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ABSTRACT

THE ROYAL MAWLID CEREMONIES IN THE OTTOMAN EMPIRE
(1789-1908)

Karaduman, Erman Harun
M.A., Department of History

Supervisor: Assoc. Prof. Dr. Mehmet Kalpakli

September 2016

This study analyzes the royal mawlid ceremonies in the Ottoman Empire which are
conducted by the state in the 12" day of Rabi-al-Awwal (the third month in the
Islamic calendar) of each year representing the birthday of Prophet Muhammad.
Along with the religious content of the ritual, the mawlid ceremony is actually one of
the fundamental practices of the state protocol (tesrifat) and is observed to transform
through the modernization phenomenon. In this context, it is aimed to resolve the
problems of the present literature in terms of establishment, institutionalization and
historical process of the royal mawlid ceremonies by basing the period of 1789-1908,
which chronicles and archive documents containing the ceremonial intensify. By this
means, the main components of the ceremonies, which are protocol, procession,

patronage and music, are examined closer.

Keywords: Ceremony, Institutionalization , Mawlid, Protocol, Ritual.



OZET

OSMANLI IMPARATORLUGU’NDA MEVLID MERASIMLERI (1789-1908)
Karaduman, Erman Harun
Yiiksek Lisans, Tarth Boliimii

Tez Yoneticisi: Do¢. Dr. Mehmet Kalpakl

Eyliil 2016

Bu ¢alisma, Osmanli Imparatorlugu’nda her senenin -Islam peygamberinin dogdugu
giin kabul edilen- hicr 12 Rebitilevvel’inde devlet eliyle diizenlenen mevlid
merasimlerini incelemektedir. igerigi bakimindan dinf bir ritiiel karakterine sahip
olmakla birlikte, Osmanli devlet protokoliiniin (fesrifar) temel pratiklerinden biri
olan mevlid merasimlerinin, modernlesme olgusu tizerinden belirgin bir doniigiim
gecirdigi gozlemlenmektedir. Bu baglamda, mevlid merasimi uygulamalarinin, konu
ile ilgili belge ve kroniklerin yogunluk kazandigi 1789-1908 donemi esas alinarak,
tesekkiilii, kurumsallagsmasi ve tarihsel siireci ile ilgili literatiir eksikliklerinin
giderilmesi amaglanmaktadir. Mevlid merasimlerinin ana unsurlar1 olan tesrifat,
toren alay1, patronaj ve miizige iliskin detaylar da bu sayede kisimlar halinde mercek

altina alinacaktir.

Anahtar Kelimeler: Kurumsallasma, Merasim, Mevlid, Ritiiel, Tesrifat.
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CHAPTER I

INTRODUCTION

1.1. The Meaning of ‘Mawlid’ and the Earliest Mawlid Ceremonies in the

Islamic History

In the Islamic literature, being derived from the root w-I-d (2ls), the word ‘mawlid’
(in Turkish, mevlid), which have lexical meanings of birth/giving birth, birth time
and birth place, has almost always been used on the purpose of indicating Prophet
Muhammad’s birthday (The word mildd, in Turkish, on the other hand, connotes the
birth of Jesus Christ)." In this context, mawlid ceremony (mevlid merdsimi), in its
broad sense, denotes certain activities of the meetings in order to celebrate the day of

12™ Rabi-al-Awwal, which is accepted as the birthday of the prophet of Islam.’

First of all, with regard to emphasize on variable character of mawlid ceremonies

from region to region in Islamic geography, -even if it puts only a linguistic

' Semseddin Sami, Kamus-i Tiirki (Dersaadet: ikdam Matbaas1, A.H. 1317), 1433.

? According to some scholars, the birthday of Muhammed is 8" Rabi-al-Awwal. With the aim of
removing such a controversy, the Atabeg of Erbil, Muzafferiiddin Gokbarii (d.1232) properly
organized mawlid festivals in 8th of Rabi-al-Awwal for a year and in 12" for the next year. Nico J.
Kaptein, Muhammad’s Birthday Festival, (Leiden: E.J. Brill, 1993), 41.
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difference- an explanation is required: While in classical Arabic language, the word
mawlid is used together with the verb ‘to act’ (J«=); in Turkish, it takes a fixed form
with the verb ‘to read’ or ‘to recite’ (3¢)_%). The main reason of such distinctness is
that, in the mawlid meetings and ceremonials arranged from Ottoman period to
today, poems narrating the birth story of the Prophet have been recited depending
upon certain musical principles. Accordingly, in Turkey, the word mevlid is said to
have a spectrum of meaning which include not only a literary genre but also a
musical form. In other respects, the mawlid practices of Islamic states having existed
over the geography of certain Arabic societies developed as festivals based on
entertaining activities; whereas in Ottoman Empire, the recitation of mawlid poem -
either depending on the state protocol (zesrifat) or the meetings of ordinary people-
has been sedately followed by the audience.’ Besides, in Turkey, even though it
refers to the birth, mawlid has been recited for funeral rituals too. As it is seen in the
next chapters, Ottoman royal mawlid ceremonies that develop as a ritual reinforcing
protocol of the state, in spite of their grandiose and sumptuous characteristics, are
never institutionalized as a festival or any kind of celebration having content of

entertainment.

In Islamic history, the earliest celebrations conducted on the occasion of the
Prophet’s birthday are encountered in the era of Fatimid Empire (910-1171), mostly
in Egypt. Associated with the rise of wealth under their dominance over both Egypt

and North Africa®, Shi’ite Fatimid Caliphate began to place a great emphasis on

* Silleyman Celebi, Vesiletii 'n-Necdt: Mevlid, ed. Ahmed Ates (Ankara: Tiirk Tarih Kurumu
Basimevi, 1954), 2-3.

* For the mawlid ceremonies carrying the traces of earliest mawlid celebrations and performed by
several Islamic states which existed in South Africa (Azafids, Marinids, Wattasids, Nasrids, Hafsids)
from the thirteenth to fifteenth century, see. Nico J. Kaptein, Muhammad’s Birthday Festival, (Leiden:
E.J. Brill, 1993). As part of periodic limits of this thesis, archive records which are related to the

2



religious festivals. Nico Kaptein, in his intensive research on the origins of mawlid
ceremonies, called Muhammad’s Birthday Festival, dates the last Fatimid resource
which does not include birthday celebration of the Prophet to A.H. 415 and he

. . 5
assumes this date as an almost accurate terminus ante quem.

Mawlid celebrations conducted in the period of Fatimid Dynasty are not formed as
open to public. On the contrary, they are performed only with the participation of the
caliph, high state officials, notables and religious officials. In Fatimid Empire,
mawlid festivals —as distinct from other religious festivals- included the rite of
caliph’s short march and distribution of candy to the religious officials.® The rough
systematics of these ceremonies is as follows: At first, from morning to midday, trays
of dessert —being the Chief Judge (Kdd: 'I-kuddt) and the Head of the Religious
propagation (Ddi d-dudt) in the first place- are distributed to the Qur’an readers
(kurra) and the preachers (hatib) and the other religious functionaries in the 12 day
of Rabi-al-Awwal. Following the noon prayer of the caliph, the Chief Judge and the
other officials go to al-Azhar mosque and after a recitation of Qur’an performed
here, they leave the mosque and take the road to the protocol place, called manzara.

Meanwhile, the governor of Cairo goes manzara earlier in attempt to keep order of

mawlid ceremonies in Tripolitania of the nineteenth century Ottoman Empire show that a kind of
Arabic-style tradition of mawlid festivals continued in this region. According to an official document,
Ottoman government request reports from the governor of Tripoli province about whether or not the
city is safe, certain sufi groups run wild and disturb the other people. For instance, see. BOA, A.AMD
93/47 (28 Ra. 1277/28 Sep. 1860). This issue will be mentioned in detail in the Second Chapter;
however, setting out here is that the mawlid celebrations conducted in Ottoman Tripolitania was
substantially different from ones in Istanbul. The reason of this discrepancy is mainly due to the ethnic
groups which constitutes large mass of people for the region maintains the festival tradition inherited
from above-mentioned states. To put it short, the festival mentality of the ethnic groups in Tripoli has
no correlation with the culture of Istanbul-based mawlid organizations.

> Kaptein, Muhammad’s Birthday Festival, 23-24.

% As it is seen in the next chapters, excluding recitation of mawlid poem and the details of protocol,
these practices can be said to be the summary of Ottoman royal mawlid ceremonies.

3



the ceremony and the caliph participates in the protocol with his cortege. The
ceremony begins with a recitation of Qur’an and, after that, the preachers of al-
Anwar, al-Azhar and al-Agmar mosques consecutively read sermons.’ Lastly, the

caliph salutes the attendee and the official ceremony finishes in this manner.®

On the other hand, it is observed that Fatimid Empire holds mawlid ceremonies not
only for Prophet Mohammed but also for his family Ali, Fatima, Hasan and Huseyn
(ehl-i beyt). Hence the tradition of mawlid celebrations originally derives from
Shi’ite principles.’ Primary purpose of Shi’ite Fatimid Empire’s arranging mawlid
ceremonies is —via praising rite of Prophet Muhammad’s family- fundamentally
attracting notice to the fact that Fatimid caliphs are successors and tutelars of the
family. Thus it can be claimed that despite of their religious content, from the
beginning of eleventh century, mawlid ceremonies are instrumentalized with the aim
of providing political legitimacy.'® Subsequent to that Salahuddin al-Ayyubi
terminates the existence of Fatimid Empire, birthday celebrations for the family
members of the Prophet are prohibited and moreover, mawlid celebration becomes

an apparatus of Sunni propaganda by following states.'' Kaptein asserts the idea that

7 In royal mawlid ceremonies of Ottoman Empire, the preachers of Sultan Ahmed Mosque and
Ayasofya fulfil this duty.

¥ Siileyman Celebi, Mevlid, ed. Necla Pekolcay (istanbul: Dergah Yaynlari, 2005), 13. For an
exhaustive narration of a mawlid ceremony in Fatimid Empire, see Kaptein, Muhammad’s Birthday
Festival, 13-15.

? Marion H. Katz, The Birth of the Prophet Muhammad: Devotional Piety in Sunni Islam (London:
Routledge, 2007), 6-7.

' Kaptein, Muhammad’s Birthday Festival, 67.

" bid., 28; Siileyman Celebi, Vesiletii n-Necat: Mevlid, ed. Ahmed Ates (Ankara: Tiirk Tarih Kurumu
Basimevi, 1954), 5. At this juncture, (as it is seen in the following parts of this chapter) in conjunction
with its paradoxicality, the dialectic (cedel) mentioned above constitutes the main reason of producing
the most dominant mawlid poem (Siileyman Celebi’s Vesiletii 'n-Necdt) in Ottoman Empire at the
beginning of fifteenth century. Thereby this dialectic, which is based upon Sunni and Shi’ite

4



the tradition of mawlid celebrations begins to spread rapidly over broad regions in
the collapse period of Fatimid Dynasty and it becomes popular especially among
Sunni states. Furthermore, some Sunni scholars totally ignore Fatimid predecessors
who initiate the practices of mawlid celebrations, whereas today, the approved fact is
that mawlid ceremonies are created by Fatimid Empire. At this point, Kaptein
implies that these Sunni scholars intend obscure the heterodox roots of the

celebration deliberatively. '

After Fatimid Empire, the tradition of mawlid celebrations prominently continues in
the reign of Muzaffar al-Din Kokburi (d. 1232), who is the governor (atabeg) of
Arbil Province, a brother-in-law of Salahuddin al-Ayyubi. The order of mawlid
festivals during this period is simply as follows: Before the mawlid, Kokburi has
high wooden constructions prepared for him and high state officials. In every day, he
regularly watches musical and theatrical performances from these lodges, goes
hunting and come back to the castle in a certain routine. Two days before the
mawlid, flock of camels, cows and sheep are sacrificed at the largest square of the
city and, being cooked, they are distributed to people. The day before, at night, a
magnificent torchlight procession comes down from the fortress towards the city.

Ultimately, in the day of mawlid, along with the military parade ceremony, preachers

contradiction, actually gives a clue —even if it is theoretical- about how Vesiletii 'n-Necdt, which is
accepted as the earliest mawlid text of Anatolia region, becomes focus of Ottoman mawlid ceremonies
(created in the late 16™ century at the earliest) and how it has maintained its popularity even until
today. Nevertheless, one of the main problems which are difficult to be enlightened is whether mawlid
ceremonies penetrate into the popular culture by favor of the government, or, quite the opposite, the
rituals among people are institutionalized by the state. In conjunction with not existing in the scope of
this thesis, it is a fundamental problematic required to be solved by —history and anthropology are in
the first place- social sciences.

12 Kaptein, Muhammad'’s Birthday Festival, 69-73.



and poets displaying their performance are given robes of honor (%il’at) as rewards.

After that, once again, tables are set for the feast to the people. '’

These types of mawlid ceremonies, which are established by Fatimid Dynasty and,
subsequently stylized in the reign of Kokburi, do not only constitutes preliminary
samples of the Prophet’s birthday celebrations, at the same time, form a basis of two
varied models which were to be adopted by later Islamic states. On the other hand, as
mentioned before, certain disengagements and fractures in the tradition of mawlid
celebration which mostly occur due to the fact that religious ideologies of two states
are poles apart differentiate the models. Besides, the main emphasis in terms of the
protocol context is that while Fatimids conduct mawlid ceremonies among
dignitaries, the celebrations of Kokburi’s era are performed as a feast which is open
to the folks of the region and also travelers. Herein, Kaptein’s very critical comment
on a generalization seems significant for the reason that —along with a serious sect-
rooted irony between Fatimid and Ottoman Empire- it can be exceedingly validated
for Ottoman mawlid ceremonies: “(...) in some way or another there is a connection
between the Fatimids and the later mawlid celebrations, because he calls the Fatimids
mawlid an “anticipation” of the later mawlid festivals”.'* Even so some basic
principles of mawlid celebrations belonging to the age of Kokburi manifest itself in
Ottoman Empire, Ottoman mawlid ceremonies are carried out as a close celebration

in a fashion similar to Fatimid Empire practices.

" Siileyman Celebi, Vesiletii'n-Necdt: Mevlid, ed. Ahmed Ates (Ankara:Tiirk Tarih Kurumu
Basimevi, 1954), 7; Siileyman Celebi, Mevlid, ed. Necla Pekolcay (Istanbul: Dergah Yaynlar1), 20.

' Kaptein, Muhammad'’s Birthday Festival, 28-29.
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1.2. Siileyman Celebi’s Vesiletii’n-Necdt: Towards the Origins of Ottoman

Mawlid Ceremonies

The poem Vesiletii 'n-Necdt [Path to Salvation], written by Siileyman Celebi in the
genre of mathnawi (mesnevi) in 1409, is assumed the earliest mawlid text in Ottoman
Empire."” In substance, along with the theological issues (the place of mawlid
celebrations in Islamic thought, in other words, whether they are convenient from the
point of Islam’s essence or not), mawlid literature is also out of this thesis’ coverage.
Nevertheless, since in Ottoman royal mawlid ceremonies appearing -as a systematic
ritual based on state protocol and musical principles- after at least one and a half
centuries from Siileyman Celebi’s death, Vesiletii 'n-Necat is almost always recited,
then it is indispensable to touch upon the context and theological element of this
poem in a way to associate it with the socio-political conditions of the fifteenth
century Ottoman Empire.'® By this means, it can be possible to find a clue about why
this poem —even though it is belonging to early period of the empire and its language
is archaic- is preferred by the Ottoman state for mawlid ceremonies from sixteenth to
twentieth century. Notwithstanding the lack of historical facts, this method will
provide a perception in order to analyze archaeology of mindset which is

determinative in Ottoman state ideology.

The most comprehensive study on Vesiletii 'n-Necat, which occupies the area of

Ottoman mawlid literature, and its author is conducted by Ahmet Ates. Citing two

" Siileyman Celebi, Vesiletii 'n-Necdt: Mevlid, ed. Ahmed Ates (Ankara:Tiirk Tarih Kurumu
Basimevi, 1954), 30.

' In the literature of Ottoman cultural history, almost all researchers —referring Mouradgea d’Ohsson,
Tableau general de I’ Empire othoman, divisé en deux parties, don’t [ 'une comprend la legislation
mahométane: L autre I’historie de |’Empire Othoman (Paris: Impr. de Monsieur [F.Didot], 1788). -
assume that the earliest mawlid ceremony is conducted in the late sixteenth century. This knowledge,
despite of an explicit deficiency of resources, will be criticized -even if it is theoretical- at the
beginning of the next chapter.



significant figures among Ottoman thinkers, Latifi and Gelibolulu Ali, he mentions
an event from the early fifteenth century in Ulu Mosque of Bursa. According to the
event, an Iranian preacher, during his sermon, expounds the verse “We make no
distinction between any of His messengers™'” in the way that there is no difference
among prophets so Prophet Muhammad is not superior to Jesus Christ. In response to
this, an Arabic scholar makes an objection to this comment by referring another
verse from the holy book, which is “Those messengers —some of them We caused to
exceed others™.'® In that period, Siileyman Celebi is the Imam of Ulu Mosque
although not yet certain. He is grieved due to the sermon of Iranian preacher and
writes following couplet (beyit) in order to defend the idea that the prophet of Islam
is superior in an absolute manner and to condemn any opposite comment: “No death
did Jesus die, but he ascended; To join with all Muhammad’s loyal people”."”
Because this couplet is widely acclaimed, Siileyman Celebi extends it to a complete

mawlid poem. Ates, criticizing similar narrations of Ottoman authors, come to the

conclusion that the apologia of Siilleyman Celebi is actually against heterodox and

'" The Holy Qur’an, 2:285.
" Ibid., 2:253.

' Elias J. W. Gibb, 4 History of Ottoman Poetry, ed. E. G. Browne (London: Luzac & Co. 1900-
1909), vol. 1, 233. The remaining part of this poem which does not place in any copy (niisha) of
Vesiletli’n-Necét is as follows:

“Olmeyiip Isa gdge buldugu yol/Ummetinden olmak icin idi ol

Cok temenni kildilar Hak’tan bular/Ta Muhammed {immetinden olalar
Gergi kim bunlar dahi miirsel durur/Lik Ahmed efdal @i ekmel durur
Zira ol efdallige elyak durur/Am 6yle bilmeyen ahmak durur”

Latifi, Tezkiretii’s-Suard ve Tabsira-i Nuzemd, ed. Mustafa Isen (Ankara: Kiiltiir Bakanli1 Yayinlari,
1990), 63. Being based on a rumour, this poem seems a sort of legend created later in order to
literalize the reaction of Siileyman Celebi, more precisely; it is quite reasonable requital from the point
of Orthodox Sunni consideration.



esoteric (batini) streams of belief developed —and quelled after a little while- under

the guidance of Seyh Bedreddin in the fifteenth century Anatolia.*’

In that case, considering Sunni-centered characteristics of Ottoman state ideology,
which is dominant from the transition to imperial phase in the sixteenth century
especially due to the both political and religious conflict with Iran and Shi’ite
movements originated from itself, the reason why Ottoman Empire determines
Stileyman Celebi’s poem as literal content for the mawlid ceremonies
institutionalized in the late sixteenth century becomes more clear. Ates asserts that
“This situation demonstrates that Vesiletii n-Necat is written not only to depict the
birth of the Prophet but also to advocate Sunni view against Shi’ite movements
which sprout up in every region of Ottoman Empire”.?' To give an example
strengthening this argument directly from the poem, in his piece, Siileyman Celebi
mentions that the Prophet designates Abu Bakr as caliph and, furthermore, performs
prayer behind him, who is the appointee imam to his Islamic nation (iimmet).

According to Ates, “Siileyman Celebi, implicitly intends to show that the Prophet

% See. Michel Balivet, Seyh Bedreddin: Tasavvuf ve Isyan, trans. Ela Giintekin (istanbul: Tarih Vakfi
Yurt Yaylari, 2000).

*! Siileyman Celebi, Vesiletii 'n-Necdt: Mevlid, ed. Ahmed Ates (Ankara:Tiirk Tarih Kurumu
Basimevi, 1954), 39. [The translation belongs to me.] An alternative comment made by Paul Wittek
handles this dialect from the perspective of a certain anti-Christian attitude of Ottoman state. See. Paul
Wittek, The Rise of the Ottoman Empire, ed. Colin Heywood (Milton Park: Abingdon; New York:
Routledge, 2012). Besides, in the comprehensive article of Yorgos Dedes, a parallelism between the
Muslim and Christian is studiously drawn: “Moreover, it can be argued that there exists another
intriguing parallel and the Mevlid can be best understood in the historical context of Muslim and
Christian contacts typical of the early Ottoman period. In addition to that, the role that the Turkish
Mevlid services played in the religious life of the Muslims may with reason be contrasted with the
central role of Christ’s death and resurrection both in the Sunday liturgy (Holy Eucharist), but more
dramatically at Easter for their Orthodox Christian neighbours.” Yorgos Dedes, “Siileyman Celebi’s
Mevlid: Text, Performance and Muslim-Christian Dialogue” in Uygurlardan Osmanliya, ed. Glinay
Kut and Fatma B. Yilmaz (Istanbul: Simurg, 2005), 306.



himself wants Abu Bakr to be caliph so the claims concerning Ali becomes caliph —

as brought up by Shi’ites — are wrong”.**

In addition and similar to the point of view grounded on the Sunni-Shi’ite
dichotomy, in one of the main parts of Vesiletii n-Necdt, called Nur Bahri*’, the idea
of the Light of Muhammad (Niir-i Muhammediye), which asserts the Prophet had
already existed even before he was created, is defended. Marion H. Katz, in his study
The Birth of Prophet Muhammad which discusses mawlid writing with regard to
their theological lines to high degree, establishes a relation between the belief of the

Light of Muhammad and mawlid manuscripts as:

The pre-existence of the Light of Muhammad, including its origination at the
beginning of creation and its migration through the loins of the Prophet’s
ancestors, is an integral element of the paradigmatic mawlid narrative. Of the
scores of authored mawlid texts and informally compiled mawlid manuscripts
in existence, the vast majority begin with an account of the Light of
Muhammad.**

The debate of the Light of Muhammad is old in Islamic tradition of thought. In the

canonic hadith compilation of Al-Tirmidhi (Tirmiz1), there exists one including the

2 Siileyman Celebi, Vesiletii n-Necat: Mevlid, ed. Ahmed Ates (Ankara:Tiirk Tarih Kurumu
Basimevi, 1954), 39. [The translation belongs to me.]

» MacCallum, in his translation of Vesiletii'n-Nect, describes the sections or cantos (bahir) “usually
seperated by a couplet and response which serve as chorus” as follows:

“I. A song of invocation and praise to Allah

II. A brief request (always carefully observed in recitals) for prayers for the author, “Siilleyman the
lowly”

III. A discourse on the ‘Light of Muhammed’, or the prophetic succession

IV. The birth of Muhammed

V. The ‘Merhaba’, a triumphant chorus of welcome to the new-born Prophet

VL. Further recital of the marvels attending the birth

VII. The miracles of the Prophet

VIII. The ‘Miradj’, or heavenly journey of the Prophet

IX. Concluding confession and prayer”

Siileyman Celebi, The mevlidi sheriff, ed. Lyman Maccallum (London: John Murray, 1943), 8.

# Katz, The Birth of the Prophet Muhammad, 15.
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Prophet’s answer to the question about the beginning of his prophecy mission as
“when Adam was between the water and the mud”.”> According to another common
belief, he describes himself as “the first of the prophets to be created (khalgan), and
the last of them to be sent”.?® Being associated with such comments, the system of
thought basing the belief that the Prophet Muhammad is created even before the
creation of universe, namely the Light of Muhammad, is asserted.”’ Hence, it can be
alleged that the belief of the Prophet’s superiority, is deepen by referring the verse of
“And We have not sent you, [O Muhammad], except as a mercy to the worlds”.?®
Among the discussions of Islamic theology, this one has a significant place. For
instance, one of the marginal theologians throughout the history of Islam, Ibn
Taymiyyah (ibn-i Teymiye, according to Turkish transliteration, d.1328) comes up
with the idea that the other prophets were not created by Muhammad but were given
birth through their own parents and God blew their souls in order to refute an

argument of Light of Muhammad. Therewith, he was harshly criticized by lots of

2
scholars.”

In this context, the comment that Vesiletii 'n-Necdt is created due to the controversy
on the sermon of Iranian preacher probably seems to be blended with the
fundamental debates based on the classical dialectic (cedel) of Islamic theology,
most particularly considering the narrators, namely Latifi and Ali, come into the

world at least two generations after Siileyman Celebi’s death. Stated in other words,

» Ibid., 13.
% Ibid., 14.
77 Ibid, 15.
% The Holy Qur’an, 21:107

¥ Katz, The Birth of the Prophet Muhammad, 15.
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when the intensity of the contrast between Sunni and Shi’ite beliefs in the literature
is taken into account, the question whether the narrations of Latifi and Ali add
something from themselves to the life story of Siileyman Celebi is worthy of
verification. It is quite interesting that in modern Ottoman literature, this issue has
almost never been touched upon. As a matter of fact, apart from the study of Ates,
researches on Siileyman Celebi and his mawlid do not criticize chronicles of
Ottoman authors; on the contrary, they present these pieces cumulatively to readers.
Accordingly, the comments on Siileyman Celebi and the writing of Vesiletii 'n-Necdt
along with gaining its popularity in the eyes of both the state and the people
suggested by Ottoman authors —despite of their relatively legendary narratives- are

mostly accepted without questioning by mawlid researchers.

Clarification of this literature gap helps to understand the reason why Vesiletii 'n-
Necat is the main text of mawlid ceremonies institutionalized in the sixteenth century
at the earliest; however, since this thesis focuses on the period between the years of
1789-1908, it will not enter into that discussion. Nevertheless, with respect to grab
the historical veins of the sermons or poems narrating the birth and whole life of the
Prophet which are at the center of royal mawlid ceremonies, following theorization

established by Katz is explanatory:

Despite the existence of a number of scholarly works focusing on the birth of
the Prophet, the growth and circulation of narratives on this subject may not
have been most fundamentally shaped by the titled works of identifiable
scholars. There is reason to believe that the mawlid tradition drew from a rich
and extensive body of narrative material that probably originated with popular
preachers and storytellers and never achieved the level of formal authentication
required for acceptance by the scholarly elite. Some of this material, while
decried by many authorities, achieved a level of standardization and
dissemination constituting a form of de facto canonicity. As we shall see, some
narratives rejected by scholars working within the classical paradigm of textual

12



criticism nevertheless remained strikingly stable and widely circulated over a
period of many centuries.*’

Excluding the narration of Evliya Celebi, which describes Siileyman Celebi as a saint
called Sarimsakg¢izade Siileyman Efendi whose corpse stands without burying in his
mausoleum; for instance, Latifi and Ali represents the author of Vesiletii n-Necdt as a
relative of certain high state officials or a poem, a preacher and even the imam of Ulu
Mosque of Bursa patronized by ministers and top officials. However, Ates ascertains
that —even if he is the imam of Ulu Mosque- Siileyman Celebi is not patronized as
much as the poets or any scholars of the era and he is highly-likely an anchorite.
Therefore, especially from the perspective of Katz, mythic/legendary mawlid
literature —different from the literature of siyer which exhaustively portrays the life
of Prophet Muhammad- based on the ground of storytelling, in the personality of
Stileyman Celebi and his mawlid has maintained its existence among both rituals of
the palace and the people. Thus Vesiletii'n-Necdt, which has overshadowed all of
other mawlids in the Ottoman literature®' and has been partially memorized even by
ordinary people, according to Emiroglu, is canonized and furthermore, supposed
Qur’an by rural society.?” From the point of view suggested by Katz and Emiroglu, it
seems possible that Ottoman state turns this poem into a cult and takes advantage of

it in invented ceremonies in order to legitimate them.

3 1bid., 8-9

3! Fatih Koksal, in his very recent study, claims that totally 76 poets who write mevlid in Turkish
throughout the history of the Ottoman Empire are found. He gives places the full texts of some of the
poems from fifteenth to twentieth centuries. These mawlid poems belong to Zaif, Recai, Nasib(i) and
Muhyi in the fifteenth and sixteenth centuries; Sidki, Ref’et, Naimi, Riisdi-Mes’id, Fatma Kamile in
the nineteenth century; and finally, Zeyni, Muhyi-i Mekki and Ziya(7) in the twentieth century. For the
other mawlid poems written throughout Ottoman history, see Fatih Koksal, Mevlid-ndme (Ankara:
Tiirkiye Diyanet Vakfi Yayinlari, 2011).

32 Kudret Emiroglu, Giindelik Hayatimizin Tarihi (Istanbul: Is Bankasi Kiiltiir Yaymlari, 2015), 43.
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Finally, sufism phenomenon nourished by movements of thoughts in Anatolia and
Iran, and constitutes a collective ground for fifteenth century Ottoman poetry does
not place in Siileyman Celebi’s text.”® The only part of the poem involving sufi signs
i1s The Merhaba, a triumphant chorus of welcome to the new-born Prophet (Merhabd
Bahri); however, this part was not written by Siileyman Celebi but was, in fact,
written by a poet of nineteenth century whose name is Ahmed. The fact that this part
was added to Vesiletii'n-Necdt afterwards is proven by Ates’* and apart from this
part, it is almost impossible to encounter the terms of sufism or its traces in the
poem. For this reason, as well as that mawlid of Stileyman Celebi is not considered
in the extent of the literature of dervish lodge (tekke edebiyati), as a musical form
created after a long time, it takes a place in the categories of mosque music (cami
miisikisi), not in the music of dervish lodge (tekke miisikisi). In this context, the
comment made by Fuat Kopriilii®® on the characteristics and the function of mawlid
ceremonies is factually mistaken because, firstly, even if mawlid ceremonies are
functionalized by the way of music, as mentioned before, they are not exact
continuation of ancient festivals. As a second, they do not come into existence in the
mentality of the literature of dervish lodge which has been developed as production
of mystic pleasure. Thirdly, the musical instruments of the music of dervish lodge are
not used in the mawlid ceremonies and even these ceremonies are conducted a

capella.

3 Siileyman Celebi, Vesiletii n-Necat: Mevlid, ed. Ahmed Ates (Ankara:Tiirk Tarih Kurumu
Basimevi, 1954), 42-43.

* 1bid., 80.

3 “Dini siirin masiki ile imtizac1 demek olan mevlid cemiyetlerinin bilhassa Tiirkler arasinda o kadar
mergub olmasi eski s6lenlere, yani bedi‘i igtimalara miistak olan halkin bu husustaki ihtiyacindan
miitevellid idi. Medresenin temsil ettigi ziihd i takva taassuba kars1 tekke bedi‘1 ve fikri serbest hava
alinacak bir menfez hiikkmiinde idi.” Fuat Kopriilii, Tiirk Edebiyatinda Ilk Mutasavviflar, (Ankara:
Diyanet Isleri Baskanlig1, 1966), 342.
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Thus far, in conjunction with the origins of mawlid ceremonies in Islamic history, the
causality of that they are invented in Ottoman Empire in respect to the ideology of
the state —emphasizing the importance of the main text of Ottoman mawlid
ceremonies, Vesiletii n-Necat and its poet- has been examined. The absence of
resources between the writing date of the poem (1409) and formation period of
mawlid ceremonies (from beginning the second half of the sixteenth century)
necessitated a theoretical approach over history of mindset. Via this methodology,
the assessments which are mostly deficient and even incorrect in the literature were
tried to be revised. Another disconnection which is equivalent the previous one
shows up between the period of invention and the history of the first elaborative
mawlid narrations, namely chronicles and archive records. After making a short
analysis on this gap in its very first part, in the first chapter, Ottoman royal mawlid

ceremonies will be researched within the time period 1789-1908.
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CHAPTER II

THE INSTITUTIONALIZATION AND TRANSFORMATION OF
THE ROYAL MAWLID CEREMONIES IN THE OTTOMAN

EMPIRE

2.1. The Establishment of the Ceremonies

Eric Hobsbawm, in his introductory article written for 7he Invention of Tradition,
states that one of the things in the history of the world seeming to be primeval and
directly related a very old past is presumably grandiose ceremonies of Britain’s
Monarchy with their public appearances. According to him; however, most of these
ceremonies are the products of late nineteenth and twentieth centuries and as the
roots of these traditions which appear like archaic are actually based on the recent
past, in a similar way, it is obvious that they are invented. In this regard, the term
‘invented traditions’ includes constructed and institutionalized ones in formal
ground, in addition to the ones which emerge in a period of time —maybe within few

years- and establish expeditiously.*

3% Eric Hobsbawm, “Introduction: Inventing Traditions,” in The Invention of Tradition, ed. Eric
Hobsbawm and Terence Ranger, (Cambridge: Cambridge University Press, 2013), 1-2.
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This concept should be considered a set of practices that are conducted by certain
rules approved openly or implicitly, display a kind of ritualistic or symbolical feature
and impose some definite values or norms via their repetitions in order to evoke a so-
called natural continuity with the past. As a matter of fact, these practices have a
tendency to found continuity with the historical past and their distinctness is based on
some implications of such a historical continuity. At this point, these practices adapt
themselves to the new conditions and, in the meantime, they create their own past
through the repetition so that they gain acceptance.®’ Therefore ‘invention of
tradition’ appears a formalization and routinization procedure which gain specificity
by referring the past. In this process, it is fundamental that historical tools are utilized
for the formation of tradition in the direction of recent purposes. Every society has a
rich stock composed of these tools and, besides, has already a comprehensive
symbolical practices and languages.38 In this way, the term ‘invented tradition’,
which is conceptualized by Hobsbawm, offers a theoretical framework not only for
the formation of royal ceremonies arises in Britain, but also for institutionalization of
mawlid ceremonies in the Ottoman Empire but under the condition that it is

criticized.

At this juncture, the subject which should be initially regarded is the fact that the
primitive celebration practices of Prophet Muhammad come in sight in the eleventh
century, in other words, minimum four centuries after his death. In this
circumstance, considering formation periods of mawlid ceremonies in the history of
Islamic civilizations, theorization of ‘invented tradition” may solely be suitable for

this period. Accordingly, it must be noted that this thesis does not have a claim

7 1bid., 2-3.

3 1bid., 7.

17



intending royal mawlid ceremonies are formed during the Modern Age. However,
the facts related to the alternation of mawlid celebration forms within certain
periodical disconnections verify that the tradition is differentiated and even
reproduced/reinvented in the course of time. From this point of view, Ottoman royal
mawlid ceremonies begin to gain continuity and take their final forms in the Modern

Ages.

On the other hand, historical gaps mentioned above, taking into account all of these
temporal sequences of mawlid practices in Ottoman State, manifest themselves. To
exemplify, as it is discussed in the Introduction part of this thesis, the main mawlid
text, written by Siileyman Celebi, at the beginning of fifteenth century is used for the
first time at the end of sixteenth century as a ceremonial material. In today’s
literature, the general view in reference to the beginning of mawlid ceremonies in
Ottoman State protocol is the fact that they are formed in the reign of Murad III
towards the end of sixteenth century. With regards to constitute an evidence, an
Ottoman chronicle belonging to the this century, Tdarih-i Selaniki of Selaniki Mustafa
Efendi, which mentions mawlid meetings for the first time among Ottoman
chronicle, can be asserted. According to the chronicle, during the Siege of Szigetvar
(1566), in an atmosphere which commanders try to hide the death of Siileyman I
from the soldiers, a mawlid recitation is done in 12 Rabi-al-Awwal, and it is repeated
in the tent of Grand Vizier a day later.*® In the chronicle, moreover, it can be learned

that Murad III orders burning oil lamps (7kdd-1 kanadil) in the minarets and recitation

%% Selaniki Mustafa Efendi, Tdrih-i Selaniki, ed. Mehmet ipsirli (Ankara: Tiirk Tarih Kurumu
Basimevi, 1999), 36: “Mah-1 rebi‘ulevveliin on ikinci gicesi otak-1 hiimaytinda hafizlar isteniip ve
Hafiz Mahmud Celebi mevlidu’n-Nebi okuyup, bezl-i ni‘met olunup ihsanlar oldi. Ve irtesi gice dahi
Sadria‘zam hazretleri ¢adirinda mevlid okunup, du‘élar ve senalar olundi. Ve “Cum‘a giin kal ‘ada
namaz kilinur, cem‘iyyet-i azim olur, Seyh Nureddin-zade Efendi va‘z u nasthat ve du‘a ider” diyii
nidalar olund1. Ve lakin, “Padisah-1 alem-penah hazretleri ¢ikamaz miibarek ayaklari incindi” diyti
soylendi.”
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of mawlid poem in the mosques of Istanbul in 10 February 1588 on the occasion of

Muhammad’s birthday.*

The two cases stated above are individual examples of mawlid rituals appearing a
sort of elegy or a celebration, or, by using the terminology of Mustafa Selaniki, they
represent mawlid assembly practices of the sixteenth century Ottoman Empire. In
addition to these, in the chronicle, there exists a narrative proving the fact that
mawlid rituals are involved Ottoman State protocol (tesrifdt) even at the end of
sixteenth century. According to this record, Grand Mufti (Seyhiilislam) Sunullah
Efendi interprets the distribution of fruits, candies in ornamental trays and various
kinds of beverages with crystal glasses to the government officers in the mawlid
ceremonies conducted in the great mosques of Istanbul as an injustice against poor
people. Due to this, he describes royal ceremonies as “an ugly innovation” in terms
of Islamic circle and since he is not contented such kind of wastage, he gives fatwas
against the ceremonies.*' Starting from this case, the fact mawlid ceremonies
performed in the sixteenth century have also some deluxe characteristics seems to be
acceptable. Nevertheless, considering the ceremonial understanding of the nineteenth

century with its protocol systematics and historical progress, it is suspicious to

0 Ibid., 197-198: “Ve sene 996 rebi‘ulevvelinde sa‘adetlii Padisdh-1 Alem-penah hazretlerinden
tezkire-i hiimaytn ¢ikup, “On ikinci gice isneyn gicesi, ki Server-i ka‘inat ve mefthar-1 mevcidat —
sallal’llaht aleyhi vesellem- hazretleri diinyaya geliip arsa-i sahn-1 cihan tesrif idiip, ntirani kildig
gidcediir, ta‘zim u ihtiram eylemek vacibdiir, ciimle minarelerde kanadil yanup ve cevami‘ ve
mesacidde mevlidler okunup, giindhkar iimmet yanup yakilup, sefa‘at taleb eyleyiip, salavat ve
teslimat ile tesbih i tehlile istigal gostersiinler ve sehr-i recebde Regé’ib gicesi ve sehr-i sa‘banda
Berat gicesi gibi, minareler kanadil ile miinevver olmak adet olsun” diyii ferman olundi.”

* Ibid., 806: “Ve Miiftilenam ve Seyhiilislam Sun‘ullah Efendi — sellemhu’llahu te‘ala damet
feza’iluhG- hazretleri “Selatin-i izdm cami‘lerinde mevlidu’n-Nebi okundukta miitevelliler ekabir i
a‘yana miinakkas siniler ile nebat u akideler ve sirca masrabalar ile enva‘-1 esribeler ¢ekiip, halkun
ustiinden gegiip, fukara vii miisafirin ve miicavirinin hakk-1 nazari kalup, bir ¢irkin bid‘atdiir” diyd
vakfun boyle itlaf u israfatina riza gostermeyiip, “Hasbeten li’llah medreselerde ve tabh-hanelerde
fukara vii mesakini it‘am eyleylip, sart-1 vakifi yerine getiiriirseniiz hos ve illa gitdiikce bid‘at-1
seyyi’e izdiyad bulup, evkafa sakil bahalar ile muhasebe yazmak na-mesra‘, fasid nesnediir” diyli men
eylediler.”
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examine the sixteenth century mawlid ceremonies with the frame of
institutionalization. In this respect, Cannadine explains reinvention processes of royal

ceremonies in different periods of Europe as follows:

Of course it is true that the monarchy and some of its ceremonies are,
genuinely, thus antique. Nor it can be denied that in England, as in much of
Europe, there was a previous period in the sixteenth and seventeenth centuries
when lavish and splendid royal ceremony abounded. But, (...) the continuity
which the invented traditions of the late nineteenth century seek to establish
with this earlier phase is largely illusory. (...) In Britain, as in Europe
generally, there seem to have been two great phases of royal ceremonial
efflorescence. The first was in the sixteenth and seventeenth centuries, and was
centred on absolutism in pre-industrial society. By the early nineteenth century,
after a last gasp under Napoleon, this phase of development was past, and was
succeeded by a second period of invented, ceremonial splendour which began
in the 1870s or 1880s, and lasted until 1914.%

Only frequency of chronicles and archive documents including mawlid ceremonies
can prove that the Ottoman Empire periodically shows a quite similar tendency to

ceremonial continuity and progress.

At the end of eighteenth century, most particularly beginning from the reign of Selim
II1, records of royal mawlid ceremonies regularly take place among archive
documents. For instance, in The Ottoman Archives of the Prime Minister’s Office,
the documents produced in series are dated to the late eighteenth century and they
increase within detailed items in nineteenth century. On the other hand, considering
Topkap1 Palace Museum Archive, until eighteenth century, ceremonial records are
found infrequently. In that case, even though the chronicle of Selaniki involves some
indications which can be assumed formation of the ceremonies in the sixteenth
century, exhaustive narrations of them are encountered with the chronicles of

nineteenth century, especially in Mouradga d’Ohhson’s and Mehmed Esad Efendi’s

2 David Cannadine, “The Context, Performance and Meaning of Ritual: The British Monarchy and
the ‘Invention of Tradition’, ¢.1820-1977,” in The Invention of Tradition, ed. Eric Hobsbawm and
Terence Ranger, (Cambridge: Cambridge University Press, 2013), 161.
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depictions. Thus, institutionalization stages of mawlid ceremonies as a type of the

empire’s ritual and a state protocol can be suggested to coincide with Modern Ages.

Before starting the next section which examines the institutionalization of Ottoman
mawlid ceremonies between the years of 1789 and 1908 in the context of publicity
phases, a point should be emphasized. Apart from the royal ceremonies conducted in
the Inner Palace (Enderin) and the Sultan Ahmed Mosque, there exists a small scale
type of customary mawlid rituals performed by ordinary people in the other mosques
and dervish lodges (tekke) and whose financial organizations are carried out by the
incomes of charitable foundations (vakif) in the form of management duty regarding
foundation’s estates (fevliyet). They lie outside the scope of this thesis since it
particularly aims to study publicization phenomenon of mawlid ceremonies
instrumentalized by the empire. In this regard, even while investigating the
institutions and the regions outside the palace and the mosques built by the name of
dynasty members (seldtin camiileri), whether they are in a position related to the

governmental organizations directly or not is paid attention to.

2.2. Public Transformation between 1789 and 1908

Professor Hobsbawm categorizes the invented traditions of the Modern Ages into
three overlapping types with regard to their purposes and functions as follows: (a)
“those establishing or symbolizing social cohesion or the membership of groups, real
or artificial communities”, (b) “those establishing or legitimizing institutions, status

or relations of authority” and (c) “those whose main purpose was socialization, the
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inculcation of beliefs, value systems and conventions of behavior”.* This
categorization, at the same time, seems to be quite applicative to classify the public
transformation phases of nineteenth century royal mawlid ceremonies in the Ottoman

Empire.

On the other side, the term ‘representative publicity’ offered by Habermas describing
publicity phenomenon for pre-modern periods of European civilizations stands, at the
same time, an explanatory concept in order to apprehend the beginning of the
publicity of royal mawlid ceremonies in the Ottoman Empire. According to him, the
meeting of lords along with high-level priests or the member of city councils does
not mean a delegation assembly which each one represents a social group; on the
contrary, because prince and these groups (subject to him) are the state itself, they
actually represent their own supremacy. Therefore, the figurativeness of this
‘representative public’ manifests itself in distinct marks, for instance, clothes,
demeanors, rhetoric and so on. Consequently, this kind of publicity form which
explicitly reveals itself in church ritual, liturgy, mass or processions is not a political

. . . . .. 44
communication area, rather refers a social status as a nimbus of authority.

At this juncture, (a)-type tradition category asserted by Hobsbawm and
‘representative publicity’ concept by Habermas are such as to describe early
practices of mawlid ceremonies which continue to develop in the nineteenth century
of Ottoman State. Considering in detail, at the beginning, royal mawlid ceremonies

does not include the participation of ordinary people; contrarily, they are conducted

* Eric Hobsbawm, “Introduction: Inventing Traditions,” in The Invention of Tradition, ed.Eric
Hobsbawm and Terence Ranger, (Cambridge: Cambridge University Press, 2013), 9.

* Jirgen Habermas, The Structural Transformation of the Public Sphere: An Inquiry into a Category
of Bourgeois Society, trans. Thomas Burger with the assistance of Frederick Lawrence (Cambridge,
Massachusetts: The MIT Press, 1989), 7-8.
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with the participation of high-level administrative staff as Mouradgea d’Ohsson
states, “This celebration is for the court only, not for the people. The ceremonies
observed there, a mixture of religious practices and political display, are far from the
spirit of the public cult of Islam”.** The platform of the ceremonies (inner place of
the great mosques, especially Sultan Ahmed) which is a micro stage representing the
whole empire via symbols of the political power designs aristocratic hierarchy in a
specific order. Each of these groups representing the power of the state with different
aspects is located as an element of the hierarchy and, stated in other words, each of

them symbolizes an authority provided by the Sultan in a group belonging.

In spite of their symbolic characteristics in the ceremonial, the power which is
identified and legitimated by the sultan, group/community belonging developing
over a sense of allegiance and the hierarchical structure appear statically and without
being noticed under normal conditions; however, they become concrete for
extraordinary circumstances. To exemplify, the mawlid ceremonies organized in the
first years of Selim III’s reign witness a serious disturbance between the janissaries
(yenigeri) and the religious scholars (u/emad) arising from the quarrel on the matter of
candy and beverage which are customarily distributed in the ceremonial. According
to an Edict (Hatt-1 hiimdyun) dated to 20 September 1789, due to the same
controversy happening a year before Selim III’s ascending to the throne in Sultan
Ahmed Mosque, the sultan orders his officials to send mawlid candies to the houses
of participants instead of distributing them with the trays in the mosque.*® A very
similar event is to be repeated in the ceremonial conducted a year later, 1790;

however, in this instance, penal sanction is relatively severe. The sultan commands

* Siileyman Celebi, The mevlidi sherif, ed. Lyman Maccallum (London: John Murray, 1943), 9.

“ BOA, HAT 191/9282, (29 Z. 1203/20 Sep. 1789).
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that three members from the religious scholars are imprisoned and so many of them
are exiled or dismissed.*” Even if the tension which distinguishes itself between the
janissaries and the religious scholars in the ceremonial reflects on the language of
Ottoman documents as a usual conflict due to the distribution of candy and beverage,
it actually seems to be structural considering the changing conditions of the era in
terms of modernization in state organization. However, Selim I1II, in order to
eliminate such kind of disturbance within the dynamics of the ceremonial, in the

short-term, pragmatically revises the tradition of distributing candy and beverage.*®

*"BOA, HAT, 1388/55234, (29 Z. 1204/ 9 Sep. 1790): “Sevketlii Kerdmetlii Mehabetlii Kudretlii
Veli-nimetim Efendim Padisahim. Mevlid-i Serif giinii bazi bi-edebane seker ve serbet gavgasi iden
suhte makdlelerinin te’dib olunmalar1 babinda beyaz iizerine seref-yafte-i sudir olan miibarek hatt-1
hiimaytinlar1 semahatlii seyhii’l-islam efendi d4’ilerine irsal olundukda meger Mevlid-i Serif’in irtesi
giinii ale’s-seher anlar dahi o makle edebsizlik idenleri tashih i¢iin miite’addid ademler ta’yin itmis
olmalariyle climlesini tashih ve defter itdirdiklerini ifdde ve merkimlarin ele getirilmesigiin bag
kapikethiidasi irsal olunmasin matliib itmisler Derhal bas kapikethiidasi kullar1 ta’yin olunub simdiye
dek mezkiirlardan {i¢ neferi ahz olunub habs olunmagla kiistiru dahi bi’l-cimle ahz olundukda
iktizasina gore kimini nefy ve kimini vech-i aher ile te’dib husisunda miisérii’l-ileyh efendi da’ileri
geregi gibi ihtimam idecekleri ve bugiin cum’a olmak hasebile miildzemet igiin efendi-i da’ilerine
gelen miiderrisin efendilere dahi miiderrisi olduklar1 medreseler odalarindan o makile bi-edebleri tard
ve ihrac ve fi-mabad yerlerine ehl-i ‘irz ve talib-i ‘ilm ademler komalarini ve miiderris efendilerden bu
husitisda her kim ihmal ve igmaz ider ise 1a-muhélihi te’dib olunacagini baska baska her birine tenbih
ve te’kid itdikleri ma’liim-1 hiimaytnlar1 buyuruldukda emr {i ferman sevketlii kerdmetlii mehabetlii
kudretlii velini’metim efendim padigdhim hazretlerinindir.” and the response of the Selim III as
follows: “Kaim-i makam pasa, giizel eylemissiniz ki ele gireni nefy ve te’dib itdiresin. Miiderrisden
dahi oyle is idenleri te’dib eyleyesin.”

* BOA, HAT 210/11321, (29 Z. 1205/29 Aug. 1791) : “Sevketlii kerametlii mehabetlii kudretlii
velinimetim efendim padisahim; Beyaz lizerine seref-yafte-i siidlir olan hatt-1 hiimaytnlarinda
“Mevlid-i Serif geliyor, gecen sene silihteler ile Yenigerilerin itdigi nizd’ ma’lim; sebeb seker oluyor,
herkesin sekeri evlerine dogru gitsiin cdmi’e tablalar ile seker konmasun, Galata Voyvodasi’na tenbih
idesin, ben de Darii’s-sa’ade Agasi’na tenbih iderim” deyu ferman buyurulmus. Li-ecli’l-ihbar hatt-1
hiimayQnlar1 semahatlii efendi da’ilerine gonderildikde, “Ferman sevketlii efendimizin, 1akin Mevlid-i
Serif’e mevalinin climlesi da’vet olunur, i¢lerinden yirmi bes-otuz neferi ancak geliib seker yalniz
gelenlerine viriliir, gelmeyenlere virilmez, simdi cami’de virilmeyiib evlerine gitsiin denildikde
gelecekler kimler idiigii bilinmez ki gonderile, climlesine gitsiin dinilse basa ¢ik(1l)maz, bundan
ma’ada cami’de seker tevzi’i gelenlere ikram igiin olmayub kira’at olunan Mevlid-i Serif’e hiirmet
iclin idligli ve hatta esna-y1 kira’atde teberritken ve ittiba’en seker ve serbet ekl ve serbetin vakt-i
mu’ayyeni dahi oldugu ma’lim-1 hiimaydndur, bu stretde ya hi¢ seker verilmeyiib evlerine dahi
gonderilmemelii yahud a’det-i dirine terk olunmamak i¢lin Mevlid-i Serif’e hiirmeten yine viriliib
stihtelerin ve Yenigerilerin geregi gibi zapt i rabtlarina dikkat olunmaludur, Yegen Pasa ve Silahdar
Mehmed Pasa ve Halil Pasa sadaretlerinde giizel zabt ii rabt olunmus idi, bu def’a dahi eger hig
virilmez ise ferman efendimizindir, eger virilmesi irdde buyurulur ise cAmi’-i serifin kapulart sedd
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Herein, it is significant to remind that the royal ceremonies of this period are group
rituals arranged for the benefit of the aristocracy rather than majority of people and
aim to intensify the collective superiority sensation of the administrators rather than
imposing a feeling of obedience to the subjects.* By this means, actually, some
groups are promoted to feel intimate with other ones which are above in terms of
their status.”® However, on the other hand, the degree of sharing potency and the
balance of power among the groups —as in the borders of hierarchy experienced in
the reel world- are expected to maintain in the ceremonial. In this case, as a conflict
among the groups in the ceremonial brings with a penal sanction, at the same time, it
is inadmissible that the participants break the norms of the protocol. To give an
example, in an archive document belonging to the late eighteenth century, the Chief
Admiral (Kaptdn-1 Deryd), which has a distinguished position in the Ottoman state
protocol,”! apologizes from Selim III for he cannot attend the mawlid ceremony since
he has to go to the Black Sea a day after for military purposes; however, the sultan

does not accept his excuse and commands “he should catch the ceremonial even if he

olunub ulema meyyit kapusundan girmek iizere tarafimizdan biiyiik kavuklular ve istanbul Kadis
tarafindan kendilye me’mir orta neferati ta‘yin ve ricélin girecegi meydan kapusunu dahi sekbanbasi
muhafaza eyledigi halde shtelerden edebsizlik zuhilr idemeyecegine tarafimizdan ikdam olunur”
dimisler, bu stretde virilmek ve virilmemek hustsit manzar-1 re’y-1 ‘alileri idiigii ma’lim-1
hiimaytnlart buyuruldukda ferman sevketlii kerametlii mehabetlii kudretlii veli-nimetim efendim
padisahim hazretlerinindir.” and the response of the sultan to this hatt-1 hiimayun is as follows:
“Kaim-i Makam Pasa, ben Darii’s-sa’ade Agasi’na tenbih itdim, seker serbet verilecek, igeri tabla ile
konmayacak, evlerine gidecek yine tenbih ve ihtimam idesin takrir miicebince.”

* David Cannadine, “The Context, Performance and Meaning of Ritual: The British Monarchy and
the ‘Invention of Tradition’, ¢.1820-1977,” in The Invention of Tradition, ed. Eric Hobsbawm and
Terence Ranger, (Cambridge: Cambridge University Press, 2013), 131.

% Eric Hobsbawm, “Introduction: Inventing Traditions,” in The Invention of Tradition, ed. Eric
Hobsbawm and Terence Ranger, (Cambridge: Cambridge University Press, 2013), 12-13.

3! For the importance of the role of kaptdn-1 deryd in Ottoman fesrifit, See. Orhan Saik Gokyay,
“Osmanl Donanmas1 ve Kapudan-1 Derya ile Ilgili Tesrifat Hakkinda Belgeler,” Tarih Enstitiisii
Dergisi, no. 12 (1981): 25-84.
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comes at the end of it because even though there is an urgency case, it is

inconvenient not to be present at the protocol”.>

A critical point with regard to the publicity of the mawlid ceremonials manifests
itself in the first half of nineteenth century. For the first time, in the period of
Mahmud II, the royal ceremony shows a spatial alteration and transfers into other
great mosques of Istanbul for a few times. For instance, in 1827 the sultan prefers
Nusretiye Mosque to celebrate the birthday of the Prophet while, after a year, the
royal ceremonial is conducted in Beylerbeyi Mosque. In order to legitimate such a
change with respect to the continuity of the tradition, Mahmud II only implies that
mawlid practice is customary —but using the terminology of Ottoman archives,
performance of the ceremonial in Sultan Ahmed Mosque is accepted as an ‘very old
custom’ (ddet-i kadime) too- and he continues his decree with “it can be done in
Nusretiye Mosque for this time”.>®> Nevertheless, two years later, in 1830, he decides
ceremonial to be conducted in Eyilip Mosque and in the ceremony of that year, the
letter written by the Emir of Mecca, Muhammed bin Avn concerning pilgrims

finalized their duty of Hajj is recited along with the mawlid text.”* When examining

32 [The translation belongs to me.] BOA, HAT 409/21262: “Sevketlii kerametlii mehabetlii kudretlii
veli-ni‘metim efendim padisahim; Tesrifatdan muhrec pusulada kapudan pasa kullarinin dahi Mevlid-i
Nebevi alayinda beraber bulunmasi miinderic oldugundan pusulanin ‘atebe-i ‘ulya-i husrevanelerine
takdiminde izn {i ruhsat1 sdmil hatt-1 serif-i sevket-redif-i sdhane-i seref-efza-y1 sudiir olmus idi.
Resm-i mezkirun icrasigiin yarinki giin Sultan Ahmed Hén -tabe seraha- hazretleri Cami‘inde beraber
bulunmasi miisarun ileyhe ihbar olundukda yarimki giin li-maslahatihi Bahr-i Siydh Bogazi’na ‘azimet
idecegini ve bindenaleyh resm-i mezkir icrasina vakti miisa‘id olmayacagini beyan birle ‘afvini
iltimas etmis oldugu muhat-1 ‘ilm-i ‘alileri buyuruldukda emr @i ferman sevketlii kerdmetlii mehabetlii
kudretlii veli-ni‘metim efendim padisahim hazretlerinindir.” and the decree of Selim III is:
“Manzirum olmusdur, resm-i mezk@run tekmilinde ‘azimet eylesiin, her ne-kadar miista‘cel madde
ise de bulunmamasi enseb goriinmez, ne gline maslahat oldugu izah ol(un)arak takrirde zikr
olunmamis.”

>3 [The translation belongs to me.] BOA, HAT 1438/59110, (29 Z. 1243/12 Jul. 1828): “icrast mu‘tad
olan Mevlid-i Serif’in bu def*alik dahi Camii-i Nusret(iye)’de icra olunmak (...)”

* BOA, HAT 558/27556, (29 Z. 1245/ 21 Jun. 1830).
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archive documents, it can be predicted that the letter of Emir or Sheriff of Mecca
about pilgrims is recited in the mawlid ceremonies appears in that period. Therefore,
as an insertion to the ceremonial, such kind of practices need to be discussed in the
context of invented of tradition in particular. Spatial alteration of the ceremonial
proceeds in the reign of Abdiilmecid too. Mawlid ceremonial of 26 January 1850 is
performed in Besiktas Mosque and among invitees; there exists the Emir of Mecca,

Sheriff Abdiilmuttalip Efendi.”

Royal mawlid ceremonies regularly continue in Sultan Ahmed and some other great
mosques of Istanbul in the first half of nineteenth century; on the other hand, they
gradually start to penetrate into the public realms of the city through the agency of
particular symbols. In this regard, (b)-type function of the tradition asserted by
Hobsbawm which makes institutions legitimate begins to show itself in a certain
degree. To illustrate, from an archive record dated to the last year of Mahmud II, 21
May 1839, it is understood that the tradition of burning lamps on the minarets of the
mosques expands into the seaside residences of high state officials. According to the
document, a year before (1838), ministers and top officials burn candles in front of
their mansions and wait for the procession of the sultan but the procession does not
occur, still this procedure is expected to be repeated at least by eager ones.®
Furthermore, in the same year, Mahmud II orders lighting (tenvirdt) in front of the
gate of Imperial School of Medicine (Mekteb-i Tibbiye-i Sihdne).”” After that, in

1840, in a mawlid ceremony on the occasion of Abdiilmecid’s ascendance to the

* BOA, .DH. 208/12025, (08 Ra. 1266/ 22 Jan. 1850); BOA, A.AMD. 16/54, (08 Ra. 1266/ 22 Jan
1850); BOA, 1.DH. 208/12060, (11 Ra. 1266/28 Jan. 1850).

 BOA, HAT 1620/12, (7 Ra. 1255/21 May. 1839).

" BOA, C.SH. 6/269, (7 Ra. 1255/21 May. 1839).
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throne, the tradition of burning candles on the minarets and other public places in

addition to the artillery shooting for five times.®

Cannadine states “In many other spheres of activity, too, venerable and decayed
ceremonials were revived, and new institutions were clothed with all the
anachronistic allure of archaic but invented spectacle”.”” From this point of view,
with the aim of sanctification of the institutions transformed by the nineteenth
century modernization phenomenon, -educational institutions being in the first place-
mawlid ceremonies start to be arranged in certain institutions of Ottoman Empire
different from the mosques and the palace. Among the series of archive records, the
first of these is dated to 1845. According to that document, a small-scale mawlid
ceremony is conducted in the School for Secular Learning (Mekteb-i Maarif), on this
wise, the amount of 15,000 piasters (kurus) are distributed among the student and,
moreover, one of the teachers of the school, Ruscuklu Ali Efendi is decorated (nisan
itdst).*® These kinds of examples will be analyzed particularly in the Third Part of the

Thesis under the title of ‘Patronage’.

* BOA, I.DH. 31/605, (01 Ra. 1256/3 May. 1840). Alongside the main protocol in the great mosques
of Istanbul consisting of the sultan’s procession from the palace in 12" Rabi-al-Awwal of every year,
royal mawlid ceremonies, at the same time, involves the — as a relatively simple- imperial ritual
performed in the Palace (Enderun) on the same day. Beginning from the Tanzimat era, transformation
in the bureaucratic organization reflects on the ceremonial procedures in different ways. For instance,
in the very first years of Abdiilmecid’s reign, subsequent to a mawlid ceremonial held in the Inner
Palace, the Chief of the Scribes (Reisiilkiittab), the Minister of Foreign Affairs (Hariciye Nazirt) and
some officials of the Council of Judicial Ordinance (Meclis-i Vala) pray all together first in the Office
of the Grand Vizier (Saddret Dairesi) and then in Ayasofya Mosque for the lifetime and the reign of
Abdiilmecid. BOA, 1.DH. 85/4286, (13 Ra. 1260/2 Apr. 1844).

% David Cannadine, “The Context, Performance and Meaning of Ritual: The British Monarchy and
the ‘Invention of Tradition’, ¢.1820-1977,” in The Invention of Tradition, ed. Eric Hobsbawm and
Terence Ranger, (Cambridge: Cambridge University Press, 2013), 138.

% BOA, A.MKT. 20/93, (29 Z. 1260/9 Jan. 1845).
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The third stage of royal mawlid ceremonies’ public transformation matches up to the
(c)-type category of Hobsbawm, “whose main purpose was socialization, the
inculcation of beliefs, value systems and conventions of behavior”.®' As a first step,
this kind of transformation, with regard to the society of Istanbul, comes into sight in
a practice -similar to the Friday divine service parade (Cuma selamligi)-, which
contains gathering petition (arzuhal) from people during the procession in the pre-
ceremonial. This practice is encountered in the documents of 1851-1852 at the
carliest.” Petitions, requests of people from the sultan, gathered during the
procession (mevlid alayr) are going to be examined in the Fourth Chapter of the
Thesis. However, it should be emphasized here that, by this means, ordinary people —
even though from outside- become participants to the ceremonial. At this point,
another question rising is whether these ceremonies are open to foreign spectators or
not. Related to this subject, the only identified record of the series of nineteenth
century dates back to 18 December 1856. According to this document, a group of

foreign people demands to watch the procession.”

As mentioned before, ceremonies which are conducted outside of Istanbul and
expected to be patronized by the government constitute the second step in terms of
including a sense of community. For example, according to an archive record of 6
June 1813, one of the retired officials, Ahmed Pasa asks the sultan’s permission of a
mawlid ceremony in behalf of his subjects for celebrating the restoration of the

mausoleum of Mehmed I in Bursa. In the document, it is expressed that the scholars,

%! Eric Hobsbawm, “Introduction: Inventing Traditions,” in The Invention of Tradition, ed. Eric
Hobsbawm and Terence Ranger, (Cambridge: Cambridge University Press, 2013), 9.

2 BOA, A.AMD. 40/24, (1268/1852).

% BOA, HR.MKT. 166/21, (10 Ra. 1273/8 Nov. 1856).
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sheikhs and subjects desire the permanence of Mahmud II’s life and sultanate.®* As
an another example, in 1852, in Umayyad Mosque of Damascus, a mawlid recitation
is organized in order to sanctify the shrine of John the Baptist (Prophet Yahya) and
the expense of the ceremony which is amount of 2500 piasters (kurus) is jointly paid
by the Imperial Ministry of Endowments (Evkdf-1 Hiimdayun Nezareti) and Ministry
of Finance (Hazine-i Hassa). From this year, -considering the archive series- mawlid
ceremonies are traditionalized in that mosque.®® On the other hand, in 14 January
1859, Ali Esref Dede®®, who is the sheikh of the dervish lodge of Edirne (Edirne
Mevlevihdnesi), requests from the government to arrange mawlid rituals in the lodge
with the expenditure of 1500 piasters (the cost of candies and the payment to the
mawlid reciters and servants) and he adds, otherwise, the inhabitants of the lodge is
going to be upset. His request is responded affirmatively by the government and the

amount mentioned above is paid by the Imperial Ministry of Endowments.®’

Apart from Anatolia and Thrace, in the remote parts of the empire, matters
concerning mawlid ceremonies are observed. As it is touched upon in the
Introduction, a tension between the customary mawlid celebrations in Tripoli held by
people and the Ottoman governance which actually tries to ensure social order can be
traced from the records. First of these is the report of Tripoli governor, Mahmud

Nedim Pagsa®®, sent to Istanbul in 25 October 1860. According to the report, in the

4 BOA, HAT 630/31134, (6 C. 1228/28 Mar. 1852).
55 BOA, I.DH. 247/15108, (07 R. 1268/20 Jan. 1852).

% He has a booklet about foods, see. Ali Esref Dede, Ali Esref Dede 'nin Yemek Risalesi, ed. Feyzi
Halici, (Ankara: Atatiirk Kiiltiir Merkezi, 1992).

" BOA, i.DH. 421/27857, (07 Ca. 1275/13 Dec. 1858).

% See. Butrus Abu Manneh, "The Sultan and the Bureaucracy: The Anti-Tanzimat Concepts of Grand
Vizier Mahmud Nedim Pasa," International Journal of Middle East Studies 22, no. 3 (1990): 257-274.
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city center and surroundings, same as before, sheikhs and dervishes boisterously visit
all the religious places and -foreigners being in the first place- disconcert the people
of the city. Due to this reason, even craftsmen cannot go their shops. Mahmud Nedim
Pasa states that despite all, mawlid celebration is controlled —as the empire desires-
and the people are safe.”’ As a second example, twenty five years later, the governor
of the period, Ahmed Rasim Pasa draws up a report but his depiction is more
elaborate in comparison to the previous one. According to the report, in 12 Rabi-al-
Awwal, people (from the inhabitants of the lodge of Tripoli) cluster in the city center
with their all sorts of flags, swords and drums and while some of them who are
overwhelmed strike their own mouths and bellies with swords; some of the others
swallow snakes and scorpions. They praise and visit all the holy places but at the
end, they continue their praise (dyin-i zikir) in front of the Government Office of
Tripoli and this creates uneasiness for both for officials and people of the city.
Ahmed Rasim Pasha, after his portrayal of the incidence, in a similar way, finishes
his report by emphasizing people is safe.”’ As a last example, in 1865, in Limnos
Island of Greece, during a mawlid ceremony, some persons from old criminals of the
island’s Christian subjects disturb people and due to this, they are sent to the Council

of Judicial Ordinance (Meclis-i Vald-y1 Ahkdm-1 Adliye).”'

The second phase of (c)-type publicity of the mawlid ceremonies in the nineteenth

century takes shape in the practices of Abdiilhamid II’s reign. In the context of

% BOA, A.AMD. 93/47, (28 Ra. 1277/31 Jan. 1851); BOA, A.MKT.UM. 433/32, (09 R. 1277/25 Oct.
1860); BOA, A AMKT.MHM. 206/52, (07 B. 1277/19 Jan 1861).

" BOA, i.DH. 941/74473, (23 Ra. 1302/10 Jan. 1885). For Ahmed Rasim Pasa, see. Hamiyet Sezer
“II. Abdiilhamit Donemi’nde Osmanli’da Vilayet Yonetiminde Diizenleme Gayretleri: Trablusgarp
Ornegi ve Ahmet Rasim Pasa,” Ankara Universitesi Dil ve Tarih-Cografya Fakiiltesi Tarih Boliimii
Tarih Arastirmalar: Dergisi 20, no. 32 (2002): 163—-178.

""BOA, MVL 805/49, (04 N. 1282/21 Jan. 1866).
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pragmatic utilization of the ceremonial for social purposes, this period brings about a
procedure change in unprecedented scale. To exemplify, Abdiilhamid II, in the very
first years of his reign, turn the ceremony practices of the institutions into an aid
campaign for immigrants. For instance, after the great ceremonial of 16 March 1878,
he orders to organize extra mawlid ceremonies in Bayezid Mosque in 20, 22 and 30
March 1878. In these ceremonies, for spectators, the tickets in the total amount of
10,000 piaster are sold to the School of Sultans (Mekteb-i Sultdani), the Imperial Press

(Matbaa-i Amire) and the School of Civil Administration (Mekteb-i Miilkiye).”*

On the one hand, the fact that Abdiilhamid II isolates himself in Y1ldiz Palace makes
him a legend in the eyes of his subjects; on the other hand, this distance from the
society creates a serious contradiction about his understanding about authority. The
regime starts to penetrate social life increasingly but his obsession about security
prevents him from going out in public. This situation causes a criticism on whether
the sultan is a passive caliph but “The sultan’s myth had, as a result, to be managed
through a system of symbols which constantly reminded the people of his power and
0mnipresence”.73 However, his ancestors, Mahmud II, Abdiilmecid and Abdiilaziz
adopt the modern public figure role who shows their face. The main purpose of
Abdiilhamid II - unlike his predecessors- is to create “vibrations of power” without
being seen. As Deringil asserts, “Communication with his people and the outside
world had therefore to be made through a world of symbols. These were based

almost entirely on Islamic motifs”.”

2 BOA, MF.MKT. 54/3, (8 Ra. 1295/12 Mar. 1878).

3 Selim Deringil, The Well-Protected Domains: Ideology and the Legitimation of Power in the
Ottoman Empire 1876-1909 (London and New York: I. B. Tauris, 1998), 18.

" 1bid., 18.
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Before this period, mawlid practices roughly consist of the process from (a) type
group ceremonies to the (b)-type category which provides institutions for legitimacy
and (c)-type organizing socialization. Yet, the examples of Abdiilhamid II era reveal
that these ceremonies —as ideological instruments- convey “the inculcation of beliefs,
value systems and conventions of behavior” as seen in the rest of the (c)-type
tradition category of Hobsbawm.”> Since the political conditions of the era
necessitate that the Ottoman Empire imposes its state ideology —these are more based
on so-called archaic symbols having Islamic motifs for that period- to its remote
possessions (especially Balkan Peninsula), the ceremonies are utilized in line with
this target. To give an obvious example, for the first time, the main mawlid text of
the ceremonial, the poem of Siileyman Celebi, ‘Vesiletii’n-Necat’, starts to be
translated into the other languages, for sure under the permission of Abdiilhamid II’s
administration.’® For instance, in his letter dated to 22 February 1888, Hafiz Ali
Efendi of Ulcinj (Ulgiin) tells that he translates mawlid text to Albanian and asks
Ministry of Education’s (Maarif Nezdreti) permission for its press and the license.
The ministry takes his request to an expert and the feedback of the expert is as
follows: First of all, the translator does not know Albanian language adequately.
Secondly, the translation can be only understood by the people of Shkodra (Iskodra)

but it is not appropriate for people living in the rest of the region, e.g. Tosca or

”> Eric Hobsbawm, “Introduction: Inventing Traditions,” in The Invention of Tradition, ed. Eric
Hobsbawm and Terence Ranger, (Cambridge: Cambridge University Press, 2013), 9.

76 Herein, it is crucial to emphasize that almost all translations of Siileyman Celebi’s poem are done
by the late nineteenth century, even in the Abdiilhamid II era, e.g. Bosnian, Greek, Kurdish and
Circassian. For translation examples of Siileyman Celebi’s mawlid poem, Vesiletii 'n-Necdt, from the
beginning of Abdiilhamid II era, see. Tayyip Okig, "Cesitli Dillerde Mevlidler ve Siileyman Celebi
Mevlidinin Terciimeleri," Atatiirk Universitesi Islami Ilimler Fakiiltesi Dergisi, no. 1 (1975): 17-24.
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Manastir. From these two main reasons, in spite of his endeavors, the translation of

Hafiz Ali Efendi is evaluated as unsuccessful.’’

In this period, such kind of control and censorship are encountered for the books
concerning the theological aspects of mawlid too. For example, in 1888, a booklet
based on a polemic about mawlid poem of Siileyman Celebi written by the chief of
Personnel Record Commission (Sicill-i Ahval Komisyonu), Riza Efendi, is
investigated by Grand Mufti Ahmed Esad Efendi. In his letter, the Grand Mufti states
that since the poem is regarded by people living in Islamic towns as one of the holy
pieces, -even if it has some faulty parts- attempting correction of the poem in
existence for the centuries only causes to confuses Muslim people’s mind, and he

returns the booklet to his owner without printing.78 In this context, Cannadine states,

In such an age of change, crisis and dislocation, the ‘preservation of
anachronism’, the deliberate, ceremonial presentation of an impotent but
venerated monarch as a unifying symbol of permanence and national
community became both possible and necessary.”’

Either in the ongoing grandiose ceremonial through the nineteenth century or in the
state-patronized ceremonies which are conducted in the remote regions of the
Ottoman Empire (especially in Balkan geography), the authenticity of the poem of
Siileyman Celebi constituting the literary origin of the mawlid ceremonial is

preserved on the one hand, and it is utilized as a communication device or, more

7BOA, Y.PRK.MYD 6/92, (9 C. 1305/22 Feb 1888).

" BOA, Y.MTV. 36/98, (27 R. 1306/31 Dec. 1888): “salifii’z-zikr manziime kaffe-i bilad-1
Islamiye’de simdiye kadar kabiil-1 ‘Ammeye mazhar olan 4sar-1 miiteberrikadan olub sarf-1 teberriik
kasdiyla ‘akd-i mecalis olunarak ihtifalat-1 lazime ile kird’at olunmakda idiigiinden mesa’il-i
ser‘iyeden olmayan miinderecatinda meshtir olan takdim ve te’hir veya ziyade ve noksan ha’iz-i
ehemmiyet olmamasi cihetiyle ‘asirlardan beri te’essiis eden bir seyin liizim-1 sahih olmaksizin
tashihine kalkisilmas1 miicib-i tahdis-i efkar olacagindan (...)”

7 David Cannadine, “The Context, Performance and Meaning of Ritual: The British Monarchy and
the ‘Invention of Tradition’, ¢.1820-1977,” in The Invention of Tradition, ed. Eric Hobsbawm and
Terence Ranger, (Cambridge: Cambridge University Press, 2013), 122.
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precisely as an instrument spreading the Ottoman ideology via developing printing

technologies of the era on the other.

In other respects, from the eighteenth century, the fact that the place reserved to
sultan (hiinkar mahfili) in the great mosques gradually expands —in a sort of pushing
the limits of architectural feasibility- is worth questioning in terms of ceremonies’
grandiosity aspects. Similarly, in Yildiz Mosque, the ceremonial place of
Abdiilhamid II enlarges in a manner that is not seen before and exceeds the place of
worship.*® In the mawlid ceremony example, it can be seen that these ceremonies
are splendidly performed until the end of Abdiilhamid II’s era. Shortly after the
declaration of the Second Constitution (/kinci Mesriitiyet), in an article by name of
Mevlid Alay-1 Valasi, published in the Beyanii’l-Hak, journal of the Religious
Scholars’ Association (Cemiyyet-i Ilmiye-i Osmdniye), there is a criticism about the
royal mawlid ceremonies which are conducted in the period of Abdiilhamid II.
According to the article, in the age of despotism (istibddd) of the sultan, these
ceremonies are in fact, both factitious and luxurious right along with their
magnificence; however, in the age of Mehmed V, on the contrary, they are not
performed in a hypocritical manner. As all the Muslim people are invited to them, at
the same time, their performances are more artistic and emotive in comparison to the

. . 1 . . . .
previous practices.®’ Hence the transformation process of the mawlid ceremonies —in

% Selim Deringil, The Well-Protected Domains: Ideology and the Legitimation of Power in the
Ottoman Empire 1876-1909 (London and New York: I. B. Tauris, 1998), 23.

81 «“Mevlid Alay-1 Valas1,” Beydniilhak, (16 Ra. 1327/7 May. 1909), 1098-1099. “Hal boyle iken
sOylemesinden lisanlarin, yazmasindan kalemlerin, dinlemesinden kulaklarin artik biktig1, usandigi,
istikrah eder oldugu devr-i sabikta, devr-i istibdatta, devr-i cehalet ve riyada resmen ve zahiren bu gibi
alaylar icra olunur, biitiin tantanasiyla boyle cem‘iyetler kurulur, cema‘at-1 padisahtan evvel hazir
bulunur, zat-1 sahanenin cami‘-i serife viiriduna kadar zikrullaha bedel sohbet ile dem-giizar
olunurdu. Padisah gelir gelmez giiya va‘az edilir, veladetname-i kudsiden sdylece bazi ebyat okunur
ve meclise hitdm verilerek ‘avdet edilirdi. Fakat bu defa icra olunan mevlid alayi, climle
miiselmanlarin halifesi, biitin Osmanlilarin padisahi, padisdh-1 mesritiyet ve hiirriyet Sultan Mehmed
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the sense of twentieth century’s and even today’s understanding- seems to be
completed to a large extent through more than a century. Even though the ceremonial
tradition becomes solid and loses its royal meanings or symbols, it reaches a status
which enable people to participate but creating with an illusion as if it represents

social solidarity by way of a religious ritual or a kind of worship throughout history.

Han-1 Hamis hazretlerinin ilk mevlid alay-1 vala-y1 hiimaytin-1 miilikaneleri boyle riyakarane ve ca‘li
olmak derekelerinden miiteba‘id, miite‘ali idi.”
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CHAPTER III

THE PERFORMANCE AND PROTOCOL DETAILS OF THE

MAWLID CEREMONY

3.1. The Performance at the Beginning of the Nineteenth Century: A

Comparison of Two Narratives

Throughout the Ottoman History, the first two chronicles containing elaborate
narrations of the mawlid ceremonies —as it is mentioned in the Second Chapter- are
written at the beginning of the nineteenth century. One of them is Tegrifat-1 Kadime,
the manuscript examining almost all royal ceremonies and their protocol rules,
written by Mehmed Esad Efendi (1789-1848), who is one of the remarkable
politicians and intellectuals for that period.® The other narration is present at
Tableau général de I’Empire ottoman of Mouradgea d’Ohsson (1740-1807), who is a
significant diplomat, interpreter and historiographer of the Ottoman State. The part,

in this chronicle, including the mawlid ceremony is translated into English by Lyman

%2 Mehmed Esad Efendi, Mehmed Esad Efendi nin Tegrifit-1 Kadimesi’si: Osmanl Imparatorlugunda
Tesrifat, ed. H. Ahmet Arslantiirk, Mirag Tosun and Serdar Soyluer (Istanbul: Okur Kitapligi, 2012).
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MacCallum, a Christian missionary living in Turkey in the early twentieth century.™
In this part of the thesis, the two above-mentioned chronicles, are analyzed
comparatively in order to reveal the nineteenth century protocol of the mawlid

ceremonies in detail.

To begin with, in Sultan Ahmed Mosque, the Chief Judges of Rumelia and Anatolia
(miiderrisin) sits on the cushions reserved for them to the right of the prayer-niche
(mihrab) in a way to consolidate the position of the Grand Mufti (Seyhiilislam), who
is to arrive the mosque later on and place in front of the prayer-niche. On the other
side, the group composed of viziers, the opposite way round, place to the left side of
the prayer-niche, on the prayer rugs (seccdde) reserved for them, near to the Grand
Vizier (Sadrazam), who is to sit down in front of the prayer-niche, next to the Grand

Mufti. 3

The section where the viziers expands to the left, towards the royal lodge (hiinkar

mahfili) according to the rank order as the following:

a) The High Admiral (Kaptdn-1 Deryad), the Commander of Janissaries

(Yenigeri Agast), the Minister of Finance (Defterdar Efendi)

b) The Emperor’s Standard-bearer (Miralem Aga), the Chief Gatekeepers
(Kapucubagsit Agalar), the Commander of the First Regiment of the Cavalry Troops
(Sipah Agast), the Sword-bearer of the Great Lord (Silahddr Agast), the Chief of
Logistics (Cebecibast), the Chief Gunner (Topgubast), the Head of the Carriage

Drivers (Arabacibast), the Four Other Regiments (Boliikat-1 Erbaa)

% Silleyman Celebi, The mevlidi sheriff, ed. Lyman Maccallum (London: John Murray, 1943).

8 Esad Efendi, Tesrifat-1 Kadime, 38.
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¢) the Inspector General of the Sacred Funds of the Two Cities of Arabia, i.e.,
Mecca and Medina (Hazine-i Haremeyn Miifettisi) and Clerks (Haremeyn

muhasebecileri), and their junior clerks (halife) and treasurers (kisedar).

On the other hand, state officers of the Janissaries, Zagarcibas: and Saksoncubast
agha and low-rank officers are arranged in an order, on the right side of the mosque,
from pulpit (minber) to the lectern (kiirsii) backwards. Herein, it should be
emphasized that the Commander of Janissaries and the Chief Gatekeepers are
responsible to convey the sultan from the Palace to the mosque hence they come to

their location of protocol later on.*

Subsequently, the Grand Vizier and the Grand Mulfti arrive and place themselves in
front of the prayer-niche but arrival of the Grand Vizier occurs by a mini-procession.
He comes in company with the Secretary of the State (Reisiilkiittab), the Chief Usher
(Cavusbast Aga), secretaries of the Imperial Council (7Tezkireci efendiler), the
corresponding secretary of the Grand Vizier (Mektiibi Efendi) and the ushers and
aghas of the Imperial Council (Divan-1 Hiimdyun ¢avus ve agalart), in the
meanwhile, all of those present in the mosque stand up. This procession splits the
line of the religious scholars, salutes the both sides of the mosque and sits their place
in front of the prayer-niche. The Secretary of the State places himself right across the
Grand Vizier, and secretaries of the Imperial Council and the Grand Vizier’s

corresponding secretary sit to the left of him.

% Ibid., 38-39; Siileyman Celebi, The mevlidi sheriff, ed. Lyman Maccallum (London: John Murray,
1943), 10.

8 Esad Efendi, Tesrifat-1 Kadime,39.
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Meanwhile, the Master of Protocol (7esrifati Efendi) and his junior clerks and
treasurers bring incensory (buhurddn) and put them in front of the Grand Vizier, the
Grand Mufti and the viziers and after the ceremony, again this group puts them
back.?” Besides, the Chief of the Emirs, descendant of the Prophet (Nakibii 'I-Esrdf
Efendi) has an exclusive protocol place at the right corner of the mosque, which is a
green tent, and he sits there alone but surrounded by his band of ushers with green
turbans, and the Grandmaster of Ceremonies and one of the special officials of the
Grand Vizier stand behind him. The Chief of Emirs also has his own share of
sweetmeat and sherbet in the ceremony. After the ceremony finishes, he returns to

his home with his band.*®

After Surah al-Fath, which is Chapter 48 of Qur’an is recited in the lodge for the
chanters (miiezzin mahfili), the Sultan arrives the mosque with the officers of his
households and places himself on his own platform, which is royal lodge (hiinkar
mahfili). As a sign informing that the Sultan arrives, the curtain of the lodge is raised
and all of those present in the mosque stand up. At that point, the Sultan partially
shows his face or only his turban, shortly after the curtain is closed and every group
sits once again. As an exception, the Master of Protocol continues to stand and waits
the order of the Grand Vizier; after his sign, he sits on the floor too. Right after that,
the ceremony begins and each of the priests, Chief Priest of Ayasofya (4yasofya
Camii Seyhi), Sultan Ahmed Mosque (Sultan Ahmed Camii Seyhi) and the third one
who is on duty for that day (Nobet¢i Seyh), goes up to the lectern (kiirsii), preaches a

sermon (vaaz) and goes down respectively. While each of them is going down, he 1s

8 1bid., 39.

% Siileyman Celebi, The mevlidi sheriff, ed. Lyman Maccallum (London: John Murray, 1943), 10.
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awarded by the Chief of the Black Eunuchs of the Palace (Dariissaade Agast) with a

robe of sable fur.®

During each of the priests are going up to the lectern, sixty Halberdiers with Side
Lock (Ziiliiflii Baltaciyan) serve —totally three times- rose water, beverages and
incensory to the high-ranking viziers and scholars. After finishing the last sermon,
muezzins of the mosque intone a hymn in praise of the Prophet (na ‘t-1 Serif) in the
mobile platform established for the ceremony and then another fifteen musicians
recite a chant (ilahi). Subsequent to these, the First Mawlid Reciter of (Mevlidhdn-i
Evvel) of the Sultan goes up to the lectern and recite a part of Siileyman Celebi’s
mawlid poem and after going down, —similar to the procedure of the priests- he is
decorated with a robe of honor (%il’at). In the meantime, approximately two
hundreds of Halberdiers of the Palace (Baltaciyan) advance carrying trays loaded
with sweetmeats and beverages. At that moment, two officers of Janissaries
(Zagarcibast and Saksoncubagt) immediately take the action and serve sweetmeats
and beverages to the Grand Vizier and the Grand Mufti. Right after, the Second
Mawlid Reciter (Mevlidhdn-1 Sani) goes up to the lectern and recites the couplet

(beyit) of “On pinions bright a bird of white came floating / And stroked my back, so

% Esad Efendi, Tesrifit-1 Kadime, 41; Siileyman Celebi, The mevlidi sheriff, ed. Lyman Maccallum
(London: John Murray, 1943), 11. “This is the one day in the year on which he (the Chief of the Black
Eunuchs of the Palace) is permitted to appear in public with great display, for at other times he leaves
the Palace only in the train of the Sultan on occasions when the latter goes publicly to the mosque. He
takes precedence in his festival in his capacity of Inspector General of the sacred funds of the two
cities of Arabia. On this day he leaves the Palace half an hour before the Sultan, and goes to the
mosque with a numerous retinues, composed of the whole body of the Black Eunuchs and of the
halberdiers, in uniform.” Ibid., 10.
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strongly yet how kindly” from Vesiletii 'n-Necdt and just then all the people who are

present in the mosque stand up.”

Subsequent to the recitation of the couplet, during everyone remains standing,
Miijdecibagsi, who hides behind the curtain in the royal lodge until that moment,
appears and goes to the Grand Vizier in company with the Master of Protocol. His
duty in the ceremony is to convey the official letter (ndme) of the Sheriff of Mecca,
which mentions the pilgrims are safe. By the sign of the Grand Vizier, the Secretary
of the State takes the letter, goes to the royal lodge and read it aloud there. After this
procedure, the Chief of the Black Eunuchs of the Palace are decorated with fur, while
the Secretary of the State are awarded with robe. The response of the Sultan to the
Sheriff is delivered to Miijdecibast, who is to go to Damascus in company with the
Governor of Damascus, and he is “dressed in a robe and wearing a turban wrapped

round black muslin and crowned with a plume”.”’

In the meantime, date come from Medina is served to the Grand Vizier in a silver
trap. After taking one or two dates and offering Grand Mufti, he calls the Master of
Protocol in order to distribute the rest of them to the high-ranking officers and
scholars. Following this procedure, the Second Mawlid Reciter of the Sultan
completed his recitation, and after being awarded with a robe of honor, he gives the
lectern to the Third Mawlid Reciter of the Sultan (Mevlidhan-1 Salis). While he is
reciting, trustees (miitevelli) of Sultan Ahmed Mosque, Ayasofya and some other

mosques serves sweetmeats to the Grand Vizier, the Grand Mufti and other viziers

% «Geldi bir ak kus kanadiyle revan / Arkami sigad1 kuvvetle heman” Ibid., 11-12; Esad Efendi,
Tegrifat-1 Kadime, 41. This custom still continues today in the mawlid recitations conducted in the
great mosques.

*! Siileyman Celebi, The mevlidi sheriff, ed. Lyman Maccallum (London: John Murray, 1943), 12-13;
Esad Efendi, Tesrifat-1 Kadime, 41.
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respectively. After the Third Mawlid Reciter’s finishing the recitation, he is awarded
with a robe of honor too. Thus the ceremony ends and everyone returns to their
home.”* Nevertheless, only these officials remain and wait for the Sultan outside of
the mosque: the Grand Vizier, the Grand Mufti, the Chief Judges of Rumelia and
Anatolia, the Minister of Finance, the Secretary of the State, the Chief Usher, the
Chief of Logistics, the Chief Gunner and the Head of the Carriage Drivers. After the
Sultan appears, they give a salute to him and while the Sultan comes back to the
Palace in company with the Commander of Janissaries and the Chief Gatekeepers,

they also finally depart from the mosque.”

3.2. The Details of the Protocol

In this part, some details of the mawlid ceremonies which do not place in the
chronicles examined in the previous part are asserted in the light of archive
documents. First one of these details is the special records (pusula) produced by the
Master of Protocol in order to determine the exact hours which official invitees have
to arrive to the mosque. To exemplify, for the ceremony of 1835, Mahmud II decides
to arrive to Sultan Ahmed Mosque at 4:30pm and this information is delivered to the
high state officials in the way that the Grand Vizier has to come to the mosque at
4pm, the Grand Mufti at 3:45pm, the High Admiral and the other high-ranking
viziers at 3pm.”* Even so these exact times changes in the records, it is understood

that the mawlid ceremonies are mostly conducted towards evening.

2 1bid., 43.
% 1bid., 43.

" BOA, HAT 1591/85, (29 Z. 1250/28 Apr. 1835).
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On the other hand, as a second the details of the groups invited to the ceremony exist,
in the records of the protocol (fesrifdt defterleri). For instance, according to a record
belonging to 1852, official invitees are classified with regard to their ranks as

following:

a) Chief Ranks (Totally 9 Persons), e.g. the Minister of Foreign Affairs, the

Minister of Finance, the Minister of Pious Foundations and so on.

b) Primary Rank and First Class (Totally 12 Persons), e.g. the Counsellor of
the Chief Soldier (Serasker Miistesart), the Chairman of the Council on Finance
(Meclis-i Maliye Reisi), some members of the Council of Judicial Ordinance (Meclis-

i Vala azalarr) and so on.

¢) Primary Rank and Second Class (Totally 97 Persons), e.g. Financial
Administers of Anatolian and Rumelian provinces (Anadolu ve Rumeli
defterdarlart), the Minister with responsibility for Artillery (Tophdane Nazirt), some

members of the Council of Judicial Ordinance, accountants and so on.

d) Secondary Rank and Second Class (Totally 57 Persons), e.g. some
members of the Council of Judicial Ordinance and the Council on Finance,

Chamberlain (Kapikethiiddsi) and so on.

e) Third Class (Totally 20 Persons), e.g. junior clerks of the Grand Vizier’s
Corresponding Secretary (Mektibi Efendi halifeleri), some members of Trade of

Ministry and so on.
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All these groups are expected to be at Sultan Ahmed Mosque with their full dress
uniform (biiyiik tiniforma) and brocaded broadcloth pants in the color of dark blue

(szrmalt lacivert ¢uka pantolon).95

There take place another categorization method applied in the protocol registers.
According to a protocol record dated to 1858, official invitees of the ceremony are
assorted to their past positions; put it differently, the term retired officials (ma ziilin)
used for the invitees express both the persons who really retire and ones who get
promotion, or in general whose positions alter. For example, a kind of special
invitation “Arapzade Mehmed Zeki Efendi, who is currently the Judge of Rumelia
(Rumeli Kazaskeri) but previously is the Judge of Anatolia (Anadolu Kazaskeri)” can
be mentioned. The categories in this register and the number of officials which they

include are roughly demonstrated as following:

a) Retired or displaced high state officials from their positions in Rumelia

(Totally 9 persons)

b) Retired or displaced high state officials from their positions in Anatolia (12

persons)
¢) Retired or displaced officials from their positions in Istanbul (16 persons)

d) Retired or displaced officials from their positions in Mecca and Medina

(17 persons)

e) Retired or displaced officials from their positions in the Five Cities

(Adrianople, Bursa, Damascus, Egypt and Plovdiv) (8 persons)

% BOA, A. TSF. 14/88, (12 Ra. 1269/24 Dec. 1852).
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f) Retired or displaced officials from their positions in the other regions (27

persons)

In this record, some of the famous statesmen in the Ottoman Empire are encountered
as invitees. For instance, as a former Judge of Rumelia, one of the remarkable
calligrapher and musicians, Kazasker Mustafa Izzet Efendi and, as a former Judge of
Galata, the most well-known judiciary and historian of the nineteenth century,

Ahmed Cevdet Pasa place in the list.”®

3.3. The Items of the Ceremony
3.3.1. Dresses

Based on the narrative of Esad Efendi who elaborately depicts the royal mawlid
ceremony at the beginning of the nineteenth century, special dresses of the high state

officials can be listed as follows:

Table 1. Dresses of the High-State Officials in the Ceremony

PERSON/GROUP DRESSES (Change According to

Season)

The Grand Vizier (Sadrdazam) Kallavi and Erkdn Kiirkii or Ferdce

The Grand Mulfti Ferve-i Beyzd or Ferdce-i Beyzd
(Seyhiilislam)

The Secretary of the State Selimi and Erkan Kiirkii or Ferdce
(Reistilkiittab)

The Chief Usher (Cavusbasi)  Selimi and Erkan Kiirkii or Ferdce
High-Ranking Viziers Kallavi and Erkan Kiirkii or Ferdce
High-Ranking Scholars Muvahhidi Kiirk

% BOA, A.TSF. 29/5, (10 Ra. 1275/18 Oct. 1858).

46



Table 1 (cont’d)

Professors Muvahhidi Kiirk

The Minister of Finance Erkan Kiirkii or Ferdce
(Defterdar Efendi)

Tevki'i Emini Erkan Kiirkii or Ferdce

Stkkeyn Efendiler Erkdn Kiirkii or Ferdce

The Chief Gatekeepers Selimi ve Erkdn Kiirkii or Ferdce

(Kapucubagt agalar)

Secretaries of the Imperial Erkdn or Ferdce

Council (Tezkireci efendiler)

The Grand Vizier’s Erkdn or Ferdce
Corresponding Secretary

(Mektubi Efendi)

Ushers of the Imperial Miicevveze and Erkdn/Ferdce
Council (Cavusdan-1 Divan-i

Hiimayun)

The Master of Protocol Miicevveze and Kiirk/Ferdce

(Tesrifati Efendi)

Additionally, the other groups who are in charge the ceremonial are given dresses as
gifts but since these dresses are peculiar to the ceremony, in other words they serve
to provide some symbolical meanings (the robe of honor, for instance) for the
protocol, afterwards, they are returned to respective department and their worth is
altered to the cash. The list of the dresses given as gifts in the ceremony is as

follows:”’

°7 Esad Efendi, Tegrifit-1 Kadime, 37-45.
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Table 2. The List of Dresses Given As Gifts

PERSON/GROUP DRESS

the Chief of the Black Eunuchs of the  Hil'at-1 kumag-1 hare ba-post-1

Palace (Dariissaade Agast) semmiur

Sheikhs of the Sultan (Mesayih-i Cuka Ferdce and Semmiur Kiirk
Seldtin Efendiler)

The Secretary of the State Hil'at-1 Hassu'l-hdss
(Reistilkiittab)

the Inspector General of the Sacred Hil'at-1 Kusaklik

Funds of the Two Cities of Arabia
(Haremeyn Miifettisi)

The Scribe of the Chief of the Black Hil'at-1 Hassu'l-hass
Eunuchs of the Palace (Dariissaade

Agast Yazicist)

Oda Lalasi Hil'at-1 Hassu'l-hdss

Accountants of the Chief of the Sacred  Hil'at-1 Hassu'l-hdss
Funds of the Two Cities of Arabia

(Haremeyn Muhasebecileri)

The Chamberlain of Halberdiers Hil'at-1 Hassu'l-hdss
(Baltaci Kethiiddst)
Haremeyn Mukataacisi Hil'at-1 Kusaklik

The Trustee of the Endowment (Vakif  Hil'at-1 Kusaklik
Miitevellisi)

The Scribe of the Endowment (Vakif Hil'at-1 A'la

Katibi)

Mawlid Reciters (Mevlidhan Efendiler) Hil'at-1 A'la and Hil'at-1 Sdde
Miijdeci Efendiler Hil'at-1 Kusaklik and Hil'at-1 A'la
Treasurer Agha (Hazineddr Aga) Hil'at-1 Hassu'l-hass

Agha of the Storeroom of the Inner Hil'at-1 Hassu'l-hdss

Palace (Enderun Kiler Agast)

Hasekibast Aga Hil'at-1 Kusaklik
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Table 2 (cont’d)

Ser-Sakaydn Hil'at-1 Kusaklik
The Master of Protocol (7esrifati Hil'at
Efendi)

In the context of the modernization of the nineteenth century, the uniforms worn by
the officials change and this change can be obviously seen in the ceremonies too. For
example, considering the letters of the administration belonging to 1855 and 1856, -
despite the fact that the special dress of the Grand Mufti does not change during a
half century- moderate officials are ordered to wear their simple fez, standard
uniform with epaulette, brocaded broadcloth pants in the color of dark blue (szrmali
lacivert ¢uka pantolon) and swords.”® Besides, in the royal mawlid ceremony
corresponding with 25 July 1886, both religious scholars (ddiydn) and servants of the
Imperial Porte (bendegdn) are desired to come to the ceremony with their celebratory

clothes (bayramlik elbise).”

3.3.2. Other Items

In the narratives of the mawlid ceremony, other items (glasses, plates, trays,
incensory and so on) are not explained in detail compared to the dresses so it is
required to refer to the archive records. For instance, from an archive document

consisting of the cost and expense ledger of the items dated to the royal ceremony of

% BOA, A.TSF. 21/72, (10 Ra. 1272/20 Nov. 1855); BOA, A.TSF. 24/67, (29 S. 1273/29 Oct. 1856).

“ BOA, I.DH. 1293/101649, (09 Ra. 1283/22 Jul. 1866).
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1805 performed in the Inner Palace (Enderiin), it is possible to determine the

inventory of the items with regard to their types'*:

Table 3. Inventory of Items Used in the Mawlid Ceremony of 1805

TYPE OF ITEM NUMBER

Glass

Yaldizli elmas-tiras bardak 80

Sdde elmas-tiras bardak 45

Hatayi bardak 18
Sade billur bardak 18
Plate

Beckari tabak 6
Kiitahya tabak 2
Fagfir kebir tabak 70
Tray

Simkari kebir tabla 160
Yaldizli tabla 240
Simkari vasat tabla 80

In the Edict, Selim III decrees that the expenses of the items are paid by the Sacred
Funds of the Two Cities of Arabia (Hazine-i Haremeyn-i Serifeyn). On the other
hand, in 1887, the tailor-made items for the ceremony conducted in Y1ldiz Mosque

. . 101
are listed in a record as follows'°":

BOA, HAT 1491/25, (12 Ra. 1220/10 Jun. 1805).

""" BOA, Y.PRK.HH. 19/12, (06 Ra. 1305/22 Nov. 1887).
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Table 4. Inventory of Items Used in the Mawlid Ceremony of 1887

TYPE OF ITEM NUMBER
Glass

Adi seker tabag 300

Billur serbet bardagi 112

Porselen serbet bardag:1 24

Tray and Plate

Porselen tepsi 10
Sagir maden tabak 10
Adi tepsi 130
Adi seker tabagi 300
Utensil

Nahhds giigiim 30
Nahhds magrapa 45
Nahhas kazgan 6
Nahhds kepge 3
Nahhds badya 1
Furniture

Tahta sehpa 5
Cuha yiizlii minder 16
Nahhas giigiim 30

In addition, for the mawlid ceremony performed in the Dolmabahge Palace,
Abdiilhamid IT commands to put special mattress (si/te) for his Second Wife and
have cushions prepared for the marble-paving anteroom and the staircases of the
palace. Total cost of these items, which is 9134 piasters, is paid by the Treasury Gate

of Dolmabahge Palace (Hazine-i Hassa).'"

2 BOA, Y.MTV. 26/29, (26 B. 1304/31 Mar. 1887).
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CHAPTER 1V

THE COMPONENTS OF THE MAWLID CEREMONIES

4.1. The Economy of the Ceremonies

4.1.1. Routine Expenses

By taking the register series of mawlid ceremonies in the State Archives of the Prime
Ministry into account, among the available documents, the largest part is obviously
seen to pertain to the records of expenses for the ceremonies. In other words, the vast
majority of the whole records —until Abdiilhamid II ascends to the throne and resides
in the Y1ldiz Palace- are relevant to the expenses of the royal Mawlid ceremonies
conducted both in Sultan Ahmed Mosque, and Topkap1 Palace along with
Dolmabahge Palace. In these expenses records (masarif kayitlary), it is possible to
know about the costs, in what way they are paid and in which mosque the ceremonial
is organized. In this part, firstly, the series of expenses between the years of 1796-
1834, which they prominently follow a quiet stable trend are examined. However,
this is a period which the expenses separate to the particular items (masraf kalemleri)

in the registers.
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Considering this serial, it can be recognized that except from the mawlid ceremonials
of 1828 held in Beylerbeyi Mosque, 1929 in Nusretiye Mosque and 1830 in Eyiip
Mosque,'” royal mawlid ceremonies are almost always conducted in Sultan Ahmed
Mosque.'® The routine expense of the ceremonies organized in the period of 1796-
1834 is 5000 piasters for each year. It is always paid by the Sacred Funds of the Two
Cities of Arabia (Hazine-i Harameyn-i Serifeyn) and spent for the corresponding
payments by favor of the Chief of the Black Eunuchs of the Palace (Dariissaade

105

Agast). " On the other hand, within the same period, the expenses of the ceremonies

held in the Inner Palace (Enderin) change from year to year. The expenses of the

13 BOA, HAT 1438/59110, (29 Z. 1243/12 Jul. 1828); BOA, HAT 558/27556, (29 Z. 1245/21 Jun.
1830).

1% Besides, considering the continuation of this serial, except from 1849’s ceremonial held in Beyazit
Mosque and 1850’s ceremonial in Besiktas Mosque, until the reign of Abdiilhamid II, all of the
mawlid ceremonies can be claimed to be conducted in Sultan Ahmed Mosque throughout the
nineteenth century. For the exceptions mentioned above, see. BOA, I.DH. 187/10464, 10 Ra. 1265/3
Feb. 1849); BOA, I.DH. 208/12060, (11 Ra. 1266/25 Jan. 1850).

1% These types of records are produced in a specific pattern. For instance, “Beher sal-i meyamin
istimalinde mah-1 rebi‘ii’l-evvelin on ikinci giiniinde istanbul’da vaki* Sultan Ahmed Han tabe serahii
cami‘-i seriflerinde ber-miiceb-i tesrifat-1 hiimaytn kira’at olunan manziime-i Mevlid-i Serif-i
Nebevi’de ber-mu‘tad iizere sarf olunan bes bin gurus isbu bin iki yiiz on dort senesi mah-1 rebi‘i’l-
evvelinde dahi kira’at olunacak Mevlid-i Serif-i Nebevi’de mu‘tad tizere sarf olunmak i¢lin meblag-1
merk(m bes bin gurusun sabiki miicebince Hazine-i Haremeyn-i Muhteremeyn’den i‘tas1 husiisu
muvafik-1 rza-i miilikaneleri ise bala-i takrir miibarek hatt-1 hiimayQn-1 ‘indyet-makrGnlari ile tevsth
ve tezyin buyurulmak babinda emr i ferman ulu’l-emr efendimiz hazretlerinindir.” BOA, HAT
1650/1, (20 Ra. 1214/22 Aug. 1799). The other records of the serial are: BOA, HAT 1462/66, (29 Z.
1210/1796); BOA, HAT 1465/18, (12 Ra. 1211/15 Sep. 1796); BOA, HAT 1467/48, (12 Ra. 1212/4
Sep. 1797); BOA, HAT 1470/30, (12 Ra. 1213/24 Aug. 1798); BOA, HAT 1480/43, (29 Z. 1215/13
May. 1801); BOA, HAT 1650/34, (29 Z. 1219/31 Mar. 1805); BOA, HAT 1494/108, (29 Z. 1220/20
Mar. 1806); BOA, HAT 1501/21, (29 Z. 1222/27 Feb. 1808); BOA, HAT 1443/59288, (30 Ra.
1223/26 May. 1808); BOA, HAT 1443/59326, (29 Z. 1229/12 Dec. 1814); BOA, HAT 1537/58, (29
Z.1231/20 Nov. 1816); BOA, HAT 1538/16, (12 Ra. 1232/30 Jan. 1817); BOA, HAT 1540/32, (29
Ra. 1233/6 Feb. 1818); BOA, HAT 1543/48, (30 Ra. 1234/27 Jan. 1819); BOA, HAT 1548/17, (30
Ra. 1235/16 Jan. 1820); BOA, HAT 1555/4, (30 Ra. 1236/5 Jan. 1821); BOA, HAT 6/557, (23 C.
1237/17 Mar. 1822); BOA, HAT 1561/42, (03 R. 1238/18 Dec. 1822); BOA, HAT 1563/19, (05 R.
1239/9 Dec. 1823); BOA, HAT 1565/32, (21 Ra. 1240/13 Nov. 1824); BOA, HAT 1568/12, (30 Ra.
1241/12 Nov. 1825); BOA, HAT 1572/8, (29 Z. 1242/24 Jul. 1827); BOA, HAT 1573/16, (21 Ra.
1243/4 Jul. 1828); BOA, HAT 1578/31, (29 Z. 1244/24 Jun. 1829); BOA, HAT 1444/59374, (20 Ra.
1245/12 Jun. 1830); BOA, HAT 1652/3, (24 R. 1246/12 Oct. 1830); BOA, HAT 1652/9, (12 Ra.
1247/21 Aug. 1831); BOA, HAT 1588/44, (29 Z. 1249/9 May. 1834).
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mawlid ceremonies organized in the Palace in the period of 1797-1833 are

demonstrated in the following table:

Table 5. The expenses of the Mawlid Ceremonies Organized in the Palace in the

Period of 1797-1833

Year Cost (piaster)
1797 1664
1799 1772
1801 1839
1803 1916
1805 1911
1806 1949
1807 1933
1808 2295
1811 2116
1817 3384
1818 3408
1819 3344
1821 3346
1822 3369
1823 3359
1824 3347
1825 3504
1828 3953
1829 3962
1831 4695
1833 5866

In the records between these years (1796-1834), -in just the same way as the records
in the ceremonies of Sultan Ahmed Mosque- the items of the expenses are not

specified and in a similar way, they are paid by the Sacred Funds of the Two Cities
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of Arabia.'” Towards the mid-nineteenth century, the items of expenses are
gradually elaborated and by this way, the amount of payment given to the profession

experts becomes apparent.

When the expense records of mawlid ceremonies placing in the State Archives of the
Prime Ministry, the registers of the imperial gifts contributed to the profession
experts who are in charge of the ceremonial -as it is mentioned in the previous
chapter- are encountered in 1824 for the first time. According to the record of this
year, three sheikhs and three mawlid reciters are decorated with the robes of sable fur
during the ceremonial, after that these costumes are received back and instead, these
six persons are paid cash which totally cost 1500 piasters (each of them costs 250
piasters) from the Imperial Treasury (Hazine-i Amire)."’’ The same procedure is
repeated in 1831; however, in that year, two miijdeci aghas are awarded by 400

piasters in total as well.'"®

The imperial payment to the three sheiks, three mawlid reciters and two miijdeci
aghas are standardized between the years of 1844-1860 to the amount of 14,000

piasters. The items of these expenses always appear as following table:

"% BOA, HAT 1467/50, (12 Ra. 1212/4 Sep. 1797); BOA, HAT 1650/2, (29 Z. 1214/24 May. 1800);
BOA, HAT 1438/55, (29 Z. 1216/2 May. 1802); BOA, HAT 1486/18, (12 Ra. 1218/2 Jul. 1803);
BOA, HAT 1650/36, (29 Z. 1219/31 Mar. 1805); BOA, HAT 1496/19, (12 Ra. 1221/30 May 1806);
BOA, HAT 1498/19, (30 Ra. 1222/7 Jun. 1807); BOA, HAT 1507/32, (29 Z. 1223/15 Feb. 1809);
BOA, HAT 1513/71, (29 Z. 1225/25 Jan. 1811); BOA, HAT 1538/15, (12 Ra. 1232/30 Jan 1817);
BOA, HAT 1540/22, (12 Ra. 1233/20 Jan. 1818); BOA, HAT 1543/37, (12 Ra. 1234/9 Jan. 1819);
BOA, IE.HAT 6/576, (23 Ca. 1237/15 Feb. 1822); BOA, HAT 1561/42, (03 R. 1238/18 Dec. 1822);
BOA, HAT 1563/18, (05 R. 1239/9 Dec. 1823); BOA, HAT 1565/37, (11 R. 1240/3 Dec. 1824);
BOA, HAT 1568/49, (29 Z. 1241/4 Aug. 1826); BOA, HAT 1576/31, (03 R. 1244/13 Oct. 1828);
BOA, HAT 1579/42, (17 C. 1245/14 Dec. 1829); BOA, HAT 1444/59385, (29 Z. 1247/30 May.
1832); BOA, HAT 1588/44, (29 Z. 1249/9 May. 1834).

7BOA, C.DH. 199/9918, (29 Ra. 1240/21 Nov. 1824).

1% BOA, C.DH. 141/7008, (15 Ra. 1247/24 Aug. 1831); BOA, C.DH. 1/50, (16 B. 1247/21 Dec.
1831).
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Table 6. Annual Payment to the Performers of the Ceremonies Conducted between

1844 and 1860

Profession Expert = Number The Amount per Robe Total Amount

Sheikh 3 1500 4500
Mawlid Reciter 3 1500 4500
Miijdeci 2 2500 5000

These expenses are paid by the Ministry of the Treasury (Maliye Hazinesi).'"” After
that period, it is observed that the expenses of the ceremonial do not follow a specific
trend. For example, according to a record belonging to the ceremony of 1867, in
addition to sheikhs, mawlid reciters and miijdeci aghas, the translator of Haremeyn
are awarded and the expenses amount to 28,312 piasters in total.''’ Seemingly,
following this period, the expenses trend of the ceremonial are not stabilized since
they are determined in the direction of the pragmatic requirements of the state. As it
is argued in the Second Chapter, towards the last quarter of the nineteenth century,
the function of the ceremonial swiftly changes with regard to the social criteria hence

the ceremonial expands to the institutions and the social organizations.

As for Abdiilhamid II era, right along with the mawlid ceremonials held in the Yildiz
Palace, the ceremonies conducted in the care of the state in various mosques, dervish
lodges, schools and pious foundations cost much. For instance, in 27 March 1877,
the expenses of the royal mawlid ceremonies held in certain centers of Istanbul are

separated to the items of i) cost of sweetmeat and beverage, ii) tray and glass, and

9 BOA, AMKT. 10/51, (09 Ra. 1260/29 Mar. 1844); BOA, A.MKT. 68/16, (06 Ra. 1263/22 Feb.
1847); BOA, AMKT. 170/55, (29 S. 1265/24 Jan. 1849); BOA, A.MKT.NZD. 69/58, (09 Ra.
1269/21 Dec. 1852); BOA, A.MKT.NZD. 170/66, (01 Ra. 1272/11 Nov. 1855); BOA, A.MKT.MHM.
100/96, (03 Ra. 1273/1 Nov. 1856); BOA, A MKT.MHM. 195/32, (29 S. 1277/16 Sep. 1860).

"9BOA, A.MKT.MHM. 386/93, (04 Ra. 1284/6 Jul. 1867).
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iii) portage. Among these centers, several of them can be listed with the total amount

of expenses for each of them as following.

Table 7. Expenses of the Ceremonies Conducted in Certain Centers of Istanbul in

1877

Center Total Amount (Piaster)
Yildiz Saray1 3353

Hamidiye Medresesi 3818

Beylerbeyi Camii 1120

Eyiip Camii 514

Sah Sultan Tekkesi 478

Yenikapt Mevlevihanesi 10246

Hekimzade Ali Pasa Dergahi 500

Serif Pasa Mektebi 200

Considering the record in detail, it is recognized that the three items above-
mentioned are abstract entries only for determining the amount of expense which is
52,836 piasters allocated by the Imperial Religious Foundation (Evkdf-1 Hiimadyin).
As a matter of fact, these expenses (of glasses, sweetmeats, etc.) are not actually
done and after the mawlid reciters and servants are awarded with a small fee,
remaining 49,000 piasters are donated to the immigrants (muhdcirin)."" This
practice expresses the same social function with the aid campaign of Abdiilhamid II

for immigrants in 1878 which is mentioned in the Second Chapter.

"BOA, 1.DH. 764/62273, (20 S. 1295/23 Feb. 1878).
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4.1.2.Patronage

4.1.2.1. The Social Function of the Processions

One of the most significant components of the mawlid ceremonies is the procession
(mevlid alayr), which is the march past of the Sultan with his special cortege from the
palace to the mosque. This practice shares similarity with the Friday divine service
parade (Cuma seldmligr), which contains the procedures of Sultan’s appearance to
the public before and after the Friday prayer. In a fashion similar to this parade, in
the mawlid processions, some of the officials among the retinue of the Sultan,
namely the officers of the Royal presence (Rikab-1 Hiimdytin agalart), gather
petitions (arzuhdl) from the petitioners from the society and they are evaluated by the
corresponding office according to their importance or urgency. In the State Archives
of the Prime Ministry, these registers of petitions (maruzat kayitlarr) of the mawlid
ceremonies become apparent from the beginning of the second half of the nineteenth

century.

The first record in the archive is dated to 1852. In that record, there exist some
examples of petitions and the corresponding institutions to which these requests are

forwarded as following:

e Sheikh Ahmed Efendi of Lapseki desires that a ruin mosque in the town is
restored (this request is expected to the office of the Grand Mufti)

e Professor (Dersiam) Siileyman Kessaf Efendi desires to be received an extra
salary (to the office of the Grand Mufti)

e One of the Chief Gatekeepers (Kapucubast) Mehmed Arif Aga desires to be
employed as the head official of a district (kdim-i makdm) (to the Council of
Judicial Ordinance)
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e Ziibeyde Hatun and Ayse Hatun both desire the ranks of their sons in the
military to be risen (to the office of the Counsellor of the Chief Soldier)

e Two Bosnian soldiers, Hiiseyin and Salih desire to be discharged from the
Ottoman army (to the office of the Counsellor of the Chief Soldier)

e The Community of Islam and Subjects of Hakkari province desires the
governor of the province to be discharged (to the Council of Judicial
Ordinance)

e Hafize Hatun desires his husband who is prisoner to be released.

According to the petition register above, among all the requests, 38 of them are
verified and forwarded to the relevant authorities.''? Apart from this, it is possible to
encounter some records including direct monetary assistance to the people in need.
To exemplify, the petitions forwarded to the Sultan in the royal mawlid procession of
1861 are satisfied as follows: each of 495 persons in need are paid 10 piasters.'"* In a
similar way, in the archive records, a serial concerning the matter of monetary

assistance between the years of 1856-1859 can be seen in the table below:

Table 8. Monetary Assistance to the Common People in the Mawlid Processions in

the Period of 1856-1859

Year Number of Monetary Assistance per  Total
Persons Person (Piasters) (Piaster)
1856 1600 5 8000
1857 (1) 80 50 4000
1857 (2) 26 20 520
1858 368 3.75 1380

"2BOA, A, AMD. 40/23, (1268/1851).

'3 BOA, I.DH. 1291/101547, (08 R. 1278/13 Oct. 1861).
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Table 8
(cont’d)

1859 164 10 1640

The total sum of 15,540 are paid by the Ministry of the Treasury and transmitted to

the Ministry of Judicial Pleas (Dedvi Nezdreti).'"*

4.1.2.2. Rewards Given to the Officials and the Artists

In the Second Chapter, it is mentioned that the students of the School for Secular
Learning (Mekteb-i Maarif) are totally awarded by 15,000 piasters and their
professor, Rusguklu Ali Efendi is decorated (nisan itdst) in 1845. In the same vein,
considering the archive records, the examples of giving decorations or any other
rewards with the occasion of the mawlid ceremonial are encountered from the
beginning of the second half of the nineteenth century. Once again, an archive record
dated to 1845 is related to give decoration to Kamil Pasa who becomes a member of
the Council of Judicial Ordinance at that year. In that that document, a letter of
administration (tezkire) is sent to the Ministry of the Treasury, the Imperial Mint
(Darbhdéne-i Amire) and the Master of Protocol in order to rush the decoration into

the ceremonial.'"

The examples above are related to the rewards given to the officials of the state on

the occasion of the ceremonial. Besides, among the archive records dated to the last

"""BOA, AMKT.DV. 102/61, (04 R. 1273/2 Dec. 1856); BOA, AMKT.DV. 121/68, (07 Ca. 1274/24
Dec. 1857); BOA, AMKT.NZD. 270/98, (28 R. 1275/5 Dec. 1858); BOA, AMKT.DV. 146/51, (20
R. 1276/16 Nov. 1859).

'S BOA, A.MKT. 22/89, (09 Ra. 1261/18 Mar. 1845). This person is most probably Yusuf Kamil
Pasa who becomes the Grand Vizier in the reign of Sultan Abdiilaziz. He is also known for translating
Fénelon’s Télémaque into Turkish first time in 1859.
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period of the nineteenth century, there are certain registers of rewards (atiyye) given
to the mawlid reciters of the emperor. When these records are examined, it can be
claimed that the personal details about mawlid reciters start to be kept in the reign of
Abdiilhamid II. According to a record of 1888, the First, the Second and the Third
Mawlid Reciter of Abdiilhamid II, who are respectively Ismail Hakki, Mehmed
Seyfeddin and Mehmed Tevfik Efendi are awarded fourth-rank Ottoman decoration
(dordiincii riitbeden Osmani nisani)."'° In a similar way, in 1891, one of the mawlid
instructors of Imperial Military Engineering (Miihendishane-i Berri-i Hiimdyun),
Tevtik Bey is awarded third-rank Mecidi decoration and the other mawlid instructor

Yusuf Efendi is awarded the medal of honor.'"”

On the other side, the registers including the fact that the mawlid reciters of the
emperor are directly patronized become appear for this period. For instance, in 1893,
the Second Mawlid Reciter of Abdiilhamid II, Mehmed Seyfeddin Efendi applies to
Imperial Ministry of Endowments in order with the purpose of a petition. He desires
the Ministry to give two escheated houses placing in the quarter of Hacimimi in
Tophane district as a gift to himself. According to the valuation of the Ministry, these
houses have totally 7 rooms, 3 anterooms and an outbuilding, and cost 27,000
piasters. The Ministry mentions that these houses are not convenient and he is

expected to find any other available house.''® Nevertheless, the Ministry —without the

" BOA, I.DH. 1108/86730, (13 Ra. 1306/17 Nov. 1888).
""BOA, 1.DH. 1233/96552, (30 Za. 1308/7 Jul.1891).

"8 BOA, Y.MTV. 78/191, (23 Za. 1310/8 Jun. 1893).
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necessity of his seeking- detects a house in Kocamustafapasa district and proposes

Mehmed Seyfeddin Efendi to reside this house.'"”

4.2. Music

Among the researches discussing the mawlid music, which should be analyzed under
the category of Mosque Music of Ottoman religious music, in the Ottoman Empire,
the most comprehensive study is Tiirk Miisikisi Antolojisi [The Anthology of Turkish
Music] written by Saadettin Niizhet Ergun. Ergun asserts that the musical
performances of the mawlid ceremonies are conducted by way of certain pieces
which are composed from the sixteenth century and the compositions on mawlid
reciters’ minds of nineteenth century actually belong to sixteenth century. This
argument is not supported by records but based on the predictions of the author. In a
sense, the historical gap observed in the ceremonies manifest itself in the literature of

History of Ottoman Music in the same way.

Ergun, in his anthology, mentions one of the examples of mawlid compositions
belonging to the nineteenth century. This is a manuscript donated by the Zakirbasi
(the person who conducts the rite in the dervish lodges) of Hiidayl Lodge, Hayrullah
Zekai Efendi to Hiidayi Library in Uskiidar district of Istanbul.'*’ In this manuscript,
some notes expressing the modes (makdm) are taken to the margins of the mawlid
text but, even so, this fact does not prove the fact that the mawlid is composed. As a

matter of fact, as Ergun states, mawlid text is recited both by certain melodies and by

" BOA, Y.MTV. 80/5, (01 M. 1311/15 Jul.1893).
120 Saadettin Niizhet Ergun, Tiirk Musikisi Antolojisi, vol.2 (istanbul: Riza Koskun Matbaas1, 1942),
470.
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121 Herein, the fact which is described as certain melodies

improvised tunes together.
may be considered in the category of clichés creating the improvisation. To

conclude, whether the mawlid text is composed throughout the history stands a

problematic in terms of the literature of the history of music or ethnomusicology.

Ergun states, on the other hand, even though the existence of various stories, it
cannot be implied that the mawlid recitation get in favor both among the elites and
the society. This form of Ottoman music is consequently recited by specific
performers and taught to everybody else by them. Furthermore, the mawlid
recitations which are promoted by the emperor for the royal ceremonies are recited
by the chosen few.'?? In the chronicle of Mehmed Esad Efendi,123 Tarih-i Esad, it is
stated that neither the educated-cultivated class nor common people —nor even
mawlid reciters himself- understand mawlid music.'** This expression seems to be
important in the sense that the musical performances of the mawlid text do not

completely become popular in the eye of the society.

In the previous parts of the thesis, using the chronicles and archive records, the
rewards given to the mawlid reciters are solely mentioned. In addition to this, it
should be emphasized that, among the chronicles, the first one which specifically
narrates the musical performance of the mawlid in the ceremonial is Vakdyi-i Letd if-
i Enderiin of Hizir Tlyas Aga depicting his memoirs of the palace between the years

of 1812-1830. In this chronicle, the mawlid ceremony conducted in the Inner Palace

"2 Ibid., 470. “mevlid, baz1 taksimler gibi kismen muayyen ezgilerle, kismen de irticali bir mahiyette
usulsiiz, fakat kendine mahsus bir tavirla okunmakta devam etmistir.”
22 Ibid., 470.

12 Whose other chronicle on the ceremonies, namely Tegrifdt-1 Kadime is examined in the previous
chapter.

12 Esad Efendi, Vakaniivis Esad Efendi Tarihi, ed. Ziya Yilmazer (istanbul: Osmanli Arastirmalar
Vakfi, 2000), 464.
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of Topkap1 (Endertin) in 1813 is narrated in terms of its musical aspects. According
to the narrative, the First Mawlid Reciter (Mevlidhan-1 Evvel) of Mahmud II, Semsi
Efendi is one of the oldest performers of the era. Since his erudition on mawlid
reciting by everyone, -probably for the sake of that situation- he stands on his
position in the Palace and the first canto (bahir) of the mawlid poem is recited by
him. In the sequel, the second artist who ascends to the lectern, Hiinkarbegendi Rifat
Efendi is one of the famous reciters of the era who knows the traditional melodies
and has a sensibility on the tunes. The third performer, Zakirbas1 Hac1 ibrahim is
famous for his high-pitched sound and is privileged due to that reason even though
the elasticity of his recitation is low. However, the most talented and the most
admirable reciter —even by the sultan- of the era, the Preacher of Selimiye Mosque
(Selimiye Hatibi) Sheikh Omer Efendi ascends to the lectern and recites the Fourth

Canto of the poem.'?

However, taking into consideration of the whole nineteenth century, the most reputed
mawlid reciter is Hasan Ri1za Efendi (d.1890), who is also poet and calligrapher.126

He is known to practices both religious and non-religious forms of Ottoman music

' Hizir ilyas Efendi, Vakayi-i Letaif-i Enderun, (istanbul: Darii’t-Tabaatii’l- Amire, A.H. 1267
[1859/60]), 48. The entire narrative is as follows: “(...) mevlidci ihtiyar Semsi Efendi Bas Mevlidci
oldugu der-kar ve medar i ma‘as1 mevlidcilige miinhasir oldugunu kimse inkar etmediginden heman
efendi-i miimaileyh kiirsi-i ma‘hida su‘td ve temenniden sonra mev*id-1 ku‘ad olup nazm-1 mezkir-1
meshlrun bend-i evvelini kird’at ve pirane-ser okumasi sebeb-i ri‘dyet oldugundan inince ona dahi
ferve-i zincab iksa ve ava’id-i mukanninesi ma‘ ziyade itd yapildigi ile bend-i saniyi Beylerbeyi Hatibi
meshiir Hiinkarbegendi Rifat Efendi okumagya ta‘yin ve kar-1 kadim nagamat ile perde-i makamati
tezyin edip ne hal ise tamam edince ol dahi kiirsiiden niiz{il ve hazirlanan ferve-i zincab ile mazhar-1
atifet-i Alem-siimil oldukta bend-i salisi Zakirbas1 Hac1 ibrahim okumaga 44z ii tagannisi az ise de
sesi biraz tiz oldugu sebeb-i imtiyaz olup ol dahi ferve-i fahire ile izaz olucak bende-i rabig hatib-i
mescid ii mihrab i minber Selimiye Hatibi Seyh Omer Efendi okumaga mecbiir ve efendi-i
miimaileyhin sada-y1 meshdru (ndr ala niir) oldugu ma‘lim-1 padisah-1 gaytr olmagla bakiyyesinin
climlesini itmdma me’mdr olup hitiminda atiyye-i mevfire ile mesrir buyurulduktan sonra mevlid
maddesi gayete reside ve Mabeyn Miiezzini olan agalar, mevlidciler inip ¢iktik¢a okuduklari
ilahilerden ellerine keside eyledikleri gibi Hiinkar imamlar1 hatm-i serife agaz ve tecvid iizere
okumalar1 sebeb-i kabiil-i niyaz olup ba‘dehu padisah-1 dar-11i‘lam(...)”

126 See. Tiirkan Alvan, Said Pasa Imami Hasan Riza Efendi, (istanbul: FSMVU Yayinlari, 2013).
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from Mutafzade Ahmed Efendi, who is one of the most talented pupils of Dede
Efendi, one of the most remarkable composers in the Ottoman music. By means of
his shiny sound and aesthetical style, he gains a reputation in the second half of
nineteenth century. Considering his musicality, as Ergun states, Hasan Riza Efendi
does not cut the verses of the poem unnecessarily and diversify the melodies only at
the end of each couplet while he is reciting. Despite of his sonorous and high-pitched
sound, his recitation does not irritate, on the contrary, the more he recites aloud the
more audiences appreciate. According to a story, Abdiilmecid desires him to employ
as the Imam of the Palace (Hiinkdr Imami) but the son-in-law of the sultan, Said Pasa
persuades him to take Hasan Riza Efendi under his own protection.'?” Due to that
reason, he is also known as the Imam of Said Pasa.'”® In Safahdt of Mehmet Akif

Ersoy, there is a poet named Sait Pasa Imami written for Hasan Riza Efendi.'?

Before ending this part, some technical issues on the mawlid music should be
mentioned. When the narratives of Esad Efendi and Hizir ilyas Aga are compared, a
significant question becomes appear. In the chronicle of Esad Efendi, Tesrifat-1

Kadime, there exist three mawlid reciters in the ceremonial conducted in Sultan

127 At this juncture, towards the end of the nineteenth century —in addition to the public transformation
of the ceremonial analyzed in the Second Chapter- in the private sphere, for instance in the palaces of
the viziers, the mawlid meetings which imitates the royal ceremonies begin to be held. The most
comprehensive narration of these meetings places in the chronicle of Abdiilaziz Bey. See. Abdiilaziz
Bey, Osmanli Adet, Merasim ve Tabirleri, ed. Kazim Arisan and Duygu Arisan (Istanbul: Tarih Vakfi
Yurt Yaymlari, 1995). Besides, in the context of mawlid music, Halide Edip Adivar’s novel, The
Clown and His Daughter, which is written in 1935 and translated to Turkish (Sinekli Bakkal) in 1936,
portrays the mawlid organizations performed in the mansions of high-state officials and, by this way,
a talented young woman who is patronized by an Ottoman grandee. See. Halide Edip Adivar, The
Clown and His Daughter (London: George Allen and Unwin Unlimited, 1935); Halide Edip Adivar,
Sinekli Bakkal, ed. Mehmet Kalpakli and S. Yesim Kalpakli (Istanbul: Can Yayinlari, 2007).

'8 Ergun, Tiirk Musikisi Antolojisi, 471-473.

12 Mehmed Akif Ersoy, Safahat, ed. Omer Riza Dogrul and M. Ertugrul Diizdag (istanbul: inkilap ve
Aka Kitabevleri, 1974), 505-508.
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Ahmed Mosque and each of them respectively ascend to the lectern and recite a
canto (bahir) from the mawlid text. For example, the Second Mawlid Reciter of the
Emperor recites the couplet of “On pinions bright a bird of white came floating / And
stroked my back, so strongly yet how kindly” and all people in the mosque
immediately stand. As is understood from this detail, the cantos of the mawlid poem
are arranged at the beginning of the nineteenth century in a fashion similar to today’s
practices. To put it more explicitly, in contemporary mawlid recitations, the Canto of
the Birth of Muhammed (Velddet Bahri) is usually ranked at the second either with a

small exception of a rare-recited canto of Light of Muhammed (Nur Bahri).

Beginning from the twentieth century, the four selected canto, namely the Canto of
Praise to Allah (7evhid Bahri), The Birth of Muhammed (Velddet Bahri), Welcome
to the New-Born Prophet (Merhabd Bahri) and The Heavenly Journey of the Prophet
(Mi’rdc Bahri) together with The Invocation (Miindcaat Bahri) are recited, and their
certain makams are Sabd, Rast, Ussdk and Segdh or Hiizzam respectively. In the
twentieth century, since these cantos have their own melodic characters, Mawlid
reciters specializes on certain ones. On the other hand, in the chronicle of Hizir Ilyas
Aga, Vakayi-i Letd’if-i Enderiin, the mawlid ceremony performed in the Palace hosts
four mawlid reciters in total. Accordingly, it can be asserted that the musical
configuration of the mawlid recitation is not exposed to an excessive change even in

the long run.
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CHAPTER V

CONCLUSION

Throughout the Islamic History, the tradition of mawlid commemorations, which
means to celebrate the birthday of the Prophet Muhammad in 12" Rabi-al-Awwal
(the third month in the Islamic calendar), appears first in the eleventh century in
Fatimid Empire. Therefore their earlier practices are based on Shiite doctrines and
they are arranged as courtly ceremonies. However, afterwards, they are inherited and
reproduced by Sunni [slamic states but in this instance, as festivals including the
participation of the common people. Hence, the courtly celebrations and open-to-
public festivals can be taken two distinct models with regard to the historical

practices of mawlid commemorations.

In this regard, it can be claimed that the royal mawlid ceremonies of Ottoman Empire
correspond to the first model offered above. The main mawlid text, which is written
at the beginning of the fifteenth century by Siileyman Celebi, considering the
turbulent political conditions of the era, should be regarded as an instrument

legitimizing the Sunni ideology of the state, which gradually becomes an
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emperorship. At this point, it is notable to investigate the reasons why this poem is
much sought after among the people over the centuries by theological and
anthropological approaches even though it is not within the boundaries of this thesis.
On the other hand, the question of whether the mawlid poem which becomes the
main text of mawlid ceremonies appearing earliest at the end of sixteenth century
becomes widespread by means of the state or, contrarily, the state is inspired by the
rituals of the people and consequently makes it an apparatus for the ceremonial

requires is worthy to be examined.

When the chronicles belonging to the Classical Age of the Ottoman Empire are
examined, it is recognized that there is no other sources encountered except for the
small passages related to the mawlid ceremonial in the late sixteenth century placing
in the History of Selaniki. The first chronicles which mention mawlid ceremonial are
dated to nineteenth century. Put it differently, considering present literature, for
between seventeenth and nineteenth centuries, any chronicles or continuous series of
archive documents are not in evidence so in order to imply the fact that the royal
mawlid ceremonies are institutionalized in the sixteenth century —as almost all
researchers makes this assumption- this gap has to be eliminated. For instance, even
an analysis on the mawlid literature or religious ceremonies in the eye of Kadizadeli
Movement in the seventeenth century may resolve the historical interruption. Briefly
stated, the assumption of the fact that royal mawlid ceremonies are institutionalized

at the end of sixteenth century is not obvious.

In the present literature, there is a common assumption to state that
institutionalization of royal mawlid ceremonial dates to sixteenth century without

using resources frequently. However, the fact of institutionalization should be
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questioned. When the intensity of the chronicles and archive documents are taken
into consideration, it can be understood that these ceremonies become prevalent in
the modernization period of the empire. At this juncture, the concept of ‘invention of
tradition’ asserted by Hobsbawm —providing a certain criticism- helps to understand
the reinvention process of the mawlid ceremonies to the extent of modernization of
Ottoman state organization. The nineteenth century is a period which the monarchies
lose their power in the whole Europe, as in the Ottoman Empire and as Cannadine
asserts, “at the same time, the growth in popular veneration for the monarchy made
such enhanced ceremonial convincing in a manner that had not been possible before,

as power was exchanged for popularity”.'*

In this thesis, in the context of nineteenth century modernization, the transformation
of the mawlid ceremonies which are initially conducted as a group rite among the
emperor and high-state officials during the century is examined. In order to avoid
any misunderstanding, it should be emphasized that in this process, royal mawlid
ceremonies do not obtain open-to-public character since they preserve their closed
ceremonial aspect until the twentieth century. Nevertheless, the political power
constantly reproduces the ceremonial system which gives the impression of being
religious but actually represents a political ritual in terms of their practices for the
purpose of penetrating the institutions transforming over the course of the period.
Royal mawlid ceremonies which begin to gain different functions from the mid-
nineteenth century and, right along with the ceremonies held in the great mosques
and the palace, in the organizations of Ottoman subjects, they are conducted with the

name of the sultan towards the end of the century.

1% David Cannadine, “The Context, Performance and Meaning of Ritual: The British Monarchy and
the ‘Invention of Tradition’, ¢.1820-1977,” in The Invention of Tradition, ed. Eric Hobsbawm and
Terence Ranger, (Cambridge: Cambridge University Press, 2013), 121.

69



After the end of the Ottoman Empire, these ceremonies —along with retaining distinct
royal imagination- have been entirely publicized. Among the elements which are
inherited from this tradition, relatively the most persistent one is the musical
performance. Hence, the mawlid ceremonial which lose its character of protocol and
the aspect of being a pompous ritual build its connection to the twentieth century by
way of music. Despite the fact that after the Young Turk Revolution, the candle feast
of the birthday of Prophet Muhammad (mevlid kandili) is proclaimed a public
holiday (bayram) in 1910, along with the proclamation of the Republic, this tradition

131
lasts.'?

B Yorgos Dedes, “Siileyman Celebi’s Mevlid: Text, Performance and Muslim-Christian Dialogue” in

Uygurlardan Osmanliya, ed. Giinay Kut and Fatma B. Yilmaz (Istanbul: Simurg, 2005), 313. For the
twentieth century practices of mawlid rituals, See. Bahar Akarpinar, “Tirk Kiiltiirlinde Dini Torenler
ve Mevlid Kutlamalar1” (PhD diss., Hacettepe University, 1999).
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1. The decree of Selim III on a fight between the janissaries and the religious scholars in the
mawlid ceremony held in Sultan Ahmed Mosque [Source: BOA, HAT, 1388/55234, (29 Z.

1204/ 9 Sep. 1790).]
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2. The decree of Selim III on the excuse of the Chief Admiral for not attending the mawlid
ceremony [Source: BOA, HAT 409/21262.]
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3. The students of the School for Secular Learning (Mekteb-i Maarif) are totally awarded by
15,000 piasters and their professor, Rusguklu Ali Efendi is decorated (nigdn itdst) in 1845.
[Source: BOA, A.MKT. 20/93, (29 Z. 1260/9 Jan. 1845).]
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4. The order of lighting (fenvirdt) in front of the gate of Imperial School of Medicine
(Mekteb-i Tibbiye-i Sdhdne) on the occasion of mawlid celebration [Source: BOA, C.SH.
6/269, (7 Ra. 1255/21 May. 1839).]
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5. Ali Esref Dede, the sheikh of the dervish lodge of Edirne (Edirne Mevievihanesi), requests
from the government to arrange mawlid rituals in the lodge with the expenditure of 1500
piasters [Source: BOA, I.DH. 421/27857, (07 Ca. 1275/13 Dec. 1858).]
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6. The report of Tripoli Governor Mahmud Nedim Pasa, sent to Istanbul in 25 October 1860
which mentions that mawlid celebration is controlled —as the empire desires- and the people
are safe [Source: BOA, A.MKT.UM. 433/32, (09 R. 1277/25 Oct. 1860).]
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7. The report of the governor Ahmed Rasim Pasa on mawlid festival of Tripoli in 1885
[Source: BOA, I.DH. 941/74473, (23 Ra. 1302/10 Jan. 1885).]
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8. Extra mawlid ceremonies conducted in Bayezid Mosque for the purpose of aid campaign
for immigrants (muhacirin) in the first year of Abdiilhamid II’s reign [Source: BOA,
MF.MKT. 54/3, (8 Ra. 1295/12 Mar. 1878).]
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9. The report of the expert of the Ministry of Education (Maarif Nezdreti) on the Albanian

translation of Vesiletii 'n-Necdt done by Hafiz Ali Efendi of Ulcinj (Ulgiin) [Source: BOA,
Y.PRK.MYD 6/92, (9 C. 1305/22 Feb 1888).]
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10. The report of Grand Mufti Ahmed Esad Efendi on a booklet written by Chief of
Personnel Record Comission (Sicill-i Ahval Komisyonu Reisi) Riza Efendi and based on a
polemic about mawlid poem of Siileyman Celebi [Source: BOA, Y.MTV. 36/98, (27 R.
1306/31 Dec. 1888).]
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11. A sample protocol (fesrifat) register belonging to the ceremonial of 1850
[Source: BOA, A.TSF. 7/63 (29 Z. 1265/15 Nov. 1849).]
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12. A sample expense record of the ceremonial: Three sheikhs and three mawlid reciters are
paid cash which totally cost 1500 piasters (each of them costs 250 piasters) from the Imperial
Treasury (Hazine-i Amire). [Source: BOA, C.DH. 199/9918, (29 Ra. 1240/21 Nov. 1824).]
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13. A sample register of petitions (mdriizat) gathered in the royal mawlid procession
[Source: BOA, A AMD. 40/23, (1268/1851).]
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