinus: Astrology and Politics in
Renaissance Hungary,” Centaurus 49 (2007), 185-198.
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patronage for munajjims, Bayezid II might have also deployed the expertise of celestial
knowledge for more tangible and mundane aspects of governance such as land and maritime
navigation. As briefly mentioned above, the technical know how of the experts of the science of
the stars included, besides astrological estimations and predictions, the use of instruments as well
as horological, latitudinal and longitudinal calculations. The current state of the literature on the
military and maritime history of the Ottoman house does not allow us to draw any firm
conclusions about the possibility of interplay between the simultaneous buildup of the navy and

the cultivation of the science of the stars at the court of Bayezid II.'"°

However, as studies on the
development of the Portuguese naval technology in the later fifteenth century have suggested, the
contemporary study of the heavens tallied with the advancement of the nautical sciences.''
Indeed, that the Ottoman sixteenth century produced figures like the admiral Seydi ‘Ali (d.
1562), who prolifically wrote on astronomical instruments and mathematical geography,

indicates that similar research into the mutual relationship between the science of the stars and

the art of navigation in the Ottoman context is a major desideratum.''?

1% Bayezid 1I is also credited for his endeavors to reorganize the Ottoman navy and create a

stronger sea force with better technology. See Hans Joachim Kissing, “Betrachtungen {iber die
Flottenpolitik Sultan Bajezids II. (1481-1512), Saeculum 20 (1969), 35-43; Palmira Brummett,
Ottoman Seapower and Levantine Diplomacy in the Age of Discovery (Albany, State University
of New York, 1994), esp. 89-121.

"1 Onesimo T. Almeida, “Science during the Portuguese Maritime Discoveries: A Telling Case
of Interaction between Experimenters and Theoreticians”, in Science in the Spanish and
Portuguese Empires, 1500-1800, ed. Daniela Bleichmar et al. (Stanford, Stanford University
Press, 2008), 78-92.

12 As briefly discussed in chapter two, PTrT Reis’s use of the epithet munajjim for Christopher
Columbus neatly exemplifies the intimate connection between the seemingly two separate fields
of expertise, i.e., the science of the stars and the art of navigation. In fact, Seydi “Al1 and his
oeuvre wait to be thoroughly studied from the perspective of the intersections among navigation,
astronomical instrumentation, and prognostication. In his Kitabu 'I-muhit, for instance, Seyd1 ‘Ali
does not shy away from informing his readers (i.e., miibtediler [young and inexperienced
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No matter what the exact motives of the sultan and his close companions including
primarily of Mii’eyyedzade and Mirim Celebi were for the documented astromania at his court,
the evident enthusiasm for the study of the heavens at his time paved the way into: i) the
systematization of the “office” of court munajjims that would routinize the recruitment of experts

and facilitiate the transmission of astrologically valid knowledge across subsequent generations

seafarers]) about 1) the detrimental affects of the apperarance of certain stars (e.g. Sitkiir yildizi),
i1) the main characteristics of the planets and the days they rule (e.g., “her sa ‘atiifi sahibi kanki
kevkebdiir ma ‘lam idiniib kanki sa ‘atde sefer olunmak caizdiir ve kanki sa ‘atde caiz degiildiir”),
or iii) the direction in which the rijal al-ghayb would show up in certain days of each month
(e.g., “hazret-i Seyh Muhyiddin-i ‘Arabi ... ricalii’l-gayb her ayuii kanki giinlerinde ne
canibdediir ta ‘yin itmisdiir ma ‘lim ola.”)

In his Mir atii’l-memalik, Seydi “Alt also narrates in detail that the Mughal ruler Humaytn (r.
1530-40; 1555-6) asked him to spend the winter in his palace and teach him how to use zijes and
tagwims as well as other astronomical instruments. See Mir ‘atii’l-memdalik: inceleme, metin,
indeks, ed. Mehmet Kiremit (Ankara: Atatiirk Kiiltiir, Dil ve Tarih Yiiksek Kurumu, 1999), 109-
110: ““Bir yil bari bunda biziim ile ol’ diyii ibram idiib bu kemine dahi cevab viriib ‘Sa ‘adetlii
padisahun emr-i serifi ile derydya ¢ikub kiiffar-1 hak-sar ile cenk idiib ve tifan ile diyar-1 Hind’e
diigiib beniim der-i devlete varmam lazimdur ki kiiffar-1 hak-sarun ahvali devletlii padisaha
ma ‘lim olub...” didiikde ‘Padisah hazretlerine elgi irsal idiib seniifi ‘Ozriini ‘arz olsun’ diyii
buyurduklarinda ... enva ‘-1 tazarru‘ ve niyaz olindukda rubsat ‘inayet olunub ‘Amma ii¢ ay
birigkal ya'ni baran zamamdur. Yollar kisdur. Gidilmek miimkin degiildiir. Ol zamana dek
tevakkuf eyle ve ‘amel-i kiisif ve husiifi zice ve takvim-i kiilliye miirdca ‘at ol demden usturlab
‘ameli ile tarikin géster ve daire-i mu ‘addil risalesin ta lim eyle. Eger ii¢ aydan evvel olursa
daht rubsatdur’ diyii ‘ahd i aman idiib bi’Z-Zariuri tevakkuf olinup gitmekden me ‘yiis
olub....amma ne gicemiiz gice ve giindiizimiiz giindiiz, asla rahat yiizin gérmeyiib ahir padisaha
zikr olan risale min evvelihi ila ahirihi ta ‘lim olinub ve ‘amel-i kiisif ve husiifi usturlab ‘ameli ile
gosteriliib ...”

As Seydi ‘Ali’s remarks demonstrate, seafarers often appealed to the technical texts on the uses
of astronomical instruments, calendar conversion, or general astrological principles. One curious
marginal note in a surviving mecmii ‘a of astrological and astronomical texts, now housed at the
BnF, conveys the invocation of an anoymous seafarer, who supplicates for God’s help on behalf
of his fellow sea ghazis. See BnF Turc Ms. 186, 7a-7b: “[Dlu‘a ideliim...ricalii’l-gayb
himmetleri ve sefa atleri iizeriimiize ve iizeriiniize hazir [sic] ve nazir [sic] olmakligigiin ...
kdfirde esir olan miiselmanlar hakk siibhanehu ve te ‘ala halaslik [sic| alvvirmekligiciin, seferimiz
dahi miibarek olub gazileriimiiz ganime miistagrak doyum olmakligiciin ve hakk siibhanehu ve
te‘ala ganimetler virub asanlik ile vatanlarina isal idiivirmekligiciin .... ve hakk siibhanehu ve
te‘ala gemicigimizi beld ve hatdadan saklyiivirmekligiciin ve kiiffar-i1 haksar-1 bed-fi ‘al[i] hakk
stibhanehu ve te ‘ala miinhezim idiib ...”
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of munajjims, and ii) the appropriation and further canonization in the Ottoman world of the
post-thirteenth century Persian astral tradition that would shape the scientific contours of the
practitioners.

As regards to the formation of the office of the court munajjims, we lack substantial
evidence to illuminate the exact historical context of the transition from ad hoc functionaries to
permanent office-holders, but as mentioned before, the earliest archival registers at hand
document that during the early years of the reign of Bayezid II, the number of munajjims
receiving regular salaries from the court significantly increased from one to six. Moreover, based
upon the same archival registers, the status of munajjims within the nascent court bureaucracy
also changed. Whereas at the end of Mehmed II’s reign the only munajjim listed in the paybook
was recorded within the miscellaneous mutafarriqga corpus, from the time of Bayezid II onwards
court munajjims started to be listed among other monthy-salaried palace personnel
(miisaherehoran) next to the physicians, chancelleries, or artisans (ehl-i hiref). Not but not least,
compared to the reigns of his predecessor and successors, Bayezid II’s time was the period
during which the amount of salaries court munajjims received were at the highest level.

The courtly interest in the services of munajjims maintained during the time of Selim (r.
1512-1520). As far as the contemporary archival and manuscript evidence is concerned, Selim
was not much shorter than his father when affinity toward celestial expertise is in question. At
his princely court in Trabzon, for instance, he had one particular munajjim, who used to receive
800 akges for his annual presentations of almanac-prognostications.'”> He also seems to have

retained, upon his enthronment in the capital in 1512, the munajjims active at the court of

'3 TSMA 10184. Unfortunately, the document does not reveal his name, thus we are not in a

position to detect whether this particular munajjim accompanied Selim in his move to Istanbul.
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Bayezid IL.''* Contemporary narrative sources also allude to Selim’s taking the expertise in
celestial matters quite serious. For example Hakim Shah Muhammad Qazvini (d. later than
1523), who emigrated from the western Iran to the Ottoman lands in the early sixteenth century
and served Selim I in the capacity of court physician, goes on to say in his Persian translation-
cum-addendum of ‘Ali Shir Nava‘1’s Majalis al-nafd’is that Selim inherited from his father the
interest in the mathematical sciences (‘ilm-i riyazi).'"> Another contemporary source, Kesfi
Mehmed Celebi’s (d. 1525) Selimname, vividly illustrates how Selim was moved by the advice
of the munajjims. According to the eyewitness account of Kesfi Mehmed Celebi, Selim was
eager to initiate a campaign against the island of Rhodes, but after hearing — or maybe reading —
the words of munajjims who reached a consensus in their fagwims that the beginning and the
middle of the year would be extremely inauspicious, he decided to abandon his campaign plan.''®

As for the reign of Siilleyman, one would have expected a better documented courtly
interest in astrological matters given the increased use of messianic discourse in the articulation
of his ideological/imperial claims, the frequent circulation in his palace of key texts of
apocalyptic prognostications including ‘Abd al-Rahman al-Bistami’s Miftah al-Jifr al-Jami', or

the close proximity of a particular geomancer (remmal) to the sultan.''” However, as already

"4 TSMA D. 9706; TSMA D. 10141.

"> Hakim Shah Muhammad Qazvini, Tazkirah-i majalis al-nafa’is, ed. ‘Al Asghar Hikmat
(Tehran: Kitabfuriishi-i Maniichihri, 1363), 360: “faza’il-i ‘ilmi-i i an ki dar ‘ilm-i riyazi ki misl-
Selim’s adoption of the legacy of Bayezid II in the cultivation of astral interests.

16 SK Esad Efendi Ms. 2147, 133b: “ve hem ehl-i niiciim-1 miittefikiin ‘aleyh bu yiliii evaili ve
evasiti gayetde sum ve nihdayetde mezmiimdur diyii takvimlerinde tahrir ... kildilar. Ol sebebden
sefer emri te hir buyuruldr.” More discussion and the paralel reading of the original tagwim from
the year in question will follow in Chapter 4.

"7 "On the role of ‘Abd al-Rahman al-Bistami on the formation and articulation of Ottoman

dynastic claims in the late fifteenth and early sixteenth century, see: Cornell H. Fleischer,
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mentioned in the first chapter, despite several overlapping points between the expertise of a
munajjim and other types of diviners such as an adept practitioner of the science of letters ( ilm
al-hurif) and/or a geomancer, the technical mathematical details of the learned astrological
practice were often disregarded in non-astrological divinatory texts. As Ottavia Niccoli’s work
on the role of prophetic texts in Renaissance Italy has persuasively demonstrated, such
mathematical precision and taxing calculations to determine celestial positions at a particular
time for a specific location might have sounded too complex and less prophetic for many a
contemporaries.''® It is true that these kinds of texts, like the astrological ones, almost always
relied upon the assumed causality between heavenly forces and terrestrial occurrences.
Nevertheless, none of the experts of the science of letters or geomancy were willing or capable
(or sometimes both) to practice the learned forms of mathematical astrology. In fact, as
manifested in remmal Haydar’s surviving treatises and specific reports where he details the
application of the science of geomancy, the complicated mathematical calculations of horoscopes

or any other celestial position play little to no role.'"”

In that regard, at the current stage of
modern literature and available sources, we can argue that during the time of Siileyman,

especially in the first half of his reign, the interest in the study of heavens was rather shifted from

the more learned practice of mathematical astrology to the lettrist interpretation of the celestial

“Ancient Wisdom and New Sciences: Prophecies at the Ottoman Court in the Fifteenth and Early

Sixteenth Centuries,” in Falnama: The Book of Omens, ed. by Massumeh Farhad and Serpil

Bagc1 (Washington: Smithsonian Institution, 2009), 231-245. On the life and importance of

Haydar the geomancer, see Fleischer, “Seer to the Sultan: Haydar-i Remmal and Sultan

Stileyman,” in Cultural Horizons. A Festschrift in Honor of Talat S. Halman vol. 1 (New York:

Syracuse University Press, 2001), 290-300.

8 Ottavia Niccoli, Prophecy and People in Renaissance Italy. (Princeton, N.J: Princeton

University Press, 1990), 194.

"% See for instance SK Laleli Ms. 1532, 45b-108b; TSMK Hazine Ms. 1697; TSMA E. 1698.
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knowledge, which does not much require the precise observations and/or calculations. One could
even corroborate this shift by tracking the gradual decrease in the number of court munajjims
during the long reign of Siileyman. While the number of monthly-salaried court munajjims was
four in the first few years of Siileyman, it first dropped to three in the early 1530s before it was
ultimately reduced to two in the late 1540s.'*’

Notwithstanding the gradual decrease in the number of court munajjims put on the palace
payroll and the concomitant decline in the amount of the production of astrologically valid
knowledge, the idea of a permanent “office” of court munajjims helped practicing astral experts
in two major ways. Firstly, it secured a relatively stable financial means, though by the mid-
sixteenth century, it was not very lucrative, much to the chagrin of some contemporary
practitioners. Secondly, and more importantly, it provided a sort of “membership card” through
which affiliated ones enjoyed easier access to the books and instruments available in the palace
treasury. As we have already seen in the second chapter, one of the court munajjims asked
Bayezid II to gain access to some of the items in the treasury (khizane) including the Ulugh Beg
tables, the commentary of Nasir al-din Tus1 on Ptolemy’s Almagest, the horoscope of the sultan
(tali -i hazret-i ‘Glem-penahi) and an astrolabe.'*' Another archival register prepared on 10
Sha‘ban 910/January 16, 1505 lists for example all the items available at the time in the inner
treasury (hazine-i Enderiin). Among these listed items are there numerous quadrants (rub”

da ‘ire), several celestial globes (hey ‘et topu), at least sixteen astrolabes preserved in velvet cases

20 BOA MAD 7118. Haydar-1 remmal’s reports and writings in the 1550s also reveal that,
compared to the 1520s and early 1530s, the prophetic ambitions and use of prognosticative
methods no longer played an important role at the time. See: Cornell H. Fleischer, “Shadow of
Shadows: Prophect and Politics in 1530s Istanbul,” International Journal of Turkish Studies
13/1-2 (2007), 61.
*! TSMA E. 10159/6.
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(on altr biiyiik ve kiiciik kadife gilaf icinde suturlab), one European clock (Frengi sa‘at), and
other sorts of astronomical instruments (@let-i riicii-i kevakib).'*> Given the higher costs of
owning such astronomical instruments, the status of court munajjim must have mitigated the
problems of accessibility.

Although it is not possible to speak of a physical space in the palace specifically designated
for the court munajjims, bearing the rank of “court munajjim” and being listed in the bureaucratic
records along with other colleagues might have also promoted the group ethos as much as it
provoked professional rivalries. As exemplified further below, many a times members of the
“office” were tied to one another through family bonds and/or master-apprenticeship relations.
This must have facilitated and even routinized the transmission of the required knowledge to
subsequent generations of court munajjims.

In terms of the recruitment of adept munajjims, especially in the earlier phases of the
functioning of the “office” by the late fifteenth century, the émigré scholars coming from the
Persianate East seem to have had a decisive role. Despite the valuable contributions of Hanna
Sohrweide or Tofigh Heiderzadeh on the Persian émigré scholars and litterateurs in the Ottoman
world in the fifteenth and sixteenth century, we are still far from establishing their identities and
appreciating their role on the cultivation of cultural and intellectual life in the Ottoman realm.'*’

Who was Mevlana Kiigek Yezdanbahs for instance? Where did he come from? To what extent

> TSMA 10026.

123 Hanna Sohrewide, “Dichter und Gelehrten aus dem Ostem im osmanischen Reich,” Der Islam
46 (1970), 263-302; Tofigh Heiderzadeh, “Patronage, Networks and Migration: Turco-Persian
Scholarly Exchanges in the 15", 16™ and 17" Centuries,” Archives internationales d’histoire des
sciences v. 55 n. 155 (2005), 419-434. See also Giv Nassiri’s study on the migration of scholars
in tthe Turco-Persian realm prior to the fifteenth century: “Turco-Persian Civilization and the
Role of Scholars’ Travel and Migration in its Elaboration and Continuity.” (Ph.D. Dissertation,
University of California, Berkeley, 2002).

211



was he related to Mawlana “Ata’ullah, who apparently came to Istanbul from Kirman around the
same time? Who constituted those two hundred people that allegedly accompanied ‘Alt Qushjt in
his recounted arrival in early-1470s Istanbul?'** What kind of books and instruments did they
bring? How did they interact with local scholars and young aspirants of celestial knowledge?

In the current state of scholarship, it is difficult to provide substantial answers to each and
every one of these questions. Nonetheless, available manuscript and archival sources suggest that
the late-fifteenth century is a vibrant period in terms of the circulation of scholars and
intellectuals between the lands of Iran and Rim. It is true that the history of intellectual
exchanges and movement of scholars between these regions could easily be traced back to the
thirteenth and fourteenth centuries. Yet, the power struggle in the post-Shahrukh political context
of the late fifteenth-century Iran particularly encouraged an influx of scholars into Ottoman
domains (as well as the Indian subcontinent) even as the generous patronage policies of Mehmed
IT and Bayezid II to establish the Ottoman dynasty as a legitimate power offered the intellectual
émigrés incentives for migration. Before the gradual territorial and confessional consolidation of
the Ottoman and Safavid Empires in the course of the sixteenth century, political instability and
confessional ambiguity facilitated the high circulation of scholars from Central Asia and Iran to
Ottoman lands in Anatolia and the Balkans. As part of this wave, several Persian émigré scholars
that had the expertise in different forms and genres of celestial knowledge ended up in the
Ottoman lands, whereas various would-be munajjims in the Ottoman lands who were looking
forward to advancing their knowledge in astral sciences went to Iran-zamin. It is in order now to

share the personal stories of some of the active munajjims in the Ottoman realm in the late

2% For the story of two hundred people accompanying ‘Al QishjT during his travel to Istanbul,

see Siiheyl Unver, Ali Kus¢i hayati ve eserleri, 17.
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fifteenth and first half of the sixteenth century. The manuscript and archival evidence on these
select names, albeit limited, will help us better substantiate the already raised points as regards to
the social history of munajjims and the appropriation of the Persian astral tradition in the

Ottoman world.

I11. 4. Individual Stories of Select Munajjims

Unlike contemporary European context in which different stages of the careers of
astrologers could easily be reconstructed in light of substantial and diversified source base, it is
quite difficult to hear the voices of practicing munajjims in the fifteenth and sixteenth century
Ottoman realm. Not only the contemporary biographical dictionaries of scholars and/or poets
often remain silent about them. In the surviving astrological and other related materials of
Ottoman munajjims themselves, they reveal too little valuable information about their own lives
and careers, their training and scholarly networks, the patrons they served, their success and
failures as well personal resentments.

One exception is the story of ‘Abd al-Rahman munajjim, which presents us an invaluable
case to bear witness to the making and breaking of a career of an Ottoman natural philosopher-
cum-astrologer by the turn of the sixteenth century. ‘Abd al-Rahman also supplies the only
detailed autobiographical narrative of a practicing munajjim at the time that provides further
glimpses of evidence into different aspects of a munajjim’s life, from his training and initiation

into courtly service to the gradual shift of his scientific preoccupations as a response to the
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changing priorities of his patron.'>’

In his medical treatise that he composed in Arabic and presented in February 1502 to
Sehzade Ahmed (d. 1513), the living eldest son of Bayezid II settled in Amasya, ‘Abd al-
Rahman mentions his training in varying branches of natural philosophy and mathematical
sciences, and illustrates his wavering relationship with his major patron, Sehzade Ahmed.
According to this short autobiographical narrative that he placed in the introduction of the text,
he started studying the science of the stars ( ilm al-nujiim) under Mevlana Kiigek Yezdanbahs,
whom we have already seen as the only court munajjim listed in the detailed register of payments
from the later years of Mehmed II’s reign and as the composer of the Zij-i mujmal that he
presented to prince Bayezid I in Amasya around the year 1477. Unfortunately ‘Abd al-Rahman
does not reveal here in which city and under what circumstances this training took place. He
further mentions that having completed his initial training in the science of the stars with the only
recorded court munajjim of the time, he studied medicine for about ten years at the feet of Hakim
Isshak, whom he introduces as the Hippocrates of the day, Socrates of the time, Galen of the age,

and Ibn Sina of the era.'?®

125 The Miicerrebat of Mustafa Zeki, one of the chief court munajjims in the eighteenth century,
provides us with suprising autobiographical details about his life. Apparently he started his
service in the office first as a petty scribe (erkam katibi) putting the abjad numerals into the
tagwims. Since the date of this text’s composition falls into much later periods than covered in
this dissertation, I did not use it here. See: SK Izmir Ms. 485.

126 SK Ayasofya Ms. 3635, 2a-2b: “gad kana mushtagilan bi-‘ilm al-nujim wa ta’allama min
[al-lustad al-kamil al-munajjim Yazdanbakhsh al-mushtahir bi-Kiichak wa ba ‘dahu hassala ‘ilm
al-tibb ‘ashra sana wa qara‘a kutub al-tibb min a‘zam al-hukamda’ wa akmal al-fudala’ wa
Bugrat al-waqt wa Suqgrat al- ‘ahd wa Jalinis al-zaman wa Abi ‘Alr al-dawran wa-al-hakim al-
fadil wa al-tabib al-hadhiq al-makhsis bi- ‘inayat al-khallag Kh“aja Hakim Ishaq,”
Taskoprizade briefly mentions this Hakim Ishak and says that he was a physician with Christian
origins, who studied with the famed Molla Lutfi philosophical sciences (al- ‘uliim al-hikamiyya).
He later converted to Islam and abandoned his earlier interests in philosophy and medicine
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Later begins his relationship with Sehzade Ahmed who took notice of ‘Abd al-Rahman
and recommended that he go to the Iranian lands (vila@yat al- ‘Ajam) to advance his knowledge in
the science of the stars. Following his patron’s advice, ‘Abd al-Rahman went to Iran and studied
under a certain Sayyid Ni‘matullah Shirazi, whom he describes as the exemplary model of the
philosophers, the chief of the munajjims (sayyid al-munajjimin), Nasir al-Din TasT of the time,
and Ptolemy of the age.'”’ Upon improving his expertise in this science at the hands of
Ni‘matullah Shirazi and getting to grasp its secrets, he returned the princely court of Sehzade
Ahmed in Amasya, probably in the late 1490s, and started serving him as a munajjim in the
lower echelons of Ahmed’s court bureaucracy. However, as he puts it forward, he waited
impatiently for five years to receive a promotion, as he thought he deserved a better position with
generous allowances due to his prominence in the science of the stars. Nonetheless, he realized
that Sehzade Ahmed’s attention began to shift at the time from the science of the stars toward
medicine. According to ‘Abd al-Rahman, the prince started to treat physicians more generously

128

no matter how ignorant they were regarding medical issues. " That is the reason, as ‘Abd al-

(thumma taraka al-tibb wa-I-hikma wa ishtaghala bi-tasanif al-imam al-Ghazali...” See
Taskoprizade, al-Shaqd’iq al-Nu ‘maniyya fi ‘Ulama’ al-Dawlat al- ‘Uthmaniyya, 321.
27 1bid., 2b-3a: “fa- ‘azama imtithalan bi-amr al- ‘aliyya il diyar al- ‘Ajam hatta wasala li-ajnab
ustad al-kamil wa al-fadil qidwat al-muhaqqiqin wa sayyid al-munajjimin Kh“aja nasir al-
zaman wa Batlamyiis al-dawran Sayyid Ni ‘matullah al-Shirazi.”
Although I have had recourse to Reza Pourjavady’s important study on the lives of the
philosophers in Shiraz at the turn of the sixteenth century and also looked at Shiraz-based
biographical dictionaries, I have not been able to come across any information on Ni‘matullah
Shirazi. See Reza Pourjavady, Philosophy in Early Safavid Iran. Najm al-Din Mahmid al-
Nayrizi and His Writings (Leiden: Brill, 2011); Mir Taqt al-Din Kashani, Khuldsat al-Ash ‘ar va
Zubdat al-Afkar: bakhsh-i Shiraz va navahi-i an (Tihran: Markaz-i Pizhthishi-i Miras-i Maktib,
2013).
128 SK Ayasofya Ms. 3635, 3a-4a: “thumma ja'a ild janab ‘atabaihi al-aliyya ... wa tawaqqafa
sabiran khamsa sinin wa qad kana yarjii an yataraqqi bi-sabab ‘ilm al-nujum ila martabaihi al-
a'li ... wa lam yatayassar fa-raya raghbat al-Sultan akthar min ‘ilm al-nujiom ila ‘ilm al-tibb li-
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Rahman says, why he decided to compose a medical treatise on the basis of primarily the Kitab
al-Qaniin fi al-Tibb of Ibn Stna’ and the Kitab al-Mii’jaz al-Qaniin of Ibn al-Nafis (d. 1288).
Thereby he could remind the prince of his wide expertise in the natural philosophical sciences
and show him that he deserved a higher status in the courtly hierarchy.

It is highly unlikely that ‘Abd al-Rahman found what he was hoping for when he
presented his derivative medical treatise to the prince. No later than a year, he presented the same
treatise to Bayezid II by removing the autobiographical remarks and changing the contents of his
dedication.'” Yet he still seems to have continued his astrological production at the princely
court of Ahmed, as we have available a surviving copy of a Persian tagwim that he presented to
the prince in March 1510. In the detailed register of gifts and payments covering the last decade
of Bayezid II'’s reign, ‘Abd al-Rahman is also specifically recorded as the munajjim of Sehzade
Ahmed. According to the single reference to him in the register, he received 1,500 ak¢es on
August 12, 1509 for an unspecified occasion.'*’

Did ‘Abd al-Rahman ever attempt to become one of the court munajjims of Bayezid 11?7 If

not, why did he not strive for attaining a more lucrative and permanent office? If yes, what were

annahu qgad kana yaltafit ila al-ashkhas allati ya ‘ishiin tabiban wa lam ya ‘rifii shay 'an min ‘ilm
al-tibb fa-li-dhalika jam 'a al-faqir jawahir kulliyat kitab al-Qaniin wa ’'ntakhaba khuldsat matn
al-Mii jaz wa’khtara zubdat sharh al-Mii jaz al-musamma bi-al-Sadidi wa samma hadha’l-risala
Jawhar hifz al-sihha wa ‘ilaj al-marad li-mutdla‘a al-sultan al-a’zam wa al-khagan al-
mu ‘azzam, malik rigab al-umam, mawla mulitk al-Rim wa al- ‘Arab wa al- ‘Ajam wa mazhar al-
lutf wa al-ihsan, kasir al-bughy wa al- ‘udwan, nashir al-‘adl wa’l-an ‘am, zillullah fi’l-ardayn,
qahraman al-ma’ wa’t-tiyn wa sharaf al-islam wa al-muslimin wa murabbi-i sahib-i kamal-i
fadil, rukn al-dawla wa giwam al-milla wa al-din ....al-sultan al-a ‘dal al-afham wa sahib-qiran
al-a zam al-sultan ibn al-sultan al-Sultan Ahmed Khan...”
' TSMK A. 2010. The copy is marked with the idiosyncratic seal of Bayezid II and listed in
‘Atafi’s catalogue.
B0 Atatiirk Kitapligi Muallim Cevdet O. 71, 340: “in‘am be-mezkiirin fi 25 Rebiyii’l-hir sene
915: ‘Abd al-rahman, miineccim-i sultan Ahmed, 1500 [ak¢e].”
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the reasons that hampered him from attaining his desire? Was there any set of criteria duly
followed in the recruitment of munajjims for the imperial service? What could we say about the
professional rivalries among practicing munajjims, or between munajjims and other experts at the
court such as physicians or diviners? What are the reasons that helped certain munajjims attain
promotion while caused others fall from grace? Based upon the nature of often-anonymous
astrological sources and a few archival documents from the period, it is not easy to fully
reconstruct the dynamics underlying the initiation of munajjims into courtly service and their
subsequent relations with the patrons as well as rivals. By reading between the lines, however, is
possible to provide partial answers.

Around the time ‘Abd al-Rahman was about to leave the lands of Ram to further
specialize in celestial pursuits in the Iranian lands, an émigré astral expert originally from the
Gilan region in Iran arrived in Amasya and approached prince Bayezid, who was at the time the
governor of the region. The full name of this expert is Husam b. Shams al-Din al-Lahijani al-
Gilani but often autographs his works with the name Khitabl munajjim al-Husayni."”' Khitabi
has yet to become a subject of an in depth study and the references to his life in the available bio-
bibliographical sources along with few other modern studies are rather discordant. Some of these

studies assert, as his name suggests, that Khitabi was the son of Shams al-Din al-Lahijt (d.

1 In the copies of his works that I have examined, he always writes his name without using a

shadda, though he often puts shadda for other words where it is necessary. Hence, his
pseudonym should be Khitabi, not Khattabi as suggested by Osmanli Astronomi Literatiirii
Tarihi/History of Astronomy Literature during the Ottoman Empire. There is yet further
confusion among other studies such as that of Franz Babinger who thinks the author’s name is
Khitay1. This last proposition could not be true, as Khitabi explicitly says in the chronology
section of his extant fagwim for the year 895 that the calculation of the “munajjiman-1 Khitay” as
to the age of the universe is different from the calculation of the “munajjiman-1 ma” by which he

refers to the munajjims from the Iran-zamin.
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1506?), the renowned disciple of Muhammad Nirbakhsh and the famous commentator of
Shabistari’s (d. 1340) Guishan-i Raz.">* The appeal to astronomical and astrological principles
within the Nurbakhshit circles, exemplified particularly in the Risalat al-Huda of Muhammad
Niirbakhsh, may lead us to think that Khitabi could really be the son of Shams al-Din al-Lahij1
al-Narbakhshi.'”® Yet we do not have decisive evidence neither in Shams al-Din al-Lahiji’s own
writings including his collection of poems nor in the studies that briefly mention his life."** The
major bio-bibliographical source on the history of Ottoman astronomy lists a mid-fifteenth
century copy of TiisT’s commentary on Kitab al-thamara, as written by Shams al-Din al-
Lahiji.'>> Nonetheless this promising piece of evidence does not turn out to be true, as the
colophon of the original manuscript clearly reads that the copy was drafted in the year 854/1450
by someone named Isma ‘Tl b. Yiisuf Lahiji."*® Curiously, the relevant bio-bibliographical source
also gives the full name of Khitab1 as Dallakzade al-Khitabi al-Lahijan1 al-munajjim al-Gilani by
referring to Taskoprizade, who mentions a certain khatib (preacher) named Mawlana Husam and
known as Dallakzade. However, as TagkOprizade’s related entry describes the person in question
as an expert in Quranic recication without any reference to his astral pursuits, it is highly

unlikely that Dallakzade in Taskdprizade’s biographical dictionary was the same person as

B2 OALT, v.1, ed. Ekmeleddin fhsanoglu (Istanbul: Ircica, 1997), 63-4.
33 In the justification of his claim to be the Mahd, Muhammad Nirbakhsh refers to the
astronomical premises of Ptolemy and Nasir al-Din Tusi. See: Shahzad Bashir, “The Risalat al-
Huda of Muhammad Niurbakhsh (d. 869/1464). Critical Edition with Introduction,” Rivista degli
Studi Orientali 75/1-4 (2001), 87-137.
134 Barat Zanjani (ed.), Divan-i ash ‘ar va rasa’il-i Shams al-Din Muhammad Astri Lahiji, sharih-
i Gulshan-i Raz (Tehran: Mu‘assasah-i Mutala“at-1 Islami-i Danishgah-i McGill, 1357/1978);
Shahzad Bashir, Messianic Hopes and Mystical Visions: the Nirbakhshiya Between Medieval
and Modern Islam (Columbia: University of South Carolina Press, 2003).
Y 0ALT, v.1, 13-14.
1% SK Reisiilkiittab Ms. 572, 222a.
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Khitabt."’

In a recent study on Khitabi’s treatise on a novel astronomical instrument that he
composed in 887/1483 and presented to Sultan Bayezid II, the editors argue without any
convincing proof that Khitabt is same person as Sayyid Munajjim, a relatively noted figure from
the early Timurid context."”® Sayyid Munajjim of the Timurid realm, whose real name was
Muhammad al-Husayn, is known as the author of astronomical and astrological works such as
Risala-i shakl-i mughni va zilli and Lata if al-kalam fi ahkam al- ‘awam."® As far as the contents
of these two works are concerned, Sayyid Munajjim was active in the Timurid realm as early as
the turn of the fifteenth century. In the latter text that later graduately became a relatively popular
astrological manual, Sayyid Munajjim explicitly mentions his own personal observation of a

comet that appeared in the year 803/1400-1 in the direction of Riim.'*

He also clearly writes his
real name in the autograph copy of Risala-i shakl-i mughni va zilli as “Muhammad al-Husayn,

al-mad ‘uww bi-Sayyid Munajjim.” On the contrary, in the copies written by our Khitabi, all of

which date to the last quarter of the fifteenth century, he writes his name either as Husam b.

7 Taskoprizade, Al-shaqa iq al-nu ‘maniyya fi ‘ulama’ al-dawlat al- ‘uthmaniyya, 205.
3% Mohammad Bagheri and Mortaza Somi, “Risala-i tashrih al-alat fi sha'n al-imtihanat az
Sayyid Munajjim Husayni,” Mirath-i ‘ilmi-yi Islam va Iran, 2/1 (1392/2013), 181-205.
139 The former work was presented in 25 Ramadan 837/30 April 1434 to Ulugh Beg. See: SK
Yazma Bagislar Ms. 1362. As for the Lata'if al-kalam, 1 have examined a handful of copies in
the manuscript libraries of Istanbul and major European cities, the earliest of which date back to
the late sixteenth century. In the text itself Sayyid Munajjim refers to the year 824/1421 as the
date he calculated the ascendant for the year. In all copies of Lataif his name is written as
Muhammad al-Husayn al-mad ‘uww bi-Sayyid (al-) Munajjim.s
140 Kandilli Ms. 310, 30b. He retrospectively interprets the comet as the indication of Yildirim
Bayezid I’s defeat at the hands of Timur in the Ankara Battle in 1402 and the following turmoil
in the Riim region for a decade: “ancha banda dida ast dar sana salasa va samana mi’a [803]
hijriyya ziinab zahir shud bi-samt al-ra’s-i Rim. Amir Timir dar lashkar badan janib bord va
Yildirim Bayezid bagaraft va nachiz kard ... ve qarib-i dah sal dar an mamlakat nahb u qatl bud
miyan-i umard va farzandan-i i ta ‘aqibat bar yaki qarar garaft.”

219



Shams al-Din al-Khatib al-mushtahir bi-Khitabi al-Lahijani or simply as Khitabi munajjim al-
Husayni. Given that the Sayyid Munajjim of the Timurid realm was active in the 1400s and that
he had a name clearly different from that of Khitabi munajjim al-Husayni who served Bayezid II
as late as the mid-1490s, it also seems unlikely that the two are the same individual.

Who, then, was Khitab1? Unfortunately, he does not give us much information to go on
when writing about his family, teachers, and peers. He only refers in his Risala tashrih al-alat to
Rukn al-Din Amuli as his master, who we know had composed, based upon his own celestial
pursuits in Samarqand, the Zic-i Jadid-i Sa idi in addition to his other extant treatise on the uses
of astrolabe (Kitab panjah bab-1 ustirlab) that he dedicated to Abii’l-Qasim Babur Mirza (r.
1449-1457).'*" Although the zij of Rukn al-Din Amuli did not obtain popularity among the
munajjims and tagwim compilers in the Ottoman lands in the late fifteenth and the first half of
the sixteenth century, Khitabi praises his master’s work as one of the three most preferred zijes
of the period next to the Ilkhanid and Ulugh Beg tables. He even prefers to use it when he needed
to calculate the planetary positions and determine the astrological houses.'*

It is not certain when exactly Khitabi came to the Ottoman realm. The contents of his
writings suggest that he first approached Bayezid II in the late 1470s while the latter was still the
governor of Amasya. He then seems to have visited the capital and appealed to the reigning
sultan Mehmed II. One of his earliest works is a treatise on natural philosophy (‘ilm al-hikmat)

entitled Jami * al-qismayn that he hastily composed in the year 884/1479 in Tokat and dedicated

'*! For the extant copies of his Panjah bab see the bibliography. For a brief discussion of the zij

of Rukn al-Din, see: Aydin Sayili, The Observatory in Islam, 212-216.
142 Bagheri and Somi, 183: “Va alan zijati ki dar akthar-i mamalik ‘amal karda mt shavad yaki
Zij-i Ilkhani ast ... va digar Zij-i hazrat-i Mirza-yi Ulugh Begi ... va digar do Zij-i Sa idfi va
Karimi az an hazrat-i ustadi Sayyid Rukn al-milla va’d-din Amuli.”
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to prince Bayezid with the hope of entering his service.'” As the title of the work suggests,
Khitab1 broadly reviews therein two philosophical disciplines: mathematical sciences (hikmat-i
riyadi) and natural-physical sciences (hikmat-i tabi 7). As briefly mentioned in the first chapter
Khitabr first elaborates on the science of the stars ( i/m-i nujiim) and delves into an exclusively
astrological discussion, laying out the qualities and indications of the twelve astrological houses.
For him, 7lm-i nujiim, which is higher in status than medicine ( ilm-i tibb), is a useful and divine
knowledge that helps human beings understand the impact of the motions of the celestial objects
upon the sublunary world, guard themselves against harm and destruction — as ordered in the
Qur'an —, and learn about the divine decree with respect to their personal lives.'** He then
proceeds to medicine and details diseases as well as the required medication for remedying each.

Khitab1 was apparently in Istanbul by the end of the year 1479. On 11 December 1479, he
completed his long commentary on Nasir al-Din Tust’s popular treatise, Risala-i St fasl, and
dedicated it to the reigning sultan Mehmed II. Although Khitabit says that his main objective in
writing the commentary is to make the concepts and the terminology used in TiisT’s text more

comprehensible to beginners in this science, he later reveals that his real desire is to attract the

43 5K Ayasofya Ms. 2414M, 19b-20a: “muharrir-i in sutir va mugarrir-i in mazbur ... Husam b.
Shams al-Din al-khatib al-mushtahir bi-Khitabt al-Gilant ... ‘ajala al-vaqt ra dar ta’rikh-i sana
884 hijriyya dar balda al-muvahhidin Tokat ... bi-hasb-i vasila-i idrak-i sa ‘adat-i tagabbul-i
turab-i sidda-i rafi'a-i padishah va padishahzadai ... sultan Abi I-muzaffar Bayezid ... ta’lif
kard.”

" 1bid., 23b: “har chand az taqdir va gaza imkan-i khurij nist amma bi-mu’addai ‘wa 1a tulgii
bi-aydikum ila t-tahlika wa sharr’ ihtiraz vajib ast va bi-qadr-i vas “ sa 'y lazim cha fahvai ‘laysa
li l-insan illa ma sa'y’ rd isharat hamin ast in ma ‘na bi-surat nayayad illa az idrak-i natayij-i
harakat-i ajram-i samavi ya ni sayr-i ajram-i mustanira dar agsam-i mustadira va an duvazdah
dar duvazdah ast ki az suvar-i zayijat-i tavali* mahsiis mi shavad ki in ma ‘na ra istilah-i ahl-i
shar  surat-i taqdir khanand.”
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benevolence of the Ottoman sultan.'*

In fact, TasT’s treatise was already one of the most popular
texts of the genre among would-be munajjims of the time and Turkish translations of the work
appeared as early as the late fourteenth century. In that regard, Khitab1’s claim to compose a text
that would be helpful for novices does not represent the truth. That the work is currently
preserved in a single copy and was listed in ‘Atufi’s inventory among the books at the palace
library also proves that the text did not enjoy much circulation among the author’s
contemporaries and subsequent generations. Thus there is little doubt that the aim of Khitab1’s
long commentary on TasT’s Risala-i st fasl was rather to secure the support of Mehmed II by
showing off his deep knowledge in celestial matters. He must have attained his desire as he
immediately composed for Mehmed II a voluminous birth horoscope, an imperial copy of which
was produced in the year 1480 by the imperial calligrapher and bookbinder, Ghiyath al-Din al-
mujallid al-Isfahant.'*

Khitabl seems to have secured his place in Bayezid II’s entourage after the latter’s
immediate accession upon the death of Mehmed II in 1481. In January 1483 he presented the
new sultan, whom he described as being, among other things, wise and knowledgeable in
sciences high and low (‘arif al-ma ‘arif al- ‘ulwiyya wa-I-sufliyya), a copy of his Risala tashrih

al-alat, together with an instrument for celestial observation.'*” As Khitabi states in his treatise,

%9 SK Ayasofya Ms. 2709, 3b: “[T]a vasila shavad bar da’t-yi mukhlis ra bi-tagbil-i turdb-i
‘ataba-i rafi ‘a va talthim-i rajam-i sidda-i mani ‘a ... al-sultan b. al-sultan al-sultan Muhammad
b. al-sultan Murad Khan.”

146 TSMK Yeni Yazmalar 830, 264a. This text will be further discussed in Chapter 5.

'*7 His remarks in the text hint that he also presents the sultan with an instrument for celestial
observation: “har ayina alat-i mav ‘ud-ra bi yumn-i davlat-i gahira-i hazrat-i padishahi bi-itmam
rasanida va kayfiyyat-i a ' mal va vaz -i an ra darin risala mashrith [va] mastiar sakhta shod.”
Khitabt’s reference here to al-ma ‘arif al- ‘ulwiyya wa-l-sufliyva seems to be related to the

classification of theoretical philosophy (al/-hikma al-nazariyya) into sciences that deal with the
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the major objective of the work and the accompanying instrument is to test the accuracy of the
three most preferred astronomical tables of the time. According to his calculations, he expects
two conjunctions to happen in that year: the first conjunction between Mars and Jupiter, and the
second between Saturn and Mars. Along with these two conjunctions, he also expects two full
lunar eclipses to occur that year. However, as he says, the calculations based upon the tables of
his master Rukn al-Din Amuli and Ulugh Beg were significantly different than the Ilkhanid
tables.'*® Khitabi adds that as part of his research, he completed in Istanbul a solar observation
and identified a solar eclipse that occurred in October 1482.'*" While his solar observation in
Istanbul by the early 1480s is important in its own right, his undertaking to ensure the accuracy
of astronomical data is even more significant, since accurate astronomical data was exactly what
practicing munajjims needed for rigorous calculations, and thus more precise astrological
predictions.

Khitab1 does not divulge in his Risala tashrih al-alat which of these three tables he favors
as a practicing munajjim, but in drafting the tagwim for the year 894/1489 he relies on his
master’s work. Only one fagwim survives that was indisputably penned by Khitabi, as it bears his
autograph. A thorough discussion on the political and social significance of the tagwim genre in
the early modern Ottoman context will be found below in Chapter 4, but suffice it to say here

that through detailed astrological predictions about the fortunes of the upcoming year and

knowledge of celestial ( ‘ul/wi) spheres (i.e., the quadrivium) and those that study the changes in
the elemental sublunary (sufl7) world.
% Somi and Bagheri, 183: “chiin dar sana al-tahrir do giran iqtida mi kard yaki miyan-i
Marrikh va Mushtart va digart qiran-i nahsayn va do khusif-i kull mutavali va dar sal-i tali-i in
sal giran-i ‘ulviyayn vuqii * paziruft va dar in giranat va khusifat az muhasaba-i in zij-i mazkir
ta muhasaba-i zic-i ilkhant ikhtilaf-i bisyar zahir bovad.”
9 1bid., 196: “chanancha khusifi ki vaqi‘ shod dar shab-i yakshanbih-i chahdrdahum mah-i
Ramadan sana 887 rasad kardim bi-ufg-i dar al-saltana-i Qostantiniyya.”
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pointed remarks on titulature, tagwims were instrumental in shaping, representing, and even
manipulating public opinion. Besides their obvious practical benefits for calendric and
astrological purposes, tagwims also served as tools for bolstering royal claims and promulgating
these claims among the elite audience attached to the court. The astrological predictions in
tagwims are always biased in favor of the sultan, typically highlighting—in almost a
propagandizing manner—the strength, perseverance, and well being of the reigning sultan, who
is the single most important element in the functioning of law and order within the universe.

In his extant tagwim from the year 894/1489, Khitabit as well eulogizes Bayezid II on the
occasion of the coming of the new year and expresses his good wishes to the sultan, whom he
hails as the “caliph of the All-merciful, shadow of divine affection, strengthener of the world and
religion, succor of Islam and all Muslims, glory of kings and sultans, victorious over his enemies

»13% He then enumerates the important astrological variables -

by help of the Beneficent King.
tali“ and other astrological houses —and begins laying out his lengthy predictions on the fortunes
of the sultan. According to his predictions, the glory and the majesty of the sultan will remain
untarnished, and his health and temperament balanced. The sultan will show sympathy to his

subjects, bring civil order under his full control, but at times, especially during the winter, he will

be anxious on account of his enemies and opponents.'>' Khitabi then proceeds to elaborate on the

150 TSMK Bagdat 310, 4a: “Khalifat al-rahmani, zill-i ‘avatif-i hazrat-i subhani, mu ‘izz al-dunyd
va-d-din, mughith al-islam va-lI-muslimin, shuja‘ al-mulitk va-s-salatin, al-mansur ‘ald l-a ‘'da’
bi-nusrat al-malik al-mannan.”

U Ibid,: “dalalat konad ... bar tazayud-i ‘azamat va jihanbani va tazd ‘uf-i hashmat va
kamrani-i hazrat-i ravia-i khadrat-i padishahi-i islam-panahi khalladallah mulkahu wa
sultanahu va husul-i maram min haythu al-majmii* fi tamam al-sana khusiusa dar fasl-i bahar ...
dalil bovad bar sihhat va salamat-i mizaj-i sharif va bar sarir-i saltanat mutamakkin biida dar
tadabir-i mulki sa 'y namiida va ba a‘adi va mukhalifan ba-tarig-i rafq va mudara sulitk vaqi-
shodan va andisha-i umiir-i ‘azima dar Zamir-i munir avordan va tavaqquf dar naql va harakat
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fortunes of people from various sectors, including viziers, dervishes, scholars, and many others.
His ahkam for the year ends, as usual, with predictions about diseases, meteorological
conditions, crops and prices, and wars and battles. He then draws two tables for the horoscopes
of the upcoming year: one on the basis of the Chinese-Uighur animal calendar and the other on
the basis of his calculations using his master Rukn al-Din AmulT’s astronomical tables. Then
comes the section on the monthly elaboration of the calendrical information and accompanying
astrological judgments. It is worth noting that the predictions he expresses in the monthly
sections of his tagwim focus more on possible skirmishes and battles between Turks (Atrag),
Arabs (A4 rab) and Kurds (4krad). It would not be farfetched to relate these remarks to the
repercussions of the then-ongoing Ottoman-Mamluk confrontation.'”* Taking all these elements
into consideration, then, Khitabi closely follows in his fagwim the standard scheme and
conventions of the genre.

Based upon the extant manuscript evidence, Khitabi seems to be one of the most active
munajjims during the first two decades of Bayezid II’s reign, yet there are several other names
who composed fagwims at the time such as ‘Abdulkerim b. Mevlana Sinan, Hamza b.

‘Abdulkerim, and Nireddin b. Hamza, all of whom seem to be the members of a single family

va tarahhum bi-hal-i va‘'aya va tarbiyat-i hazrat-1 avlad-i kiram ... va vuqii -i musalahat va
ingivad az janib-i a‘adi ... va dar fagl-i tabistan ... dalil ast darin fasl bar istiqgrar bar sarir-i
mulk va magam va ishtigal namiidan bi-zabt-i umiir-i mulki va andishidan-i tadabir-i hasana va
ihtimal-i naql va harakat-i qarib va khal az tahayyurt va taraddud-khatiri nabiidan ba-jihat-i
rij ‘at-i Zuhra amma mijjab Zarar nashavad va zid murtafi® gardad va ... faragat-i khatir az
taraf-i a'adi va muhalifan va talattuf ba hazrat-i khudavandigarzadaha ...dar fasl-i kharif ...
dalalat konad dar in fasl ...andisha-i a ‘adi va mukhalifan az zamir-i mubarak khalt nabudan va
imkan-i naql va harakat az in sabab va tarahhun va tashaffuq bi-hal-i ra ‘aya va mavt-i a ‘adi va
tavaqquf dar umidha vallahii a ‘lam.”

152 On the Ottoman-Mamluk warfare during the first decade of Bayezid II’s reign, see: Cihan
Yiiksel Muslu, The Ottomans and the Mamluks: the Imperial Diplomacy and Warfare in the
Islamic World (New York: IB Tauris, 2014), esp. Chapter 5.
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interested in astrological practice.”® Nevertheless, the lack of archival records and/or other
(auto)biographical information from this early period makes it difficult to follow the stages of the
careers of Khitab1 and any other agent.

Surprising enough, in the comprehensive expense register that carefully records the
names of individuals receiving gifts and allowances from the palace between the years 1502 and
1512, a certain Sayyid Munajjim is listed for at least thirty different occasions as the recipient of
sultanic favor. In fact, as far as the detailed records of this register are concerned, Sayyid
Munajjim seems to have enjoyed a status superior to all the other monthly-salaried court
munajjims and unaffiliated experts presenting the court with almanacs. Unlike many others, he
was not only rewarded whenever he presented a fagwim; in certain years he received payments
and/or robes of honor on four or five different occasions, most of which are unfortunately not
specified.’®* On several occasions (again unspecified) he was even paid 7,000 akges, almost
equal to the pay scale of high-ranking statesmen. The amounts he received when he presented a
tagwim were also always higher than other experts. While he was given 1,500 akges, the amounts
received by other munajjims ranged between 500 and 1,000. Moreover, he was once presented a
garment on the occasion of the loss of his son, suggesting that he must have had a close
relationship with the sultan, for it was usually Bayezid’s closest companions who received gifts
upon such occasions of death or marriage.

Apart from the information gleaned from the gift register, we know next to nothing about

Sayyid Munajjim, which makes this figure all the way more intriguing. Although he was

'3 These names also go unnoticed in contemporary historical narratives and/or biographical

sources. There are five extant tagwims composed by them: TSMK Bagdat Ms. 312, 313, 314,
315, 316.
13 Atatiirk Kitapligi Muallim Cevdet O. 71, passim.
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apparently an important courtier of the sultan, as indicated by the amounts and occasions of the
gifts he received, none of the biographical sources and/or contemporary narratives mention his
name, with the exception of a wagf record, dated 894/1489, documenting his estates in the Eyiip
neighborhood of Istanbul.'”® The lack of contemporary information as to an important courtier of
a sultan suggests that “sayyid (al-) munajjim” was rather the epithet, not the real name of the
person in question. We should recall that the real name of the “Sayyid Munajjm” in the early
fifteenth-century Timurid realm was Muhammad al-Husayn. In a similar vein, ‘Abd al-Rahman
munajjim at the court of prince Ahmed described his master Ni‘matullah Shirazi as the chief of
the munajjims (sayyid al-munajjimin). Therefore sayyid (al-)munajjim was likely a label
attributed at different times to different munajjims either by themselves, their peers, or the court,
whose prestige and erudition were deemed superior to their contemporaries. There are other
epithets frequently deployed by astral experts in the fourteenth and fifteenth centuries such as
shams al-munajjim used by Wabkanaw1, or ‘imad al-munajjim used by Mahmud b. Yahya b. al-
Hasan al-Kashi, the author of Iskandar’s famous horoscope.

Interestingly, one of the fagwims composed in plain Turkish in the year 937/1531 and
dedicated to Siileyman was signed by another self-proclaimed al-sayyid al-munajjim from Tokat,
whose actual name was ibn Seyyid Tac.'”® If we recall the register of payments from the late
1520s that lists the son of Sayyid Munajjim as the then chief munajjim, we can safely argue that

by the time this Ibn Seyyid Tac composed his almanac, the “sayyid munajjim” at the court of

5> Omer Liitfi Barkan, Ekrem Hakki Ayverdi, Istanbul Vakiflar: Tahrir Defteri: 953 (1546)
tarihli, Istanbul: Baha matbaasi, 1970, 155.
56 I11. Ahmed Ms. 3497, 3a: “istakhrajahu wa katabahu al-fagiv al-muhtdj ila shafa at
nabiyyina Muhammad sahib al-mi ‘raj al-salawat ‘alayhi .... al-sayyid al-munajjim al-Toqati al-
shahir bi-Ibn Sayyid Taj.”
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Bayezid II must have already passed away. All things considered, the chief (=sayyid) munajjim
during the last decade of Bayezid II’s reign must have been an individual different than those at
the Timurid realm or the time of Siileyman.

Could the Sayyid Munajjim at the court of Bayezid II be Khitabi himself? There is a
slight possibility that the two were the same, for the wagf record about Sayyid Munajjim that
dates back to 894/1489 establishes at least that the two were active at the same time. But we
should also add that Khitabi never refers to the epithet in the surviving copies of his original
texts, therefore we cannot easily assume the two as the same until a new document of evidence
provides a fresh perspective.

Regardless of the real identity of this mysterious Sayyid Munajjim of the Bayezid’ court,
the archival records about him document that as part of his service in the capacity of a court
munajjim he contributed to the training of new munajjims. One of his students was his own son,
Sayyid Ibrahim, who was evidently active at the Ottoman court until the first half of Siileyman’s
reign.'””’ There is unfortunately no surviving textual product that could be unequivocally
attributed to him, but as the son of a prestigious expert as Sayyid Munajjim, he must have
received the necessary astrological instruction from his father. Another student of Sayyid
Munajjim, manifested through available archival registers, is a certain Receb, who debuted his
career as the compiler of a fagwim in the year 1512."® As regards to the following steps of
Receb’s career, there is also no information in contemporary sources, archival and manuscript

alike.

7 TSMA D. 7843, available as a transcribed document in Omer Liitfi Barkan, “H. 933-934
Tarihli Biitce Cedveli ve Ekleri”, 323
1% Atatiirk Kitapligi Muallim Cevdet O. 71, 499: “Receb sakird-i Seyyid Miineccim; 500; came-i

mirahori ‘an kemha-i Bursa.”
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With respect to the training of new generations of munajjims thanks to the financial and
material opportunities made available by the royal patronage and the office of the court
munajjims, the story of the chain of transmission that ties Mirim Celebi from the time of Bayezid
IT to Riyazi ‘Ali in the later stages of Siileyman’s reign provides captivating details. As
mentioned in greater detail above,, Mirim Celebi was one of the key figures at the time that
helped the production and dissemination of astrologically valid knowledge in the Ottoman
capital. Although his status seems to be slightly different than being a mere court munajjim, as
far the available archival registers are concerned, Mirim distinguished himself as a prominent
expert of celestial knowledge through his textual products and documented service. He
prolifically wrote treatises on astronomical instruments and astrological principles, which were
significantly copied both at his own time and subsequent periods. In November 1516, for
instance, a certain Liitfullah b. Miibarek copied at least three treatises of Mirim Celebi on
different types of quadrants.'” Liitfullah’s name is not mentioned in contemporary archival and
manuscript sources as a student and/or protégé of Mirim Celebi. There is one Liitfullah,
however, who became a court munajjim in the first decade of the reign of Siileyman. The earliest
record that contains a reference to him dates back to 1527 but as the wording in this record
suggests ( ‘adet-i Liitfullah miineccim), he should have started his tenure before then.'®® We also
see his name in an imperial order sent in April 1578 to the judge of Istanbul. In this report, the

judge is asked to procure for Taqt al-Din’s newly established observatory in Istanbul the relevant

"> TSMK Hazine Ms. 1760.
10 Kamil Kepeci 1764, 25: “‘adet-i Liitfullah miineccim ki der riiz-1 Nevriiz takvim dade — 1000

[ak¢e].”
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books of the “late Liitfullah.”'*'

The significance of Liitfullah for our purposes derives from the fact that he was the
master of Riyazi ‘Ali, who was, as listed in the relevant archival document, one of the two court
munajjims in 1548 and 1549. The story of Riyazi is important for a number of reasons. First of
all, the case of Riyazi presents us the most detailed information about the life of a practicing
munajjim from the period. In addition to his being a court munajjim, Riyazi was also a talented
poet who found recognition among contemporary biographers. ‘Asik Celebi, for instance,
introduces Riyazi as a polymath, who was equally adept in a wide array of disciplines including
the science of talismans and magic squares, geomancy, Ptolemaic astrology, Euclidian geometry,
spherical astronomy, philosophy, celestial magic, logic, theology, and chronology.'® For him
Riyazi’s expertise in the science of the stars was so extensive that even the famous Egyptian
astronomer Ibn al-Shatir (d. ca 1375) was not half as good as Riyazl (anuii bir satri yokdur Ibn
Sanir); whereas the most important astrologer in the entire Islamic history, Abii Ma‘shar was not
even his one hundredth (Ebii Ma ‘ser degiildiir ‘6sr-i ‘asir). He was so proficient in the science of

the stars that he did not need to spend much time to calculate the motions of the celestial objects

161 fsmet Miroglu, “Istanbul rasathanesine ait belgeler,” Tarih Enstitiisii Dergisi 3 (1973), 75-82,

at 80, document 2: “Istanbul kadisina hiikm ki: Miiteveffa Liitfullah’iii vakfi olan miineccim
kitablart mahmiye-i mezbiurede Mi‘mar Sinan mahallesiniii imami ve mii’ezzinlerinde oldugt
i‘lam olunmagin alinub rasadhaneye verilmek emrediliib buyurdum ki vardukda te’hir itmeyiib
miiteveffa-y1 mezbirun niicima ve ‘ilm-i hey’ete ve hendeseye miite ‘allik olan kitablar: eger
mezkiruii ellerindediir ve eger ahardadur her kimde ise zuhiira getiiriib dahi bi’l-fi Tl rasad
hizmetinde olan Mevlana Takiyiiddin’e ciimlesin teslim itdiirestin.” Starting from Adnan Adivar,
the scholarship keeps assuming that this Liitfullah in question is Molla Liitfl, who was executed
in 1495 on the charge of heresy. As the order clearly reads, however, Liitfullah in question
should be the one who worked as a court munajjim at the time of Siileyman.

12 Asik Celebi, Mesairii’s-Suara, v. 3, 1396-8: “ulsum u nirencdt ve vefk u reml ve zayicat-i
Macesti ve Oqlidisi hendese ve Eskal-i te’sis-i hey ‘et ve hikmet ve tenecciim ve da vetde ‘akl-i

evvel ve mantik ve kelamda ve tevarih-i eyyamda hatti ber-vech-i ekmel idi.”
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and understand their corresponding influence.'®® Apart from ‘Asik Celebi, another late sixteenth
century biographer Kinalizade Hasan (d. 1607) also praises Riyazi as the Jamshid al-Kashi of the
time and Aristotle of the age.'®

As an Istanbul-born son of a devshirme (Istanbullu kuloglu), Riyazi received a standard
madrasa education of his time before starting to closely study with Liitfullah munajjim. The
biographical dictionaries do not reveal where this master-apprenticeship relationship between the
two took place or the books they studied together. However, as it is clear from the remarks of his
contemporaries, Riyazi received a solid training in different forms and genres of celestial
knowledge.

In terms of the texts Riyazi might have read during his training with Litfullah munajjim,
his only surviving textual product, the horoscope he composed around the year 1550 for the
construction of the Siileymaniye Complex, provides substantial details. Based upon his explicit
references and citations in the text, Riyazi must have well studied (Pseudo-) Ptolemy’s Kitab al-
Thamara, Ghaznawt’s al-Kifaya, and the corpus of Kushyar. He should have also spent much
time on studying the zij literature of the Maragha and Samarqand traditions as well as the uses of
astronomical instruments. Mirim Celebi’s texts that were copied in the 1510s by Liitfullah might
have even been used during his training. In fact, there is manuscript evidence that clearly
documents Riyazi’s familiarity with Mirim’s oeuvre. One of the two surviving manuscripts that [

have been able to locate in which Riyazi ‘Alr’s name is found as the possessor of the text is none

%3 Ibid.: “hareket-i fikriyye itmedin siikiin-i kutb ve hareket-i eflaka miite ‘allik ahval-i hod ania

meczumdur.”

14 Kinalizade Hasan, Tezkiretii’s-Suara, ed. Aysun Sungurhan-Eyduran (Ankara: 2009), 351.
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165 The other item that

other than Mirim Celebi’s commentary on the Ulugh Beg tables.
apparently passed into Riyazi’s hands is Nizam al-Din Nisabiiri’s commentary on the Ilkhanid
tables.'*°

Aside from illustrating the transmission of the post-thirtheenth century Persian astral
tradition into the Ottoman world from the late-fifteenth century onwards and its appropriation by
subsequent generations of indigenous Ottoman experts, the case of Riyazi also bespeaks the
hardships and anxieties of a practicing munajjim whose career fortunes began to shrink by the
mid-sixteenth century due to the decline in the extent of the courtly patronage of munajjims. The
anecdotes shared by contemporary biographers along with Riyazi’s own remarks in the
Siileymaniye horoscope reveal an embittered munajjim afflicted by the incidents at his time. As
‘Asik Celebi narrates, Riyazi apparently composed a talismanic treatise to introduce a novel
technique that would help dispel the plague from Istanbul, one of the vexing problems of the
time, yet his treatise did not receive any favor from contemporary elites. Reasons unclear,
Kimalizade Hasan also mentions that throughout his career Riyazi did not much enjoy the
sultan’s grace. Hasan even quotes his father Kinalizade “Ali, who had once told him that Riyazi
would have been one of the most prominent and proficient experts of the rational and
mathematical sciences, had he ever found the opportunity to become close to the sultan.'®’

Later in his career Riyazi considered returning to the judicial and scholarly hierarchy

(‘ilmiyya), and asked for appointment as a mudarris or a qadi. Though ‘Asik Celebi does not

1 Now preserved as SK Mehmed Nuri Efendi Ms 151.

16 Now preserved as SK Fatih Ms. 3421. Robert Morrison also mentions this particular copy in
his book on Nizam al-Din Nisabari.

17 Kinalizade Hasan, Tezkiretii’s-Suara, 351: “eger mukdrin-i terbiyet ve miilaki-i takviyet-i

sultan-i cihan olaydi ol fende a ‘yan-1 zamandan olacagina reyb u giiman olmaz idi.”
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present any further detail about Riyazi’s determination to return to the ‘ilmiyya hierarchy,
Kinalizade Hasan says that during his attempt to reenter the ‘ulamda’ bureaucracy, he approached
the shaykhulislam Ebu’s-su‘tid Efendi (d. 1574) as his potential patron and frequented his majlis.
Upon realizing, however, the non-tenured, erratic nature of a career in judgeship and
professorship, he abandoned the /miyya path and fully allocated his time to composing books.
However, as ‘Asik Celebi mentions, most of his writings remained in draft form. As a matter of
fact, apart from the horoscope he prepared in 1550 on the occasion of the construction of the
Siileymaniye complex, the available catalogues of major manuscript libraries in and out of
Turkey do not yield any other surviving textual product of Riyazi and there is not any modern
scholarly work that ever mentions his name, let alone reconstructs his biography.

In the foundation horoscope for the Siileymaniye complex, which I will dicusss in more
detail next chapter, Riyazi occasionally inserts his verses, the contents of which represent his
resentment about his life and career. One of these verses reads:

“Riyazi is distressed due to the evil fortune,

Those ignorant ones attribute his misery to other reasons,

While his fame was as bright as the sun,

Those who are ignorant about the intricacies of (the science of) the stars receive more

favours.”'*®

Due mostly to this distress and disillusionment regarding his career, he even lately
became unwilling to send tagwims to the court. Through the end of his entry on Riyazi, ‘Asik

Celebi quotes some of his verses, one of which Riyazi wrote upon the death of his master

Lutfullah. Here Riyazi again reveals his anxiety regarding his career and explicits his desire that

18 SK Yazma Bagislar Ms. 4034, 5b: “Bu Riyazi tali -i menhisdandur bi-huzir/Gayriya nisbet
ider zulemini am bilmeyen/Giin gibi meshir iken ol, artuk alur hasili/Bu niicimda asmandan

rismani bilmeyen.”
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the deceased Liitfullah’s allowances be annexed and added to his own, as there remained in the
court only two munajjims, one of which is no one but himself:

“Today I, the insignificant mote, were asked

By the sun of the sky of knowledge

Liitfullah was the chief munajjim

He just passed away and left his pension

Who remained now at the imperial court?

As a (Jamshid al-) Kashi-type observer of stars

I said: It is only (Yiisuf) b. ‘Omer and I

Who survived this world as the ass and the head.”'®’

Riyazi was not entirely groundless in his resentment. As the available register of
payments is concerned that dates just a year before this horoscope was penned, Riyazi was listed
as one of the two court munajjims receiving only six akg¢es a day, whereas his colleague Yisuf b.
‘Omer, whom he mocks by saying “ass”, was making twelve akces. In that regard Riyazi’s pay
was extremely low compared not only to his sole coworker but also to other palace staff. For
example the daily allowance of the chief physician of the time, Seyyid ‘Al Kaystini, was eighty
akges. Even the kehhal (opthalmologist) Muhyiddin or the scribal apprentices in the imperial
treasury were making more than Riyazi.'"”

Besides the internal comparison on the basis of this single archival register from the
period 1548-9, a broader comparison of the pay scale of Riyazi with those of previous court

munajjims in the late fifteenth and the early sixteenth century also illustrates that by the time

Riyazi was hired as one of the two court munajjims, the office was no longer a lucrative or

19 Asik Celebi, Mesairii’s-Suara, v. 3, 1398: “Su’al itdi bugiin ben 'zerresine/Ma arif
asumammun kuyasy/Ki Liitfullah idi evvel miineccim/Ma ‘ada ‘azm idiib kodi ma ‘asi/Ya simdi kim
kalubdur bab-1 sehde/Rasad-bend-i niiciim-1 kasr-1 Kasi/Didiim Ibn ‘Omer’le benderiiizdiim/Iki
kalduk cihanda goti bas1”

O MAD 7118. The former was making eighteen akces per diem, whereas the scribal apprentices

were earning around ten ak¢es on average.
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prestigious profession, though their standard services for preparing tagwims or calculating
auspicious moments to initiate an imperial enterprise were still demanded. Therefore, the case of
Riyazi provides us a reasonable terminus ante quem to argue that by the mid-sixteenth century,
the royal support for munajjims in the Ottoman court was on the verge of decline, only to be
revived in the last quarter of the sixteenth century.

Before I move to the next chapter I should say that although the discussion throughout
the chapter has barely discussed the munajjims presence in the marketplace or friendly
gatherings (majlis), this should not give the impression that there were no other munajjim active
at the time other than the courtly affiliated ones. Yet the evidence gleaned from literary or
archival sources is so thin that it is almost impossible to write their history. In the biographical
dictionaries of poets, for instance, there are meager references to a few practicing munajjims that
do not necessarily discuss the whereabouts and clients of their service. Evliya Celebi says that
the total number of munajjms in Istanbul in the seventeenth century was seventy, but his words
should be taken with grain of salt, for he often uses the exact same number in his descriptions of
other professions.'”' The available published iktisab registers that list a wide range of shops in
the martkeplace do not present any substantial evidence as regards to the business ventures of

munajjims and any other type of diviners.'”> Hence, the analysis here has to be rather restricted to

17 Evliya Celebi, Seyahatname , vol. 1, ed. Robert Dankoff, Seyit Ali Kahraman, Yiicel Dagh
(Istanbul: Yap1 Kredi Yaymlart), 292: “evsaf-i miinecciman: neferat 70, pirleri Hazret-i Imam
‘Ali’dir .... Bu miinecciman sinifi taht-1 revanlar iizre usturlablarin ve kible-niima ve mikatlarin
ve takvim i zic kitablarin zeyn idiib miineccimbast ‘orf-i iZafetiyle ve sacgakli ‘abayisi ile
kadi ‘asker ile muhtesemane at basi beraber ‘ubiir iderler.” Other professions that he says are
composed of 70 practitioners include: ab-i1 giilabciyan, simitciyan, ‘adesciyan, sekerciyan,
tamgaciciyan, pehlivanan, zerkiibyan, pasban-i Bezasten, atesbdzan, sazendegan.

"2 The hisha manuals in the medival Islamic writing that show how the muhtasibs (market
inspectors) administer the functioning of the market and upkeep of moral behaviors have
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those experts visible only in the courtly setting.

references to munajjims. In, for instance, the hisha manual of the fourteenth-century Egyptian
qadi Ibn al-Ukhuwwa (d. 1329), it is said that astrology should be practiced on main streets, not
inside shops or in byways. Quoted in Yahya Michot, “Ibn Taymiyya on Astrology: Annotated
Translation of Three Fatwas,” 150. I have explored all the ihtisab registers compiled in Ahmet
Akglindiiz’s study, but could not come across a single reference. See Ahmet Akgiindiiz, Osmanl:
Devleti’nde Belediye Teskilati ve Belediye Kanunlar: (Istanbul: Osmanli Arastirmalar1 Vakfi,
2005).
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Chapter Four—Chronicling the Past, Mirroring the Present, Divining the
Future: Tagwims (Almanac-Prognostications) in the Ottoman context

IV. 1. Introduction

Having surveyed the intellectual and cultural history of the science of the stars and the
social history of its practitioners (munajjims) in the preceding chapters, we now turn to the
Ottoman munajjims” major textual production, the fagwim, and situate the corpus of these works
within its proper historical context. A detailed evaluation of the massive body of Ottoman
tagwims would require a separate dissertation unto itself, and such a study is outside the purview
of this chapter. Rather, a few carefully chosen aspects of the extant fifteenth- and sixteenth-
century Ottoman tagwims will serve to elucidate the significance of this hitherto neglected
primary-source material for late-medieval and early-modern Ottoman history. It is the aim of this
chapter to redress some of the widespread assumptions about pre-modern fagwims and to
encourage future studies to be undertaken on further examples from diverse regions and periods,
Ottoman and non-Ottoman alike.

The composition of fagwims constitutes one of the longest enduring textual practices in
all of Ottoman history. While the earliest surviving example of a tagwim produced in the
Ottoman realm dates to 1421, it is highly likely that they were produced on a regular basis for the
Ottoman court prior to the fifteenth century, given the existence of older, non-Ottoman tagwim
texts and earlier references to the genre in medieval Islamic writing. Combining, among many
other things, astronomical computations, calendric information, and astrological

prognostications, the fagwim survived in manuscript and print culture down to the early twentieth
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century. We are, thus, speaking of a textual tradition that lasted at least five centuries, leaving
behind a multitude of works.

Despite a plethora of Ottoman tagwims in various libraries across the globe, the genre
and its astrological constituents have not been adequately examined that.' Earlier scholarship has
mostly focused upon the non-astrological contents of these texts, such as the chronological lists
or calendar tables. Notwithstanding the general scholarly lack of interest in especially the

astrological components of the tagwim genre, this chapter argues that a systematic investigation

! Although the list of works below may seem substantial at first glance, very few of them
actually discuss and use the astrological contents of tagwims. Bernard Carra de Vaux, “Notice
sur un calendrier turc,” Ajab-name. A Volume of Oriental Studies presented to Edward G.
Browne (1922), 106-116; Fatin Gékmen, “Eski Tiirklerde Heyet ve Takvim,” in Ikinci Tiirk
Tarih Kongresi Tutanaklar: (Istanbul: Devlet Kitaplari, 1937), 833-841; Osman Turan,
Istanbul 'un fethinden o6nce yazilmis tarihi takvimler (Ankara: TTK Basimevi, 1954); Nihal Atsiz,
“Fatih Sultan Mehmed’e Sunulmus Tarihi Bir Takvim,” Istanbul Enstitiisii Dergisi 3 (1957), 17—
23; Ibid., Osmanli tarihine ait takvimler (Istanbul: Kiiciikkaydin Matbaas1, 1961); Ibid., “Hicri
858 Yilma Ait Takvim,” Sel¢uklu Arastirmalart Dergisi 4 (1975), 223-83; Necati Akgiir,
“Miineccimbast Takvimlerinde Tarihleme Yontemleri,” Tiirk Diinyas: Arastirmalar: 80 (1992),
99-120; Salim Aydiiz, “Osmanli Devleti’'nde Miineccimbasilik,” Osmanli Bilimi Arastirmalar: 1
(1996), 159-207; Ibid., “Miineccimbast Takvimleri ve Tarihi Kaynak Olarak Degerleri,”
Cogito 22 (2000), 132-44; Gil¢in Tunali, “Osmanli Siyaset Kiiltliriinii Anlamada Kaynak
Olarak [lm-i Niicum: Sadullah El-Ankaravi,” TALID 3 (2004), 183-94; Ibid., “Sadullah
Efendi'nin Ilm-i Niicum Kaynaklarindan Tanzimat Ankarasi’'na Bir Katky,” Tiirkiyat
Arastirmalart Dergisi, n.d., 370-92; Ibid., “An Ottoman Astrologer at Work: Sadullah el-
Ankaravi and the Everyday Practice of /Im-i Niicum,” in Les Ottomans et le temps, ed. Frangois
Georgeon and Frédéric Hitzel (Leiden: Brill, 2012), 39-60; Marlene Kurz, Ein osmanischer
Almanach fiir das Jahr 1239/1240 (1824/25) (Berlin: Klaus Schwarz, 2007); Cornell H.
Fleischer, “Ancient Wisdom and New Sciences: Prophecies at the Ottoman Court in the Fifteenth
and Early Sixteenth Centuries,” in Falnama: the Book of Omens, ed. Massumeh Farhad and
Serpil Bagc1 (London: Thames & Hudson, 2010), 231-243; Carlos Grenier, “The Takvim-i
Humayun: An Exploration of the Heritage and Uses of an Ottoman Calendar-Horoscope of
1452” (1% Year Paper, University of Chicago, 2010); Fatih Mehmet Kursun, “Sultans and
Prophets: The Politics of Calendar Writing in the Ottoman Palace from the mid-15" to the mid-
16™ Century” (2" Year Paper, University of Chicago, 2011); Gerhard Behrens, “An Ottoman
Calendar (takvim) for 1740/41 AD,” Middle East Studies Online Journal 4/2 (2011), 1-90;
Ozgiir Tiiresay, “Le temps des almanachs ottomans: usage das calendriers et temps de 1’histoire
(1873-1914),” in Les Ottomans et le temps, 129-157.
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of their astrological and non-astrological constituents provides surprising insights into the
political, cultural, and intellectual history of the early-modern Ottoman world. Inasmuch as
tagwims were produced and expired annually, a thorough examination of their contents from
year to year helps chart a number of intriguing Ottoman realities, including common courtly
perceptions of and attitudes toward rival polities, changing vocabulary of sovereignty, the
shifting dynamics of the relationships between different social groups, or the scientific models
followed in different periods by contemporary men of knowledge.

Notwithstanding the fact that the contents of fagwims, especially the annual astrological
prognostications expressed in vague and repetitive terms are often presumed in the available
literature as historically useless materials, their relatively static character allows the modern
historian to identify with relative ease those aspects of these texts that did vary across time.
Gradual changes in style and contents in tagwims allow us to historicize these texts and correlate
them with contemporary developments in the Ottoman political and cultural sphere. It is, thus, of
great importance to examine faqwims not on an individual basis but rather as a corpus,
scrutinizing their evolution over an extensive period of time. By doing so, it is also possible to
escape from the trap of haphazardly attributing the references in a random tagwim to contrived
historical occurrences. Especially in utilizing the annual astrological predictions, which are more
often than not expressed in vague terms, the modern researcher should resist the temptation to
take them at face value and read them as an objective index of certain actual historical incidents.

In light of these methodological concerns, this chapter will first give a literary-historical
background to the development and dissemination of tagwimesque texts in medieval Islamic

writing culture. While the fagwim was employed from at least the ninth century onwards as a
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form of writing in different literary traditions, ranging from astronomy and geography to
medicine and history, the term increasingly came to denote annual astrological prognostications-
cum-calendric information, prepared by experts in the science of the stars before or around the
arrival of each solar year. This discussion will include a description of some of the defining
features of the tagwim genre. Although tagwims written by various—and often anonymous—
munajjims in different periods are not entirely identical in terms of their contents and style, the
overall similarity of these texts allows us to define a prototypical example and describe its major
characteristics to introduce the reader into their general structure.

This overview is followed by a close examination of the corpus of the fifteenth- and
sixteenth-century Ottoman fagwims, in which I relate different aspects of fagwim writing to
identifiable Ottoman realities at the time. By focusing upon the dynamics of production,
circulation, and consumption of tagwims, I attempt to accurately situate them within their proper
historical contexts. As part of this overall inquiry, there follow three in-depth analyses. First, the
reverse-chronology sections receive a detailed examination in which some of the misconceptions
established by earlier scholarship regarding the nature of these chronology tables are addressed
and redressed. Next, the astrological contents of tagwims, particularly the detailed annual
predictions, are explored in a comparative fashion, raising the question whether it is possible to
use these predictions as a window into the political realities and ideological inclinations of their
times. The final analysis treats the reception of tagwims by the wider interpretive community and
tries to gauge the extent to which annual astrological predictions figured in contemporary public

discourse and shaped the imperial decision-making process.
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IV.2. Tagqwim as a special form of writing, Tagwim as a specific genre in medieval

and early modern Islamic literary tradition

In the three major languages of Islamic Near East, the term tagwim connotes a calendar
as we understand it today; in pre-modern times, its meaning was much more complex and
varied.” Before characterizing the generic features of the fagwim genre and discussing its
significance for modern historical studies, it should be first underlined, for the sake of clarity
throughout the chapter, that the term fagwim denotes three distinct yet interrelated types of
compositions: i) surveys of knowledge displayed in tables, charts, and diagrams, popular in
different genres of medieval and early modern Islamic writing, especially in the disciplines of the
astral sciences, medicine, geography, and history; ii) the genre of almanac-prognostications
comprised of annual astrological predictions and calendric information (which constitute the
central theme of this chapter); and iii) calendars in the modern sense of the word.

The origins of the use of tabular forms in medieval Islamic literary culture are not
entirely clear; yet it was largely astral lore, specifically the zij (astronomical tables) literature,
that initially stimulated authors from sister disciplines to integrate tables, columns, and charts in

their texts.” The word tagwim in the zij literature is originally used as often paired with any or all

* Tagwim originally had a more spatial meaning, being derived from the Arabic root gama, “to
get up; to stand up; to stand erect; to rise.” The Hans Wehr Dictionary of Modern Written Arabic,
ed. JM. Cowan Third Edition (Ithaca: Spoken Language Services, 1976), 798. A modern
dictionary of Arabic demonstrates its rich accretion of connotations, abstract, metaphoric, and
practical, as: “raising, setting up, erection; appraisal, assessment, estimation, rating valuation;
correction; rectification, amendment, reform, reformation, reorganization, reshaping,
modification, adaptation; rectification, detection (el, radio); land survey, surveying;
determination of geographical longitude and latitude; geography; stocktaking; almanac; calendar;
chronology,” Ibid., 801.

? Denise Aigle, “L’histoire sous forme graphique, en arabe, persan, et turc ottoman: origins et
fonctions,” Bulletin d’études orientales 58 (2009), 11-49.
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of the planets (i.e. tagwim al-kawakib) to denote the tabulated presentation of their true
longitudes.* Modeling likely upon its use in the astral lore, other genres in different disciplines
began to employ the term. In the introduction to his geographical compendium Tagwim al-
buldan, for instance, Abu’l-Fida’ (d. 1331) explicitly says that he modeled his book upon earlier
examples of z7j.” The obvious practical advantage of the tabular arrangement of information, for
both the readers and authors themselves, drove its dissemination into diverse genres,
considerably simplifying the task of finding the desired information in a text, like a specific
treatment of a malady in a medical treatise, the mathematical denotation of a celestial position in
an astronomical manual, the longitudes and latitudes of a city in a geographical work, or short
biographical information on rulers in a historical text.’

The scholarship on the use of tabular forms in Islamic manuscripts is unfortunately thin.
Denise Aigle, one of the pioneering scholars working on medieval Islamic texts that employed
graphic presentations, maintains that the preponderance of tabular organization in different
literary genres, particularly in the works related to practical sciences such as medicine,
geography, and history, proliferated from especially the thirteenth century onwards.’ These texts,
regardless of content, usually have the word fagwim as part of their titles. Among the salient

examples of this trend, one should name the Tagwim al-abdan fi tadbir al-insan of Tbn Jazla (d.

* Benno Van Dalen, “An Introduction to the Mathematics of Islamic Astronomy and Astrology.”
(Unpublished paper).
> Abi al-Fida’ Isma‘ll ibn °‘Ali, Géographie d’Aboulféda; texte arabe publié d'aprés les
manuscrits de Paris et de Leyde par M. Reinaud et M. le baron Mac Guckin de Slane (Paris:
Impr. Royale, 1840), 3.
% Aigle, 16.
7 In addition to the above-cited work, see “The Historical fagwim in Muslim East,” in The
Mongol Empire between Myth and Reality: Studies in Anthropological History (Leiden: Brill,
2015), 89-104.

242



later than 1100), the Tagwim al-lisan of Ibn al-Jawzi (d. 1201), the Tagwim al-adwiya of
Hubaysh b. Ibrahtm al-Tiflist (d. 1231), the Tagwim al-buldan of Abu’l-Fida’, and even the
Tagwim al-tawdrikh of Katib Celebi (d. 1657).* Considering the surprising similarities in the
tables and layout of the folios in these works and our almanac-prognostications, it is safe to
argue that tagwim as the genre of almanac-prognostications should be evaluated within this
broader Islamic literary tradition of works employing tabular forms of presentation under the title
tagwim.

What tagwim has come to denote as the specific genre of almanac-prognostications,
however, is an annual presentation principally combining astronomical, astrological, and
calendric information for the upcoming year. Seemingly ubiquitous throughout late-medieval
and early-modern Islamicate culture, especially in the central and eastern parts of the Islamic
world, these texts were primarily produced by experts in the science of the stars before or around
the time of the year-transfer (fahvil-i sal), that is, the spring equinox and beginning of the new
solar year (Navriiz).” The production of these texts required the astral expert’s making
mathematical and astronomical computations of the true longitudes of the planets (tagwim al-
kawakib) necessary to deriving subsequent astrological analyses.'’ As fagwims were annually
produced on the occasion of the turn of the new solar year, the defining moment for astronomical

calculations is the time when the sun enters the sign Aries. After the ragwim-compiler identifies

8 Efraim Lev, “An Early Fragment of Ibn Jazlah’s Tabulated Manual ¢ Tagwim Al-Abdan * from
the Cairo Genizah (T-S Ar.41.137),” Journal of the Royal Asiatic Society 24/2 (2014), 189-223.
® M. Hofelich and D. M. Varisco, “Takwim,” EF, Online version; Hofelich, “The Making of
Taqvims in Iran,” In La science dans le monde Iranien a l’époque islamique, ed. Ziva Vesel et
al. Tehran: Institut Frangais de Recherche en Iran, 1998, 49-51.
' Benno Van Dalen, “An Introduction to the Mathematics of Islamic Astronomy and Astrology”
(Unpublished paper)
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the ascendant (zali ‘), establishes all the other astrological houses, and determines further celestial
variables at the time of the spring equinox by drawing upon the data and methods provided by
astronomical tables (zij) in circulation, he or she prepares the horoscope of the coming year and
starts delineating astrological predictions as to its fortunes.''

While zij was the most important, and evidently affordable tool in the tagwim-producer’s
paraphernalia, the vocabulary used in extant almanacs and other treatises hints that astral experts
might have also used astronomical instruments for establishing the celestial map of the desired
moment.'> Astronomical calculations, of course, provide the necessary ground upon which
astrological predictions are laid down and calendric tabulations are placed. The general
astrological predictions for the upcoming year (ahkam-i kulliya or ahkam-i tali‘-i sal-i ‘alam)
start with often-sycophantic remarks on the fortunes of the reigning sovereign to whom tagwim
is dedicated. The ruler, who is often paralleled to the Sun, is always at the center of the analysis,
just as the Sun is the mainstay of the entire cosmos. This panegyric is followed by a discussion
on the fortunes of other social categories, usually six in number, each theoretically corresponding
to one of the seven planets. For example, the section following the fortunes of the ruler describes
the conditions of viziers and other statesmen (ahval-i vuzara’ va arkan-i davlat), the third is on
‘ulama’, shaykhs, and related people (ahval-i ‘ulama’ va fuqahd va mashayikh-i kibar), the
fourth about governors and men of the sword (ahval-i umara-i kibar va sipahsalaran-i ‘ali-
miqdar), the fifth on the sultan’s women and servants (ahval-i khavatin va khuddam), the sixth

on people of the divan including scribes, poets, physicians, and astrologers (ahval-i ahl-i divan

' Ascendant is the point of the ecliptic rising on the eastern horizon at the given moment. See:
Mohammad Bagheri, “Kiishyar ibn Labban’s Glossary of Astronomy,” SCIAMVS 7 (2006), 155.
12 Some stock examples include “nazar bi-Afitab kardim ki...” or “chiin nazar kardim va yaftim

Bahram ra dar vatad-i rabi...”
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va atibba’ va shu‘ara’ va munajjiman), and the seventh regarding travellers, messengers, and
commoners (ahval-i misafiran va rasilan va ‘avam al-nas). Except for predictions about the
sultan, the vocabulary used for these social categories is always impersonal and non-specific.
The order and composition of these groups varies depending on the individual preference of the
almanac maker. There are many instances in which groups are merged together and the tagwim-
maker composes this part in fewer than seven separate sections. In any of these cases, however,
it is hard not to detect the sultano-centric political philosophy transmitted through the narration
of astrological predictions.

Annual predictions about different social categories are followed by forecasts of earthly
affairs. These affairs are usually grouped into four categories: wars and battles, meteorological
events, crops and prices, and pestilence and disease. From time to time, almanac makers might
also include, in addition to the predictions on social categories and earthly phenomena, a separate
geographical section in which he or she explains how the fortunes of the upcoming year would
look like for the major cities and countries in each of the Seven Climes of traditional
geography."’

Following these general astrological predictions about the fortunes of the upcoming year,
the almanac-producer usually places two charts on two separate pages. The first of these charts is
a simple horoscope prepared according to the Chinese-Uighur animal cycle calendar.'® This chart
is more often than not accompanied by a short bit of prose, explaining to which animal cycle the

year in question belongs. There might also be a short prognostication of the fate of the year’s

3 For the understanding of the climates, see: André Miquel, “Iklim,” EF, Online version.
'* For Chinese-Uighur animal cycle calendar see: Osman Turan, On iki hayvanl Tiirk takvimi
(Istanbul: Cumhuriyet Matbaasi, 1941).
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newborns, distinguishing as a general rule between those babies born in the first half of the
concerning year and those born in the second half. The second chart (on the following page) is
the detailed horoscope computed by the almanac-maker utilizing the zij available. This chart is
preceded by a short prose declaration of the expected time and date of the revolution of the solar
year according to the lunar Islamic/HijrT calendar. The date is then converted to other calendric
systems used at the time. While the list of calendric systems may vary depending on the period
and personal predilections of the fagwim author, the standard set of calendar systems includes
three solar calendars: the Greek/Riumi, the Persian/Zoroastrian/Yazdgirdi, and the
Jalali/Malikshahi, another solar-based calendar introduced at the time of the Saljuq sultan
Malikshah (r. 1072-1092)."

After these two charts and their short prose commentaries comes the laborious
presentation of the astronomical, astrological, and calendric information for each month of the
upcoming year. Here the almanac-maker places ephemeris tables to mathematically demonstrate
the positions of the planets in each and every day of the month. Assuming the Sun moves
constantly through the zodiac during the year, over one day the sun’s position increases by one
degree; thus the position of the Sun in the zodiac is equivalent to the date in the schematic
calendar. The tables also designate for each month the days of religious/liturgical and
meteorological significance for different traditions. In addition to such astronomical and
calendric information, the monthly tables also include brief astrological remarks in the form of

predictions (ahkam) and advice on auspicious days and times (ikhtiyarat), based on almanac-

> For the classical study on the calendars used in the Islamicate world, see: Sayyed H.
Taqizadeh, “Various Eras and Calendars used in the Countries of Islam,” BSOAS 9/4 (1938),
903-922; 10/1 (1939), 107-132; 14/3 (1952), 603-611.
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producer’s interpretation of the individual horoscope of each month (i.e., the fali * of the time of
Sun’s entering a new sign during its annual rotation across the ecliptic).'® Finally the last folio of
tagwims is devoted to predicting eclipses in the upcoming year. If there is an eclipse expected to
occur in the year, then information about its time, location, and duration is recorded. The reason
why information about eclipses is recorded only at the end of tagwims is, as al-Biriin1 says, the
unfavorable character of eclipses that were interpreted as bad omens.'’

It is highly telling to discuss the ways almanac-makers used the term tagwim. Unlike the
modern connotations of the word which incline more toward the notion of a calendar, medieval
and early-modern Islamicate astral experts often employed the term in conjunction with either a
specific planet, as in the case of tagwim al-shams, or planets in general, as in the case of tagwim
al-kawakib, denoting “survey of [the true longitude of] the planets.” In this, tagwim likely retains
the original spatial connotations of its root, implicitly promising the calculation and tabulation of
the true positions of the celestial objects across time, whereby one can easily determine the
position of seven planets relative to each other. By contrast, the word tarikh (“‘dating,”

“history™"®

) was favored in the astral lore to denote chronology/calendar systems. In the zij
literature, and particularly in the two most popular post-thirteenth-century manuals of
astronomical tables (i.e., the Zij-i Ilkhani and the Zij-i Jadid-i Ulugh Beg), the first chapters (dar

ma ‘rifat-i tavarikh) are often dedicated to describing then-widely-used chronology systems and

methods of converting dates."

' For ikhtiyarat see: David Pingree, “Ektiarat,” in Elr.

7 Birani, The Book of Instruction in the Elements of the Art of Astrology, ed. and tr. Robert

Ramsay Wright (London: Luzac & co., 1934).

¥ Wehr, Cowan, op cit., 12.

' Surprisingly, the Zij-i Ilkhant has not been published in a critical edition. My references are
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This summary of the structure of tagwims relies almost exclusively upon the surviving
Ottoman examples that constitute the greater majority of extant available Islamic tagwims but it
is possible to consider this schema as universally applicable to all available tagwims
notwithstanding the cosmetic differences among almanacs in terms of their contents and style.
Although the great majority of extant tagwims produced in different regions and periods of the
pre-modern Islamicate world are found in Ottoman lands, there is rich documentary evidence for
the production and use of this tool in earlier Islamic history and elsewhere. Though modern
scholarly attention to the almanacs is quite limited, those few studies dealing with the genre of
tagwim demonstrate the likelihood that it originated in the eastern Islamic lands.*’

The history of fagwims in the Islamic world is yet to be written. Although the origins of the
genre are obscure, Michael Hofelich argues that it developed from Hellenistic precursors dating
from the fourth or fifth centuries A.D. In fact, from around 400 B.C. onwards afer the Babylonians
first invented the concept of the Zodiac, different arrangements of ephemerides for the sun,
moon, and planets, and astrological remarks for the days of month emerged.”' In addition to the
possible Babylonian-Hellenistic vein of influence, the impact of Indian and Sasanian astral
knowledge on the formation of Islamic astrology, especially in the courts of the early Abbasid

caliphs should also be taken into consideration.”

from a relatively early copy of the text now housed in Florence, BML Or. 24. For the Zij-i Ulugh

Beg, see: Ulug Bey’in Astronomi cetvelleri = Zic-i Ulug Bey, ed. Mustafa Kacar and Atilla Bir

(Ankara: T.C. Kiiltlir ve Turizm Bakanligi, 2012).

2 M. Hofelich and D. M. Varisco. “Takwim”; Hofelich, “The Making of Taqvims in Iran.”

2! John Steele, “A Late Babylonian Compendium of Calendrical and Stellar Astrology,” Journal

of Cuneiform Studies 67 (2015), 187-215.

*> The most thorough discussion of the circulation of astrological knowledge in early Islam is

offered by David Pingree, From Astral Omens to Astrology: from Babylon to Bikaner (Rome:

Istitutio Italiano per 1I’Africa e 1’Oriente, 1997). See also Pingree, “Astronomy and Astrology in
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Thabit b. Qurra, the prolific polymath active at the Abbasid court in the second half of the
ninth century, made the first known mention of a tagwim, which he calls daftar al-sana
(“account of the year”).” Two centuries later, al-Birlini also employed these concepts in his
astrological compendium, Kitab al-tafhim li-awa’il sind‘at al-tanjim. According to al-Biriini,
these ephemeral texts, which he also named as taqwim or daftar al-sana, were routinely
produced each year around the time of Navriz. The major objectives of these annual
compositions, according to al-Birtini, were to tabulate the planetary positions and the exact
day/time in which the sun enters different signs of the Zodiac, to provide the calendric
information for different chronology systems, and to communicate astrological
prognostications.”* It also contained, as he described, a brief chronological section at the
beginning, informing the readers of the dates of the prophets and distinguished rulers.

I will discuss in greater detail the significance of al-Birtini’s remarks on the use of
historical chronologies in almanacs when exploring the role of reverse-chronology tables in
Ottoman tagwims. Suffice it to say, the documented integration of historical material into
tagwims as early as the late tenth century seems to have been related to the growing popularity of
astrological histories, or historical astrologies, in the early Abbasid intellectual realm from the

ninth century onwards.*

India and Iran,” Isis 54/2 (1963), 229-246; Dimitri Gutas, Greek Thought, Arabic Culture: The

Graeco-Arabic Translation Movement in Baghdad and Early ‘Abbasid Society (2nd-4th/8th-10th

Centuries). London: Routledge, 1998, esp. 75-104.

2 Cited in Hakimi 71dj, ed. and tr. C.A. Caussin de Perceval, in Le livre de la grande table

Hakémite , in Notices et extraits des manuscrits de la Bibliothéque nationale, vii, Paris 1804, 98.

2% Birani, The Book of Instruction in the Elements of the Art of Astrology, 186-191.

** In addition to Gutas’s work cited above, see Antoine Borrut, “Court Astrologers and Historical

Writing in Early Abbasid Baghdad: An Appraisal,” in Contexts of Learning in Baghdad from the

8th-10th Centuries, ed. J. Scheiner and Damien Janos (Princeton: The Darwin Press, 2014), 455-
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The early Abbasid period witnessed the pointed cultivation of astral lore and the
intellectual and scientific legacies of Greeks, Indians and Sasanians’ becoming increasingly
appropriated and “subsequently naturalized.”*® In addition to the aforementioned Thabit b.
Qurra, the courts of the early Abbasid caliphs welcomed a great many astral experts, such as the
Banu Nawbakht family, Masha’Allah b. Athart (d. ca. 815-6), ‘Umar b. al-Farrukhan al-Tabart
(d. 815-6), and most importantly Abéi Ma‘shar al-Balkhi (d. 886).>” The scholarly efforts of these
names helped accumulate different kinds of astrological texts ranging from individual
horoscopes prepared for the members of the dynastic family to astrological histories aiming to
explain and legitimize the divinely ordained rule of the Abbasid dynasty. It is no surprise that
after initiating their new “cycle” (dawla), Abbasid caliphs cultivated astrology to bolster their
ideological claims. In its simplest term, the genre of astrological histories provided chronological
information about events in the distant and recent past, and associated these incidents with

celestial phenomena, particularly the conjunctions occurred between Saturn and Jupiter.”®

501.
*® Gutas, 75-104. See also: A. I. Sabra, “The Appropriation and Subsequent Naturalization of
Greek Science in Medieval Islam,” History of Science 25 (1987), 223-43.
27 For Nawbakhtis, see Joel L. Kraemer, “Al-Nawbakthi, al-Hasan b. Masa, Abi Muhammad,”
EP, Online version; Kevin Van Bladel, “The Arabic History of Science of Abu Sahl ibn
Nawbaht (fl. ca. 770-809) and its Middle Persian Sources,” in Islamic Philosophy, Science,
Culture, and Religion. Studies in Honor of Dimitri Gutas, ed. Felicitas Opwis and David
Reisman (Leiden: Brill, 2012), 41-62; David Pingree, “Abii Sahl b. Nawbakt,” Elr; Pingree,
“Nowbakti, Hasan,” Elr. For Masha’allah, see David Pingree, “Masha’allah,” in Dictionary of
Scientific Biography, vol. IX, 159-162; Julio Samso, “Masha’ Allah b. Athari or b. Sariya,” EF,
Online version, and especially Pingree, The Thousands of Abii Ma ‘shar (London: Warburg
Institute, 1968). For ‘Umar b. al-Farrukhan, see: David Pingree, “‘Umar ibn al-Farrukhan,” in
Dictionary of Scientific Biography, vol. XIII, 538-539. For Abii Ma‘shar, see: David Pingree,
“Abii Ma‘shar al-Balkhi, Ja‘far ibn Muhammad,” in Dictionary of Scientific Biography, vol. 1,
32-39; Charles Burnett, “Abii Ma ‘shar,” EF, Online version.
2 David Pingree, “Kiran,” EF, Online version. See especially Charles Burnett and Keiji
Yamamoto, Abit Ma ‘shar on Historical Astrology. The Book of Religions and Dynasties (on
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This conjunctionist astrology became popular in the early Abbasid intellectual context
owing especially to the works and translations of Masha'Allah b. Athari, who was crucial to
channeling the Indian and Sasanian traditions into the Islamic intellectual realm.”” In it, the
conjunctions of Saturn and Jupiter betoken the occurrence of major events such as the emergence
of a new religious dispensation, a turn of a ruling “cycle” from one dynasty to another, or the
replacement of a reigning ruler. There are different types of conjunctions and each type is
associated with a different sublunary transition. For instance the regular conjunctions of Saturn
and Jupiter that recur at intervals of about twenty years in a different sign (al-giran al-asgar,
“the lesser conjunction”) indicate a change of ruler. These conjunctions stay in the same
astrological triplicity [i.e., a group of three signs of the Zodiac belonging to the same element]
for a long time; however, about every 240 years, they move into a new triplicity. This
conjunction (al-giran al-awsat, “the middle conjunction”) was often interpreted as a marker of a
more serious change such as the emergence of a new dynasty or a nation. Moreover, the
completion of a cycle of shifts through all four triplicities every 960 years (al-giran al-akbar,
“the greater conjunction”) was thought to indicate even a more sweeping change such as the
advent of a prophet and the establishment of a new religious dispensation.’’

The earliest examples of this genre are unfortunately lost; but, on the basis of the surviving
texts from the early ninth century examined by Edward Kennedy and his former colleagues, their

production involved the detailed computation of birth horoscopes as well as the horoscopes of

Great Conjunctions) (Leiden: Brill, 2000), 582-587.
* Pingree, “Masha’ Allah’s Zoroastrian Historical Astrology,” in Horoscopes and Public
Spheres: Essays on the History of Astrology, ed. Giinther Oestmann, Darrel H. Rutkin, Kocku
von Stuckrad (Berlin: Walter de Gruyter, 2005), 95-100.
3% For a concise summary of the theory, see Borrut, 468-9.
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year-transfers of the birthdates (tahwil sinni al-‘alam), which makes them the intellectual
cousins, if not sisters, of the tagwim texts.”’ Antoine Borrut, who most recently pointed out the
importance of the genre of historical astrology, argues—without mentioning the contemporary
development of the tagwim genre—that these texts gradually diminished and eventually
disappeared in later Abbasid history after a new theocentric vision of history started to become
the dominant view among the wulama’ and as astrology was allegedly marginalized in Islamic
society.” We are not in a position to detect whether these Abbasid astrological histories, which
Antoine Borrut argues gradually lost their significance, were incorporated, in whatever fashion,
into later tagwim texts. That the extant tagwims from the Ottoman and non-Ottoman realms with
chronology tables almost always exclude Umayyad history by jumping from the narration of
Karbala to the emergence of Abii Muslim, suggests that earlier Abbasid astrological histories
could indeed have influenced the structure and contents of later tagwims.

Moving forward from the Abbasids, we find contemporary references to tagwims produced
in Fatimid Egypt and Syria in the eleventh century.” Unfortunately the available catalogue
records yield no surviving Fatimid fagwims. The closest relative to a Fatimid tagwim could be
the twelfth-century ephemeral almanacs David Pingree and Bernard Goldstein found among the
documents of the Cairo Geniza. These texts are Hebrew-alphabet transliterations of works

originally composed in Arabic.’* Though most of these documents survive only fragmentarily,

1 E.S. Kennedy (and Colleagues and Former Students), “Al-Battani’s Astrological History of the

Prophet and the Early Caliphate,” Suhayl 9 (2009-2010), 13-148.

32 Borrut, 485-7.

> Aydin Sayili, The Observatory in Islam, 167.

** Goldstein, B. and D. Pingree, “Astrological Almanacs from the Cairo Geniza, Part 1,” Journal

of Near Eastern Studies, 38/3 (1979), 153-175; “Astrological Almanacs from the Cairo Geniza,

Part 2.” Journal of Near Eastern Studies, 38/4 (1979), 231-256; “Additional Astrological
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some of their contents, combining astronomical descriptions of the daily position of the Moon
with corresponding astrological analyses, do remind of the tagwim tradition. The astrological
components of these documents, however, do not include yearly and monthly predictions, and
consist solely of astrological advice (ikhtiyarat) one should keep in mind before deciding to do
things like bloodletting, entering baths, or arranging marriages.

The Rasulid period in Yemen (1229-1454) provides the second richest collection of extant
tagwims after the Ottoman corpus. In his detailed analysis of the almanac genre during the
Rasulid dynasty, Daniel Martin Varisco lists eight surviving Rasulid tagwims, the earliest of
which was compiled around the year 1271.%° Varisco’s study is of the utmost importance, for his
is one of the rare scholarly attempts to recognize the set of almanac texts as an important
historical source per se and contextualize their contents for the social, and particularly
agricultural, life of medieval Yemen.

The preponderance of references in contemporary literary sources and other documents
from Eastern Islamicate lands corroborates the modern scholarly assumption that the tagwim was
of Eastern Islamic/Persian origin. Nizami-i ‘Arudi, for example, briefly mentions the tagwim
genre in his Chahar magala. In the introduction to his third discourse on the “lore of the stars
and the excellence of the astronomer in that science,” he briefly summarizes the required
qualities one has to have to become an erudite munajjim. Quoting al-Birini’s Tafhim, Nizami
‘Arudt says “a man does not merit the title of munajjim until he has attained proficiency in four

sciences: First, Geometry (handasa); secondly, Arithmetic (hisab); thirdly, Cosmography

Almanacs from the Cairo Geniza,” Journal of the American Oriental Society, 103/4 (1983), 673-
690.
3% Daniel Martin Varisco, Medieval Agriculture and Islamic Science: The Almanac of a Yemeni
Sultan (Seattle: University of Washington Press, 1994).
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(hay’a), and fourthly, Judicial Astrology (ahkam).” For Nizami, the most common applications
of the science of the stars that incorporate all four of these sub-disciplines are astronomical tables
(zijhd@) and almanacs (tagawim).’® Except for his reference to fagwims as a practical field of
interest for applying the knowledge of the science of the stars, there is no concrete example in
Nizam1’s anecdotes of the actual use of fagwims that might help clarify how these texts were
produced and consumed at the time. However, we have additional hard evidence from post-
thirteenth-century Persianate East, showing that tagwim production was already an established
tradition among practicing munajjims.

In his prologue to the Zij-i Ilkhant, for example, Nasir al-Din TasT (d. 1274) does not shy
away from explicating to his audience the real purposes of the tables he and his colleagues
prepared at the Maragha Observatory. Unlike modern scholarly treatments of the zij literature
that usually disregard the astrological intentions underlying the costly systematic programs of
observations, Nasir al-Din Tus1 writes rather explicitly from the very beginning of the text, it is
crucial to observe and calculate the positions of the celestial objects if one wants to have
foreknowledge about earthly matters such as the security of the country, warfare and peace
among rulers, health and disease of individuals, the situation of agricultural production and

market prices, meteorology, and the fate of newborns.”’ Astrological judgments about these

® Nizami ‘Artuzi, Chahar magala, ed. Muhammad Qazvini (Tihran: Kitabfurashi-i Zavvar,
1954), 87-88.

3" BML Or. 24, 2b: “Sukhan dar rasad-i sitaragan va anki rasad va zij va taqvim cha bashad:
... bi-danistan-i rasad-i mavzi -i sitaragan bar asuman va payvastan-i ishan ba-yakdigar va juda
shodan va migdar-i davri-yi ishan az yakdigar va az zamin va migdar-i ravish-i ishan ma ‘liim
shavad va az danistan-i an hukm tuvan kard ki ba ‘d az in dar ‘alam cha khahad biid az amini va
parishani va sulh-i padishahan ba-yakdigar va harb va gardish-i riizgar va tandorosti va bimari-
i khalg va vaba va farahi va tangi-i narkhha va barandagi va khushgi va digar halhd va
hamchunin hal-i har farzandi ki dar vujid ayad va dirdzi-i ‘omr va kitahi va nik-bakhti va bad-
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issues could only be cast with a precise knowledge of celestial positions, and the knowledge of
celestial positions could only be calculated accurately by systematic observation. Once the
positions of celestial objects in each and every day are established through laborious observation,
this information is recorded in a manual of astronomical tables, i.e., a zij (Ar. pl. azyaj). Utilizing
the data and methods provided in these tables, tagwims are produced on a yearly basis,
designating the positions of celestial bodies across the year, which would allow practicing
munajjims to calculate the ascendant and make their astrological predictions. Tus1 concludes his
introduction by saying that he hopes his new zij will become the main reference work for
munajjims in preparing their almanacs and casting horoscopes.™

Aside from Zij-i Ilkhani, the real contribution of Nasir al-Din al- TisT in the field of
almanac-making was his short treatise, Mukhtasar dar ma ‘rifat-i tagvim, better known as Risala-
i St fasl. This work explains concisely the nature of the planets, the characteristics of the signs of
the Zodiac, and the influences of different planetary positions, and soon became one of the most
sought-after astrological texts in the Central and Eastern Islamic lands. As we have already
mentioned, along with the commentaries of later astral experts such as Khitab1 (d. later than

1495) or Birjandi (d. 1525), the work was translated into Turkish as early as the fifteenth century

bakhti va tandorosti va ranjirt va tuvangari va ...ranj u rahat ki badi rasad. In hama az
mavazi-i sitaragan tuvan danist va mavzi'-i sitaragan ki har vaqt har yaki koja bashand
natuvan danist ta ravish-i ishan nadanand.”
See also: J. A. Boyle, “The Longer Introduction to the ‘Zij-i-Ilkhani’ of Nasir-ad-Din Tusi,”
Journal of Semitic Studies 8/2 (1963), 244-254. For the zij literature, see: Edward S. Kennedy,
“A Survey of Islamic Astronomical Tables,” Transactions of the American Philosophical Society
46/2 (1956), 123-177; David A. King, Julio Samsd, Bernard R. Goldstein, “Astronomical
Handbooks and Tables from the Islamic World (750-1900): An Interim Report,” Suhayl 2
(2001), 9-105.
* BML Or. 24, 3b.
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by Ahmed-i Da‘1.”

For practicing munajjims, especially the novice and inept ones, almanacs had a function
similar to the zij, providing readily available tables of celestial positions in a given year.
However, the prestige of a munajjim rested upon the ability to make the necessary astronomical
calculations with ease and precision on his/her own. Because making accurate calculations
without relying upon a zij was a praiseworthy virtue for a munajjim, unskillful practitioners were
often mocked for their lack of computational skills. For instance in one of his letters to his father,
Jamshid al-Kasht (d. 1429) derides a certain Mawlana ‘Imad for his inability to determine the
positions of celestial objects without—not even a zij but—an almanac.* It is evident through the
remarks of al-Kashi that an erudite munajjim was expected to produce tagwims, not simply
consume them.

Jamshid al-Kashi is not the only witness to the production and circulation of almanacs in
the Timurid era. Although no almanac from the Timurid realm is known to survive, various
contemporary scholars refer to the genre in their writings. It would have been surprising indeed
not to find such references to the notion of tagwim in the Timurid context, as it was in the courts
of Timurid princes, especially the first half of the fifteenth century, that astral pursuits, among
other occult curiosities, gained a new momentum. Mirza Iskandar ibn ‘Umar-Shaykh (r. 1409-

14) was evidently the first of these princes who showed a keen interest in the science of the stars

3 For the 15™ century Turkish translation see: Ahmed-i Da‘1, Muhtasar fi ilm el-tencim ve
marifet el-takvim (risale-i si fasl), ed. T. N. Gencan, M. Dizer. Istanbul: Bogazi¢i Universitesi
Kandilli Rasathanesi, 1984.
* Mohammed Bagheri, “A Newly Found Letter of al-Kashi on Scientific Life in Samarqand,”
Historia Mathematica 24 (1997), 241-256.
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as part of his greater theosophical and political aspirations.*' The real flowering of the science of
the stars, however, took place under the reign of Ulugh Beg (d. 1449). The observatory and the
adjoining madrasas sponsored by Ulugh Beg himself housed over two hundred masters and
students interested in the cultivation of mathematical-astral sciences.*” The Zjj-i Jadid-i Ulugh
Beg, prepared as part of the systematic observation program undertaken at the Samarqand
observatory, aspired to definitively revise the inaccurate data of earlier tables, especially the Zij-i
[lkhanr.

Two of the contemporary voices that help us document the use of fagwims in the Timurid
world were intimately connected with Ulugh Beg. The first one is Sharaf al-Din ‘Ali Yazdi1 (d.
1454), a dynastic historian to the Timurids and an influential occult philosopher, who was
personally invited by Ulugh Beg to join the team of astral experts at the Samarqand
observatory.” In one of his short treatises, Yazdi treats the tagwim texts and attempts to outline
their major characteristics. As his wording suggests he associated the fagwim with cognate occult

activities that aim to rationalize the divine secrets underlying the interconnectedness of celestial

! Jean Aubin, “Le mécénat timouride a Chiraz,” Studia Islamica 8 (1957): 71-88; Evrim Binbas,
“Timurid Experimentation with Eschatological Absolutism: Mirza Iskandar, Shah Ni‘matullah
Wali, and Sayyid Sharif Jurjani in 815/1412,” in Uity in Diversity: Mysticism, Messianism and
the Construction of Religious Authority in Islam, ed. Orkhan Mir-Kasimov (Leiden: Brill, 2014),
277-306.
*2 The literature on the Samarqand observatory is vast, see particularly: fhsan Fazlioglu, “The
Samarqand Mathematical-Astronomical School,” Journal for the History of Arabic Science, 4/1-
2 (2008), 3-68; Hamid-Reza Giahi Yazdi and Pouyan Rezvani, “Chronology of the Events of the
Samargand ‘Observatory and School’ based on some Old Persian Texts: a Revision,” Suhayl 14
(2015), 145-165.
3 For his life and intellectual stance, see: Evrim Binbas, “Sharaf al-Din ‘Al1 Yazdi (ca. 770s-
858/ca. 1370s-1454): Prophecy, Politics, and Historiography in Late Medieval Islamic History.”
(Ph.D. dissertation, University of Chicago, 2009).
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and terrestrial realms.** For Yazdi, annual tagwims systematically determine the daily celestial
positions and derive accompanying astrological suggestions therefrom. Although he does not
comment upon the origins or historical development of the genre, his remarks on the inclusion of
annual astrological predictions relative to the fortunes of seven different social categories and
five earthly affairs evince the established practice of the almanac tradition in the central and
eastern Islamic lands.*

The second scholar from the Timurid realm who testifies to the use of almanacs is
Muhammad al-Husayn (d. later than 1434), better known as Sayyid Munajjim.** As mentioned in
the previous chapter, Sayyid Munajjim presented Ulugh Beg with an astronomical treatise that he
finished composing on Friday, Ramadan 20, 837/April 30, 1434.*” He is most famous for his
Lata’if al-kalam fi ahkam al-a ‘wam, a manual for teaching the students of the science of the
stars’ basic astrological principles. Like Tast’s Ma rifat-i tagwim, Sayyid Munajjim’s
astrological textbook soon became popular among contemporary students. Besides his

autobiographical remarks and astrological interpretations of the comet that became visible in the

* Sharaf al-Din ‘All Yazdi, Munsha at, 80: “Dibacha-i ahkam-i taqgvim: ..[Clhin ‘Glam ba-
sirrhd az rithaniyat va jismaniyat, ‘ulviyat va sufliyat majmii* afarida khalqi-i vahid ast ba-
vahdat-i haqiqr - jalla wa ‘alld - va an ra ba-kamal-i qudrat-i qahira bar tibg-i hikmat-i bahira
pardakhta va tadabbur-i daqd’iq-i an ra mirqat-i samavat-i ma rifat-i asma va sifat-i khish
sakhta, ahval-i ajsam-i sufli ra ba avza -i ajram-i ‘ulvi nav i irtibati hast.”
* 1bid., 80-81: “Binabarin vagifan bar an asrdr az latdif-i afkar vaz -i badi‘ ikhtira‘ farmiida-
and ki dar mukhtasar varaqi chand ma ‘diid mu ‘azzamat-i avza -i falaki dar tamam-i yak sal riiz-
ba-riiz ta yin-i avqat-i an baz mi tuvan namid ... Va ‘adat-i sabiqgan dar intihaj-i an maslak
barin jumla jarayan yafta ki dar ava’il-i an avraq anmiizaji az kulliyat-i ahkam-i an sal bar
sabil-i ijmal baz namdyand mushtamil bar zikr-i ahval-i haft sinf az tabaqat-i mardom va
chagiinagi-yi vuqii -i panch amr az umir-i kulli-i ‘alam va hal-i aqalim, nastaghfirullah al- ‘azim
al-tawwab al-rahim.”
* Morteza Somi & Mohammad Bagheri, “Risala-i tashrikh al-alat i sha’n al-imtihanat az Sayyid
Munajjim Husayni Gilani,” Mirath-i llmi-i Islam va Iran 2/1 (1393/2013), 181-205.
*"SK Yazma Bagislar Ms. 1362.
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year 803/1400-1 as the portent of Timir’s victory against Bayezid I (r. 1389-1402), the most
interesting aspect of this text for our purposes here is the quasi-tagwim of the year 824/1421
appended to the end of the treatise.”® In fewer than 12 folios, Sayyid Munajjim calculates the
horoscope of the year and enumerates the accompanying astrological forecasts (ahkam-i kulliya-i
tali i sal-i ‘alam ‘ald tarig al-ijmal).*

One last contemporary source on tagwims in the Timurid realm is Rukn b. Sharaf al-Din al-
Amuli, another venerable astral expert who wandered around Iran and India during the
tumultuous years of the post-Shahriikh (d. 1447) period.”® As the author of an individual z7j and
master of several students, some of whom eventually ended up in the Ottoman court and served
the Ottoman sultans, Rukn al-Amuli’s views on the science of the stars reveal the common
scholarly approach toward the practice of the science of the stars in the late-medieval Turko-
Persian cultural sphere. In the treatise on the astrolabe that he dedicated to Abu’l-Qasim Babiir
Mirza (r. 1449-1457), Rukn al-AmulT says that he spent most of his career studying philosophy
(‘ulim-i hikmi), more specifically the mathematical sciences of ‘ilm-i hay’a, geometry
(handasa), and arithmetic (hisab).”' There is no doubt for him that the ultimate goal in studying
these disciplines is to practice the science of judgments (i.e., astrology) and grasp the methods of
time reckoning (samara-i in ‘uliim... ilm-i ahkam va ma ‘rifat-i avqat ast). The proper conduct of
these practices, however, is foundational: first observing the stars, and then calculating the true

longitudes of stars (istikhraj-i taqvim-i kavakib) and the horoscope of the hour horoscope

*® Kandilli Rasathanesi Kiitiiphanesi Ms. 310, 30b.
“ Ibid., 63b-71b.
> Not much is known about Rukn al-Amuli. In addition to Sayili’s Observatory in Islam (p. 214-
5), see: S. Mohammad Mozaffari and Georg Zotti, “The Observational Instrument at the
Maragha Observatory after AD 1300,” Suhayl 12 (2013), esp. 146.
>! Harvard University Library Ms. Persian 33, 2a-3a.
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(tavali -i sa‘at). The astrolabe is, according to Rukn al-Amuli, the best tool in the eyes of the
men of wisdom to compute the horoscope as well as make other necessary time measurements.>>
Rukn al-Amul’s text does not specifically discuss the genre of almanac-prognostications;
however, given that he mentions the importance of tabulating the celestial positions for a certain
time, his elaboration is perfectly applicable to (and may even derive from) the tradition of
preparing tagwim-i sal based upon the celestial configuration at the time of the year-transfer.

As part of our survey of pre-Ottoman faqwims, we may now finally introduce two
surviving almanacs from fourteenth-century Rum and Anatolia. One of these texts is a Greek
almanac produced in Trebizond by an anonymous author for the course of the year March 12,
1336 to March 12, 1337.>> The basic structure of this text is quite similar to other surviving
examples of tagwims from later periods of Islamicate history and bears many prototypical
characteristics of the genre outlined by earlier authorities such as al-Biriini. As is customary, this
Greek text starts with determining the celestial map at the time of the spring equinox. After
calculating the ascendant and rendering the horoscope, the author shares his astrological
predictions as to the fortunes of, first, Constantine Loukites, the eminent official in Trebizond,
and then those of various other social groups. Similar to many later tagwims, these annual
predictions are followed by monthly tables of astronomical and calendric information, the
margins of which are filled with astrological prescriptions for performing and/or avoiding certain
acts. The dates in the tables are given according to the Byzantine and HijrT calendars.

Considering the vibrant intellectual relations between Pontus Trebizond and western Iran in the

52 11
Ibid., 3a.
> Raymond Mercier, An Almanac for Trebizond for the Year 1336 (Louvain-la-Neuve:
Academia-Erasme, 1994).
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fourteenth century, it is not far-fetched to argue that the methods and data used by the
anonymous Byzantine almanac-maker were modeled upon the contemporary Persian astral
tradition.”* Several contemporary scholars in the Trebizond region were instrumental in the
transmission of Persian astral materials to the Greek world. For example, Gregory Chioniades (d.
1320), a protégé of Constantine Loukites and a key figure in the introduction of new forms of
astral studies into the Byzantine world, conveyed the then-recent astronomical tables of al-Zij al-
Sanjari by al-Khazini, al-Zij al-Ala 7 by al-Shirvani, and the Zij-i Illkhant into the Greek world.
This argument is borne out in fact in this case, as Raymond Mercier asserts on the basis of his
own calculations that this almanac was computed by utilizing either the Zij-i llkhani or al-Zij al-
Ala >

The second extant fourteenth-century tagwim from the Riim-Anatolia region is the
illuminated and voluminous almanac prepared in the year 773 A.H. (July 15, 1371-July 2, 1372
A.D.) for the Eretna court by a certain Zayn al-Munajjim b. Siileyman al-Konavi.’® In fact, it is
difficult to define it as a standard tagwim, as the text lacks astronomical contents, detailed annual
astrological predictions, or ephemerides and calendar tables. It is, rather, a compendium of useful
divinatory knowledge, including tables and charts for different occult practices that range from
dream interpretation and palmoscopy to astral divination and ikhtiyarat. A detailed historical
chronology, listing major events that have happened from Creation up to the year 769, precedes
all of these tables of divination. Apparently, the paratextual notes scattered in the first few folios

document that the tagwim was in circulation in the Eretna court for about a decade since its

** See for instance: David Pingree, The Astronomical Works of Gregory Chioniades
(Amsterdam: J.C. Gieben, 1985).
>3 Mercier, 17.
> SK Nuruosmaniye Ms. 2782.
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composition, for there are records about events that happened in the year 783.°7 Although the
text lacks year-specific astronomical and astrological calculations, the layout of the folios, the
detailed charts for divinatory practices, and most importantly, the presentation of reverse
historical chronology tables make this compendium a close relative of the fifteenth-century

Ottoman tagwims.

IV.3. Tagqwim a I’Ottoman

As the development of the genre described above clearly demonstrates, the Ottoman case
is not the first instance in the Islamicate world where tagwims were composed routinely. Ample
references to the practice from at least the tenth century onwards and a few surviving
manuscripts from outside the Ottoman world make it possible to argue that the tagwim was a
ubiquitous literary tradition in Islamicate culture during the Middle Ages. Yet, unlike other
periods and cultures of the Islamicate world for which a dearth of evidence prevents definitive
interpretation of the significance of this genre, the early-modern Ottoman era provides a
substantial amount of zagwim texts that can be carefully followed, almost year-to-year.

The best bibliographical sources for Ottoman faqwims, Osmanli Astroloji Literatiirii
Tarihi, and the two volumes of Kandilli Rasathanesi El Yazmalar: Katalogu, list by my count

over 150 known almanac-prognostications composed in the period 1421-1800.>® This list is far

>7 One of these notes is related to the late-fourteenth century Ottoman principality, showing that
the Ottoman conquests in western Anatolia were followed in the Eretna court: “fath kardan-i
khudavandigar ... Sultan Bayezid b. Murad Beg b. Orhan dar vilayat-i Aydin va Sarithan sana
771

*% Giinay Kut, Kandilli Rasathanesi el yazmalari : Bogazici Universitesi Kandilli Rasathanesi ve
Deprem Arastirma Enstitiisii astronomi, astroloji, matematik yazmalar: katalogu (Istanbul:
Bogazi¢i Universitesi Yaymnevi, 2007); Ibid., Kandilli Rasathanesi el yazmalari: Bogazici
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from complete, as many fagwims have certainly been lost altogether due to their ephemeral
nature, and some additional ones doubtless survive undiscovered within miscellanies and obscure
collections. I have had access to about 120 such works and have closely studied more than two
third of these.

Although earlier scholarship on the Ottoman tagwims has argued that they were produced
in multiple copies to be distributed to the wider reading public, there is not much evidence in
support of this case in the surviving manuscripts and contemporary historical sources, at least
prior to the nineteenth century.” Compared to contemporary Europe where vernacular almanac-
prognostications became early-modern best sellers after the introduction of print technology, the
consumption and circulation of the fifteenth- and sixteenth-century Ottoman fagwims were
mostly restricted to the inner circle of the sultan. The European counterparts of tagwim, that is,
the tacuini in Italy, the practica in Germany, and the almanach in Britain, France, and the Low
Countries had formats, contents, and functions surprisingly similar to those of contemporary
Ottoman fagwims.” In fact, as revealed in etymological dictionaries of Latin, the word tacuini
was originally derived from the Arabic tagwim, making these contemporary texts close

relatives.’' Despite from this intriguing etymological connection, there is alas no study shedding

Universitesi Kandilli Rasathanesi ve Deprem Arastirma  Enstitiisii astronomi, astroloji,
matematik yazmalar: katalogu (Istanbul: Bogazi¢i Universitesi Yaymnevi, 2013); Osmanli
Astroloji Literatiirii Tarihi ve Osmanli Astronomi Literatiirii Tarihi Zeyli (Istanbul: IRCICA,
2011).
> Aydiiz, “Osmanli Devleti’nde Miineccimbasilik.”
0 See: B. S. Capp, English Almanacs, 1500-1800: Astrology and the Popular Press (Ithaca:
Cornell University Press, 1979); Elide Casali, Le spie del cielo: oroscopi, lunari e almanacchi
nell’ltalia moderna (Torino: Einauidi, 2003); Jonathan Green, Printing and Prophecy:
Prognostication and Media Change, 1450-1550 (Ann Arbor: University of Michigan Press,
2012).
%! Online Etymological Dictionary. Accessible at: http://www.etymonline.com/
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light upon the shared sources and origins of these different varieties of almanac-prognostications.
Yet, the relatively rich European historiography on early modern almanac-prognostications
makes it evident that these texts enjoyed wider public and political recognition in Europe from
the late fifteenth to the early eighteenth century.

It is outside the purview of this study to compare early-modern Ottoman tagwims to their
contemporary European counterparts. What I will try to do here is to go beyond the earlier
descriptive treatment of the genre and correlate different aspects of tagwim writing to the
(changing) realities of the early-modern Ottoman world. By especially focusing on the
production, circulation, and consumption of fagwims, and tracing relevant stories of the agents
involved, I will historicize fifteenth- and sixteenth-century Ottoman tagwims within their
respective social and political contexts.

Regarding the authorship of tagwims, earlier scholarship has suggested that the task of
compiling and presenting the annual fagwim was a monopoly enjoyed by the office of
miineccimbagi.”* As we have already discussed in the previous two chapters, despite the fact that
an office consisting of monthly-salaried court munajjims became formalized during the time of
Bayezid II (r. 1481-1512) and the tasks of the munajjims on the palace payroll were more or less
defined, tagwim production was still considered a viable option for aspirant outsiders seeking to
secure a sultanic benefaction.

It is not easy to reconstruct the personal dynamics underlying the production of tagwims.
Most of the surviving fifteenth- and sixteenth-century tagwims do not include the names of their

compilers. Those few almanac-prognostications identifying their authors are also not very

62 Aydiiz, “Osmanli Devleti’nde Miineccimbasilik.”
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helpful. Almanac-makers revealed little about themselves in their fagwims, and were barely
considered worthy of mention in contemporary biographical sources. For example in
Taskoprizade’s al-Shaqd’iq al-Nu ‘maniyya only one individual, that is Mawlana Ataullah
‘Acemi, the master of Mirim Celebi, is underlined for his productivity in the making of
tagwims.” Likewise, in contemporary historical narratives and chronicles, there exist no specific
mention of a tagwim maker or a munajjim, despite loose references to the services of unspecified
munajjims in designating auspicious times for undertaking imperial enterprises. The archival
documents, already introduced in the previous chapters, are also not that helpful for illuminating
how the munajjims were undertaking the task of producing and presenting annual tagwims.

Therefore we do not have sufficient evidence as to the exact mechanics and procedures
underlying the fagwim business. Who were the agents involved in the writing of a tagwim and its
presentation to the palace? Were all tagwims welcomed in the palace or was there any initial
selection process? Did the sultan really read them (or have them read to him)? Who had
permission to read annual fagwims? Were tagwims of each year read once and for all, or did their
readers consult them sporadically throughout that specific year? Where were the tagwims kept?
Why were they—or at least some of them—Zkept after they expired?

There is no trace in contemporary narrative and archival sources as to a sort of atelier in

the palace in which presentation copies of tagwims were produced.®® It was mostly incumbent

8 Tashkoprizade, al-Shaqa’iq al-nu‘manivah fi ‘ulama’ al-dawlat al- ‘uthmanivah, ed. Ahmed
Subhi Furat (Istanbul: Edebiyat Fakiiltesi Basimevi, 1985), 221-222.

%% There is a substantial literature on the preparation of illustrated manuscripts for the Ottoman
court, yet in none of these studies is mentioned the production of a tagwim. See for instance:
Emine Fetvaci, Picturing history at the Ottoman Court. (Indiana: Indiana University Press,
2013); Fatma Sinem Eryilmaz, “The shehnamecis of Sultan Siileyman: Arif and Eflatun and their
dynastic Project.” (Ph.D. Dissertation, The University of Chicago, 2010). See also: Filiz
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upon the individual almanac maker to prepare his tagwim on the basis of established
conventions. In fact, in terms of its production and reception by readers, the astrological almanac
should be considered slightly different than a regular book. Early modern Ottoman readers of
tagwims were aware of the ephemeral nature of these texts. For instance in a relatively popular
late-fifteenth century text of folk astronomy and meteorology, the author Hace EbrT points to the
main difference between a tagwim and his malhama text by reminding his readers that tagwims
are rendered ineffective every new year whereas malhama texts survive for years to come.®
Katib Celebi also implies this in his Tagwim al-tawarikh by saying that tagwims of munajjims
are by nature ephemeral.’® Due mostly to their ephemeral nature, their preservation was not an
immediate concern. For example, from the early years of Bayezid II’s reign, there are at least
three separate tagwims (from the years 894/1489 and 895/1490) that have the seal of the sultan in
their flyleaves, showing that these copies were initially incorporated to the imperial library.
However, the detailed catalogue of the Ottoman Palace Library prepared in 1502-3 by the chief
librarian ‘Atifi, does not cite any of those three sealed tagwims among regular books in the
library, hinting that tagwims were considered at the time different than regular books despite the
fact that the they are all in codex form.®’

As regards to the time of the production and presentation of these texts, it is not far-
fetched to consider fagwims in parallel with New Year’s greetings, for fagwims were prepared

and presented on the occasion of Navriiz. Given the dearth of substantial studies about the

Cagman, “Saray Nakkashanesinin Yeri Uzerine Diisiinceler,” in Sanat Tarihinde Dogudan
Batiya: Unsal Yiicel Anisina Sempozyum Bildirileri (Istanbul: Sandoz Kiiltiir Yaynlari, 1989),
35-46.
65 SK Hafid Efendi Ms. 205/1, 2b: “takvim gibi yilda bir zayi ‘ olmaz.”
% Katib Celebi, Takvimii't-Tevarih, 4b: “takvim-i ashab-i tencim gibi mensiihii’l- ‘amel.”
%7 Library of the Hungarian Academy of Sciences, Ms. Torok F 59.
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historical anthropology of Navriiz celebrations in different parts of the Islamic past, it is difficult
to argue with certainty that the coming of the new solar year was always flamboyantly celebrated
in different corners of the Islamic world, but on the basis of several pieces of literary evidence
from the Turko-Persian cultural zone, it is still safe to maintain that the coming of the spring (as
well as the new solar year) was usually considered an auspicious instance: a proper time for the
planning and execution of military campaigns, a propitious moment for poets to present the court
with their most recent literary compositions, a welcome opportunity for physicians to offer their
novel medical prescriptions, and of course a timely occasion for munajjims to deliver their
annual fagwims.®® In the early-modern Ottoman courtly context, these literary offerings had a
certain symbolic and material value within the matrix of complex patrimonial gift culture, and
Navriiz presented a perfect opportunity for aspiring individuals to establish contacts with
imperial elites.®

To exemplify the timing of the presentation of tagwims to the palace, the famous register
of payments from the last decade of Bayezid II’s reign documents that the entry on the tagwim

submission of Qadi-i Baghdad was recorded in early April of 1508.”° Six more individuals

% For the importance of Navriiz and the celebrations in the Ottoman context, see: Fatih Kose,
Osmanli Devleti’'nde Nevruz (Istanbul: 1Q Kiiltiir Sanat, 2007); Yiicel Demirer, “Performative
Conceptions of Social Change: The Case of Nevruz Celebrations in Pre-Ottoman and Ottoman
Anatolia,” in Medieval and Early Modern Performance in the Eastern Mediterranean, ed. Arzu
Oztiirkmen and Evelyn Birge Vitz (Turnhout: Brepols, 2014), 465-480; Filiz Kilig; “Osmanli
Devleti'nde ve Klasik Edebiyatimizda Nevruz,” in Tirk Diinyasinda Nevruz Ugiincii
Uluslararas: Bilgi Séleni, 203-214. For the letters sent to several statesmen by a late-eighteenth
century court munajjim to celebreate the Navriiz, see Miijgan Cunbur, “Bir Osmanli
Miineccimbasisinin Nevruz Tebrikleri,” in Tiirk Diinyasinda Nevruz Ikinci Uluslararasi Bilgi
Soleni, 19-21 Mart 1996 (Ankara: Atatiirk Kiiltiir Merkezi, 1996), 121-130.
% Atatiirk Kitapligi Muallim Cevdet O. 71 is replete with entries on individuals who received
gifts on occasion of the coming of the spring (=Bahariye).
" 1bid., 127.
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received cash and robes in exchange for tagwims they presented to the court that year.
Accordingly, Mawlana Sayyid Munajjim and his son Sayyid Isma ‘1l received 1,500 and 1,000
akges respectively on March 19, 1508. Two days later, on March 21, 1508, Salman-i ‘Ajam and
Erdesir, both among the miisaherehoran class, received 500 akges each for their tagwims. Finally
on April 2, Yiisuf b. ‘Omer el-Sa‘ati, who was recorded as Sinan b. Munajjim, and a certain ‘Alf,
who is specifically identified in the relevant entry as the student of Mirim Celebi, received 500
akges.”" In view of this list, it is self-evident that Bayezid II must have accorded great esteem to
Qadi-i Baghdad, as the amount of the cash gift the newly arrived scholar received equals the
largest bequest to any of the presumably more established astral experts.

One thing that is not clear from the archival records is whether each of these experts
mentioned presented an individual fagwim or not. Did Mawlana Munajjim and his son receive
benefits for presenting two individual tagwims or a single one that they produced collectively?
Likewise, does the stock phrase in some of the later sixteenth century documents, “the custom of
the munajjims who presented a tagwim” (‘adat-i munajjimin ki tagvim avordand), meaning the
routine almanac presentations of the munajjims, refer to a single tagwim produced through the
collective effort of the court munajjims or a number of different fagwims compiled individually
by each of them?

Considering the fact that we have copies of tagwims compiled by different individuals for
a single year, it is highly likely that, at least for a certain period of time during which courtly

interest in astral computations and astrological predictions was on the rise, the court was

" bid., 126-127.
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annually presented with a number of different almanacs.”” Not all of these diverse almanacs have
reached our time, but for certain years three or more fagwims have survived. For instance for the
year 932/1526, we have four different almanacs apparently compiled by different fagwim
makers. While two of these fagwims are anonymous, the remaining ones were compiled by
Necmeddin b. Seyyid Muhammed and Yisuf b. ‘Omer el-Sa‘ati respectively.”” Similarly, three
distinct almanacs survive from the year 909/1504.”* Two of these fagwims are anonymous,
whereas the compiler of the third one was Salman from Iranian lands, whose name is recorded in
the massive register at least nine times as one of the monthly-salaried court munajjims at the
time.

Comparing fagwims compiled by different authors for a single year can provide
intriguing insights into the intellectual, cultural, and even political history of the era. Such
comparisons also help us identify more accurately the shared conceptions and/or diverging
elements among diverse almanac-makers.

The two surviving almanacs from the year 919/1513, for instance, based their
computations of celestial positions upon different astronomical tables. In his fagwim, Yisuf b.
‘Omer el-Sa‘ati utilizes the Zij-i Ulugh Beg, whereas the anonymous author of the other
surviving almanac uses the Zij-i Muhagqaq of Shams al-Din Muhammad Wabkanawi, which

was completed over an observational program of more than forty years in Maragha and Tabriz

7> See Appendix C for the full list of tagwims examined for the chapter. Aydmn Sayili also states
on the basis of al-Magqriz1’s historical account that during the Fatimid times, different munajjims
were producing and presenting distinct tagwims. See: Sayili, The Observatory in Islam, 151.
7> These are Arkeoloji Miizesi Ms. 1607/1-2, BnF Turc 183, and TSMK Revan 1711/14.
™ These are respectively TSMK Bagdat Ms. 321, TSMK Revan Ms. 1711/13, and TSMK
Emanet Hazinesi Ms. 1712.
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where Ghazan Khan (r. 1295-1304) founded an observatory.”” Apparently, the computations
made by the anonymous almanac are slightly different than those of Yiisuf b. ‘Omer el-Sa‘afi,
which might have led to divergent astrological interpretations. For Yiisuf b. ‘Omer el-Sa‘ati, the
revolution of the solar year would take place 10 hours and 15 minutes into Friday night, 3
Muharrem 919/11 March 1513; whereas the anonymous author sets the moment as 1 hour, 19
minutes and 14 seconds into the same night.”® Consequently the horoscopes they calculated for
the year-transfer are different from each other. According to the computations of Yaisuf b. ‘Omer
el-Sa‘ati, the ascendant would be in Pisces, whereas the anonymous compiler finds it in
Aquarius.

When astrological interpretations are taken into consideration it is relatively difficult to
determine whether or not the variations in the scope of astrological forecasts among different
almanacs are really caused by slight variances in computations of astronomical data. Especially
from the late fifteenth century onwards, as the impact of the Samarqand mathematical-
astronomical school became more influential among Ottoman practitioners of astral knowledge,
Ottoman tagwim makers allocated an even larger space to the elaboration of celestial parameters
as the necessary “scientific’ ground for casting their specific astrological predictions.
Nonetheless, as discussed in greater detail in the first chapter, many of these astral experts were
also aware of the epistemological limits of the science. For them, the celestial parameters and

influences are infinite, yet the human mind and lifespan are inadequate to the task of discerning

7 For Wabkanawi see: Mohammad Mozaffari, “Wabkanaw1’s prediction and calculations of the
annual solar eclipse of 30 January 1283,” Historia Mathematica 40 (2013), 235-261; Jamil
Ragep, “New Light on Shams: The Islamic Side of Zapy [Movydpng,” in Politics, Patronage and
the Transmission of Knowledge in 13th - 15th Century Tabriz, ed. Judith Pfeiffer (Leiden: Brill,
2013), 166-180.
7 Cf. TSMK Emanet Hazinesi Ms. 1710, 10b and TSMK Revan Ms. 1711/10, 228b.
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all of them. Therefore, the best one could do is to adopt a conjectural interpretive approach based
upon experience.’’

Their interpretive freedom, however, was always restricted by the conventions of
astrological principles. That is to say, since astrology was a conservative craft and the qualities
ascribed to celestial objects, astrological houses, and stellar positions were largely delimited by
previous authorities; there was little room for creativity for the practicing munajjim in
interpreting a particular celestial situation.”® For example, the practicing munajjim did not have
the freedom to arbitrarily interpret a hypothetical celestial configuration ruled by the planet Mars
with themes and vocabulary ascribed to another planet. Moreover, almanac-makers almost
always followed a boilerplate narrative progression in their astrological predictions. All of these
features make it difficult for the modern historian to separate the “historical” wheat from the
“astrological” chaff.

Nevertheless, the limited vocabulary and restricted creativity in astrological predictions
provide the modern historian with the ability to detect with relative ease anomalous usages and
unusual references. The comparative analysis of astrological predictions in the two surviving
almanacs of the year 919/1513, for instance, reveals that the anonymous author’s remarks are

slightly richer in terms of less-commonly used references. For the ease of discussion, I will focus

7 One of the stock phrases cited by many tagwim writers reads as follows: “har chand idrak az
kulliyat-i in fann qasir va az juziyyatash muta ‘addid ast amma bar sabil-i ghalaba-i zann va
tajarib-i ahl-i fann kalima-i chand navashta mi shavad.”
’® The best example is a draft of a later sixteenth-century tagwim that I was able to locate in
the Bibliotheca Medicea-Laurenziana in Florence. In this draft, the anonymous munajjim
apparently put all the formulaic remarks about the fortunes of different social categories
with leaving several blanks that were to be filled later with specific dates and/or names of
categories. See: BLM Or.
On the conservative nature of astrological craft, also see: Hilary Carey, Courting Disaster:
Astrology at the English Court and University in later Middle Ages (London: Macmillan, 1982).
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on the respective predictions in these two almanacs regarding the conditions of wars and battles.
Both almanac writers describe, before elaborating their predictions, the detailed
combination of astronomical and celestial parameters upon which they built their interpretations.
However, the combinations selected by these two compilers are not identical. For instance, the
anonymous compiler uses in at least two cases the relative positions of Mercury, whereas in
Yiisuf b. ‘Omer’s presentation of astral parameters Mercury plays no role. Despite divergences
in the cited parameters, the corresponding astrological interpretations of each compiler still
sound quite similar. For Yaisuf b. ‘Omer, the parameters he found important portend the
emergence of disputes, struggles, battles, and slaughter. Instigators will be busy with causing
sedition, and sinful people and roughnecks will triumph over noble individuals. According to
Yiisuf b. ‘Omer, majority of these signs will appear in the eastern lands, in Iraq, Alexandria,
Egypt, Hijaz, Damascus, Turkistan (bilad-i Turk), Yemen, Nihavand, Tabriz, the environs of
Gilan, Fars, Azerbaijan, Tabaristan, some of the cities in Riim, and in the lands of infidels.” Like
Yiisuf b. ‘Omer, the anonymous compiler raises the possibility that many massacres and
seditious acts will occur in the upcoming year as the instigators prevail. The locations in which
the anonymous compiler expects these omens to emerge are the Mediterranean islands, Istanbul,

Alexandria, Ghazni, the environs of Tarsus, Diyarbakir and Kurdistan, Hamadan, Isfahan, Ray,

7 TSMK Emanet Hazinesi Ms. 1710, 13a [those locations common with the other tagwim of the
same year are highlighted]: “dar in sal niza“® va mujadala va muharaba va mugqatala bisyar
bovad va mufattinan va ahl-i sharr dar nahj-i fitna va fasad va ihdas-i sharr giishash konand va
dar atrdaf va javanib ahl-i sharr va fitna dar tahrik-i sharr va fitna majidd va sa ‘'t bovand va bi-
muharaba va muqatala qiyam namayand va dozdiha va zadan-i rayha va kasrat-i lusis va
galaba-i ashrar va runiid va avbdash va rasidan-i muzirrat az ishan ba-mardom-i jalilu’l-qadyr.
Aksar dar vilayat-i mamalik-i Mashrig va ‘Iraq va Iskandariyya va Misr va bilad-i Hijaz va
Sham va bildad-i Turk va dasht-i ‘Arab va Yaman va Nihavand va Tabriz va atraf-i Gilan va
Fars va Azarbayjan va Tabaristan va dar ba ‘z-i vilayat-i Rim va bilad-i kafara bisyar bashad.”
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Herat, Ferghana, Sistan, Damascus, the Persian Iraq, the Hejaz, Yemen, Azerbaijan, and finally
Ardabil.*

At first glance, these geographical references appear to be definitive signifiers, alluding
to the political and religious denominations of the region. No matter how tempting it may be to
take these references as an objective inventory of the immediate historical and political context,
by scrutinizing a considerable corpus of tagwims one realizes that the exact same references are
used over and over by different almanac-makers. Such vague and repetitive wording serves well
the dual purposes of munajjims, who on the one hand carefully refrain, as part of their
professional concerns, from referring to exact locations, yet at the same time wittily mobilize
readers’ opinion, expectations, and anxieties toward certain fixed interpretations.

I will delve more into the problem of dealing with the vague and repetitive language of
tagwims later in the chapter, but for the time being I would like to focus upon the Ardabil
reference of the anonymous compiler, as a rare instance of the category in the entire corpus of
Ottoman tagwims from the mid-fifteenth to the mid-sixteenth century, it deserves a special
consideration. Unlike Ardabil, the categories of Tabriz and Azerbaijan, which modern scholars
might also tend to associate with the Safavids, were already among the common stock of
references in earlier fagwims. In the almanac prepared the year 895/1490, for instance, the

anonymous compiler discusses in a separate section the fortunes of the inhabitants of Tabriz

% TSMK Revan Ms. 1711/10, 231a [those locations common with the other fagwim of the same
year are highlighted]: “bisyari khiinrikhtan va koshtan dar in sal va zuhiir-i a'da va harakat-i
lashkarhd va ghalaba kardan-i dozdan va mufsidan va ahl-i sharr va fasad va bidan-i dozdiha
va khiyanatha va qitalha va nahb va garat va takht va sitkht dar ba z-i jayha va dar in sal aksar-
i in ta’sirat dar jaza'ir-i bahr-i Rim va Qustantiniyya va Iskandariyya va Gazna va navahi-i
Tarsiis va Amad va ‘Amman va Akrad va ahl-i jibal va Hamadan va Isfahan va Ray va Harat va
Halvan va Fargana va Sijistan va Sham va ‘Iraq-i ‘Ajam va Hijaz va Yaman va Azarbayjan va
Ardabil ba-zuhiir ayad.
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without any inflammatory remarks.®' The other locations to which this anonymous compiler
dedicates individual sections as part of his annual predictions are Istanbul, Egypt, Herat,
Samarqand, Shiraz, the Indian subcontinent (Hind), Mecca, Medina, and so on and so forth.®
Thus, what we see in the fagwim of 895/1490 is rather a repetition of canonical geographical
categories instead of a deliberate invocation. In the case of Ardabil in the two 1513 tagwims,
however, it is hard not to associate it with contemporary Ottoman perceptions of the Safavid
problem, as it otherwise occurs so seldom in munajjims’ compositions. Quite intriguingly, apart
from the anonymous compiler of the tagwim 919/1513, Qadi-i Baghdad, who fled before Safavid
expansion and took refuge in Ottoman lands, extensively used the category in his fagwim of the
year 913/1508.%

Tracing the use of aberrant categories throughout the extant tagwims not only divulges
the immediate personal and communal concerns and anxieties of their expected audiences but
also hints at the currencies of ideological discourses of their times. In one of the three extant
tagwims of the year 909/1504, Salman-i ‘Ajam surprisingly goes into specifics by saying that
during the current water triplicity a khariji and mudda 7 would rise and attain the throne as well

as the crown (¢aj va takht) in Iraq, and would impose new customs and laws (rusim va ayin-i nav

1 TSMK Kandilli Ms. 365, 14a-14b: “Hal-i [bold in the original text] Tabriz va tavabi -i an: dar
nisf-i avval-i sal ahval-i ahl-i in bilad ma’il ba-niki bovad va mulitk va salatin-i in diyar ra naql
va harakat va safar dar bish dyad va sakht-dil va pur-kin bovand va ra ‘dya va ‘avamu’n-nas va
akabir qavi-hal va khiish-rizgar bovand va dar muntasif-i akhir-i sal ahval-i in vilayat ma’il ba-
za ‘af gozarad mulitk va selatin-i in buqa * mutaraddidu’l-hal va mutahayyiru’l-afkar bovand va
ra ‘ayd va ‘avamu’'n-nas va akabir nuhiisatha va ta’khirhda dar umiir-i khish mushahada konand
va zulm va sitam muldhaza konand.”

*2 TSMK Kandilli Ms. 365, 14a-16a.

%3 British Library Ms. Or. 6432, 35a, 51b.
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nahand).** In a similar vein, the anonymous tagwim of 911/1506, which was apparently
presented to prince Selim, interprets the expected solar eclipse of the year as the misfortune of a
ruler from the Fourth Clime, more specifically, of the Pa(di)shah-i Tabriz.® Unlike earlier
references to Tabriz as a general geographic category, this novel “padishah of Tabriz” label
continued to be used in subsequent fagwims from the reigns of Selim I and Siileyman I.*® Besides
such quasi-specific remarks reflecting Ottoman preoccupations with the Safavid problem, one
can also find anomalous items in the category pertaining to the “infidels.” The most obvious
example crops up in the fagwim of the year 925/1519 in which a certain Hace Kemal makes
explicit remarks on the Rim-pap (the Pope of Rome), invoking the need for a campaign in the
west (batu) and specifically toward the island of Rhodes, which comes to the fore for the first
time in the entire corpus of Ottoman tagwims.*’

The analysis of anomalies is easily extended to titulature and the vocabulary of
sovereignty. As extant Ottoman tagwims were dedicated to the reigning sultans, and in a few
cases to princes aspiring to the throne, they are extremely rich in expressing notions of
sovereignty ascribed at different times to Ottoman rulers. By examining the terms by which the

almanac-makers addressed their patrons, it is possible to get a sense of ideological orientations

and experimentations undertaken at the court. It is true that these dedicatory passages stand as

¥ TSMK Emanet Hazinesi Ms. 1712, 2b: “khariji va mudda T dar in giran dar mamlakat-i ‘Iragq
ba-tdj va takht rasad va rusum va ayin-i nav nahand ve dar in qiran quvvat-i tali'-i kasani
bashad ki tali*-i ishan muvdfiq bashad ba tali-i sal-i giran ya vatadi bashad az tali*-i sal-i
qiran.
% TSMK Revan Ms. 1711/5, 111a: “chin dar fasl-i tabistan kusifi vaqi‘ mi shavad dar burj-i
Asad dalil ast bar za f va nikbat-i mulitk hassa padishahan-i mashriq va iqlim-i rabi* va afat-i
pashah-i Tabriz vallahu a‘lam.”
86 In much later sixteenth century tagwims, one can even find direct references to, for
instance, Shah Tahmasb.
7 TSMK Emanet Hazinesi Ms. 1695.
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just another example of the politics of patronage in pre-modern court life, where every artist and
author was expected to show his/her gratitude to the patron on bombastic terms with the hope of
strengthening their relationship. However, as faqwims’ sphere of influence was not solely
restricted to the sultan, and their (astrological) contents evidently circulated, mostly by word of
mouth, among contemporary court elites, the honorifics used therein for the reigning sultan
became especially important and endowed tagwims with a certain propaganda value.*® Moreover,
unlike other textual products that are composed quite sporadically, the annual character of
tagwims makes it possible to chart the contents of titulature, and changes therein, on a yearly
basis.

The close examination of the titulature sections in different tagwims reveals that mid-
fifteenth century almanacs are richer in terms of references to celestial and eschatological
themes. Especially in the case of the title sahib-giran (“The Master of Conjunction’), mid-
fifteenth century tagwims provide the only elaborate astrological discussions of this status, which
became commonly accorded to Ottoman sultans. The title itself is derived from the cosmic

significance of the Great Conjuction of Saturn and Jupiter, and was systematically used in the

% In the European context, before the popularization of print technology, the almanac makers
used to read annual astrological predictions publicly to the university community before New
Year’s Day. See: Steven Vanden Broecke, The Limits of Influence: Pico, Louvain, and the Crisis
of Renaissance Astrology (Leiden: Brill, 2003), 30-1. There is no direct evidence for a similar
practice in the contemporary Ottoman world, yet the rise of burlesque almanac genre among the
late-fifteenth and early sixteenth century Ottoman literati, who largely imitated the language of
tagwims to mock certain group of people in the society, is a significant evidence as to the
dissemination and circulation of astrological predictions outside the palace circles. For the
examples of contemporary burlesque almanac genre, see Mehmed Cavusoglu, “Zati’nin Letayif’i
IL” Tiirk Dili ve Edebiyati Dergisi 22 (1977), 143-161. One of the earliest examples of this
genre, which became more popular from the seventeenth century onwards, is a certain Vahyt’s
narrative composed apparently in 1496 for Selim I. See: British Library Or. 3289. For the
seventeenth-century examples, see: Kopriilizade Mehmed Fuad, Kayik¢t Kul Mustafa ve Geng
Osman Hikayesi (Istanbul: Evkaf Matbaasi, 1930).
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post-Mongol era to signal a ruler’s aspirations and predestination to world conquest, in the mold
of Alexander the Great and Chinggis Khan.* Although the term predates Timiir and was in
frequent use during Seljiiq times, it is mostly after Timiir’s adaptation of the title that the term
became a major component of subsequent political discourse in the Turko-Persian world. It is not
entirely clear when exactly the Ottoman ruling elites decided to integrate this notion into their
ideological baggage, but mid-fifteenth century tagwims clearly show that the term was given
ample use within the vocabulary of sovereignty.”

The anonymous author of the tagwim of the year 849/1446 extensively uses the title
sahib-qiran as the defining attribute of Murad II (r. 1421-1444; 1446-1451). In the preceding
chronology, the compiler describes the Sultan as, among other things, the sahib-giran of all
contemporary tacdars (“crown-bearers”) and begs.”' In the section where he starts expressing
annual astrological predictions, the anonymous author delves into an even more thorough
discussion of Murad’s status as sahib-giran. He urges his readers to know that (soyle bilesiz ki)
Murad II came to the world as the sahib-giran of the age (‘aleme sahib-kiran diismiisdiir) and the

sound of his sword would buzz all over the globe. The celestial proof of his status is that,

% For the use of the term, see: Naindeep Singh Chann, “Lord of the Auspicious Conjunction:
Origins of the Sahib-Qiran,” Iran and the Caucasus 13 (2009), 93-110.
" In the course of the sixteenth century, the term began to be heavily used in non-courtly,
popular historical and literary production as well. For the use of the term in a masnawi written
for Selim I, see Dervis Isik Semsi, Deh Murg-i Semsi, ed. Mahmut Kaplan (Manisa: Celal Bayar
Universitesi, 2003). For the extensive deployment of the term in a versed chronicle written by
Mevlana ‘Isa for Siileyman, see Barbara Flemming, “Sahib-Kiran und Mahdt: Tiirkische
Endzeiterwartungen im ersten Jahrzehnt der Regierung Siileyman,” in Between the Danube and
the Caucasus, ed. Gyorgy Kara (Budapest: Akadémiai Kiado, 1987), 43-62.
1 Oxford Bodleain Library Hunt. Donation 46, 3a: “Sultan Murad han bin Muhammed han
padisah olalidan berii...ki cemi*-i Osman ogullariniii fahri ve sel¢ukidir ve padisahlariii giizidesi
ve yeganesidir ve ‘alem kavminiii hayrlisi ve zamane beglerinii ve tacdarlarimiii sahib-
kiramidur.”
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according to the horoscope of his accession to the throne, the ascendant was the 28" degree of
the sign Virgo. The ruling planet of this sign is Mercury and, at the time of his (second)
accession to the throne, Mercury was extremely auspicious. The anonymous munajjim does not
explain it here explicitly, but as assigning the malefic planet Mars as the ruling planet of the
ascendant of Mehmed II’s (first) accession to the throne in the year 1444, he explicitly contrasts
the fortunes of Murad’s second rule to Mchmed’s brief first rule. All in all, the celestial
indicators are clear proof for Murad II’s being the sahib-giran of the age.’”

The use of sahib-giran never fully disappeared in the titulature sections of later tagwims,
yet it also never enjoyed as much prominence as in the taqwim of the year 849/1446—no matter

how contrived the astrological reasoning was. In addition to the term sahib-qiran, new notions

°2 Ibid., 16b [the parts in bold are written with red ink in the original text. The underlined parts
are for emphasis]: “ve ‘ale’t-tahsts husiisiyet birle biziim padisahimuz Sultan Murad han
lizerine olsun ... ki da’ima ra‘iyyet(i) hos dutar ve nevaht ider ve sefkat ve merhamet
nazarlariyla nazar ider ve dad viriir ve ‘adl gosteriir ve cemi* yaradilmis halka hayr sanur ve
ihsanlar kilur ve ciimle ‘alem halki ‘adli ve amani sayesinde aside ve emin ve rahat gegerler
gice ve giindiiz leyl ve nehar devilet ve ‘6mri izdiyadina ¢ok ¢ok du‘alar iderler. Hak te ‘ala
miistecab ide insa ‘allah te'ald ve hak te‘ala ‘6mriine ¢ok ¢ok yular berekatlar virsiin ahir ve
‘akibet hayr olsun sa‘adetle ve devietle mansir ve muzaffer mii’eyyed ve mii’'ebbed diinya
turdukca tirsun ve devletle ezeli ve ebedi ve sermedi ¢cok ¢ok yasasun zira kim cemi * yaradilmis
halk hazret-i ‘aliyyelerinden sakir ve zakir ve razidur hak te ‘ala hazret-i ‘aliyyelerinden razi
olsun ahiri ve ‘akibeti hayr olsun iman ve islam ve Kuran-i ‘azim yoldas olsun ve cemi’
varadilms halkuii du ‘as1 gice ve giindiiz leyl ve nehar bununl iizerinediir makbiil ve miistecab
ola...ve dalu soyle bilesiz kim padisah-1 ‘alem ve hiidavend-i beni Adem ve a ‘del ve miisfik ve
ekrem Sultan Murad han hazretleri ‘aleme sahib-kiran diismiisdiir gerekdir kim etraf ve eknaf-1
‘alemde siyt ve avazesi ve kilici sarken ve garben ve ba ‘den ve qurben ve tahten ve fevken ve
berren ve bahren ciiireye ve devlet-gir [devlet-gir]? ola ve himmet(i) ‘ali ve kadri yiice olub
padisahumuz Sultan Murad han padisahzadesiyle Sultan Muhammed han birle ¢ok cok
vasasunlar ... Soyle bilesiz kim Sultan Muhammed han tali‘i ciiliis idiib tahta oturdugu vaktde
‘Akreb burcuydi ve yildizi Merrthdur ve ama padisahumuz Sultan Murad haniii tali i ciiliis ve
duhul bildi kim Brusa sehrine giriib saltanat tahtina geciib serir-i memleketde karar itdigi vakide
Stinbiile burcununi 28 derecesiydi ve 24 dakikasiyla Siinbiile burcununi ve Cevza ve saltanat
burcunuii 1ss1 ‘Utariddir ve ‘Utarid ol vakt be-gayet kuvvetliydi ve Ziihre padisah tali ‘idiir...ve
soyle bilesiz bu sebebdendir kim padisahumuz hazretleri ‘azzama’llah iqdarahum wa’a‘la’llah
shanahum’ ‘alemde sahib-kiran olduguna wallahu a ‘lam.”
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were gradually integrated at different times. The tagwim of the year 858/1454, for instance,
employs for the first time the term Mehdiyyii’z-zaman (the expected Messiah of the age) —
among many other titles — for the new conqueror of Constantinople, Mehmed I1.”* In his tagwim
for the year 902/1497, ‘Abd al-Karim b. Mawlana Sinan unusually adopts the term salar-i
memalik-i Iran (the vicegerent of the lands of Iran) for Bayezid I1.”* A few years later, Salman-i
‘Ajam described Bayezid II as the qutb-i aflak-i hagigat (the pole of the spheres of truth).”
Salman’s association of qutb status with Bayezid Il seems to be the earliest expression of this
notion, which eventually became one of the defining attributes of the sultan, widely used by
contemporary literati.”® All of these titles and notions of sovereignty might, of course, be
interpreted as stylistic preferences of their authors, unworthy of much attention. However, given
contemporary elites’ apparent attention to the contents of tagwims, the underlying propaganda
value and ideological currency of sultanic titles passing in these texts should be not disregarded
at all. As munajjims cultivated their authority as experts in celestial and therefore divine
knowledge, the celestial significance they ascribed to the reigning sultans might have carried
considerable significance among the targeted audience, the elites atop the Ottoman state and

culture.

IV. 4. Tagqwims and Ottoman History Writing

As shown, almanacs evince important dissimilarities stemming from the identities of their

> SK Nuruosmaniye Ms. 3080, 18b: ‘ale’t-tahsis husisiyet birle biziim padisahimiz iizerine
olsun....ki padisah-1 ‘alem ve hiidavend-i beni Adem malikii r-rikabi’l-iimem seyyidii selatinii’l-
‘Arab ve’l-‘Acem Iskender-i devran ve Siileyman-avan ve sahib-i ‘dlem Ebii’l-feth bi’l-yiimn
ve'l-ikbal ve mes ‘ud-tali - ve meymiin-tal ‘at ve hoceste-baht ve hiimayun-devlet mahmiidu’l-fazl
ve sadiku’l-kavl ve Mehdiyyii’z-zaman olmagina cemi * gazi padisahlarii mufahhiridir.”
** TSMK Bagdat Ms. 314, 2b.
9> TSMK Emanet Hazinesi Ms. 1712, 2a.
% See Kutb-name, ed. ibrahim Ongun and ismet Parmaksizoglu (Ankara: TTK, 1980).
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compilers and/or the immediate historical-political contexts in which they were composed. These
divergences extend, over time, to general structural changes in the contents of tagwims. In terms
of language, for instance, there is a shift from the mid-fifteenth to the late-sixteenth century.”’
While most extant tagwims from the mid-fifteenth century were written in plain Turkish, almost
all surviving almanacs from the reign of Bayezid II—which number over 30—are in Persian,
likely reflecting a cultural reorientation at the court of the latter. Subsequently, as a result of the
wider Ottomanization process of the cultural and bureaucratic life in the course of the sixteenth
century, the language of tagwims gradually shifts again, from Persian to a refined Ottoman
Turkish.”®

As with language, the contents of tagwims also underwent a serious transformation from
the mid-fifteenth century over the course of the sixteenth. The surviving mid-fifteenth-century
almanacs, which recall the late-fourteenth-century Eretna tagwim, constitute compendia of useful
and entertaining knowledge, combining history, astronomy, astrology, and divination. In addition
to the detailed chronology tables summarizing the history of the world, one can find almost side-
by-side mathematical explanations of horoscope calculations and vernacular statements of omen

divination. By late-fifteenth and early-sixteenth century, however, many of these more demotic

°7 For the details of this language shift, see Appendix C.

8 For the Ottomanization of the cultural and bureaucratic life in the sixteenth century, see
Cornell H. Fleischer, Bureucrat and the intellectual in the Ottoman Empire: the historian
Mustafa Ali (1541-1600). (Princeton: Princeton University Press, 1986); Giilru Necipoglu, “A
Kanun for the State, A Canon for the Arts: Conceptualizing the Classical Synthesis of Ottoman
Art and Architecture,” in Soliman le Magnifique et son Temps: actes du Colloque de Paris, ed.
Gilles Veinstein (Paris: Documentation frangaise, 1992), 195-215. For the increased use of
Turkish in scientific texts from the mid-sixteenth century onwards, see [hsan Fazlioglu,
“Osmanli Doneminde ‘Bilim’ Alanindaki Tiirk¢e Telif ve Terclime Eserlerin Tiirk¢e Olus
Nedenleri ve Bu Eserlerin Dil Bilincinin Olusmasindaki Yeri ve Onemi,” Kutadgubilig Felsefe-
Bilim Arastirmalar: 3 (2003), 151-184.
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components were on the verge of decline, as the contents of annual fagwims became increasingly
mathematicalized and technicalized. While almost none of the mid-fifteenth century tagwims
have detailed ephemeris tables, the almanacs from the time of Bayezid II onwards often include
them. The individual charts on different divinatory practices such as dream interpretation,
palmoscopy, and Aristotelian discourses on the conducts of wars and/or friendships were also
gradually purged from the tagwim texts.

This transformation in the structure of the genre is best traced through examination of the
reverse-chronology sections. Before discussing the historical context of this transformation, it
remains to lay out first the contents of these chronological lists.

It is not, however, the primary aim of this section to evaluate the authenticity of the
historical information therein or its significance for early Ottoman history. In the 1950s and 60s,
the fifteenth-century Ottoman tagwims containing reverse-chronology tables attracted the
attention of Turkish scholars, and some of these lists were published as separate editions.”” In the
absence of authentic historical materials and archival documents from the early fifteenth century,
Ottoman historiography welcomed these tabulated lists of historical events and used their data to
supplement the available knowledge of early Ottoman history. Osman Turan and Nihal Atsiz
pioneered the use of these sources for historical purposes by publishing the chronology tables of
some almanacs from the first half of the fifteenth century. Drawing mostly upon the work of

Turan, Halil Inalcik was the first to import this new information into his study of the reigns of

% See: Osman Turan, Istanbul’un fethinden énce yazilmis tarihi takvimler (Ankara: TTK
Basimevi, 1954); Nihal Atsiz, “Fatih Sultan Mehmed’e Sunulmus Tarihi Bir Takvim,” Istanbul
Enstitiisii Dergisi 3 (1957), 17-23; idem., Osmanli tarihine ait takvimler (istanbul: Kii¢iikaydim
Matbaasi, 1961); idem., “Hicri 858 Yilina Ait Takvim,” Selcuklu Arastirmalar: Dergisi 4 (1975),
223-83.
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Murad II and Mehmed I1.'% Besides incorporating into his text the historical details introduced
by the almanacs, such as the details about the first enthronement of Mehmed II or Ottoman-
Karamanid relations in the first half of the fifteenth century, Inalcik also strove for an inter-
textual analysis of fagwims and contemporary chronicles. In that regard, his most significant
contribution was the discovery that some late-fifteenth-century chronicles and historical
narratives had used the almanacs as sources. According to Inalcik’s study, Uruc Bey’s chronicle
and at least one of the anonymous histories of the Ottoman dynasty written in the late fifteenth
century drew upon the tabulated historical data of the almanacs.'”' In a similar vein, Victor
Ménage also demonstrated, a few years after inalcik, that Nesti (d. <1520), another dynastic
historian of the Ottoman house, used the chronology sections of tagwims as a source.'®
Although both Inalcik and Ménage focused only upon the chronology sections of the almanacs
for historiographical purposes and ignored the remaining astrological contents, as their
predecessors Turan and Atsiz had, it was Halil Inalcik who percipiently asserted that “the
munajjims in the [Ottoman] court can be regarded as the first vak ‘aniivis.”'"?

Inalcik, of course, does not mean here the office of court historian, which, as is well-

established, did not come into being until the late seventeenth century.'® His association of

munajjims with recorders of chronology and writers of history is worth pursuing indeed, for the

19 Halil Inalcik, Fatih Devri Uzerine Tetkikler ve Vesikalar (Ankara: TTK, 1954).

%" Halil inalcik, “The Rise of Ottoman Historiography,” in Historians of the Middle East, ed.

Bernard Lewis and P.M. Holt (London: Oxford University Press, 1962), 152-167.

12y, L. Ménage, “The Beginnings of Ottoman Historiography,” in Historians of the Middle

East, ed. Bernard Lewis and P.M. Holt (London: Oxford University Press, 1962), 168-179; also

see his Neshri’s History of the Ottomans: the Sources and Development of the Text (London:

Oxford University Press, 1964).

' Inalcik, “The Rise of Ottoman Historiography,” 158.

'%* Lewis V. Thomas, 4 Study of Naima (New York: New York University Press, 1972).
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authority of munajims as experts of the science of the stars, and hence the reckoning of time and
chronology, has a long history. Despite the variety of ways of keeping time in past cultures, its
passing (in, e.g., years, seasons, months, days, or hours) was in principle measured in reference
to the movement of planets, particularly that of the sun and the moon. The history of
astronomical observation was always closely linked to the history of reckoning time; and, as
discussed in earlier portions of the dissertation, the broader definition of horological reckoning
includes all kinds of temporal computations ranging from establishing a year’s calendar to
determining auspicious moments to embark upon an activity. In addition to the regular and
relatively easily observable movements of the luminaries, the configuration of other planets was
also considered a key component in computing time for different purposes. The conjunction
astrology and the accompanying genre of astrological histories, as mentioned in especially the
first chapter, could be regarded as examples of such computations.

As experts in tracking the motions of celestial objects, the munajjims in the service of
early Ottoman sultans must have been also responsible for computing and recording “time” in
the broadest sense of the word. We do not have any surviving text by a munajjim from the
Ottoman court prior to the fifteenth century. Yet the surviving tagwims from the first decades of
the fifteenth century are perfect pieces of evidence of the munajjims’ wide temporal
responsibilities, past, present, and future. In addition to chronologically tabulating major events
since the Creation, munajjims undertook a variety of tasks such as preparing the calendar of the
year, specifying the conversion of dates according to different calendric systems, composing
arduous electional tables (ikhtiyarat) for acts to do or avoid on certain days or at certain times,

and spelling out forecasts/astrological judgments (ahkam) as to the fortunes of the upcoming
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year.

The tabulated lists of historical events found in the first few folios of some of the
fifteenth- and early-sixteenth-century almanacs are composed of brief entries, each referring to a
major political, religious, or natural incident in history. Events are dated (with a few exceptions)
not by the Hijr1 year in which they occurred, but as having happened so many years before the
almanac was drawn up. Each entry is cast in the form, “[This many] years have elapsed since....”
(““...dan berii X ydir”/*“az gah-i....X sal ast”) The entries are usually grouped under different
headings, reflecting the historical understanding of their compilers —which proves quite similar
to the contemporary or subsequent Muslim writers of universal history such as Kh"andamir (d.
1535 or 1536) in his Habib al-siyar or Mustafi ‘Ali (d. 1600) in the Kiinhii’l-ahbar.'”
Accordingly, the first section of the chronologies in the almanacs is devoted to the Creation of
the universe and the canonical history of pre-Islamic prophets. In this section, the prophet Idrs is
almost always given a special importance as the originator of the scientia astrorum, and the date
the science of the stars was “descended” (““ ‘ilm-i niiciim Idris e ineli” / “nuziil-i ‘ilm-i nujiam ba-
Idris”) to him is specifically mentioned. The next section covers the life of the Prophet and early
Islamic history through the end of the Abbasids. Despite the temporal span of this period, this
section in the almanacs is usually the least detailed one and only covers—unless the sub-section
on major Sufis and ‘@lims is incorporated here—the birth and death of the Muhammad, the four

Rightly Guided Caliphs, Hasan b. “Ali, Husayn b. “Al1, and a few Abbasid caliphs from the early

195 For the universal historical vision and classification of epochs in Kh“andamir’s Habib al-

siyar, see Shahzad Bashir, “A Perso-Islamic Universal Chronicle in its Historical Context:
Ghiyas al-Din Khwandamir’s Habib al-siyar,” in Historiography and Religion, ed. Jorg Riipke et
al. (Berlin: Walter de Gruyter, 2015), 207-223. For Mustafa Ali’s vision of history, see: Cornell
H. Fleischer, Bureucrat and the intellectual in the Ottoman Empire, esp. 235-253.
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part of the dynasty. The Umayyads are almost always omitted and the entry on Karbala is
followed only by the rise (khurij) of Abii Muslim. Following this section comes the most
comprehensive list tabulating the political and natural events in the Islamic East during the
Saljug, Mongol, and post-Mongol eras. The history of the Ottoman dynasty is generally
appended to this section, and the entries on Ottoman history begin with the emergence (khuriij)
of ‘Osman Ghazi and end with the most recent major event.

Although this scheme is followed as a general principle in different almanacs and the set
of events covered is quite standard, it is worth noting that chronology lists are not entirely
identical. Firstly, the discrepancy in the amount of elapsed years is a constant matter of conflict.
Especially when events from distant past are in question, such as the Creation or history of pre-
Islamic times, the discrepancies grow even larger. Given the difficulty of establishing an
accurate chronology for pre-Islamic history, a fact attested by medieval scholars like al-Birtini
themselves; it is not at all unexpected to find serious inconsistencies between the chronological
lists of different almanacs.'” Yet sometimes such temporal discrepancies occur even in the
records of events from the more recent past. For instance, as to the birth of Mehmed II, the
tagwim of the year 843/1439 says that eight years have passed, thus establishing the birth year of
the prince as 835; whereas for the tagwim of the year 856, twenty-three years have passed since

the birth of Mehmed II, leading to a two lunar-year discrepancy between the two tagwims.'"’

1% Tn his encyclopedic work on different chronology systems, al-Biriini often reminds of his

readers the difficulty to establish consistency among dating systems. See: Al-Biruni, Kitab al-

athar al-bagiya ‘an al-qurin al-khaliya, tr. C. E. Sachau as The Chronology of Ancient Nations

(London: 1879), in passim.

7 Cf. Atsiz, Osmanli Tarihine Ait Takvimler, 105 and TSMK Bagdat Ms. 309, 3a. One can

argue here that one of these two tagwims might have used the lunar calendar in calculating the
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Apart from these discrepancies in the number of years elapsed, the chronology tables also
vary depending with respect to the scope of events covered. Some almanacs are much more
comprehensive than others, recounting a greater range of political and natural occurrences. Thus
it is not unusual to find a reference to a historical incident unrecorded by other almanacs. For the
contents of the section on biblical and prophetic history, the variety is quite limited and almanacs
basically repeat the same list, starting with the Creation and/or fall of Adam from the heavens
and covering other prophets up to Muhammad. In the section on early Islamic history, too, the
list is more or less standard. With the exception of the tagwim of the year 843/1439, there is not a
single entry on the reigns of the Umayyad caliphs. The same tagwim is also evidently the only
one that addresses (briefly) the Samanids, Buwayhids, Khwarizm-shahs, and the Atabegs.'®®
Almanacs also vary relative to the inclusion of events related to the politico-cultural and
environmental history of the Turko-Mongol Islamic East. The accession of Abii Sa‘id Bahadur
Khan (d. 1335), for instance, is recorded only in three tagwims, while all except the two lists the

enthronement of Barqiiq (d. 1399).'%

In particular, with regard to the recent Anatolian and
Ottoman past, variety is almost a norm. The outburst of plague in the Karasi region, which
apparently occurred in the year 749/1348-9, is only recorded by the tagwim of 824/1421 and is

disregarded by the rest.''’ In a similar vein, the full solar eclipse and the appearance of a celestial

novelty that allegedly took place in the year 790/1388 are only recorded in the fagwim of

age of the sultan, while the other employed the solan one. But even this could not help to explain
the chronological difference.
198 Atsiz, Osmanli Tarihine Ait Takvimler, 92.
1 The two tagwims that did not record Barqiiq are the 894/1489 tagwim at TSMK Bagdat Ms.
310, and the 900/1495 tagwim at TSMK Revan Ms. 1711/11, as the chronology tables in these
two tagwims are only related to the history of the Ottoman dynasty.
10 Atsiz, Osmanli Tarihine Ait Takvimler, 25.
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835/1432.""" Likewise, the early Ottoman conquests in Balkans and Anatolia do not enjoy the
same degree of attention in each almanac. These examples could be multiplied with further
discrepancies, and as such reveal what the individual almanac-maker deemed important and
unimportant when compiling his list. The selections of the almanac-makers could be further tied
to their geographical affiliations and professional backgrounds, as some of them might have been
simultaneously affiliated with different courts in the Rum-Anatolia region in the first half of the
fifteenth century that might have equipped them with local information on adjacent regions. The
death of Ilyas Beg, the son of Mentese, for instance, is only mentioned in the tagwims of
856/1452 and 858/1454.""% In a similar vein, the fire in Samsun in 824/1421 is only recorded by
these two fagwims. The death of Ya‘'qub Celebi b. Germiyan is also deemed important only by
the compiler of the tagwim of 835/1432.

Having outlined the main characteristics of the chronology sections integral to certain—
not all—fifteenth century Ottoman faqwims, one now raises two important questions earlier
scholarship has largely neglected: What might be the reasons for incorporating these chronology
sections in the first few folios of some almanacs and why did these tabulated lists of historical
events begin to disappear by the early sixteenth century?

As mentioned several times before, scholarship on earlier Ottoman tagwims focused
almost exclusively on chronology tables and disregarded the remaining, much larger
astronomical and astrological sections, unfortunately reinforcing the assumption that tagwims

were only produced for chronological purposes and erroneously implying that all almanacs

11 o
Ibid., 69.
"2 Nihal Atsiz, “Fatih Sultan Mehmed’e Sunulmus Tarihi Bir Takvim,” 20; idem., “Hicri 858
Yilina Ait Takvim,” 262.
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included tabulations of historical events. Quite contrarily, however, a systematic investigation of
the surviving tagwims from the fifteenth through the seventeenth centuries clearly shows that
compared to the number of fagwims without chronological tables, the ones with tabulated
historical information are indeed quite limited. In around hundred fagwims 1 have personally
examined, there are no more than sixteen with chronology sections. In fact, from the late
fifteenth century onwards, the chronology sections became sparse and by the first half of the
sixteenth century they almost entirely disappeared. The reasons for this dwindling are hard to
reconstruct; it might be a useful starting point to discuss the initial use of historical chronologies
in tagwims and their eventual elimination as a contribution to debates in the scholarship about
the rise of Ottoman history writing in the late fifteenth century and the changing dynastic claims
of the Ottoman establishment.

As we have already seen, the use of chronological tables in annual almanacs is not an
Ottoman innovation. In addition to the Eretna tagwim mentioned above, there is a surviving
Rasulid tagwim, currently preserved in the Bibliothéque nationale de France, which went
unnoticed in Varisco’s study on Rasulid almanacs. This tagwim was produced in 841/1437 and
in both size and comprehensiveness its chronology section surpasses both the Eretna and
Ottoman fagwims.'” The compiler of this lengthy almanac covers in over seventy folios the
detailed history of Yemen from 439/1047-1048 onwards with a special emphasis upon the
history of the Rasulid dynasty. In the first eight folios where the anonymous compiler of this
tagwim lists the names and reigns of rulers from diverse civilizations and historical traditions, the

author perfectly exemplifies the universal historical vision embedded in almanacs. Accordingly,

'3 BnF Arabe Ms. 4609.
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he first starts with a biblical history that ends with a short entry on the prophet Moses. After this
section comes the list of rulers from the Banu Isra’il. Israelite rulers are followed respectively by
Babylonian, Persian, Greek, and Roman kings. Finally he jumps to the history of the Prophet and
the caliphs, and situates the history of Yemen and the Rasulid dynasty within this framework.
The wording he uses, to wit, “the transfer of rule” (intigal al-mulk) from one civilization to
another, clearly reflecting the almanac-maker’s understanding of the unfolding of history, was
fairly typical among scholars in his time.''*

As the Eretna and Rasulid examples manifest, chronology tables, far from being
distinctive to the Ottomans, were among the favorite components of almanac-makers across the
Islamicate world in the fourteenth and fifteenth centuries. The almanac-makers often prepared
their own tables by simply reproducing the lists at their disposal after making necessary
calculations based upon the year they lived in. For instance, the fagwim of the year 842/1439,
produced by a certain Ibrahim b. shaykh al-munajjim wa’r-rammal, was likely used by another
munajjim 44 years after its composition, for on top of each date recorded in the chronology list of
this tagwim 1is there a marginal note, showing the new total number of years (added by 44) that
have elapsed.'"” It is thus not surprising not to find much creativity among tagwims when the
historical chronology sections are in question.

It is still worth asking though whether this period is in fact exceptional in terms of the
number and extent of historical chronology sections. The growing importance attached to
genealogical debates in the Eastern Islamic world from the thirteenth century onwards would

have provided fertile ground for such inquiries. The genealogical debates in the period served the

"4 BnF Arabe 4609, 2b-8b.
"5 BnF Supp. Pers. 367, 2b-4a.
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concerns of ruling dynasties in the post-Mongol Islamic East in need of legitimizing their
authority in the absence of universally accepted principles of rule. The caliphal ideal had been
demolished by the fall of the Abbasid dynasty at the hands of Hiilegli Khan in 656/1258, and the
later dissolution of Chinggisid rule made the bloodline of the A/tan Urugh, the “Golden Family”
of Genghis Khan, less directly conclusive. The genealogical and chronological tables of
almanacs helped connect the history of a ruling dynasty to a prestigious, universal, and sacred

past.116

As we have already seen in the surviving tagwims from the Rasulid, Eretna, and Ottoman
contexts, the history of each respective dynasty is always situated within the tagwim’s historical
scheme as a culmination of the unfolding of universal history, granting the ruling dynasty a
divinely ordained status.

Although the genealogical agendas of the post-Mongol world may have played a role in
the growing incorporation of chronological tables into almanacs, it should also be noted that the
inclusion of historical information in almanacs was a much older tradition. Unfortunately no
tagwim survives from earlier centuries with a historical chronology section to allow us a
comparison. Nonetheless, we should recall Birtin1’s saying in his 7afhim that almanacs in those
times did contain lists of historical information. More important than this little piece of
information, Biriin1 argued that the main motive of almanac-makers in including such

chronological sections was “the intellectual pleasure found in such things.”'"’

"6 This paragraph is based on Evrim Binbas, “Structure and Function of the ‘Genealogical Tree’

in Islamic Historiography,” in Horizons of the World: Festschrift for Isenbike Togan, ed. Evrim
Binbas and Nurten Kilig-Schubel (istanbul: ithaki, 2011), 465-544; Cornell H. Fleischer,
Bureaucrat and Intellectual in the Ottoman Empire, 273-293; John E. Woods, The Aqquyunlu:
Clan, Confederation, Empire. Revised and Expanded Edition (Salt Lake City: The University of
Utah Press, 1999), 1-23.
"7 Biriini, The Book of Instruction in the Elements of the Art of Astrology, 188.
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Birtint’s words are invaluable as they remind us of the importance in medieval Islamic
belles-lettres of the pedagogical motives and intellectual pleasures underlying the employment of
a certain literary device or composition. As we have already seen, the use of tables and charts
was favored in different literary genres mostly for the practical reason of presenting the required
information to the reader in a succinct and easily understandable fashion. Here, tabulating
important historical points concerning the prophets and distinguished rulers must have served
similar concerns of practicality. Yet, as Birtini underlines, the type of the information is as
important as its form. Although we lack serious studies in the perception and recognition of
history as a literary activity in past cultures, it is self-evident that the knowledge of major past
events was considered an integral part of courtly and intellectual life, and the Ottoman munajjims
maintained this tradition in their tagwims through chronological tables.

We still need to explain, however, why in the early sixteenth century these chronology
tables were on the verge of decline. Did they become obsolete in the eyes of their readers,
particularly the rulers? Did munajjims become uninterested in simply repeating the same
information each year, mechanically adding one more year to the sum of years elapsed? Is there
perhaps a correlation between the simultaneous rise of dynastic history-writing and decline of
annalistic chronology tables?

Given the dearth of contemporary sources illuminating the reception of tagwims, it is
quite difficult indeed to provide substantial answers for each and every question. We can
nevertheless correlate the changes in the contents of fagwims to the changing dynamics of
political and literary culture at the Ottoman court in the late-fifteenth and early-sixteenth

centuries.
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The general consensus in the relevant historiography about the rise of Ottoman history
writing maintains that during the reign of Bayezid II, a new historical consciousness arose,
ushering in the composition of the first Ottoman dynastic histories.''® Although there were
earlier Ottoman histories, written mostly in Persian verse in the mid-fifteenth century, through
the sustained attempts of Bayezid II gained the history writing a new momentum from the late
fifteenth century onwards.'"” This process had seemingly two different phases. During the 1480s
and early 1490s, the type of dynastic histories that Bayezid II supported, such as the works of
Nesr1 or Riihi, were interested in the simple recounting of events in plain Turkish with an

annalistic format.'*°

These earlier examples of dynastic histories also attempted to portray the
Ottomans as heirs to the Seljuq dynasty. Thus, in terms of both style and contents, the historical
chronology sections of fagwims were in harmony with contemporary dynastic histories.

By the early sixteenth century, however, due partly to the shifting cultural orientations of
the court and partly to the growing desire of Bayezid II to represent his rule and dynasty as the

most prestigious—both politically and culturally—among contemporary houses, leading literati

were commissioned to compose comprehensive histories of the Ottoman dynasty in eloquent and

"8 Tn addition to Inalcik and Meénage cited above, see: Cemal Kafadar, Between Two Worlds:

The Construction of the Ottoman State (Berkeley: University of California Press, 1995), 97;
Mehmet Ipsirli, “The Ottoman historiography,” in The Great Ottoman-Turkish Civilization, ed.
Kemal Cicek (Ankara: Yeni Tiirkiye Yayinlari, 2000); Murat Cem Mengiig, “Histories of
Bayezid I, historians of Bayezid II: Rethinking late fifteenth-century Ottoman historiography,”
Bulletin of the School of Oriental and African Studies 76/3 (2013), 373-389.
"% For the mid-fifteenth century Ottoman historical texts written in Persian, see Sara Nur Yildiz,
“Ottoman Historical Writing in Persian, 1400-1600,” in Persian Historiography, ed. Charles
Melville (New York: I.B. Tauris, 2012), 436-502.
1% Fleischer, 235.
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learned style.'”' Bayezid’s project bore impressive fruit: Idris BidlisT (d. 1520) composed the
Hasht Bihisht in elaborate Persian, and Ibn Kemal produced an Ottoman history in high Turkish
prose. Unlike earlier annalistic dynastic chronicles and the chronology sections of almanacs,
these novel works were historically more analytical, as well as linguistically more elegant.'*
Besides the stylistic and linguistic elements, the new dynastic history writing also gave voice to
the emboldened claims of the dynasty that increasingly demarcated itself from the simple Seljuq
legacy and emphasized instead the unmatched and inevitable success of the Ottoman house.
Literary tastes’ moving away from annalistic presentations and the innovative historiographical
attempt to distinguish Ottoman rule by detaching the history of the Ottoman dynasty from the
earlier Rum-Anatolian tradition, thus, stands as a working hypothesis to explain the gradual

decline of the chronology sections of tagwims.'*

IV.5. Tagqwims and Contemporary Recognition
Despite the fact that historical chronology sections and detailed charts for various
divinatory practices eventually disappeared from fagwims, astrological predictions remained

resilient and came to characterize the genre. As we have already seen, the majority of studies on

2 vural Geng, “Acem’den Rum’a: idris-i Bidlisi’nin Hayati, Tarihgiligi ve Hest Behist’in II.

Bayezid Kismi (1481-1512),” (Ph.D. Dissertation, Istanbul University, 2014); Christopher
Markiewicz, “The Crisis of Rule in Late Medieval Islam: A Study of Idris Bidlisi and
Governance at the Turn of the Sixteenth Century”, (Ph.D. Dissertation, University of Chicago,
2015).

1* Fleischer, 239.

123 There are two surviving tagwims produced in the first decade of the sixteenth century that
have chronological sections on the House of Osman, the 913/1508 tagwim of Qadi-i Baghdad
and the 915/1510 tagwim of ‘Abd al-Rahman munajjim. But as the first one was composed by a
newcomer to the Ottoman court and the second compiled for Bayezid’s favorite son Ahmed in

Amasya, they might not have been aware of changing trends at the imperial court.
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Ottoman tagwims gives precedence to their non-astrological components, which has inevitably
led to the rise of misconceptions about the real function and value of the fagwim genre. The
literature on the chronology tables, for instance, deliberately presents these tabulated lists of
historical information as the only significant part of tagwims and completely ignores the wealth
of astrological materials by saying that such “superstitious” elements—which were among the
tagwims® raison d’étre—have nothing to offer serious historical inquiry.'** As a result, the rich
prognosticative contents and their potential use for historians have escaped the eyes of modern
scholars.

Aside from the latent desire not to besmirch the Ottoman past with astrological
“superstition” and “irrationality,” the established scholarly convictions about the insignificance
of these sections are also justified on the ground that astrological contents of tagwims are “near-
platitudes, equivocations, and the artful hedging of bets,” making them unreliable, if not
worthless, as historical sources.'” Considering the often boilerplate progression of astrological
predictions in tagwims, this objection is not entirely unfounded. Yet, it would be a huge waste of
primary sources to categorically dismiss a written tradition that steadily filled pages and pages
over five centuries.

The astrological and prognosticative materials in the surviving fagwims can be classified
roughly into two groups. The first group, which we can define as “year-specific” contents,

includes the detailed annual astrological predictions (ahkam-i sal) that munajjims prepared on the

124
125

Turan, 8.

This is also true for early modern European almanac-prognostications. See: Robin Bruce
Barnes, “Hope and Despair in Sixteenth Century German Almanacs,” in The Reformation in
Germany and Europe: Interpretations and Issues, ed. Hans R. Guggisberg and Gottfried G.
Krodel (Sonderband Washington: Giitershloh, 1993), 440-461.
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basis of the horoscope of the intended year. What I mean here by “specificity” is not that the
astrological forecasts are explicit about specific individuals or events, but rather these predictions
are theoretically produced by the munajjim’s interpreting the horoscope of a particular year after
calculating the celestial positions at the exact moment the sun enters Aries (i.e., the year-transfer,
tahvil-i sal). In this first group we include the brief astrological judgments accompanying the
monthly calendar tables, as munajjims also calculated and tabulated the horoscope of each month
(i.e., the Sun’s entrance into a new sign) with a few remarks on the general ahkam of the month.
The second group consists of a wide array of prognosticative materials, ranging from long and
tedious electional tables listing acts to perform and avoid at certain times, to individual diagrams
and brief explanations for different sorts of divinatory techniques including dream interpretation
or palmomancy, i.e. prognostication derived from the observation of bodily spasms and jerks.
The contents of these prognosticative instructions are not strictly tied to a specific year and are
usually incorporated by the fifteenth century almanac-makers to enrich and “anthologize” their

. 126
occult compendia.

Moreover, the first group of astrological contents is almost always an
integral part of annual fagwims, whereas the inclusion of any or all of the components from the
second group is at the discretion of the munajjim.

As we have already mentioned, astrological predictions about the upcoming year are

expressed on vague terms and modern historians must be aware of the risks of treating their

contents as transparent. As astrology was (and still is) a highly conservative practice with quite

126 T borrowed the term from David Roxburgh, who identified in the late medieval Persian artistic

context an “anthologizing mode”, “a practice of making digests and compendia on different
topics that peaked under the Timurids and their contemporary dynasts.” See David Roxburgh,
The Persian album, 1400-1600: from dispersal to collection (New Haven: Yale University Press,
2005).
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restricted, rigid interpretive mechanisms, any particular reference in a single tagwim does not
always need to be related to a burning issue in the immediate historical context.

One method proposed above to deal with the problem of vagueness and repetitive
character of astrological predictions/references is to examine tagwims as a cluster of texts and
read them in conjunction with others. Initial comparisons can be made of those fagwims written
by a single compiler across time or fagwims written for a single year by different compilers.
Juxtaposition makes it possible to track more accurately the repeated patterns and deviating
elements.

Another method of comparison that could provide even more precise answers about the
real value and contemporary recognition of the astrological predictions in annual tagwims is to
read the contents of fagwims and contemporary historical narratives in tandem with one another
in order to detect whether the astrological predictions expressed in almanacs influenced
contemporary discourse or even manipulated certain political and imperial decisions. This path
might also lead us to address the elephant in the room, to wit, whether these predictions and
prognostications expressed in quite vague terms did have any concrete influence on their
audience and their decision making-processes.

In the following pages, I will illustrate how the predictions in fagwims were deemed
important by the contemporary Ottoman elites—at least in the early sixteenth century—no matter
how vaguely they were expressed. For that purpose, I will read sections from select tagwims
together with contemporary historical narratives to demonstrate how the munajjims’
interpretations of the celestial data at a particular moment (i.e., his astrological predictions) were

later reinterpreted by a broader interpretive community, primarily composed of individuals
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affiliated with the court.

In the tagwim prepared for the year 920/1514 and presented to Sultan Selim I before
Navriiz of that year (i.e., Muharram 13, 920/March 10, 1514), the anonymous munajjim
calculates, using the Ulugh Beg tables, a full solar eclipse beginning nine hours and 33 minutes
into Sunday night, Jumada II 28, 920/August 20, 1514."*” The eclipse will begin to slow (makth),
ten hours and 23 minutes into the same night, reaching total eclipse at ten hours and 33 minutes.
The sun begins to reappear at ten hours and 43 minutes, fully emerging from eclipse 41 minutes
into Monday morning.

As for the astrological interpretation of this astronomical data, the anonymous munajjim

says the following:

“Because the total eclipse occurs below the horizon in this latitude (ufg), its effects in
this region [viz. Rim] are relatively minor. [By the same token], because it occurs
above the horizon in the Persian lands (diyar-i ‘Ajam), its effects are most strongly felt
in that region, including the region of the Euphrates, Mosul, Fars, Hamadan, the Sawad
of the Arab Iraq, Ferghana, Herat, India, Makran, eastern Khurasan, Ahvaz, Tabriz and
Isfahan, and will persist for two years and twelve days, being the strongest at the
beginning of this period. It signifies the affliction (nakbaft) of a person of a great stature
(shakhsi-i ‘azim al-shan) in the region of the Euphrates, Mosul or the Persian lands. But
God knows best the true nature of things.”'*®

The categories and geographic references employed by the anonymous munajjim in his

astrological predictions of the expected solar eclipse are not that striking, as he refers to vague

"> TSMK Revan Ms. 1711/11, 266b.

28 1bid.: “chiin vasat-i kusif dar in ufq tahta’l-arz ast, asar-i kusif dar n diyar kamtar bashad
va chin vasat-i kusif dar diyar-i ‘Ajam favqa’l-arz ast ta’sir-i kusif dar an diyar va kanar-i
Firat va Musul va Fars va Hamadan va savad-i ‘Iraq-i ‘Arab va Farghana va Harat va Hind va
Makran va sharqi-yi Khorasan va Ahvaz va Tabriz va Isfahan ba-vujid amad va do sal va
duvazdah riz in ta’sir bi-manad va mu ‘azzam-i ta’sir dar ava’il ba-zuhir ayad va dalil-ast bar
nikbat-i shakhsi-i ‘azim al-shan dar atraf-i Firat va Miisul va diyar-i ‘Ajam walldahu a ‘lam bi-
haqd’iq al-umir.”
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geographic categories such as the Euphrates, Mosul, and the lands of the ‘4jam. Yet he skillfully
concentrates the attention of the reader on the foretold individual, who is said to be of exalted
status. The anonymous munajjim’s remarks become all the more meaningful when they are
juxtaposed with an intriguing passage of the Selimshahname of 1dris Bidlisi, which explains the
Ottoman victory in 1514 over the Safavids in the Battle of Chaldiran in astrological terms:

“Among the indicators of the divinely-granted victory that made good the purpose of
the lord of all sultans of the age [i.e., Selim] and the triumph realized by the allies of
that holy [sovereign] against foes perverted in religion and government were a number
of configurations (sirat) apparent to the sight of percipient analyzers of the motions of
the heavenly spheres, this in accordance with the principles laid down by sage
observers of the fixed stars and planets (rasidan-i marasid-i nujium-i savabit va sayyar)
and the meteorological phenomena that occur under cycling heaven.

The first [of these indicators] was the total solar eclipse that occurred on Sunday night,
Sha‘ban 28, 920 (vuqii-i kusif tamam bid ki dar Yakshanbih bist-o-hashtom Sha ‘ban),
in the descending lunar node in the sign of Virgo, with Monday’s dawn breaking on the
eastern horizon during the height of the eclipse. Drawing on [professional] intuition
(tahaddus) and [long] experience (fajriba), astrologers (arbab-i ahkam-i nujiim)
universally agree that the fact that the radiant body [of the Sun] remained dark for 41
minutes after its dawning in the east was a clear indicator of the calamitous and total
destruction of the power of the king of the east (tamam-i nakbat-i zaval-i davlat-i
khusrav-i mashrig-zamin) and the brilliant dawning of a manifest victory from the west,
this to protect religion and serve as a model warning [of the woe that awaits] tyrannical
foes on the Day of Judgment, as heralded by “The Hour has drawn nigh: the Moon is
split” (Q 54:1). And indeed, as occult synchronicity (gharayib-i ittifaqat) would have it,
at the moment of eclipse the army of the depraved shah, emperor of the east, was
arraying itself in opposition to the army of the sultan of the west. That is to say, it was
evident to perceptive observers that the body of that Sun, eclipsed by the darkness of
blackly oppressive enemy forces, became ever more ascendant precisely with the
increase of the thick blackness of that foundation of darkness and the evil fortune of
that black-hearted faction, such that the fully-eclipsed Sun broke forth from the east
amid the spheriform tents of the Qizilbash: thus did the Sun, wreathed in perfect beauty
and glorious majesty, rise from the west (such a reversal and opposition being one of
the conditions that will herald the Hour of Resurrection).”'%

129 1dris Bidlisi, Selimshahname, ed. Hicabi Kirlangi¢ (Ph.D. Dissertation, Ankara University,
1995), 136-7.
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There are number of striking issues for our purposes here as to the role fagwims might have
played in shaping and mobilizing contemporary political debates and decisions. The work, which
narrates the incidents immediately before and during the reign of Selim I and which aims at
underlining his deeds and achievements, was in fact never finished by Idris Bidlisi during his
lifetime and could only have been compiled by his son in late 1560s from the scattered notes of
his father.*” Therefore, we are not in a position to clearly identify whether it was really Idris
who wrote the above-quoted passage, and if so, when exactly he composed it. Yet, the quality of
the Persian prose and the accurate historical details about the chronology of the Battle of
Chaldiran make it highly likely that Idris himself originally composed the passage.

The hard astronomical data given in Idris’s passage about the date and duration of the
expected solar eclipse almost entirely coincides with the calculations of the anonymous munajjim
in the annual fagwim presented to the Palace before March 1514. The only information that
differs is the month in which the eclipse was expected to occur. However, this was likely a slip
of his son’s pen when copying Idris’s notes after so many years or by Idris himself while writing
down the passage, as the date, which is designated as Sunday (yakshanbih), could not simply be
in the month of Sha‘ban, which corresponds to Wednesday, October 28, 1514, almost two
months after the Battle of Chaldiran. The twenty-eighth of Jumada II, however, makes perfect
sense at it corresponds to Sunday, August 20, 1514, immediately before the outbreak of the
battle. Apart from the exact month of this eclipse, Idris’ passage regarding the direction (on the
eastern horizon) and duration (41 minutes) of the eclipse also accords precisely with the

information given in the tagwim.

B30 1bid., 12.
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The most important aspect of Idris’s remarks, however, is his dual-layered astrological
interpretation of the solar eclipse. By referring to munajjims’ interpretation of the solar eclipse,
Idris (re)interprets the celestial phenomenon as a clear sign of the total destruction (nakbat) of
the power of the Safavid shah and a manifest victory for the Ottoman sultan. Thus the vague
interpretation of the anonymous munajjim in the annual fagwim finds its eventual fulfillment and
explanation. Whether or not Idris had the chance to read and review that particular tagwim, the
use of raw astronomical data and the wording of astrological interpretations make a strong case
about the political and public recognition of the astrological predictions elaborated in tagwims.

Idris’s remarks are just one example of how astrological predictions might have directly
shaped contemporary expectations and debates. Besides stimulating public discussions, the
astrological predictions of tagwims also affected imperial decisions. It is indeed not surprising, as
many chronicles and historical narratives often mention in passing that a certain military
expedition was initiated or a certain imperial building’s construction began upon an auspicious
hour of the munajjims’ designation. What the parallel reading of taqwims and
chronicles/historical narratives shows unequivocally that such remarks should not be dismissed
as simple rhetorical devices, for the instructive words of munajjims as to the propitious times to
embark upon certain individual and imperial enterprises were definitely taken seriously, as
already manifested in the dissertation by archival documents and manuscript sources.

To that end, I will focus here on the tagwim prepared for the year 925/1519 by the Hace
Kemal and contrast it to another contemporary Sel/imname, written by Kesfi Mehmed Celebi (d.
1525). As briefly mentioned before, Hace Kemal’s tagwim, especially its astrological predictions

are surprisingly explicit in its references and use of categories. He, for instance, talks at length
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about the uneasiness in the west (Batu), specifically in the land of the Franks (Frengistan), and
comments upon the probable Ottoman victory against the Pope (Rimpap) and the conquest of the
island of Rhodes. He, however, cautions the Sultan not to embark upon any campaign in the first
couple months of the year, because the relevant astrological variables betoken the advisability of
delaying the action at least past the first few months of the year. For Hace Kemal, the campaign
should be undertaken during the fourth or fifth month of the year."'

Quite intriguingly, at the end of his narrative, Kesfi Mehmed Celebi discusses Selim’s
decision to call off his planned campaign against the island of Rhodes. According to Kesfi, Selim
was eager to initiate a campaign against the island but after learning about the words of
munajjims who reached a consensus in their fagwims saying that the beginning and the middle of
the year would be extremely inauspicious, he decided to give up the campaign.'*>

In just a few years after Selim’s unfinished attempt, the Ottomans were able to seize the
island under the commandment of Selim’s newly enthroned son Siileyman, but even before
Siileyman’s campaign against the island, astrological conspiracies in the contemporary tagwims
seem to have distracted the palace. As already mentioned in the previous chapter, according to
‘Asik Celebi (d. 1571), a certain ‘Ozri, who was at the time the gddi of Varna (today in Bulgaria)
besides his being a poet, presented to the court a tagwim during the campaign against the island

of Rhodes. In his tagwim, ‘OzrT Celebi allegedly predicted that the island of Rhodes would

B TSMK Emanet Hazinesi Ms. 1695, 6b: “dela’il soyledir ki bu yiliii ibtidasinda hazret-i
padisah-i ‘alem-pendh kendii nefsine sefere ¢citkmayalar... amma sefere ¢iktiklar: vakit dordiincii
ve begsinci ay ola, vallahu ‘alam”

132 SK Esad Efendi Ms. 2147, 133b: “ve hem ehl-i niiciim miittefikun ‘aleyh bu yiliii eva’ili ve
evasiti gayetde sum ve nihdayetde mezmiimdur diyii takvimlerinde tahrir ... kildilar. Ol sebebden

sefer emri te hir buyuruldi.”
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eventually be conquered but the siege would be prolonged and cost the lives of many soldiers.'*?
Embittered by these predictions in the tagwim, Siilleyman asked his retainers to bring the author
of this tagwim to his presence. Upon hearing the sultan’s order, ‘Ozri first visited a close friend
of his, Mustafa the geomancer, and they together interpreted his ascendant, reaching the same
conclusion that he would die during his visit of the palace. According to Asik Celebi’s anecdote,
‘Ozr died exactly as he foretold."**

The tagwim of ‘Ozrl is not extant today; therefore, unlike the cases of Idris Bidlisi and
Kesfi, we could not read this anecdote in parallel with the actual predictions from the original
almanac. In fact, the anecdote recounted by ‘Asik Celebi is likely apocryphal, for contemporary
archival records about a certain poet named ‘Ozri clearly document that as late as Muharram 19,

133 No matter what really

940/August 10, 1533, he received gifts and allowances from the court.
happened to ‘Ozri Celebi, and how and when he lost his life, ‘Asik Celebi’s anecdote is still
valuable as it conveys a contemporary perspective pertaining to the discursive power of the
tagwims.

A last piece of evidence for the extent to which contemporary (ruling) elites deemed
astrological predictions important is a non-anecdotal, archival one: a petition, written apparently
by a dismissed munajjim and delivered to Sultan Bayezid II, likely through the end of his reign.
In this anonymous petition—or in fact a letter of pardon—the dismissed munajjim asks the

sultan’s mercy for his recent failure to present the court with fagwims. He explains it by referring

first to his lately shifting scientific interests, as apparently he has become interested in medicine.

33 Asik Celebi, Mega irii’s-Suara, ed. Filiz Kilig, v. 2 (Istanbul: Suna ve inan Kirag Vakfi,
2010), 1064.
4 Ibid.
135 Kamil Kepeci 1764.
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He then reveals the real reason of his failure by saying that as he becomes older and death draws
near, it excites more grief and uneasiness to deal with the stars, especially with the judicium."*
In the last part of the petition, the anonymous dismissed munajjim desperately pleads with the
sultan and concludes the petition by asking the sultan to reemploy him in his service.

Besides revealing an interesting detail about the epistemological suspicions of a practicing
munajjim as to his own craft, the petition is a clear proof that sultans—at least some of them—
inquired after, and waited impatiently for, the annual astrological counsel of the munajjims, and
failing to produce the annual astrological prognostications in a timely manner potentially entailed
a munajjim’s loss of position.

All in all, the tagwims that munajjims produced and presented the Ottoman court on a
yearly basis are invaluable sources modern scholars from various subdisciplines should pay more
attention. Not only the fagwims can allow modern historians of science to easily track the
scientific models and astronomical methods preferred by different practitioners. They also
provide, through especially the detailed astrological predictions on the fortunes of the upcoming
year, complementary details and colorful insights about the burning political and ideological
matters of the time, which were subject to constant change. Though it is a challenging task to
glean the valuable historical information out of the often repetitive and hackneyed prose of

prognostications, that the fagwims were composed on a yearly basis helps the modern researcher

detect more accurately the diverging elements to further associate them with the problems and

B¢ TSMA E. 10159/145: “dar in ayyam muyassar nashod ki bi-istikhrdj-i tagvim mashgiil
shavad... Az chand jihat yaki az ishtighal bi-mutdla ‘a-i tibbiyya amma mani -i kullt an ast ki in
kamina ra vaqt-i irtihal nazdik ast va ishtighal bi-nujimiyat siyamma bi-ahkamash mustalzim-i
qasavat-i qalb ast.”
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debates of their times. The testimony of contemporary historical narratives and a few archival
documents about the recognition of munajjims’ astrological predictions in the tagwims also
reveals the need to appreciate the value of these texts for historical purposes. It should be also
noted that fagwims were not the only surviving textual product of the munajjims. The astral
experts were also engaged in producing other types of annotated horoscopes that they composed
for the occasions of birth, enthronment of the sultan, or the calculation of the auspicious moment
for undertaking an imperial enterprise. The next chapter will discuss the significance of this
genre on the basis of few surviving examples from the fifteenth and sixteenth century Ottoman

world.
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Chapter Five—From Bolstering Royal Claims to Expressing Self-
Aggrandizement: Political and Personal Dynamics of Casting Horoscopes

V.1 Introduction

In the previous chapter I delved into one particular, and seemingly the most prevailing,
form of horoscope production identified within the astrological practice of (solar year)
revolutions (tahvil-i sal). In annual tagwims, munajjims and other individuals conversant in the
astral sciences interpreted the horoscopes they prepared on the basis of the key moment of sun’s
annual ingress into Aries, i.e. the beginning of the solar year, as well as its monthly entrance into
other Zodiacal signs. Contrary to the conventional wisdom that tends to take tagwims simply as
calendars, ample amount of relevant texts descending from the fifteenth-and sixteenth-century
Ottoman realm has demonstrated that astrology played a central role in the tagwim tradition.

There are other examples of horoscopes produced for different forms of astrological
practice such as nativities and elections.' As I already outlined in greater detail in the first
chapter, the genre of nativities (mawalid) rests upon the fundamental assumption that the
celestial configuration at the time of birth has an enduring impact on a person’s destiny. Whereas
the branch of elections (ikhtiyarat) intends to determine the most propitious moment to start a
specific enterprise or perform an activity, such as enthronement of a ruler, embarking upon a
military campaign, or laying the cornerstone of an imperial building. Although the amount of

such horoscopes descending from the period in question is not as many as the extant tagwims, a

! For a more universal discussion of it, see H. Darrel Rutkin, “Various Uses of Horoscopes:
Astrological Practices in Early Modern Europe,” in Horoscopes and Public Spheres. Essays on
the History of Astrology, ed. by G. Oestmann, H. D. Rutkin and K. von Stuckrad (Berlin: Walter
de Gruyter, 2005),167-182.
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few surviving documents, including the nativity of Mehmed II and the horoscope produced for
the construction of the Siileymaniye mosque complex, will be scrutinized in this chapter with an
eye toward examining the intersecting personal and imperial dynamics of the astrological
practice.

The reasons are not clear why we have surprisingly so little extant nativity books and
occasional horoscopes, although the practice itself was quite widespread given the frequent
references in contemporary sources.” In addition to numerous anecdotes about the practice that
regularly feature in the chronicles and historical narratives, manuscript sources also contain
various personal horoscope charts (zayicha), often in the standard square or rectungular format

divided into twelve sections, scattered in the colophon page or the recto of the first folio (zahr al-

? Even in the surviving horoscope for the construction of the Siileymaniye complex, which I will
discuss in detail below, the author Riyazi explicitly refers to other horoscopes he prepared for the
birth and accession day of Siileyman. Unfortunately none of these horoscopes have survived our
day, unless they remain undiscovered in some obscure manuscripts. One should also recall the
discussion in the fagwim of the year 849/1446 about the horoscope of Murad II’s second
accession to throne or the elaboration of Idris Bidlist on Bayezid II’s horoscope, both discussed I
more detail above.
Similar references could also easily be found in earlier historical narratives. In his Gazaname-i
Rim (ca. 1456), Kasifl recounts that when Mehmed II was born, Murad II called for the
munajjims and asked them to interpret the birth horoscope of his son. Apparently, munajjims
interpreted the celestial configuration as the definitive sign of Mehmed II’s being a sahib-qiran.
See: Ebrahim M. Esmail, “Kasifi’nin Gazaname-i Rim adli Fars¢a Eseri ve Tiirk¢e’ye Terclime
ve Tahlili.” (MA Thesis, Mimar Sinan Fine Arts University, 2005), 14.
Kivami narrates in his Fethname-i Sultan Mehmed that when Mehmed 11 ascended the throne for
the second time, he had the munajjims interpret the horoscope of his ascension. Their
interpretation was that Mehmed II would rule the world like Alexander the Two-horned. See:
Rusan Tiirken, “Kivami, Fethndme-i Sultin Mehmed.” (MA Thesis, Firat University, 2006), 192.
Such anecdotes in the earlier Ottoman sources follow the examples richly elaborated in
preceding and/or contemporary Persian chronicles and historical writings, such as Kh"andamir’s
Habib al-siyar or Sharaf al-Din ‘Ali Yazdi’s Zafarnama. For example for the curious story of
Mavlana ‘Abd al-Lisan munajjim’s calculation and interpretation of the birth horoscope of
Ibrahim Sultan b. Shahrukh (d. 1435) see Yazdi, Sharaf al-Din ‘Ali, Zafarnama, ed. by Sayyid
Sa‘id Mir Muhammad Sadiq and ‘Abd al-Husayn Nava'i, v. 1 (Tehran: Kitabkhana Muzih va
Markaz-i Asnad-i Majlis-i Shura-yi Islami, 1387), 786-788.
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kitab).” These diagrams are not necessarily accompanied by an astrological commentary of the
horoscope, but still hint at the prevalence of the practice.

One important reason of the scarcity of extant textual examples of these occasional
horoscopes is the very personal nature of these materials. As Laurence Elwell-Sutton has already
pointed out, since most of these horoscopes were of interest only to the individual or the specific
occasion to whom/which they applied, their preservation across different generations was not an
immediate concern.* We should also take into consideration the oral nature of the astrological
counseling, which I have already mentioned, as these natal charts or suggestions for elections
might have been interpreted verbally on the spot.

In order to introduce the reader to the distinguishing characteristics of the materials this
chapter will evaluate, i.e., the nativities and other horoscopes produced for electional purposes, it
would be useful to start with comparing them with the tagwims. First of all, in both tagwims and
nativities, the same standard mathematical and astronomical procedures were followed for
casting the horoscope at the desired moment. Accordingly, the munajjim first determined the
degree of the ascendant (fali ), the Zodiacal sign rising above the horizon, by consulting the
astronomical tables (zij) or sometimes using an astrolabe, or even both. The next step was to
demarcate all the other eleven astrological houses, so as to sketch the position of the Zodiac in

relation to them at the designated moment. This operation is called the equalization of houses

? These charts available in numerous Islamic manuscripts still wait to be thoroughly studied. For
a general evaluation of the question in medieval European manuscript culture, see: Sophie Page,
Astrology in Medieval Manuscripts (British Library/University of Toronto Press, 2002). On
zayicha (horoscopic diagram), see: David Pingree, “Horoscope” Elr; Enrico Raffaelli, “Zayca”
Elr.

* Laurence P. Elwell-Sutton, “A Royal Timirid Nativity Book,” in Logos Islamikos: Studia
Islamica in Honorem Georgii Michaelis Wickens, ed. Roger M. Savory and Dionisius A. Agius
(Toronto: Pontifical Institute of Mediaeval Studies, c1984), 119-134.

307



(taswiyat al-buyiit). Once the horoscope chart (zayicha) was drawn, the munajjim became ready
to start prognosticating it.

Here emerges the fundamental difference between the fagwims and the nativities, because
in the former case the calculations and ensuing prognostications are only for the particular year
in question, whereas in the nativities munajjims needed to project the celestial calculations and
astrological interpretations toward the temporal point that the newborn is expected to reach in
terms of lifespan. In order to make these projections and establish the life expectancy of the
newborn, the munajjims had recourse to calculating additional astrological variables such as the
haylaj (indicator for the body), kadkhuda (indicator for the soul), tasyirat (prorogation or
progression), firdarat (planets ruling certain periods), or intiha 'at (profections), all of which are
discussed in greater detail in the major examples of the zij genre.’

Aside from the use of additional astrological indicators, another important difference
between the nativities and tagwims is the timing of these calculations. In the tagwims, which
were produced and presented before or around the time of Navriiz (i.e., the revolution of the solar
year), calculations were made prospectively, to wit, the munajjims estimated the moment of the
solar year transfer in order to make prognostications out of it. Whereas in the nativities, the
munajjim makes retrospective computations on the basis of the information provided to him
about the exact birth date of the individual. Although there is both textual and visual evidence

implying that munajjims might have been in close proximity to the royal birth chamber, the

> The last major section in both the Zij-i Ilkhant and Zij-i Ulugh Beg is solely devoted to the
elaboration of these procedures. For the technical details of these indicators, see the very useful
commentary and annotated glossary of astrological terms prepared by L. P. Elwell-Sutton in his
edition of a horoscope descended from the Qajar period: The Horoscope of Asadullah Mirza: A
Specimen of Nineteenth-Century Persian Astrology, tr. and ed. by L. P. Elwell-Sutton (Leiden:
Brill, 1977), 57-98.
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detailed birth horoscopes at hand rather reveal that the nativities were produced after the
munajjim was approached by the client, who was usually enjoying his/her her adult years and
curious enough to ask the munajjim to prognosticate his/her destiny in the remaining years of his
or her life.® As part of this request, the client (or his/her deputy) usually provided the munajjim
the original date of his/her birth. For example, in the nativity of the Timurid Mirza Rustam
Bahadur, produced in Muharram 822/February 1419 by a certain Yahya b. ‘Imad b. Yahya al-
munajjim al-Kashani, the munajjim refers to the initial calculation of the degree of the ascendant
that was apparently recorded by an observer (of the sky) (rdsidi) at the original time of birth.” In
a similar manner, as we briefly mentioned about its contents in the second chapter, a petition was
delivered to Bayezid II by an anonymous munajjim, who, apart from asking for permission to
have access to certain books and instruments in the treasury, promised the sultan to prepare
nativities for the princes Korkud and Ahmed if their birth dates are communicated to him.*

As it was the case in previous chapters, the present chapter also does not set out to
illustrate the complex methods and techniques used by the munajjims to cast horoscopes or

verify the past calculations on the basis of modern computations. It has rather the sole purpose of

% George Saliba’s study on the status of astrology in medieval Islamic society provides several
examples of miniatures depicting munajjims as part of the royal birth chamber. See: Saliba, “The
Role of the Astrologer in Medieval Islamic Society,” Bulletin d’études orientales 44 (1992), 45-
67. For other references to visual evidence also see: Eva Orthmann, “Circular Motions, Private
Pleasure, and Public Prognostication in the Nativities of the Mughal Emperor Akbar,” in
Horoscopes and Public Spheres. Essays on the History of Astrology, ed. by G. Oestmann, H. D.
Rutkin and K. von Stuckrad (Berlin: Walter de Gruyter, 2005), 101-114.
7 Huntington Library Ms. HM 71897, 7b: “rasidi ki bi-alat-i rasad daraja-i tali* ma ‘liim konad
.. az tahrir-i musavadda-i ki mavjiud bid. Chunan ma ‘lim shod ki az shab-i mazkir dah sa‘at
gozashta biuda ta zaman-i viladet-i mubarak.”
® TSMA E. 10159/6: “va agar tali ‘ha ma ‘liim nabdshad tarikh-i viladatha taslim namayand ta
ba d az istikhraj kayfiyyat-i tali -i har yak ra chunancha az dala’il-i nujami ma ‘liim shavad ba-
‘ard rasanida shavad.”
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understanding what these extant occasional horoscopes could tell the modern historians about the
complex political and patronage dynamics underlying their production and circulation. Unlike
the tagwim genre, however, the amount of surviving textual materials is significantly limited.
Therefore compared to the comparative analytical examination of the numerous tagwims from
the fifteenth-and early-sixteenth-century Ottoman milieu, the treatment here will be more
descriptive and sporadic. Here I will describe in detail two specific examples. One of them is a
nativity produced for the sultan Mehmed II through the end of his life. Although ‘Atafi’s
catalogue of the Palace library that he prepared in 1502-3 also lists the horoscopes of Cem Sultan
and Bayezid II in the inventory, these texts have not survived our day.” The second textual
example that I will discuss even in more detail is Riyazi’s curious horoscope that he composed

around the year 1550 for the occasion of the construction of the Siileymaniye mosque complex.

V.2. Nativity Books as a Means of Self-Propaganda
Immediately after arriving at the court of Mehmed II and presenting him in December

1479 with his lengthy commentary on Tus1’s Si fas/ (which he entitled Muwaddih al-rusiim fi

? Library of the Hungarian Academy of Sciences, Ms. Tordk F 59, 317: “Risala wilddat Cam
rahimahallah wa huwa Ibn Muhammad Khan™; 27: “Risala fi al-handasa wa risala tali* sultan
al-salatin Sultan Bayezid Khan bin Muhammad Khan zida nasrahu wa risala fi al-tafsir fi
mujalladin wahidin.”

There is an eighteenth century copy of Bayezid II’s horoscope, fragmentedly copied by a certain
al-Sayyid ‘Abdu’l-kerim b. Mustafa in Muharram 1177/July 1763. This copy consists of only
five folios and does not contain the part on astrological judgments. In the horoscope, Bayezid’s
birth date is set as 5 Muharram 851/March 26, 1447 and the birth place as Manisa. While this
birth date complies with the overall consensus in the relevant historiography, his birthplace is
usually considered to be Dimetoka. See: Kandilli Rasathanesi Kiitiiphanesi Ms. 396.
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iIm al-nujim), Khitabi was requested by the sultan to compose his nativity.'” The voluminous
nativity was originally completed by him in 24 Rabi" al-awwal 885/June 3, 1480, and another
presentation copy was made ready before the sultan would pass away in May 1481."" The
horoscope begins with a standard invocation of God, to which are added several quotations from
the Quran that refer to the heavenly bodies, the world of the unseen (a lam al-ghayb), or the idea
that human body is the microcosm of the universe. This is followed by a brief doxology in praise
of the Prophet Muhammad. These rather standard textual components are then followed by a
relatively long passage glorifying Mehmed II and his rule. Among numerous strong appellations
with full of celestial imagery, Khitabit particularly defines the sultan in this passage as the caliph
of the epoch (khalifat al-dahr), the imam of the age (imam al-zaman), and the khan to all the
world rulers (khan-i khavagin-i jihan).'* He then swiftly records the birth date of the sultan, first

according to the lunar Hijri system (26 Rajab 835) and then the Old Iranian/Yazdigerd era. (2

19 SK Esad Efendi 1997, 2b: “ammarani an yustakhraja tali - mawlidihi al-maymiin wa yuhassal
min wilayat ma huwa al-asl wa-I-qanin li-yazhara min ithbatihi awda’ al-su id wa-n-nuhiis wa
yu raf ma yustahsala min sayrihd al-sanawi...”

" There are at least two copies of this text. The one now located at SK Esad Efendi 1997 and
composed of ninety folios seems to be the autograph copy of Khitabi. Not only the quality of the
script seems very similar to the handwriting of Khitab1 in his other works cited in the third
chapter. In the colophon part of the copy Khitabi says that he first finished writing it in Istanbul
in 24 RA 885/June 3, 1480. SK Esad Efendi 1997, 90b: “Tammat al-kitab awwal ‘ala yad al-
‘abd al-za ‘if Khitabi al-munajjim al-Jilani fi yawm al-arba ‘a ‘ishrin Rabi‘ al-awwal min shahr
[sic] sana khams wa samanin wa samana mi'a hijriyya nabawiyya fi baladiyyat al-
Qustantiniyya.” Based likely upon this copy, another and more flamboyant presentation copy
(composed of 264 folios) was prepared by the famous calligrapher of the time, Ghiyath al-din
Isfahani. TSMK Yeni Yazmalar 830, 264a: “tammat al-kitab al-tali' al-mawliad al-mubarak
humayiin khalladallah ta‘ala ‘umrahu wa khildafatahu ‘ala yad al-majrih al-haqir Ghiyath al-
mujallid  al-Isfahani  bi-dar al-saltanat  Qustantiniyya aslahallahu  shanahu abadan.”
Unfortunately its copy date is not specified, but Ghiyath al-din’s wording certainly implies that it
was produced when Mehmed II was still alive.

"2 SK Esad Efendi 1997, 2b. As for celestial imagery, Khitabi uses the following expressions:
“afitab-i jalal az ufq-i igbal tulii® kard” (for describing the birth of Mehmed II), “khilafat-i
afitab-i falak-i mustaqim, markaz-i da ira-i muqim-i mihr, burj-i tajdari dar daraj-i shahriyart”
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Murdad mah-i gadim 801).

The author then gives a quick table of contents and briefly introduces the main chapters
in the horoscope. Although he says that the text is composed of three chapters (salasa abvab), it
would be more accurate indeed to group his overall scheme into two main parts:
astronomical/computational (elaborated in between 3a-67a) and astrological/interpretive (67b-
90b), because the three chapters Khitabi introduces in the beginning are only related to the

specific astronomical/computational procedures. These are as follows:

1) Procedures undertaken to determine the degree of the ascendant (istikhraj al-
tali),
i) Procedures undertaken with the use of the indicators to establish the life

expectancy of the newborn (haylaj and ‘atiyya al-kawakib);
iii) Procedures undertaken with the use of the latitude of the incidental horizons

(‘arud al-afaq al-haditha).

Khitabi opens his elaboration by fixing the birth date of the sultan in the Old
Iranian/Yazdgirdi era as Saturday, 2 Murdad 801. He then starts establishing the equivalent dates
according to other temporal systems. As an indication of his intentions to show off his extensive
knowledge in computational tasks, Khitabi here instructs, in the fashion of the zij literature, how
these calendric calculations can be manually made. After making, and showing how to make,
painstaking calendric calculations, he establishes that the equivalence of the date in the lunar
Hijri calendar (tarikh-i ‘Arabi) is 26 Rajab 835. The corresponding dates in the Rumi/Iskandar1

(tarikh-i Rimi) and Jalali/Malikshahi (tarikh-i Maliki) eras are given respectively as 29 Azar
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mah (April) 1843 and 17 Farvardinmah 353." He later gives the place of the birth as Edirne (dar
al-saltanat), which he says is located in the sixth clime. He then moves to the next section and
fixes the exact hour of the birth as eight hours and four minutes into the Saturday evening, 26
Rajab 835/March 29, 1432. Here, like Yahya munajjim in the horoscope of Mirza Rustam
Bahadur, Khitabi refers to the notes of an anonymous observer that had recorded the birth date of
the sultan.'* He further implies his surprise to have found this information already recorded,
because as he says, in the absence of such recorded dates munajjims often have to appeal to
instruments like the astrolabe (usturlab) or hourglass (shisha-i sa ‘at) to retrospectively calculate
the time of birth. However, in the case of Mehmed I, there is no such need.

After setting the ground by inserting the date and place of the birth, Khitab1 starts his
lengthy exposition on the complex mathematical and astronomical procedures required for
calculating the horoscope. Quite similar to the flow of narrative in other extant horoscopes from
the Timurid realm, such as the famous horoscope of Mirza Iskandar produced by ‘Imad al-
munajjim or the horoscope of his half-brother Mirza Rustam Bahadur composed by Yahya b.
‘Imad b. Yahya al-munajjim, Khitabi himself explains and exemplifies in a very detailed fashion
(in almost two-third of the entire work (3a-67a)) those specific methods an erudite munajjim
should adopt when preparing someone’s nativity. The methods he specifically mentioned include
the namiidarat of Ptolemy, Idris, Abii Ma‘shar, or Zarathustra as well as the haylajat,

kadkhudahs, and firdarat. He also provides in a simple textbook format the minimum sufficient

13 1.
Ibid., 3a-3b.

' Ibid., 4a: “hdfizan-i vaqt-i viladat-i ba-sa ‘adat-i humayin ba-taqrib va kitdbat chunan

rasanidand chiin sahib-qiran ba-davlat va sa ‘adat az katm-i ‘adam-i mubarak ba-sahra-yi vujiud

nihad gozashta biid az shab-i shanbih hasht sa ‘at va chahar daqgiqa taqriban muvafiq ba-bist o

shash-i mah-i mubarak sana 835.”
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knowledge on the dispositions of the stars and planets (tabayi -i sitaragan), indications of each
astrological house and signs of the planetary aspects (ittisal-i nazari).

It is partially true, in light of the extant annotated horosopes from the Timurid realm, that
such detailed explanations on the astronomical, mathematical, and astrological technicalities of
the practice, which probably did not have any bearing on the patron sultans, were in fact dictated
by the genre of the nativities. Every new munajjim might have felt the pressure to (re)produce
these generic features and conventions of their scholastic endeavor in order to prove how well-
trained s/he was as a munajjim. In fact the exhaustive comments upon these technical matters
might have served two important purposes. On the one hand, the munajjim could create another
opportunity for him/herself to demonstrate, in the presence of both the primary patron and
contemporary practitioners, his deep knowledge in the different foundational units of the astral
sciences. On the other hand, these explanations with exemplary cases and insertion of tables
might have stood as useful training materials for the would-be munajjims.

Given the fact that there is almost no surviving manuscript evidence as to the extra copies
of such lengthy horoscopes, and that those limited extant copies do not contain any rich
marginalia that would have proved otherwise its heavy use by the past readers/students, it is quite
difficult to say, at least for the period in question, that these texts produced for the royal
consumption were also studied by contemporary munajjims for pedagogical purposes. The later
centuries witnessed, however, the emergence of zayicha collections, through which certain
munajjims brought together several horoscope charts drawn for some of the recent political

incidents as well as the decisive events in the Ottoman history such as the conquest of
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Constantinople, the enthronement of Siileyman, or the battle of Mohag."> Although these copies
are also devoid of reader notes, one may still consider, in the light of Monica Azzolini’s
excellent study about the pedadogical uses of collected horoscope charts, as exercise notebooks
of certain practitioners.'°

In Khitabi’s case, however, he shows his scholarly aspirations and ambitions to display
his intellectual assets through painstaiking quotations from, and detailed refererences to, some of
the major authorities in the astrological lore including Ptolemy and Kitab al-Thamara, Biriini
and his Tafhim, Ghaznaw1 and his Kifaya, ‘Ali-Shah Bukhari and his Asmar va ashjar, Hermes
and the Kitab al-asas, or TusT and his Zij-i Ilkhani. Somewhat similar to his lengthy commentary
on Tist’s S7 fasl, by which he also likely aimed at convincing the sultan as regards to his level of
expertise, the horoscope best serves for the self-interests of Khitabi, who was trying to establish
a stable position for himself in the court hiearachy as an erudite munajjim.

Following his long discussion on the lots and the fixed stars as well as the concepts of the
proragators, whose specific function is considered influencing the lifespan of the native, Khitab1
finally turns to what was presumably the main justification for the entire work: the astrological
interpretations of the celestial fndings.'” He first starts with the general prognostications based

upon the degree of the ascendant of Mehmed II’s birth, which was established, according to his

15 See for instance Kandilli Rasathanesi Kiitliphanesi 444. See also the Miicerrebat of Mustafa
Zeki: SK Izmir Ms. 485.
1% See: Monica Azzolini, “Refining the Astrologer’s Art: Astrological Diagrams in Bodleian MS
Canon. Misc. 24 and Cardano’s Libelli Quinque (1547)” Journal for the History of Astronomy
42/1 (2011), 1-25.
7' SK Esad Efendi Ms. 1997, 67b: “Chin az tashih-i daraja-i tali* va ta‘yin-i hayldj va
kadkhudhahat va ‘arid-i afaq-i kavakib va tasyir-i avtad (...) farigh shodim khastim ki ahkam-i
davazdah khana ra mujmalan bayan konim ba‘d az an ahkam-i har sal ra ‘alda al-tafsil irad
konim.”
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own calculations, the 22" degree of the Aquarius. Similar to the discourse produced in the
tagwims, Khitabl employs platitudes and vague references to praise the rule of Mehmed II. For
Khitabi, as far as the indications of the horoscope are concerned, the owner of this horoscope
would be firmly stationed in his throne. All of his measures would well serve to their purposes.
Whoever dares to revolt against him or avoids fully obeying him would end up being a miserable
and formidable one. He would be victorious over his rivals, and many sultans of the time would
envy him due to his successes. Day by day his glory would intensify, and his generosity would
keep pleasing the scholars, Sufis, and mystics. When his age would turn to 45 (solar years), there
is a possibility that he would undertake a military campaign, at the end of which he would be
victorius. His fame would spread over all corners of the world. When he would turn to 47,
several mischievous individuals would try to provoke trouble and unrest. During this age, the
balance of his blessed temperament would be disturbed, and the enemies and dissidents of his
state would be in a stronger position. Nevertheless in the end they would be defeated at the
blessed hands of the sultan.'®

As far as Khitab1’s projection for the sultan’s life expectancy is concerned, the turning
point seems to be the year 60, as Khitabi particularly says this is the era when the owner of the

horoscope may come close to the end of his “granted/gifted” life. Therefore he should be careful,

3 Ibid., 68a-70b: “sahib-i tali -i humayin ... bar maqarr-i saltanat va ‘azamat va pasand-i
khildfat va imarat thabit va rasikh bashand va nikii-rayi va khiib-andisha va tiz-dhihn va riishan-
ray bovand va ‘aqil va kamil va khudavand-i ray va tadbir bovand va dar ‘avaqib-i umir fikrha
ba-savab andishand va ba-har muhim va kari ki rity avorand akthar ba-husil payvandand va
rizgar bi-‘azamat va hashmat godharanand va harkas ki ba an hazrat sar az mutaba“ va
‘ubiidiyat munharif kardanad mahzir va mankib karda .....aksar avqat tir-i tadbir bar hadaf-i
savab zanand va bar a‘da muzaffar va mansir gardand....bar chashm-i salatin mahsid

bovand.”
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at that particular time, especially with the food he would eat and water he would drink."” If
nothing bad happens during that period, Khitabi concludes, the owner of the horoscope would
live until he would be 75 years old. Considering the likely timing of the production of this
horoscope, which coincided with the last phase of Mehmed II’s political carrer when
controversies derived from the deterioration of his health condition were in circulation, these
vague remarks and cautions as to the dietary measures of Mehmed II are reflective of the

atmosphere at the court of Mehmed 11.*°

V.3. Choosing the Most Auspicious Time for the Sultan and the Self

An important aspect of the munajjims’ authority in measuring and interpreting time was
to elect astrologically auspicious moments to start a specific activity. As regards to the elections
of propitious moments, Ottoman chronicles and historical narratives are replete with references,
albeit vaguely expressed, to the munajjims’ designation of auspicious hour. The periodic
insertion of formulaic remarks (“bir sd‘at-i sa ‘'d ve vakt-i meymiun” or “miibarek sa ‘at ve firiiz-

dem”) into historical narratives inevitably raises questions whether these fillings on pages point

¥ Ibid., 88b-89a: “amma dar sal-i shastom-i shamsT tasyir-i daraja-i tali -i maymin ba-Marrikh
asl mi godharad, darin sal khavf va khatr ast az ghidahda-yi na-munasib ihtiraz bayad kard ...
yumkin ki dar in sal mizdj-i mubarak az hadd-i i ‘tidal munharif gardad dar in sal az ghida-yi na-
munasib va hava-yi bad va ab-i bad muhtariz bayad biidan va niz dar bab-i dovvom dhikr karda
shoda ast ki Harmas [Hirmis] hakim dar kitab-i Asas avorda ast ki chin ‘atiyya-i mu ‘adala-i
kadkhudhah tamam shavad dar an rizha ihtiraz bayad kard az ghida-yi na-munasib va hava-yi
bad va dar sal-i 60?? shamsi ‘atiyya-i mushtari ba-akhir rasida ast. Pas dar in sal khavf va
khatrat az bimart va ghayruhu chiin az in salhd-yi makhiifa ki an dar akhir-i sal-i 51-i? ‘arabi?
ast va dar sal-i 61. arabi?? bi-sihhat va salamat ba-ghozarad va ‘omr-i mubarak-i humayuin ...
ba-haftad o panc sal ba-rasad inshallah ta ‘ala.”

%% For the detailed political history of the final period of Mehmed II’s life from May 1480
onwards, see Franz Babinger, Mehmed the Conqueror and his Time (Princeton, N.J.: Princeton
University Press, 1978)
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to an actual, historical fact or are used as a mere rhetorical device. Extant archival documents,
most of which survived from seventeenth and eighteenth centuries, clearly evince the former, as
court munajjims were routinely asked to compute astrologically auspicious moments for a wide
variety of matters, such as setting out on a military campaign, launching a newly constructed
galleon, organizing a banquet, or even manufacturing a talismanic shirt.”' Despite the fact that
there were certain Ottoman sultans who were uneasy with the idea of heeding astrologers’
advice, the ruling authorities often duly noted the temporal instructions of the court munajjims.”
In certain cases, when the initial recommendation of munajjims could not be implemented due to
unavoidable delays, they might have even been asked to calculate an alternative auspicious hour.
For example, in a brief memo written in the year 1788, the office of court astrologers was asked
to designate an alternative hour to set out on the military campaign towards Bulgaria after the
first proposed time was missed. Upon this request the office calculated a second hour and
delivered it to the grand vizier. >

These surviving archival documents, through which the court munajjims reported the
result of their calculations to the court for the requested imperial matter, were usually written in
the form of brief memos.>* Unfortunately, prior to the late seventeenth-century there is no such

surviving archival document. There is, however, one extant report in a manuscript form,

*! See for instance BOA C. SM 37/1873, BOA AE SMST III 50/3625.
> As a counter example, one may consider Sultan Abdulaziz. See: Aydiiz,
2 BOA Hat 14/576: “ordii-yr hiimayunui...Rus¢uk’ta sahraya hiricu Zimminda bir vakt-i
miibarek ihtiyarmmi havi miineccim-i evvel ve sani efendiler da ‘ilerinifi iki kit ‘a ihtiyar pusilalar
ordii-y1 hiimayina miitekaddimen gonderilmis idi. Lakin ihtiyar olunan vaktlerden ileriice bir
vakt-i sa’d ihtiyar olunmak husisu sadr-1 ‘azam kullar: tarafindan tahrir olunduguna binaen
mumdileyhuma dda ‘ilerinden tekrar birer ihtiyar pusiulds: getiirdiiliib ma riizu ‘atebe-yi ‘ulyalart
kilinmisdi.”
** See for instance BOA C. SM 37/1873, BOA AE SMST III 50/3625.
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produced in the mid-sixteenth century and now located at the “Yazma Bagislar” collection of the
Siileymaniye manuscript library. Surprisingly, the text is not mentioned in the comprehensive
bio-bibliographical catalogue of the Ottoman astral lore published in 2011. Nor is there any
reference in modern studies to the text or its author, albeit he was a decent poet in the eyes of his
contemporaries.

The report is written on the occasion of the construction of the Siileymaniye mosque
complex and its author ‘Al (d. later than 1550), who uses the epithet Riyazi, says explicitly in
his introductory lines that he composed this treatise upon hearing that Siileyman the Lawgiver
requested from the munajjims to designate an auspicious moment to lay out the foundation of the
mosque he was planning to construct.”” In nine short chapters Riyazi delivers the auspicious hour
that he has calculated, explicates in detail the scientific reasoning behind his temporal election,
and communicates his predictions regarding the fortunes of the complex.

As a unique document —unique in the sense of its existence and scope, not in terms of
the practice itself— the text neatly illustrates how munajjims put astrology in practice for both
scientifically ratifying the grand ideological claims of their patron rulers and promoting their
own personal professional interests. Given the fact that the date Riyazi suggests for the
commencement of the construction perfectly accords with the date recorded in the surviving
inscription of the Siileymaniye mosque as well as in other contemporary historical narratives, the

document stands as yet another concrete example of the political and practical recognition

* SK Yazma Bagislar Ms. 4034 (from now on Riyazi), 2a: “emr-i kazd-nisanlar: cereyan ve
hiikm-i vacibii’l-iz ‘anlari sereyan itdi ki bir cum ‘a-i ‘ali-nihad ve ‘imaret-i kavi-biinyad manend-
i ‘Irem-zati’l-‘imad allatt lam yakhlug mithluha fi I-bilad’ tedbirine miibaseret ve ta ‘mirine
miibaderet olunmaga ibtida-y1 esas-1 rityin-evtad ve tarh-1 biinyad-1 temkin-nihad igiin bir tali -i
meymun ve sa ‘at-i htimayun ihtivar oluna.”
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astrological advice received at the time. There is of course the slight possibility that the treatise
was composed when the construction had already started, yet I should also underline the fact that
the contents of the text do not contain any anachronistic element. In addition to showing the
political recognition of the service of the munajjims, the document as a foundation horoscope of
a Friday mosque also gives us another opportunity to question some of the established
convictions in the modern scholarship that has long assumed a definitive clash between
astrological practice and religious orthodoxy. Last but not least, the vocabulary and metaphors
used throughout the text present new evidence on the lofty political and cultural meanings
ascribed at the time to the Siileymaniye complex by the sultan and contemporary ruling elites.

Unlike the already mentioned archival documents from later centuries preserved in
shorter than one-page memos, the report in question is in a standard book format, consisting of
thirteen folios written in small clear naskh script, with diacritical marks and without a title. The
verse markers and section headings are in red ink, and titulature used for Siileyman in gold. The
manuscript is bound in brown leather and its center is embossed with a circular medallion
(shamsa). Both the medallion and decorative lines in the corners are also stamped in gold. Given
the physical qualities of its cover, folios, and script, the surviving manuscript seems to be the
presentation copy.

According to the colophon of the text, the work is written by a certain “Ali, better known
with his pseudonym Riyazi.”® This pseudonym is not an accidental choice for an epithet, as
Riyazi is an appellation literally corresponding to what the term mathematicus signifies in the

Renaissance context for those who were learned in the mathematical sciences (i.e. al- ‘ulium al-

26 SK Yazma Bagislar Ms. 4034, 13b: “Qad ittala ‘a kawakib hadihi ’l-ahkam min falak al-damir
wa ufq al-aglam, afqar ‘ibadullah al-radi, ‘Ali al-nisaba al-Riyazi.”
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riyadiyya) of geometry (handasa), arithmetic ( ‘adad), astral lore (hay’'a and nujiim), and music
(miisigi).”” As such, the adoption of this epithet certainly displays the self-confidence of our
protagonist in his knowledge of the mathematical sciences, which, as we have already examined
in the first two chapters, constituted the prerequisite skills and knowledge for the accurate
practice of learned astrology.

Riyaz1’s expertise, however, seems much more extensive than a standard coverage of
mathematical sciences. As already mentioned in the third chapter, he features in contemporary
biographical dictionaries as a polymath, equally adept in casting talismans and magic squares
(tulsim u nirencat ve vefk), geomancy (reml), celestial magic (tenecciim ve da ‘vet), philosophy
(hikmet), logic (mantik), theology (kelam), and chronology (tevarih-i eyyam).*® As a son of a
devsirme, he completed his standard madrasa education likely in the 1520s before he put himself
in the early 1530s a master-apprenticeship configuration under the supervision of a certain
Liitfullah, who was one of the court munajjims at the time.” Around this time Riyazi began to
frequent the circles of such powerful bureaucrats as Kara Balizade (d. 1537-8) and the chief
treasurer iskender Celebi (d. 1535), but we unfortunately lack any additional detail about his

presence in the social environment of these wealthy residents of the blossoming capital.

* Darrell Rutkin!

28 Asik Celebi, Mesairii’s-Suara, v. 3, 1396-8.

29 Very little is known about Liitfullah, who is usually confounded in the current literature with
Molla Litfi (d. 1495), an executed Ottoman ‘alim upon allegations of heresy. The confusion
results from misinterpreting an imperial order written in 1578 in which the chief judge of
Istanbul was asked to procure for the newly constructed Istanbul observatory the relevant
astrological-astronomical books of “the late Liitfullah.” Both Adnan Adivar and Cevad Izgi, two
prominent names in Ottoman history of science, identify “the late Liitfullah” as Molla Liitfi
without any substantial reason. However “the late Liitfullah” mentioned in this imperial order
was one of the court munajjims during the first half of the reign of Siilleyman as clearly
documented by archival register of payments at the time and his own copy of the horoscope,

housed now in Kandilli Rasathanesi Library.
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Although it is difficult to fully ascertain the date he started to work as a court munajjim, the
earliest reference 1 was able to find about him in the scattered archival documents dates only
back to 1548-9, a year before the construction of the Siileymaniye mosque started.

In terms of professional matters, the period preceding immediately the construction of the
Siileymaniye mosque must be quite disquieting for Riyazi. As I already demonstrated in the third
chapter, in contrast to the pay levels of any other comparable palace personnel, the salary Riyazi
received at the time was significantly lower. Moreover, he might have been uneasy with his
colleague Yiisuf b. ‘Omer’s enjoying a more prestigious status than that of him, for in one of his
verses that ‘Asik Celebi quotes, Riyazi implies in a sarcastic tone the worthlessness of Yusuf by
identifying him as the ass of a body while casting himself as its head.

This possible resentment of him partially explains why Riyazi decided in the first place to
write a relatively long and detailed horoscope with sporadic insertions of personal remarks,
instead of merely delivering in a short memo the date he would have advised to start the
construction of the mosque. He must have used the sultan’s initial request for the planned
construction as an opportunity to impart and persuade the court that by virtue of his unmatched
expertise in the required mathematical sciences he was superior to all the other contemporary
munajjims.

Compared to the brevity of astrological memos later court munajjims wrote to designate
an auspicious moment for similar occasions, Riyazi’s text is written in a codex form, containing
elaborate explanations for his astrological reasoning and occasional insertions of his original
verses, echoing his embittered voice. In the beginning of the text, for instance, he inserts one of

his verses that highlight his uneasiness about his adverse fortunes while other inept individuals
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receive more favors. In fact the entire horoscope is an explicit call to the sultan to reassess and
appreciate his scholarly caliber. In the epilogue section of his treatise, Riyazi maintains that
many calamitous incidents have recently happened in his life, and several unbearable obstacles
and adversities have hampered him living a blessed life. In a self-aggrandizing manner, Riyazi
refers here to his own intellectual merits and does not shy away from expressing his discomfort
about the lack of meritocracy at his time:

“How strange it is that Riyazi has no property in this world,

While he is equally well-versed in each of twenty four sciences.”’

Riyazi opens his treatise with a brief deliberation of the reasons of its composition.
Accordingly, Siileyman, whom he glories as “the sultan of the Two Holy cities”, “the caliph of
the two mosques”, “the destroyer of the idols and the houses of unbelief”, “the founder of the
pavilion of the pure sharia and builder of the private columns of religion” demanded an
auspicious hour to lay foundation of a Friday mosque which eventually became the Siileymaniye
Mosque that still stands as one of the most significant landmarks of Istanbul.’’ The mosque, for
Riyazi, will be placed on a high ground, resembling “the Iram of the lofty pillars the likes of
which had never been created in the land.” (Q39: 6-7)

Ensuing this royal request, according to the narrative, Riyazi made necessary calculations to
determine the most auspicious hour to start the construction of the mosque. His wording here

does not specify the type of instruments he used —whether a zij or an astrolabe— to make these

3% Riyazi, 13b: “Yigirmi dort fiininun her birinde Riyazi yekfen olmusken ‘acebdiir! Ne mali var
ne esbabi cihanda, fazilet zillete verse sebebdiir”
! Riyazi, 1b-2a: “Sultanii’l-haremeyn... halifetii I-mescideyn...hadim-i biiyiti I-kiifr ve’l-asnam,
bani-i kasr el-ser ‘ el-miibin...mii essis-i erkan-i maksureti’'d-din.”
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celestial calculations.’® He simply says that after diligently analyzing the planetary aspects and
detecting the relative positions of the celestial objects according to the latitude of Istanbul, he
designated a propitious hour, auspiciousness of which was acknowledged by contemporary
astrologers and tagwim-makers.” Accordingly, the foundation should be laid ground four hours
and 12 minutes after sunrise on Thursday, 26 Jumada I, 957/June 12, 1550 when the ascendant
would be in the twentieth degree of the sign Leo.>* Upon designating the exact date and time for
his election, Riyazi then places the chart for the horoscope of the designated moment. Unlike the
prose section in which he established the ascendant in the twentieth degree of Leo, in the
horoscope chart the ascendant is denoted as the twenty-second degree of Leo, a fact he would
later explain in the text. Upon establishing the horoscope chart that denotes the celestial
configuration of the astrologically important variables on the day, he starts elaborating the
scientific foundations of his election and elucidates in nine short chapters the astronomical and
astrological matters relevant to this choice.

In the first chapter Riyazi explains the reasons for taking the sign Leo as the base for his
calculation. He refers heavily to Abii al-Mahamid al-Ghaznaw1’s (d. later than 1154) relatively

popular treatise Kifayat al-ta lim fi sind ‘at al-tanjim, which introduces the students of the science

3% During my research in Siileymaniye manuscript library I found two manuscripts, specifically
two astronomical tables, bearing Riyazi’s possession notes. The first one is a commentary of
Ilkhanid tables composed by Nizam al-Din Nishabiir1 (d. 1328/9) and the second one is Mirim
Celebi’s (d. 1525) commentary on the Ulugh Beg tables. It is difficult to gauge which table
Riyazi was consulting for his calculations but as an erudite munajjim of his time, he was
certainly knowledgeable about both the Maragha and Samarqand tradition.
33 Riyazi, 2a: “Tecesstis-i ittisalat-1 dsumani ve teferriis-i enzar-1 ecram-1 nirani idiib etbaq-i
duriic-1 semevati ve evraqg-1 buriic ve derecati harfen be-harfen ve mazriifen ve zarfen tetebbu "
olindigda bir sa ‘at-i mes ‘iide ve vaqt-i mahmide ihtiyar olundi ki...”
** Ibid.: “sene seb‘a ve hamsin ve tis‘a mi’e Cemadze’l-ulasinii yigirmi altinci giin pen¢senbih
glintinde tulii-i Semsden dort sd‘'at ve on iki dakika miirir itdikde ki ufl-1 darii’l-miilk
Kostantiniyye... 'de Esed burcu ufukda vaki‘ ve yigirminci derecesi tali “ olur.”
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of the stars the movements and characteristics of celestial objects and imparts them the methods
for different forms of astrological practice.”> With reference to Ghaznawi, Riyazi says that when
a royal enterprise is in question the astrologer should take into account the royal sign (i.e. Leo) as
well as the two luminaries (the Sun and the Moon) and the two remotest planets (the Saturn and
Jupiter).’® The signs ruled by Saturn —the Capricorn and Aquarius respectively — are not
appropriate to choose for this specific enterprise, because the first one is a tropical sign, not
propitious for matters related to construction, and the second one is an inauspicious sign. In a
similar vein the signs ruled by Jupiter are also not relevant for construction business. Moreover,
as Riyazi says, during that particular season the ascendants of these two signs would take effect
in nighttime, which thus renders them invalid as an option to start the construction. The Cancer,
another tropical sign ruled by the Moon, is also not suitable for this kind of election. Therefore,
the only available option is Leo, which is a fixed and royal sign appropriate for imperial
construction. As Riyazi maintains, other authorities, including Kishyar, are also in full
agreement about the validity of Leo in designating an auspicious moment for a royal construction
activity.’’

In yet another reference to Ghaznawi, Riyazi says in the remaining part of the first chapter
that the nativity of the querent (i.e. the Sultan in this instance) is equally important for accurately

electing the auspicious moment, for it should be in harmony with the horoscope of the designated

** Younes Karamati, Farzin Negahban, “Abu al-Mahamid al-Ghaznawi,” Encyclopedia Islamica.
Online version.
3% Riyazi, 3a: “Ustad-1 erbab-i tencim sahib-i Kifayat al-ta ‘lim eydiir: a ‘mal-i miiliikda buriic-1
melikiyyeniini eli ve kevakib-i ‘ulvyiyye ve neyyireyniiii medhali gerekdiir.”
31 1bid.: “Ustad-1 namdar Hekim Kisyar asbet-i buriic-i sabitedir diyii i ‘tibar itmisdiir ve Hekim
Isma il dahi buriic-1 sabiteden binaya enseb ve evla bur¢ Esed dir diyii da 'va itmislerdir.”
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hour.”® Like many other practicing munajjims of the time would think, says Riyazi, each person
is born under different astrological conditions. Therefore the most auspicious time to hold an
event should be different for different individuals. Here he makes a medical analogy by saying
that irrespective of its potential benefits; a medicine would inevitably fail if it does not conform
to the bodily constitution (mizac) of the particular person. In a similar vein, the selection of an
auspicious moment would not turn out good unless it complies with the natal horoscope of the
querent.”’ Riyazi does not give in full detail here the nativity of Siileyman, except implying that
the fourth, sixth, seventh (the descendant), and the twelfth houses on his nativity were malefic.*’
In the second chapter Riyazi explains the reasons why he found it important to rectify the
degree of the ascendant and set it as the 22™ degree of Leo as opposed to the consensus of
contemporary astrologers on the 20" degree of the same sign.*' Unlike other astrologers who
tend (or whom Riyazi thinks tending) to believe that each degree of astrological signs produce

more or less the same effects, Riyazi emphasizes the important nuances resulted from the

% ibid., 3b: “[Ulstad-1 ka’id Ebi Hamid [Gaznevi] ciimle-i ihtiyardatda sahib-i ihtiyaruii tali -i
viladetini dahi ma liim oldukda ri‘dyet ve tali-i muhtara miinasebet kasdin itmek gerekdiir
dimislerdiir.”
3 bid.: “Serbet fi nefsi’l-emr her ne deiilii miifid ve nafi ‘ ve emrazi dafi  dahi olursa ¢iin mizdc-1
marize miindsib ve muvafik olmaya, faidesi zahir olmaz. Pes vakt-i ihtiyar ve tali‘-i muhtar her
ne mertede hadd-i zatinda mes ‘iid ve bi-hasab-i deldil mahmiid olursa dahi ¢iin sahib-i ihtiyarun
tali -i viladetine muvdfakat: ve deldiline miindsebeti olmaya, sa ‘adet-i ma 'miile el virmez. Bu
cihetden gerekdiir ki tali'-i muhtar gerekdiir ki sahib-i ihtiyarun tali'-i viladetinde vaki* olan
buyiit-1 nuhiisdan olmaya, sadis ve rabi ‘ ve sani ‘aser ve sabi gibi.”
% As Riyazi’s discussion in this text reveals, the birth and accession horoscopes of Siileyman
must have been in circulation at the time. However, to date, I have not been able to locate any of
them in any of the manuscript libraries I conducted research, not I have come across any such
references in a contemporary narrative source.
4 Riyazi, 4a: “Cumhiir-1 ashab-1 tencim ve ciimle-i erbab-1 takvim ittifak ve tedbir ve ta‘yin
itdikleri dereceyi tagyir ve derece-i uhraya te hir itmesinin beyanindadur: Ciimle-i miineccimin
ve cumhiir-1 mukavvimin ittifak itdiler ki tali-i miibarek Esed burcunufi yigirminci derecesi ola
ammda derece-i mezkiireyi ihtiyar kasda mukarenet ve bu husiisa ziyade miinasebetle degildiir.
Belki bir ittifak idi ki ittifak: vaki “ ve bir tercih idi ki bila-miireccah sayi‘ oldi.”
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differences in the individual degrees of the sign. As he states, just as the different zodiacal signs
have varying terrestrial influences, different degrees of a particular sign also leads to diverging
outcomes, and thus should be interpreted accordingly.** This rule is, according to Riyazi, already
established in the treatises transmitting Babylonian secrets and in some of those books written by
Muslim philosophers.* Riyazi says that after he consulted several books of earlier authorities,
particularly the teachings of Teucros, who was known in the Islamic world under the name
Tangaliisha, he decided to rectify the ascendant into the 22" degree of Leo, because this degree
signifies piety and sound belief.** By directly quoting a passage in Arabic attributed to
Tangaliisha, Riyazi maintains that if the 20" degree of Leo is to be selected, then the portents
would not be promising because not only that the 20" degree is a malefic one, but also the
corresponding fixed star is an ominous one, a fact other contemporary munajjims simply passed

over. If the foundation of the mosque is laid ground when the ascendant is in the 20" degree of

*2 Riyazi, 4b: “Buriicuii dsar: miitefavit ve ahkami ‘ald sebili’t-tagdyiir sabit oldig gibi derecdt
dahi miitefavitetii’l-asar ve miitebayinetetii’l-ahkamdur.”
® Ibid: “suver-i derecata miistemil ve rumiiz-1 Keldaniyyine samil olan resailde muharrer ve
felasife-i Islamdan ba Zinuii daln kitablarinda musatterdiir.”
“ Ibid., 4b-5a: “Pes fakir bu husiisda ziyade dikkat ve kiitiib-i mezkiireye miirdca ‘at idiib Esediiii
yigirminci derecesin tagyir ve yigirmi ikinci derecesin tahrir...itdirdiim...Hekim-i pisva
Tengeliisa suver-i derecati serh itdigi kitabda bu derece serhinde eydiir: ‘yatla ‘u fihd ahad al-
maldika al- ‘uzmda ma ‘aha zammara yazmiru biha la yasma ‘ahu ahad al-atrab taraban shadidan
man wulida biha yakiin ‘abidan zahidan bi-takallum al-hikma wa yatillu ‘umruhu hadihi daraja
mubaraka’”
The text attributed to Tangaltisha was translated into Persian earlier than twelfth century but
apparently Riyazi had access to an Arabic version of it. Fakhr al-Din Razi’s book on celestial
magic, al-Sirr al-maktim, was also informed by the teachings of Tangaliisha. It is likely that
Riyazi learned the teachings of Tangaltisha through Razi’s work.
For the modern Persian edition of the text, see: Tankliisha, az mu’allifi-i nashinakhtah, ed.
Rahim Riza Zadah Malik (Tehran: Miras-i Maktiib, 1384/2005). For Tangaliisha, see also: Ziva
Vesel, “Teucros in Nizami’s Haft Paykar,” in 4 Key to the Treasure of the Hakim: Artistic and
Humanistic Aspects of Nizami Ganjavi’s Khamsa, ed. by Johann-Christoph Biirgel & Christine
van Ruymbeke. Leiden: University Press, 2011, 245-252.
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Leo, then majority of people would hesitate to frequent, and even dislike the mosque. Thereby
the building would not receive the attention of pious residents.*

Riyaz1’s elaboration in this second chapter is important for a number of reasons. First of all,
his alleged disagreement with contemporary munajjims as to the importance of the particular
degree of the ascendant hints at the intellectual competition among practicing astrologers, who
might have resorted to the teachings of different authorities and reached varying, and at times
conflicting, interpretations. Through the end of this chapter, Riyazi claims in a self-promoting
manner that his explanations about the intricacies of the degree of the ascendant convinced his
contemporaries to revise their initial position, and they thus came to acknowledge his scientific
superiority more than ever.*

Besides this scholarly rivalry among practicing munajjims, Riyazi’s concerns about the
number of individuals that would frequent the mosque perfectly resonate the redefined and
sharpened Sunni awareness among contemporary Ottoman political elites at the time. This period
overlapping with the second half of Siilleyman’s reign witnessed a gradual shift from the earlier
universalist ambitions on the political and religious spheres to a “more sober and orderly

representation” of the empire.”’” Several methods and measures of social disciplining were

* Riyazi, 5a: “eSer bu derecede vaki‘ olaydi niifiis-1 ‘Gmmeniii cami‘-i mezkira ‘adem-i
tevecciihleri mukarrer belki nefretleri mukadder olub erbab-i1 ziihd ve salah ve ashdb-1 'iffet ve
felah ¢cendan miitesevvik ve iltifatlart miite ‘allik olmazdi.”

% Riyazi, 5b: “ve bu me ‘ani-i bedi‘ayi beyan itdikde ciimlesi bi’l-ittifak semi ‘nen ve ata ‘nen
diyiib teslim ve miinkad ve miistahricin faziletine evvelden dahi ziyade i ‘tiraf ve i ‘tikad itdiler.”
*" Cornell H. Fleischer, “Shadows of Shadows: Prophecy in Politics in 1530s Istanbul,”
International Journal of Turkish Studies, 13/1-2 (2007), 61. For the importance of contrasting the
diverse political and cultural realities of the second half of Siileyman’s long reign with those in
the first half, see: Fleischer, “The Lawgiver as Messiah: The Making of the Imperial Image in the
Reign of Suleyman,” in Soliman le magnifique et son temps, ed. Gilles Veinstein (Paris: La
Documentation Francaise, 1992), 159-177; Giilru Necipoglu, “A Kanun for the State, A Canon
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introduced to implement state-sponsored confessional policies, promoting the Ottoman House as
the ultimate protector of Sunni Islam against the heretical Safavids, European Christians, and
recalcitrant Sufis with millenarian ideas. Through heresy trials, unruly dervish leaders were
executed and others tamed.*® Through the fatwas of Sheikhulislam Ebissu‘tid Efendi and the
other legal writings of leading religious scholars, the irreligious character of the Safavid cause
was constantly lamented. New congregational mosques were constructed in almost every
neighborhood of the city and mosque worship was particularly promoted through new fines for
irregular attendance.” Therefore Riyazi’s explicit remarks on the importance of the quantitative
aspect of mosque worshipping should be evaluated within this particular context of the political
enforcement at the time of Sunni orthodoxy. In fact, the whole idea behind the construction of
the Siileymaniye mosque was, as Giilru Necipoglu has aptly remarked, to promote “the policy of
religious orthodoxy enforced by a caliph-sultan seeking to legitimate his power as being in the
service of the Sharia’s straight path.”*

In the third and fourth chapters of this text, Riyazi treats other celestial conditions and

planetary positions that corroborate the auspiciousness of the designated moment, as they sign

good fortune for the future course of the mosque. The first condition is related to the position of

for the Arts: Conceptualizing the Classical Synthesis of Ottoman Art and Architecture,” in
Soliman le magnifique et son temps, 194-216.
8 For the standard account of the history of these heresy trials, see: Ahmet Yasar Ocak, Osmanli
Toplumunda Zindiklar ve Miilhidler 15.—17. Yiizyillar (Istanbul: Tarih Vakfi, 1998), esp. 236-
382.
* The discussion here is based on the following works: Tijana Krstic, Contested Conversions to
Islam: Narratives of Religious Change in the Early Modern Ottoman Empire (Stanford,
California: Stanford University Press, 2011), 107, Kaya Sahin, Empire and Power in the Reign
of Siileyman: Narrating the Sixteenth-Century Ottoman World (New York: Cambridge
University Press, 2013), 208-213.
>0 Giilru Necipoglu, “The Siileymaniye Complex in Istanbul: An Interpretation,” Mugarnas 3
(1985), 92-117.
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the Moon and Riyazi associates its astrological significance with the potential monumentality of
the intended mosque complex. For Riyazi, the elevated ceiling of this noble construction will be
like the tenth celestial sphere, and the designed courtyard will look like the ninth degree of
paradise.’’ The second astrological condition is linked to the station of Venus vis-a-vis the house
upon which Moon exerts the utmost influence. According to Riyazi this sign is a benefic one,
also related, among other things, to the popularity of the mosque worshippers, as it signifies that
the mosque would be the favorite of all people from diverse regions.””> Third astrological
condition mentioned here refers to the firmness of the mosque’s architectural qualities.

When interpreting the fourth astrological condition, Riyazi contrasts the yet-to-be-built
Siileymaniye mosque to the al-Agsa mosque, and more importantly to the al-Bayt al-ma ‘miir,
‘the Flourishing House’, which according to most Quran commentators is the heavenly
counterpart of the Ka‘ba. For Riyazi, the portents are obvious that the Siileymaniye mosque will
be as refined as these two holy structures. Moreover the same portents also indicate that like
Arafat, the Siileymaniye mosque will be brimful with pious and discerning people, and like
Kaba, men of the unseen realm (rijal al-ghayb) will be ever-present there.®> As to the
interpretation of the fifth astrological condition, Riyazi says that those who will perform their

prayers in the Siileymaniye mosque will be prosperous and thriving. The interpretations of the

> Riyazi, 6a: “delalet ider ki bu bind-yi serififi sakf-i merfii 1 sipihr-i ‘asir ve sahn-1 masni 1
behist-i tasi‘ olub kibabiniii ku ‘udr ahsen-i viicith tizere megdiid ve miiseyyed ve mindareleriniii
kiyamu elif gibi memdiid ve miisedded ola.”
2 Ibid.: “[D]elalet ider ki evveli mes iid ve ‘Gkibeti mahmiid ve biinyadi mesdid ve ‘imddi
memdiid olub manzir-1 kibar olmakda miisariinileyh ve meshiir-1 diyar olmada miittefikiin ‘aleyh
ola.
> Ibid., 6b: “[Dleldlet ider ki bu cami‘-i ‘ali manend-i Beyt-i Ma ‘miir-1 Cavidan ve Mescid-i
Aksa gibi abadan olub ehl-i ziihd ve ‘irfanla ‘Arafat gibi malamal ve huzir-1 ricalii’l-gaybla
Ka ‘be-i miiserrefe misal ola.”
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remaining conditions in this chapter and the next one are slanted rather towards expressing the
beauty of the fagcade of the mosque, the exquisiteness of its view, and the divine protection it will
enjoy against any sort of misfortune and affliction.

The fifth and sixth chapters of the treatise are devoted to a discussion on the importance of
the harmony between four horoscopes: the horoscope of the Siilleymaniye complex, the nativity
of Siileyman, the horoscope of his accession to the throne, and the horoscope of the year-transfer
of the most recent year (i.e. the year 957). For Riyazi, all of these horoscopes are in compliance
with each other, though he does not tabulate and verbally detail the remaining three. As Riyazi
emphasizes, such a harmony is indeed a rare instance, further signifying that the Siileymaniye
mosque —he likens it one more time to the legendary Iram of the lofty pillars and Kaba— will
be strong, enduring, and immortal.>*

In the seventh chapter Riyazi points to some of the inauspicious signs in the designated
horoscope that could still be deployed for bringing auspicious consequences. Here he makes
another medical analogy and states with an explicit reference to (ps.-) Ptolemy’s Kitab al-
Thamara that an erudite munajjim has to know how to balance the inauspicious portents just as a
learned physician should know how much poisonous substances to put in one’s medication.>

The eight chapter is consecrated to the elaboration of the fortunes of the architect of the

complex. Riyazi says, without mentioning the name of Sinan (d. 1588), that the celestial

>* Some of the phrases he uses in these chapters to emphasize the rarity of this situation are:
ittifak-1 nadiredendiir; muvafakat-i garibediir; boyle diismek be-gayet nadirdiir; garib ittifakdur,
‘aceb muvafakat-i tali ‘diir.

>3 Ibid., 10a: “hiikema- vt ilm-i niijiim nuhist daht mahallinde istihdam ve anlart ba z1 tarikiyle
dahil-i ahkam iderler tabib-i hazik ve hekim-i faik sumiimatdan ba Zin mikdar-1 Mu’ayyen birle
me ‘dcine mahliit ve tiryakatina merbiit itdigi gibi nitekim iistad-1 sana ‘at ve pisva-yi1 ehl-i hey at
casiis-1 felek Batlamyiis Semere adlii kitabiniii kelime-i sani ‘aseresinde eydiir.”
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configuration of the designated moment is a clear sign of the uniqueness of his acumen and
originality of his architectural plan.”® In the ninth and the last chapter, he tries to establish —on
astrological terms— the possible end date of the construction. Riyazi reaches two conclusions on
the basis of his calculations as to the relative position of the Mars. According to the first
conclusion, the construction would last 5 years 3 months and 23 days. According to the second
one, it would last 4 years and 9 months. The discrepancy between the two derives, as Riyazi
maintains, from the fact that the first calculation takes as the starting point the moment
foundations are to be dug, the second however only takes into account the actual start date of the
construction activity. Yet as he explicitly says, all of these (astrological) indications and
calculations are mere approximations and it is his hope that the construction of the complex will
be finished within five years. Considering the fact that the actual construction process lasted for
more than seven lunar years, this last chapter is a clear proof that the treatise was composed long
before the completion of the mosque.’’

In all his remarks throughout the horoscope, Riyazi mirrors the grand cultural, religious,
and architectural meanings ascribed contemporaneously to the construction of the Siileymaniye
mosque. The relatively long construction process of the Siileymaniye complex (1550-1557) is
well documented thanks to the ample literature on this cultural landscape. For example Omer

Latfi Barkan published in two large volumes the detailed registers that list the type and amount

56 Riyazi, 12a: “delalet ider ki mi ‘marini fikri saib ve tedbiri sakib olub tarh-1 aksami ‘adimii’l-
emsal ve siuret-i karnamesi bedi ii’l-timsal ve firaset-i mu ‘ciz-niimasi1 ‘aczden ‘ari ve hazakat u
tasarrufati bi-gayr-1 fiitirin cari ola.”

>7 Riyazi, 12b: “Pes delil-i sani bes yil ii¢ ay yigirmi ii¢ giine delalet ider ve delil-i evvel dort yil
ve tokiiz aya isaret ider. Ammda caiz ki birisi ibtida-i esasdan intihdaya sehadet ve birisi evvel-i
miibaseretden intihaya begaret ide amma bu deliller takribidir ve’l-hasil bes yila dek insa ‘allah
el-melik el-‘allam intiha ve itmam bulur.”
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of materials used, as well as the names, duties, and wages of workers employed in the
construction.”® The architectonics of the Siileymaniye mosque has also received the attention of
scholars, particularly the professional architects, who have focused on the material features of
the building.” Beyond these statistical and structural studies, Giilru Necipoglu has revealed the
political and cultural symbolism embedded in every aspect and detail of the construction of the
Siileymaniye complex, from chief jurist Ebtissu‘tid’s (d. 1574) placing the cornerstone of the
mihrab in the foundation ceremony and the titles used for Siileyman in the inscription to the
columns and marbles brought from the ruined Temple of Jupiter in Baalbek to Istanbul.®
Necipoglu particularly emphasizes the cultural myths, cosmological references, and religio-
political symbolism underlying the construction of the complex, and further argues that
Siileymaniye was Siileyman’s ultimate ideological testimony. In that regard, the foundation
horoscope of the complex, and constant references of Riyazi to the paradise or Ka‘ba, provide an
invaluable contemporary testimony complementing what earlier scholarship has outlined as to
the political and cultural significance of the construction of the Siileymaniye Complex.

As to the date for the beginning of the construction, we have available a number of
contemporary sources allowing us to make a comparison with the designated hour at the
foundation horoscope, which was four hours and 12 minutes after sunrise on Thursday, 26

Jumada I, 957/June 12, 1550. The most important of all these sources is the inscription that still

> Omer Latfi Barkan, Siileymanive Cami ve Imareti Insaati (1550-1557), 2 volumes (Ankara:
TTK, 1972).
> Tanju Cantay, XVL-XVIIL. Yiizyillarda Siileymaniye Camii ve bagl yapilari (Istanbul: Eren,
1989); Serpil Celik, Siileymaniye Kiilliyesi: Malzeme, Teknik ve Siire¢ (Ankara: Atatiirk Kiiltiir
Merkezi, 2009).
% Giilru Necipoglu-Kafadar, “The Siileymaniye Complex in Istanbul: An Interpretation,”
Mugarnas 3 (1985), 92-117; Ibid., The Age of Sinan: Architectural Culture in the Ottoman
Empire (Princeton: Princeton University Press, 2005), esp. 207-222.
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stands over the mosque’s portal. The inscription, which was composed by the chief jurist
Ebiissu‘td and inscribed by the calligrapher Hasan Celebi, a student of famous caligrapher
Ahmed Karahisari (d. 1555-6), clearly reads that the construction began in the last few days of
the Jumada I 957 (al-bidaya fi awakhir Jumada l-ald li-sana sab ‘a wa khamsin wa tis ‘a-mi’a).”'
In the semi-autobiographical memoirs of the Ottoman chief architect Sinan, the starting date of
the construction is also set as Jumada’l-iila of the year 957 (ca. June 1550), but unfortunately no
specific day is mentioned. These information is further corroborated by the remarks of the
empire’s chief bureaucrat Celalzade Mustafa (d. 1567), who not only witnessed the construction
of the complex but also attached it a great importance in his chronicle by reserving a separate
lengthy chapter to introduce it as the “most articulate cultural statement of Ottoman imperial
Sunnism.”®* According to Celalzade, after the site for construction was determined and the
foundations dug, the astrologers (mehere-i erbab-1 takvim ve niiciim) designated an auspicious
hour and the foundation was laid accordingly on Thursday 27 Jumada I 957.%

When the information gleaned from these three key contemporary testimonies is juxtaposed

side by side with the date suggested in Riyazi’s horoscope and the one presumably advised by

o1 Cevdet Culpan, “Istanbul Siileymaniye Camii Kitabesi,” in Kanuni Armagan: (Ankara: TTK,
1980), 291-299.

62 Sahin, 187.

% Funda Demirtas, “Celal-zdde Mustafa Celebi, Tabakatii’l-Memalik ve Derecatii’l-Mesalik.”
(Ph.D. Dissertation, Erciyes University, 2009), 719: “Temel emri tamam olub temhid-i esdsa
kabiliyyet ve isti'dad geldikde mehere-i erbab-i takvim ve niicuim bir sd‘at-i sa'd ihtiyar
eylemislerdi. Sene seb'a ve hamsin ve tis'a mi’'a cemaziye’l-evveliniiii yigirmi yedinci hamis-i
meymenet-enis giininde...”

Modern conversion tables (see: http://193.255.138.2/takvim.asp) establish 27 JA 957 not as
Thursday, as Celalzade says, but rather as Friday. When converting dates from Hijri to Gregorian
calendar, it is considered much more important to see whether corresponding days of the week
fully overlap. Since both calculations give Thursday as the day during which construction
started, we can simply disregard this one-day deficit and conclusively establish that the

construction started on Thursday of the last week of Jumada’l-ula.
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other munajjims, it becomes crystal clear that the imperial authority duly followed the ruling of
astrologers. As regards to the question whether the imperial authority adopted Riyazi’s adjusted
recommendation or that of other munajjims, who allegedly recommended the time when the
Ascendant was in the 20™ degree of Leo, it is not possible to give a definitive answer, as these
two different computations in fact differ by only eight minutes in terms of their temporal
equivalents.®* Hence they must have corresponded the exact same day. This, howver, makes it
impossible for us to ascertain —on the basis of the evidence gleaned from contemporary
sources— which recommended hour was taken into consideration. But the only thing that is clear
is that despite the declining interest at the time in the cultivation of astrology and patronage of
astral experts, the astrological advise of the mumnajjims was still taken into consideration for

symbolically important events as the construction of an imperial mosque.

% In the concerning calculations, the astrological rules entail that at the rate of one degree, the
ecliptic moves (in relation to the Earth) every four minutes. See: Elwell-Sutton (ed.), The
Horoscope of Asadullah Mirza: A Specimen of Nineteenth-Century Persian Astrology, 58.
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Conclusion
This dissertation was set out to explore the astrological texts produced and circulated in

the Ottoman realm, particularly at the Ottoman court, from the mid-fifteenth to the mid-sixteenth
century. The initial research question was to examine whether the messianic and millenarian
discourse proliferating at the time from “Tagus to the Ganges”, which often had recourse to the
occult scientific principles as rhetorical devices, did permeate into the contemporary astrological
corpus. The rich body of Ottoman astrological materials surviving from the period seemed as a
promising source pool. This corpus consists primarily of almanac-prognostications (tagwims)
produced on a yearly basis, annotated horoscopes cast on specific occasions, and all sorts of
astrological textbooks and astronomical tables (zij) utilized by munajjims when practicing their
craft. While these sources have provided surprisingly little evidence as to the advancement of
messianic and millenarian claims, their sophisticated scientific underpinnings as well as their
ability to resonate the immediate political, cultural, and patronage dynamics of their times make
them valuable sources for historical purposes. It is, thus, the primary argument of this
dissertation that exploring the hitherto neglected Ottoman astrological materials and visiting the
lives of hitherto marginalized Ottoman astral experts (munajjims) can provide fresh insights into
the intersecting layers of politics, culture, and knowledge production in the early modern
Ottoman world.

The general conclusions that I have drawn after examining my research materials are
summarized in the Introduction, therefore I would like to use this section as an opportunity to
raise several issues that my dissertation has either scarcely covered or entirely left out of

immediate disccussion. I believe such a discussion will also be fruitful to address a number of
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directions for future research.

The focus throughout this study has been upon the production of what the historians of
science would call “learned” or “mathematical” astrology in the courtly setting. In this kind of
astrological practice, the students and the patrons alike needed to be eager enough to undertake
complex mathematical and astronomical computations for accurately determining celestial
positions. Although the majority of the historians of scientific production in the Islamicate
context still hesitates to acknowledge the inherent astrological concerns in the advancement of
observational techniques and mathematical sophistication, the highly technical and “scientific”
sources as zijes are rather candid about it. This does not mean, however, that practitioners of this
“learned astrology” were blasphemous astral determinists or wonder-workers with occult
powers. Quite to the contrary, many of those practitioners in the field of learned astrology were
alert about the limits of their craft, either on scientific or religious grounds, or sometimes even
both. In that regard, the constant attacks directed against the astrologers and the charges, such as
astral determinism, heresy, and disbelief do not necessarily apply for them.

Needless to say, this “learned” and/or “mathematical” astrology was but one form of
astrological practice. There were other and mathematically less informed, if not altogether folk,
versions of astrological praxis that also counted on the indisputable belief in astral causality with
further affinity toward practicing magic. While it would be quite difficult, and historically
inaccurate indeed, to strictly separate these two types of mindset from one another, I should say
that the materials I have examined for this project fall rather into the first category than the other.
There is, thus, a certain need to treat the less-technical production of astrological knowledge and

its circulation in the Ottoman world on a wider social, geographical, and temporal scale.
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One should, however, take into consideration the availability, quality, and variety of
sources before undertaking any historical study. One important reason for focusing rather on the
astrological materials produced in the courtly setting was the more systematic nature of these
sources. Unlike scattered and fragmented textual artifacts circulated among more popular circles,
the technical astrological writings, which were regularly composed for the consumption of the
court, substantially alleviated the problem of documentation. It should be noted here that
historians working on the practice and politics of astrology are already in a disadvantageous
position because in many cases the exact service and presence of astrologers cannot be fully
captured and reconstructed due mostly to the oral nature of astrological counseling. The high
number of astrological textbooks in circulation, or the frequency of references in contemporary
narrative sources to the anonymous astrologers does not always solve this conundrum of
“documenting the undocumented.”

In terms of the temporal scope, although 1450s and 1550s have demarcated the
chronological boundaries of this dissertation, this does not mean that astrological pursuits played
no role afterwards in the Ottoman political, cultural, and intellectual spheres. In fact this scope
could and should be extended toward the reign of Murad III (r. 1574-1595), whose turn is crucial
for the cultivation of celestial knowledge through the establishment in the capital of the short-
lived observatory. The relevant literature on the observatory rather focuses on the infamous
episode of its destruction upon the fatwa of the shaikhulislam of the time, but the real scope and
contents of the astral pursuits undertaken in the short-lived observatory of Taqi al-din and his
collaborators still deserve a better and fair scholarly treatment.

Another important aspect that my dissertation has not properly addressed is the
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penetration of astrological concepts and beliefs into courtly ceremonies and contemporary
artistic and visual production. The studies in especially the early modern Mughal historiography
have substantially demonstrated the importance accorded to the astrological teachings for the
organization of the courtly order. In a similar vein, Mughal paintings have been mined for the
powerful astrological symbolism and presence of astral experts therein. One can also add to this
list the need for exploring architectural structures for tracking the traces of astrological
influences.

As it is clear from this brief discussion and the longer treatment throughout the
dissertation, exploring the influences and textual/visual sources of astrological practice/mindset
in the late medieval and early modern Ottoman content can provide many fresh insights into the
inextricable spheres of intellectual, political, cultural, and personal life in the early modern
Ottoman world. The rich manuscript, archival, and visual sources descended from diverse
periods and locations could easily be studied across different historiographical and chronological
coordinates. Through such a theme-base study, it is even possible to rehabilitate the rigid

compartmentalization in the modern Ottoman studies.
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Appendix A: The list of astral experts at Bayezid II’s court, 1503-1512.

Total # # of .
. allowances in
Occasions for . ]
receivin return for Special Active
Name Status g Presenting Occasions Years
allowances _
Tagwim
Mevlana monthly I for the loss of | 1503-
Seyyid salaried palace >31 >8 .
" his son 1512
Munajjim personnel
Mevlana monthly I for his wedding
gy . expenses, 1 for | 1503-
Mirim salaried palace 16 N/A RN
: his wife’s 1512
Celebi personnel .
consumption
o Monthly-
Sinanb. | jaried palace >10 >5 N/A 1503-
Munajjim 1512
personnel
yusufb. monthly I forHajj | 1503-
Omer el- | salaried palace >8 >3
D expenses 1512
Sa‘at1 personnel
Ardashir b. monthly 1505-
Malik salaried palace >5 >5 N/A
1512
Hasan personnel
- . monthly
Salman-i . 1503-
‘Ajam salaried palace >9 >8 N/A 1510
personnel
Seyyid son of Sayyid S 1503-
Isma‘il Munajjim =8 = NA 1512

! While it is true that in the Ottoman textual culture the names Sinan and Yiasuf were often used
interchangeably for individuals named as Sinanuddin Yusuf, it is more likely that these Sinan
and Yiasuf b. ‘Omer el-Sa‘atT are two different individuals, maybe even brothers as the sons of a
certain ‘Omer who is referred to in the register sometimes as muwagqqit, sometimes as
mu adhdhin, and sometimes as munajjim. For example in the relevant entries from the month of
Dhii al-Hijja in the year 916, Sinan’s name is recorded as the one given 500 aspers on the 25" of
that month for the fagwim he presented whereas Yusuf apparently received his customary 500
aspers on the 29"
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Ishak . 1505-
munajjim unspecified >8 >5 N/A 1512
A= student of 1506-
All Mirim Celebi 23 23 N/A 1510
time-keeper at
Murad Edirne Bayezid 1505-
muwaqqit Mosque 22 22 N/A 1506
Complex
M%h%?;led sword-bearer >) >2 N/A 1282_
) chief food
Mirza Be taster of >) ) N/A 12(1)3
g Shahzada = =
Ahmed
Instructor of
Mevlana religious
Sinan a.k.a. sciences 1507-
Qadi-i | at the Sultaniya = 21 N/A 1508
Baghdad madrasa in
Bursa
‘Abd al- munajjim of
Rahman Shahzada >1 >1 N/A 1509-
.. 1510
munajjim Ahmed
Muhammed
b. Qadi-i unspecified >1 >1 N/A 1512
Uskiib
Muhammed .
b. Qadi-i unspecified 1 1 N/A 1512
Gelibolu
student of
Receb Mawlana >1 >1 N/A 1512
Sayyid
Munajjim
Mevlana . 1503-
Semseddn unspecified >1 >1 N/A 1504
Muhammed . N/A 1505-
b. unspecified >1 >1 1506
Kutbuddin
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Appendix B: The list of books on ilm al-nujiim and ‘ilm al-hay a at the Palace
library (1502-3)

Transcription of the relevant section in ‘AtiGfi’s catalogue
(The Library of the Hungarian Academy of Sciences, Torok F59, p. 313-333)

Kitab al-Qaniin al-Mas‘0d1 {1 ‘ilm al-nujim

Kitab al-Qaniin al-Mas 0d1 {1 ‘ilm al-nujim

Kitab Madkhal al-Nujim bi'l-Farsiyya f1 ‘ilm al-nujim

Risala fi Samt al-Qibla min gibal ‘ilm al-nujim

Kitab Miftah al-Nujim bi'l-Farsiyya

Zij-i Khaqani fi Takmil-i Zij-i Ilkhani fi'l-nujam

Zij-1 Ulugh Beg f1'l-nujim

Kitab Athmar wa Ashjar f'l-nujim fi mujalladin wahidin

Kitab Zij-i Ilkhani fi'l-nujam

Zij Mawdi‘ ‘ala ma sahhahu al-shaykh Abii al-Wafa’ wa ashabuhu fT'l-nujaim

Zij-1 Ulugh Beg f1'l-nujim

Zij-i IlkhanT fI'l-nujim

Zij-i IlkhanT fI'l-nujim

Zij-1 Ulugh Beg f1'l-nujim

Kitab Zij-i Ilkhani fi'l-nujim al-marqiim bi-annihi bi-khatt musannifihi al-Nasir TasT

Z1j-1 mujmal li-Mawlana Kuichak al-Amast fT'l-nujim

Zij-1 Ulugh Beg f1'l-nujim

Kitab Z1j wa Risala fT'1-Tali* wa Ahkam al-Nujim [mujalladin wahidin]

Kitab Rawdatu'l-Munajjimin wa Kitab Zij-i [Ikhani fi'l-nujim wa Fann-i Uglidus min Kitab
Durratu'l-Taj wa Kitab Ahkam al-A ‘wam f1 ahkam al-nujim wa Burhan al-Kifaya fT'l-nujim wa
Tuhfat al-Ghara’ib fT mujalladin wahidin

Zij-i Khaqani fi Takmil-i Zij-i Ilkhani fi'l-nujam

Zij-1 Ulugh Beg f1'l-nujim

Kitab al-Zij al-Jami" li-Kushyar {T'l-nujum wa Kitab mujmal al-usil {1 ahkam al-nujim li-
Kushyar wa Risala Abi Ma‘shar al-Balkht {1 ihtiraqat al-kawakib fi mujalladin wahidin

Kitab Kashf-i Haqayig-i Zij-i Ilkhani fi Sharh-i Zij-i Ilkhani li-Nizam al-Din fT'l-Nujam

Kitab Kashf-i Haqayig-i Zij-i Ilkhani fi Sharh-i Zij-i Ilkhan fi'l-nujum

Kashf-i Haqayiq-i Zij-i [lkhani fi Sharh-i Zj-i Ilkhani fi'l-nujam

Sharh-i Zij-i Ulugh Beg li-°Alt al-Quishj1 fi'l-nujim

Sharh-i Zij-i Ulugh Beg li-Mawlana Mirim Chalabi sallamahallah ta‘ala {T'l-nujum

Sharh-i Zij-i Ilkhani fi'l-nujam

Sharh-i Zij-i Ilkhani al-musamma bi-Kashf-i Zij-i Ilkhani fi'l-nujim
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Kashf-i Haqayiq-i Zij-i Ilkhani fi Sharh-i Zij-i Ilkhani bi-khatt-i sharihihi fi'l-nujam

Sharh-i Zij-i ‘Alt al-Quishji rahimaha Allah ta‘ala bi'l-Farsiyya fT'l-nujum

Tarjama-i Risala al-Jayb bi'l-Turkiyya min qibal al-hay’a wa'l-nujim

Kashf al-Rayb f1 ‘amal al-Jayb min qibal al-hay’a wa'l-nujim

Risala Kafiyya fT'l-Hisab wa Risala S1 Fasl bi'l-Farsiyya fT'l-nujim {1 mujalladin wahidin

Kitab al-Hidaya fT'l-hikmat al-falsafiyya wa Sharh-i Kitab al-Chaghmini fi'l-hay’a wa St Fasl li-
Khaja Nasir fi'l-nujim f mujalladin wahidin

Kifaya al-Ta'lim fi'l-nujim

Kitab al-Mukhtar min kutub al-ikhtiyarat al-falakiyya {T'l-nujum

Kifaya al-Ta'lim fi'l-nujim

Al-Kitab al-Badi* {1 ahkam al-nujim

Kitab Kushyar f1 ahkam al-nujiim wa Tarjama Kitab Thamara-i Batlamyis bi'l-Farsiyya f1'l-
nujim 1 mujalladin wahidin

Kitab Madkhal al-Nujim wa Kitab Zubdat al-Raml wa Kitab Tali* al-Wagqt fi'l-nujum

Kitab Madkhal al-Nujim wa Kitab Usil al-Malahim min qibal al-nujum

Risala Tashrih al-Alat min gibal al-nujam

Kitab Tarjama-i Kitab Suwar al-Kawakib bi'l-Farsiyya al-marqiim bi-annihi bi-khatt mutarjimihi
alladht huwa al-Nastr TusT {T'l-nujim

Risala Wiladat-i Cem rahimahallah wa huwa Ibn Muhammad Khan taba tharahuma fi'l-nujum

Kitab Madkhal manztm f1 ahkam al-nujim wa Risala S1 Fasl fT'l-nujim wa Risala al-Usturlab
min qibal al-nujim fi mujalladin wahidin

Kitab fihi Arba® Maqgalat f1 ahkam al-nujim wa Risala al-Usturlab min qibal al-nujim f1
mujalladin wahidin

Mukhtasar Madhal ila ‘ilm ahkam al-nujim wa Tarjama al-Mukhtasar al-Madkhal ila ahkam al-
nujum bi'l-Farsiyya

Kitab al-‘Amal bi'l-Usturlab li-°Abd al-Rahman al-StifT wa Risala 1'l-*Amal bi'l-Usturlab al-
kurrT li-Hamid bin ‘Al min qgibal al-nujim I mujalladin wahidin

Kitab Manhaj al-Tullab 1 ‘Amal al-Usturlab min qibal al-nujom

Kitab al-Asl f1 ‘ilm al-nujim wa Sarayir al-Asrar li-Abt Ma‘shar al-Balkhi al-Munajjim

Mukhtasar fi Ma‘rifat al-Usturlab al-Nasir Tts1 min qibal al-nujim wa Risala al-Bab al-Sabi
min Kitab Qusta {T’l-‘amal bi'l-kurra wa Risala fT'l-Farq bayn al-Dad wa'l-Za min qibal ‘ilm al-
Qira’a wa Risala ukhra fi mujalladin wahidin

Sharh-i Bist Bab fi Ma‘rifat-i Usturlab min gibal ‘ilm al-nujum

Ikhtiyarat al-Ahkam al-"Ala’iyya fT'l-nujum

Ikhtiyarat al-Ahkam al-"Ala’iyya fT'l-nujum

Risala Bist Bab f1 Ma ‘rifat al-Usturlab wa Risala S1 Fasl {T'l-nujim wa Risala fT'l-Rub* al-
Mujayyab wa Risala fT'l-Rub‘ min qgibal al-nujim fi mujalladin wahidin

Kitab Jami® al-Mabad1 wa'l-Ghayat ma‘a Noqsan al-Fann al-Rabi‘ min al-khar {1 mujalladayn
fT'l-nujim
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Kitab Jami* al-Mabad1 wa'l-Ghayat fi mujalladayn f1'l-nujim

Risala Mawdi‘ al-Awqat fT'l-nujim

Tuhfat al-Fugara’ i Rub® al-Da’ira min qibal al-nujim

Sharh-i Bist Bab f1 Ma rifat al-Usturlab fi'l-nujim wa Risala {1 Kayfiyya al-*Amal bi'l-Usturlab
al-Kurr1 f1 mujalladin wahidin

Mujmal al-Ikhtiyarat fi'l-nujim

Zubdat al-Hay a wa ST Fasl bi'l-Farsiyya f1'l-nujim f1 mujalladin wahidin

Kitab al-Ikhtiyarat al-*Ala’iyya fT'l-nujum wa Kitab al-Dala’il fT ahkam al-nujim {1 mujallidin
wahidin

Risala Tabyin al-Awqat f1 Ma‘rifat Wad" al-Rukhamat min qibal al-nujim

Kitab Jami‘ Qawanin ‘ilm al-hay’a wa Risala min qibal al-nujim wa gayruhu fi mujalladin
wahidin

Kitab Yawagqit al-Mawagqit min gibal al-nujim

Kitab al-Mi’a wa'l-‘Ishrin {1 Hisab al-Darb min gibal al-nujim

Risala bi'l-Farsiyya f1'l-nujim wa'l-tibb

Sharh al-Safayih al-Afaqiyya fi'l-nujim

Tarjama Kitab Thamara Batlamyis bi'l-Farsiyya f1 ahkam al-nujim

Kitab al-Tathim fi'l-nujim

Kitab al-Jadwal al-Afaqt fi'l-nujim

Tarjama Kitab al-Jadwal al-Afaqi bi'l-Turkiyya fT'l-nujam

Kitab Jadwal Tashil al-Qamar wa Jadwal Tashil ‘Utarid li-‘imad al-Din al-Bukhari fi'l-nujiim

Kitab al-Mudhakirat ‘an Abi Ma‘shar al-Balkhi1 fT ahkam al-nujim

Kitab Wiladat-i Iskandar bin “‘Umar Shaykh bin Amir Taymiir min qgibal al-nujum

Kitab Mi ‘yar-i Afitab fi Sharh-i Bist Bab fi Ma ‘rifat-i Usturlab fi'l-nujim

Kitab Tali‘-1 Wiladat-i Sultan Mahammad bin Sultan Murad taba tharahuma wa ja‘ala al-janna
mithwahuma min qibal al-nujim

Kitab Kushyar {1 ahkam al-nujim wa Kitab Burhan Hay’a Falak wa Risalatan min qibal al-
nujim 1 mujalladin wahidin

Kitab Ikhwan al-Safa f1 funtn al-‘ulim ka-al-riyadiyyat mithl ‘ilm al-"adad wa'l-handasa wa'l-
nujim wa gayriha

Kitab Ikhwan al-Safa f1 funtn al-‘ulim ka-al-riyadiyyat mithl ‘ilm al-‘adad wa'l-handasa wa'l-
nujim wa gayriha

Kitab Ikhwan al-Safa f1 funtn al-‘ulim ka-al-riyadiyyat mithl ‘ilm al-"adad wa'l-handasa wa'l-
nujim wa gayriha

Kitab Ikhwan al-Safa f1 thuluth mujalladat

Risala f1 Kayfiyya al-'Amal bi'l-Usturlab al-KurrT li-kull ‘ardin fi'l-nujim

Kitab al-‘Amal bi'l-Kurra f1'l-nujim

Jami® al-Qismayn min al-riyadi wa'l-tab1‘i fi'l-nujim wa'l-tibb

Sharh Si Fasl al-musamma bi-Muwaddih al-Rustim f1 ‘ilm al-nujim
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Kitab al-Suft fi'l-° Amal bi'l-Kurra wa Kitab fi Ma‘rifat al-Usturlab al-Musatta“ wa Kitab f1'l-
‘Amal bi'l-Usturlab al-KurrT wa Risala al-Usturlab wa Kitab f1'l-°Amal bi'l-Kurra wa Kitab al-
Biriini fi Ist‘ab al-Wujiih al-Mumkina i San‘at al-Usturlab min gibal al-nujiim fi mujalladin
wahidin

Risala al-Usturlab al-musamma bi'l-Lubab f1'l-nujum

Risala Ahkam Tulii‘ al-Shu‘ra naglan ‘an Idris al-Nabi alayhissalam fi ‘ilm al-nujim

Risala Ma rifat al-irtifa‘ bi-gayr al-usturlab fi'l-nujim

Risala al-‘Amal bi'l-Kurra al-Falakiyya li-Qusta f1 al-nujim wa Risala al-Usturlab al-KurrT wa
Risala al-Usturlab wa Risala al-'Amal bi'l-Rub* al-Mawdu* fihi al-Mugantirat ft mujalladin
wahidin

Kitab Ahkam al-"Ala’iyya bi'l-Farsiyya f1'l-nujim

Bustan al-Hikma fi Ikhtiyarat al-nujim

Kitab al-Tathim fi'l-nujim

Kitab al-Tathim fi'l-nujim

Khams risala fT'l-°'Amal bi'l-Rub‘ wa Risala Qusta f1 al-°Amal bi'l-Kurra Dhat al-KursT fT'l-nujim
fT mujalladin wahidin

Kitab al-‘Amal bi'l-Usturlab 1i'l-Siiff wa Risala al-*Amal bi'l-Kurra 1i'l-Shaykh al-Mu’ayyad f1'l-
nujim f1 mujalladin wahidin

Kitab al-Tafthim bi'l-‘Arabiyya fT'l-nujim

Kitab al-Masa'il 1i'l-Qasrani f1 ‘ilm ahkam al-nujim

Kitab al-Masa'1l 1i'l-Qasrani f1 ‘ilm ahkam al-nujim

Kitab al-Masa'il 1i'l-Qasrani f1 ‘ilm ahkam al-nujim

Kitab al-Masa'il 1i'l-Qasrani f1 ‘ilm ahkam al-nujim

Sharh-i Thamara-i Batlamyts i ahkam al-nujim

Kitab al-Ihtiyarat bi'l-‘ Arabiyya al-manziima fi ahkam al-nujim

Majmii‘a Rasa’il Ibn Al-Haytham ba‘diha {1 samt al-Qibla wa ba‘diha f1 khatt nisf al-nahar wa
ba‘diha fi irtifa" al-qutb min qibal al-nujum

S1 Fasl bi'l-Farsiyya fT'l-nujum wa Madkhal-i manztm fT'l-nujum wa Rasa’il ukhra fi mujalladin
wahidin

Majmii‘a min Rasa’il fT ‘Amal al-Saftha wa ‘Amal al-Usturlab wa gayruha

Tarjama-i Risala al-Safayih al-Afaqiyya bi'l-Turkiyya min gibal al-nujim

Risala Wiladat-i Shahzada-i A‘zam Mahammad bin Sultan al-Salatin Sultan Bayezid Han
zadallah ta‘ala sa‘adatuhuma f1 al-darayn min qgibal al-nujim

Tarjama-i Thamara-i Batlamyis bi'l-Farsiyya f1 ahkam al-nujim

Sharh-i St Fasl fi'l-nujom

S1 Fasl bi'l-° Arabiyya fi'l-nujim

Tali’-1 Wiladat-i Muhammad Khan bin Murad Khan taba tharahuma wa ja‘ala al-janna
mathwahuma min qgibal al-nujim

Kitab Idris al-nabi alayhissalam fi ahkam Shu‘ra fi'l-nujim
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Sharh-i Bist Bab fT'l-Ustiarlab

Risala Bahth azlal al-Maqayis min qibal al-nujim

Kitab al-Azman wa'l-Shuhiir min qibal al-nujum

Risala Farsiyya f1'l-Usturlab mukhtasar f1 Ma‘rifa al-Taqwim f1'l-nujim

Kitab Fars1i ma‘a suwar al-burtij wa'l-kawakib f1'l-nujim

Mukhtasar ‘Abd al-Rahman al-SiifT bi'l-Farsiyya f1 Suwar al-Kawakib

Kitab Bist Bab al-muhashsha f1'l-nujim

Kitab al-Anwa’ wa'l-Azmina wa Ma‘rifat A ‘yan al-Kawakib fT'l-nujim

Risala fT'l-'Amal bi-Ashal Alat min gibal al-nujtim

Kitab Jadawil al-Tawarikh wa'l-nujim

Risala f1 ‘ilm al-Usturlab bi'l-*Arabiyya min qibal al-nujim

Kitab al-Isti‘ab fi ‘ilm al-Usturlab min gibal al-nujim

Tarjama-i Kitab-i Thamara-i Batlamyiis {1 ahkam al-nujim wa Kitab-i Kushyar {1 ahkam al-
nujim f1 mujalladin wahidin

Majmii‘a min Jadawil awwaluha Jadwal tab ‘uha burjiha min gibal al-nujim

Muntakhab Kitab-i Qiranat-i Abt al-Ma‘shar fi ahkam al-nujim

Kitab Mujmal al-Usiil {1 ahkam al-nujim

Risala al-Usturlab al-Zawraqi min qibal al-nujim

Kitab Idris al-nabi alayhissalam fi Ahkam-i Tulii‘-i Shu‘ra fi ahkam al-nujim

Risala Farsiyya f1 ahkam al-nujum

Sharh-i Thamara-i Batlamys 1 ahkam al-nujim

Risala f1'l-Hisab wa Kitab al-Shajara wa'l-Thamara {1 ahkam al-nujim fi mujalladin wahidin

Majmi‘a min Rasa’il fiha Risala Bist Bab f1 “‘Amal al-Usturlab fi'l-nujim wa Risala ft Nazm
Rashid al-Din al-Watwat f1 ‘ilm al-‘artid

Kitab al-Alwah al-‘Imadiyya fi'l-hikma al-falsafiyya wa Si Fasl bi'l-‘ Arabiyya fi'l-nujim fi
mujalladin wahidin

Risala al-Maqala al-hadi ‘ashar f1 ‘amal al-Usturlab f1'l-nujum

Risala Fattahi fi'l-Insha’ wa Risala al-‘Adad bi-Awda“ al-Asabi‘ wa Kitab al-‘Amal bi'l-Kurra
fT'l-nujim 1 mujalladin wahidin

Muntakhab Kitab Anwar al-Jawahir fi Manazil al-Qamar min qibal al-nujim wa Risala fT'l-Wafq
wa Risala Makatibat al-Shaykh Sadr al-Din al-Qunawt ma‘a al-Nasir Tiist fT mujalladin wahidin

Majmi‘a min Rasa’il fI'l-Rub‘ min qibal al-nujim

Majmii‘a awwaluha Hall-i Shukiik f1 Kitab-i Majistt f1'l-hay’a wa ahiruha Sharh-i S1 Fasl {1'1-
nujim

Majmii‘a awwaluha Risala fi Kayfiyya al-Arsad wa fi Kayfiyyat ‘Amal Alat al-Rasad wa
Kayfiyya Isti‘maliha min gibal al-nujim

Majmii‘a fi ahkam al-nujiim awwaluha Kitab Hurmus wa huwa Idris al-nabi alayhissalam wa
dhalik al-kitab huwa al-ma‘rif bi'l-T3j

Majmi‘a min Rasa’il fT ahkam al-nujim wa ‘Amal al-Usturlab wa gayruhu
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Muntakhab Kitab Ab1 Ma‘shar fi ahkam al-nujim wa gayrihi min Rasa’il al-nujim

Risala f1 Samt al-Qibla min qibal al-hay’a wa'l-nujim

Risala fi'l-Hay’a wa Risala fi'l-Daraj wa'l-Daqayiq fT'l-nujim wa Risala fT'l-Hisab fi mujalladin
wahidin

Sharh-i maqalat-i Batlamys fT'1-Qada’ bi'l-nujim ‘ala'l-hawadith

Risala f1 Wiladat-i Sultan Mahammad Khan bin Sultan Murad Khan tayyaballah ta‘ala
tharahuma min qibal al-nujim

Kitab al-Mi’a wa'l- ‘Ishrin f1 Hisab al-Darb min qgibal al-nujim wa Risala ‘ala tariq al-sii‘al wa'l-
jawab fT'l-nujim wa Rasa’il ukhra fi mujalladin wahidin

Sharh Si1 Fasl bi'l-*Arabiyya fT'l-nujim

Sharh St Fasl bi'l-*Arabiyya fT'l-nujim

Risala fT'l-Alat al-nujimiyya al-gayr al-mashhiira

Kitab Abi al-Rayhan al-Birtni fT'l-Tafhim li-Awa’il al-Tanjim

Risala Tuhfat al-Faqir li-Munajjim Bali fi Rub® al-Da’ira

Kitab Jadwal ‘uyyini fihi Shuhiir al-Kabisa al-Qamariyya bi-sinniha min qibal al-nujim

Risala f1'l-°Amal bi'l-Basita al-Zilliyya fT'l-nujum

Mujallad Awwal min Tarjama Kitab Ikhwan al-Safa’ bi'l-Farsiyya fi'l-riyadiyyat wa gayriha

Mujallad min Kitab Ikhwan al-Safa’ f'l-riyadiyyat wa gayriha

Risala al-‘Amal bi'l-Kurra Dhat al-Kurst min qibal al-nujim

Majmii‘a min Kutubin awwaluha Mukhtasar Firdaws al-Hikma wa fiha Kitab al-tabsira f1'1-
Hay’a wa fiha Risala ‘Ali bin ‘Isa fi'l-Usturlab

Majmi‘a min Rasa’il awwaluha Risala ‘Ala’iyya fT'l-Hisab wa thaniyatuha Risala al-Muzhirat
fT'l-*Amal bi'l-Muqantirat wa thalithatuha Risala Kashf al-Rayb fi'l-°‘Amal bi'l-Jayb

Risala al-‘Amal bi'l-Kurra al-Falakiyya min gibal al-nujim wa Kitab Da‘awa Uqlidus min qibal
al-handasa

Kitab al-Hawasht {1'l-‘ilm al-riyadi

Risala min qibal al-nujim wa Risala {1 ahkam al-nujim wa Kitab al-Shajara wa'l-Thamara f1
ahkam al-nujum wa Risala al-Wafq wa Kitab al-Sibyan fT'l-Lugha {1 mujalladin wahidin

Kitab Ibn Sina fi'l-Mantiq wa'l-Hikma al-Falsafiyya wa Kitab Zubdat al-Adrat? Fi'l-Hay’a wa
Risala f1 ‘ilm ahkam al-nujim wa Rasa’il ukhra {1 mujalladin wahidin

Nihayat al-Idrak fi ‘ilm al-hay’a

Kitab f1 “ilm al-Hisab wa Sharh al-Tadhkira f1 ‘ilm al-hay’a T mujalladin wahidin

Kitab Jihan-Danish bi'l-Farsiyya Tarjama al-Kifaya fi'l-‘ilm al-Hay'a

Kitab al-Tuhfat al-Shahiyya f1 ‘ilm al-hay’a

Hashiya Sharh al-Chaghmini f1 ‘ilm al-hay’a

Kitab Tahrir al-Majisti fi'l-hay’a

Kitab Fass al-Khatim fi Hay’a al-‘Alam fT'l-hay’a

Sharh al-Chaghmini f1 ‘ilm al-hay’a

Risala al-Kurra al-Falakiyya min qibal al-nujim
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Kitab Uglidus fT'l-handasa al-Nasir Tust

Kitab Uqlidus fi'l-handasa

Kitab Abi al-Wafa’ fima yahtaj ilayhi min a’'mal al-handasa

Kitab Suwar al-Kawakib al-Stfi min gibal al-handasa

Sharh Tahrir al-Majistt {1 ‘ilm al-hay’a

Kitab Bayan al-Tadhkira f1 Sharh al-Tadhkira f1 ‘ilm al-hay’a

Sharh al-Chaghmini 1i'l-Sayyid al-Sharif f1 ‘ilm al-hay’a

Kitab Ugqlidus 1i’l-Nasir TasT fi'l-handasa

Sharh al-Tadhkira f1 ‘ilm al-hay’a

Kitab Uglidus fT'l-handasa 1i’1-Nasir Tas1

Kitab Nihayat al-Idrak fi Dirayat al-Aflak 1i'l-Shirazi fi'l-hay‘a wa Sharh al-Risala ‘ala'l-Harakat
al-Daraja? fi mujalladin wahidin

Kitab al-Tadhkira f1 ‘ilm al-hay’a

Kitab al-Tadhkira fi'l-hay’a wa Kitab Nihayat al-Idrak fi'l-hay’a fi mujalladin wahidin

Sharh al-Tadhkira fi'l-hay’a

Nihayat al-Idrak fi ‘ilm al-hay’a

Hashiya Sharh al-Chaghmini 1i'l-Niksar1 f1 ‘ilm al-hay’a

Risala Mughniya f1 ‘ilm al-hay’a wa Sharh al-Risala al-Mughniya wa Zubdat al-Haya bi'l-
Farsiyya li’l-Nasir TasT f1 mujalladin wahidin

Kitab Uglidus 1i’1-Nasir TasT fi'l-handasa

Kitab fa‘altu fa-1a-talum fr'l-hay’a

Tarjama li'l-Chaghmint bi'l-Farsiyya f1 ‘ilm al-hay’a

Kitab Jihan-Danish bi'l-Farsiyya f1 ‘ilm al-hay’a

Kitab fa‘altu fa-1a-talum fr'l-hay’a

Kitab al-Tadhkira fT'l-hay’a wa Sharh al-Tadhkira li-Nizam al-Din fi'l-hay’a f1 mujalladin
wahidin

Sharh al-Chaghmini fi'l-hay’a wa Sharh al-Tadhkira al-musamma bi-Bayan al-Tadhkira f1 ‘ilm
al-hay’a f1 mujalladin wahidin

Sharh al-Tadhkira f1 ‘ilm al-hay’a

Kitab Nihayat al-Idrak fi ‘ilm al-hay’a

Kitab al-Usil al-Asliyya fi'l-handasa

Talkhis al-Makhriitat fT'1-handasa

Sharh al-Chaghmini li'l-Sayyid al-Sharif fi'l-hay’a

Tarjama li'l-Chaghmint wa sharhihi bi'l-Farsiyya f1 ‘ilm al-hay’a

Risala f1 ‘ilm al-hay’a li-Mawlana “Ali Qush;jt

Matn Adab al-Bahth fT ‘ilm al-Jadal wa Matn al-Chaghmini f1 ‘ilm al-hay’a fi mujalladin
wahidin

Tawdih al-Tadhkira f1 Sharh al-Tadhkira f1 ‘ilm al-hay’a
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Risala Mawlana Quishji bi'l-Farsiyya fT'l-hay’a wa Risala Farsiyya f1 ‘ilm al-Hisab wa Sharh
Ashkal al-Ta’sts li-Qadizada al-Rumi fi'l-handasa fi mujalladin wahidin

Kitab Uqlidus li’n-Nasir TisT fi'l-handasa wa Sharh al-Magala al-‘Ashira min Kitab Uglidus 1i'l-
Ahwazi fr'l-handasa wa Risala f1 ‘ilm al-Hisab fI mucalladin wahidin

Hashiya Sharh Ashkal al-Ta’s1s li-Mawlana al-marhiim Qutb al-Din Chalabi taba tharahu f1'l-
Handasa

Hashiya Sharh 1i'l-Chaghmini fT'l-hay’a

Kitab al-Tadhkira fT'l-hay’a wa Sharh al-Tadhkira li-Nizam al-Din fi'l-hay’a fi mujalladin
wahidin

Kitab fi'l-hay’a wa Sharh al-Chaghmini li-Qadizada al-Rum fT'l-hay’a {1 mujalladin wahidin

Sharh al-Chaghmini li-Qadizada al-Rum fT'l-hay‘a

Sharh al-Chaghmini li'l-Sayyid al-Sharif fi'l-hay’a

Hashiya Sharh al-Tawali® 1i'l-Sayyid al-Sharif 1 ‘ilm al-Kalam wa Sharh al-Chaghmini 1i'l-
Sayyid al-Sharif fI'l-hay’a {1 mujalladin wahidin

Kitab al-Dawa’ir {1 ‘ilm al-hay‘a

Sharh al-Tadhkira li-Nizam al-Din fr'l-hay’a

Kitab al-Tabsira f1 ‘ilm al-hay‘a

Risala Fal-i Quran wa Kitab-i Jihan-Danish fT'l-hay’a wa Risala Farsiyya fi Manazira Baghdad
wa Isfahan wa Risala Munsha’at al-sahib al-marhiim fT mujalladin wahidin

[thnan min Sharh al-Tabsira bi-khatt mu’allifihi Muhammad bin Mubarak Shah fr'l-hay’a fi
mujalladin wahidin

Fatkh al-Fatkhiyya f1 Sharh al-Fatkhiyya fT'l-hay’a

Mulakhkhas 1i'l-Chaghmini fT'l-hay’a

Kitab al-Mulakhkhas al-Mashhiir bi-matn Chaghmini f1'l-hay’a

Risala al-‘Amal bi-Dhat al-Halaq f1 ‘ilm al-hay’a

Sharh Kitab al-Chaghmini li-Qadizada al-Rtmi f1 ‘ilm al-hay’a

Sharh Kitab al-Chaghmini li-Qadizada al-Rumf fT'l-hay’a wa Risala li-"Ishq bi'l-Farsiyya wa'l-
Risala al-Shamsiyya f1 ‘ilm al-Hisab f1 mujalladin wahidin

Sharh Kitab al-Chaghmini li'l-Sayyid al-Sharif fi'l-hay’a wa Sharh Kitab al-Chaghmini fT'l-hay’a
{1 mujalladin wahidin

Kitab ‘Umda Khwarazmshaht fT'l-hay’a

Kitab Tahrir Majistt min qibal al-hay’a

Sharh Tahrir Majisti f1 ‘ilm al-hay’a

Kitab al-Tajrid f1 Usill al-Handasa wa Kitab Uqlidus wa Kitab al-Kifaya f1 ‘ilm al-Hisab fi
mujalladin wahidin

Hashiya Sharh Qadizada 1i'l-Chaghmini fT'l-hay’a

Sharh Mulakhkhas al-Chaghmini li-Qadizada al-Rimi fi'l-hay’a

Sharh Mulakhkhas al-Chaghmini li'l-Sayyid al-Sharif {T'l-hay’a

Thuluth Jumal min Kitab Durrat al-T3j fT'l-Mantiq wa'l-Falsafa wa Tarjama Kitab Uqlidis min
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Kitab Durrat al-Ta;j fT'l-Handasa fi mujalladin wahidin

Kitab al-Tabsira f1 ‘ilm al-hay‘a

Tarjama Sharh al-Sayyid al-Sharif li-Kitab al-Chaghmini bi'l-Turkiyya fT'l-hay’a

Kitab Tahrir Majistt min qibal al-hay’a

Tahr1r Majistt min qibal al-hay’a

Kitab Uglidus 1i’1-Nasir TasT fi'l-handasa

Kitab Ugqlidus 1i’l-Nasir TasT fi'l-handasa

Tawdi" al-Tadhkira fi Sharh al-Tadhkira bi-khatt mu’allifihi Nizam al-Din fi'l-hay’a

Sharh al-Tadhkira fi'l-hay’a

Sharh Kitab Majisti-i Batlamyts fT'l-hay’a wa Sharh akhar lahu aydan fT'l-hay’a wa Risala f1
Kayfiyya al-Rasad bi'l-Alat fi mujalladin wahidin

Kitab al-Tabsira f1 ‘ilm al-hay‘a

Hashiya Sharh Mulakhkhas al-Chaghmini fi'l-hay’a

Sharh Ashkal al-Ta's1s fr'l-handasa

Sharh Tahrir Majisti al-musamma bi-Tafsir al-Tahrir {fT'l-hay’a

Zubdat al-Hay’a f1 ‘ilm al-hay’a

Sharh Mulakhkhas al-Chaghmint li-Qadizada al-Rimf f1 ‘ilm al-hay’a

Kitab Thabit bin Qurra fT'l-nisba al-mu‘allifihi wa Sharh al-Shakl al-Mulaqqab bi'l-Qita“ min
Kitab Majist1 fT'l-hay’a wa Risala Thabit bin Qurra f1'l-Shakl al-Mulaqqab bi'l-Qita“ min Kitab
Majistt fT'l-hay’a f1 mujalladin wahidin

Kitab al-Tuhfat al-Shahiyya f1 ‘ilm al-hay’a

Kitab al-Tuhfat al-Shahiyya f1 ‘ilm al-hay’a

Kitab al-Tuhfat al-Shahiyya li'l-Qutb al-Shirazi f1 ‘ilm al-hay’a

Sharh al-Tadhkira al-musamma bi-tawd1" al-Tadhkira T ‘ilm al-hay'a

Sharh al-Tadhkira al-musamma bi-tawd1" al-Tadhkira T “ilm al-hay'a

Kitab Uqlidus li’n-Nasir TusT fi'l-handasa wa Risala muta‘alliga bi-ba‘d mawadi" Kitab Uqlidus
fr'l-handasa f1 mujalladin wahidin

Sharh al-Tadhkira f1 ‘ilm al-hay’a

Kitab Abliniyts fr'l-Makhratat f1 “ilm al-handasa

Kitab Abliniyts fr'l-Makhratat {1 “ilm al-handasa

Kitab Tahrir al-Majisti li’l-Nasir Tast fi'l-Hay 'a

Sharh Mulakhkhas al-Chaghmini li-Qadizada al-Rami fi'l-Hay’a wa Rasa’il ukhra fi mujalladin
wahidin

Kitab al-Tuhfat al-Shahiyya bi'l-Arabiyya f1 ‘ilm al-hay’a

Majmi‘a ftha Kutub al-Handasa wa’l-Hay’a wa gayriha

Kitab Tahrir Majisti li’l-Nasir TasT fr'l-hay’a

Sharh Mulakhkhas al-Chaghmini li-Qadizada al-Rimi fi'l-hay’a

Hashiya Sharh Qadizada al-Rimi li'l-Chaghmini fT'l-hay’a
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Sharh Qadizada al-Rimi li’l-Chaghmini fT'l-hay’a

Sharh al-Tuhfat al-Shahiyya f1 ‘ilm al-hay’a

Kitab al-Tuhfat al-Shahiyya f1 ‘ilm al-hay’a

Sharh Ashkal al-Ta's1s fr'l-handasa

Sharh Mulakhkhas al-Chaghmint al-musamma bi-Turur al-Mulakhkhas fi'l-hay’a bi-khatt
mu’allifihi

Sharh Mulakhkhas al-Chaghmini li'l-Sayyid Sharif f1 ‘ilm al-hay’a

Tahrir Majist1 f1 ‘ilm al-hay’a

Kitab al-Tuhfat al-Shahiyya f1 ‘ilm al-hay’a

Majmi‘a min al-mutawassitat wa gayruha min qibal al-handasa wa'l-hay’a

Hawashi al-Tuhfat al-Shahiyya fi'l-hay’a

Mulakhkhas al-Chaghmini f1'l-hay’a wa sharhuhu 1i'l-Sayyid al-Sharif {1 mujalladin wahidin

Risala Mawlana “Al1 al-Qushj1 bi'l-Farsiyya fi'l-hay’a

Sharh Qasida al-Gara’ {1 Harakat al-Aflak min qgibal al-hay’a

Al-Qasida al-Gara’ {1 Harakat al-Aflak min gibal al-hay’a

Kitab Abluniyus fT'l-Makhritat tasanna‘u Abit al-Husayn fT'l-handasa

Majmi‘a ftha Kitab Uqlidis li’n-Nasir TusT fT'l-Handasa wa Rasa’il ukhra fT'l-handasa wa
gayruha f1 mujalladin wahidin

Majmi ‘a min Kutub al-Hay’a wa'l-Handasa awwaluha Kitab Abluntyis

Kitab Talkhis al-Makhrutat fr'l-handasa

Kitab Jihan-Danish fi'l-hay’a

Sharh al-Tadhkira bi-khatt al-Sharih fi'l-hay’a

Risala f1'l-Tashwiq ila'l-Haywa al-Da’ima wa Risala al-Barkar al-Sham min qibal al-handasa {1
mujalladin wahidin

Majmi‘a min Rasa’il Abi al-Futiih awwaluha fT'1-Shakl al-Rabi* fi'l-Mantiq wa'l-Baqiyya f1'l-
Handasiyyat

Majmi‘a min al-mutawassitat wa gayruha f1'l-handasiyyat

Majmi‘a ftha Kitab Uqlidis wa'l-mutawassitat fi'l-handasiyyat wa Kitab Tahrir al-Chaghmin1
fT'l-Hay a wa'l-Tadhkira fT'l-Hay a fi mujalladin wahidin

Ikhhiyarat Muzaffariyya fi'l-Hay’a wa Mukhtasar fi'l-Hay’a wa Risala Mugniyya fi'l-Hay’a fi
mujalladin wahidin

Mutun Ashkal al-Ta’sts fT'l-Handasa wa Sharh Ashkal al-Ta'sis li-Qadizada al-Rum1 fr'l-Handasa
wa Mutun Hikma al-Hidaya fi mujalladin wahidin

Al-Risala al-Mu’ayyaniyya bi'l-Farsiyya fT'l-Hay a

Sharh al-Tuhfat al-Shahiyya f1 ‘ilm al-Hay'a

Sharh al-Tuhfat al-Shahiyya li-Mawlana ‘Al al-Qushj1 bi-khattihi {fT'l-Hay a

Sharh Ashkal al-Ta’sts fi'l-Handasa wa Sharh al-Chaghmini li-Qadizada al-Rami fi'l-Hay’a f1
mujalladin wahidin

Hashiya Sharh al-Chaghmini fi'l-hay’a
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Majmi‘a min Rasa’il fi'l-handasa wa gayriha

Risala ‘Arabiyya fT'l-hay’a

Majmii‘a min Rasa’il ibn al-Haytham wa fiha Kitab Abliiniyiis fi'l-Makhriitat fI'l-Handasa

Risala Fathiyya f1 ‘ilm al-hay’a wa Risala Muhammadiyya f1 ‘ilm al-Hisab f1 mujalladin wahidin

Talkhis al-Makhriitat fi'l-Handasa wa Rasa’il ukhra fi mujalladin wahidin

Kitab ‘Ajib fT'l-Hay a wa Risala ukhra fi mujalladin wahidin

Kitab “Ajib fT'l-Hay a wa Risala ukhra fi mujalladin wahidin
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