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ABSTRACT

GENDER ROLES AND WOMEN’S STATUS IN CENTRAL ASIA AND
ANATOLIA BETWEEN THE THIRTEENTH AND SIXTEENTH
CENTURIES

Dalkesen, Nilgiin
Ph.D., Department of History
Supervisor: Prof. Dr. Isenbike Togan

August 2007, 352 Pages

This study examines changing gender roles and women’s status under the light
of tore/yasa and shari‘a among the Inner Asian Turkic and Mongolian societies
and Ottomans in Anatolia especially between the thirteenth and the first half of
the sixteenth centuries. In this frame, this study traces gender roles and
women’s status in Inner Asia before the influence of Islamic culture and
civilizations by using oral and written sources as well as anthropological
studies. It also focuses on the formation of tére and yasa among Inner Asian
societies and shari‘a in the Muslim world. Finally, this study investigates
gender roles and women'’s status in relation with customary (yasa/tore and orf-i
sultani) and religious laws (shari‘a ) among the Mongol Ilkhans, Timurids and
Ottomans. Gender roles and women’s status are examined according to
political, social and cultural characteristics of these dynasties from a

comparative perspective.

Keywords: Gender, Women’s Studies, Muslim Women, Turkish Women,
Islamic and pre-Islamic Dichotomy, Yasa, Tére, Orf-i Sultani, Marriage
Patterns, Levirate, Hypergamy, Hypogamy, Hierogamy, Dowry, Bride Service,
Bride Price, Mongols, Ilkhans, Timurids, Temiir, Osman Beg, Ottomans, Tribal
Societies in Inner Asia, Terken Khatun, Baghdad Khatun, Padshah Khatun,
Delshad Khatun, Amir Chopan, Sati Bik, Khanzada, Saray Mulk Khanum,
Gawharshad, Hiirrem Sultan, Mal Khatun.
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Oz

ONUCUNCU VE ONALTINCI YUZYILLAR ARASINDA ORTA ASYA VE
ANADOLUDA KADIN-ERKEK ROLLERI VE KADINLARIN STATUSU
Dalkesen, Nilgiin
Doktora, Tarith Boliimii

Tez Yoneticisi: Prof. Dr. Isenbike Togan

Agustos, 2007, 352 Sayfa

Bu calisma Tiirk ve Mogol toplumlarinda degisen kadin erkek (toplumsal
cinsiyet) rollerini ve kadmin konumunu tére/yasa ve seriat uygulamalar
cercevesinde incelemektedir. Bu amacla, bu calismada Islam Kkiiltiir ve
medeniyetinin tesiri altina girmemis olan Orta Asya Tiirk ve Mogol toplumlari
arasinda degisen kadin ve erkek rolleri, sozlii ve yazili kaynaklara dayanarak
sosyolojik ve antropolojik veriler 1s1ginda degerlendirmeye calisilmigtir.
Ayrica, tore ve Cengiz Han yasa’sinin olusumu ve igerigi; daha sonra ise
seriatm olusumu ve Tiirk ve Mogol topluluklarmin Islam kiiltiir ve
medeniyetinin etkisi altina girmeleri incelenmistir. Daha sonra, birbirlerinden
sosyal ve siyasal ve Kkiiltiirel bakimdan farkli ilhanli, Timur ve Osmanl
hanedanliklar1 igerisinde, kadin erkek rolleri ve kadinlarin konumu

karsilagtirmal1 bir agidan ¢alisilmustir.

Anahtar Kelimeler: Kadin Caligsmalari, Toplumsal Cinsiyet, Miisliiman Kadin,
Tiirk ve Mogol Kadilari, islam Oncesi ve Sonrasi Ikilemi, Yasa, Tore, Orf-i
Sultani, Evlenme Big¢imleri, Kayin Alma Evliligi , Hipergami, Hipogami,
Hiyerogami, Ceyiz, Giivey Hizmeti, Bashk Parasi, Mogollar, Ilhanllar,
Timurlular, Timur, Osmanlilar, Terken Hatun, Bagdat Hatun, Padisah Hatun,
Dilsad Hatun, Emir Coban, Sat1 Bik, Hanzade, Saray Miilk Hanim, Gevhersad,
Mal Hatun
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A NOTE ON TRANSLITERATION, TRANSLATIONS AND DATES

For the transliteration of Arabic and Persian words the system of the
Encyclopadia of Islam has been used, with the exception of the transliteration
of the waw as /v/ in Persian, and the transliteration of the letter jim, which as
been transliterated as j rather dj. Turkish words have been translated according
to the contemporary Turkish. Transliterations of Original passages have been

set into italic script.

Dates

Dates have been converted with the help of “Taqwim.” The main text will only
refer to years of death, rule, or composition when they occur for the first time or
are important to the investigation of a discussed detail. The dates of
composition of primary sources are given in the bibliography and are only

mentioned in the main text if they support a current argument.
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CHAPTER 1

INTRODUCTION

This study examines gender relations and changing women’s status among the
Turkic and Mongolian societies from a comparative perspective according to
their social, political and cultural transformations. This examination will be
made under the light of non-Islamic (customary law) as well as Islamic law
(shart‘a). The basic question is that how customary law (¢6re/yasa) was used in
gender relations before conversion, and how customary and religious laws were
used together after conversion? I am asking firstly why Islamic and customary
laws were used together after conversion in the Muslim Turkic and Mongolian
societies, secondly to what extent these societies preferred Islamic law to
customary law and finally how the social, political and cultural factors
influenced the perception and application of these laws in gender relations and
the status of women. Within this framework, different applications of these
laws are examined as a part of different political and social transformations
among the Turkic and Mongolian people in Inner Asia and Turkish people in
Anatolia mainly during Fourteenth and Fifteenth centuries. The aim is to show
that before conversion, Turkic and Mongolian societies in Inner Asia were not
socially, politically and culturally monolithic. After their conversion to Islam
they experienced different social, political and cultural transformations. Parallel
to these differences, the status of women and gender relations among these

societies also changed.

Women have been studied under different nation states, for instance as German,
English, Japanese or Russian women; yet they are not so much studied under

religious denominations such as Christian, Jewish or Buddhist women. Women



of different Muslim countries, however, are examined as “Muslim women.” This
kind of approach undermines cultural, political, social and economic differences
between Muslim countries and establishes close relations between the position of
women in each society and Islamic rules. Moreover, within such an approach
Islamic traditions are set against the background of pre-Islamic traditions
presenting a dichotomy. In fact, Islamization had lasted until 17" and 18"
centuries and it did not mean adopting an Islamic way of life and Islamic patterns
completely." According to DeWeese Islamization in Inner Asia was a dual
process, there was both integration and assimilation.” Therefore, in this study an
attempt is made to go beyond such dichotomies by expanding on the political,
cultural and social factors in shaping the position of women in Central Asia and
Anatolia during pre-modern periods. Before elaborating on the approaches and
methods used in this study, basic approaches in women’s studies in the Islamic

world and prevalent problematiques are being discussed below.

1.1 Contemporary Developments in Women’s Studies in General

Women'’s studies in the West started and developed as a reflection of feminist
movements’ under the influence of social sciences that gained great impetus by
the end of the nineteenth century. Historians, sociologists and anthropologists
have worked on causes of women’s oppression in the formation of patriarchal
societies. ‘Her-story’ studies became widespread to prove the power, ability and
existence of women in the society. Many scholars also formulated and theorized

“feminist approaches”. In other words, women expressed the need to show their

! fsenbike Togan, “In Search and Approach to the History of Women in Central Asia,” in
Rethinking Central Asia, ed. Korkut E. Ertiirk (Ithaca Pres, 1997), 163-193.

? Devin DeWeese, Islamization and Native Religion in the Golden Horde; Baba Tukles and
Conversion to Islam in Historical and Epic Tradition (Pennsylvania: The Pennsylvania State
University Press, 1994), 51.



role and importance in history.” Many historical, sociological and
anthropological studies were carried out by women especially on the Western
women’s life in history touching on their roles in the shaping society,
civilization, and culture. Meanwhile, under the light of the contemporary social
theories, new theories and approaches were produced. These mostly concentrated
on the “origins of patriarchy.” It seems that the anxiety of bringing a solution to
women’s oppression became influential in scholars’ concentration on the origin
and causes of ‘patriarchy.” After the early 1970’s “women’s history was
primarily concerned with the absence of women from history.” According to
Scott, these women’s historians documented new facts related to existence of
women in the past, but they did not necessarily change the importance (or lack of
it) attributed to women’s activities.® Related to the changes in the social

theories’, women’s studies gained different dimensions. Instead of searching for

? According to Gerda Lerner, “Women have made history, yet they have been kept from
knowing their history and from interpreting history, either their own or that of men...The
contradiction between women’s centrality and active role in creating society and their
marginality in the meaning —giving process of interpretation and explanation has been a
dynamic force, causing women to struggle against their condition. When, in that process of
struggle, at certain historic moments, the contradictions in their relationship to society and to
historical process are brought into the consciousness of women, they are then correctly
perceived and named as deprivations that women share as a group. This coming-into-
consciousness of women becomes the dialectical force moving them into action to change their
condition and to enter a new relationship to male-dominated society.” Gerda Lerner, The
Creation of Patriarchy (New York: Oxford Univ. Press, 1986), 5.

* From Darwin’s natural selection to human behavior, traditionalist’s biological determinism,
Freuds’ sexual formulation (for the female “anatomy is destiny”) to Marxist economic
determinism, a wide range of theories brought explanation to “origins of patriarchy” in other
words to “inevitable subordination of women”. For more detailed information see Gerda Lerner
1986, 15-36; Slyvia Wallby Theorizing Patriarchy (Oxford : Blackwell Pub., 1992).

> Mary Sponberg, Writing Women's History since the Renaissance (Palgrave: Macmillian,
2002), 3.

6 Scott, Joan Wallach, “A Useful Category of Historical Analysis,” Feminism and History, ed.
Joan Wallach Scott (Oxford: Oxford University Press, 1996), 3.

7 Developmentalist grand theories were questioned. Instead of macro history, micro
histiographical works gained precedence. According to this new approach, history is not a
grand narrative, a united process which has one center, but it consists of narratives with many



causes and origins of inevitable women’s oppression, feminists developed new
methodologies: Women and men, their changing roles (hierarchy) and
interactions with each other etc. were examined in society and history. Within
this frame work, some basic theories and approaches were questioned and some
social scients avoied using ‘patriarchy.” Lerner describes patriarchy with the

following words:

. in its wider definition [it] means the manifestation and
institutionalization of male dominance over women and children
in the family and the extension of male dominance over women
in society in general. It implies that men hold power in all the
important institutions of society and that women are deprived of
access to such power.”

This description is widely accepted. Wallby brings a different approach to the
description of patriarchy: It is a “system of social structures and practices in

which men dominate, oppress and exploit women.””

Here, the writer emphasizes
“social structure” by which she rejects biological determinism. She also says that
“the concept and theory of patriarchy is essential to capture the depth,
pervasiveness and the interconnectedness of different aspects of women’s
subordination and can be developed in such a way as to take account of different

5510

forms of gender inequality over time, class and ethnic group.” " By these words,

she emphasizes different aspects of patriarchy which depends on various factors.

centers and different aspects. On the other side, basic theories like Marxism, subjectivity of
scientific methods and idea of progress were also questioned. They took culture, value systems,
literature, art, folklore and symbols into considerations. Later post modernist ‘linguistics
theories’ widely used by the historians of ‘New Cultural Historians’ more detailed information.
See George G. Iggers, 20. Yiizyilda Tarih Yazimi, Bilimsel Nesnellikten Post-Modernizme, tr.
Giil Cagli Giiven (Tarih Vakfi Yurt Yaymlari, 2000).

¥ Lerner 1986,  39.
? Wallby 1992, 20.

1 Wallby 1992, 2.



With this definition, Wallby is very close to the scholars who prefer to use

“gender” in women’s studies, but her main concern is “women’s subordination.”

Concentration only on patriarchy may prevent to analyze changing roles and
status of men and women. However, using ‘gender’ does not mean rejecting the
existence of patriarchal social structures, it ensures a wider perspective in
analyzing the changing status and roles of women in the society. It seems that
using patriarchy implies men and women are always separate and opposite. On
the other hand, the world of women is part of the world of men, created in and by
it."! Kandiyoti criticized feminists of different groups for bringing one causal
explanation. Therefore, she says that the term ‘patriarchy’ often evokes an overly
monolithic conception of male dominance, which is treated at the level of
abstraction that obfuscates rather than reveals the intimate inner workings of
culturally and historically distinct arrangements between genders.'” Davis

summarizes aims of gender studies as follows:

Our goal is to understand the significance of sexes of gender
groups in the historical past and to discover range in sex roles and
in sexual symbolism in different societies and periods, to find out
what meaning they had and how they functioned to maintain the
social order and to promote its change. Our goal is to explain why
sex roles were sometimes tightly prescribed and sometimes fluid,
sometimes markedly asymmetrical and sometimes more even."

Studying gender, instead of “women” means focusing on changing relations
between men and women, older and younger, mother and son (hierarchy) and

evaluating both sexes in their own social, political, cultural and economic

' Scott 1988, 60.
2 Deniz Kandiyoti, “Bargaining with Patriarchy,”in Gender and Society 3 (1988): 275.

" Natalie, Z.Davis, "Women’s History in Transition,” Feminism and History, ed. Joan Wallach
Scott (Oxford: Oxford University Press, 1996), 88.



environment. For this purpose scholars “deconstruct” and “re-evaluate” the basic
paradigms, discourses, symbols etc. Davis says: “the study of the sexes should
help promote a rethinking of some of the central issues faced by historians-
power. Social structure, property, symbols, and periodization explore their

meaning within the context of a given period”"*

In this perspective, social institutions do not merely reflect some unitary
patriarchal logic but are the site of power relations and political processes
through which gender hierarchies are both created and contested. Joan Scott

called this history of women a *new history.”"

... in order to study gender, not only a new history of women, but
also a new history, which would both, include and account for
women’s experience rested on the extent to which gender could be
developed as a category of analysis. In this new history, firstly by
making case studies in women’s history seems to call for some
synthesizing perspective that can explain continuities and
discontinuities and account for persisting inequalities as well as
radically different social experiences. Secondly, it requires analysis
not only of relationship between male and female experience in the
past but also of the connection between past history and current
historical process. How does gender work in human social
relationship? How does gender give meaning to the organization
and perception of historical knowledge? The answers depend on
gender as an analytical category.'®

Therefore, gender becomes a way of denoting ‘cultural’ construction’-the
entirely social creation of ideas about appropriate roles for women and men

because, gender is a social category imposed on the sexed body. !’

4 Davis 1996, 89.

'* This “new women’s history” is deeply influenced from Derrida’s ‘deconstructionist theories.
See Sponberg 2002, 4.

16 Scott 1996, 161.

17 Scott 1996, 163.



1.2 Basic Approaches to Muslim Women’s Studies in General

In the East or in non-Western societies (women from the Middle East, Asia, Far
East, Africa and so on) feminism and feminist studies were generally a part of
modernization and westernization and started very much later at the beginning of
20™ century. Unlike in the West where women’s studies were a part of social
movements, in the East these were mostly part of political developments under
the influence of the West. Therefore, Muslim Women’s studies especially
historical ones were exposed to various ideological and political views, which
will be discussed below. Western scholars and social scientists were forerunners
of Muslim women’s studies. Many historians and travelers published their works
or memories about Eastern women. In general, these women were described by
symbols of sex and charm; and as living in polygamy.'® These writings examined
the ‘Muslim women’ with their own point of view looking from the outside. In
other words, this was the orientalist perspective that dominated in every field of
social sciences for a long time; historians, anthropologists, sociologists and
orientalists continued to consider Muslim women as passive, as property of their
husbands and fathers, and emphasized veiling, polygamy, concubinage, and the

19
harem.

' Leila Ahmed, “Western Ethnocentrism and Perception of the Harem,” Feminist Studies 8
(Autumn 1982), 521-534; Edward Said, Oryantalizm (Dogubilim), tr. Nezih Uzel (Istanbul:
Irfan Yaymevi, 1998).

“Hambly, G.R.G., “Becoming Visible: Medieval Islamic Women in Histography and History,”
in Women in the Mediaval Islamic World; Power, Patronage and Piety, ed. G. Hambly (New
York: St: Marin Press, 1999), 3. See also Jale Parla, “Hayali Dogu: Oryantalizm,” Atlas 96
(March 2001): 51-71. This in not special to women’s histoy. Generally in historiagraphy, many
historians from the East and especially West, write histories of Muslim societies according to
their own ideologies or with their own prejudies. Here, especially “euro-centrist” approaches
became very effective. For more information about this subject see Edward Said 1998; Nikkie
Keddie, “Women in the Limelight: Some Recent Books on Middle Eastern Women’s History,”
in Int. J. Middle East Studies 34 (2002), 553-573.



Meanwhile, some scholars with their valuable works became gradually
influential in understanding the position and role of Muslim women in the
society and changing ideas about them. For example, historical studies by Ignas
Goldzieher (1880°s), Margaret Smith (1928) Nabia Abbott (1897-1981), Anna
Marie Schimmell (1970’s), Spencer Trimmingham (1970’s) and Ann K.S.
Lambton (1980°s) showed that well-placed women in traditional Islamic societies
always had opportunity to influence public affairs and played important roles in

the history. *°

Although the above-mentioned works are about important female figures in
history, they certainly became influential in diminishing prejudices against
Muslim women. Muslim scholars made more comprehensive and detailed studies
about Muslim women and feminism during the early decades of the 20™ century
as a continuation of political and social development in the Middle East.
Therefore, development of feminism in the Middle East is different from that of
the West. “It was evolved against a background of a highly politicized and
emotionally charged reflection on key political events and turning points.””!
Establishment of the nation states which formed after the collapse of the Ottoman
Empire, westernization, secularization or attempts for recovering the original

culture before Islam shaped the basic approaches to the women studies in these

modernist Muslim countries like Turkey and Egypt.

“Islam and women” became the focal point of endless debates: Many people from
different countries, nations, religions and classes with their own interpretations

and approaches have been discussing and producing countless works on this

% Hambly 1999, 6-11.

! Deniz Kandiyoti, “Contemporary Feminists Scholarship and Middle East Studies,” in
Gendering the Middle East, ed. D. Kandiyoti (London: I.B. Tairus Press, 1996), 10.



subject. People having different political ideas or historical understandings i.e.
nationalists, Islamist, modernists, fundamentalists, socialist or feminists
approached the “position of Muslim women” from their own point of view. In
other words, the “position of women in Islam” became a part of these political
and ideological debates. Therefore, it can be said that Muslim women’s studies
have been exposed to the imposition of a wide range of ideas and theories from

within the Islamic countries as well as from outside, the West.

The first wave of feminism in the Middle East is associated with movements for
social reform and modernization during the era of postcolonial state formation
during 19" and early decades of 20" century. Issues like Islam as a marker of
cultural identity and the compatibility of Islam with women’s emancipation
started to be discussed. Different strategies were developed but their main
concern was women and Islam. In this first phase, two main opposite ideas
became prevalent: On the one hand Islam is praised for its historically liberating
role for women in Arabia and elsewhere. On the other hand, Islam and its
practitioners are seen as giving women lower status and inferior legal rights than
other part of the world. Other views are at different places between these two

opposing positions.*

1.2.1 Islam as Women’s Benefactor

Some scholars consider Islam as women’s benefactor. Therefore, they emphasize
many Islamic rules that protect women’s rights in the society and recite verses
about equality of men and women. For many Muslims especially in Turkey, the

time just after Islam, is asr-i Saadet which means age of happiness and

2 Kazemi, F., “Gender, Islam and Politics,” Social Search 67 (Summer 2000), 1.



prosperity; the period before Islam is the age of Jahiliyya’ meaning age of
ignorance. Scholars, defending positive aspects of Islam on women think that
women’s position and social status became much better than what it was before
Islam. Not only Muslim but also many non-Muslim scholars became defenders
of these ideas. For example, according to Esposito, the socio economic reforms
of the Quran are among its most striking features. Exploitation of the poor, weak,
widows, women, orphans and slaves is vividly condemned.” He says,” Islam put
God’s law instead of man made tribal laws and customs.” He also responds to the
critics about Mohammad’s polygamous marriages. According to him, it is
important to remember several points. First, Semitic culture in general and Arab
culture in particular permitted polygamy. Second, during the prime of his life,
Mohammad was married to one woman, Khadija. Third, it was after her death
that he took number of wives. As was customary among Arab chiefs, many were
political alliances. Aisha was the only virgin that Muhammed married and found
the closest relation.”* Similarly Raga‘ el-Nimr said that “the Qor’anic verse
promulgates the doctrine of human equality, including sex equality and negates
all inequalities due to sex, race, color, nationality, caste or tribe; because all

human ultimately spring from a single source.”

Jane Smith is another important scholar who believes in the benefits of Islam for
women in terms of marriage, divorce, and inheritance of property, “it is

considered one of the great innovations of the Qor’an over earlier practices that

3 Esposito, J.L., Islam: The Straight Path (Oxford: Oxford Univ. Press, 1996), 31.

* Esposito 1991, 8; Guity Nashat, “Women in Pre-Islamic and Early Islamic Iran,” in Women
in Iran from the Rise of Islam to 1800, ed. Guity Nashat and Lois Beck (Urbana and Chicago:
Univ. of Illinois Press, 2003), 36-41.

2 Raga’ el-Nimr, “Women in Islamic Law,” in Feminism and Islam, ed. Mai Yamani (Ithaca
Press, 1996), 91.
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women are permitted to inherit and own property and maintain their dowry.””

She rejects the other group’s views about important women figures in pre-Islamic
and early period of Islam as representative of matriarchal or matrilocal tradition
of Arabia before Islam. “Several episodes recorded during and after the life of
prophet point to a certain women having potential, and in some cases real, power.
These seem to reflect the authority accorded women by virtue of their
participation in, or association with religious or cultic practices that were hold
over from earlier.””’ Nikkie Keddie also questions claims about liberating role of

13

non-Islamic values and says “...but we do not know how widespread these

patterns (matrilineal and matrilocal) were.”?®

Generally, they emphasize the Qor’anic version of “men’s and women’s equality
in front of God”, and they claim that Islamic laws improved women’s material

and civil rights in many respects.

Opponent groups generally assume some Islamic exercises like veiling and
segregation as symbols of subordination of Muslim women. The scholars who
claim a liberating role for Muslim women reject these ideas. They do not accept
segregation as Muslim women’s subordination, on the contrary, in their view

Muslim women took a respectful place in religious life in a different way; they

*® Jane 1. Smith, “Islam in Women in World Religions, ed. A. Sharma (Albany: State Univ. of
New York, 1987), 239; Guithy Nashat, Women in the Middle East, 8000 BCE to 1700 CE, ” in
A Companion to Gender History, ed. Teresa A. Meade and Merry E. Wieser-Hanks (Oxford:
Blackwell Publishing, 2004), 232.

7 Jane 1. Smith, “Women, Religion and Social Change in Early Islam (chapter two),” in
Women, Religion and Social Change, ed. Y. B. Findly (New York: State Univ. of New York
Press, 1985), 23.

* Keddie, N.R.,” Introduction Women in Middle Eastern History: Shifting Boundaries in Sex
and Gender,” by N.R. Keddie and B. Baron (New Haven: Yale Univ. Press, 1991), 3.
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expressed themselves in sufi (unorthodox) circles of Islam.”’ They also think that
at the early period of Islam there was no segregation but later it became
increasingly the pattern in the more formal aspects of the Islamic faith and,
women developed their own forms of religious response to orthodox Islam.
These unorthodox practices served both to isolate women from the formal rituals
of the Islamic community and to give them an arena in which they could feel
comfortable and in control. Women have always been, and continue to be,

primary agents in the relationship of humans of the world of spiritual powers.*

These scholars see women’s active participation in different religious sects and
tarigats (order), as a sign of women’s equality and freedom within Islam. In
other words, Muslim women could create their own autonomous spiritual area,
therefore they do not perceive isolation of women from the public areas as sign
of women’s oppression. Furthermore, these scholars claim that in the pre-Islamic
Arabia, women lacked a secure position, but had no legal rights, but Qor’an gave
women many legal rights to inherent form parents, spouse, children, and siblings,
and the right to own and dispose of their own property without supervision of a

husband, father, or brother.

¥ According to Leila Ahmed, segregation does not mean subordination. See Leila Ahmed,
“Western Ethnocentrism and Perception of the Harem,” Feminist Studies 8 (Autumn 1982),
521-534.

3% Smith 1987, 236-238. For the more detailed information about Muslim Women saints and
place of women in sufism see also A. Schimmel, Mystical Dimension of Islam (Chapel Hill:
University of North Caroline Press, 1975). From the earliest days onward, women have played
an important role in the development of Sufism, which is classically understood to have begun
with the Prophet Muhammad. Muhammad brought a message of integration of spirit and
matter, of essence and everyday life, of recognition of the feminine as well as the masculine.
Though cultural manifestations have covered over some of the original purity of intention, the
words of Qor’an convey the equality of women and men before the eyes of God......It tried to
address the imbalances that had arisen, advising respect and honor for the feminine as well as
for the graciousness and harmony of nature, see Helminski, C.A. 1997,”Women and Sufism”,
file:///C/TEZ/sufiwom.htm.,1-3.
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1.2.2 Pre-Islamic Traditions Evaluated in a Positive Light

A different approach idealizes pre-Islamic times as an era of women’s freedom.
Within this view, before Islam, there was matrilineality or matrilocality and
women were active and had rights in social, economic and political life but Islam
came and put women under veil and isolated them from the public arena. In fact,
some of scholars base their claims on the social differentiation, formation of
hierarchy, military, bureaucratic classes, slavery and formation of the monotheist
religions which are seen basic reasons of the formation of the patriarchal

societies.’!

For example, Leila Ahmed claims that the early Islamic society went through
important internal radical social, political and economic transformations during
8™ and 9™ centuries. At the same time external influences affected gender
equality negatively, and Islamic reforms apparently consolidated a trend toward
patrilineality.’® The fact that sexual/marital arrangements of pre-Islamic Arabia
were very different from those of Islam cannot be disputed because about 80
percent of Qor’an's rulings are devoted to regulating marital relations and the
conduct of women.” Leila Ahmad summarizes her views as follows about

Islamic and pre-Islamic dichotomy:

To place Khadija at the beginning of the story of women in Islam -
where she is regularly placed- is, however, misleading. She was
after all for the most part of her life a Jahilia (pre-Islamic) woman,
shaped by Jahilia —not Islamic-attitudes and practices: her

Merner 1986, 130-140; Fatma Giil Berktay, Tek Tanrili Dinler Karsisinda Kadin (Istanbul:
Metis Kadin Aragtirmlari, 1995) especially pages 94-108.

32Ahmed, Leila, Women and Gender in Islam (New Haven & London: Yale University Press,
1992), 45.

33 Ahmed 1986, 667.
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economic independence, her initiating of her own marriage, and
not even needing, apparently, a male guardian to act as
intermediary (as was to be required by Islam), her marriage to a
man many years younger than herself, and her remaining with him
in monogamous marriage (Mohamad had no other wife till after
her death), all must reflect Jahilia, not Islamic, practice.
Conspicuously, too, such features are distinctly not typical either
of Mohamad’s marriages after he became the established prophet
and leader of Islam, nor of Muslim men’s since. It is ‘Aisha,
surely-betrothed to the prophet when she was six, married at about
ten, and, soon after, when the Qor’anic verses on veiling and
seclusion were revealed, to become along with her co-wives the
first Arab to observe the new Islamic customs of veiling and
seclusion. **

According to Ahmed, the subordination of women and establishment of
patriarchy started to gain impetus during the time of Umar (634-44) and Uthman
(644-56) and reached its peak at the time of the Abbasid Caliphate.”

Fatima Mernissi is another defender of Islam’s negative effect on women. She
claims that “....There is no clergy in Islam as we were repeatedly told, but that
does not mean that there is no male hierarchy controlling the understanding of
Koran’s meaning. These are the elite male interpreters of the sacred laws...”*
And the ideal female beauty in Islam is obedience, silence and immobility and
Muslim societies resist women’s claim to changing their status because they fear
individualism.”” Although she has a negative attitude towards Islam she also

emphasizes external factors. She says further that “When I finished writing this

book I had come to understand one thing: If women’s rights are a problem for

**Ahmed 1986, 665-666.

S Ahmed 1992, 60-63.

3% Mernissi, Fatima, “Feminity as Subversion: Reflection on the Muslim Concept of Nushiiz,”
in Speaking on Faith: Global Perspectives on Women, Religion, and Social Change, ed. Diana
Eck and Devaki Jain (Philadelphia, PA: New Society Publishers, 1987), 99; see also Robetson
1985; W. Wiebke 1985; Nawal al- Saddavi 1982.

3"Mernissi 1987, 95.
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some modern Muslim men, it is neither because of the Qor’an nor the prophet,
nor Islamic tradition, but simply because those rights conflict with the interests of
the male elite. The elite faction is trying to convince us that their egoistic, highly

subjective and mediocre view of culture and society has a sacred basis.”*

Asma Barlas®® and Amina Vedud® shared the same views with the scholars who
think that the Islam as we know consist mostly of the views of men who read and
interpret the Quran. They do not concentrate on these matters but only try to
prove the egalitarian essence of Qor’an. According to them, so far Qor’an has
been read and interpreted by men who had a patriarchal worldview. Thus, they
deny the patriarchal structure of Qor’an and claiming the egalitarian nature of
Qor’an which has been undermined by patriarchal minded religious scholars.
Therefore, Barlas and Vedud are put into this group. They do not list the positive
aspects of Islamic rules on women; instead they highlight that it is the
responsibility of the readers of the Qor’an to uncover its meaning through the use
of their intellects, using the tool of ijtihad rather than the blind acceptance of
tradition.*! Barlas says that “it is imperative to challenge the authoritarian and
patriarchal readings of Islam...”** These scholars are opposing the
misinterpretations and prejudices against Islam. They try to uncover the real
meaning of Islam, in other words, they try to place Qor’an’nic verses in their

own historical context. Furthermore, Asma Barlas questioned basic ‘discourses’

3 Fatma Mernissi, The Veil and the Male Elite: Feminists Interpretations of Women’s Rights in
Islam, trans. M.J. Lakeland (New York: Addison-Wesley Publishing Company, Inc., 1991), IX.

3% Asma Barlas, Believing Women in Islam: Unreading Patriarchal Interpretations of the
Qor’an (Austin: University of Texas Press, 2003).

“Amine Vedud-Muhsin, Kur’dn ve Kadin, trans. Nazife Sisman (Istanbul: iz Yaymeilik, 2000).
*! Vedud 2000; Barlas 2003.

“2 Barlas 2003, 2.
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such as sexual equality and says that “generally differences are seen as in-
equality and the Qor'an’s different treatment of women and men are not a
manifest proof of its anti —equality and its patriarchal nature... there is no
universally shared definition of sexual equality and treating women and men
differently does not always amount to treating them unequally, nor does treating
them identically necessarily mean treating them equally.* The writer questioned
some of the basic sociological and antroplogical theories about women and

gender in this way. She evaluates the Qor’an in a largr context.

In short, although this group accepts external factors in shaping the application
and understanding of Islamic rules in gender relations, they stress that Islam

helped or legitimized the subordination of women.

Although the situation is different in each culture, pre-Islamic and Islamic
dichotomies are widely used in ‘Muslim women's studies’ making it difficult to
reach beyond the “Muslim women” paradigm. Within this paradigm, the
scholarship in Turkey also sees Islam as a turning point in the ‘subordination’ or
‘liberation’ of Turkish women: One group sees gender equality in pre-Islamic
Turkish societies ‘thanks to the liberating role of the tradition, and another group
regards shari“a rules bringing equality among people, that is between men and

women. This subject will be examined below.

1. 3 Studies Related to Women in Turkey and Central Asia

In Turkey, women’s studies share similar problems with the rest of the Muslim

world: there is the problem of pre-Islamic and Islamic dichotomies, which

* Barlas 2003, 5.
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emphasizes binary opposition between pre-Islamic and Islamic values and a
search for patriarchy. Writers, scholars, historians, politicians and social scientist
approach the position of Turkish women from ideological and theoretical
perspectives through history. For example defending equality and freedom of
pre-Islamic Turkish women is mostly identified with secularism and modernism
and a person who puts forward positive effects of Islam on women is often

identified as conservative and against secularism.

According to these approaches, after Islam, the position of Turkish women
changed positively or negatively. However, the “before and after dichotomy”
undermines many social, political and cultural factors and the defenders of this
dichotomy approach the events in a monolithic way. Interest in Turkish women’s
studies came into being with nationalism during the second half of the nineteenth
and early decades of twentieth century. This is called ‘first wave feminism’ by
Kandiyoti who claimes that Turkey, Iran and Egypt showed striking similarities
in either denying that Islamic practices are necessarily oppressive or asserting
that oppressive practices are not necessarily Islamic.** Since that time onwards

this duality has been continued and is shaped by various ideologies in Turkey.

Under the influence of nationalism and modernism, Ottoman intellectuals tried to
define and understand Turkish identity and culture; they denied Ottoman culture,
which was identified with Islam and conservatism. In order to unite all Turks
under a roof and impose national consciousness, they had to discover the “real
Turkish culture” which was assimilated by the Islamic culture throughout
centuries. On the other hand, they categorized Turkish history after conversion
to Islam as assimilation and adaptation of Arabic culture. Therefore, pre-Islamic

Turkish history and pre-Islamic Turkish women as an important part of this

# Kandiyoti 1996, 8-9.
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ideology and culture increased. Many scholars claimed that although the Turkish
society was patriarchal, there was gender equality, and Turkish women before
Islam had been very happy, almost equal with men, but Islam had come and
women lost all their rights, and in this new Islamic patriarchal system they were
subordinated to men. For the Turkish nationalists pre-Islamic values were seen as
crucial for the formation of national identity and establishing national unity. Ziya
Gokalp was the forerunner of this ideology and he gave great place to pre-Islamic
Turkish social structure and women’s position in that structure. *> According to
Gokalp, Turkish societies in Central Asia were both patrilineal and matrilineal

and there was no patriarchy in any Turkish tribe or clan.*®

Mualla Tiirkone defends Islam as a benefactor for the Turkish women and says
that the ideas of Ziya Gokalp or Mehmet izzet were born because of the practical
needs of their time. Gokalp tried to awaken national consciousness of the Turkish
people during the establishment period of the Turkish Republic. After leaving
Muslim Ottoman identity, the Turkish intellectuals had to create a new national
identity, which had to depend on pre-Islamic traditions. During these times, there
was an effort to create a modern, democratic, western type of Turkish family and
therefore, Turkish intellectuals idealized pre-Islamic women and gender relations
as a model."” After Ziya Gokalp, Mehmet Eréz (1998; 1990,1991), Fahri
Ziyaeddin Fmdikoglu (1991), Orhan Tiirkdogan (1992), ibrahim Kafesoglu
(1987) and Abdiilkadir Donuk (1992) and many other historians and social

scientists, followed the same tradition. According to these scholars, Turkish

¥ Ziya Gokalp, Tirk Uygarlik Tarihi, ed. Yusuf Cotuksoken (istanbul: inkilap Kitabevi,
Istanbul, 1991).

*7iya Gokalp 1991, 237.
“"Mualla Tiirkone, Eski Tiirk Toplumunun Cinsiyet Kiiltiirii (Ankara: Ark Yayinevi, 1995), 3-4;

Mehmet Erdz, “ Tirk Ailesi,” in Aile yazilar: 1 (Ankara Atatiirk Kiiltiir Merkezi Bagkanlig1
Yaynlari, 1998), 11.
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women were originally equal to men. The adjective of ‘original’ is important,
because it implies essence of Turkish nation, which was spoiled by Islam or
became worse due to Islamic rules, which were a product of the Arab culture.
From this perspective, pre-Islamic Central Asia is seen as homogeneous and
timeless. They disregard political and social changes: where various Turkic and
Turco-Mongol empires were established and collapsed, centralization and
decentralization occurred. Therefore, social, political and cultural diffentiation
among these socities took place. In other words they mean that women of the
Hun, Goktiirk, or Seldjuks or even nomads of the present Southern Turkey are
“essentially” the same. These societies, however, had different political
experiences and interacted with different cultures during pre-Islamic times.
Moreover, the concept of pre-Islamic is also very obscure because there was no
demarcation line between Islamic and pre-Islamic periods because Islamization
was a very long process, lasting several centuries. During this long period old

and new values came together and shaped each other.*®

Mualla Tiirkone, criticizes scholars who evaluate pre-Islamic traditions in a
positive light by analyzing patriarchal structure of Turkish societies. She claims
that Islam is not a patriarchal religion and that it ensures equality of men and
women. According to Mualla Tiirkone, Islam abolished patriarchal rules of pre-
Islamic periods to a great degree. According to her, some scholars consider
equality of men and women in pre-Islamic times at the level of khan and khatun;
they accept existence of polygamy but claim ‘equality’. She gives convincing
examples in order to criticize them.* Unfortunately, while she is emphasizing the
liberating role of shari‘a, she undermines other social, religious political and

cultural factors which adversely affect status of women. If shari‘a ensured

*For more detailed information about this process see Devin DeWeese, 1994.

* Tiirkéne 1995, 4-18.
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gender equality by itself, position of Muslim women through world should be the

same.

1.4 From Women’s History to Gender History: Reflections on Muslim
Women

Prior to 1980’s, social scientists had accepted common oppression of women but
after 1980’s this understanding changed and affected studying Middle Eastern

0 .. .
As it i1s mentioned above,

womenpositively and it gained momentum.’
consensus on ‘difference’ was broken. The policies of multiculturalism and
identity policies in the West exerted significant influences on feminist theories.
Grand narratives for the subordination of women were abandoned. About this

matter Meriwether and Tucker say that:

We can only affirm only what we know, but we can’t understand
and learn these people really. Therefore, several historians have
studied Islamic traditions by attempting to revisit the question of
Islam and gender based on investigation of ways that tradition was
understood in particular Muslim context.’!

Studying women in a particular Muslim context or in their own cultural context
and as Foucault suggested attacking big systems, theories and vital truths; giving
importance and precedence to local and specific knowledge; being aware of
possibilities and ruptures® opened new horizons in Muslim women studies. For

example R. Jennings’ article on women in Kayseri and in 17" century Ottoman

>0 Kandiyoti 1996.

>l M.L. Meriwether and J.E. Tucker, Introduction to Social History of Women and Gender in
the Modern Middle East, ed. Meritwether, M.L. and J.E. Tucker (Colorado: Westview Press,
1999), 7.

**Michel Foucault, The History of Sexuality. Volume I: An Introduction (New York: Vintage
Books, Division of Random house, 1978), 62.
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Empire showed that women in Kayseri were active in political and social life and
their rights were preserved by shari‘a; > Leslie Peirce in her important work
Imperial Harem’* became influential in ending prejudices about harem, her book
about Ottoman court of ‘Aintab’> showed that shari‘a had different applications
according to cultural and social conditions of each society within the empire.
Veronica Doubleday ®in Three Women of Herat, examined three socially
different Herati women in their own environment and she confirmed that there
are distinct areas in which women still have power and responsibility. Many
sociological, anthropological and historical works like these put studies on

Muslim women on a different path.

1.4.1 Beyond the Dichotomy of pre- and after- Islam

How should we approach this matter? Should we try to combine these two
approaches and make a synthesis and say both of them had liberating and
subordinating roles on the position of Turkish women? In fact, both traditions
together shaped women’s position and roles in the society in many aspects,
positively and negatively. Here the problem is not assuming one of these
approaches or combining them, and taking into consideration only the rules in
regard to Islamic and pre-Islamic traditions or discourses. Because, what these

rules say is not too much important but understanding and learning how these

»Ronald C. Jennings, “Women in Eraly 17" Century Ottoman Judicial Records-The Sharia
Court of Anatolian Kayseri,” Journal of the Economic and Social History of the Orient
18(1975): 53-114.

> Leslie Peirce, The Imperial Harem: Women and Sovereignity in the Ottoman Empire
(New York, Oxford: Oxford University Press, 1993).

*Leslie, Peirce. Morality Tales, Law and Gender in the Ottoman Court of Aintab (Berkeley,
Los Angeles, and London: Univ. of California Press, 2003).

*% Veronica Doubleday, Three Women of Herat (Austin: University of Texas, 1990), 30.
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rules were implemented and how people perceived them are very crucial in
understanding the position of women in the society. As it is known “practice” is
a focus on strategies, interests, and improvisations over the more static and
homogenizing cultural tropes of rules, models and texts. On the other hand
“discourse”, derives from Foucauldian “nations of discursive formations,

apparatuses, and technologies...” as Leila Abu-Lughod says’’

...the Qor’an in ways a radical document in its time, and not the
least in its provisions for the legal position of women. And it is
also correct to say that the Middle Eastern women has historically
appeared to be in a state of bondage from which she had no
recourse and no escape......The truth obviously lies somewhere
between the two contrasting poles [italics added N.D]. This central
paradox of Middle Eastern society may be best understood if one
thinks of a straight line as representing that society. At one extreme
end of the line stands the Qor’an, the codification of the God and
the ideal touchstone to which all actions of life are to be conformed
and related. At the other extreme end of the line lie the forces of
tribal and family custom.”™

Muslim countries are not to be studied only according to Islamic precepts. In
Elizabeth Fernea’s words in each culture there are “words of God” and “words
of men”. Muslim cultures differ according to the words of men and women,
which are usually conceptualized as pre-Islamic and Islamic. In this discourse
of dichotomy, pre-Islamic Inner Asian women are regarded as free, Islamic as
oppressed. The argument here is that there was not so much a dichotomy but
that the “words” that is the two traditions had coexisted in the lives of women

and men, that is in gender relations.

37 Lila Abu- Lughod, Veiled Sentiments, Honor and Poetry in a Bedouin Society (London:
Univ. Californai Press, 1992), 26; Lila Abu- Lughod, Writing Women’s World: Bedouin
Stories, Berkeley: University of California, 1993. S. Yanagisako and C. Delaney, Introduction
to Naturalizing Power; Essays in Feminist Cultural Analysis, ed. S.Yanagisako and C. Delaney
(London, New York: Routledge, 1995), 15.

% Elizabeth Fernea and B.Q Bezirgan, Middle Eastern Muslim Women Speak (Texas: Univ. of
Texas Press, 1994), xviii-xix.
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This kind of a polarity can be observed in the lives of women of Central Asia in
the 14™ and 15" centuries. This polarity is between Islamic law, shari‘a and
state law, yasa (tore). In Central Asian societies, where the prevalence of
politics over economic concerns can be observed throughout history politics are
evaluated mostly in state terms. However, among these societies, which
originally were living a nomadic life, and were organized as tribes, political
practices -which we call pre-Islamic- continued to have a strong impact in the
lives of people and therefore need to be perceived also on the micro level. Thus
in terms of politics that is including state traditions, dynastic and tribal
practices, the coexistence of two separate traditions can be observed. The issue
here is not so much between pre-Islamic and Islamic traditions but the
continuation and coexistence of prevalent political traditions that is in the
organization of the society- both on the micro and macro level. Moreover as
conversion to Islam has been an ongoing process in Central Asian history, it is
not realistic to speak of period proceeding Islam. The continuities in politics
mentioned above express certain breaking points, ruptures with the conversion
of Islam. Again both the continuities and the ruptures vary from society to

society, as words of God remain the same; words of men vary.

1.4.2 Tribal and State Traditions as a Tool of Analysis

Related to the political structure, gender relations and the position of women in
a society constantly change. From tribalism to the Ottoman central
bureaucratic empire, Turkic and Mongolian peoples had different political

experiences.” Examining these different political formations will help to

*Following works are important in order to understand different political formations of Turkic
and Mongolien peoples. Hadgson, Venture of Islam. Volll (Chicago and London: The
University of Chicago Press, 1974); Z. Velidi Togan, Umumi Tiirk Tarihine Giris (Istanbul:
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understand causes of different applications of religious law shari‘a and
customary law fore and yasa, and thus the changing gender roles and status of

women.

1.4.2.1 Customary Law (yasa, tore) and Islamic Law (shar/a) in Inner

Asian Tribal State Formations

In the period under study, that is in the 13" and 16™ centuries’ Central Asia we
can observe these breaking points more clearly because this period is a follow
up to the second wave of conversion to Islam in the 14™ century.®® Unlike the
first wave of Islam in the 10th century, we possess rich sources for this second
period. Although the sources were not written from a women’s history
perspective, a careful reading gives us an understanding of the breaking points.
At a first glance it seems that during the 14™ and 15" centuries in Central Asian
politics state traditions called yasa prevailed over precepts in the shari‘a. John
Woods illustrates social and political conditions of Central Asia and the tension

between customary law and Islamic laws with the following words:

...Such conditions favored the emergence of powerful non-
Chingizid warlords...who first made khans to legitimize their
usurpations and on occasion later directly assumed the rule
themselves. By the beginning of the 15" century only in Southern
Russia, Western Siberia, Eastern Turkistan, and Mongolia did
representatives of the imperial house continue to exercise nominal
sovereignty and attenuated authority. Although the political power
of the empire (Mongol Empire) had faded, its prestige remained
vital and influential, particularly in the social and governmental
instutions of later Mongol times. Even after declaring their
independence from the Khans and their adherence to Islam, the

Enderun Kitabevi, 1981); Isenbike Togan, Flexibility and Limitations in Steppe Formations;
The Kerait Khanate and Chinggis Khan (Brill: Leiden, 1998).

% isenbike Togan, “Second Wave of Islam and Ozbek Khan: Strategies for Conflict

Resolution,” in Proceedings of the International Symposium on Islamic Civilization in the
Volga-Ural Region (Kazan, Istanbul: IRCICA, June 2004), 15-33.
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warlords in Iran, Central Asia, and southern Russia nevertheless

persisted in emphasizing their ties with the Chingizid family and

the imperial dispensation. Likewise, Mongol customary law as

applied under Chingiz Khan his successors continued to regulate

many aspects of life in the 14™ and 15™ centuries. Despite number

of efforts to Islamize various regional administrations.

Consequently, even though the transition from Chingid to non-

Chingizid rule amounted to a formal rupture with the imperial age

of 13™ and 14™ centuries, many of the cultural patterns of the

classical Mongol period survived well into the age of the warlords.

The tensions produced during this transition are clearly reflected in

late 14™ and 15™ century historical and political writings. *'
As Woods points, 14™ and 15" centuries are very crucial periods in terms of
political formations in Central Asia and Anatolia with different political and
social structures. Therefore comparison between these two regions in terms of
gender relations will ensure to analyze this subject better and probably bring
different approaches to the social, political and cultural histories of these two
regions. Embodying India, which had very different political, social and cultural
structure in this study would be very useful for examining events from wider
perspective, but this would make our subject too large for a Ph.D thesis. But
some examples about gender relations will be used in order to make an issue

more clear.

1.4.2.2 Gender Roles in State and Tribal Formations

In this study, both the changing gender roles and the status of women are
examined according to social, political and cultural factors. Many social
scientists, like Viana Muller, Gerda Lerner and Anna Barstow emphasize a
close relationship between gender roles, the status of women and social,
economical and political factors. Inner Asian societies were mostly nomadic

and semi-nomadic and they preserved this structure through -centuries.

'Woods, John. The Tumurid Dynasty (Bloomington Indiana: Indiana University Press, 1990), 6-
7.
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Nevertheless a nomadic way of life and pastoralism did not mean “equality” in
the society and between men and women, because they changed their social and
political structures, and established states and empires. But each society had
different experience in these transformations. Especially the nomadic societies
in the southern regions of Inner Asia established states and empires and had
close political, economical, military and cultural relations with the Chinese
dynasties.62 The nomadic societies in the North, however, did not establish
significant long-lasting states. Neither did the empire have intensive trade with
sedentary civilizations. Therefore, there were limited social and political class
distinctions and social inequality.”> Furthermore, various Muslim Mongol,
Turco-Mongol and Turkish dynasties were established in the Near East and
Anatolia. In this study only Ilkhan, Timurids and Ottomans are examined.
These dynasties strengthened their central, bureaucratic and hierarchical
structures with the adaptation of Irano-Islamic political traditions. In all these
societies, there was no firm gender equality among people and between men
and women but different degrees of patriarchy. As “patriarchy’ implies men's
subordination of women, this study makes use of different terminologies such
as matrilineality, female values etc., which describe the changing status of men

and women.

Within this framework, Chapter 2 examines gender relations in the Turkic and
Mongolian societies who were non-Muslim or Muslim but had not gone under
the influence of the Islamic civilization. In these societies, tdre/toré was the

only law by which all kinds of social, political and economical affairs were

82 For the relation between the nomadiv socities and Chinese see Nicolo Di Cosmo, “Ancient
Inner Asian Nomads: Their Economic Basis and Its Significance in Chinese History,” JAS 53
(November 1994):1092-1100.

% Nicolo Di Cosmo 1994, 1100-1109.
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conducted. This chapter examines mainly the legends and creation myths of the

various Turkic and Mongolian societies in a comparative perspective.

Comparison is made between the “northerly” societies like Hakas, Tuva, and
various societies in the Altay region, who preserved their archaic cultures and
social structures and did not establish states or empires. The “southerly”
societies, like Hisung-nu (Huns), the Early Tiirks (Goktiirks) and Uighurs
established states and empires and as a result, they experienced important
social, political and economic transformations. By examining the so called pre-
Islamic Inner Asian society in two groups that is “the northerly and the
southerly,” here, the study aims to show that “pre-Islamic” Inner Asia was not
monolithic. Moreover, these societies had different political and social
experiences and parallel to these experiences they developed different gender

strategies which were in a mutual relationship with customary laws (tdre).

Chapter 3 examines the formation of customary law (t6re /téré) and the
Chinggisid law yasa/yasaq. In this context, it is important to understand how
and under which conditions customary law was shaped. Therefore, social,
political and cultural transformations of these societies are examined in order to
show the relation between the formation of customary law and the social and
political structure. Additionally, Chinggid yasa is examined under the light of
the Chinggid imperial ideology and state structure.

In Chapter 4, Islamic law shari‘a is examined. Formation of shari‘a is
evaluated under the light of the social and political conditions of the early
Muslim community. In this part, influence of various local customs and laws in

the formation of shari ‘a, the use of shari‘a with customary law and non-Islamic
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regulation or laws in the early Muslim states or empires are evaluated. Later,
conversion and formation of states and empires of the Turkic and Mongolian
societies in the Islamic world are also examined. What kind of relation and
interaction were between these various Inner Asian societies and Muslim world
and Islamic civilizations? How did Islamic civilization affect these societies’
political and social structure? How did they used shari‘a in their social and

political lives?

Chapters 5, 6 and 7 consist of case studies where gender relations in three

different state formations (13th and 15th centuries) are examined from a
comparative perspective. These are the Ilkhans (1256-1336), and the Timurids
(1370-1506). Gender relations in the Ottoman Empire, on the other hand, are

examined within a contemporaneous time with Central Asia that is between the

14th and 16t centuries. While among the Ilkhans yasa and shari‘a had a
relationship of tension, among the Timurids they had more peaceful relations
and symbiosis was created between them. It was under the Ottoman rule that

vasa and shari"a were integrated with each other and created a synthesis.

The Ilkhanid dynasty was established by a branch of the Chinggid house and it
acknowledge the superiority of the great Chinggisid Yuan dynasty in China.
They came to the Muslim world as non-Muslims and ruled the state according
yvasa. After the conversion, shari‘a was accepted but yasa preserved its
domination over shari‘a. Yasa and shari‘a remained as two different and

opposite entities among the Ilkhans.
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The Timurid Empire was established by a non-Chinggisid Temiir who claimed
himself to be an heir of Chinggis Khan. Temiir as a Muslim, recognized shar/"a
and remained royal to yasa as an heir of Chinggis. Thus under Timurid rule

vasa and shari"a were in a symbiosis.

The Ottomans in Anatolia established a monarchy with a centralized and
complex state structure. The Ottomans gave precedence neither to customary
law nor to shari‘a but orf-i Sultani and orf ii adat. The Ottoman contribution
was the creation of a synthesis between two; this synthesis came into

emergence under the absolute power of the Sultan and the central authority.**

These three different approaches stem from these dynasties’ political and social
structures and ideologies. In each realm, there were different kinds of
interpretation and application of customary and religious laws. As a result, there
were also different gender relations in these dynasties. Various succession and
reproduction policies; marriage relations, different statuses of the imperial

women, all were arranged mostly by customary laws tore, yasa or [Jéllizpiitan).

The comparison of these three political formations shows us that the Islamic
pasts of the Turks and Mongols were not monolithic. This statement on the
macro level is being illustrated by micro studies in three chapters following the
threads of the so-called Pre-Islamic and Islamic past. It is hoped that a careful

examination will throw light on overgeneralizations.

Gi Halil Inalcik, “Osmanli Hukukuna Giris, Orfi-Sultani Hukuk ve Fatih’in Kanunlar1,” Ankara
Universitesi Siyasal Bilgiler Fakiiltesi Dergisi XIII (1958): 102
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CHAPTER 2

GENDER RELATIONS REGULATED BY CUSTOMARY LAW: AS
REFLECTED THROUGH LEGENDS AND HISTORICAL RECORDS

INTRODUCTION

This chapter explores gender relations in several (selected) Turkic and
Mongolian societies as they are found in contemporary (oral) and historical
sources. These sources carry traces of pre-Islamic values among Turkic and
Mongolian societies. With the use of these sources, we can analyze how gender
relations were regulated by customary law (foro/tére) before the onset of
Islamic law (shari’a). Furthermore, various Turkic and Mongolian societies
from different historical periods are examined in order to show that Asia
“before Islam” was not homogeneous, but rather culturally, socially and,
politically diverse; by extension, the nature of gender relations was also diverse

both through time and across spaces.

While examining gender relations among the Turkic and Mongolian societies

before Islam, our sources are legends or myths® of the Inner and Northern

6 Legend is defined as a story coming down from the past; especially one popularly regarded as
historical although not verifiably. So myth is usually a traditional story of ostensibly historical
events that serves to unfold part of the world view of a people or explain a practice, belief, or
natural phenomenon. See Meriem Webster Dictionary. And in the Compact edition of the
Oxford English Dictionary myth is described as a purely fictitious narrative usually involving
supernatural persons, actions, or events, an embodying some popular idea concerning natural or
historical phenomena. And legend is defined as unauthentic or non-historical story, especially
one handed down by tradition from early times and popularly regarded as historical. No certain
distinction between legend and myth is made. Here in these legends and myths we are
interested how women are mentioned, how gender relations are narrated. The Turkish
equivalent for legend/myth is “efsane.”
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Asian®® societies, and the inscriptions of the ancient Tiirks as well as Chinese
historical records. They were mostly documented by travelers and others who
were outsiders to these societies. Some of the sources used here, were translated
into Turkish by Bahaeddin Ogel®” and Abdiilkadir inan.®® Arabic and Persian
historical travelogues describing the social life of the various Central Asian
societies were translated into Turkish by Ramazan Sesen.”” Additionally, some
early Tiirk inscriptions give important information about the women of the

ruling elite among the early Tiirk (6-8" ¢.) and the Uighurs (8-9" c.).

Furthermore, oral literature is being used as a primary tool for the analysis of
the position of women especially in the northern parts of Inner Asia. Situated
far away from sedentary civilizations, these societies have kept their ancient
ways of life to a great extent but unfortunately left no written sources related to
their past. Nevertheless, these oral sources- legends, myths and stories- created
among the northern Asian societies were passed down over many centuries; this
process of production and reproduction of oral histories carries with it traces of
the past. It is indeed very difficult to figure out the exact position of the pre-
Islamic women in Asia by using these legends as they have been reshaped by
many cultural, social and political events through the centuries. Each society
was affected from these outside impacts to a different degree. Yet these sources
can be utilized to provide us with insight and information that is not available

elsewhere.

6 L. Ligetti divides Asia into five regions according to social, cultural, political and
geographical which was effective in formation of civilizations. These are South Asia, East Asia,
West Asia, Inner Asia and North Asia. Here I am only dealing with later. See Ligetti,
Bilinmeyen i¢ Asya, trans. Sadreddin Karatay (Ankara: TTK, 1998), 14-16.

%7 Bahaeddin Ogel, Tiirk Mitolojisi 2 vols (Ankara: TTK, 2003).

68 Abdiilkadir Inan, Makaleler ve Incelemeler 2 vols. (Ankara: TTK, 1998).

31



2.1. Definition

Legends or myths belonging to several Turkic and Mongolian societies from
different parts of Inner Asia are examined from a comparative perspective and
in association with their political, social and cultural features, as they relate to
gender relations. For our purposes here, these societies of nomadic and semi

nomadic tribes are analyzed mainly in two groups.

The first group consists of the peoples of Siberia and Altay; their territories
expanded from the north of the Altai Mountains to the Ural Mountains. The
farthest North-eastern corner of Siberia is inhabited by Yakuts (Sahas) whose
north western part is being inhabited by the Tuva people. Altai region is on the
southwestern edge of Siberia.”” All these people are similar to each other
culturally, socially, economically and politically. These people represent

different Turkic groups that were living within a clan or a tribal organization. ’'

The second group consists of societies who had undergone some kind of
reorganization due to difficult political experiences. These were mostly located
along the southern side of the Altai Mountains extending from east to west.
Taking the lead from Esther Jacobsen’s definition of northern clan societies and
southern tribal societies, ” in this study, the term ‘northerly’ is used for the first
group consisting of clan and tribal societies located along the northern belt or

zone, while the second group that is confederative groups or state societies

" Map 1

M Y.A. Pustogacev, “Altay ve Sibirya Tiirk Halklarmm Etnik Kokeni ve Etnik Tarihlerinin
Baslangici ile Ilgili Bazi Goriisler,” in Sibirya Arastrmlalri, ed., Emine Giirsoy Naskali
(Istanbul: Simurg, 1997b), 299-302.

"2 E. Jacobson 1993, 180.
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along the southern belt are referred to by ‘southerly.” These definitions are not
based on geographical conditions, but on cultural characteristics, and the terms
‘northerly’ and ‘southerly’ are used for the sake of analytical convenience. One
basic difference between them is that the ‘northerly’ societies have kept their
ancient nomadic way of life, social, religious and cultural values to a great
extent,”” while the ‘southerly’ societies experienced radical, political, social and
cultural transformations. The societies of the first group, around south Siberia
and today’s Mongolia were not hierarchical; therefore gender relations were
more or less on equal terms. By contrast, the second ‘southerly’ group formed
hierarchical societies, participated in political activities leading to state
formation and had close cultural and social interaction and relations with the
sedentary civilizations. In these later societies patrilineal and masculine values

appear to be dominant.

2.1.1 Women in the Northerly Group

The women in the northerly societies were more active, and occupied high and
prestigious positions. These societies were patrilineal but matrilineal descent
was also very important. As it is known, sexual division of labor is very
important for differentiation of gender.”* Yet among these societies, there was

no certain division of labor showing gender hierarchy. Furthermore, there were

7 About this matter Jacobson states that “the nomads living in proximity to the Pamir, Tyan-
Shan, Altay, and Sayan mountain ranges probably lived as a people today in those regions.
During the winter months they inhabited relatively stable settlements in protected valleys. They
may well have lived in solid log and plank structures...In spring, the nomads would begin to
move their animals up to the slopes to alpine pastures where they would stay until the beginning
of fall. During that period of the year, they almost certainly lived in portable yurt-like
structures. In this respect, the lives of the early nomads of the Sakas may have closely
resembled those described for modern pastoralists of the Altay, Tuva, and Mongols.” Esther
Jacobson, The Deer Goddess of Ancient Siberia: A Study in the Ecology of Belief (Leiden, New
York, Koln: E.J. Brill, 1993) 7-8

™ Arthur Brittan, Masculinity and Power (Oxford: Basil Blackwell, 1989), 20.
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also no special (bad or good) attributes for men and women. High personal
assets, like power, right of ruling, bravery were not special to men or women.
Ability and individual traits were more important than gender. When the term
“equality” or gender equality is used in this study, the above mentioned values
are used as criteria in gender relations. Anthropologist Patricia Draper in her
research among the /Kung Tribe who are hunters and gatherers, used similar
criteria in order to describe the egalitarian structure of that society. According
to Draper, first female subsistence role is essential to group survival and
satisfying to the women; secondly women’s influence and power on marital
relations, access to the extramarital relations, the influence of young women in
determining the selection of their first husband, changes women’s influence
over their life cycles; finally worth of women’s work being equal to men’s.”
Here it can be said that from these perspectives “equality” does not mean
certain equality between men and women in every field of the society.
Throughout history, social differentiations and political formations, even if they
are very limited, changed gender equality in favor of men.”® Additionally, it
should be noted that these northerly societies were not homogeneous. Because
of their social and political experiences, groups had undergone differing

experiences in terms of social and political formations. For example, the Hakas

" Draper Patricia, “!Kung Women: Contrast in Sexual Egalitarianism in Foraging and
Sedentary Context,” in Toward Anthropology of Women, ed. Rayna R. Reiter (New York
London: Monthly Review Press, 1975), 94-95, 96.

® For example, Ruby Rohrlich-Leavitt, Barbara Skyes, and Elizabeth Weatherfold said that
“Men and women living together in equal partnership, the rights, self-respect, and dignity of the
membership of both sexes being guaranteed. Although men play a more important political role
in intergroup relationships, political institutions ... Australian women are shown to have
complete control over reproductive functions and they are not regarded, either by men or by
themselves, as contaminating, polluting, unclean, evil or dangerous. The women gain same
benefits as the men from the ritual experiences: emotional security during the life crises, and
opportunities for drama, recreation, and display.” Ruby Rohrlich-Leavitt, Barbara Skyes, and
Elizabeth Weatherfold, “Aborginal Woman: Male and Female Anthropological Perspective,” in
Toward Anthropology of Women, ed. Ligetti Rayna R. Reiter (New York, London: Monthly
Review Press, 1975), 124.
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and Yakut who lived in South Siberia did not experience great social, economic
and political transformations. They did not established empires or state, they
didi not made conquest through which they gained great wealth and power and
they also had quite limited very limited interaction with the outside world.
Therefore they could keep their ancient culture and way of life to a great extent.
There was a not important class distinction, social and economical
differentiations within their socities. Therefore, gender relations among them
were more egalitarian than among other northerly tribes. As it is mentioned
above, formation of state, class distinctions, trade, war and alliances empower
patriarchy or domination of men and masculine values in the socities. In this
frame, legends of the north will also be divided into two groups according to

their gender relations.

2.1.2 Women in the Southerly Group

The societies of the south, on the other hand consisted of composite tribes most
of which had migrated from the eastern part of Altay Mountains’’ to the hearth
of Inner Asia (south of Altai Mountains). They established political formations
such as states, and empires known as Huns, early Tiirk and Uighurs. The core
unit of these formations were all nomadic and semi nomadic. These people
were able to establish militaristic, hierarchical and bureaucratic political
formations and empires. Within this process, they experienced various social,
political and economical transformations. State formation, wars, trade, alliances
led to radical transformations in their social and cultural structures and

understandings.” In general they showed inclinations towards sedentary life.

77 Ligeti 1998, 16-17.
™ Many sociologists and anthropologists see a close relation between class formation, state

formation and oppression of women. We can see domination of masculine values and
matrilineality from the sources but there is no enough information for saying complete
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Moroever, in very early stages they adopted patrilineal and patriarchal traits;
close commercial and cultural relations with the sedentary cultures, imbued
with Confucianism, Buddhism and Manichaeism probably became effective in
this adaptation to patriachy. As a result, the position of women became more
passive, more symbolic, and women became more invisible in the public sphere
that is, the political arena. These societies attributed less significance to women
and to matrilineal descent. The women in these societies became less active in
the political sphere and their presence became more symbolic. Patrilineality and
superiority of masculine power was accepted to a greater degree among these
groups.” Although these societies from the Xiongnu (Xiongnu) to the Uighurs
(3™ B.C- to 840), established individual dynasties in the hearth of the Inner
Asia, yet they experienced similar political, social, economical and cultural
transformations. Therefore, because of similarities in their gender relations,

they are called “southerly” due to their location south of Altai Mountains.

Furthermore, both of these societies, the northerly and the southerly are seen
exhibiting traits that indicate a change of emphasis from matrilineality to
patrilineality or from feminine values to masculine values. Given the foregoing
contextual understanding, we will concentrate on basic anthropological and

sociological theories dealing with gender relations in the next part of this study.

subordination of women in these societies. Viana Muller, “The Formation of the State and the
Oppression of Women: Some Theoretical A Case Study in England and Wales,” Review of
Radical Political Economics, Vol. 9 3(1977), 7-21; Sherry Ortner, “The Virgin and the State,”
in Feminist Studies 4 (1978): , 19-35; Lerner 1986.

" Goody Jack, “Bridewealth and Dowry in Africa and Eurasia,” in Bridewealth and Dowry, ed.
Jack Goody and S.J. Tambiah (Cambridge: Cambridge University Press,) 3-5.
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2. 2. Gender Relations in a Historical Perspective

The terms matriarchy and patriarchy are two opposite poles of gender relations
and they are best understood as the subordination of male and female
counterparts, not subordination of one group to another. Gender relations in
human societies show great variations and there is no evidence to support an
evolution from matriarchy to patriarchy. Gender relations were not in a
continuous evolution towards patriarchy. As Arthur Brittan states, since gender
does not exist outside history and culture, this means that both masculinity and
femininity are continuously subject to a process of reinterpretation.** Inner
Asian societies were also continuously changing social, political and cultural
structures while living in different times and places. In a parallel manner,

gender relations, masculinity and feminity were re-shaped under these powers.

So far neither patriarchal nor matriarchal society has been found in the
historical sources mentioned above; in other words there was no certain
authority of one group over the other. In fact, some social scientists do not see
any existence of matriarchy and have completely refused the use of the concept.
For example, Stella Georgoudi who sees matriarchy as a myth describes it as

follows:

Matriarchy is the superiority of women over men in the family as
well as in the society; and exclusive recognition of maternal
kinship, or, in the jargon of anthropology, matrilineal filiations,
which meant that only daughters could legally inherit property.*'

8 Arthur Brittan, Masculinity and Power (Oxford: Basil Blackwell, 1989), 1.
8! Stella Georgoudi, “Creating Myth of Matriachy,” in A4 History of Women from Ancient

Goddesses to Christian Saints (London: The Belkna Press of Harvard University Press, 2000),
451.
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Anne Borstow also acknowledged that matriarchy was a myth by taking a lead
from Mellaart’s archeological findings in Catal Hoyik.*> Mellaart’s
archeological findings refuted the existence of a matriarchal Neolithic society
and showed that a mode of community control in which women and men lived
more interdependently, with more sharing of power than we know of in later

societies.®?

Therefore, many social scientists preferred to use matrilineality and
patrilineality by which they do not make certain judgments about constantly
changing gender roles in the societies. For example, Jack Goody describes
matrilineal descent as eligibility acquired through female for both males and
females, and patrilineal when it is obtained through males.** So it can be said
that generally social scientists see close relations between gender equality and
matrilineality;* matriarchy is seen as a myth but there have been many
patrilineal and patriarchal societies in which matrilineal descent was respected
and high values were attributed to women. It might be said that matrilineality
and feminine values easily melted away in patrilineal societies. According to
Robert H. Lowie matrilocal residence and matrimonial property interests tended
to produce a matrilineal descent, but this is not valid for every society. Some

matrilineal societies can be patrilocal. A full-fledged matrilineal or patrilineal

%2 Anne Borstow, “The Uses of Archeology for Women’s History: James Mellaart’s Work on
The Neolithic Goddess at Catal Hiiyiik,” Feminist Studies (1978): 8.

8 Borstow 1978, 9; Gerda Lerner, 1986, 31.
¥Jack Goody, Comparative Studies in Kinship (California: Stanford Univesity Press, 1969), 50.

8 About the relation between matrilineality and patrilineality Igor Kopytoff said that the
matrilineage can be defined structurally as a shared group that produces itself through its female
members, that is, through the sisters of its men. The number of patrilinicage that, given
polygyny, can rapidly increases its membership in one prosperous generation by acquiring
many wives and begetting many children. See Igor Kopytoff, “Matrilineality, Residence, and
Residential Zones,” American Ethnologist 4 (Aug., 1977): 543.
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system does not evolve into its opposite. The two have a distinct history.* In
this connection Gerda Lerner summarizes her assumptions as follows: (1) Most
of the evidence for female equality in societies draws from matrilineal,
matrilocal societies, which are historically transitional and currently vanishing.
(2) While matrilineality and matrilocality confer certain rights and privileges on
women, decision-making power within the kinship group nevertheless rests
with elder males. (3) Patrilineal descent does not imply subjugation of women
nor does matrilineal descent indicate matriachy. (4)Matrilineal societies have
been unable to adapt to competitive, exploitive, techno-economic systems and

oy .. . 87
gave way to patrilineal societies over time.

Under the light of these anthropological insights, it can be said that there was no
matriarchy among the Turkic and Mongolian societies during the ancient times
as we see in the following. Therefore, instead of using matriarchy or patriarchy,
various terms which do not imply complete obedience of one group to another
group are used here. These are terms such as female/man centered,
female/masculine values, and matrilineality/patrilineality and so on. By using
these terms, we may try to analyze changing gender roles and the degree of
tension or coherence between them without going into categorizations.
Categories put boundaries on that which we are trying to understand and
impose limitations on our heuristic endeavor. Better to let go of such
categorical constructs and employ the proposed terminology so that we can

better understand the nature of gender relations in the societies under study.

% Robert H. Lowie, “Unilateral Descent Groups,” in Kinship and Family: An Anthropological
Reader, ed. Robert Parkin and Linda Stone (Malden, M.A.: Blackwell Publishing, 2004), 53-68.
See also David Aberle, “Matrilineal Descent in Cross-Cultural Perspective,” in Matrilineal
Kinship, ed. David M. Scheineder and Kathlen Gough (Berkeley, Losangeles: University of
California Press), 1962, 658.

8 Lerner 1986, 30-31.
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And let us do so without committing them to broad kinship classifications that

frustrate the reality of their gender relations.

2.2.1 The “Northerly” Group as Reflected in Legends

The “northerly” group consists of the societies of Siberia and the Altay regions.
Their common features are that they did not experience radical social, political,
social and cultural transformations in comparison to the “southerly” societies.
As they did not produce written records, their strong oral traditions are the main
tool for learning about their social and cultural structures. They seem to have
preserved their archaic values, ways of life, rituals, social and economic values
to a great extent.*® Therefore, their legends are the only main reliable sources,
and provide a window into their past. The folklorist Karl Reichl divides Turkic

oral epic tradition mainly into four groups:

...there are the oral narratives of the Yakuts in northern Siberia, which
are characterized by their archaic nature and their close connection
to the world of shaman. Very similar to the epic poetry of the
Yakuts are the epic traditions of the various Turkic-speaking
peoples of Altai (Altaians, Tuvaians, and others). These two
groups of traditions, <which> might be termed “Siberian ...” The
third group consists of the epic tradition of the Turkic people of
Central Asia proper, i.e., of the Kirhjiz, the Kazaks, the
Karakalpaks, the Uzbeks, and the Uighurs. ...The central traditions
find their continuation in a fourth group, the epic poetry of the
southwestern Turkic peoples, the Turkmens, Azerbaijans, and
Anatolian Turks. For the sake of completeness two further, smaller
groups should be mentioned, the oral epic poetry of Bashkirs
southwest of Ural Mountains, which shows connections both to
Siberian and to the central traditions of Turkic epic; and that of the
Turkic peoples of the northern Caucasus, in particular the

% For the detailed information, see G.V. Kubarev, “Eski Altay Tiirklerinin Kiiltiirii,” in Sibirya
Arastirmalart, ed. Emine Giirsoy Naskali (Istanbul: Simurg, 1997), 239-246; Y. A. Pustogacev,
“Altay ve Altayhlar,” in Sibirya Arastirmalari, ed. Emine Giirsoy Naskali (Istanbul: Simurg,
1997a), 283-306.
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Karachays and Balkars, which has many links to the Nart tales of
the Ossetes and other Caucasian people.
In this study, our main concern is societies which are termed by Reichl as

“Siberian.”

2.2.1.1 Hakas’ Alfin Arig Legend”®

The Hakas and Yakut people among the “northerly” societies are examined
firstly because they were able to preserve their tribal/clan traditions and their
ancient way of life and culture more than the other northerly societies, such as
the Altai group. Because they have not been transformed into a state society;
they did not experience important social, economic and politic transformations
and had very restricted contact with the sedentary civilizations. For example,
even in the 20™ century, Hakas had no written literature.”’ Hakas and Yakut
societies are still keeping their archaic traditions; their oral epic literature
(legends) reflects their past to a great extent. In the Hakas and Yakut legends,
we encounter matrilineality, a strong female cult, and see that female assets
were valued. Among these are the creation legends, Alfin Arig”> and Yakut’s

Er-Sogotoh stand out.

% Karl Reichl, Singing the Past: Turkic and Medieval Heroic Poetry (Ithaca, New York:
Cornell University Press, 2000), 19-20.

% Appendix 1.

*'They have a very rich oral literature, the Hakas epic legends were formed before the time of
the early Tiirks. Altin Ang is probably older; it should have been formed before circa. Fatma
Ozkan, ed., Altin Ang Destani (Ankara: Bilig Yay. Ahmet Yesevi Universitesi Yardim Vakfi,
1997), 3, 9-10.

“Fatma Ozkan 1997. Ozkan claimed that are a few legends at the center of which women are
the heroins and main characters. Altin Arig is one of them. The others are Uighurs’ Noziiglim,
Bagkurt’s Zaya Tiilek and Su Suluz, Hakas’ Altin Ciis. According to writer these legends
belong to the matriarchal [writer uses this term] ancient times. Ozkan 1997, 9-11.
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In the Altin Arig legend, the leading figures are women rather than men. High
values are attributed to women who enjoy great freedom and play important
roles in the society. As this legend is too long, only some important events will

be mentioned here.

Marriages in this legend represent different values of the society about gender
relations. Therefore, they show to us the changing views, or changing traditions
in gender relations of the past. The first marriage is between Picen Anig *> who
is a she-ruler (hakan) and Alp-Saaday who is ruler of the neighboring country;
she makes a marriage offer to Alp-Saaday, but he refuses to marry her. But
when he sees that Picen Arig is a very beautiful girl, he changes his mind. Then
he asks why do you want to marry me? Picen Ang replies that in my homeland
(yurt) there is no hero (yigit). We need a person who protects and defends us.
This ruler, called Alp-Saaday refuses to stay in her homeland (yurf) and says
“A heroic person (Al insan) does not stay at the yurt of someone else.” Picen
Ang accepts to live in his yurt and forces her people to migrate to her
husband’s yurt. We see that the term hakan which we usually use only for men,
is used here both in the masculine and feminine sense. Yet the she-ruler needs
protection of a male hero yigit and accepts to stay at her husband’s yurt.
According to these legends, both men and women can have leading roles but

patrilocality appears to have the upper hand.

In spite of its strong archaic characteristics, the society in this legend is

patrilineal. This duality is seen in the following part of the legend and in other

%In this legend, Picen Arig who was charged with the rise of Cibetey who was the son of the
Alp who was the real Hakan of this yurt and his wife Ak Ceken Arig. Picen Arig and her sister
Icen Arig thought that this child will probably not show respect to them when he grows up and
their effort will be in vain. Therefore, they killed this child and Altin Ang and her horse alfin
yeleli Ak Boz At who was protector of this boy and yurt. After that, Picen Arnig wore the dress of
khans and took golden baton special to khans and became han/bey of that yurt.
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legends which are examined in this chapter. The old and new values were
mixed but as it is seen below, these values can create tensions. This is explained
by Karl Reichl by “formation of layers” in the cultural and social values of
these societies. Karl Reichl thinks that these legends or heroic epic poetries
have shaped cultural values which have been transformed.”* Furthermore their
oral character made them more open to adaptation of different elements.
Reichl’s states that “[...] the heroic epic, will be seen standing in a network of
oral genres with which it interacts both synchronically and diachronically [...]
This cultural context of the heroic epic entails a particular view of one's own
past and the relationship of oneself to his past, both in a "genealogical" and
"identificational" sense.” Similarly, Bruce Lincoln thinks that social identities
are continually (re-)established and social formations (re-) constructed from the
past.”® So these layers are useful for us to analyze gender relations and social
and political formations. These layers also may show that even among societies
like Hakas and Yakut who had very limited social, political and cultural
transformations, some changes took place in gender relations and that these old

and new elements composed layers.

We continue to examine the legend after keeping formation of layers in mind:
One of the important figures of the Altin Ang legend is Huu Iney °” a woman

who has supernatural powers and has important roles in this legend. Another

% Reichl 2000, 177-178.

% Reichl 2000, 3. For example, in the Hakas’ Huban Arig Legend which is a heroic legend of a
woman, there is a sentence “it is said that always woman person (kadin kisi)’s hair is long and
intelligence is short” which refeclects the layers which Reichl describes. See Huban Arig,
Hakas Tiirklerinin Kadn Yiigiitlik Destanu, tr. Timur B. Davletov (Ankara: Tiirksoy, 2006), 6.

% Bruce Lincoln, Myth, Cosmos and Society; Indo-European Themes of Creation and
Destruction (Cambridge, Mass.: Harvard Univ. Press, 1986), 22.

*7 Huu Iney is originally wolf, but she lived as a woman and she also turned into any creatures.
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point of importance is Huu Iney’s character. She married sixty times and she
has a son, Hulatay. After sixty years, Huu Iney returns to her country. She
makes Cibetey and Altin Arig come to life again. Cibetey is the son of Alp
Khan who was ruler of this land, and Ak Olen Arig. They (his mother and
father) died young and charged Picen Arig to nurture and protect Cibetey until
he becomes old enough to look after himself.”® Picen Ang is a warrior girl who

protects the people of the land.

The other marriage is between Cibetey and Alp Khan Kiz whose nickname is
Ulu Alp Kiz (great warrior girl). She subordinates ninety khans (men rulers)
and makes them pay tribute to herself. As she is so powerful, she refuses to
marry Cibetey, but Altin Arig who is the heroine of this legend and also
protector of Cibetey, defeates this (Alp Khan Kiz) in a fight and forces her to
marry Cibetey. Here we see a woman who is a ruler defeating ninety khans
(male rulers) and making them to pay tribute. She is not overcome by a man but
by a woman, Altin Arig. Here again, ruling or fighting etc. are not activities
preserved only for men. In these legends patrilocality seems to be the
forerunner of patrilineality. In other words, patrilocality is a kind of accepting
men’s superiority. It seems that men or women are equal as far as they are in
their own places. But when they come together, one of them has to subordinate
to the other. Patrilocality puts men to a superior position. Ulu Alp Kiz is not
keen to marry Cibeytey, because this means accepting superiority of her
husband. Probably she has to leave her land and live with her husband. In other
words, she has to share her power and authority with her husband Cibetey and

put herself on a lower status after her husband.

% Fatma Ozkan 1997, 7.

44



It might be said that in these legends there is a close relation between marriage
and patrilocality and women had to accept patrilineality and patriloclity, when
they got married. Probably because of this, Altin Arig refuses to marry Hulatay
who is the son of Huu Iney, a woman of supernatural powers. When Hulatay
makes a marriage offer to Altin Arnig, the Yigit (Cibetey) warnes Altin Ang
against getting married. He says that ‘if you marry Hulatay, they will count
your sixty hair braids and make them into two thick braids; you cannot be a girl
any more but will become the woman of Hulatay, and you will sleep with
Hulatay in one bed.””” Altin Arig refuses to be the woman of Hulatay and she
dedicates herself to the safety and happiness of her people. In the first case, the
woman (Picen Arig) accepts the superiority of masculine power by marrying; in
the second case, on the other hand, the woman (Ulu Alp Khan Kiz) refuses to
marry, but she is forced to marry by Altin Ang, a girl. But Altin Ang herself
does not agree to marry and dedicates herself to her country’s people’s security

and happiness.

These cases indicate that there was tension between the female and male
authorities or between female and masculine values and in these cases

matrilocality and patrilocalty were points of tension or balance.

% “Altmug sa¢ orgiinii saywp, iki ayri kaln 6rgii yaparlar. Kiz olamazsin, Hulatay'in kadin
olursun, Hulatay ile bir yastikta bir dosekte beraber yatip, beraber uyursun.” Ozkan 1997, 111
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2.2.1.2 Yakut’s Er-Sogotoh Legend

Because of their early withdrawal out of South Siberia to the north the Yakuts
have preserved more archaic cultural elements than the other Turkic groups.'®
At the center of their legend called Er-Sogotoh there is an ancient Mother
Goddess who creates the world and is the source of life. There are four versions
of the Yakut creation legend where roles and presence of Mother Goddess show

variations between each one of them.

In the A. Th. Von Middendorf version, although Er-Sogotoh is accepted as the
ancestor of mankind, “Tree Mother, Life Tree, She-Ruler Tree (Aga¢ Hakan)”
is seen as the mother of everything. Existence depends on her. Sky and earth

. 101
are her residence.

In fact, this tree is in normal height, but when the Ana-
Tanr1 (Mother Goddess) comes, it starts to grow.'® Here Mother Goddess and
Tree Mother (Life Tree) Goddess are the same or the Tree Mother is the

worldly existence of the Mother Goddess.

This legend is very interesting as there are many names and duties which are
attributed to the Mother Goddess. These are the creator (Mother God; Life
Tree), mother (Tree Mother), ruler (hakan). But this woman did not create Er-

103

Sogotoh who has a father and mother.”™ He (Er-Sogotoh) is a powerful person

and the ancestor of mankind. It shows that the society recognizes patrilineal

19 Jacobson 1993, 228
" Bityiiktii, herseyin anast idi. Varlik ona baglydi gokler yer binasiydi.
192 Ogel 2003, 98-99.

19 Bgel 2003, 99.
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descent and gives importance to masculinity but they believed in the power of

women and feminine values.

The other version was compiled by I. A. Hudyakov. Er-Sogotoh is not
mentioned in this version; “The Life Tree” is essence of this legend. Yakuts
believed that World had eight corners and in the middle there was a big tree
which reached until the pole star. They called this tree Demir-Kazik,'™* it is a

genderless tree.

Another version of the Yakut legend was compiled by Godohov. '®* This legend
shows some contradictions. Roles of God and Goddess are unclear: The God
Uriing-Ayig-Toyon created the first man Ak Oglan (White Boy) who is seen as
the ancestor of mankind. The “Tree Mother” protects Ak Oglan and provides
for his needs. Here there is clear distinction between duties of the God and
Goddess but Ak Oglan addresses her as “my worthy of respect and beautiful
Goddeess”'® or “I have no other God, I see you!”lo7 Here God, not Goddess,
created first man (Ak Oglan) who is the ancestor of mankind, but he recognizes
“Tree Mother” (Goddess) as his only God and Ayig-Toyon is not mentioned.
Here, it might be said that the belief of God as creator of first man was
recognized by the Yakut people but they did not forget their ancient Mother

Goddess figure and in the legend she gains more importance than the God.

1% Ogel 2003, 100.
195 Bgel 2003, 101-103.
1% Ggel 2003, 103

7 Baskaca tanrim yoktur ben seni goriiyorum. Ogel 2003, 103
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The fourth version of the legend'”™ was compiled by Béhtling who was a
German philologist. In this legend, Er-Toyon and Kiibey-Hatun are the parents
of Er-Sogotoh who is the ancestor of the Yakuts. There is a gray haired Mother
Goddess to whom an order comes from the third layer of the sky to protect and
provide for Er-Sogotoh.'” Here, the Goddess’ role is certain as a provider and
protector, and she obeys orders which come from the third layer of the sky.
This legend mentions many things which are not mentioned in the other
versions. These are bad shaman women, and sacred beech tree of the Turks in
the south and Er-Sogotoh’s struggle with Kara-Khan which is similar to Oguz
Khan Legend'"® in which masculine power and superiority of men is
recognized. In this legend also, the main subject is Er-Sogotoh’s struggle with
Kara-Khan in order to marry his daughter. During this struggle the hero (Er-
Sogotoh) proves the superiority of masculine power as a super man. Er-
Sogotoh’s power, supernatural strength and his handsomeness are described in
a great detail like the hero Oguz in the Oguz Khan Legend.''' It might be said
that this version of the Er-Sogotoh Legend was influenced more from the
outside cultures. If there is no “Mother Goddess” figure, it would become a
kind of an heroic legend in which male values are dominant completely. But the

hero addresses the “Life Tree” as “my Tree ruler (benim Aga¢ Hakanim), Ey(?)

1% Bgel 2003, 103-107
19 Bgel 2003, 106.

"% According to Pelliot, The Oguz Khan legend was written during Ist century. See Paul
Pelliot, Uygur Yazisi ile Yazilmis Uguz Han Destam Uzerine, trans. Vedat Kéken (Ankara:
TDK, 1995), 5. Ogel claimed that this legend was written after the time of Chinggis Khan but
there are no traces of Islam but it seems that Iranian literature and culture were influential
among the Turks. Ogel 2003, 128.

"' Er-Sogotoh struggled against Kara Khan like Oguz Khan. Er-Sogotoh is described as
follows: Boyu on genis Karis, eni dort genis karis, bir omzundan bir omzuna kadar bes karis
tutarmig... Kollart tipki kurumus bast kayin agaci gibi. Similarly Oguz Khan is described as
okiiz ayag gibi idi sanki ayagi, Kurdun Bilegi gibi idi sanki bilegi, Benzer idi omuzu tipku
samurinkine/ Gogsiide yakin idi, koca ayiminkine. Ogel 2003, 104, 115.
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Sacred soul! Ey great Khatun! Soul of my yurt (land)” and her doings as a
mother are emphasized. In other words, the ancient Goddess figure which
symbolizes feminine values, keeps her existence in this new version of the
legend. In this respect, the Hakas legend shows similarities with Yakut legends
in which many layers create dualities. These variations in the different versions
of these legends show that these societies experienced restricted social and
political transformations and they influnced from the outside patriarchal
cultures. Therefore, gender relations went through some modifications. Ester

Jacobson explains this transformation as follows:

Shamanistic societies within which survive to greater or lesser
degree pre-shamanistic cults of the hearth, of the deity-protectress
of children and of the herd and even bear and mountain cults.
Among the Turkic peoples of the Altay or the Mongol peoples of
Mongolia and south Siberia, these cults have frequently been
obscured by the overlay of Shamanism and Lamaism. They tend to
be more clearly preserved in their archaic forms among more
northern peoples, such as the Ket and the reindeer-dependent
Evenk... In many cases, and particularly among the south Siberian
peoples closer to the Eurasina Steppe zone, pre-shamanic as well
as shamanic cults reveal complex intertwining of elements
suggestive of sexual and social tension. This sexual tension
unquestionably reflects slowly changing political structures
dependent on an ancient shift of political power away from female-
centered clan structure, and reintegration of that power within
male tribal elite. [Italics added N.D] These cults also reveal
tensions between pre-shamanistic belief systems and the later
shamanic cults into which they were ultimately integrated. ''?

In short, these legends have strong archaic traditions according to which the
directions of life and death and the major celestial markers of the universe
retained in whole or in part a female character.'® However, these legends carry

strong male values and societies are patrilineal.

12 Jacobson 1993, 180.

'3 Jacobson 1993, 184.
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2.2.2 The First Group of Altai Legends

The epic traditions of Altai Turks, Yakuts, Tuvinians are defined as “Siberian”
by Karl Reichl because of their archaic features with links to the world of the
shaman.'" This “archaic nature” provides us with an important knowledge
about gender relations among the Altai People in ancient times. They have been
living in the Abagan, Ob and Yenisey river-basins and Altai, Sayan, Tangru-la
Mountains;'"” they were divided into many tribes which are divided into small
sections called oymak by inan. ''® They did not come under the hegemony of
any important political formations until the time of the Mongols.
Geographically, the Altai Turks (or Altay Yenisey Turks) have been close to
both sedentary monotheistic civilizations and shamanistic “northerly”
civilizations. They were both close to Turkic and Chinese civilizations in the
South and South Siberian and Mongolian socities in the North. In history, the
Altai socities came under the hegemony of the Southerly socities and had close
cultural interactions with them. Their earlier legends carry more archaic and
egalitarian values, but the later were influenced from the southerly socities, and
are less egalitarian and more men dominated."'” Therefore, their legends show

variations in respect to gender roles and women’s status.

14 Reichl 200, 184.
5 Map 2.

1% According to inan these Turks were nomads and semi nomads, they established their own
khanates, begliks in Mogholistan, Turkistan and Siberia after the decline of the Chinggissid
Jochi and Chagatahay Khanates after the 15" Century. Abdulkadir inan, incelemeler ve
Makaleler vol.1 (Ankara: TTK, 1998),

33-38.

"7 Dilek 2002, 21. For the history and civilization of Altai region see G.V. Kubarev 1997, 239-
244 and Y.A. Pustogagev, 1997b, 299-305.
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There are a lot of legends but here only some of the Altai legends are examined
and as these legends are lengthy, important parts are highlighted briefly. There
are variations in the different versions of creation legends of the Altai Turks.
These variations show how the old (ancient) and new elements were mixed or
how feminine and masculine values have been competing with each other since
archaic times. According to many Altai creation legends, God Ulgen created the
world with the help of Goddess White Mother called “Ak-ene” or Ak-Ana.”'"®
On the other hand, in a different version, God Ulgen created first man and then
the woman from the ribs of the man.'"” Here we see the influence of
monotheistic religions, i.e., Christianity, Islam. On the other hand at present the
Mundus'® and Tolgs'' tribes, and the Buryat Mongols, believe that their
ancestor is a piece of ice dropped from the sky. Their God is the deity of rain,
thunder and hail called Toyon Payan.'** There are the myths of Altai societies
and their beliefs show a wide range of variations. This shows that the Altai
societies were also not homogenous within them and had different social and

political experiences which caused differences in their gender relations.

Subsequently, the Altai legends show differences with respect to gender
relations. Some of the later legends display a more patrilineal and men centered

understanding. They also exhibit more “feminine values” than the earlier

8 Ogel 2003, 444.
19 Ogel 2003, 451-465.

120 According to Pustogacev, Mundus is a Mongolian tribe that was effective in Altai’s culture
and civilizations. Y.A. Pustogagev 1997b, 301.

121 75165 tribe is living in the southern Altais. Giilsiim Killi, “Kuzey ve Giineydogu Sibirya
Tiirkliigiiniin (Saha, Tuva, Hakas, Altay) Diline Fonolojik Bir Bakis,” in Sibirya Arastrmalart
ed., Emine Giirsoy Naskali (Istanbul: Simurg, 1997), 62.

122 According to the legend after eating one hail drop, a girl became pregnant. Afterwards, she
bore two boys. Today Mundus and T616s tribes believe that these boys are their ancestors.
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legends. In all these legends, there is no domination or certain authority of men
over women or vice-versa. But all of them show patrilineal traits. Esther
Jacobson evaluated this duality as tension and says that “This sexual tension
unquestionably reflects slowly changing political structures dependent on an
ancient shift of political power away from female-centered clan structure, and
reintegration of that power within male tribal elite...”'” Within this
understanding these legends are divided in two groups in order to analyze
gender relations during the ancient times.

124 TR
The societies in

The first groups of legends are older than the second group.
the first group show matrilineal traits; furthermore women are active and there
is no certain division of labor between men and women. These are Altay
Maaday Kara,' Er Samir, Ak Tay¢i and Kokin Erkey which are analyzed
below. According to Ibrahim Dilek, the legends in the second group have come

into existence in later periods.'*

These are Altay Buugay, Kozin Erkes and
Koziiyke legends. ">’ Generally, in the legends where men and male values are
dominant; men are superior to women physically and ethically. On the other
hand, the ancient Mother Goddess figure and matrilineality and some other

feminine values persist and do not disappear.

12 E Jacobson 1993, 184; inan 1998, 223.

124 Dilek 2002, 20.

125 Emine Giirsoy Naskali, Altay Destan: Maaday Kara, Istanbul: YKYY, Mart 1999.
126 Dilek 2002, 21.

127 brahim Dilek, ed., Altay Destanlar: I (Ankara:TDK, 2002).
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2.2.2.1 Maaday Kara Legend'*®

The Maaday Kara legend in the first group shows strong archaic values; here
men and women are evaluated in equal terms. In this legend, the hero Maaday
Kara’s father and mother ascend the sky in order to protect their people; an old
lady who is the owner of Altai Mountain, protects Maaday Kara and provides
for his needs; he becomes a hero in a very short time. The old lady makes him
wear clothes of warriors and gives him a dark horse with a cotton mane (pamuk
veleli gok boz at). Throughout the legend, the hero’s struggle is with Erlik
Khan’s daughter who makes a marriage proposal to him. He refuses her and
fights with her. During his struggle “Forest Mother” or “Tree Mother” helps
him; after defeating the daughter of the Erlik Khan who is the god of evil, he
marries Altin Kiiskii who is the daughter of Ay Han (Moon Khan). Then he
flies into sky with his wife to protect his people.

This legend is a good example of a patrilineal society in which matrilineality
and feminine values are very important. Maaday Kara is the hero but his
mother, his wife, and other women are acting as protectors and providers. They
are also the enemy. Women’s role is not restricted to a mother and wife role.
The Hero proves his power against a girl, the daughter of Erlik Khan. Persons
are praised or slandered according to their character not to their gender.
Moreover, in this legend and in the others, the hero is always mentioned
alongside with his wife. In other words, masculine values (power of men) and
patrilineality are praised but matrilineality and feminine values are not

undermined. Matrilineality and patrilineality with masculine and feminine

128 Appendix 2
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values complete each other. In this sense, this legend shows great similarity

with Er-Samir and Ak Tay¢: Legend.
2.2.2.2 Er-Samr *and Ak T aygtB 0 Legends

Er-Samur legend starts with these verses which imply that men and women are

mentioned together and complete each other.

Ak Boko a brave person (4K Boko bahadir kigi)

With his wife Ermen Cegen Hatun (Ermen Cegen Hatunuyla)
Lived in calm, comfort (huzurlu, rahat yasadr)

The son he raised (Biiyiittiigii oglu ise)

With a wife Altin Tana Hatun (Altin Tana hatunlu)

He rides on a white-yellow horse (4k Sart ata binen)

was a young man named Er Samir (Er SAmir adli delikanl

idi)."!

The most striking aspect of this legend is that the right of ruling is seen not only
in men but also in women. Personal assets rather than gender are regarded
important characteristics for a ruler. Through the legend, Er SAmir struggles to
rescue his wife from the hands of Kara (black) Boko; on his way, he meets two
kagan (ruler) girls who are more courageous and wiser than their brothers and

who help Er-Samur in his struggle. In return, he defeats their brothers, makes

12 Appendix 3
1% Appendix 4

B Dilek 2002, 33
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them rulers of their countries and marries them to brave young men who are

equals of them.'*

The other aspect of the legend is emphasizing monogamy. The hero’s struggle is
for rescuing his only wife. In the second part of the legend, polygamy is
discouraged openly. The hero forces his brother to leave his second wife and

133

return to his former wife. ”” It can be said that although there was polygamy,

monogamy was preferred and practiced by those societies.

Ak Tay¢i Legend is similar to the previous two legends in giving great attention
to monogamy, mutual love and respect among the couples. For example, Ak
Tay¢1 who is the hero of the legend, before setting out a long journey, says to
his wife:

If we die, our breath will be one (dlsek nefesimiz bir)

If we survive our lives will be one (Yasasak, omriimiiz bir)

My dear Altin Tana (Kurban oldugum Altin Tanam)

If everything goes well, we will unite (Hersey yolunda giderse kavusuruz).">*

132 On his way, he meets Altin (golden) Top¢1 Kiz and her brothers, who are living in their own
palaces; this girl helps Er Samir while her brothers are attacking him; at the end, he defeats her
brothers and makes this girl the ruler (Kagan) of her people. When the hero (Er Samir) needs
help again, this time Altin (golden) Sanar Kiz (girl) helps but her brothers does not. Er Samur
defeats her brothers and makes this girl ruler of her people; at the end Er Samuir with the help of
these girls arrives to the palace of Kara (black) Bokd and he meets him there. Before defeating
Kara (black) Boko, the hero says that “you tied my one and only wife to a horse pole.” The hero
Er Samir and his wife returns to their country safely and his people make him and his wife
Altun Tana sit on the white (ak) throne.

'3 The hero’s brother’s wife Bayan Suli complains about her husband Katan Mergen to Er
Samir as he marries the daughter of Kiin Kagan and he does not come to his home and home
land (evine yurduna ugramaz oldu); Er Samir punishes his brother and forces him to return his
former wife, and led his second wife (daughter of Kun Han) to go; the two brothers returnes to
their country with their wives. We see that the hero Er-Samur forces his brother to forsake a
khan’s daughter and to return to his first wife, thus enforcing monogamy.

B4 «Olsek nefesimiz bir, yasasak émriimiiz bir, kurban oldugum Altin Tamam, hersey yolunda
giderse kavusuruz.” Dilek 2002, 144.
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Since the events and discourses are similar to the previous two legends, Ak

Taye1 legend is mentioned shortly here.

2.2.2.3 Kokin Erkey Legend

The Kokin Erkey legend is different from the others; here we have the
adventures of a brother and a sister. Kokin Erkey and his sister like each other
and they did everything together. Kokin Erkey does not want to get married and
does not let his sister marry. One day his sister is kidnapped and he fights in a
great struggle to rescue her. Here, there is gender equality not as wife and
husband but as brother and sister. The hero, addresses his sister as “my sun my
moon”’; and in the legend many girls on his (Kokin Erkey) way say openly how
they like him and would like to marry him. So it can be deduced that all of
these legends of the first group reflect gender equality where masculine and

feminine values are praised and personal assets are placed beyond gender.

These four legends of the Altai Turks are similar to the Hakas Altin Arig and
Yakut’s Er-Sogotoh legends in respect to gender relations. Therefore, they are
mentioned as “first group” legends from now on in the following part of this

chapter.

2.2.3 The Second Group of Altai Legends

As was mentioned above, Altai region is a wide geographical area and forms a
kind of a barrier between South Siberia and Central Asia. Therefore, the Altai
societies were more heterogeneous. They had social, political and cultural
relations with their southerly Turkic and Chinese states or empires. They lived
between the Siberian societies and the Sotherly socities. The former did not

established states or empires and preserved their archaic egalitarian structure
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and the latter transformed from kinship based clan socities to monarchic states
and empires in which there were strict class distinctions and hierarchy among
the rulers and subject and between men and women. In a parallel manner, the
societies in their legends show variations from being egalitarian to male
dominated. This second group of Altai legends shows inclination towards a
male dominated and patrilineal character. In these legends, patrilineality and
masculine values occupy greater place than matrilineality and feminine values.
They are Altay Buucay, Malgt Mergen, Kozin Erkes and Koziiyke legends. In
many parts of these legends, women are placed in a lower position; here we see
more male-centered societies and women can be seen as a symbol of weakness
by comparison to women. Men are regarded more powerful mentally and

physically.'

2.2.3.1 Altay Buucay Legend"*¢

In the Altay Buugay legend, the hero Altay Buugay leaves his family (his wife
Ermen Cegen, his daughter Caraa Cecen and his small son Erkemel) for
hunting. These women folk left behind by the hero ask for protection from the
neighboring rulers (kagan), Aranay and Saranay who are brothers. In their
message to these neighboring rulers, they says that “there are properties without
owner and land without men. He should come and take us” (sahipsiz mal kaldh,
ersiz yurt kaldr bizi gelsin alsin). Later, these two rulers accept the women’s
offer and came to their land. One day while they are making fun, Altan Buucay
returns and joins them. As he drinks a lot, he becomes ill. He asks for help from

his wife saying “my wife Ermen Cecen, I took you (for marrying) by choosing

133 For example, in Altan Buucay Legend, the hero’s wife and daughter are weak persons and
betrayed him. (Ibrahim Dilek 2002, 200-229) and in the Kozuyke legend, “Wife of Ak Kagan
gave birth a boy but wife of Kara Kagan gave birth unnecessary (gereksiz) daughter (kiz
cocuk)”, Dilek 2002, 308.

3¢ Appendix 5.
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from among the people (halk i¢inden seni segerek aldim) help me.” But she and
her daughter betray him and they (together with these two kagan) kill the hero
Altan Buugay and their son, Erkemel. In other words, a woman with her
daughter kills her husband and her son. In the second part, two women with
supernatural powers change the course of the legend; Goddess Earth Mother
revives the hero Altan Buugay and Teneri Kagan’s daughter revived the hero’s
son, Erkemel. Altan Buugay takes his revenge and kills his wife and his
daughter. Before killing them, he says to them that when you were hungry I fed
you with game and I wrapped you with sable skin coat to make you live better!”
(aciktiginizda av etiyle besledim sizi, giizel iyi yasayin diye giizel samur
kiirkiine sardim sizi). In this legend, there is a certain division of labor. Men are
protectors and providers of women as husbands and fathers. Women are seen as
having weaker characters and in need to be protected and be provided. Ruling is
the right and duty of men. Furthermore, class distinctions are emphasized. On
the other hand, the ancient mother Goddess and female figures that have

supernatural powers still play crucial roles.

In the first group of the legends like Maaday Kara, marriages are between
equals, but here in the second group of Altaian Legends, the hero engages in an
exogamous marriage executed in a hypogamic fashion, i.e. marrying a woman
from lower class (Halk i¢inden secip aldim). Themes like women’s betrayal,
man’s duty of feeding and protecting women that are prevalent in these legends
of the second group are absent from the first group. According to Sherry Ortner,
hypergamy (women marrying up) is the result of patriarchal, hierarchical state
systems.”’ T think this marriage is not an indication of such a radical

transformation, but that of hierarchical tribal society. For example, no virginity

137 Sherry Ortner, “The Virgin and the State,” in Feminist Studies, 4 (1978):
19-35.
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or purity of women is demanded and women are not valued only as mother

aspects, which are seen by Ortner as basic features of hierarchical state systems.

On the other hand, the goddess figure is very important in showing continuation
of female figures of ancient times in the legends which are patrilineal and men
centered. After punishing his wife and daughter, the hero (Altay Buucay)
marries the daughter of God who helped him to revive his sons. This marriage
is endogamous and between equals. The hero is not a protector and provider,
but he and his wife have equal powers and charisma. In this legend, good,
supernatural women and bad and/or weak women figures are brought together.
This shows that the archaic and new masculine values go hand in hand and

sometimes these values show obscurities.

2.3.3.2 Koziiyke Legend"®

Another legend in this group is the Koziiyke legend. ' In this legend daughters
are not valued; furthermore a widow is regarded as incapable of educating her
son. Having a deceased father is also seen as a negative point, so that the
prospective groom is regarded as unfit for his prospective bride by the bride’s
father. Here, in this legend the society is hierarchical; patrilineality and

superiority of masculinity are emphasized; matrilineality is also very important

1% Appendix 6

9 In this legend, Ak (white) Kagan’s wife bore a son but Kara (black) Kagan’s wife gave birth
to an unnecessary girl (gereksiz kiz ¢ocugu). These families decided on the marriages of their
children when they were born. In the legend it is said that he is son of “Ak Kagan” and Erke
Tana is his mother and he is mentioned as Koziiyke. For the girl it is said that “bagislanmis kiz
cocugu, she is daughter of Kara Kagan, her mother is Altin Sirga and Halk iginde séylenen adi
bayan olsun”; But after a while Ak Kagan died and his friend Kara Kagan thought that this boy
has no father and his mother can’t rise him very well. And he said that I can’t give my only
beautiful daughter to Koziiyke (hayvan kilikli Koéziiyke). In a short time, this boy became
powerful and skillful hunter so that he could feed his mother; at the end he found his fiancé
(besik kertme) and married.
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but it comes after patriline; women are passive; power and authority are at the
hands of men. Women do not play any important roles, their presence is very
symbolic. In the first group of Altai legends, we see the use of the phrase “Sun
and Moon” for the couples, and they are active and equal in many respects. But
here only men do every thing, they become successful and can be regarded as
worthy of a wife passive throughout legend. In other words, women’s only

importance is as the wife of male figures.

In short, in the first group of Altai legend (Maaday Kara, Er Samir, Ak Tay¢i
and Kékin Ekey), there is evidence of gender equality, societies are patrilineal
and patrilocal but matrilineality and feminine values keep their importance.
Marriages are between equals and there are no bad attributions to men or
women or being bad or good are not prerogatives of men or women. On the
other hand, in the second group of Altai legends, women are more symbolic,
more passive, weak and important not as an individual but as the wife or
daughter of men. So far, by examining the contemporary oral epic legends,
gender relations among the societies who use only customary laws (tore/tord) in
their gender relations have been studied. As a result we can say that they keep
their ancient way of life. We may evaluate these findings as indications of pre-

Islamic gender relations.

2. 3. The “Southerly” Group as Reflected in Historical Sources

When we examine the societies in the south, we may also use some myths or
stories and historical events which were recorded by the Chinese chronicles of
their times. Furthermore, there are some inscriptions which give valuable
information about the social and political structures and gender roles. In this
study only oral literature has been used for the “northerly” group, as they have

no written historical sources and their legends keep their archaic beliefs and
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traditions to a great extent. The ‘southerly” societies posses also a rich oral
literature as Karl Reichl states. But their legends were re-shaped by the Islamic
culture and other civilizations in which they participated, and layers displaying
archaic features have melted away to a great extent. Fortunately, there are some
sources which report social, political and economical lives of various Turkic

societies before they came into contact with Islam.

In the southern part of Inner Asia, northern and north- western parts of China,
we see in the history Xiongnu (Huns), the first and second Tiirk States
(Goktiirks) and the Uighurs. In terms of gender relations, we see they
respecting feminine values, recognizing matriline. But they also adopted
patrilineality and therefore masculine values became dominant among them.
This picture of gender relations emerges as an outcome of the following

political and ideological structures outlined by isenbike Togan:

Earlier, before 840, there were the empires of the Huns (Xiongnu),
the early Tiirk and the Uighur, all empires of the steppe that did not
try to invade and conquer sedentary regions of China, India or the
Near East. These were empires based on confederations living in
the steppe regions with a charismatic supra-tribal leadership
superimposed on them: The Ashina clan. The Qaghans, the rulers,
were believed to be endowed with quf, that was imparted
(distributed) to them by Tengri, “Heaven-the Deity.” In other
words qut was their share from Heaven (iliig). In these
confederative empires Heaven-the Deity played a decisive role as a
“vital force” for rule. However, these notions of predestination did
not lead to the concept of one legitimate ruler as in China. In the
steppe, different forms of power-sharing rather than absolutism
were norm. The Qaghans were kept in check and balance by the
leadership (beg) who more and more tended to grow into
aristocratic estates with elements of predestination. Eventually
these developments brought a reaction from below.'*’

' fsenbike Togan, Flexibility &Limitation in Steppe Formations: The Kerait Khanate and
Chinggis Khan (Leiden, New York, Koln: Brill, 1998), 9-10.
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Besides these dynamic political and social transformations, indigenous to
themselves, they had also been affected from the neighboring civilizations
which were mostly sedentary and patriarchal.'*! These all reflected themselves
on gender relations, and parallel to these political fluctuations the position of
women changed constantly. These societies perceived themselves more and
more in patrilineal terms and, gave more importance to patriarchal values such
as superiority of men’s intelligence and strength. On the other hand, these
societies did not become completely male centered, matrilineality was still
recognized and feminine values were respected to a certain degree.
Matrilineality and visibility of the women, on the other hand, increased during

the periods of formation and dissolution of states.

2.3.1 The Xiongnu (Huns)

The Xiongnu, established a dynasty under the leadershi of T ou-man (c.209-174
B.C.) father of Mao-dun. There are no legends directly related to their origins
but there are some historical records which give valuable information about
their establishment, and also about political, economical and social
transformations and relations with the Chinese dynasties. These sources give

also some information about their gender relations.

The Xiongnu made wars with Chinese between 569-307 B.C. and their leader

Mao-dun (Mete) enlarged the empire between 209-174 B.C. The Shiji (Records

142

of the Historian) ™ which is the first Chinese official history gives important

! Eberhard claimed that during the time of Shang dynasty (1450-1050 B.C.) the Chinese
society was matriarchal, but this system was changed by Chou dynasty (1050-247 B.C.) during
the Confucian culture (550-280 B.C.). 133

2 Sima Qian, trans., Records of the Grand Historian: Han Dynasty I-II by, trans. Burton
Watson, (Hong Hong, New York: Colombia University Press, 1993 [1961]), 134-135.
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information about the social, political and ideological transformation of the
Xiongnu (Hun) Empire. About 204 B.C. Touman,'” who was the father of
Mao-dun (Mete), established the Xiongnustate. Mao-dun, on the other hand,
founded a very disciplined, well armed and loyal army; then, he ordered his
followers to kill his father and his step-mother and brother. In frame of his new
policies, he undermined the earlier traditions. He gave his father’s thousand-/i
horse which he inherited and his favorite wife to the Eastern Barbarians. But he
refused to give 1.000 /i of uninhabited land.'"* Mao-dun established a new
social and political order in which he undermined the earlier social values for
the sake of the state. He could easily give his horse and wife to the enemy but
not a deserted land which was seen as the base of the state. Another interesting

point is that the Eastern Barbarians demanded one of his consorts but he gave

"SIn the Shih-Ji he is called Touman but there are different readings of Teo-man, T’ou-man,
Tuman, Duman or Tuman. Ogel 2003, 6.

'* Sima Qian 1993, 134-135. These events reported by Sima Qian are as follows. At this time
the Eastern Barbarians were very powerful and, hearing that Maodun had killed his father and
made himself leader, they sent an envoy to ask if they could have Touman’s famous horse that
could run 1.000 /i in one day. Maodun consulted his ministers, but they all replied, “The
thousand-/i horse is one of the treasures of the Xiongnu people. You should not give it a way!
“When a neighboring country asks for it, why should I begrudge them one horse?” he said, and
sent them the thousand-/i horse.

After a while the Eastern Barbarians, supposing that Maudun was afraid of them, sent an envoy
to ask for one of Maodun’s consorts. Again Maodun questioned his ministers, and they replied
in a rage, “The Eastern Barbardians are unreasoning beasts to come and to request one of the
Shanyu’s consorts. We beg to attack them!”

But Maudun replied, “If it is for a neighboring country, why should I grudge them on a
woman?” and he sent his favorite consort to the Eastern Barbarians.

With this the ruler of the eastern Barbarians grew more and more bold and arrogant, invading
the lands to the west. Between his territory and that of the Xiongnu was an area of over 1.000 /i
of uninhabited land; the two peoples made their homes on either side of this wasteland [Gobi
desert]. The ruler of the Eastern Barbarians sent an envoy to Maodun saying, “The Xiongnu
have no way of using the stretch of wasteland which lies between my border and yours. I would
like to take possession of it!”

When Maudun consulted his ministers, some of them said, “Since the land is of no use you
might as well give it to him,” while others said, “No, you must not give it away!”

Maudun flew into rage. “Land is the basis of the nation!” he said. “Why should I give it away?”
And he executed all the ministers who had advised him to do so. See also Ogel 2003, 7-8.
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his favorite wife. Mao-dun married a girl from the Chinese imperial family to
solidify his relations with the Han. In this way he obtained dowry, gifts; on the
hand opportunities to trade were also the byproducts of that intermarriage. '*
Political career of Mao-dun shows us there is a close relation between politics

and gender relations.
2.3.2 The Early Tiirk (Goktiirks)

The Early Tiirk established an empire in two phases: the first state in 553-682
and the second state in 682-745. The Early Tiirk experienced some changes in
their gender relations, parallel to their social and political transformations.

Patrilineality and patriarchal values gained more importance.

There are three versions of the creation legends of the Early Tiirk, which are
examined here. These legends were for the creation of Ashina clan which had a
right to rule the Tiirk.'*® They show variations and reflect the ideology and
worldview of their times. Bruce Lincoln’s following sentences give a

sociological explanation to these creation legends.

In descent-based segmentary systems, it is not enough to observe
blandly that the various groups and subgroups are defined by
reference to apical ancestors. Rather, they are constructed, literally
called into being by ancestral invocation-understanding within this
term not only certain formal and ceremonial speech acts, but all of

13 Sechin Jagchid and Van Jay Symons, Peace, war, and Trade Along the Great wall; Nomadic
Chinese Interraction Through Two Milennia (Bloomongton and Indianapolis: Indiana
University Press, 1989), 142; Sima Qian 1993, II, 130-131.

16 According to Yaganoski and Delaney, narratives of origin incorporate classificatory schemes
that describe the order of things as well as the relations between things and between different
kinds of people. And these origin stories are a prime locus for a society’s notion of itself-its
identity, its worldview and social organization. Sylvia Yanagoski and Carol Delaney,
“Naturalizing Power,” in Naturalizing Power; Essays in Feminist Cultural Analysis, ed Sylvia
Yanagoski and Carol Delaney (New York London: Routledge, 1995), 2.
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the means whereby persons remind themselves and others of the

ancestral figures around whom their groups take shape: allusions,

gestures, narratives, displays of emblematic objects or design, and

so forth. 'V
These three versions of legends recorded by the Chinese annals are demarcated
as Legend A, B and C by Denis Sinor. The oldest one is the one in Zhoushu,
completed around 629; a slightly different version is told by the Beishi,
completed ca. 659 and by the annals of the Sui dynasty (581-617). Two of them
are almost the same and demarcated as Legend A. According to this version A,
ancestors of the Early Tiirk were defeated and only a small child could survive.
He was raised by a female wolf and later this boy coupled with this wolf and
they had ten sons and one of these boys started the Ashina lincage.'*®
Immediately following the text of Legend A, the Tiirk chapter of the zhoushu
relates “another tradition” concerning the origin the Tiirks. In this legend which
is named by Sinor as Legend B, matrilineality is valid. According to this oldest
version, the leader of the Early Tiirk was Abangbu, who had seventeen sons and
his oldest son’s mother was a wolf, therefore, he had supernatural powers. He
had two wives who were daughters of the Summer and Winter Gods. His eldest
son, Jiansu, invented fire and rescued his people. Hence, the other three
brothers chose him as their leader and gave him the name of “Tiirk.” Tiirk had
ten wives and they had many sons and each of them was mentioned by their
mother’s name. After his death, his ten sons gathered and chose their leader.
Ashina’s son could jump the highest. And he was chosen a leader and took the

title of Axian Shad.'*’

"7 Lincoln 1986, 20.
¥ Denis Sinor, “The Legendary Origin of the Turks,” in Folklorica: Festschrift for Felix J.
Oinas, ed. Egle Victoria Zygas and Peter Voorheis (Bloomongton Indiana: Research Institute

for Inner Asian Studies, 1982) 223-225.

1 Ogel 2003, 27-28; Sinor 1982, 226-227.
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The third one, legend C is on the origins of the Tiirks is preserved in the
Yuyangdu, a collection of anecdotes, curious or miraculous histories and the
like, written probably in 860. '*° According to this, the ancestor of the Tiirks
was a lake spirit. It might be said that Ashina lineage came into being from a
supernatural being, and therefore the patriline gained certain superiority over

matriline. Denis Sinor states the following in connection to these legends:

Although the three Tiirk legends appear only in Chinese sources,
there is no reason to impugn their authenticity. Perhaps in a
garbled or incomplete way, the Chinese records must reflect
contemporary information gained from some Tiirks. In showing
that some of the legendary motifs mentioned our texts do, indeed,
belong to the very fabric of Tiirk culture.'”!

The last one was recorded more than two hundred years later and shows
completely different character. The dates of other legends are almost the same,
they show similarities but legend A is patrilineal and legend B is matrilineal.
These variations in the legends show that the Early Tiirk societies had had
different social and political experiences which reflect themselves in their
ideologies. Further, it might be said that different parts of society had different
cultural, social and ideological values. Ogel claimed that this legend (Legend
B) is very old and this legend became “folk legend” and others were recognized

by Goktiirks officially and thus they are “state legends.”'*?

But legend A and
Legend B were both recorded by Zhoushu. Therefore, it might be better to say
that some part of the society was keeping their old traditions, while others

adapted new patrilineal values.

130 Denis Sinor 1982, 230
15! Sinor 1982, 233.

132 Ogel 2003, 28.
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The Orkhun Inscriptions were written during the Second Tiirk State and
reflected men dominated values of the Early Tiirk. Generally, it seems that
although they were quite patriarchal, they kept matriarchal values or
emphasized matrilineal descent. For example, in the Tonyuquq'> inscription,

154 it is written that

which was written after 716, during the Second Tiirk State;
But they did not suffer (these difficulties so much) Heaven and Umay and the
Holy Spirits of the Earth and Water abviously favored us in succeeding (to
overcome difficulties).” '>> In the East side of the Kultigin'>® inscription, it is
written that “When my father, the kagan, passed away, my younger brother
Prince Kiil (was at the age of seven). (At the age of...) (E31) my younger
brother Prince Kiil got (his) adult name (=he was lifted up among grown-ups),
by the good luck of my mother Umay-like mother, the katun.”"*” According to
Roux, khatun’s relation to Umay is similar to khan’s relation to Tengri. They
were compared with Goddess and God. For Khatun the term of umaytag and for
the Khan tengriteg “like Tengri” were used.”® This is not an indication of
gender equality; conversely it was a sign of male centered patrilineal society.
The Khatun with her high sacred personality legitimized and empowered the

Khan, in other words the patriarch. This shows great similarity with the ancient

Greek imperial traditions. According to Susan Fischler, wife of ruler or hero

'He was the chief counselor of Bilge Khan who was ruler of the Second Goktiirk Empire
(682-745), died in 734. Klyashtorny, 340.

13 Klyashtorny, 341.

>Talat Tekin, A Grammar of Orkhun Turkic (Bloomington: Indina University, 1994), 288;
Hiiseyin Namik Orkun, Eski Tiirk Yazitlar: (Ankara: Turk Dil kurumu Yayinlari: 529, 1994),
44, 116.

1% Kultigin or Kul-Tegin died in 731 was brother of Bilge Kaghan Klyashtorny, 341.

"7 Tekin 1994, 268. Orkhun 1994, 44.

158 Roux 1989, 205
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goddess was a potent and popular combination, resulting in some very powerful

representations of divine empress.

On a basic level, the image of the mother goddess was a natural
addition to imperial iconography, not because it was de rigueur
that these women be honored, but because their inclusion in the
cult completed the image of the patriarchal emperor. It was more a
part of the discourse about masculine power and patriarchal ideal,
than about an individual woman’s power within the imperial
state... Thus the portrayal of his womenfolk enhanced the image of
the emperor as masculine leader, one who could be sure of
exercising control over an immortal household and, by extension,
the empire.'®

These observations are also valid for the imperial marriages of Xiongnu, the
Early Tirks and the Uighurs. For example, in the Orkhun inscriptions, Bumin
Khan and Istemi Khan’s domination (in the 1* state) of the world is narrated
but the khatun is not mentioned. On the other hand, when ascendance to the
throne was described, Khan and khatun were mentioned equally because it was
believed that both of them were assigned by God. Roux evaluated this as

161 In fact Khatun

equality of khan and khatun in front of their national gods.
was not passive at all. She had her own autonomous area and authority. She had
her own Otagh, male and female slaves; she took part in the state affairs beside

162 It seems that the real khan was identified

her husband but not in equal terms.
with his wife whose powerful presence served authority and legitimacy of

Khan. Maybe because of this when one person defeated a khan, he could not

139 Fischler, Susan, “Imperial Cult: Engendering the Cosmos” in When Men Were Men:
Masculinity andPower&ldentity in Classical Antiquity, ed. Lin Foxhall&John Salmon (London
and New York: Routledge, 1998), 174.

1% Fischler 1998, 179.

1T Roux 1989, 200-204; According to Tiirkéne, Khatun took her this sacredness from the old
goddesses beliefs in which Ak Ana, Umay or Ayisit were seen as a source of creation, protector

of children, source of patience and pithiness. Tiirkone 1995, 118.

12 {701 1973-75, 24-25.
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proclaim his victory unless he captured or killed the wife of the khan.'®® This

might be evaluated as a spiritual authority of the khatun.

2.3.3 Uighurs

After the collapse of the early Tiirk Empire, Uighurs established an empire
(744-840). They extended their empire from Mongolia to today’s Xinjiang
region (Eastern Turkistan). During the third ruler Bogii Qa’an (Mou-yii) the
Uighurs reached the height of their power. In 763 Bogli Qa’an accepted
Manichaeism as a state religion.'® According to Michael R. Dromp, his reason
for accepting Manichaeism was that he saw the utility of a centralizing and
unifying religion in which he could act as defender of the faith by linking it to

166 the

state patronage.'® Parallel to its political and social transformations,
creation legends of Uighurs carry traces of Manichaeism. The new male
centered state ideology is dominant but there are also some ancient beliefs.
According to one version of these creation legends, light from the sky went into
trunk of a tree and it began to swell up like a pregnant woman; after nine

months and ten days five boys were born; the youngest one was Bogii Khan

who was superior to others with respect to his personality, ability to rule the

163 Roux 1989, 205.

1% Colin Mackeraas, “The Uighurs,” in The Cambridge History of Early Inner Asia, ed. Denis
Sinor (Cambridge: Cambridge Univ. Press, 1990), 317-342; Ogel 2003, 73.

1 Michael R. Dromp, Tang China and the Collapse of the Uighur Empire, a Documentary
History (Leiden Boston: Brill, 2005), 26.

1% Mackerras claimed that “Despite the persistence of the old ways, it is clear from their
approach to religion that the Uighurs of the empire period were undergoing change more
rapidly than at ant time in theirearlier history. They were definitely advancing towards a more
sophisticated stage of civilization in their models of thought, social patterns and economy.”
Mackerras 1990, 335.
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country and to his interest to agricultural works.'”” According to another
version, one night light from sky came down and people approached that light.
There, they saw five tents with a child in each. These people treated these
children as if they were sons of a king. After they became old enough, they
chose the youngest one, who was most patient, strong-willed and the most
handsome. Such kind of legends in which the mother is a supernatural being or
does not come from certain family, serves to the empowerment of patrilineality.
There are no woman, the events are around men and men prove their power and
superiority. Such kinds of features of the legend show us patrilineal and male
dominated character of the society at that time. In this legend, Bogii Qa’an
appears as an absolute, heavenly male authority. There is no matrilineality or a
female being. Patrilienality and patriarchal values gain absolute power and do
not share this power with the matriline. In real life, the Uighur rulers used
marriage as animportant political tool in their relations with the neighboring

dynasties especially with Chinese.'®®

2.4 Consolidation of Patrilineality through Supernatural Female Beings

Both in ‘southern’ and ‘nothern’ legends, matrilineality and patrilineality were
very important, but in the ‘south’ patrilineality became prevalent. In other
words, throughout history patrilineality, masculine values become more and
more important, but women’s lineage still continues to be very important for
the husband’s as well as the children’s status in the society. To a great extent
these women also took their power from their patrilineal descent as a “daughter

of x man.” Men were ancestors of a nation or founders of dynasties; they were

17 Ogel 2003, 81.

1% Michael R. Dromp, Tang China and the Collapse of the Uighur Empire, a Documentary
History (Leiden Boston: Brill, 2005), 28-29.
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united with “female supernatural beings” i.e., a she-wolf or daughters of a
deity, God and so on. At the first glance, it seems that here we have a
unification of patrilineal and matrilineal powers. But in the long run this
unification served for consolidating patrilineality. This situation can be
explained by hypogamic and hypergamic marriages. After making hypergamic
(man marrying up, women marrying down) marriage, i.e. marrying the daughter
of a powerful king, or supernatural she-wolf or daughter of a God, men gains
prestige and power, and thus legitimacy. By means of this form of marriage he
creates a ruling lineage or superior lineage. Afterwards, his sons and even he
himself could make hypogamic marriage (women marryup and man marry
down), i.e. able to marry ordinary women or even a concubine, after as he had

. . . 1
gained power. Hierogamy (‘sacred marriage’)'®

that is marrying women from
sky or supernatural women, is similar to hypergamic marriage i.e., men
marrying up, women marrying down. But Hierogamy (‘sacred marriage’) is
legendary and throughout the Turkish and Mongolian history we encounter
such marriages. Bogii Qa‘an’s, Temiijin’s and Osman Beg’s marriages are
examples. For example, according to Oguz Khan legend, the hero (Oguz Khan)
married the daughter of Sky who was very beautiful,'”® and they had three sons

171

whose name are Giin (day), Ay (moon) and Yildiz (star).””” Then he married the

daughter of the Earth. In the legend, this woman’s position as a deity (daughter

1% The term Hierogamy (‘sacred marriage’) is used by Eireann Marshall, “Sex and Paternity:
Gendering the Foundation of Kyrene,” in When Men Were Men: Masculinity
andPower&ldentity In Classical Antiquity, ed. Lin Foxhall&John Salmon (London and New
York: Routledge, 1998), 100.

170 Oguz Kagan bir yerde, Tanriya yalvarirken

Karanlik basti birden, bir 151k diistii gokten!

Oyle bir 151k indi, parlak aydan giinesten! (Orda Kizi goriir)
Bir ben vard: basinda, ates gibi 15181,

Cok giizel bir kizdr bu, sanki Kutu yildizi!

Opyle giizel bir kizd1 ki , giilse gok giile durur.
................................................ Ogel 2003, 117.

7 Ogel 2003, 117.
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of God) and beauty are described in detail.'”* They had three sons Gok (sky)

Dag (mountain) and Deniz (sea).'”

It seems that Oguz’s marriages made him
more and more powerful. This legend is very similar to Uighur creation
legends. Bogii Qa‘an who was the most powerful ruler of the Uighurs, united
with the “Sacred Girl” who came from the sky, at “Ak-Tag” (White

7 B. Ogel assumed that in the Turkish mythologies, wives of

Mountain).
heroes are sent by God. Because in the Turkish mythology, men are in a form
of human being, women appeared in the form of spiritual being.'”” He perceives
Oguz Kagan legend as an example of one high cosmogony. Actually, Oguz
Kagan legend is the legend of the Turks who founded a big world empire. But
in the legends of the southern Siberian Turks, the heroes and heroines are like
members of a small family.'”® This is also reflected different social and political

structures of these societies.

Women were spiritual, beautiful and sent by God to give sons to the heroes. It
might be said that these unifications empowered the lineage of men, in other
words, patrilineality. Similarly the early Tiirks strengthened their patrilineal
powers by their marriage to a she-wolf. So it can be said that there is a close
relation between state formation and patrilineality. It seems that at the
beginning both the she-wolf and he wolf were co-existing. The Turks, who

established big states, preferred a male ancestor and a she-wolf as a result

2 Agacin kogugunda, bir kiz oturuyordu,

Gozii gokten daha gok, bu bir Tanrt kizyydi,

Irmak dalgasi gibi sa¢lar: dalgaliyd.

Bir inci idi disi, agzinda parlayan,
.......................................... Ogel 2003, 117.
173 Ogel 118.

174 Ogel 87.
13 Ogel 87.

176 Ogel .432.
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gradually lost its importance. Eireann Marshall claims that masculinity was
constructed through these hierogamous (‘sacred marriage’) marriages. Apollo’s
marriage to Goddess Kyrene served to the consolidation of patriarchy in
Athens.'”” The Oguz Khan Legend shows similarities with Apollo in respect to
making hierogamic marriages to establish men centered patrilineal society.

On the other hand, some societies in Kamchatka!'™

and Mongolia (these
societies were far away from political formations) continued to keep their
ancient female centered values and traditions.'”” Marriages with she-wolf or
daughters of Gods, during the ancient times, later during the middle age periods
marriages with daughters of powerful kings or influential religious leaders were
contracted to gain power and prestige to rule. In the creation or re-creation
legends of the ‘north’, female ancestors are mostly seen among the tribes which
were matrilineal. For example, among the Mongols or early Turkic people who
lived in the northern parts of the Asia (Southern, south Eastern Siberia),
generally patrilineal descent came from a female being by unification of women

with spiritual men. Therefore, matrilineality kept its importance, matrilineal

values went hand in hand with patrilineal values.

On the basis of the discussion above, we can say that the matrilineal cult of the
Chinggisids and post Chingissid empires symbolized a synthesis between the

‘north’ and °‘south.” Alan-gho’a, the ancestress of Chingis Khan, became

77 Eireann Marshall 1998, 100.
'8 Kamchatka Peninsula is a long peninsula in the Russian Far East with the area of
472,300 km?. It lies between the Pacific Ocean (to the east) and the Sea of Okhostsk (to the

west).

17 Ogel 2003, 45.
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pregnant from a light, and gave birth to three sons. '*° Matrilineal character of
the Chingisid lineage is emphasized in the Secret History with the Alan-gho’a’s
following words: “my five sons were born of one womb.”'®" The ancestress,
Alan-gho’a became quite influential in making matrilineality and matriarchal
values essential among the Chinggisids and post-Chingissids. This brings an
important question to mind: Why did Huns or early Tiirk as hierarchic,
bureaucratic political empires change some of their cultural values, and adopted
domination of patrilineality and patriarchal values, while the Chinggissids as
founders of a world empire did not? Behind this difference, there was some
social and political differences between the Chinggisid and other Inner Asian
dynasties. Isenbike Togan explains the difference of the Chinggis policy as

follows:

Under the Mongolian World Empire all tribal people organized
along Inner Asian ‘“hierarchical” and Manchurian “egalitarian”
lines came under one rule. By the policy of constant mobilization
within the context of army of conquest, people of tribal origin were
removed from their own “tribal” inhibitions, concerns, politics and
ideals, and became members of a new society that was based on
“merit.” It was within this framework that the earlier kinship
ideology in the political sphere became replaced by notions of
companionship, and the new hierarchy cut across vertical lines in
the army of conquest. '*2

180 According to Secret History, Alan-gho’a addressed her sons that every night, a resplendent
yellow man entered by the light of the smoke- hole or the door to of the tent, he rubbed my
belly and his radiance penetrated my womb. When he departed, he crept out on a moonbeam or
a ray of sun in the guise of a yellow dog.

How can you speak so harshly?

When one understands that, the sign is clear:

They are the sons of Heaven.

How can you speak, comparing them

The ordinary black-headed men?

When they became the rulers of all,

Then the common people will understand!” See Igor De Rachewiltz, The Secret History of the
Mongols, Mongolian Epic and Chronicle of the Thirteenth Century (Leiden,Boston: Brill,
2004), 4-5.

181 Rachewiltz 2004, 5.

"2 {senbike Togan 1998, 139.
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Chinggisid Empire’s social structure was based on tribes or societies which had
not lived such kind of political experinces like the southerly societies, and
therefore they kept their ancient traditions in which matrilineality and female
values were important. When Chinggis Khan (1206-1227) established his
empire, he shaped the imperial ideology according to the values of the societies
with which he established a world empire in about twenty years. In other words,
Chinggis Khan formulated the Chinggisid ideology according to their own
values in which matrilineality was prevalent. On the other hand, the southern
Turks were organized more hierarchically. Isenbike Togan explains this

superstrafication as follows:

The buluo (boliik) gathered around charismatic leaders provided
them with a basis of support. These leaders needed to come from
a clan with a generally accepted superior genealogy. In this case
it was the Ashina. Thus we can see that in both case in 552 and
682 it was not the tribes with centrifugal tendencies who
accepted leadership of the members of the Ashina clan, it was
buluo who were on their own and gathered around memebers of
Ashina clan...'®

Besides these transformations in their social structure, they had had many
political experiences in respect to establishing states being, very close to
Confucianist China, or Buddhist and Maniheist cultures, these cultural, political
and social transformation experiences had started before Christ. But Mongols
transformed their societies into an empire in different ways and they did not
leave their ancient female values and matrilineal descent. This might be one of
the causes of strong matrilineal character of the Chinggisids and post-

Chingissids dynasties which will be examined in the fifth and sixth chapters.

'8 jsenbike Togan, “The Use of Nomadic Socio-Political Terminiology in Chinese Sources,”
Paper Presented to Eurisian Nomads as Agents of Cultural Change, The Hebrew University of
Jerusalem, Jarusalem, 5-4 June 2006.
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2.5 Marriage patterns

Marriage has been one of the fundamental bases of a society throughout history.
Marriage legitimates children or property relation, provides channel of
communication and of other gifts and services, and between whole social
groups it provides mutual support and companionship.'® Foucault described
marriage as a system of fixation and development of kinship ties, transmission

of names and possessions.'®

In general, in the Turco-Mongol societies marriage had similar functions. In the
historical sources, there are mainly two kinds of marriages. The first one is
“unification” between, hero or heroines and supernatural “he-she creatures.”
The main purpose of this unification is formation of a new ruling clan or family
like Ashina and the Chinggisid Altan Urug (golden lineage). In this type, the
hero or heroine meets his/her mates by chance in a miraculous way and then the
woman becomes pregnant, as a result of which the future ruler is born. Or they
have many children; afterwards we see only their sons mentioned; the right of
ruling is bestowed on the line of one of these sons by God; the mother is not
mentioned again as if she fulfilled her mission by giving birth. As it is
mentioned above, such kinds of marriages empowered patrilineality and
masculine values in the society. If the supernatural being was male who
inseminated the woman, we see that the ancestor of new ruling family was not a

man but a woman (like Alan-gho’a). In these societies like Chinggisids,

18 Robert Parkin and Linda Stone, “General Introduction,” in Kinshi and Family: An
Anthropological Reader, ed. Robert Parkin and Linda Stone (Blackwell Publishing, 2004), 4.

'8 Michel Foucault, The History of Sexuality, Volume I: An Introduction, trans. Robert Hurley
(New York: Vintage Books, A Division of Random House, 1980), 106.
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matrilineality, feminine values could keep their power and prestige to a great

extent in spite of patrilineality and authority of masculinity.

In the ‘northerly’ legends, we see also marriages with supernatural or divine
male/female beings but these marriages are between the equals in respect to
their descent, beauty, personality. Their most important difference is that
couples continued to live together; and neither male nor female disappear after
marriages. They live in the sky with happiness. These societies mentioned in
the legends are patrilineal but matrilineality and feminine values have great

importance. And in these legends, couples are described generally as “Sun and

Moon.”

Another kind of marriages are worldly marriages. In the ‘northerly’ legends,
marriages are between equals. But some of the Altai legends in which the
societies are men centered, marriages are not among equals, and we see that
class distinctions are emphasized. In such societies we see hypogamic (woman
marrying down) or hypergamic (woman marrying up) marriages for women;
but in some of the legends, the hero leaves his former wife and marries a

woman who is his equal.

In the South, on the other hand, we find that many political marriages were
contacted between Chinese dynasties and the Turkic Empires. Between the
nomadic Turkic Empires and agricultural Chinese dynasties, there was not only
war, there was also trade, political and economical alliances. In these relations,
intermarriage was used as an important political tool to restore peace, and
political, economical alliances. Sechin Jagchid and Van Jay Symons, examined
these marriages in their book Peace, War, and Trade along the Great Wall;
Nomadic Chinese Interaction through Two Milennia. These are the few

examples from the book: The Chinese Emperor Gaodi intended to send his only
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daughter to Mao-dun to marry, but his wife Lu... refused to send her only
daughter and the emperor this time sent a girl from a member of imperial
family. Although Mao-dun knew that the girl presented to him for marriage was
a surrogate for Kao-ti’s daughter, he accepted the girl in order to solidify his
relations with the Han and to obtain the dowry, gifts, and opportunity to trade

that came through intermarriage.'® The writers state that

... [During the time of the Northern Wei and the Sui Dynasties]
although nomadic rulers frequently sought to initiate intermarriage
ties with agrarian courts, their request were generally accepted
only when nomadic states posed a serious threat to an agrarian
state or were viewed as a possible ally that might help one
sedentary court as it struggled against another. Royal marriage
with the Jou-jan or the Turks was encouraged for military or
diplomatic advantage. The money and gifts offered the nomads
reflected the price an agricultural state was willing to pay to
achieve its political aims.""’

LiLin who was a Chinese military commander, obeyed the ruler of the Huns
after being taken prisoner by them. Then, the ruler gave him his daughter and
rule of the Hakas country.'™ This intermarriage policy was continued between
the Tang dynasty and the second Tiirk Empire. A letter presented to Bilge
Qa’an by the Tang emperor in 721 shows how these marriages are used as a
part of political and trade alliances. In this letter, the T’ang emperor stated to

Bilge Qa’an that

Formerly [our] country and the Turks were engaged in peace and
intermarriage, [therefore] both the Chinese and the barbarians
enjoyed peace and the armies had their rest. [Our country] bought
shee and horses from the Turks, and the Turks accepted silk and

'8 Jagchid and Symons 1989, 142.
'87 Jachid and Symons 1989, 151.

188 fnan 1998, 504.
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cloth from our country. Both sides were richly and fully
supplied.'®

Internal unrest coupled with Tibetan and other external challenges to the T ang
dynasty led the Chinese court, as early as 756, to from intermarriage ties with
the Uighurs who had replaced the Tiirks as the major nomadic power outside
China."”® On the north side of the Bilge Kagan inscription, it is written that I,
too, ordered and organized the peoples (in the four quarters of the world) and I
made ....... With a great wedding ceremony, I gave (lit.: ‘took and gave’ my

95191

daughter... to the Tiirgis kagan as a wife.”~ This example shows that the early

Turks made marriage alliances with other neighbors, too.

2.5.1 Polygamy

It seems that polygamy was applied in all the Turkic and Mongol societies
because it was important tool in social, political and economical relations and
alliances between the tribes and states as In Holmgren says “the practice of
polygamy amongst peoples of the steppe does not easily sit with the idea of a
two clan system of exchange, for one of the advantages of polygamous
marriage is that it provides for political relations with a wide range of power
groups and in this way maximizes the potential for survival.”'** Therefore, in
the Northerly legends, where we can speak of clans, we generally encounter
monogamic marriages, because societies are quite egalitarian and do not engage

in politics in wide range of power groups. Heroes dedicate themselves to their

'8 Jachid and Symons 1989, 154.
10 Jachid and Symons 1989, 156.
! Tekin 1994, 56-57.

"2 Holmgren, “Observations on Marriage and Inheritances Practices in Mongol and Yuan
Society, with Particular Reference to the Levirate,”in Journal of Asian History 20 (1986):137.

79



people and are obedient to their wives, furthermore polygamy is not approved.
For example, in the Er Samir legend, Er Samir struggled for many years to find
his wife and forced his brother Katan Mergen to return to his former wife and
made his brother’s second wife to go back.'”” In the another Altai legend Ak
Tayci, after a long time, when Ak B6ko returned home with a beautiful girl, his
wife Altin Tana assumed that her husband had taken a second wife. She became
sad but later it was realized that this girl was the wife of Ak Boro, brother of Ak

Tayc¢1. 194

In the Bashkort Ural Batur legend, the hero makes a choice among
three women and marries one of them.'*”> Generally in the legends of the North,
we see fidelity and loyalty between couples, monogamy is idealized. But it does
not mean that there was no polygamy among these societies. In fact polygamy
was seen as a natural social event by the Yakut people. Polygamy is there
because according to legend there was inequality in the number of men and
women'?® and everything started with the God’s creation of seven men and four

women.

On the other hand, polygamy was more widespread among the southerly
societies because polygamy was used as part of political and economical
alliances between the rival families, tribes or states. In fact, the Turkic ruling

elite was probably monogamic. But it seems that polygamy was applied as a

13 Dilek 2002, 107-108.
194 Dilek 2002, 169-170.

1% Ural, the hero, made three marriages. Firstly, he refused to marry the daughter of the
Padishah who was a tyrant. His daughter was sitting on a golden throne. She gathered all young
men of the country in order to marry and she chose Ural and gave him an apple as marriage
offer. But Ural refused her, instead he married the daughter of an hero whose name was Algir
Ihtiyar. Later he married Huma who was a mythological figure. She was both a girl and a bird.
See Ibrahimov, Metin Ergun-Gaynislam, ed., Baskurt Halk Destami; Ural Batir (Ankara:
Tiirksoy Yaymlar1 No: 5, 1996), 77-141.

"% Inconstancy of women is very important in this legend because Yakut people did not see this
was privilege of men.
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part of political alliances. For example, Sulu Kagan who was crowned after
Kapgan Kagan in 716, married daughters of three kingdoms and gave all of
them title of “khatun” i.e. wife of kagan (ruler). Furthermore, they could have
relations with the concubines or slave girls."”’ In my opinion, when the ruler
(kagan) was entering a hypogergamic marriage (marrying women from upper
class) which legitimizes his power and authority, monogamy was emphasized.
He had probably many concubines and slave girls with whom he had a relation,
but his wife from a superior family became symbol of his authority. But later,
after gaining power, his successors could marry many women who were from

various elite families or lines in accordance with their political relations.

Beside political reasons, ideological and economical conditions led also to
polygamy. Therefore, polygamy was probably prevalent among the upper class
people. It is directly related to power and social structure. According to O. izgi,
as bride price was very high, polygamy was not widespread. Only wealthy and
powerful persons could marry more than one wife in the Uighur society.'”
When society became more and more men centered, and power and wealth
were accumulated at the hands of men, having many wives and concubines
became a sign of prestige and power for a wealthy person. This can be seen in
various historical records related to the southerly societies and many legends of

the southerly societies like Oguz Khan.

7 Roux, 208.
%8 {zgi 1973-75, 156.
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2.5.2 Exogamy, Bride Price, Bride Service and Dowry

Exogamy is prohibition of intra-tribal marriages. Among the Central Asian
societies, there were exogamic marriages. Charles Lindholm compares'”
segmentary Middle Eastern tribes and hierarchical Central Asian tribes. He
finds a close relationship between the Inner Asian clan system, and exogamic
marriages. This clan system, with its concomitant marriage pattern had a
decisive effect on the polity of the area.”” The Central Asian societies were
hierarchical but this hierarchy always changed. Power was at the hands of the
most powerful and eligible persons who could make people or tribes accept
their rule or leadership. So this hierarchy was very flexible and this hierarchal
order could always change. In this sense exogamous marriages were a kind of
alliance between tribes which easily disintegrated and changed their side. In

relation to this matter Jack Goody states that

...where families regularly join families of unequal rank, the
relationship of marriage to inequality differs from the cases.
Hypergamy (women marrying up) and hypogamy (women
marrying down) created a pattern of social inequality based on
prestige or rank, families confirming on enhancing their status by
the partners they pick up and often subduing families of higher
rank by providing dowries.””!

Applications of bride-price, bride service and dowry were part of these
alliances and their amount and application depended on the social position and

power of the groom and bride families. In the Secret History, when Chinggis

19 Charles Lindholm, Kinship Structure and Political Authority: The Middle East and Central
Asia,” in Comparative Studies in Society and History 28 (April1986): 334-355.

2007 indholm 1986, 335.

' Goody Jack, “Bridewealth and Dowry in Africa and Eurasia,” in Bridewealth and Dowry,
ed. Jack Goody and S.J. Tambiah (Cambridge: Cambridge University Press, 1973), 5.
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Khan was nine years old, he married the ten year old Borte from the Unggirat

tribe. This tribe was an important wife-giving tribe.**

But Chinggis Khan’s
family was poor and lower in rank. He had to serve one year to his father-in
law’s tribe as bride service. It was a hypergamic marriage for Temujin before
becoming Chinggis Khan. With this marriage Temiijin gained prestige, he even
gave away his wife’s bridal present (a sable coat) to make an alliance with Ong
Khan.*”® In the Turco-Mongolian history, when a man marries a woman from a
superior family, they had to give bride price as a service or payment, because,
the groom had to prove himself to be the son-in-law of the superior family.
Therefore, in such cases, instead of using the term bride-price, “son-in-law

service or price” might be a better term.***

In the political arena, these
marriages were very closely related to politics, therefore, amount or shape of
the bride-price or dowry also were part of these alliances. It can be said that
bride-price or bride service was applied in the hypergamic marriages for men
(men marry up) and dowry was the case in hypogamic marriages in which men
married down women married up. In other words, when it was the core of an

upward hierarchical status, both parties paid for this mobility; men paid bride

price and women brought dowry.**

22 Ahmet Temir, 1995, 20-21. See also Isenbike Togan, “The Qongrat in History,” in History
and Histiography of Post-Mongol Central Asia and the Middle East, Studies in Honor of John
E. Woods, ed. Judith Pfeiffer and Sholeh A. Quinn in Colloboration with Ernest Tucker
(Wiesbaden: Harrassowitz, 2006). 66

% Even Temiijin presented the sable coat that his bride (Bérte Fujin) had brought as a present
to her in-laws to Ong Khan renew their ties and to seek a relationshi of protection. Isenbike
Togan 2006, 80.

2% Holmgreen claimed that “like other cultures which arose in the steppe, early Mongol society
was characterized by bride-price, a transaction in which marriage wealth passed from the
groom’s family to that of the bride. In contrast, marriage in Chinese society was regulated
through a dowry system in which property passed from the family of the bride to that of the
groom...” Holmgreen, 1973, 129.

25 Tambiah, Stanley, J., “Bridewealth and Dowry Revizited: The position of Women in the

Sub-Saharan Africa and North India,” Current Anthropology 30(August-October 1989): 425-
26. See also Goody 1973, 156: Mildred Dickermann, “Women, Class, and Dowry, “American
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Thanks to travelers, we gain knowledge about social, cultural and political life
of the Turkic and Mongolian societies which had not been under the influence
of the Islamic culture yet. For instance, Ibn Fadlan®® visited many societies in
Central Asia in the 10" century. During his journey he recorded many
interesting events related to the social, cultural, political and religious life of
these societies. About bride price and bride service the following example is
very interesting: Among the Oguz, a man cannot marry unless he gives bride-
price which can be Khwarizmi fabric, camel, animal or other things. After
giving bride-price, he can come and take the girl immediately in the presence of
her family and no one says something.*”’ Abu Dulaf states that among the
Kutlug Turks a man has to give all his wealth to the father of girl whom he
wants to marry. Furthermore, he has to serve the bride’s father for one year.”®®
Inan claimed that according to rule of exogamy, groom had some
responsibilities to his wives’ family and clan. inan also assumed that “gfivey”
the term for son-in law in Turkish comes from the word of “kiidegii” which
means ‘shepherd’. In the nomadic societies, animal husbandry was the most
important economic activity and service demanded from a groom seems logical.
However, we do not encounter such a bride-service at the establishment of

other states or empires, it is only Chinggis Khan who paid bride service.

Anthropologists 93(1991): 944-946; Donald E. Queller and Thomas F. Madden, “Father of the
Bride: Fathers, Daughters, and Dowries in late Medieval and Early Renaissance Venice,”
Renaissance Quarterly 46 (Winter 1993): 690, 709. In the coming chapters will be seen that
Orhan Beg gave bride-service in order to marry Nilufer Khatun, later his grandchildren, marry
important Anatolian begliks daughters who brought rich dowries, including land.

2% He was in the committee of the envoys who were sent by the Abbasid Caliph Muktedir-
Billah to the newly ruler of the Etil (Volga) Bulgars, Ramazan Sesen, Ibn Fazlan
Seyahatnamesi Tercumesi (Istanbul, Bedir yayinevi, 1975), 10.

27 Sesen 1975, 32.

2%8 Sesen 1975, 91.
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According to Goody, in Africa, there is no dowry but bride-wealth, and women
economically are more active and enjoy a certain degree of autonomy.
Similarly, Tambiah claims that in North India, among the upper castes there is
dowry, women are less productive and society is more patriarchal. But in the
lower caste of India, women enjoy much greater freedom of movement outside
their homes; bride-wealth rather than dowry payments are exacted on their
marriages, thus accenting the economic value of their labor.**” Contrary to most
theoretical assumptions, bride-wealth is higher in the more ‘matrilineal” groups.
219 Alexander Bolyanatz sees bride service or bride wealth as a kind o alliance

between patrilinieage and matrilineage within the patrilineal system.

Bride wealth, whether high or low, in a system of matrilineal
descent, seems counter-intuitive. Spouses are required to come
from other lineages. As a result patriliniage needs women, and
matrilineage needs men. Bridewealth in a patrilineal system seems
reasonable enough: there is an exchange, with a woman-and
importantly, the rights to her children-going in a direction and
wealth in the other. In a matrilineal system, if the focus is on the
husband’s reproductive capabilities, then the husband’s lineage
provides the wife’s lineage both with a man (and his reproductive
capabilities) and with a bride wealth payment, thereby giving up
wealth for seemingly nothing (that is, no primary rights to the
man’s children) other than a man’s rights qua husband.*""

It can be said that among the Turco-Mongol societies, bride price was
recognition of matrilineality by patrilineality. Especially in the hyperamic ( man

marrying up, woman marrying down) marriages, the groom had to pay the

20 Tambiah, 419.

219 Jack Goody, Comparative Studies in Kinship (California, Stanford, Stanford University
Press, 1969), 133.

' Alexander Bolyanatz, “Misusings on Matrilineality: Understandings and Social Relations

among the Sursurunga of New Ireland,” in Gender, Kinship, Power: A Comparative and
Interdisciplinary History (New York and London: Rotledge 1996), 84.
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value of being “the son-in-law”; according to the above mentioned travel
records. Among the ordinary people, it seems that bride-price and service

represented recognition of matrilineality.

2.5.3 Levirate and Widow Marriage

Levirate has been a matter of debate as this concept is in a clash with the image
of free Turkish and Mongol women of Asia. As levirate is marriage of widow
with her dead husband’s brother or son, it has strong patriarchal implications.

According to R. G. Abraham, the true levirate is likely to be found in patrilineal

kinship systems with father-son inheritance and a house-property complex.2 27,

Holmgren summarizes functions of levirate as follows:

As so described, the levirate was not so much a strategy for the
production of heirs, but rather as an economic institution designed
to maintain the viability of the family patrimony. The practice was
grounded in a patrilinear kinship structure where communal
economic endeavor transcended the basic nuclear units of the
society. In other words, although pre-mortem inheritance, separate
residence and recognition of private property rights exist, close
social and economic ties bound married brothers and other paternal
kinsmen into a larger exogamous group. Marriage costs were thus
borne by the group, and the bride was seen as property of the
group. Levirate, however, should not be equated with group-
marriage or with polyandry for it prevailed in conjunction with
well-delineated and strictly enforced rules protecting individual
property rights: in Mongol society, a wife was regarded as a most
valuable asset and as a person entitled to a share of the family
patrimony in her own right.*"®

212 Abrahams, R.G., “Some Aspects of Levirate,” in the Character of Kinship, ed. Jack Goody
(Cambridge: Cambridge University press, 1973), 163-174- 173.

213 Jenifer Holmgren examined different aspects of levirate in early Mongol and Yuan society in
her article “Observation on Marriage and Inheritances practices in Early Mongol and Yuan
Society, with Particular Reference to the Levirate,” Journal of Asian History 20 (1986), 146.
153-154.
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Therefore, levirate had social, political and economical aspects and *'*

215 In the Yuan

preserved the social and economic integrity of the family.
Dynasty levirate was often seen as heir to the rank or wealth of the deceased.*°
Furthermore, levirate was used for strengthening the political prospects of his
own line and prevented or delayed the almost inevitable fragmentation of the
empire in the following generations.”'’ According to Holmgren, Chinggis
Khan’s successor, Ogedei realized the inherent weakness of the system and saw
how the institution of the levirate could be used not only to strengthen the
political prospects of his own line but to prevent or delay the almost inevitable

59218

fragmentation of the empire in the following generations. For example,

Sima Qian (Ssu-ma Ch’ien)’s report below about the Xiongnu levirate practice
is very important because it shows the importance of levirate in integrity and

unity of the ruling family.

Their laws are simple and easy to carry out; the relation between
ruler and subject is relaxed and intimate, so that the governing of
the whole nation is no more complicated than the governing one
person. The reason that sons marry their stepmothers and brothers
marry their widowed sisters-in-law is simply that they hate to see
clan die out. Therefore, although the Xiongnu (Xiongnu) encounter
times of turmoil, the ruling families always manage to stand firm
during turmoil 2"

1% Holmgren 1986, 146.

1 Holmgren1986, 156-157.
21 Holmgren 1986, 146.

"7 Holmgren 1986, 151.

218 Holmgren 1986, 146-151.

219 Sima Qian, Records of the Grand Historian: Han Dynasty 11, tr.Burton Watson (Hong Hong,
New York: Colombia University Press, 1993 [1961]), 144.
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So it can be said that although levirate was not widespread among the ruling
elite of various civilizations, it provided political stability and it was not

specific to the Central Asian societies.”’

Another main function of levirate was economic. It was not so much strategy for
the production of heirs, but also functioned to prevent unviable economic
fragmentation.”?! In the 13™ century Mongol society, economic aspects of
levirate were very important. For example, levirate provided wives for younger
members of the family at no additional cost and provided security for widows
with properties.””> Among the available sources related to levirate, an Uighur
document gives some idea about this practice. In this document, a rich
tradesman after death of his first wife marries for a second time. Before he dies,
he writes his will and leaves the management of his house and care of his
children to his second wife and he prohibites his sons from marrying her, after
he dies. (...Uvey annemiz bize aittir, alacagiz diye, mudahelede
bulunmasinlar).*> This example shows that widow was seen as a part of men’s
property which could be inherited by his sons by way of marriage. Similarly in
ancient Israel, the husband was obligated to maintain his wife and if he died, his
brother had to take her over and above all, give their first child the name of

deceased brother, in order that the dead brother’s name and family could be

2% Similarly in the ancient Mesopotamia, the levirate marriage has special relevance in cases
where the deceased brother was head of a clan. By marrying the widow, the younger brother
would then inherent the responsibilities of a clan head see William Raccah, “Close Kinship
Relationships and Economical Dimensions in the Stipulation of the Law of the Levirate as
Articulated in Deuteronomy 25.5.5-10” (Ph.D Diss., Universite Laval, 2002).

22! Holmgren, 1986 20.
22 Holmgren, 1986 156.

3 Ozkan lzgi, “islamiyet’den Onceki Tiirklerde Kadm,” Tiirk Kiiltiirii Arastirmalar: (Ankara,
1973-75), 154-155.
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carried on. *** Roux makes certain claims about the application of levirate by
depending on the travelogues, and says that the widow could marry only his
dead husband’s brother or her step son. Therefore, among the ancient Tiirks,
there were no widows.”” Ibn Fadlan reported that when a man dies, his eldest
son married his father’s wife, unless she is not his own mother. 226 evirate did
not only mean marrying the husband’s brother, but also the step son or other
male relatives of the dead husband. According to De Guignes levirate was
prevalent among the Siberian Turks. They believed that widows will unite with
their husbands in the other world; therefore, if a man married a widow, he
certainly would also marry a virgin in order to be not alone in the other
world.*” On the other hand, in the ‘northerly’ legends there is no information
about levirate. This may show that levirate was not appreciated as it is often
reported by travelogues. However, it is certain that levirate was applied, and
this shows patrilineal and patrilocal aspects of these Turkic societies. But it is
impossible to evaluate levirate in Central Asia in an exhaustive way because
there are not enough sources to say something certain. As Roux claims although
levirate was reported by many sources, there are not enough historical sources

to prove this claim.?**

It is generally accepted that in the Central Asia levirate was the only type of
widow marriage. On the other hand, in the legends which are examined here,

there is no levirate. Only in two legends, widow marriage is mentioned. In the

2 Raccah 2002, 313.
2 Roux, 229.

226 Sesen 1975 32.

227 Sesen 1975 115-115.

228 Roux, 1989 223.
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legend of Altin Arig, Huu Iney, the old woman said that “in sixty years I

married sixty times but I did not see any good men.”**

The other legend is
Altay Buucay, the hero went to hunting for “mother Altay” but he did not return
and his wife supposed that he was dead, and sent a message to a man to get
married.”®® These examples may show that at least among the northerly
societies, levirate did not have widespread application. It is also possible that
people disliked this practice and therefore did not mention it in their legends.
Furthermore, the above mentioned examples of Huu Iney and Altay Buugay’s
wife can be taken as a proof of approval of widow marriage. At least these
examples show that among the northerly societies, it is not reasonable to regard
levirate as the only type of widow marriage. When social, political and

economic conditions of these societies are taken into consideration, we can

understand that it was more widely applied among the southerly societies.

2.5.4 Gender Roles in these Societies

Generally, the Turkic and Mongolian societies draw a monogamous picture in
which men and women share their lives. Represented in legend and historical
records, these women are not passive at all; they are quite active in social life; if
the woman is the wife of a ruler, she is also active in political life. A close
examination shows, however, that this activeness is not monolithic. They are
active individuals in their society. There is no specific division of labor
according to gender, i.e. duties of men and women are not distinguished with
certain lines. In these societies, matrilineality and matriarchal values are very
important. For example, in the above mentioned legends divided into “the

Northerly” are more matrilineal and “the southerly” more patrilineal. We can

22 Fatma Ozkan, 1997.

2% {brahim Dilek 2002, 200-229.
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see this trait clearly, in the first group women can be a warrior, or Khakan;
struggles are not between men but between men and women (heroes and
heroines), sometimes women can defeat men; women can refuse to marry; they

S ) fact,

can directly propose marriage or express openly their liking to men.
as nomadic way of life prevents segregation and many of the daily tasks are

carried out together by men and women.

Some of the legends, on the other hand display a certain distinction between
gender roles and men appear as protectors, providers. In other words, in these
legends masculine power is valued and emphasized more. This division of
gender roles may be a result of increasing importance of patrilineality and
patriarchal values among some of the Turco-Mongol tribes. In this sense, Dede
Korkud legend gives us good examples about the relation between division of
labor and patriarchal society: In this legend, Dede Korkut starts his story by
dividing women into four groups. For him an ideal woman fulfills her
responsibilities. These include housework, child breeding and caring and
entertaining a guest. These women described by Dede Korkud are called as
“mainstay of the home” who will protect family, hearth of the tent. He
describes bad women as “dolduran top”- who do not carry out such kinds of
duties. This legend is an example of how division of labor is imposed on the
society.”** Such kind of division led to domination of masculine values in the

societies.

2! The report of the Marwazi, also proves this. Burdas tribe which was Turkish tribe and lived
close to the Khwarizm State. In their tradition, a girl after growing up, she leaves under the
authority of his father and he chose a man for marrying in order to asking marriage to herself.
Sesen, 103. Marwazi also reported that girls of Yakut Turks, chose their husband themselves.
Sesen 1975, 116.

2 Ergin 2001, 17-19.
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Among the “southerly” societies, on the other hand, if we take the example of
the early Tiirk, we see that the Orkhun inscriptions narrate Bumin Khan and
Istemi Khan dominated but khatun is not mentioned together. On the other
hand, when ascendance to the throne is described, they were mentioned
together. J. P. Roux evaluated this as equality of khan and khatun in front of
their national gods.” Ceremonies of ascendance to the throne were made

B4 1t seems that

together and they were proclaimed as Khan and Khatun.
Khatun’s presence was more symbolic, and that political and social life was
under the control of khan and male members of khan family. This
understanding is seen in the creation legends of the dynasties. After marrying
with very beautiful, daughters of God or supernatural female beings, they
united and they gave birth to legitimate children for ruling, but their value was
more spiritual. However, regarding khatun completely passive being may be a
wrong idea. They were more symbolic during the time of their husband or their
husband’s brother, but during the time of emergency i.e. succession, foundation
and some political crisis they could take action in and change of social and
political events. For example, khatun as a viceroy or mother of khan could play
important roles in the society and politics.>> For example, after Bilge Khan
died, the empire was about to collapse, Bilge Khan’s wife P’o-p’o, the daughter
of Tonyuqugq, took the control of the state and she decided to became subject to
the Chinese Emperor. The Chinese Emperor gave her honorific title of “khatun
who restores peace in the country.”® Similarly, in 7" century during the
establishment period of the Uighurs, when the leader of the Uighur tribe was

occupying himself with wars, his mother Ulugh Khatun, conducted state affairs

33 Roux 1989, 200-204; izgi 1973-75, 24-25.

235 Roux 1989, 215-224.

36 Ogel 2003, 78-79.
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and controlled the subject people.””’ It seems that the women of the ruling
family were more passive and had more symbolic responsibilities during peace
times, but during the emergency times, they could turn their symbolic power

and prestige in to action.

It can be said that among the northerly societies, women were more active
socially and politically and there was no certain division of labor. On the other
hand, the Southerly societies were patrilineal and men dominated, there was

certain division of labor and women were less active socially and culturally.

Conclusion

In this chapter, gender relations in Inner Asian societies who had not come
under the influence of Islamic culture and civilization are examined according
to changing status of women and gender relations. These societies are divided

into two groups as “northerly” and “southerly.”

As the societies in the first group were far away from the regions where there
were hierarchical and bureaucratic states or empires and they did not influence
these civilizations very much. Furthermore, they did not establish states or
empires in which hierarchy and class distinctions were very rigid. Therefore,
they could preserve their egalitarian archaic cultures and social structures to a
great extent. In order to examine gender relations in these northerly societies,
mostly oral sources (legends and myths) are used because there is not enough
written document about these societies. Generally, in these legends, there is
gender equality and no division of labor according to gender. There are no

negative attributions for men and women. Although matrilineality and feminine

57 jzgi 1973-75, 151.
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values are very important traits in these societies, they are patrilineal and
patrilocal. Yet there is no patriarchy and man does not dominate women.
Additionally and there are no any words or phrases discriminating against

women.

The “southerly” societies on the other hand experienced important social,
political, economic and cultural transformations through history. From the
ancient times onwards, they started to be evolved into patriarchal societies. For
example, there was a certain division of labor; women were regarded as weak
and were seen as needing the protection of men. Men were expected to be
physically, ethically superior to women. Additionally, in their legends there are

many bad attributions which belittle women.

Another important difference between two groups is the marriage practices. In
fact, according to historical sources, polygamy was applied by both societies
but it can be said that among the “northerly” societies polygamy was not
exercised widely, at least was not approved by these societies. Among the
“southerly” societies, on the other hand, polygamy was practiced especially

among the ruling elite and the rich.

Furthermore, khan and khatun were mentioned together and this is regarded by
some scholars as a symbol of gender equality. But a ruler (khan) could marry
many women, as a part of political and economic alliances. Among the
“southerly” societies khatun was important because these societies were
patrilineal and patriarchal to some extent but matrilineality was still important.
On the ideological sphere, matrilineality strengthened and legitimized
patrilineality. Relation between matriline and patriline can be seen in the
legends. In their legends this relation between matriline and patriline can be

seen. For example, in the “southerly” legends, the hero unites with a
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supernatural female being. This supernatural female being gives birth to a son,
and after giving birth she disappears, but by the same token empowers and
legitimizes the hero and his descendants. On the other hand, in some of the
“northerly” creation legends, not the male hero but heroines united with a
supernatural male being. Thus, the patriline gains power and legitimacy through
matriline. In such kind of societies, matriline did not loose its importance even
after this society turned into a hierarchical, bureaucratic monarchy, like the

Chinggisids.

Furthermore, in the legends of the “northerly” societies, marriages were
between equals. Therefore, there are no sentences or words about status
distinctions or about superior men and inferior women and so on. In the legends
of the “southerly” societies, on the other hand, distinction of status and
superiority of men and masculine values are emphasized. Marriages are
conducted between higher and lower status groups. We also observe that in
general, men marry down and women marry up. In other words, among the
“southerly” societies hypergamic marriages for women are common. There are
also hypogamic marriages that are marriages where men marry up and women
marry down are common. In short, gender relations showed great variations
among the pre-Islamic Inner Asian societies which had been conducted by
customary law only. This shows that division of labor, class distinctions,
hierarchy, and formation of state, social and economic differentiations caused

formation of gender inequality among the pre-Islamic Inner Asian peoples.
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CHAPTER 3

FROM CUSTOMARY LAW OF THE NORTHERLY AND SOUTHERLY
SOCIETIES TO UNIVERSALISTIC YAS4 (JASAGH)

INTRODUCTION

The Turkic and Mongolian societies were organized and ruled according to
customary laws (tord/tore) which were made by the tribal and ruling elites;
however they were not recorded in writing but lived in the memories of the
people. As it is well known, in general laws have been made for the needs and
requirements of societies and states. Laws are not static entities, rather they
have been reformulated according to the requirements of social, political,
economical and cultural transformations. While the existing rules were
preserved, new ones were made and existing ones were modified constantly in
Inner Asia. Producing and modifying customary law did not end after the
conversion to Islam. In this chapter, formation of these customary laws (tore
and the Chinggisid law yasa) are examined in the framework of various social
and political formations in Inner Asia. In this way, the dynamic structure of

customary laws is highlighted.

3.1 Social, Political and Economic Transformations of the Turkic and

Mongolian Societies

Although Turkic and Mongolian societies were nomadic or semi nomadic, they
experienced different political, social, economical and cultural transformations
before the Islamic period. Generally, the societies in the ‘south’ established
states and empires, the societies in ‘north’, on the other hand, preserved their

ancient tribal way of life and social structures, they did not establish states or
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empires, they lived independtly or semi-indepently in their isolated regions.”®
In a parallel manner, the southerly societies were more hierarchical and
patriarchal, while the northerly societies were more egalitarian and less
patriarchal, exhibiting esteem for matrilineality and matriarchal values. It can
be said that the real difference was between the southerly and northerly
societies and not between the Turkic and the Mongolian societies. In this

connection Fletcher states that

It is impossible to identify linguistic or ethnological groups like
the Turks and the Mongols without any specific type of nomadism.
Within the broad and complex variety of environment in which
they have lived in different times and places, various Turkish-
speaking and Mongolian-speaking populations have adopted
themselves to the entire spectrum from intensive cultivation to
strict steppe pastoralism, a spectrum from which the nomad
peasant dichotomy disappears. Turks and Mongols have been
nomads, semi nomads (practicing various forms of transhumance
but with some fixed places of abode), and cultivators.”’

Severe living conditions, wars and conquests affected structures of nomadic
societies which were always characterized by a strong social order based upon
principles of kinship.>** This structure underwent radical transformations with

the establishment of states and empires. Because, these political formations led

3% A line drawn through East Asia from the middle of Manchuria to the southwest, following
the Great wall toward Tibet and on to Arabia, naturally divides the Asian world into two parts:
the arid world of the nomads to the north and the intensively farmed monsoon lands to the
south. Within these two spheres there developed radically different societies and cultures.
Sechin Jagchid and Paul Hyer, Mongolia’s Culture and Society (Boulder, Colorado Westview
Press, 1979), 1.

9 Joseph, Fletcher, “The Mongols: Ecological and Social Perspectives,” HJAS 46 (1986): 12.

%I this connection Golden states that “It is so highly specialized tends to be even more
subject to the vicissitudes of man and nature. Weather, disease and other nomads can deprive
the herdsmen of their only means of livelihood. The converse, the effects of pastoral
overproduction can be almost as disruptive. It often brings about, at the very least, the break up
and splitting off of communities. More importantly, it requires new pasturages. These, in turn,
usually must be acquired by war and conquest.” Golden, Peter, “Nomads and Their Sedentary
Neighbors in Pre-Cinggisid Eurasia,” AEMA 7 (1987/91), 69.
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to hierarchization, social differentiation among people, and raids, wars and
trade with neighbour socities led to formation of male dominated unequal social
structures. Therefore these explanations are mostly related to the ‘southerly’
societies. There are different approaches used for the analysis of the social
structures of these societies.”*' Sharon Bastug explained the kinship structure of

the Inner Asian tribal societies with “segmentary lineage system” as follows:

...segmentary lineage systems, combined with the tendency for
genealogical manipulation, results in extremely fluid, flexible
mechanisms of group formation and political integration. In the
case of the Turkic and Mongolian tribal peoples of Inner Asia and
Eurasia, with strict, genealogically defined units of exogamy, the
process of group formation and dissolution were played within an
ideological framework of two competing kinship-based sources of
loyalty- genealogical closeness, on the one hand, and affinal
obligations, on the other. These processes operated in a cultural
environment in which political alliances were equated with
kinship, consanguineal or affinal, but which also provided
mechanisms for the transformation of non-kin to kin, notably
“blood brotherhood” and the “adoption” of individuals, lineage
segments, or entire tribes.’**

While Bastug emphasized role of politics in kinship structure, VladAmir

Vasilov emphasized the firm position of kinship ties and explains this structure

! Sharon Bastug summarized in her article “Tribe, confederation and State among Altaic
Nomads” these approaches as follows: “Although a number of scholars have attempted to
describe the descent system of the Altaic steppe nomads, and a few (Fletcher 1986; Tosi 1991)
have actually employed the term “segmentary lineage” the accounts remain muddled and
plagued by persistent misconceptions. Bacon (1958), Dien (1976) and Barfield (1990: 164,
1993:147-148) have attempted to use the unsuitable concept of “conical” clan as described by
Sahlins (1968). As a model of Turkic tribal organization the “conical clan” has been rejected by
Linder (1982:693) and Khazanow (1984:174) on correct empirical grounds... Manz, in what I
consider a brilliant account of the operation of political process in a segmentary lineage system,
also rejects the label on two erroneous (but common) assumptions from the confounded
model... Other scholars (Golden 1991 and Beckwith 1987, for example) have employed a
descriptive, but carefully empirical, approach which makes no attempts to specify the descent
system in theoretical terms. Khazanov makes clear the need to separate economic, genealogical
and residential aspects of nomadic societies for analytic purpose (1984:121),” in Re-thinking
Central Asia: Non-Eurocentric Studies in History, Social Structure and Identity, ed. Korkut A.
Ertiirk (Labenon: Ithaca Press, 1999): 79.

42 Sharon Bastug 1999, 101.
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as the individual was a part of “clan” (a group of blood relatives), and the clan
was a part of more distantly related communities, which in turn constituted the

tribe. This organization guaranteed a reliable defense against enemies.**

Their relations with the sedentary societies were an important factor in their
social transformations, because they focused principally on the question of
access to the goods produced by these sedentary societies. There were several
ways to secure that access. For example, taxation by establishing political
supremacy, trade and raid.*** Wars, trade, alliances led to changes in the social
structures and to the formation of patriarchal and hierarchical societies; military
elite, rich tradesmen and poor people. These conditions led to the formation of

hierarchy and inequalities in the society and also to changes in gender relations.

Social scientists bring different descriptions and explanations about the social
structure of the Turkic and Mongolian tribal societies but they all agree on
hierarchical and unegalitarian social structure of these societies. According to
Golden, “after families, sub- clan and clans claim patrilineal descent from a
common ancestor, ranked in order of seniority (the conical clan)... Clans were
quite diffuse: The blood ties were certainly genuine at the familial and perhaps
the clan level, but this became less certain at the higher level of social

organization.”**Nomadic lifestyle permitted great freedom of movement,

3 Vladamir N. Basilov, Introduction to Nomads of Eurasia (Los Angeles, California: 89.
Natural History of Museum of Los Angeles Country, February-April 1989), 5-6.

3 Golden, Peter, “Nomads and Their Sedentary Neighbors in Pre-Cinggisid Eurasia”,
Archivum Eurasiae Med II Aevi, 7 (1987/91), 73.

** Golden, 1987/91, 73.
5 Peter Golden, “Nomads and Sedentary Societies,” Essays on Global and Comparative
History (Washington: American Historical Association, 2001), 55. Barfield also describes this

structure as follows: “Turco-Mongolian tribal systems, where hierarchical kinship organization
was accepted as culturally legitimate, local lineages, clans, and tribes became the building
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individuals and groups could decamp to join other groupings within the tribe or
tribal confederation. Genealogies could be invented to legitimate the shift.
Therefore, a chieftain’s fellowing had to rest on both his skillful manipulations
of kinship and attendant tribal ideologies as well as his martial abilities and

personal charisma.”*® Allegiance was thus based on kinship®*’

248

and political

choices.

In fact, nomadic way of life is associated with egalitarianism in general.

Actually, egalitarianism is not directly related to pastoralism.”*’ As the political

blocks of political military coalitions created by hereditary leaders whose authority was rarely
challenged from below”. Thomas Barfield, “Tribe and State Relations: The Inner Asian
Perspective”, in Tribes and State Formation in the Middle East, ed. Philip S. Khouri and Joseph
Kostiner (London, New York: E.B. Tauris and Co LTD Publisher, 1991) 151.

26 1 indholm states that the fluidity of social system, the individual abilities of men, the
possibilities for gaining wealth by natural increase, by trade, or by conquest or raiding, all give
a range of achieving some degree of domination. But this position is ephemeral, and not
implicit in a given hierarchy of status ratified through kinship the contrast with the ideology of
Inner Asia is remarkable.” Charles Lindholm, “Kinship Structure and Political Authority: The
Middle East and Central Asia,” Comparative Studies in Society and History 28 (April 1986):
346.

7 According to Barfield, hierarchical kinship organization was accepted as culturally
legitimate, local lineages, clans, and tribes became the building blocks of political military
coalitions created by hereditary leaders whose authority was rarely challenged from below.”
Thomas Barfield, “Tribe and State Relations: The Inner Asian Perspective”, in Tribes and State
Formation in the Middle East, ed. Philip S. Khouri and Joseph Kostiner (London, New York:
E.B. Tauris and Co LTD Publisher, London, New York, 1991). 156.

**¥ Golden examined the Turkish and Mongol tribal societies in this article “Nomads and Their
Sedentary Neighbors,” Essays on Global and Comparative History, American Historical
Association, Washington, 2001, 11. Fletcher gave the same information in his article which
examines the Mongol tribal structure. He said that the tribe was the basic unit of society. It had
its own traditions, institutions, customs, beliefs, and myths of common ancestry. The leading or
noble families bore surnames that purported to designate clans (obogh) and subclans (yosun) in
the tribal kinship system. The tribal chief was chosen from these noble families. Fletcher 1986,
16. See also Thomas Barfield, “Tribe and State Relations: The Inner Asian Perspective”, in
Tribes and State Formation in the Middle East, ed. Phili S. Khouri and Joseph Kostiner
(London, New York: E.B. Tauris and Co LTD Publisher, 1991): 151.

* Generally, historians and anthropologists accepted that Turco-Mogolian and Arabian

patterns of interaction developed in two largely discrete areas with different tribal cultural
traditions and state organizations: The Arabian tribe composed of egalitarian lineages whose
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standing of pastoralist ranges from egalitarian to hierarchical, the main impact
is the degree of political independence. Those pastoralists who were fairly free
of state control were organized in clans or in a segmentary fashion and were
decentralized and egalitarian. Those pastoralists, who were effectively

encapsulated within state systems, maintaining limited autonomy, were more

250
d.

hierarchical and centralized and correspondingly less segregate Peter

Golden also sees a close relationship between state and inequality, and

summarizes his ideas as follows:

The nomadic state, once achieved, did not resolve the internal
conflicts of that society. The tribesmen, although submitting, in
varying degrees, to the discipline and order demanded by the Xan
or gagan (rather limited in the Saldjuq example, very highly
developed in the Mongol system), never really come to terms with
their new status as subjects. Moreover, state-formation, as it
involved conquest and the influx of new wealth (which was
unevenly  distributed), furthered the process of social
differentiation. The core tribes were superior to the tribes that had
submitted later. Those that had to be conquered were often on a
still lower level (unless internal politics dictated otherwise). Even
within the core tribes, some clans and families or factions became
clearly more privileged than others. The state brought an end to
egalitarinasim. [italics added-N.D] It also elevated the ruler and
his clan to a very new and special status.”"

leaders ruled by means of consensus or mediation and could unite rival groups only through use
of segmentary opposition, the maintenance of a broad confederation but Turks: Inner Asian
people accept hierarchical rule and recognized dynastic rule. Fredrick Barth, Nomads of South
Persia (Boston: Little, Brown and Company 1961), 49-101. Lapidus 1991, 34; Watt 1998, 20;
Barfield 1991, 151.

#%hilip Carl Salzman, Pastoralists: Equality, Hierarchy, and the State (Colorado and Oxford:
Westview Press, 2004), 66; 1. Togan 1998, 132.

51 Golden 1987/91, 77; Golden 2001, 25.
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State formation®” led to social differentiation and required to make new rules
and regulations to keep the political and social structure going. Mao-dun of the
Xiongnu presents a good example in this sense. He organized his royal army by
gathering men from different tribes and put new rules by undermining existing
tribal rules and acting according to his laws which would be future #6r6, as state
laws are called later. According to Golden, the process of super stratification is
typical of the nomadic system of state-building. The imperial traditions of the
early Turks derived from earlier Xiongnu and Ruanruan practices. This became
the standard form of organization for successor states in the East and West:
Khazars, Bulghars, Uighurs, Kitan, Karaxanids and others, including the
Chinggisid realms. Distant echoes of these practices could also be found among
the Saljuks and even the Ottomans.”>® Similarly, Fletcher also stated that from
the rise of the Xiongnu at the end of the third century B.C., the East Asian
steppe tribal confederations had shown a growing trend toward empire, and the
Mongols were its culmination.”* During the conquest movements, societies
were relatively less differentiated; family or group solidarity, religious
affiliation, and warrior leadership were closely identified. Conquest, however,
led to the transformation of a chieftaincy into an empire with a specialization in

military and administrative functions, to the division of religious and political

2 About features and structures of nomadic state structure see Peter Golden, * Ethnicity and
State Formation in Pre-Chinggisid Turkic Eurasia,” The Central Asian Eurasian Studies
Lectures (Blomington: Department of Central Eurasian Studies, 2001), 32-41.

23 Golden 1987/91, 47.

% In the Xiongnu confederation, the tribes had forfeited very little of their autonomy.... And in
warfare each person had kept what ever plunder he seized. Among the Xianbei, who came to
fore in the third century, the ruler’s authority had been tighter, with pretensions to absolutism,
and his role had been more fully martial. The rulers had held the right to distribute the booty to
the participants. With the rise of the Turks in the 6™ century, the ruler’s authority had been
tighter, with pretension to absolutism and his role had been more fully martial. Kitans, a
“Manchurian Empire” had carried this best. Fletcher 1986, 21.
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authority and the transformation of religious or warrior leaders into

255
empcerors.

3.1.1 Chinggis Khan and the Mongols

Before the 13" century, Turkic and Mongolian tribes were not very different in
respect to social structures, way of life and cultures. The real difference
between these societies was the fact that some of them had undergone radical
social and political transformations, while others had not. The traditional
Mongolian social system was based on kinship. The stem or nuclear family was
the primary social unit, and the nomadic descent group or clan-lineage was
referred to as obogh. As the number of clans increased, larger groups called
yasun, “bone,” were developed.”® Naturally, clan and lineage, shared the
characteristics of a common blood relationship.””’ The Chinggisid Empire
became a turning point in the Mongolian social and political structure.
According to the genealogy of Chinggis Khan, “By the mandate of Heaven,
Borte-Chino’a, with his wife Gho’a-maral, crossed the Tenggis Sea [legendary]
and came to the Burkhan mountain at the head waters of the Onon river, at
which place Bata-chaghan was given birth.”**® With this legend in the Secret
History Borte-chino’a and Gho’a-maral were common legendary ancestors of

Chinggis Khan and his people. Chino’a (chino) means “wolf” and Boérte

23 Lapidus 1991, 38.

236 See Lawrence Krader, People of Central Asia (Bloomington: Indiana University Publication,
1963), 153-156.

7 Jagchid and Hyer 1979, 245.

28 De Rachewiltz 2004 I, 1.
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“spotted”; the compound therefore may mean “spotted wolf.” Maral means a

259
“doe” or “female deer.”

This common ancestor was accepted or invented in
the 12" century. This myth incorporates earlier ones such as she and he wolves
in the mythology of the early Tiirk.”®® According to I. Togan, in the 6™ and 8"
centuries, in the state formation there were no individuals but groups. These
groups were called buluo in Chinese; they gathered around charismatic leaders
and provided them with a basis of support. The nomadic people who
contributed to the state formation were not organized as kinship based tribes,
but consisted of composite groups. As we have seen in these tribal societies
clans, lineages, sublineages, and buluo/irgen ’people”, united under the certain
lineages. Ashina among the early Tiirk A/tin Urugh (Golden lineage) among the
Chinggisids were such lineages. They were both chosen and appointed by
Heaven. *°' But the difference was that the Tiirk lived this experience during 6"
century and the Mongols about six hundred years later under the leadership of
Chinggis Khan. So Chinggis Khan’s policies can be evaluated within the
nomadic state formation patterns.”*> According to . Togan, Temiijin’s policies
were a turning point in terms of the Inner Asian’s political. Chinggis Khan
organized the society along a new ideology that is the created something new
by making use of the old. This was realized in four stages: Breaking up of
tribes, abandonment of volition, leaving the will to highest command and their

mobilization into long range operations (conquest). *** In this way he attempted

2% See more detailed information, Jagchid and Hyer 1979, 245-246.

29 According to Fuzuli Bayat, the “sacred wolf” figure was accepted as their ancestor by the
Chinggisids (Borte Chino’a (spotted wolf) and Alon-goa became pregnant from a blue light
from the sky which according to writer was a wolf. Fuzuli Bayat, Oguz Destan Diinyasi:
Oguznamelerin Tarihi, Mitolojik Kokenleri ve Tesekkiilii (Istanbul: Otiiken Yay., 2006), 166.

61 j. Togan 1998, 10. For the Mongols see, Jagchid and Hyer 1979, 245-271.

262 Jagchid and Hyer 1979, 260.

2% senbike Togan 1998, 137. See also Jagchid and Hyer 1979, 264.
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to monopolize the power of people whose traditions had been shaped by power-

. 264
sharing.

He reformulated state ideology of Inner Asia according to the aura
of common goals that were being shaped by the highest command, supported
by the strength of Eternal Heaven. As a result, the destruction of nodes of
power in the tribal world left the highest command with an unparalleled

. 265
concentration of power”

It is likely that because of this new understanding, Chinggis Khan was the first
Inner Asian nomadic emperor whose life, origin, political and military struggles
and his policies and ideologies were recorded in a book. The Secret History of
the Mongols narrates the origin, struggles, establishment of his empire and his
ideas related to state, society, law, religion etc. In this way, he was able to make
Chinggisid legacy and politics durable. Devin Deweese states in this

connection:

Sacred history, is focused on naturally, upon values regarded as
universal and absolute and this holy and powerful, and concerns
itself with particular events or individuals only in so far as they
reflect or embody the sacred... and should stress, concerns itself
only with those aspects of any particular event which reflect the
sacred and which are therefore naturally regarded as the most
valid, the most true, the most significant. Sacred history is not
purely narrative or descriptive as historical sources are expected to
be; rather, sacred history is, like all forms of religious discourse,

2% According to isenbike Togan redistributive power ensures sharing and restriction of the
political power which is supposed to be given and sanctioned by the God. In this sense
“limitation of political power” will be referred to as “power-sharing.” Togan 1998, 5; Fletcher
explained this power sharing in a different way. He said that “the tribes’ obedience could not be
held indefinitely by force. It had to be bought. To buy the obedience of the tribes, he who
would a ruler must be given them something that they could not obtain by themselves.”
Fletcher1986, 15. See also Golden 1987/91.

5], Togan 1998,137.
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fundamentally assertive, as intent upon making a reality as upon

reporting it.**®
It might be said that in accordance of his universal, central state ideology
Chinggis Khan himself re-shaped the society, from a tribal society in which
kinship ties, clan structures had been prevalent to a world empire. In this sense
the Mongol society experienced fast and radical socio-political

.2
transformation.?®’

In general, the longest-standing symbol of transformation was that the royal clan
or tribe, who was believed to possess special, haven-set charisma, was entitled
to govern the world. This was an ancient concept and it was iconographically
represented in depictions of the ruler with a bright halo or nimbus around his
head. In Turkic and Mongol legends this heavenly charisma was described as a
beam of light. In historiography this symbol was tied to the ancestress Alan
Gho’a, the ancestress was impregnated by a supernatural beam of light that
entered her tent at night.”®® In the Secret History, there are two creation legends
which gave heavenly authority and charisma to the Chinggisid golden lineage.
According to the first legendary Borte-Chino’a (spotted wolf) and Gho’a-maral

299 In this

(female deer) are original ancestors of Chinggis Khan and his people.
genealogy, the Secret History notes that the great-grandson of Borte chino’a
was Dobun-mergen. After his death, his wife, Alan-Gho’a gave birth to three

sons as a result of being impregnated “by a divine light penetrating from the

%6 Devin Deweese, “Yasavian Legends on the Islamization of Turkestan” in Aspects of Altaic
Civilization 111, ed. Denis Sinor (Bloomington, Indiana: Indiana University, 1990), 190.

7. Togan 1998, 124-150.
268 Golden 2001, 14-15.

2% Jagchid and Hyer 1979, 245.
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yurt door.”””® The common ancestor (Borte-Chino’a and Gho’a-maral)
representing both male and female became an important uniting factor for the
Mongol societies and made them wu/us.””' On the other hand, it gave equal
legitimacy to the rival lineages. But by the second legend, Chinggisids gained
superiority over other rival lineages. In both of these patrilineal genealogies,
matrilineality was very important. Jagchid and Hyer state in relation to this

aspect:

In the elaborate genealogy of Chinggis Khan traced through the
paternal line, carefully identifying paternal ancestors, noting
clearly which person was given birth by which couple and also
identifying the clan-lineage from which wives were taken in
exogamous marriages. The manner in which maternal lines are
treated indicates that women had important status in the system.*’

It can be easily said that the Chinggisid genealogy had strong matrilineal
character which kept its importance in the later Chinggisid dynasties. Alan-
Gho’a ’s unification with a beam of light made her direct ancestor of the
Chinggisid family and this strengthened the matrilineal character of the
Chinggisid house. Furthermore, according to Jagchid and Hyer this matrilineal
tradition was continued in that the Chinggisid (Borjigid) clan married women
form the Unggirad clan and this tradition continued more than one century, at

least until the end of Yuan Dyansty. In this way, there was apparently a long

*70 Rachewiltz 2004, 3-5.
" For the discussion of ulus meant confederation or nation see Jagchid and Hyer 1979, 260-61.

*72 Jagchid and Hyer 1979, 246.
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tradition of both matri- and patrilineal marriage exchange between these two

- 273
clan-lineages.

The Mongolian Empire was born in the Inner Asian state tradition according to
which a heavenly supreme lineage united clans, lineages, sublineges, tribal
groups, and ruled all over them. Chinggis Khan brought new contributions to
this system. He confirmed himself and his successors as the center and
superseded the old clan-lineage system with a new, farther reaching and united
social order.”” In contrast to the other Inner Asian dynasties, in this new
dynastic system matrilineal descent played a crucial role. As we have seen in
the Chapter 2 of this study, union with supernatural beings was an element
strengthening the matriline or patriline; if the unification is between a man and
supernatural female being, this unification empoweres and legitimates the
patriline; if it is between a woman and a supernatural male being, matriline and
feminine values preserve their importance within a patrilineal society. In the
Secret History, the Chinggisid lineage comes from the unification of Alan
Gho’a and a light (resplendent yellow man). This was may be because the
Mongol society gave great value to matrilineality and matrilineal values and
Temiijin shaped his ideology and policies according to these values. For
example, the Buriats are one of the important Mongol groups, who live today in
the area of Lake Baikal in Siberia; they still believe in a female ancestor. They
believe that one woman who came out from hollow of a tree, gave birth the first

human being.?”

273 Jagchid and Hyer 1979, 92, 248.
2™ Jagchid and Hyer 1979, 267.
7 Ogel 2003, 101. Similarly Xianbei believed in a female ancestor. According to their legend,

there was a severe thunder, a women opened her eyes, looked at the sky, during that time, one
piece of hail dropped into her mouth and she became pregnant. And this way their ancestor was
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In the first chapter, such societies were categorized as “northerly” irrespective
of their ethnic origins. The real difference was not ethnic but because they
could be distinguished in respect to their social, political and gender relations.
Therefore, in this study they have been called “southerly” and “northerly”. The
Chinggisid Empire was born among the northerly groups in which
matrilineality and feminine values were of great importance in spite of their
patrilineal social structures. This might explain why the Secret History gave
great attention to matrilineality and feminine values and Chinggisid lineage was
based on an important matrilineal cult, Alan-Gho’a. Matrilineality, women,
esteeming women were values that preserved their importance for a long time
during the time of Chinggis Khan and also later. However, it was about one
thousand years (before circa) since Mao-dun’s time, since patrilineality and

masculine values had already dominated Inner Asian societies.

3.1.2 Making Law Tore/Toro in the Inner Asia State Tradition

Making law was one of the primary duties of the rulers in the Turco-Mongol
state tradition. Making important and radical laws was directly related to
personal charisma and power of rulers. As the army and the people all migrated
together, there were no clear distinctions between military and civil, public and

private. Customs related to family, army, state all were formulated and arranged

born. This legend was recorded by the Chinese historians. According to another version, a
Xianbei, whose name was Molohou, lived among the Huns for three years. When he returned to
his home, his wife gave birth to a boy whose name was Danshi huai. The man attempted to kill
both his wife and the boy. In this case, his wife invented a story and said that one night, because
of severe thunders, she opened her eyes, look at the sky, during that time, one piece of hail dro
her mouth and he became pregnant. A. Kadir inan,“Epope ve Hurafe Motiflerin Tarih
Bakimindan 6nemi,” Makaleler ve Incelemeler vol.1 (Ankara: TTK, 1998), 192.
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by the rulers. As Fletcher says, military and civilian were not divided. The army

276
Therefore

was society. The khan’s authority was theoretically absolute.
customary law covered all aspects in the political, social and economical lives
of these societies. According to Ogel, tribe members, in all their activities,
could not act outside of the customs. These included location of tents, sitting
order within the tent (each person’s place was determined) and also activities
related to family life.””” In other words, members of Inner Asian tribal societies
could not undermine the customs themselves and had to follow these rules in
every sphere of their life. For example, the 11" century work Kutadgu Bilig
emphasized the importance of obeying rules of people, and following manners
determined by the customs (tore) with the following verses.

4002 Kiside yrramis turur bu 6ziim

Torii yok toku yok ne kilkim séziim

4321 Kiliksiz bolurlar kara ‘am budun

Térii yok toku yok katilmus 6diin®’

The following verses are related to customs in the politics and political

relations.

776 Fletcher 1986, 23-24.
27 Ogel 2003, 273-274.

*"®Resit Rahmeti Arat (ed.), Kutadgu Bilig I (Metin) (istanbul: MEB Basimevi, 1947).

4321.Gorgiisliz olurlar, cahil butun halk,
Tore yok, usiil yok, iliskide hak..

4604 Cok giizel soylemiso toreli kisi
Tore bilen insan bulur iist basi

4605 Tore var her seye, usiil, bil sozi,

Tore uygulasad giiler er yiizii.
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4604 1di yaks1 aynus toriiliig kisi

Tori bilse yalanguk bulur tor bast

4605 Kamug nengke ongdi torii bar sdzi
Torii tiiz yoritsa yarur er yiizi

4606 Kiliksiz torii 6ngdi bilmez kisi

Kisike katilsa itilmez isi*”

“Making good laws for order and happiness of his people” was the primary
duty of a ruler in Central Asia. In Kutadgu Bilig”*® an ideal ruler is described as
a “good law maker” and his rule, his power and happiness of his people are
depended on this.

2033 Uzun il yiyeyin tise ay biigii

Torii tiiz yoritgu budunug kiigii

5285K0nilik 6ze sen tur kil tori

Torii birle beglik turur ol 6rii

In the above mentioned verses, the writer used f0rii in two ways, as customary
law and as state traditions, law. The following verses from the Kutadgu Bilig

are good examples in this sense.

279 Arat, 1947.

4001. Tore ve usulu, 6gren, hizmet et,
Hizmeti bilirsen, parlad1 yiiziin.
4604.Cok giizel sdylemis, toreli kisi,
Tore bilen insan, bulur iist basi.
4605.Tore var herseye, usul, bil s6zii,
Tore uygulasa, giiler er yiizii.

4606. Tore, usiil bilmez, kaba bir kisi,

Insana karigsa goriilmez isi.

%0 It was written by Yusuf Has Hacip in Samargand in 1070 and presented to Tabga¢ Bugra
Karakhan, ruler of the Eastern Karakhanids.
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4001 Torii hem toku birle gren tapug
Tapug bilding erse yarud1 yiiziing
1461 Kim erse uru kodsa edgii torii
Anin tikti atin adakin 6rii®®'

1462 Oziingni yangilma ay ilig bakin
Tiiplingni unitma 6yt tur sakin

1570. ilig me katigland1 anda naru

Kiininge uru bard1 edgii torii

Inan described tére as customs and laws which are inherited from ancestors
(babalardan kalma, 6rf adet kanun)***. Clauson defines fdre as “traditional,
customary, unwritten law; one of the basic political term of the Turkish pagan

period. It was clearly associated with é:1 and Xagan in this sense that it could

! Arat, 1947.

2033 Uzun yoneteyim, dersen, ey yetkin,
Dogru yasalar yap, kolla milletin.
5285.Dogruluk iizere, yasayi sen kur
Yasa ile beylik, ayakta durur.

1461.Kim iyi yasalar, yap1 birakirsa,
Onun kalmis olur, adi ayakta

3463.Bu gogiin diregi, dogruluk, yasa,
Yerinde durmaz gok, yaza bozulsa. 235.

Hacip, Yusuf Has. Giiniimiiz Tiirkcesi ile Kutadgu Bilig Uyarlmasi, Gunlimiiz Tirkcesine
Uyarlayan: Fikri Silahdaroglu, Ankara: T.C. Kiiltiir Bakanlig1 1000 Temel Eser, 1996.For the
Englsih Translations see Yusuf Khass Hajib, Wisdom of Royal Glory (Kutadgu Bilig), A Turco-
Islamic Mirror for Princes, trans. Robert Dankoff (Chicago: The University of Chicago Press,
1983).

*%2 [nan, “Ongon ve Tés Kelimleri Hakkinda” in Makaleler ve Incelmeler, vol.2 (Ankara:TTK,
1998), 272; Ogel, 2003, 274.
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not exist without a ‘realm’ as its space and a ‘ruler’ to administer it.”**> It

seems that by the 11" and 12" centuries, the meaning as customary law, custom
was more widely used as we see in Mahmid al-Kashgari’s work.”®* In the
Orkhun inscriptions, the ruler said that “My father [kagan] passed away, In
accordance with the state rules, my uncle succeeded to the throne according to
rules of tére.”**> Similarly, Mau-tun was accused of violating customs, when he
gave his wife to his enemy for making peace.”® There were many laws (tdre)
which the rulers had to follow but if the rulers were powerful enough they
could challenge these laws and make their own laws. Rulers like Mao-dun,

Chinggis Khan and Mehmed II were successful in this.

3.1.2.1 Chinggisid Yasa

After Chinggis Khan, jasag/yasa,”®’ rules of Chinggis Khan were used instead

of tére by the Chinggisids and their successors.”™® According to Doerfer, Grii

8 Gerard Clauson, An Etymological Dictionary of Pre-Thirteenth Century Turkish, 1972, 531.
See also Gerhard Doerfer, Tiirkische und Mongolische Elemente im Neupersischen Band I:
Mongolische Element in Neupersischen (Wiesbaden: Franz Steiner Verlag GMBH 1963), 264-
266.

24 Torii 542 “custom” [rasm]. Mahmiid al Kasrari, compendium of the Turkic Dialects (Diwdn
Lugat at-Turk), ed. and tr. with introduction and indices by Robert Dankoff in collaboration
with James Kelly Part III. Sources of Oriental Languages and Literatures ed. By Sinasi Tekin
and Goniil Alpay Tekin, Turkish Sources VII (Cambridge, Boston:Harvard University, 1985),
197.

5 Talat Tekin, A Grammar of Orkhon Turkic (The Hague, The Netherlands: Indiana
University, Bloomington, Mouton&Co.), 266; Hiiseyin Namik Orkun, Eski Tiirk Yazitlar
(Ankara, TDK, 1994), 37.

86 Ogel 2003, 6-8.

7 Gerhard Doerfer, Tiirkische und Mongolische Elemente im Neupersischen Band IV:

Mongolische Element in Neupersischen (Wiesbaden:Franz Steiner Verlag GMBH, 1975), 71-
78.
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meant state law and during the post Mongol period tére gained meaning of

%9 In fact, yasa was not a new invention of Chinggis Khan rather it was

custom.
an adaptation of rules of tére to the Chinggisid imperial goals.290 Chinggis
Khan’s yasa and various regulations were inspired from the Inner Asian
tradition. In respect to making law, Chinggis Khan was not the first ruler in
Inner Asia. But what was the difference of the Chinggisid law (yasa/jasaq)?
Why did it continue to be mentioned as Chinggisid yasa from generation to
generation? The answer is behind Chinggis Khan’s new universal order. Yasa
shows the secular character of the Chinggisid ideology which puts the Khan at
the center of universe. ' Chinggis Khan put himself and his lineage which had

292

heavenly authority above every authority. For this purpose he killed his

28 According to inan, Eski Turklerde kanun manasina gelen yasa (yasag) terimi Mogol
istilasindan sonra Islam tarih ve etnografya edebiyatina girmis ve cok yayilmis bir terimdir. A.
Kadir Inan, “Yasa, Tore-Tiire, seriat” in Makaleler ve Inceelmeler, vol.2 (Ankara: TTK, 1998),
222.

*®Gerhard Doerfer, Tiirkische und Mongolische Elemente im Neupersischen Band I:
Mongolische Element in Neupersischen (Wiesbaden:Franz Steiner Verlag GMBH, 1963), 264-
266.

20 According to Inalc1k,' “Chinggis Khan’s yasa is not different from torii of the Turkish states
in essence...” Halil Inalcik, “Kutadgu Bilig’de Tiirk ve Iran Siyaset Nazariye ve
Gelenekleri,”in Osmanli’da Devlet, Hukuk, Adalet (Istanbul: Eren Yayincilik, 2000), 21.

#! Ratchnevsky, 1992, 175-176. This secular character had strong religious roots. For example,
Carpini reported that the Chinggisid rulers accepted themselves “son of Heaven” and made
people address themselves as “son of Heaven.” Johann de Plano Carpini, Mogol Tarihi ve
Seyahatndmesi 1245-1247, tr. Ergin Ayan (Trabzon: Derya Kitabevi ), 123.

2 Poliak described yasa as follows. “The Great Yasa was not merely a code of criminal and
civil law but a system of rules governing the entire political, social, military, and economic life
of community which adopted it. Poliak, A.N., “The Influence of Chingiz-Khan’s ‘Yasa’ upon
the General Organization of the Mamluk State,” BSOAS 10(1942): 862. According to Morgen,
“it clearly means, from the context, an individual regulation, decree or order.” David Morgan,
“Great Yasa of Chinggis Khan Revisited,” in Mongols, Turks and Others: Eurasian Nomads an
the Sedentary World, ed. Reuven Amitai and Michal Biran (Leiden and Boston: Brill, 2005),
296. On the other hand, Ayalon claimed in “The Great Yasa promulgated by Chingiz Khan”
that the law was binding all his descendants and the rest of the Mongols, serving as a yardstick
for their faithfulness to him and to his heritage throughout the countries under their rule. David
Ayalon, “The Great Yasa of Chingiz Khan, A Reexamination.” S7 33 (1971), 132. For the more
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shaman (Kokochii) who had important social and political authority in the
Mongol society. After his removal, Chinggis’ undisputed power was
established.””® Because of its “revolutionary nature”, yasa placed itself over
every personal authority and also yasa put the Chinggisid rulers above every
authority. This was the essence of yasa. Descendants of Chinggis Khan had to
obey to his jasaq. In this respect Chinggisid jasaq had more absolute power
than t6rii which forced the ruler to obey some customs and restricted his
authority. Therefore, during the time of the Mongols in the Muslim countries
there was greater tension between yasa and shari’a than under the rule of the
various Turkic dynasties.””* Because, the Mongols at least until conversion,
undermined all kinds of authority and put the Chinggisid yasa and lineage over

very authority this policy closed the way of a greater consensus.

It is narrated that Chinggis Khan’s yasa was recorded by the order of Chinggis
Khan in the “Blue Depter.” But so far no written text of it has been found or
there is no historical source which proves the existence of the “Blue Depter.”
Historians generally, agree on the function and content of the Yasa but there is
no certain evidence about the existence of a written “Great Yasa.” The question
whether yasa is law or order is another issue. All scholars agree that there is no
written text of yasa, but only fragments of which were reported in the historical
writings. Here the existence of “Great Yasa” nor the “Blue Book™ (Kdkii
Depter) will not be discussed but its formation and content will be studied. First

of all, it was created at the same time with the Mongol Empire. It was a re-

detailed information about yasa see Ayalon 34; 36; 38 (1971; 1972; 1973): 151-180; 113-158;
107-156

2% Jagchid and Hyer 1979, 172.

* For the more detailed information see 1segbike Togan, “Tiirk Tarihinde Uzlagmaci Tavir:

Ruhaniyat-Siyaset ve Boy-Devlet iliskileri,” Ugiincii Bin Yilin Esiginde Tiirk Uygarihigi, Diin-
Bugiin-Yarmn (Biskek: Kongre Bildirileri 2-3 Ekim 2000, 2003).
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formulation of the Turco-Mongol customary laws according to the needs of the
new established Empire.””> According to Khazanov, Chinggis Khan could bring
all the tribes under his control by destroying the upper segments of the Mongol
tribal organization, physically exterminating a significant part of the traditional
nomadic aristocracy, and channeling the Mongols’ loyalty to himself and his
royal clan.”° S. Bira maintains that codification of Mongolian law was intended
to serve the purpose of strengthening the Mongolian state. The Mongol court
was held by bitegcis, i.e., clerks or secretaries, who compiled state papers and
this work was performed by Uighurs, Naimans, Chinese and emigrants from

Central Asia.””’

Yasa maintained unity of the royal clan and the Mongol Empire
under the sway of single ruler.”® According to I.Togan, another aspect of

worldview of the yasa (Jasagh) was that this was a world with a center; this

2% Related to this aspect of the yasa, . Togan said that “The more 676 became associated with
high authority ‘highness’, the more inclusive jasagh became incorporating aspects of life that
were not necessarily associated with the army. Togan 1998, 147.

K hazanow, Anatoly, “Muhammad and Jenghiz Khan Compared: The Religious Factor in
World Empire Buliding,” Comparative Studies in Society and History 35 (July, 1993): 471.
Parallel to this view Khwandamir described yasa as follows “ Observing the stipulations of
Genghis Khan’ custom and yasa, show favor to all who come forward in obedience, but kill and
plunder all who resist and rebel, along withm their wives, children, and relatives.” In
Khwandamir, Habibu s-Siyar Tom Three Part one Genghis Khan —Amir Temiir, trans. and ed.
W.M. Thackston (Cambridge: Sources of Oriental languages and Literatures 24, Harvard
University, 1994), 53.

7 Shagdaryn Bira, Mongolian Historical Writing from 1200to 1700, trans. John R. Krueger
(Bellingham Washington: Center for East Asian Studies Western Washington University,
2002), 15.

2% Khazanow 1993, 464. Bira says that ‘There is equality’, it was to apply to everyone: ‘Each
man works much from matters of detail, like the prohibition against washing in a running
stream or against cattle drinking from well-probably simple measures of public hygiene-
through such moral precepts as the one urging men not to be drunk more than three times in a
month, to matters of state-for example, the death penalty was decreed for any prince or orlok
discovered in communication with a foreign monarch. The Yasak also include such general
exhortations as the commandment to treat all religions with equal respect. It brought many
obligations to the people. It bound the Mongols into a single controlled unity.. On the death of
Khaghan, all the princes of the family should gather in a kurultai to decide on the successor.
Peter Brent, The Mongol Empire, Genghis Khan: His Triumph and His Legacy (London:
Weindenfeld and Nicolson Ltd., 1976), 45.
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center was not necessarily locational as in the case of capital but more personal.
This world-view required a khan or a gaghan. After Chinggis Khan, whenever

retribalization occurred, tribes searched for a khan. In other words, khanship

had become institutionalized.?”’

Yasa was the re-organization of the former customary laws; it also was effected
from the earlier Tiirk, Uighur, Chinese, and Christian and Persian traditions.>*
Yasa firstly filled the gaps in the customary law or replaced the traditional law
with new ordinances. Secondly, it promulgated a new system of law which

became superimposed on the earlier foundation of the tribal law. Yasa was not

1

static;30 it was re-formulated under the influence of the various civilizations

according to needs of the Empire. About this matter Riasanovsky said that:

According to its contents the Great Yasa was created with the
purpose of controlling the life of the nomadic Mongol tribes as
well as the Turkic, Tungus and others, who joined the Mongols
and compromised part of the Mongol Empire at that time. But it
was not devised to guide the Empire in the future, in the years to
come when such cultured countries as China, Persia, Armenia,
Russia and others became part of it. The difference of cultures
prevented complete unification. This applied in particular to the
absence of agriculture, the wandering mode of life, etc. All this and
many other things made the yassa inapplicable to the countries
with a settled agricultural life. This was the reason that the
Mongols, after their conquest, allowed Chinese Law to continue to
function in China, Persian Law in Persia, and Russian Law in
Russia. **

291, Togan 1998, 149.

3% Vernadsky, George, “The Scope and Contents of Chingis Khan’s Yasa,” Harvard Journal of
Asiatic Studies 3 (December, 1938): 339. See also Zeki Velidi Togan 1939, 132

3% Vernadsky 1938, 360.

392 Riasanovsky, Valentin, Fundemental Principles of Mongol Law (The Hague, The
Netherlands: Indiana University, Bloomongton, Mouton&Co., 1965), 33.
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But also they influenced from the sedentary people’s view point. According to
Rachewiltz, “the yasa dates from the time of Chinggis Khan, and its injunctions
were especially concerned with matters of government, the military, justice, and
the division of spoils. Its elaboration was spread over a number of years, and in
its original form it closed with Chinggis Khan’s death in 1227 and its
provisions were fundamental and permanent, to be distinguished from ad hoc
decrees (varlighs). While there is no direct evidence that the yasa was a written
code, it is a reasonable if not a necessary assumption, though it may well not
have been arranged very systematically. After Chinggis Khan’s death it became

303
known as Great Yasa.

It is not known whether the yasa was really written and recorded or not. It is
certain that yasa could absorb tribal and non-tribal laws and ideologies in it
successfully. Maybe it took its strength from Chinggis Khan’s power and his
divine authority. May be Chinggis Khan’s yasa®® was not a law but only
degrees and orders.’” Ayalon claimed that it was made into the great yasa by
his successors. It gave absolute authority to the Chinggisid successors. The
accusation of the violation of the yasa was frequently used against the rival
party, irrespective of whether or not that party deserved it. Major aim was to

keep the royal family under the sway of a single ruler. When violation of yasa

3% Rachewiltz, 1993, 102-103. Ratchnevsky also claimed that the yasa “does not represent a
legal code drawn u at one particular point in time and it is not a systematic work. It is a
collection of the principal Chinese source, the Yuan shi, that “this collection would have been
edited into its final form when, on the occasion of his coronation, Ogéddei Qa’an introduced the
ceremony of the presentation of Genghis Khan’s Yasa.” Ratchnevsky 1992, 178.

3% yasa is to construct, arrange, set in order Clauson 1974: 740
3% Morgan, David, “Great Yasa of Chinggis Khan Revisited,” in Mongols, Turks and Others:

Eurasian Nomads and the Sedentary World, ed. Reuven Amitai and Michal Biran (Leiden and
Boston: Brill, 2005), 301-305; Rachewiltz 1993, 302.
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was mentioned it revolved around the struggles for the throne or around wars

over territories between members of the Royal family.**

Beside yasa, there are maxims of Chinggis Khan. Yasa and maxims are not the
same. Riasanovsky claimed that Chinggis Khan left some oral instructions and

orders (bilig) to posterity. These came to mean prohibition, rule, or law, not

307

instruction or maxim (bilig).””" Moreover in these maxims there is reference to

yvasa. According to Riasanovsky, the writers of Arab, Persian and others

confused maxims of Chinggis Khan with yasa.’® Yasa contains:
1. International law

. Public law

. Criminal law

. Private law

. Commercial law

. Judiciary law

~N N B W N

. Codification and enforcement of the law (fixation of the =~ code and Subsidiary

legislation)

Foundation of yasa depending on four basic rules:
1. Everything is belonging to the Khan

2. Ancestral worship. The ‘Chinggis cult’ was followed in continuation of
“ancestor cult”. Not only Chinggis Khan but his laws were also held in high
esteem and were binding upon the people.

3. Unquestioning submission was inherent in Mongol concept of sovereignty.

The right to rule over the whole world had been conferred by Eternal Heaven

3% Ayalon, David, “The Great Yasa of Chingiz Khan, A Reexamination,” S/ 33,34,36,38 (1970-
73):180

397 Riasanovsky 1965, 36.

3% Riasanovsky 1965, 30.
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(mongke Tengri) on Chinggis, because he was seen as a counterpart of Heaven
on earth. The khans of the imperial line ruled as universal sovereigns on the
strength of their “good fortune” and by the very power of Heaven.*”

4. Following a nomadic pattern of life in preference to a settled one. *'°
3.2.2.1 Gender Relations in Yasa

Yasa did not contain all spheres of the society, according to Vernadsky, on most
of the matters of tribal and clan customary law, the yasa is particularly silent. It
is apparent that in many cases, for example in family instructions, the yasa
tacitly accepted the principles of customary law and avoided any interference

with them.*!!

For example, Riasanovsky said that killing the man or the woman
in case of adultery’'? is a good illustration. Yasa permitted the institutions of
polygamy and concubinage so characteristic of southerly nomadic peoples.
Children born of concubines were legitimate. Seniority of children derived their
status from their mother. Eldest son received more than the youngest after the
death of father. But the latter inherited the household of the father. Children of
concubines also received a share in the inheritance, in accordance with the

instructions of their father (or with custom).*"® Riasonovosky listed thirty six

rules of yasa only six of them are related to gender. They are as follows:

39 Rachewiltz 1973, 24; Haider 1984, 67.
319 Haider 1984, 65-68.
311Vernadsky 1936, 360; Riasanovsky 1965, 37.

312 See also Johann de Plano Carpini, Mogol Tarihi ve Seyahatndmesi 1245-1247, trans. Ergin
Ayan (Trabzon: Derya Kitabevi), 49.

313 Riasonovsky 1965, 37.
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1. He ordered that the adulterer is to be put death without regard as to
whether he is married or not.

2. He ordered women accompanying the troops to do the work and
perform the duties of men, while the latter were absent fighting.

3. He ordered them to present all their daughters to the ruler at the
beginning of each year so that he might choose some of them for
himself and his children.

4. Children born to concubines are to be considered legitimate.’'*

5. After the death of his father, a son may dispose of the father’s wives,
all except is mother; he may marry them or give them in marriage to
others

6. All except the legal heirs are strictly forbidden to make use of any of
the property of the deceased.’"

According to Riasonovsky, punishment of adultery was aiming to protect family
because during those times family began to emerge, new social conditions gave
rise first to customs and then to laws, providing measures for individualized
families. Punishment of adultery was originally according to customary law.
The Chinggisid Yasa modified these rules for preventing and punishing
adultery. It was the influence of Chinese laws which prescribed purity of family
strictly.”'® They put to death witches and they considered such women being
poisoners. They believed in the evil influence of magic charms and put witches
to death. Riasonosky says that yasa simply formulated the popular customs and

superstitions of the Mongols.*'’

314 Riasonovosky 1965, 86.
315 Riasonovosky 1965, 86; See also Vernadsky, 1936.
316 Riasonovsky 1965, 146.

317 Riasonovsky 1965, 148.
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Conclusion

In Inner Asia, customary law was neither static nor egalitarian because when
various clans and tribes evolved into patriarchal social structure, they re-shaped
their customary law according to this new structure. Pastoralist societies were
not egalitarian because state formations, wars, trade and interactions with
sedentary patriarchal societies led to radical changes in their social and cultural
structures. Therefore, we are not discussing these in ethic terms. The real
difference was structural as can be seen between the “northerly” ad “southerly”

societies in Inner Asia.

Inner Asian nomadic societies were not divided as the civil and military. There
was no distinction military, civil, public and private. Therefore, these
customary laws fore/ torii were made or regulated by rulers and the elite
covering all aspects of life. These customs had very strict rules to enforce

people to obey these rules.

Chinggis Khan’s yasa was not a new invention. Rather, it was the reformulation
of the existing these tribal customary law according to the Chinggisid imperial
ideology. Chinggis Khan modified customary laws of the various Turkic
societies and proto-Mongolian who had established important various states and
empires. Until the time of the Chinggisids, Ashina lineage among the early
Tiirk had right to rule, about six hundred years later in 13 century, it was
replaced by the Chinnggisid 4Al/tin Urugh (Golden Lineage). Mongolian people
under the leadership of Chinggis Khan lived a rapid transformation from

“northerly” traditions to the “southerly.” Therefore, yasa was not egalitarian in
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respect to gender relations but their matrilineal heritage was presented in this
new order. Therefore, yasa gave high value to women according to their lineage
and status. Here both men and women’s lineages and social status were played
crucial importance. However, recognition of matrilineality and feminine values
led to the formation of a more egalitarian social structure in which women
could be more active in social and political life when it is compared with the

other Turkic dynasties.
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CHAPTER 4

FORMATION OF ISLAMIC LAW (SHARI‘4) AND ITS INCORPORATION
OF LOCAL CUSTOMS, INCLUDING TORE/YASA

INTRODUCTION

Conversion to Islam is one of the turning points of the Turkic and Mongolian
societies in Central Asia and the Middle East. Examining social and political
dimensions of conversion is very important to evaluate the relations between
shari‘a and customary law (tore/yasa) and their use in gender relations during
the middle ages. In fact, starting about in the early 9" century and lasting until
the 18" century, conversion continued for a long time. In spite of its deep
influences, it was not a complete break with their past for the Turkic and

Mongolian societies.”'®

Generally, conversion was not an individual affair but was mostly a part of the
political and social events of those times. Many Turkic people firstly were
introduced to Islam when they were serving in the guard corps of the Islamic

World during 9™ and 10" centuries.’’® These Turkic peoples adopted the

3% Carter Findley divides the conversion into three phases. The first one started in the 9"
century, when unconverted Turkic nomads, captured in border raids, were used as slave soldiers
in Baghdad and or elsewhere in the Middle East. The second phase started when a minor ruling
clan from Transoxania, the Seljuks, converted to Islam and migrated into Iran to seek its
fortune. The third phase in forming a Turkish presence inside the Middle East, that of creating a
Turkish literary culture to go with the Turkic demographic presence, would have to wait nearly
until the Ottoman’s rise in the fourteenth century. See C. V. Findley, The Turks in World
History (Oxford: Oxford University Press, 2005), 66-67. See also Claude Cahen, Islamiyet:
Dogusundan Osmanli Devletinin Kurulusuna Kadar, trans. Esat Nermi Erendor (Ankara: Bilgi
Yaymevi, 1990), 231-272.

3% About this matter Beckwith said that “the members of the guard corps were his constant
companions in peace and in war, and although they may have sons of nobles or great warriors,
they were definitely not ‘free’ in our sense) to do as they chose: they were bound by oath, and
had to obey their liege lord. Oath-brakers were either simply cast out, or treated like criminals.”
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Islamic civilization and culture in which they lived. Although they were small
in numbers, they actively participated in political, ideological and military
formations of the newly-established Islamic states and empires, contributed
with their political, social, economical and cultural values to this civilization.
This was related to the character of a newly established Islamic civilization
which was open to the adoption of various cultural, social, political, artistic and

literary elements. In this context Beckwith states that:

The central Asian Turkic state’s political system, a system in which
warriors were paid handsomely to serve in the guard corps of a
lord, played a major role in this development. Such warriors
considered apolitical in the general sense of the word, were deeply
political in their roles as undeviating “servants” of their lord, who
equated to mamlitk system with their own chdkar system...To
conclude, the Arabs of the early ninth century, now famous for
their absorption of so much Hellenistic and Indo-Iranian literary
culture, adapted yet another antique socio-cultural product — the
Central Asian guard crops. Like so many other originally non-
native aspects of traditional Islamic civilization, the alien system
was naturalized, quickly changed into a typically ‘Islamic’ shape,
and then never given up. This cultural transmission was one more
aspect of the Central-Asianization (as distinguished from
‘Persianization”) of the Caliphate, a process that began in earnest
with the Abbasid revolution and was revitalized by al-Ma’mfin.
The corresponding result of this cultural transmission was the
appearance — in Arabicized Central Asia, or the Central-Asianized
Near East- of such intellectual and artistic greats of the early
Islamic world as al-Khwérizmi, al-Farghani, al-Farabi, Ibn Sin4,
al-Ghazzali, and al-Birtni.**

See C.I. Beckwith, “Aspects of the Early History of the Central Asian Guard Corps in Islam,” in
Archivum Eurasiae Medii Aevi, 4(1985): 35. According to Cahen, this earliest conversion
seems a more personal affair when it is compared to mass conversions of the Turkic societies in
the later centuries. Hakki Dursun Yildiz, Islamiyet ve Tiirkler (Istanbul: Ist. Univ. Ed. Fak. Yay.
No. 2154, 1954), especially 50-130, 167-185. Claude Cahen 1990, 232; Hugh Kennedy, The
Armies of the Caliphs, Military and Society in the Early Islamic State (London and New York:
Routledge, 2001), 118-141.

320 Beckwith 1985, 39-40. See also Yoshua Frenkel, “ The Turks of the Eurasian Steppes in

Medieval in Arabic Writing,” in Mongols, Turks and Others: Eurasian Nomads and the
Sedentary World, ed. Reuven Amitai Press and Michal Biran, Leiden, Boston: Brill, 2005,234.
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During the 11" and 12™ centuries, various Turkic societies in Central Asia
came to the Middle East in groups. They first made incursions into these lands,
and later they settled in those regions and established various states and
empires, like Seljuks in Iran and Anatolia and the Ottoman Empire.’*' The last
important migration and conversion took place during the Mongol conquest
during the 13" and 15™ centuries. Many Turkic and Mongolian tribes entered
Muslim world and converted to Islam. After the 14™-15" centuries we see more

legalized conversions.

By the 13" century, when the Mongols came to the Middle East, Turkic
societies had already been part of Islamic civilization and Muslim Turkic
population had increased so that that the ethnic and social composition of those
areas had changed.”” The Mongols had a different kind of a relation with the
Islamic world. With the exception of the Karakhanids, the Turkic societies first
converted to Islam and then they established Turkish-Islamic dynasties with an
ideology of defender of Islam. On the other hand, Mongols came to the Islamic
world as conquerors and made it a part of the Chinggisid World Empire.
Therefore, the Turkic and Mongolian societies had different relations and
interactions with Islam and the Muslim world. This situation reflected itself in
the use of yasa and shari‘a which is the subject of this study. According to
Fletcher, adoption of Islam went hand in hand with the cultural assimilation of

the Mongols to the Turks in Central Asia and Middle East, and also in the

3! Deweese divided these conversion into two groups as tribal (e.g., thee Seljiiks) and state
conversions (e.g., the Karakhanids). 1994, 8; See also Isenbike Togan, “9™ -5™ 9™ € In-
Migrating Turkish Dynasties,” in EWIC Vol.1 (Leiden-Boston: Brill 2003), 22-28.

322 The westward migrations of Turks from the later tenth century onwards have long-term
effects on the ethnic and social composition of the ‘northern tier’ of the Middle East i.e. the
lands running westward from Afghanistan through Iran to Anatolia. See C. E. Bosworth,
Introduction to History of Civilization of Central Asia, vol. IV, The Age of Achievement: A.D.
750 to the end of the fifteenth century, Part one the Historical, Social and Economic setting, ed.
M.S. Asimov and C.E. (UNESCO Publishing, Multiple History Series, 1998 ) 19.
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Kipchak steppes. *** The Turkic and the Mongol societies had different

experiences in the Islamic world. Commenting on this issue, Fletcher stated:

The difference between Turks and Mongols in the Middle East was
that the Turks came in gradually, in groups of limited size, over a
substantial period of time, and entered into the Muslim culture and
politics of the region as full-fledged members. In the process they
did comparatively little damage. The Mongols were no less
adaptable than the Turks.... Khitans, Jurchans, and Uighur advice
and the contact with Muslim merchants from Central Asia, who
could point to the example of Turkish-speaking nomads ruling
settled populations, must also have prepared the way for the
Mongols’ adaptation to the desert pattern of interaction with the
sedentary world. But the Mongols came too fast; they carried their
culture to the Middle East.***

Domination by the Muslim Turkic population, language and culture became
effective in the formation of Turco-Mongol terminology. About this matter
[.Togan says: “from 1206 on, we would use the term “Turco-Mongol” or
perhaps in this case speak of it as Mongol-Turkish, which later became “Turco-

Mongolian” ***

These conversions went hand in hand with the political and social events, and
this leads us to think that conversion was only a part of political and social
requisites. In fact, when the role of the various sufi orders by means of which
people converted and learned Islam is taken into consideration, it can easily be
said that conversion was not purely a political, economical and social affair,

. . 2 .
rather, to some extent, it was an issue of change of heart.>*° However, this

323 Fletcher 1986, 44-45.
324 Fletcher 1986, 39-42.
3% [.Togan 1998, 135; Findley 2005, 76-77.

?26 Emel Esin in her book Islamiyet’den Onceki Tiirk Kiitliir Tarihi ve Islama Giris, (Istanbul:
Istanbul Ed. Fakiiltesi, 1978) examined spiritual aspects of conversion. Inner Asian people
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chapter focuses not on its spiritual aspect but on the political, social and

economic dimensions of conversion.

In Central Asia and the Middle East, islamization was a dual process for these
societies. There was never a complete break with their past; they changed many
things in their social, political and cultural life, but they also made their own
contributions to the Islamic civilizations. D. DeWeese evaluates the dual

character of conversion as follows:

[In Central Asia] “Islamization” is in reality a dual process that
necessarily works in two different directions: on the one hand, the
introduction of Islamic patterns into Inner Asia involves the
“imposition” of Islamic norms in a new setting, an alien
environment; on the other hand the nativization of Islamic patterns
involves their incorporation and assimilation into indigenous
modes of thought and action. **’

After conversion, pre-Islamic ways survived alongside the deep and intimate
aspects of life affected by Islamization (self designation on personal and
communal levels, ritual performance, in many cases conceptions of purity
linked with the performance of ablution and methods of slaughtering animals,
etc.). Understood in this way, Islamization is perhaps less “dramatic,” and its
immediate impact on traditional ways of life less pronounced, than upholders of

328 . .. .
The Turkic societies could combine

a strictly Islamic ideal would like.
Islamic and pre-Islamic values and traditions, and created a Turkic-Islamic

civilization. Understanding this process is very important in analyzing the way

followed important religious, political and dervish figures like Satuk Bughra Khan, Ahmad
Yasawi and then they converted to Islam. See especially 4™ chapter of the book.

327 Dewin DeWeese, Islamization and Native Religion in the Golden Horde; Baba Tiikles and
Conversion to Islam in Historical and Epic Tradition (Pennsylvania: The Pensilvania State

University Press, 1994), 54.

328 Dewin DeWeese, 1994, 54-55.
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shari‘a and customary tribal law (yasa/tore) and Chinggisid Yasa were applied

concerning gender relations in those times.

4.1 The Turkic and the Mongolian Peoples in the Islamic World

Islam was born among the nomadic and semi nomadic Arab clans and tribes. In
this respect it had similar effects on the Turkic and Mongolian societies which
were also nomadic and semi nomadic clan and tribal societies. One of the main
impacts of Islam was creation of Muslim community “umma” over various
tribal and clan organizations. According to Coulson, Umma reflects the
transition, affected by Islam, from a social based blood relationship to one
based on a common religious faith; and in this new society the individual
family has replaced the tribes as the basic unit.”* Therefore, tribal nomadic and
semi-nomadic Arab societies, and, nomadic and semi-nomadic Turkic and
Mongol societies experienced similar problems. When they were introduced to
Islam, prophet Muhammad (c.570-652) tried to create a new Muslim
community, umma. According to Lapidus, prophet Muhammad brought a
revelation of the existence of things unseen that conferred upon him authority
over all things visible. He organized a Muslim community to fulfill God’s
command in matters of belief, ethics, family, commerce, politics and war. Islam
became a rallying-point for a coalition of lineage groups and created a new
super ordinate organization.”” Similarly, for the Turks and Mongols who had
their own clan and tribal communities, entering into religion (din) of Islam

meant entering umma, “religious community.” Therefore, conversion to Islam

329 Noel J., Coulson, A History of Islamic Law (Edinburgh: Edinburgh University Press, 1964).
23; Ira Lapidus, “Seperation of State and Religion in the Development of Early Islamic
Society,” Int. J. Middle East Studies 6 (1975): 383.

339 Ira Lapidus, 4 History of Islamic Societies (Cambridge, New York: Cambridge University
Press, 1990), 21-35.
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had inherent links between religious identity and communal identity. To change

.. . . . . 331
one’s religion is to change one’s communal identity, and vice versa.

Formation of umma in the Islamic world did not mean total dissolution of the
tribal structures. With the expansion of new Muslim empires, in the garrison
cities settled by the Arab-Muslim conquerors, kinship, clan, and tribal
structures were transformed by the new patterns of military organization,
economic activity and residence in the midst of non-Arab populations. As a
result and new groupings emerged, some based on neo-traditional tribal
identities, others based on religion.332 Similarly, after conversion, Turkic and
Mongolian societies became part of umma in the Middle East and they formed
“Muslim tribal community.” In this way they combined their religious and
tribal identities. This was a “tribal community” that found a familiar niche in

the religious community.

As it is mentioned above, conversion was not only accepting belief of Islam but
also accepting many social, cultural and political values of Islamic civilization
which was shaped by various cultures. Furthermore, this adaptation did not take
place immediately after conversion, but after change of way of life (e.g., from
nomadic way of life to sedentary one) or politics (e.g., from nomadic
decentralized, power sharing political empires to centralized Middle Eastern
political understanding). As Turkic and Mongolian tribal rulers and ruling elites
took their power and support from their tribal people who constituted their
armed forces, tribal identity and political identity were the same for these

societies. Furthermore, the Middle Eastern Muslim tradition encouraged and

31 Dewin DeWeese 1994, 23; Findley 2005, 61.

332 Patricia Crone, Medieval Islamic Political Thought (Edinburgh: Edinburgh University Press,
2004), 397
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legalized these tribal leaders to continue their political activities according to

. . .. 333
their nomadic traditions.

There were nomadic military ruling elite and
sedentary subject people; bureaucrats, and the clergy (ulama) were

intermediaries between two societies and two civilizations.

Turco-Mongol societies did not change their way of life, social and political
structures completely, but they created a synthesis between these two
civilizations. Of course, formation of this synthesis took a very long time and
the adaptation period was not the same for all the Turkic and Mongolian
societies. This duality reflected itself in the relation between shari‘a and
tore/yasa. The balance between shari‘a and tore/vasa changed, and sometimes
tension sometimes coherence took place between these laws when they were
applied in social and political affairs. Gender relations among the ruling elite

were affected by this transition to the some degree.

In fact, unlike Turkic and Mongolian societies, Arab tribal society was not
hierarchical and they did not want any supra-tribal political authority and this
made establishment of states and empires in the Arab world more difficult.***
On the other hand, Inner Asian people were more willing to accept the dynastic
principle and a hierarchical order,”® and they accepted political and military

authorities as far as they shared power with these authorities. The general

333 Fletcher 1986, 44.

334 Barfield outlined Arabian tribal model as follows: “The Arabian Model of tribal organization
was based on nested groups of egalitarian lineages assumed to descend from a common
ancestor. The relationship between each lineage rested on segmentary opposition, that is,
lineages were supported by, or opposed to, one another based on their degrees of relatedness. ...
Leadership in egalitarian tribal system displayed little hierarchy. Although some lineages
demonstrate a greater capacity than others to assume political leadership, each lineage
considered itself to be equal of any other.” Thomas Barfield 1991, 160.

335 Golden 2001, 16.
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sentiment was for sharing and limiting concentration of power of absolute
rulers, as demonstrated by the accession ceremonies of the Early Tiirk and

336
Khazars.

In respect to state formation, Muslim state tradition and ideology became an
advantage for the Central Asian societies, and especially for the Turks.
Fletcher’s following words make this relation very clear: For example, imperial
control over relatively autonomous tribe or provinces was similar to earlier
Iranian states, and its hierarchical structure made the ideological transformation

of tribal khan to Shah or sultan easier.”>*’

Furthermore, religious character of central Asian rulers was similar to Persian-
Islamic Muslim ones. According to Golden, the charismatic warlord was central
to Inner Asian state formation, but they had to have also religious personality
because charismatic warlords were expected to posses shamanistic or shaman
like powers. *® So it might be said that the ideal ruler model was almost the
same in both civilizations, with main difference of “power sharing” or

limitation of power.

These similarities and advantages of the Islamic civilization led the Turkic and
Mongolian tribes and clans to get used to Irano-Islamic state tradition in their
political and social policies. It helped to consolidate central structures of the
nomadic political formations and power of the rulers. For example, C. Findley

evaluating Yusuf Khass Hajib’s Kutadgu Bilig (Wisdom of Royal Glory)

336 fsenbike Toga 1998, 5; isenbike Togan “Patterns of Legitimization of Rule in the History of
the Turks,” in Rethinking Central Asia, ed. Korkut A. Ertiirk ( Ithaca Press, 1999), 49.

337 Barfield 1991, 171.

338 Golden 2001, 16.
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written in 960, in this context and said that the “royal glory” of the title is
conveyed by a word derived from the same term, kut, that was used in the
carliest Turkic states to refer to the “mandate of heaven,” an idea that this work
equates with the farr stated by pre-Islamic Shah s of Iran and with the Arabic
term dawla, originally meaning a turn of good fortune but coming by extension
to mean dynasty or state.””*> As Fletcher said in Central Asia and Middle East,
Islam eased the transition from steppe conqueror to desert ruler for the Mongols

just as it had done for the Turks who had heralded them.

In fact, after conversion and establishment of Turco-Mongol Muslim states and
empires, tribal power sharing and Irano-Islamic domination of central despotic
power ideologies competed with each other. The Mongolian rulers and
attempted for half a century to introduce monopolization of power to a people
whose traditions had been shaped by power sharing. This monopolization was
necessary for the stability of the new order that they created.**® Otherwise,
tribes wanted to play an active role in succession struggles and civil wars, and
thus posed a threat to its stability by assuming effective roles in politics.*"!
Transformations of social structures and ideologies took for a long time;

Lapidus explains this as follows:

In Inner Asia, Islam came to a secondary stage in the history of
these societies. It helped to consolidate the identity of Khanates,
hordes, and uymags but does not seem to have played a critical role
in their origin. Thus ‘asabiyya in Inner Asia was based neither on

39 Findley 2005, 75-76.
0. Togan 1998, 12.
! Barfield, “Tribe and State Relations: The Inner Asian Perspective,” in Tribes and State

Formation in the Middle East, ed. Philip S. Khoury and Joseph Kostiner (London, New York:
L.B. Tavris Co Itd Publishers):177.
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kinship nor on religion but chiefs won the opportunity to legitimate
themselves in tribal, patrimonial, or imperial terms.***

In conclusion, conversion brought adaptation of Islamic civilization in every
sphere of life among Central Asian nomadic and semi nomadic societies but it
never became sudden and radical. Conversion took many centuries and this
adaptation or sometimes assimilation could take place after changes of way of
life, social and political structures. Turco-Mongol power-sharing political ideals
and Middle Eastern and Chinese central despotic rulership ideals competed
with each other. Only the Ottomans and later the Safavid dynasties could
achieve to eliminate the tribal power-sharing ideology and establish central
bureaucratic state system during 15™ and 16™ centuries in Anatolia and Iran.
This dichotomy reflected itself in the use of shari’a and tére/yasa in the field of
politics, economics and gender relations which is our main subject. But this did
not mean shari‘a represented concentration of power and tore/yasa power-
sharing. On the contrary, the Muslim Turkic and Mongolian rulers could use
advantages of customary law (tdre/yasa) for consolidating their and their
successors’ power and authority. In order to analyze the relation between
shari‘a and tore/yasa dichotomy, understanding formation and content of

shari‘a 1s very important.
4.2 Islamic Civilization and Shart’a

In this part, in order to evaluate interaction between Islamic and Turco-Mongol
nomadic civilizations, and the use of shari‘a and customary law (fore/yasa)
after the conversion of these societies, the formation of shari‘a and Irano-

Islamic state tradition are examined. In this context, looking at the non-Islamic

**2 Ira Lapidus, “Tribe and State Formation in Islamic History”, in Tribes and State Formation
in the Middle East, ed. Philip S. Khouryg and Joseph Kostiner (London, New York: E.B. Tauris
and Co LTD Publisher, 1991), 34.
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and multi-cultural character of the Islamic civilization and examining formation
of the shari‘a are very important for an evaluation of the use of shari‘a and

torelyasa in the Turco-Mongol dynasties.

Shari‘a is Islamic law which brings rules to every sphere of life of Muslims.

Rahman describes Shari’a as follows:

The verb shari’a in its religious usage, from the earliest period, it
has meant ‘the highway of good life’, i.e. religious values,
expressed functionally and in concrete terms, to direct man’s life...
It includes all behavior-spiritual, mental and physical. Thus it
comprehends both faith and practice: assent to or belief in one God
is part of the SharT’a just as are the religious duties of prayer and
fasting, etc. Further, all legal and social transactions as well as
personal behavior, is subsumed under the Shari’a as the
comprehensive principle of the total way of life. ***

Qor’an is the holy book of Islam and shari‘a laws were inspired from it. These
laws were shaped by the world views of the religious scholars (u/ama) and
practical needs of the Muslim states and societies. Although shari‘a includes

“total way of life,”***

Qor’an is essentially a religious and ethical document
aiming at the practical goal of creating a morally good and just society
composed of religiously righteous men with a keen and vivid awareness of a
God who enjoins good and forbids evils.** About the content of Qor’an,
Coulson claimed that Qor’an does not contain such elaborated shari‘a rules. Its

primary purpose is to regulate not the relationship of man with his fellows but

33 Fagzlur Rahman, Islam (New York Chicago San Fransisco: Holt, Rinehart and Winston,
1966), 101; Schacht, Joseph, The Origins of Muhammadan Jurisprudence (Oxford: Clarenon
Press, 1950), 89-91.

3 Patricia Crone describes shari‘a for the Medieval Islamic societies as follows “The shari‘a
was, or rather included, a constitutional in the broadest sense of the word: a set of rules that
allocated functions, powers, and duties among the various agencies and offices of government
and defined the relationshi between them and the public.” Patricia Crone 2004, 281.

3 Fazlur Rahman 1966, 85.
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his relationship with his creator, and thus Qor’anic legislation is ethical in
character. Therefore, only six hundred verses are legislative, the vast majority
of which are concerned with the religious duties and ritual practices of prayer,
fasting and pilgrimage, and approximately eighty verses deal with legal topics

in the strict sense of the term.>*®

Although the regulations which are of more
specifically legal tone cover a great variety of subjects, ranging from women’s
dress to the division of the spoils of war, and from the prohibition of the flesh
of swine to the penalty of flogging for fornication, they are ad hoc solutions for
particular problems rather than attempts to deal with general topic
comprehensively.®*”  Similarly about this matter Hodgson said that
“conventionally, Muslim religious thought brought more equality, generosity

but it could not challenge the overall agrarian situation.”***

Qor’an itself did not
provide a simple and straightforward code of law. Even, the Prophet’s
legislations were not for substituting the customary law but for supplementing
it 349
Various sources and methods were used in order to formulate shari‘a rules
according to which the Muslim societies and states were conducted. Prophet
Muhammad’s sayings and doings sunna® became one of the main primary

sources of shari‘a. According to Mottahedeh, the Qor’an did not directly

legislate all circumstances, and the Qor’an was a book, not a person.

346 Coulson 1964, 20-21
347 Coulson 1964, 23.

3% Marshall G.S. Hodgson, Venture of Islam; The Expansion of Islam in the Middle Periods
vol.2 (Chicago and London: University of Chicago Press, 1974), 96

** Coulson 1964, 23.
3%0 Sunnah is not only includes acts and sayings of the Prophet but also the good example of the

predecessors, both as collectivities and individuals. Wael B.,Hallaq, The Orgins and Evolution
of Islamic Law (UK: Cambridge University Press, 2005), 194.
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Muhammad was the perfect example of a Muslim; and his example, therefore,
was a nearly indispensable guide to live the life of a Muslim and to make the
implicit concepts of the Qor’an explicit.”' Sunna was a customary practice
because despite the Prophet’s critical attitude toward the local social and moral
environment, he was very much part of this environment which was deeply
rooted in the traditions of Arabia. While the new problems encountered by the
prophet and the emerging umma were to be judged in accordance with the new
principles and worldview of Islam, the old institutions and established rules and
customs remained largely unchallenged. Firstly, the number of ritual practices,
such as prayer and fasting, were distinctly pre-Islamic Arabian practices that
survived in the legal and religious systems of the new faith. Secondly, the pre-
Islamic customary laws of barter and exchange of agricultural products
persisted in shari‘a. And thirdly, several elements of customary penal laws

were retained.>>?

During the Medinan period, the principles of the Qoranic regulations were
developed by the prophet and his successors to the degree that was required by
the practical problems confronting the Muslim community in Medina.*>® But
the Medinian society was a simple society and the rules and laws for solving
their problems were also simple. Nevertheless, after the death of the prophet,

rapid Islamic conquest’™ led to the formation of Islamic states and empires and

31 Roy Mottahedeh, Loyalty and Leadershi in an Early Islamic Society (Princeton, New Jersey:
Princeton Univ. Press, 1980) 9-11.

332 Hallaq 2005, 24-25.

33 Coulson 1964, 26.

334 prophet Muhammad died in 632, after 3 years later in 635 Muslim Arab armies conquered
whole Syria and Jerusalem under the leadership of Amr ibn’ul-As. A few months later,
occupation of the whole Palestine was completed. In 636, the whole Iraq was conquered and

expeditions to Iran were started during the time of Caliph Omar (r.633-44). In 642, the whole
Iran and Egypt was taken under the control during the reign of the Caliph Usman (r.644-656).
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in order to rule and conduct these states and societies, the rulers needed new
laws and regulations which were absent in the Qor’an. In order to solve
problems and run the administrative mechanism, they had to borrow laws and
regulations of the previous civilizations like Byzantine and Sasanian® with the
condition that they should not be in contradiction with the Islamic ethic. For
example Islam’s “equality” principle which is human equality including sex

equality, negates all inequalities due to sex, race, color, nationality, caste or

356

tribe,”created tension in making rules for the rulers for exploiting the

conquered societies and lands. About this matter Lapidus said:

Differentiation of state and religious institutions was not, however,
entirely clear-cut. First, the separation has never been recognized
in ordinary Muslim discourse about state and religion, and it has
only occasionally received formal recognition in Muslim political
theory. It did win an indirect tacit acceptance... Secondly, Muslim
empires have cultivated a religious aura apart from Islam. While
their activities were based on siydsa, the exercise of power
justified in its own terms, political rationality. Muslim rulers
borrowed the pre-Islamic Persian monarchial vision of the ruler as
a divinely selected person, God’s vice-regent on earth for the
maintenance of order and the shepherding and protection of the
common people. The Perso-Islamic political tradition also saw the
ruler as an ideal human being, the equivalent of the Hellenistic
philosopher-king, who not only ruled and reinforced law and order,
but whose example led lesser humans to justice and salvation. The
ruler, apart from Islam, was a sacred figure; the state, a divinely
appointed institution. The ambiguity was in the concept of secular
and sacred. The ordinary functions of Muslim community life and
the daily activities of scholars and holy men involve activities
which come under the purview of Islamic law and Islamic
morality, but constitute from our point of view the realms of

After the Caliph Ali (r.656-661), the Ummayad dynasty (661-680) conquered the North-West
Africa and sieged Constantinople. The Ummayad army entered Spain in 711. After Ummayads,
the Abbasissid dynasty (749-1258) penetrated into the Central Asia and Chinese army was
defeated at Talas in 751. See more detailed information. See Cahen 1990, 34-102.

355 About the influences of the Sasaninan, Byzantine and Greek traditions, see Patricia Crone
2004, 148-196.

336 Raga’ el-Nimr, “Women in Islamic Law,” in Feminism and Islam, ed Mai Yamani
(Lebanon: Ithaca Press, 1996), 87-101, 90-92.
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secular affairs. Business, administration of trusts, property issues
and inheritances are only a few examples. The domain of the
Muslim religious community which embodies the Islamic ideal is,
by virtue of Islam itself, the realm of the mundane...**’

During the early periods of the Islam, the general policy was not to change the
social, political and cultural structures of these conquered lands and societies.
According to Watt, Ummayads, preserved the existing administrative structure
in the provinces and this led to adoption of existing administrative machinery.
This policy naturally opened the door to a wider reception of foreign elements
in the substentive law power. The special office of judge (gadi) developed
during the Ummayad period. There was no fixed body of law to be applied, and
each administrator made decisions according to what he thought fit, doubtless
following Qoranic rules to some extent and also, so far as he was familiar with
them, precedents set by Muhammad and his own predecessors, especially the

latter.>*®

The basic material of the local customary law had been modified by
the elaboration of Qor’anic rules, overlaid by a corpus of administrative

regulations and infiltrated by elements of foreign legal systems.>>’

While Ummayads tried to find practical solutions, Abbasids formulated shari‘a
rules. Therefore during the time of the Abbassids, Islamic legal thought was
shaped and theological studies gained impetus. The caliphate would evolve,
contrary to Muslim ideal, as a largely military and imperial institution
legitimated in neo-Byzantine and neo-Sassanian terms, while the religious elite

would develop a more complete authority over the communal, personal,

357 Lapidus 1990, 19-20. See also Patricia Crone 2004, 147.

358 Montgomery Watt, Islamic Political Thought (Edinburh: Edinburgh University Press, 1998),
42,

3% Coulson 1964, 39. See also Watt 1998, 42.
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religious and doctrinal aspects of Islam.’® J. Tainter evaluated such kind of
societies as complex societies. These societies are problem solving
organizations, in which more parts, different kinds of parts, more social
differentiation, more inequality, and more kinds of centralization and control
emerge as circumstances require. Growth of complexity has involved a change

361
For

from small, internally homogeneous, minimally differentiated groups.
example, Iranian influence was great on Abbasid developing bureaucracy,
secret service, court culture and rituals and various ceremonies.’*® Adaptation
of the local rules and customs was not only because of the practical needs but
also as Hodgson said because the intellectual resources offered by the various

pre-Islamic traditions had been fully assimilated.*®

During the reign of the Abbasids, four main schools, each of which formulated
shari‘a according to their own views were opened in the important social,
political and cultural centers of the Islamic world: in Kufa the Hanafiya

School;364 in Fustat the Shafi’1 School;365 in Medina the Maliki school**® and in

360 Lapidus 1990, 12. See also C.E. Bosworth, “Nasihat al-Mulik,” EI, Leiden, Netherlands:
Brill.

%1Joseph A. Tainter, The Collapse of Complex Societies (Cambridge: Cambridge University
Press, 1988), 5.

362 Anthonoy Black, The History of Islamic Political Thought; From the Prophet to the Present
(New York: Routledge, 2001).

3Hodgson 1974, 154. According to I. Goldziher and J. Schact, elements from Roman
Byzantine (including Roman provincial) law, Talmudic law, the canon of the eastern churches,
and Persian Sasanian law (and of the canon law of the eastern churches) were used in the
shart‘a law through the medium of the cultured non-Arab converts to Islam, whose education in
Hellenistic rhetoric had made them acquainted with the rudiments of law and who brought their
familiar ideas with them into their new religion. 1. Goldziher and J. Schacht, “ Fikh,” in in the
EI, Leiden, Netherlands: Brill, 2-3.

%4 1t took its name from its founder imam Abii Hanifa (d. 767). It was born in Iraq during the

time of the Abbasids and it became main Order. It was spread towards the east, in Khurasan and
Transaxiona. /4 (MEB) vol.5/1, 1997, 212
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Basra Hanbali School.*®” All of these four schools were opened during the
golden age of the Abbasid dynasty. Those theologians (ulama) and their
students used the method of ustul al-figh (roots of sources from which law

% They tried to formulate shari‘a rules in order to regulate social,

spring).
political, economical life of the growing Islamic societies. Their main sources
were Qor’an and the Sunna.>® All of them accepted Qor’an as a primary source
but interpretation of the Qor’anic text was a problem as each school made their
own analyses. Furthermore, for the reliability of the hadiths, they used methods

of ijmd370 (consensus) and qiyds371 (analogy). All of these scholars (ulama)

365 Al- Shafi’i, al-imam Aba ‘Abd Al-lih Muhammad B. idris (d.820), for more detailed
information see W. Heffening, “Safi. Al-Safi, al-imam Aba ‘Abd Allah Muhammed B. Idris,”
14 (MEB) vol.11, 1997, 268-272.

366 It was established by Malik B. Anas (d.795). See J. Schacht, “Malik b. Anas (?-795),” I4
(MEB) vol.1, 1997, 252-257.

387 1t was established by Ahmad B. Muhammad Hanbal (d.855). See Goldziher, “Ahmed B.
Muhammed Hanbal,” /4 (MEB) vol.1, 1997, 170-173.

368 «All aspects of public and private life and business should be regulated by laws based on
religion; the science of these laws is fikh. 1. Goldziher and J. Schacht, “ Fikh,” in the EI, Leiden,
Netherlands: Brill, 1-2.

3% The prophet’s doings and sayings were memorized by ahl-al-hadith. See J. Robson, “Hadith
kudsi,” in EI, Netherlands: Brill Leiden, 1.

70 Iima“ is an Arabic term referring ideally to the consensus of the umma (the community of
Muslims, or followers of Islam). In reality, ijma‘ referred only to the consensus of traditional
Islamic scholars (Arabic ulema) on particular points of Islamic law. About this matter
Mottahedeh said that if the ruler was the personal symbol of the unity of the Islamic
community, the principle that symbolized the will to unity was ijma ‘(consensus on agreement).
See Roy Mottahedeh, “The Foundation of State and Society,” in Islam, The Religious and
Political Life of a World Community ed. Marjorie Kelly (New York: Praeger Publishers,
1984),65.

7' In Sunni Islamic jurisprudence giyas is the process of analogical reasoning from a known
injunction (nass) to a new injunction. According to this method, the ruling of the Quran and
sunnah may be extended to a new problem provided that the precedent (af) and the new
problem (far) share the same operative or effective cause (illah). The illah is the specific set of
circumstances that trigger a certain law into action.

141



used the same method but made different formulations of shari‘a . These
differences ranges from Hanafi to Hanbali, while the first one used analogies,
the second one was more textual. According to Hodgson, social, political and
cultural circumstances and also intellectual backgrounds of these scholars
became very effective in the formation of these diversities, i.e. iktilaf. However,
these differences did not damage reliability and essence of shari‘a. *’> About

this matter Coulson said that:

During the formative period of the law the schools were, as a
natural result of their circumstances of origin, hostile and
competing systems. The original schools of Medina and Kiifa
conscious of the fact that their law largely reflected local practice,
had at first accepted differences of doctrine as natural and
inevitable; but under the impetus of the ‘Abbasid policy to create
an order of State and society which would give full expression to
the Islamic religious ethic, the two schools came to champion their
respective systems as possessing a validity not confined to a
particular locality but universal for Muslims. Conflict of juristic
principles had then produced the opposing systems of Shafi’ts and
Hanbalis, and until well into the second half of the ninth century
the four schools adopted a polemical and intolerant attitude
towards each other as they vied for recognition as the superior
expression of God’s law.>”

By the end of the 9" century, after about two hundred years of coming of Islam,
shari‘a was formulated by the religious scholars (ulama) for ruling and
conducting the newly established Muslim societies expanding from Central
Asia to Spain. Qor‘an and sunna were the main primary sources of shari‘a but
cultural, social backgrounds of these scholars effected their understanding and

approach to these sources. Furthermore, they used local customary laws, and

372 Hodgson 1974, 119.
13See Coulson 1964, 86-7. According to Hodgson, the other two integrative institutions, the

wagqf foundations and the SGfT tarighas, were themselves finally dependent on the Shar’1 norms
of their social viability. Hodgson 1974, 119.
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laws and rules of the previous civilizations like Byzantine and Iran. The cultural
background that these civilizations provided for these regions were also
instrumental in bringing solutions to complex problems of the rapidly growing
new Islamic states and empires. Shar/‘a is not composed of the rules which
derived form Qor’an. Rahman divides Islamic rules into two as Din and shar’ia
and said that “Qor’an anxious to regulate the attitude of the believer speaks
much more of Din, iman (faith) and Islam rather than shari‘a. Moreover, figh

Mor ‘understanding’ was a process rather than a consolidate body of

9375

knowledge and it was personal and subjective discipline. Quran is religious

and the other (shari‘a ), allied to the former, historical.’’®

The four Schools formulated Fazlur Rahman’s “historical Islam” shari‘a the by
9™ century and Muslim societies or states followed one of these schools and
made legal regulations according to them. There have been debates among the
scholars about whether the gate of ijtihdd’>’" was closed or not. Hallaq stated
that in Islamic legal theory ijtihad was reckoned indispensable in legal matters
because it was the only means by which Muslims could determine to what

degree their acts were acceptable to God.>”™ On the other hand, Hodgson

™ Figh is law making and law applying by Ulema, religious class. Figh, had mainly four
sources: Qur’an, Sunna (hadith), ijma‘ (consensus) and giyas which represent four sources of
Quran. Alternative methods of reasoning based on considerations of juristic preference
(istihsan) or public welfare and interest (istislah) were of limited validity, and were not
infrequently the subject of controversy.

*7> Rahman 1966, 102.
*7® Rahman 1966, 102.
37 jjtihad’ is the process of extracting or deriving legal rules from the sources of the law is
expressed. In Legal usage means endeavor of a jurists to formulate a rule of law on the basis of
evidence (dalil) found in the sources. It contrasted to taqlid (adherence to the given legal
madhab). See Bernard Weiss, “Interpretation in Islamic Law: The theory of Ijtihad,” American

Journal of Comparative Law, 26(1978), 199-208

™ Wael, B. Hallaq, “Was the Gate of Ijtihad Closed?” IJMES 16 (1984):33.
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claimed that “taqlid, adherence to the given legal madhab, was elaborated into

the doctrine that the ‘gates of investigation had closed in the 9™ century.””’

Here it is not the place to make any claim about this matter. When many
Muslim jurists and ulama like al-Ghazali and Nizam al-Mulk are taken into
consideration, al-Ghazzalt as a scholar and Nizam al- Mulk as a statesman did
not try to change the shari‘a rules but they put their non-Islamic ideas about
society, social relations and politics into Islamic context and legalized them
religiously. Therefore, Hallaq’s idea seems to be more plausible.*®® This was
necessary because after 9" and 10™ centuries, many Turkic and Mogolian or
Turco-Mongolian states and empires were established in the Middle East and
Central Asia. It was a period when Muslim community continued to change and
Islamic civilization to develop, and Islamic culture in its Turkic form came into

- 381
existence as a result of these developments.

For example, the Saljukid vizier Nizam al-Mulk’®* (d. 485/1092) tried to

reconcile the Persian imperial tradition of government with the political

3" Hodgson 1974, 406.

% Haim Gerber supports Hallaq’s ideas with these words: “ I belive, then, that my findings go
further than just detecting objective change in Islamic law, and give some support to hallaq’s
argument that contrary to prevailing views, the gates of ijtihad (individual interpretation) were
never really tightly closed in the Islamic middle period.” Haim Gerber, State, Society and Law
in Islam: Ottoman Law in Comparative Perspective, (Albany: New York State University
Press, 1994), 185.

! Findley 2005, 60-61.

382 He was the successor of al-Kunduri as Seljukiuk vizier, and ruler of their empire under
Togril-beg’s martial successors Al Arslan (1060-72) and Malikshah (1072-92), was the great
Nizam’ul-mulk. He was a pious Jama’i-Sunni Persian trained in the Ghaznavi administration in
Khurasan, from high Caliphal (and hence Sasani) times was more nearly intact than further
west Hodgson, 44; See also H. Bowen [C.E. Bosworth], “Nizam al-Mulk,” in EI Leiden,
Netherlands, 1-7. ; Bosworth, “Nasihat al-Mulk,” 6.
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realities of the new era, shaped by nomadic conquest.”® Bosworth claimed that
the second half of the 5"/11"™ century, the three greatest, complete-work mirrors
for princess, the Kabiis-nama, the Siyasat-nama and the Nasifat al-Mulitk were
completed. He further states that this phenomenon may possibly reflect the
recognition by their ethnically Persian (in fact, largely eastern Persian) authors
that the centre of gravity of the orthodox Sunni world was now Persian rather
than ‘Iraq or Syria or Arabia and, that the division of caliphate and sultanate —
the latter under the Saldjiks, now at the height of their power- was permanent
and irrevocable, and that treatises on statecraft and kingship ought to take
account these changed conditions. Al-Ghazali was the most conservative
traditional of these writers.®* Al-Ghazali followed the Islamic view and
stressed that kingship is a gift bestowed by God, for which the ruler will be
fully accountable on the Last Day. He cited maxims like “the Sultan is God’s
shadow on earth” with approval and he viewed sultan’s power as consecrated
with the old-Persian idea of the “divine effulgence” (farr-i izadi).”® Al-Ghazali
legitimized religious authority and temporal authority, as imam (caliph) and the
sultin respectively after the conquest of Baghdad by Seljukids.’® Although
they were not from a sacred lineage who had right to rule, ** the Seldjukids
represent the turning point in the history Turks and Mongols. During this

period, religious authorities and sultans ruled societies hand in hand. They did

3 Martha Simidchieva, “Kingship and Legitimacy in Nizam al-Mulk’s Siyasatnama,
Fifth/Eleven Century,” in Writers and Rulers; Perspectives on Their Relationshi from Abbasid
to Safavid Times, ed. Beatrice Gruendler and Loiuse Merlow (Wiesbaden: Reichert Verlag,
2004), 100.

38 C.E. Bosworth, “Nasthat al-Muliik,” in EI, Leiden, Netherlands: Brill, 54.

385 C.E. Bosworth, “Nasthat al-Muliik,” in EZ, Brill NV, Leiden, Netherlands, 4.

3% fsenbike Togan 1998, 33-34.

7 {senbike Togan, “Tiirk Tarihi Arastirma Presnsipleri I¢inde Dista Ticaret igte Uliisiin Rolii,”
JTS 2 (2006): 216.
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not change the essence of shari‘a but to benefit their societies and states, they
adapted the shari‘a rules to their needs in the name of endurance of state and
interest of their societies. This is called siyasa. It is the chief resource of the
king, on which he relies to prevent bloodshed, defend chastity, prevent evil,
subjugate evildoers and forestall misdeeds which lead to sedition and

. 388
disturbances.

In short, although its strong religious character it has been
always imposed to different interpretations and new solutions or exercises were

brought under the legacy of shari ‘a.

4.3 Relation between Shari’a, Tore/Yasa and Turco-Mongol Muslim

Dynasties

As it is mentioned above, conversion did not only mean becoming Muslim
individually, but also entering into the world of Islam and being member and
ideologically defender of Islam and Muslim community against infidels.
Therefore, conversion had important political and social dimensions in the life
of these societies. They preserved their tribal way of life, culture and various
customs, but they also became part of Islamic civilization and in this way they
created “Islamic culture in Turkic form.” After the mass conversions in the 10™
c. the Turkic nomadic societies established central bureaucratic states and

® These nomadic societies combined their militaristic and

empires.*®
administrative power with Islamic state tradition. In this sense, according to

Bosworth, “the Ghaznavids (366-581/977-1186) display the phenomenon of the

38 C. E. Bosworth, “Siyasa” in El,Leiden, Netherlands: Brill, 1.

¥ About this matter Hodgson claimed that “Arabs ruled, government was by an egalitarian
privileged people en bloc; then as Persian way emerged, government was by a neutral absolute
monarch, before whom the greatest and the least were to be mere subjects; but finally, with
Turkic conquest, government was by a privileged military family, along with a privileged
people as almost an extension of that family through its patronage”. Hodgson, 1974, 409.
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rapid transformation of a line of barbarian, originally Turkish slaves into
monarchs within the Irano-Islamic tradition who presided as authoritarian rulers
over a multi-ethic realm comprising Iranians or Tajiks, Turks, Afgans, Indians
and others.””" Later, Seljuks established an empire which became an ideal
symbol of Irano-islamic tradition. They moved away from the power sharing
(iliish) principle of the Central Asian tradition. The Seljuk ruler took title of

sultan (it is derived from sulfa “authority”)*”’

and became protector of Muslim
world. They did not leave their customary law; Irano-Islamic political tradition
was consolidated during the Seljuks. In the second half of the 5"/11™ century,
the three greatest works, Mirrors for Princess, the Kabus-nama, the Siyasat-
nama and the Nasifat al-mulitk reflecting Irano-Islam ideology were written

392

during the time of the Seljuks.””” This shows that Turks did not become only

part of Islamic civilization but also theyalso helped to shape it.

As in the case of Saljukids and Ghaznavids, the Turkic tribes and clans won the
opportunity of establishing states or empires although they were not from a
ruling clan or lineages. Because in the Central Asian Muslim world the chiefs
who promoted internal harmony and fortified the group will to power and royal
authority by reinforcing their solidarity, were more important than kinship

393

ties.”” The Turkish rulers or families who established dynasties in the Muslim

world, were not from ruling lineages of the Central Asia, they established their

3% C. E. Bosworth, “The Ghaznavids,” in History of Civilization of Central Asia, vol. IV, The
Age of Achievement: A.D. 750 to the end of the fifteenth century, Part one the Historical, Social
and Economic setting, ed. M.S. Asimov and C.E. Bosworth, Multiple History Series (UNESCO
Publishing, 1998 ), 110.

39! Togan 1999, 48.

*? C.E. Bosworth, “Nasthat al-Muliik,” in the EZ, Brill NV, Leiden, Netherlands, 54.

3% Lapidus 1991, 34.
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political powers with their personal charisma and power and they became
defenders of Islamic faith and gathered people from various tribes or clans,
mobilizing them with a common goal of making religious war “ghaza” against

infidels and open lands to Islam.***

For the Mongols, the situation was different
because they came to Islamic world as conquers. They converted after
establishing their states; and their conversion was also related to their internal

and external politics.*”

In short, conversion was adaptation for the Turkic and
Mongolian societies and application of shari‘a or Irano-islamic political ideals
was the result of social and political formation. The formation of these ideas
took place for a long time and created tensions between the old and new values:
between shari‘a and yasa, between centralized and decentralized political
goals, between nomadic and semi-nomadicsocities. Gender relations were also
part of these fluctuations. Therefore, when thinking on Islam and Turco-

Mongol women, this condition and also the so- called Islamic civilization

should be taken into consideration.

Irano-Islamic centralized despotic policies and Central Asian power-sharing
ideals conflicted. Until the time of Ottomans and Safavids, this chaos did not
end. In fact, when we take formation of shari’a and, political and social culture
of Islamic civilization into consideration, we can easily say that Islamic
political ideals and hierarchical social structure were not strange for the Turkic
and Mongolian societies. The real difference was way of life and limitation of
power. This tension was between centralized and established Irano-Islamic
Middle Eastern tradition and nomadic and semi-nomadic and decentralized
traditions of the Central Asia. In a parallel manner, use of shari‘a and tribal

customary laws, the relation between them should be evaluated in these social

% Findley 2005, 65-66.

3% In the fifth chapter, the case of the Ilkhanids is examined.
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and political contexts. Conversion never became assimilation but rather it
became mutual adaptation of Islamic and Inner Asian civilizations. But in a
time, with change of way of life and social and political structures, Islamic
civilizations and shari’a or Islamic way of life became more effective in the life

of these societies.

All the Turkic and Mongol dynasties also used shari ‘a and their customary laws
together. For example, in relation to the Chinggis Khan’s yasa Juvayni said that
“There are many of these ordinances that are conformity with the Shari‘at.”**°
Using these laws together sometimes could be a synthesis, sometimes a
symbiosis. It was directly related to the social and political structures of the

respective socities.

4.3.1 Shart‘a and Women

The subject of women and Islam is a long debated issue. Here we are not
discussing whether shari‘a rules were advantageous or disadvantageous for
Muslim women. Here more than rules, politics and political and social

condition gain more importance in every sphere of life.*”’

There are not much verses related to political and other social matters, on the

other hand, there are many verses related to women and gender in Qor’an.

3% Juvaini, Ata-Malik. The History of the World Conqueror. 2 vols., trans. John Andrew Boyle
(Cambridge, Mass.: Harvard University Press, 1958), 25. Juvayni, ‘Ata Malik, Tarikh-i
Jahangushday. Dawra-yi Khwarazmshahiyan, Isma‘iliyya, ed. Mansir Sarvat (Tehran:
Mu’assasa-yi Intisharat-i Amir Kabir, 1362 H.sh/1983), 40.

3All Muslim dynasties governed in accordance with shari‘a, sunni constitutional and legal
doctrines emerging in late medieval times and calling for harmonization between the law and
procedures of Islamic jurisprudence (fikk) and the practical demands of governance (siydsa)
used customary laws of their native civilizations and applied real politic “siyasa” in their
policies. F. E. Fogel, “In the Sense of Siyasa Shar’iyya,” in EI, Leiden, Netherlands: Brill, 2.
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About ninety percent of Islamic rules in the Qor’an directly addresses
women.”® Therefore, Qor’an brought certain rules on women and gender. As
Islam aimed at creating a religious community umma which was just the
opposite of the tribal structure, in the newly established Muslim community
family gained great importance. According to Coulson the new Qor’anic
scheme of inheritance represented the transition from a tribal society to a
society in which family was the unit and in which the rights of relatives other

than the male agnates were recognized. >*

Theoretically, Islam gives equality to all people without making gender
distinction in front of God, but Muslim societies have been male centered and
patriarchy and masculine values became predominant to a great extent. This
created contradictions. Some scholars claimed that this is because of the
interpretation of Qor’an by men not because of Islam; they say that Qor’an
defends equality and does not subordinate women to men; on the contrary it
gives equal rights to both sexes.*”” According to some scholars, gender
inequality emerged because of the social and political structure of the society
which evolved towards patriarchy, not because of Islam which did not try to
change the system. For example, Guithy Nashat claims that prophet
Muhammad was sent to curtail abuses rather than overhaul the system. This is
suggested by many verses of the Qor’an, such as, “Thou art a Warner only, and
for every community a Guide’ (XIII, 7).**' Similarly, Leila Ahmad stated that

Arab society transferred from tribal society to state society, first one is

3% Leila Ahmad, “Islam and Women,” in Journal of Women in Culture and Society 11(1986)1,
665-691.

399 Coulson 1964, 23.
40Barlas 2003; Wadud 2000.

! Guithy Nashat 2004, 233.
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egalitarian and the second one is patriarchal and Qor’an itself did not bring
patriarchy but became silent to these patriarchal regulations.*”> She says further
that Khadija and ‘Aisha lived at a moment of transition, and some respects their
life reflects Jahilia as well as Islamic practices.*” Ahmed sees a close relation
between state and subordination of women. During the Abbasid period,
deterioration of women’s position in respect to increasing polygamy, seclusion
and isolation of women increased sharply. *** So, it can be said that Qor’an did
not challenge the system which was evolving towards patriarchy but tried to
improve the situation in favor of women. For example, Islam gives women
some basic rights to protect some of their economical and social rights. By
delineating women’s economic, religious, and civil rights, they made it harder
for a male believer to violate those rights. These are inheritance rights, holding
husband responsible for the wife’s support; not abolishing polygamy but
limiting the number of wives to four. The Qor’an recommends then that a man
should marry only one wife if he cannot treat all his wives fairly (IV,2-3).4 1t
can be said that Qor’an improved the situation for the advantage of women but

did not interfere the patriarchal system and sometimes legalized this system.

Altough there are many verses related to women and gender relations in Qora’n
shart‘a rules about women and gender relatoions, were influenced from non-
Islamic cultures. The interpreters of the Qor’an and collectors of hadith were

themselves from the conquered territories or were highly influenced by the

42 Ahmed, Leila, Women and Gender in Islam (New Haven & London: Yale University Press
,1992), 42- 63.

403 Ahmad 1992, 43.
404 Ahmad 1992, 84.

405 Guity Nashat, “Women in the Middle east, 8000 BCE to 1700 CE,” in A Comparison to
Gender History (Oxford: Blackwell Publishing, 2004), 233-234.
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ways of the conquered people.*”® Some differences between the Islamic legal
schools in approaching gender relations reflect outside influences which shaped
shart‘a. For example, Iraqi Hanaft School established in Kufa where strong
class distinctions and social stratification was prevalent, under the influence of
these local values, this school brought the rule of equality of a husband to his
wife (or her family) in various specified aspects. On the other hand, Medinese
Maliki School did not give importance to class distinction in marriage.**’ In
marriage relations, the Hanafi School lays great stress on suitability and it is
very strict with respect to it. According to Abii Zahra, there are two reasons for
this. In the first place, marriage is a relationship between two families and there
must be the greatest possible degree of agreement between them. Custom ( ‘uryf)
does not prohibit a woman of low status from marrying a man of noble origin,
since he raises her position. But a woman of noble origin does not improve the
low status of her husband. Secondly, since the woman is granted freedom to
marry whom she will, her guardians must have the reserved right to make
suitability a condition to the marriage in order to safeguard the rights of both
parties.*® As other example is that whereas the Medinese Maliki School shows
a much greater proclivity for women’s public life and activity reminiscent of
the pre-Islamic lifestyle, the Iraqi Hanaft School tends to be more suspicious of
women and their judgment; it is closer to the attitude of the Sasanian society

and clergy.*”’

These examples show that in formation of shari ‘a rules related to
gender and women, ancient and local cultures and requirements of the Islamic

societies became very effective. On the other hand despite the deep impact of

406 Nashat 2004, 238.
47 Coulson 1978, 49.

408 Abi Zahra, Muhammad, “F amily Law” in Law in the Middle Fast,ed. Majid Khadduri and
Herbert J. Liebesney (Washington: D.C. Middle East Institute, 1995), 14.

49 Nashat 2004, 238.
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the agrarian worldview on many of the theologians who developed the shari‘a ,
they could not totally ignore the direct orders of the Qor’an on women, so in

some cases they modified it.*"

How did shari‘a influence gender relations in the Turkic and Mongolian
societies after conversion? Before contemplating on it, various factors which
effected formation and application of shari‘a should be taken into
consideration: So far we have seen that shari‘a was not monolithic, it was very
inclusive and was shaped by various elements. Social, political, cultural factors
were very important in perception and application of shari‘a . Therefore,
implementation of shari‘a was not the same in all the Islamic states and

societies. In this connection Lapidus says that

In return for state support, the ‘ulama’ legitimized the reigning
governments and taught the common people virtues of acceptance
of submission. Despite the common statement ( and the Muslim
ideal) that the institutions of state and religion are unified, and that
Islam is a total way of life which defines political as well as social
and family matters, most Muslim societies did not conform to this
ideal, but were built around separate institutions of state and
religion.*"!

In this frame, besides shari‘a, customary laws or laws made by the rulers were
used in the social, political, military, economical and civilian matters. Islamic
law and customary law went hand in hand. Furthermore, “Islamization in
Central Asia was an ongoing process until the seventeenth-eighteenth centuries
it is not possible to distinguish easily between non-Muslim and Muslim

412

women” as Isenbike Togan says." ~ The other important factor was way of life

410 Nashat 2004, 238
1 Lapidus 1990, 24.

12 senbike Togan, “5™ -9" centuries In-Migrating Turkish Dynasties,” EWIC Vol.l Leiden,
Boston: Brill, 2003), 23.
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in using shari‘a. Transition from nomadic to sedentary way of life, changing
roles or division of labor all effected gender relations and use of shari‘a and

torelyasa. In this connection Nashat says:

Neither gradual arrival of the Turks beginning in the ninth century
nor the massive invasion of the Mongols during the thirteenth
century substantially changed the position of women in the central
Islamic lands. On the contrary, those Turks and Mongols who
settled the towns eventually adopted the lifestyle of the sedentary
population. However, among those groups which continued to live
as nomads and roam the large plains or the hilly regions of the
central lands, women continued to be active in communal life even
after their conversion to Islam.*"

It can be said that nomadic or sedentary way life or customary or religious laws

were not direct determinant of the status of women and gender relations.

Conclusion

In conclusion, it can be said that the shari‘a was not applied concomitant with
conversion. It took place after changing way of life and adaptation to new
norms which we call Islamic civilization. However, this adaptation did not
mean a complete break with the pre-Islamic way of life, traditions, and social
and political cultures completely. As a result with the passage of a time a
synthesis was created between these two civilizations. This is why there are so
many facets to Islamic Civilization. Inner Asian people continued to use their
customary law (tore/yasa) with shari‘a. Therefore, after conversion, gender

relations were not immediately regulated according to shari ‘a.

Furhermore, shari‘a was also shaped by various local customs and needs of the

newly established centralized bureaucratic Muslim societies. The Qor’an does

13 Nashat 2004, 243.
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not contain rules of every sphere of life. This hierarchical political and social
structure was patriarchal and male centered. As a result, women were excluded
from the social and political life and subordinated to men. Shari‘a was shaped
under these conditions. In fact, according to many scholars, Islam did not
encourage patriarchy, but became silent or sometimes approved patriarchal
exercises of those times. On the other hand, shari‘a brought many legal codes
which protect women’s rights. For example, shari‘a made making marriage
contractual between couples, giving women a right of divorce, albeit under

limited conditions. Under shari‘a women also attained the right to own

property.

The historical sources which are examined in this study show that customary
laws or non-religious laws among Inner Asian people were part of real politics.
Sometimes they even had precedence over shari‘a in the gender relations and
other fields of social and political life. In fact, in these dynasties family was an
integral part of politics, for this reason, non-religious law became more

effective in gender relations.

Previous chapters displayed that social and political structures (nomadic or
sedentary) played crucial role in gender relations. In the following chapters, we
deal with the problems as to show how shari‘a and tére/yasa were used in
gender relations among the Turco-Mongol dynasties whether shari‘a or
torelyasa was advantageous for women. For this purpose comparisons will be
made between Ilkhanids, Timurids and Ottomans while pre-Islamic gender

relations are taken into consideration.
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CHAPTER 5

TENSION BETWEEN YASA4 AND SHARI‘A IN GENDER RELATIONS IN
THE ILKHANID REALM

INTRODUCTION

In this part, gender relations within the Ilkhanid realm and Muslim local
dynasties are examined in the frame of yasa and shari‘a. As it is known, the
Ilkhans ruled Muslim Iran and Near East first as non-Muslims, and after their
conversion as Muslim rulers of Muslim lands. But before and after conversion,
vasa and shari‘a continued to be matter of tension. This was because of the
social and political structure of the Ilkhandis, which is examined below. In this
respect, Ilkhanid period provides us with different aspects of the relation

between yasa and shari‘a .

Ilkhans as non-Muslim made marriages with Muslim women from the local
dynasties; by means of these marriages both Fars and Kirman were brought
more closely under Ilkhanid rule. And the local rulers assured their own
position.*'* At first glance it can be seen as a usual political affair of dynastic
relations in history. Although these women in the local dynasties were
Muslims, they had to marry non-Muslim Ilkhans and after marriage they had to
obey yasa in their private life, as in the case of levirate. But marriage with non-
Muslim women was widespread but Muslim women’s marriage with non-
Muslim men was unique in the Islamic history. Some of these local Muslim
dynasties in Fars and Kirman, were also bound to the Inner Asian tribal law and

custom which were very close to yasa in many aspects as it has been examined

14 Ann K. S. Lambton, Continuity and Change in Medieval Persia (New York: Bibliotheca
Persica, 1988), 287.
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in the previous chapter. Therefore, examining gender relations between the
Ilkhans and these local dynasties reflects also the character of the Chinggisid

yasa.

When the case of Baghdad Khatun which took place long after the conversion
of the Ilkhans and their recognition of shari‘a officially, is taken into
consideration, we can see that shari‘a rules continued to be subordinated to
vasa. As the position of women or men were determined by yasa in which
hierarchy and lineage played a crucial role, among the Ilkhanids, yasa and

shart ‘a could not compose a synthesis.

As it is mentioned in the previous chapters, there was always customary law
(tribal, personal or traditional) and Islamic law shari‘a throughout history of the
Muslim dynasties and the relation and/or balance between customary law and
religious law was always part of the political and social events of their ages. As
a comparison with other dynasties which are the subject of this study shows,
yvasa and shari‘a preserved their distinct places throughout Ilkhanid history.
The crucial question is here why then there was tension between Chingisid yasa
and shari‘a in Iran. This tension is seen in many cases in Ilkhanid Iran, but
Bagdad Khatun’s case was perhaps the most dramatic one. As this case and
others pertain to gender relations it can only be examined within the political

goals and ideology of the Ilkhans and their social and political backgrounds.

5.1. The Ilkhanids in Iran with the Chinggisid Imperial Ideology
Before examining gender relations from the perspective of yasa and shari‘a

during the time of the Ilkhanids, here the social and political structure of the

Khanate is examined in order to analyze the relation between yasa and shari‘a
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in gender relations. The tension between shari‘a and yasa related to gender
relations was clearly connected to social and political events under the
Ilkhanids. The Mongols came to the Muslim world as pagan conquerors to
include it to their world empire. By the same token by conversion to Islam they
became part of the Islamic socio-economic and political networks.*'> This was
one of the main causes of the duality between these two kinds of laws. Yasa
represented and symbolized the imperial ideology and authority of the
Mongols,*'® Their adaptation to Islam was a gradual process unfolding after
their state formation. The earlier incoming tribes mostly of Turkic origin (10th-
11™ C.) had first converted to Islam and established Muslim Turkic dynasties in
Central Asia and the Near East. In these dynasties they also used shari‘a and
tribal customary law together. As they saw themselves as defenders of Islam,

they tried to harmonize these two kinds of laws with the help of ulama.*"”

The Mongols entered the Near East as non-Muslims with a dominating power
they destroyed both the Ismaili’s who were the main threat to the Islamic world
and the Baghdad Caliphate, representative of the Islamic world. Hiilegii was the

418

leader who carried out these campaigns in 1256 and 1258 respectively.” "~ In a

short time, the Hiilegiiid realm included Iran, Afghanistan, Transcaucasia, Asia

51 Togan, “Cingis Khan ve Mogollar,” in Tiirkler, vol.8, ublished Hasan Celal Giizel, Kemal
Cigek, Salim Koca (Ankara: Yeni Tiirkiye Yay, 2002), 235-255.

#1® Morgan says Mongols came to Islamic world for exploitation David Morgan, Medieval
Persia 1040-1797 (London, New York: Longman, 1985), 58.

417 Findley 2005, 60-62; Zeki Velidi Togan, Umumi Tiirk Tarihi’ne Giris (istanbul: Enderun
Kitabevi, 1981), 215-221.

18 Morgan, 1996, 149-150. According to Boyle, the Mongols had seen themselves as having a
divine commission to conquer the world. Alamut and Baghdad were alternative centers of
power and loyalty which could not be permitted to survive. See Boyle, 1986, 345. For the
political and military events of those times see J. A. Boyle, “Dynastic and Political History of
The 11-Khans,” in The Cambridge History of Iran, vol. 5 (Cambridge: At the University Press,
1968), 340-355.

158



Minor, and Mesopotamia.*"

At the beginning, they did not follow a policy of
integration with the Islamic civilization and sedentary Muslim society; they
were heirs and followers of the Chinggisid imperial ideology, they put

% and this lessened

themselves above every kind of power and authority,*
mutual affection and integration with the Islamic civilization and sedentary
population. They had followed this policy until Ghazan’s (r.1295-1305)

21 About this policy Zeki Velidi Togan said that instead of

conversion to Islam.
the Islamic domination, Hiilegii established non-Muslim Turk and Mongol’s
administration and state system, and he replaced the practice of the Islamic state
administration and shar7‘a with laws of the eastern Turks and Mongols.*** Until
that time, they had been “pagan rulers” of the Islamic world and they were
different and separate from the sedentary population and applied only Chinggis
Khan’s yasa. Ghazan Khan converted in mid-June 1295 and this became a
turning point in the formation of a consensus between two societies and
civilizations and softened the tension between them. Judith Pfeiffer‘s following
words show the importance of conversion in the history of the Ilkhanids.

“Conversion is a major break of the Mongols with their traditions most clearly

expressed in their conversion to Islam which entailed such major changes as the

9 Thomas T. Allsen, Culture and Conquest in Mogolian Eurasia (Cambridge: Cambridge
Univ. Press, 2001), 24.

#20 «“The right to rule over the whole world had been conferred by Eternal Heaven (Mdongke
Tengri) on Chingis counterpart of Heaven on earth. The khans of the imperial line ruled as
universal sovereigns on the strength of their good fortune and by the very power of Heaven”
Igor de Rachewiltz, “Some Remarks on the Ideological Foundation of Chinggis Khan’s
Empire,” Papers on Far Eastern History (7 March 1973), 24.

2! Lambton said that the Ilkhans, were shamanist or Buddhists and were not incorporated into
the community. They retained their link from Kara-Korum until the reign of Ghazan. In theory
they were subordinate to the Great Khan. Their legitimacy derived from outside the dar al-
islam. Rule of the Ilkhanate belonged by hereditary right to the house of Hiilegii. Lambton
1988, 248-249; Allsen 2001, 17-62 (chapters 3-6).

#2 7. V. Togan 1981, 223.
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recognition of the Muslim Shari’a, a legal framework which in fact seems to

. . . . 423
have been one of the main hindrances to their conversion.”

In fact,
conversion and use of shari‘a with yasa did not end the tension between these
two cultures and societies because the Ilkhans including Ghazan himself
preserved superiority of yasa over shari‘a. Yasa was still a guarantee of
absolute power and authority of the Ilkhanid house in the Islamic world and

against rival Chingissid dynasties.***

What was behind Ghazan’s conversion to Islam? Generally, his conversion was

426
and

seen as a part of real politic of Ghazan. Some social,"*> economic
political problems led Ghazan Khan to convert in order to solve these

problems.*” The Mongol conversion ‘released’ tension between the rulers and

2 For detailed information of Ahmad Teguder see Judith Pfeiffer, “Conversion to Islam
Among Ilkhans in Muslim Narrative Traditions; The Case of Ahmad Tegiider (PhD Diss., The
University of Chicago, 2003) 6, 13; Lambton, 1968, 256.

#2% About this matter Allsen said that “The il-qans, nearly surrounded by hostile states, made
every effort to maintain close ties with courting China: their political legitimacy and their
physical survival depended to a large extent on the support of the Grand Qan in China. As self-
proclaimed subordinate rulers, Hiilegii and his heirs all sought patents to rule in the name of
their acknowledged sovereign.” See Allsen, 2001, 25.

23 Before Ghazan Ahmad Tegiider converted to Islam in 1282. According to Allsen, his aim to
broaden or diversify the bases of his legitimation by appealing to religious sensibilities of the
majority of subjects. See Allsen, 2001, 26. When we take Ahmad’s motive into consideration,
“religious sensibilities of the majority of subjects” probably played important role in the
Ghazan’s conversation.

#26 According to Amitai-Preiss, when Ghazan accessed to the throne, the Ilkhanid kingdom was
one of the verge of bankruptcy: long-term mismanagement and rapacious taxation policies led
to the economic decline of the kingdom. See R. Amitai-Preiss, Gazan Khan, Elr, Vol X, 381;
Ghazan Khan also made reformation in the land system (ig#7) to alleviate the soldier’s needs
and prevent oppression of peasents. See D. O. Morgan, “The Mongol Armies in Persia,” in Der
Islam, 56(1979), 92-96. For the economical conditions of the IlIKhans before Ghazan see I.
Petrushevsky, “The Socio-Economic Condition of Iran Under the 1-Khans,” in The Cambridge
History Of Iran, vol. 5, Cambridge At the University Press 1968, 490-494; Zeki Velidi Togan,
1981, 301-324.

#7 According to Reuven Amitai-Press Gazan’s conversion to Islam was more than just a
personal decision based on religious conviction: One motive in this move was a desire to attract
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the ruled.*® In fact, some key Muslim Mongol commanders, such as Nauruz
and Chopan who supported Ghazan in his political struggle, became influential
in his conversion.*”” According to Pfeiffer, conversion to Islam among the
Mongol elite in the Nile to Oxus region appears to have occurred from the
650s/1250s onwards, extending over several generations up to 30 percent of
converts to Islam are found among the highest ranking Mongol Amirs in the
Ilkhanate from the third generation after Hiilegii onwards, i.e, before Ghazan

. 4
Khan’s conversion to Islam. +*°

Conversion to Islam also aimed to strengthen the power and authority of the
Ilkhanid house against the powerful tribes and Amirs.*”' Ghazan Khan’s
internal politics were the establishment of a central rule and administration, and
the implementation of a number of reforms which fostered the re-establishment
of Islam as the dominant religion among the ruling elite, the transition from a
decentralized to a centralized administration and from a Mongol to Near

432

Eastern nomenclature for the ruling instructions.”” Therefore, conversion went

those Mongols who had already become Muslims, and in this way to win their support in his
struggle against Baidu. See Reuven Amitai-Press “Ghazan, Islam and Mongol Tradition: A
View from the Mamliik Sultanate,” in BSOAS, vol.50, 1(1996), 1; Charles Melville, “Padshah-i
Islam: The Conversion of Sultan Mahmud Ghazan Khan,” Pembroke Papers 1 (1990), 159-177.

428 pfeiffer, 2003, 6.

9 Charles Melville, “The Mongols in Iran,” in The Legacy of Genghis Khan, Courtly Art and
Culture in Western Asia, 1256-1353, ed. By Linda Komaroff and Stefano Carboni, The
Metropolitan Museum of Art, New York, Yale University Press, New heaven and London,
2003, 57.

49 Judith Pfeiffer, “Reflections on a ‘Double Rapprochement’: Conversion to Islam among the
Mongol Elite During the early Ilkhanate,” in the Beyond the Legacy of Genghis Khan, ed.
Linda Komaroff (Leiden, Boston: Brill, 2006), 386.

1 Allsen, 2001, 25. According to Barfiled, the aim was establishing a proper administration
and putting limits on the ability of ordinary tribesmen and keeping state and royal property
from being divided among tribal elites. See Barfiled, 68.

432 pfeiffer, 2003, 6-13.
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hand in hand with a series of reforms in administration and politics of the
Ilkhanids. Following the conversion, major administrative and bureaucratic
reformations were made in order to restrict the gap between military ruling elite
and sedentary subject people.”® They created a civil administration that
protected the agricultural population from tribal predation;** in the field of
jurisprudence, a transition had to be arranged from the old Mongol yasa to the

shari‘a or law of Islam.**

On the ideological sphere, Ghazan changed the nature of his relations with the
Great Khan of the Mongol world;*® He (Ghazan) started to call himself khan
and had himself mentioned in the khufba (Friday sermon) and on coins without
the name of the Great Khan. He drove out the representative of the Great Khan

and became an absolute ruler;**” Ghazan moreover broke with Mongol custom

3 About detailed information see Peter Brent, The Mongol Empire, Genghis Khan: His
Triumph and His Legacy (London: Weindenfeld and Nicolson Ltd., 1976).

% For this purpose Ghazan chose number of advisers, the most notable of them Ali Shah and
Rashid al-Din. They compiled a code of laws governing almost every sector of life; they
completed re-organization of the finnacial system, tax collection; in the field of jurisprudence, a
transition had to be arranged from the old Mongol yasa and the shari‘a ; special attention to
highway maintenance and public welfare service including the pious foundations (waqfs). See
Bertold Spuler, The Mongol Period: History of the Muslim World, ed. Arthur N. Waldron,
(Princeton: Markus Wiener Publishers, 1994 [1969]), 38; For more detailed information see
also Thomas Barfield 2002, 65-70.

3 In the field of jurisprudence, a transition had to be arranged from the old Mongol yasa to the
shari‘a or Law of Islam. Special attention to highway maintenance of Public welfare services
including the pious foundations (wagfs) Spuler 1994, 38.

% About this matter Allsen said that “Ghazan dropped the title ‘Ilkhan’ and proclaimed himself
‘Sultan,” a propogator and defender of the faith, and further, deleted the name of qaghan from
the coinage on which Muslim political formulae now replaced Mongol ones.” See Allsen,
Thomas, “Biography of Cultural Broker. Bolad Ch‘eng-Hsiang in China and Iran,” in The
Court of the 1I-Khans 1290-1340, Oxford University Press, 1996, 11; Amitai-Preiss, 1996, 6.

437 Amitai- Preiss derives this information from various Arabic chroniclers Wafi and al-Safad.

See Reuven Amitai-Preiss, “Ghazan, Islam and Mongol Tradition: A View fromthe Mamluk
Sultanate” BSOAS 59 (1996), 6. This ideological shift is clearly evident in the Arabic
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and designated his brother Oljeitu as his vali-‘ahd; Oljeitu, similarly,

designated his son Abii Sa’id.***

In fact, Ghazan did not abandon the Mongol imperial ideology according to
which Chinggis Khan had received a mandate from heaven to conquer the
world and place it under control; this mandate was to be continued and
completed by his successors.**” They were superior and absolute rulers of Iran
but depended on the center in China as a member of the large Chinggisid house.
It seems that Ghazan found a solution by uniting the Chinggisid imperial
ideology with Irano-Islamic state tradition which similarly gave the ruler
absolute power, and in this way they would be independent completely. An
35440

Armenian scribe’s reference to Ghazan as a ‘P’aSan tan’ a “Padshah Khan,

reflects the embodiment of these two ideologies in the Ghazan’s personality.

By conversion, the llkhans empowered themselves and legitimated their
presence in the eyes of the Islamic community and ensured more efficient
political system which served the centralization of the authority at the hands of
the Khan family. Although the ruler had some autocratic rights coming from the

4

Old Iranian tradition, **' yet as a Muslim ruler, he was responsible for the

inscription, he styles himself “ Ruler” [Padshah] of the world/Sultan supreme/Ghazan
Mahmtd/May God prolong his reign. See Allsen, 2001, 32.

438 Lambton, 250.

% Amitai-Preiss 1996, 8.

440 Allsen 2001, 32.

*! Hodgson says that “Altough Nizam al-Mulk’s attempt to ground Saldjukids power on the old
Iranian political idea of the Universal absolute monarchy failed, but his policies furthered the
evolution of the two crucial social classes towards playing their roles in the emerging

international order of the Middle Periods. These classes were the religious scholars, the ‘ulama,
and the military, particularly the military captains, the amirs; they formed together formed core
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Muslim community umma. *** Therefore, Islam had very powerful communal

3 Yet on the other hand,

aspect it lays down one’s duties to both God and man.
Islam did not differentiate between the ruler and subjects in front of God. For
the yasa on the other hand, the distinction between the ruler and subject was a
decisive element. When the Mongol rulers applied yasa, they undermined the
personal rights of the subject. This was one of the causes of the tension,
because subjects as Muslims had certain personal rights according to shari‘a.
Related to this matter Hodgson said that freedom of nomads as such was

extremely limited being more a freedom of clans than of individuals.***

So, it can be said that conversion helped to consolidate power of the ruler but
also forced him to acknowledge some individual rights which were absent in
yasa. For example, shari‘a gave women right of divorce or for widows right of
remarry. This feature of shari‘a was one of the causes of the tension for the
Mongol rulers when they applied yasa which undermine personal rights.
Another example is that a Chinggisid ruler could take any women (generally
singles) as a wife or concubine. Although any woman, who was from the
Chinggisid lineage or certain consort clan, occupied very high positions and
had power within the state system, they had to marry their step-sons or their
deceased husbands’ brothers (levirate). All these examples shows that yasa

could make person king/queen or a servant for the sake of the society, state or

of authority in the new society, with its minimal dependence on formal political structures,
Hodgson 1974, 46.

*2 Hodgson 1974, 119

3 Roger Savory, “Law and Traditional Society,” Introduction to Islamic Civilization, ed.

Roger Savory, Cambridge, London, New York: Cambridge University Press, 1976, 54-55. See
also Hodgson 1974, 193.

*4 Hodgson 1974, 82.
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empire, here order of the dynasties and societies were more important than

personal rights.

After the conversion, Ghazan Khan remained loyal to yasa and to different
aspects of Mongol traditions.** In fact, there were dee contradictions between
yasa and shari‘a, especially in the ritual purity, the slaughter of animals**® and
some matters related to marriage.*”’ However, various applications of yasa
were put into Islamic framework by the ulama as in the case of Ghazan’s
marriage to his step-mother which was a sin according to shari‘a. In order to
legalize Ghazan’s marriage, the ulama provided a solution to this impasse:
since Arghun had been pagan, his marriage to Bulughan Khatun was not legal,

and therefore Ghazan could now wed her with impunity. ***

It can be said that Ghazan’s policy was to preserve both traditions under his
rule in order to empower himself and the Ilkhanid house. Furthermore, he
wanted to be independent from the Yuan court in China. This dual policy was
not an invention of Ghazan rather he put the already formulated policy one step
further. Ahmad Tegilider’s conversion might be the first serious attempt to
weaken the ties with the center. But after Ahmad’s attempt, Khubilai hastened

to send embassies to Iran in order to stop this new policy of the Ilkhans. Ahmad

5 According to Allsen Ghazan’s cultural educational background and his wife Kokejin who
spent considerable time at the Yuan Court becmae effective in continuation of his ties with the
Mongol customs and traditions. See Allsen 2001, 33. See also Amitai-Preiss, Ghazan Khan, in
Elr, vol. X, 382.

¢ Amitai-Preiss 1996, 4.

47 See J. Schacht, “Nikah, in the Classical Islamic Law,” in EI vol. 8, 26-28.

8 Rashiduddin Fazlullah, Jami ‘u’t-Tawarikh, Compendium of Chroniclers: A History of the
Mongols, vol.3, translated and annotated W.M. Thackston, Sources of Oriental Languages and

Literatures, ed. Sinasi Tekin and Goniil Alpay Tekin ((Massachutes, Boston: Harvard
University 1999), 627. (Hereafter Jami ‘u’t-Tawarikh). Amitai-Preiss, 1996, 2-3.
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was executed in August 1284 and there was a succession crisis within the
dynasty. In order to stop this crisis and prevent the new policy of the Ilkhans,
the patent which was sent from the Yuan court in China for the enthronement of
Arghun on January 23, 1286 in only seventeen months. Khubilai openly

449
d

supported Arghun and he sent Bola and ‘Isa. The first one returned to

China, Bolad remained nearly thirty years in Iran where he functioned as the

major conduit of cultural exchange between Iran and China.*

Ghazan’s successor Oljeitii (r. 703-17/130416) followed Ghazan in his policies.
He was a Christian, converted to Sunni Islam and then Shi‘ite. He took the titles
of Sultan, Shanshah, “Shadow of God on Earth, etc.” But he also used the title
of ilkhan.*®" According to Allsen, Oljeitii was closer to the center, and influence
of Bolad in the court increased and he became more active than during the time
of Ghazan.** According to some historians, in the post-Ghazan period yasa was
in decline, although shamanistic rituals were still maintained among the
Mongol élite.*> It seems that the Ilkhanid rulers tried to kee balance between
two civilizations, two ideologies represented by different laws for the sake

of power and authority of the Ilkhans in Iran.

9 Bolad was a member of the Dorben, a Mongolian-speaking tribe that submitted to Chinggis
Khan in 1204. Sometime thereafter his father, Jiirki, entered the service of his new sovereign as
a member of the keshig, or imperial guard. See for more detailed information about Bolad Agha
see T. Allsen, “Biography of Cultural Broker. Bolad Ch‘eng-Hsiang in China and Iran,” in The
Court of the 1I-Khans 1290-1340, (Oxford: Oxford University Press, 1996), 7-22.

% Allsen, 2001, 27-28.

“! Allsen 1996, 11.

42 Allsen 1996, 11.

433 Amitai-Reuven Preiss 1996, 18.
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5. 2. Gender Relations in the Chinggisid Ideology

As it is mentioned above, the Chinggisid ideology and law (yasa) were not an
invention of Chinggis Khan; rather they were adaptation of the Inner Asian
traditions into the new imperial ideology of the Mongols. Inalcik explains this

as follows:

...torii in the Turkish state tradition [it was not different from the
Mongol tradition, they were representing Inner Asian state
tradition] is inseparable from the sovereignty of divine origin
(qut). A Kagan, especially the Turkish kagan who founds a state,
must definitely establish a torii ... The torii is a synthesis of the
objective legal tradition which binds the sovereign. The
significance of the torii in the Turkish tradition of the state must
have resulted from a reliance on customary law, which was
fastidiously observed among the tribes. The yasa of Genghis Khan
is, essentially, nothing else but the torii of the Turkish state, and
t6rii can expand our knowledge of yasa.***

5

And in this new ideology, the Chinggisid family was the center,' in other

words power was shared by the male and female family members alike who

456

were from the Chingisid Golden Lineage (Al/tun Urugh).”” But in the formation

457

of this lineage, matriline became very important. Alan-Gho’a,™’ the ancestress

% Inalcik, Halil, “Turkish Iranian Political Theories and Traditions in Kutadgu Bilig,” in The
Middle East and the Balkans under the Ottoman Empire, Published by Indiana University
Turkish Studies and Turkish Ministry of Culture Joint Series vol.9 Bloomington, 1993. 12-13.

3 In the Secret History, Alan-gho’a’s advice to her five sons by giving arrow example, unity of
family emphasized. See Rachewiltz, 2004, 5 .According to Isenbike Togan Tarih yaziminda
miladi temsil etmek yaninda, Oguz Destani’ndan da bildigimiz “alt1 ok” sembolii de, Alan
Go’a’nin “beraberce hareket etmenin erdemleri” konusunda bes ogluna “bes ok” vererek
ogiitlerde bulunmus ve de 6giitledigi birlik beraberlik konusu ile de tarih yazimina ge¢mistir.

8 The very first sentence of the Secret History claims that the ancestors of Chingis Khan were
born by the mandate of Heaven (Tenggeri) and the success of the Khan stemmed from the
power of Heaven and Earth. See Sechin Jagchid, “Traditional Mongolian Attitudes and Values
as Seen in the Secret History of the Mongols and the Altan Tobéi,” in Aspects of Altaic
Civilization I, ed. By Larry V. Clark and Paul Alexander Drachu, Indiana University,
Bloomington, 1988,89-90.

7 Figure 1
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of this lineage was the sacred mythical figure who led to the creation of female
cult in the imperial ideology of the Mongols. And, all the dynasties which were
Chinggisid or claimed being from the Chinggisid origin extended their lineage
to Alan-gho’a.*® It can easily be said that the cult of Alan-gho’a created a
female cult and legalized female participation in the social and political affairs

and lead to preservation of the matriline in these dynasties.**’

Furthermore, besides the Alan-Gho’a cult, the women in the life of Temiijin
played crucial roles in the establishment of the empire and creation of the Altan
Urugh (Golden Line): Temiijin’s mother Hole’lin came from Olgunud a branch
of Unggrad tribe. His wife Borte was from the Ungrad tribe. In the Secret
History, while his mother’s motherhood as provider protector and keeper of the
unity of the family were emphasized, Temiijin’s marriage Borte was reported as
an honorable and prestigious act for the sake of the rise of status of young
Temiijin. In fact, Borte was very influential in his political and military
decisions. She was Unggrad woman who raised Temiijin’s status above that of
his rivals. These rivals were members of his family or tribe who shared also the
same descent with Temiijin. This development had very crucial importance in
the new social and political formation of the Mongol societies because, during
those times, instead of kinship, family gained importance. I. Togan, also
maintains that under the army of conquest, family gained importance and tribal

ties weakened. The leading persons of a tribe lost their significance, and mother

48 For example in the Hamd Allah Mustavfi Qazvini, Tarikh-i Guzida, ed. ‘Abd al-Husayn
Nawa’1 (Tehran: Mu’assasa-yi Intisharat-i Amir Kabir), 1381 H.sh./2002-2003, 580. (Hereafter
Tartkh-i Guzida).

9 For the Mongol women see George Lane, Daily Life in the Mongol Empire (London,
Westport, Connecticut: Greenwood Press: 2006), 227-257.
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and father figures gained importance. Within this context, mother-son relations
became stronger.* In other words, mother and son created not a clan but a
family as it was narrated in the Secret History. And at the end, the Temiijin’s

line became superior thanks to Borte.

In this marriage policy, both the matrlineal tradition and the new ideology
played a crucial role during the formation period. Golden lineage was created,
protected and provided by the personal abilities and efforts of women, such as
Alan-Gho’a and Hoéle’iin and Borte. In other words, matriline was not only a
tool for the rise or legitimation of the patriline for the Mongols. As it was
discussed in Chapter 2, the unification with a supernatural being led to the
strengthening either of the matriline or the patriline. If a male unified with a
supernatural a female, patriline gained power; if female like Alan Gho’a unified
with a supernatural male, matriline gained power. In Temiijin’s case his
marriage with Borte made the matriline in the Chingisid tradition even stronger.
They married men and women from various tribes or clans*®' but women or
men from the Unggrad tribe had higher a status and had more political and

. 462
social status.

In other words, the Chingisids shared power only with the
Unggrad tribe instead of sharing it with many tribes or clans. This marriage
policy and new gender relations in which women were more active and had

more right to speak about state and social affairs, was part of the above

0 For the more detailed information about the political and social formation of the Mongols
during the time of establishment of the Empire see I. Togan 1998, 136-142.

*! The Chinggisids took pride in marrying Kerait women. Sorqoghtani who was mother of
Hiilegii as well as Doquz Khatun were famous Kerait women in the Chinggisid realm. See
Saodavar, 101; About Doquz Khatun see C. Melville, “Doquz Khatun,” EI Leiden,
Netherlands: Brill.

2 jsenbike Togan “The Qongrat in History,” in History and Historiography of Post-Mongol
Central Asia and the Middle East, Studies in Honor of John E. Woods, ed. By Judith Pfeiffer
and Sholeh A. Quinn in Colloboration with Ernest Tucker, Wiesbaden: Harrassowitz Verlag,
20006, 61-83.
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mentioned social structure and centralization policy of the Chinggis Khan.
Because, with this policy, the Chinggisids restricted sharing of power to one
clan and in this way they preserved a distance between other allied lineages and
with the subject population. In this way, they created a supra-subject ruling

estate for themselves.

In short, women and matriline were very important in the formation of the
empire and imperial ideology of the Mongols, and therefore they continued to
marry women or men from the Qongrad tribe during 14™ and 15™ centuries.*®

We examine gender relations among the Ilkhanids with case studies.

The Ilkhans followed the tradition and married women from certain consort
clans or tribes. These women were sent from the Yuan court.*®® Especially,

Ilkhans favored women form the Qongrad tribe.*®

Bulughan Khatun’s case is
interesting to show the importance of the Qongrat women for the Ilkhans.
Bulughan Khatun married firstly married Arghun Khan, then Geikhatu and
lastly Ghazan Khan. Geikhatu and Ghazan were brothers and nieces of
Arghun.*®® Ghazan married Bulughan, although he had already converted to

Islam. Here probably her lineage made her indispensable. Similarly Qongrat

*3Morris Rossabi, “Khubilai Khan and the Women in his Family,” in Studia Sino-Mongolica.

Festschrift fiir Herbert Franke, ed. Wolfgang Bauer (Wiesbaden: Franz Steiner, 1979), 157.
Isenbike Togan, Sabanci, 4.

**Juvaini, Ata-Malik. The History of the World Congqueror, vol. 2, trans. John Andrew Boyle
(Cambridge, Mass.: Harvard University Press, 1958), 242.

%5 According to Rashid al-Din, Abaqa married three Qonrat women, 515; Ahmad Tegiider had
two Qongrad wives; Arghun had one 561; Geikhatu had two Unggirad wives. 579-580 and

Ghazan had one Qongrat wife, 591 in Jami ‘u’t-Tawarikh vol.3.

46 Jami ‘u’t-Tawarikh vol.3, 573, 580, 593.
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Itiizmiish Khatun married respectively Abaga, his son Geikhatu and lastly
467

Oljeitu.
These women were sent from the Yuan court to marry the Ilkhans. These
marriage relations probably helped to consolidate cultural, political and social

468 .
These women were also carriers

ties between the Ilkhans and the Yuan court.
and protectors of the Chinggisid imperial ideology. Therefore, all the imperial
marriages and production of the line were planned with awareness. For
example, Pfeiffer states that all the Khans married many local princesses but
had no children from them. While Hiilegli did not marry any local women,
Abakha Khan took two local women but had no children from them. He had
nine children from a number of wives. His concubine the Ongiit Kaytmish
Egechi, Arghun Khan’s mother, was later raised to the status of Khatun (legal

49 1t can be said that in the realm of the

wife). But this was an exception.
Ilkhans, hierarchy played a crucial role in the status of women. The royal
women had many privileges, power and authority, on the other hand, women of
the defeated enemy or ordinary subject people had a much inferior position. For
example, the women of the defeated enemies were regarded as part of booty.
Many Khwarizmian women were taken into the establishment of the Mongol
princes and army commanders. The women of those who submitted and offered

allegiance to the Mongols were treated more favorably.*”’

7 Faruk Siimer, Tiirk Devletleri Tarihinde Sahis Adlari vol.l (istanbul: Tirk Diinyas:
Arastirmalar1 Vakfi, 1999), 323.

48 T ambton, 287-288.
499 pfeiffer, 2003, 107.

470 L ambton, 1988, 287.
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These women in the Ilkhanid court acted in a traditional way before and after

the conversion. For example, they had their own ordu/orda,*”

joined the
quriltais.*”® where important political, social and economical decisions were
taken including the appointment of the Ilkhan. For example, Oljeitii and his
sister Uljetei ruled the Khanate together. For example historical sources
reported that The Chinggisid Haji Khatun*” who was the forth wife of Oljeitii
and mother of Abii Sa‘id*"* rejected the Arpa Khan’s succession to the throne in
the Qurultai but by the insistence of one of the Veziers, she was persuaded to

accept Arpa Khan’s ascendance to the throne.*”

As it is mentioned above, yasa was a symbol of the Chinggisid imperial
ideology according to which the empire was the property of the family
members and this led to power sharing among them. Therefore, in respect to
gender relations, after conversion, yasa or traditions were strictly followed in
the marriage relations or reproduction policies or social and political activities
of the elite women. In this order, position of men or women, in order words,

hierarchy played a crucial role. Important women figures who had various

7! Lambton 1988, 293-294.
42 Jami ‘u’t-Tawarikh vol.3, 548.

43 Haji Khatiin was Oljeiti’s fourth wife, her mother was Tadakaj Khatun daughter of Hiilegii
Khan. See Qashani, Abii al-Qasim ‘Abd Allah b. ‘Ali, Tarikh-i Uljayti, ed. M. Hambly
(Tehran: Bungah-i Tarjuma va Nashr-i Kitab, 1348 H.sh./ 1969-70), 7.

*"*Banakati, Fakhr al-Din Abd Sulaiman Dawiid, Rawdat al-Uli al-Albab fi Tawarikh al-Akabir
wa al-Ansab (Tartkh-i Banakati), ed. Ja‘far Shi‘ar (Tehran: Silsila-yi Intisharat-i Anjuman-i
Athar-i Millf, 1348 H.sh./ 1969), 473. (hereafter Tarikh-i Banakatr).

3 Kamal al-Din ‘Abd al-Razzaq Samarqandi, Mafla‘ al-Sa‘dayn va Majma* alBafrayn, ed.
‘Abd al-Husayn Nava’i (Tehran: Mu’assasa-yi Mutala‘at va Tahqigat-i Farhangi.
1372H.sh/1993-1994), 20. (Hereafter Mafia * al-Sa ‘dayn): Khwandamir, Habibu ’s-Siyar, Tom
III, Translated by W. Thackston. 3 vols. (Cambridge, Mass.: Department of Near Eastern
Languages and Civilizations, Harvard University, 1994), 127. (Hereafter Habibu’s-Siyar,
trans.)
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relations with the Ilkhanid dynasty are examined below from the perspective of
the tension between yasa and shari‘a. In fact, tension between yasa and shari‘a
turned into a matter of the obedience or challenge to the Mongol authority

before and after the conversion periods.
5.2.1 Terken*’® Khatun and Abish Khatun of Salghurids

In the marriage policy, the Ilkhanid House followed the tradition and preferred
to marry women from the Qongrad tribe and other important consort clans.
These women became chief wives of the Ilkhans and they had very prestigious
status. *’” Ilkhanids’ marriages to women from the local dynasties were purely
political. These marriages were a kind of political and social contract for both
sides.””® According to the Chinggisid yasa, local rulers had to present their

daughters to the Sultan every year.*”’

These local dynasties were all Muslims
but they had to act according to the Mongol yasa. Ilkhans controlled these
dynasties by these marriages and women could reign by getting the support of
their Ilkhanid husbands. For the local rulers subordination to the Mongol
political and military power was the only way to survive. In fact, Karakhitai and
Salghurid dynasties were from Central Asia and they applied Inner Asian

customs and traditions according to which women were active in social and

political affairs and had the right to rule. In other words, they shared almost the

47 Terken is a Turkish title meaning “queen lady.” See W. Barthold, Turkestan Down to the
Mongol Invasiaon, trans. H.A.R. Gibb (London: Oxford, Univ, E.J.W. Gibb Memorial, 1928),
42 no. 2. According to Sheila Blair Terken was common name for a princess in pre-Mongol
times. Blair 2005, 339.

7 Figures 2, 3.

“Bahriye Ugok, Isldm Devletlerinde Kadin Hiikiimdarlar. Ankara: TTK Basimevi, 1965,107.

7 Gregory Abi’l Farac (Hebraeus), Abii I-Farac Tarihi, Vol. 2 vol, trans. Omer Riza Dogrul
(Ankara: TTK Basimevi, 1999), 526.
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same point of view regarding gender relations. But as it is mentioned in Chapter
3, Chinggisid yasa elevated the Chingisid lineage and authority above every
kind of power and authority and gave the Chinggisid rulers absolute power over
gender relations of their subject peoples. In this respect, lives of Terken Khatun
and her daughter Padeshah Khatun’s both of Qutlugh Dynasty in Kerman and
of the other Terken Khatun and her daughter Abish of the Salghurid dynasty in
Fars reflect the tension between yasa, Inner Asian tribal customs and shari‘a .
And here more than gender hierarchy, social hierarchy played a crucial role in

gender relations.

Terken Khatun was a woman ruler in Iran under the hegemony of Ilkhans. She
ruled the Salghurids in the region of Fars between 662/1263-4-685/1286-7.*%
She was the daughter of ‘Ala’ al- Dawla, atabek of Yazd. When her husband
Atabek Sa‘d b. Zangi died in 658/1260, she was appointed by Hiilegii as a
viceroy of their twelve-years-old son Muhammad (d.660/1261-62). She also
served as a regent to her son-in-law Muhammad Shah bin Salghur Shah b. Abi
Bakr.”®! After ruling eight months, as Muhammad Shah could not conduct the
state affairs well, she and some leading Amirs of Shill and Turkoman seized
him and sent him to the Ilkhan in 1263.*** Terken Khatun regained her crown

on 20 Ramadan 660 with the support of the umera and Terakeme.*® After

0 Abii al-‘Abbas Ahmad b. Abi al-Khayr Zarqib, Shiraznama, ed. Isma‘il Va‘iz Javadi
[Bahman Karimi], Tehran: Bunyad-i Farhang-i Shirazi, Iran, 1350[1310] H.sh./ 1971-72 [1931-
32], 63. (Hereafter Shiraznama); Ugok 1965, 101

Bl vassaf, Tahrir-i Tarikh-i Vassif, ed. ‘Abd al-Muhammad Ayati (Tehran: Intisharat-i
Bunyad-i Farhang-i Iran, 1364 H.sh./1985-86), 107-8. (hereafter Tarikh-i Vassaf). ; Jami
Jami ‘u’t-Tawarikh vol.3, 459.

2 According to Rashiduddin he began a quarrel with his mother-in-law (Terken Khatun), he
was killed, Jami ‘u’t-Tawarikh vol.3, 459; Shiraznama, 63-64.

483 Shiraznama, 63-66; Lambton, 272.
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Muhammad Shah, Saljuq Shah brother of Muhammad Shah was crowned with
the approval of Terken Khatun and the leading Amirs. Furthermore, she
married Saljuk Shah, *** but he killed her and poisoned her daughters for taking
revenge of his brother Muhammad Shah.** Later Saljuq Shah was killed by her
brother Ala‘uddawla of Yazd. **

Afterwards, when she was five years old, Abish Khatun, Terken Khatun’s
daughter by At~bek S‘ad, was put on the throne with the support of the Shul
and Turkoman Amirs, Salghurids in Shiraz. The khutba was read and coins
were struck in her name.*®” Earlier, Terken Khatun had given her daughter
Abish to Mengii Temiir, son of Hiilegii. In fact, they were betrothed, as she was
a child. **® By 672/1273-1274 Abish became fifteen years old and she was
married to Mengili Temiir. Abish was given estates in Shiraz and a grant on the
taxes of Shiraz as her marriage portion (mahr va shir-baha). Arghun, who
succeeded Tegiider, appointed ‘Imad al-Din ‘Alavi governor of Shiraz and
summoned Abish to the ordu.*® Abish’s life passed between the urdu and
Shiraz and she died in 685/1286-7; she had reigned for 22 years. Although she

was a Muslim, she was buried according to Mongol custom and gold and silver

% Zarqib emphasized Saldjuq Shah’s mother who was frpm the saldjuqid family. See
Shiraznama, 63.

5 Shiraznama , 63; Jami ‘u’t-Tawarikh vol.3, 459; Tarikh-i Vassaf, 108; Lambton, 272.
86 Jami ‘u’t-Tawarikh vol.3, 459; Tarikh-i Vassaf, 110.

*7 While Rashid al- Din states that Abish was heir of her mother Terken automatically see
Jami ‘u’t-Tawarikh vol.3, 459, Zarkib Shirazi said that she was crowned by the agreement of
the leading amirs of Salghurids ) see Shiraznama, 64; Tarikh-i Vassaf, 110. al-Shabankara’i,
Muhammad b. ‘Ali, Majma‘ al-Ansab, ed. Mir Hashim Muhaddith (Tehran: Mu’assasa-yi
Intisharat-i Amir Kabir, 1363 H.sh./1984), 189. (Hereafter Majma * al-Ansab).

B Tarikh-i Vassaf, 114; Majma * al- Ansab, 189.

489 Lambton 1988, 274.
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vessels full of wine were buried with her.*’ By her testament the estates which
she inherited were divided into four; two shares were given to her daughters
Kiirdijin and Alghanchi, one share to her slaves and one share to Taichu, the
son of Tash Mongke by another wife. The 100.000 dinars which had been
granted to her by Hiilegli on the taxes of Shiraz when she was married to Tash

491

Mongke, were divided among her heirs.” Her daughter, Kiirdijin was first

married to Jalal al-Din Suyurgatmish, son of Qutb al-Din Muhammad of the

2

Qutlugh Dynasty in Kerman®? and played an important political role in her

husband’s dynasty. She was later married to Taj al-Din Satilmish and, lastly to

493 Using their blood ties with the Ilkhans, Kiirdijin and her

her nephew Toghai.
husband Suyurgatmish gained the rule of Kerman after long struggles: their
daughter Shah ‘Alam was married to the Price Bayda.*”* Kerman, they tried to

dominate was also at the hands of women.

5.2.2 Terken Khatun and Padeshah Khatun of Kerman

The Kutlugh Dynasty was established by men, but thanks to their personal
abilities, the customs and the Ilkhanid’s policy towards the local dynasties, the
dynastic women dominated the dynasty in spite of the presence of male heirs.

Baraq Hajib, the Karakhitai commander who was a recent convert to Islam,

0 Tarikh-i Vassaf, 130.

¥ Lambton, 275. Tartkh-i Vassaf, 123, 130; Ozgiidenli, Osman G., “Ilhanh Hiikiimdar1 Ebd
Sa‘ld Han’a Ait Dort Yarlig,” in Belleten, LXIX, Nisan 2005, 101-103.

#2Naser al-Din Monshi Kirmani, Nasir al-Din Munshi, Simt al- ‘ula lil-Hazrat al- ‘ulya. Dar
Tarikh-i, Qarakhita’iyan-i Kirman, ed. ‘Abbas Igbal (Tehran: Intsharat Asatir, 1328 H.sh./
1949-1950), 200. (Hereafter Sim{ al- ‘ula).

93 Jami ‘u’t-Tawarikh vol.2, 475; Lambton, 275.

Y% Tarikh-i Vassaf, 178.
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established Qutlugh Khanid Dynasty (1222-1307) thanks to good relations with
Mongols and the Abbasids.*”? Qutb al-Din Muhammad had two sons, Jalal al-
Din Suyurgatmish, Muzaffar al- Din Hajjaj, and four daughters; Padshah

496 . .
After him, his successors

Khatun was his daughter from Terken Khatun.
closely worked with the Mongols, and the province prospered, especially under
the enlightened reign of the remarkable woman Qutlugh Terken Khatun (1257-

82).47

Terken Khatun started to rule Kerman after the death of her husband Qutb al-
Din Muhammad in Ramdhan 655/1257. The leading Amirs and ulema (erbab-i
galem) of Kerman chose Terken Khatun as her husband’s successor. When
Hiilegii Khan heard of the death of Qutb al-Din Muhammad, he issued a decree
that the rule of Kerman was given to his children and as they were not mature,
he appointed his wife Terken Khatun and his son-in-law Amir‘idad-din Haji as
an regent.””® But Amir Haji was a tyrant and weak in understanding; therefore,
the leading people of Kerman, under the service of the Terken Khatun, went to
the realm of Hiilegii Khan to give Terken Khatun the rule of the dynasty. The
Khan issued decree which granted her the right of ruling Kerman by herself,

3 Majma * al-Ansab, 196; Ugok 1965, 69.

496 Majma* al- Ansab, 198; Jami‘u’t-Tawarikh vol.3, 458.For the more detailed information
about the children of Qutb al-Din Muhammad see Simt al- ‘ula, 35-36; Tarikh-i Vassaf, 176.

7 See more detailed information Tarikh-i Guzida, 527-530; George Lane , Genghis Khan and
Mongol Rule (Westport, Connecticut: Greenwood Press, 2004), 67; Khwandamir (ca.1475-
ca.1535) claimed that “she was one of Sultan Ghiyasuddin Khwarazmshah”s concubines, was
then in Qutbuddin’s harem. She was extremely clever, and through her clear-sighted policies
the realm was made to flourish Habibu ’s-Siyar trans. vol.3, 154.

498 Majma * al- Ansab, 198; Simt al- ‘ula, 38; Natanzi, Mu‘in al-Din. Muntakhab al-Tawarikh-i

Mu ‘ini, ed. Jean Aubin (Tehran: Kitabfurtishi-yi Khayyam 1336 H.sh./1957-58), 24. (Hereafter
Tawartkh-i Mu ‘tnt). ; Tarikh-i Vassaf, 177; Tarikh-i Guzida, 531-532.
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and she ruled Kerman for twenty seven years. *° She was a very good ruler,
had good relations with the leading people from military, bureaucratic and
religious classes. She was named as the “king of kings” (Padshah-i padshan)
and she was defined as a Balqis of her time, the second female ruler after
Balgis. > She gave her daughter Padshah Khatun (654/1256) in marriage to
Abaqga Khan, in order to preserve her authority in Kerman and strengthen her
power in the Ilkhanid realm.’®" She gave her daughter probably as the legal
wife of the Khan, because only one source that is Shabanqarai said that Padshah
Khatun is “quma-i Abaga Khan,” which means concubine. *** In her political

career, she would use this marriage effectively against her rivals. °*

In fact, it seems that Padshah Khatun’s marriage was probably a not a political
contract between Terken Khatun and the Ilkhan. She had to give her daughter in
marriage to Abaga upon his request. She had to obey because according to yasa
a Chinggisd ruler could take the daughter of any person under his rule.
Generally, such kinds of marriages were usual and part of the political alliances
throughout history in the Turco-Mongol dynasties. But here it was a
compulsion for the subject dynasties or people. This also shows the distinct

character of the Chinggisid yasa which is discussed in Chapter 3. Here, it can

9 Simtal-‘ula, 38.
90 Simt al-‘ula, 38-.40.

1 She sent her daughter with very rich dowries. See Simt al-‘ula, 47;Tarikh-i Sha’i
Qarakhitayan, 227; about this marriage see also Majma ‘ al- Ansab, 199; Tarikh-i Guzida, 531;
Tarikh-i Vassaf, 177.

302 Majma* al- Ansab, 200; In the Simt al-‘ula, it was reported that when she married, she
stayed in the encampment (ordu) of the Yesiinjin khatun who was the mother of Abaqa Khan,
71; when Yesiinjin Khatun died in 670/1272 , her ordu was given to Padshah Khatun, see
Rashid al-Din, trans. 536 and Vassaf said that use the term of agd-i ezdevaj for this marriage,
Tarikh-i Vassaf, 177. This information showed that Padshah Khatun was probably Abaqa’s
legal wife, at least she was not in the position of a councubine.

39 Tarikh-i Guzida, 458.
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be said that Terken Khatun had to give her daughter in marriage to the Ilkhan
and made use of this marriage in order to preserve continuity of her realm and
dynasty. Mirkhwand’s information about the childhood of Padshah Khatun
might prove this claim; he says “Padshah Khatun was raised like a boy in order
to hide her identity and she was called Hasan Shah, because according to the
Mongol custom, the Mongol rulers could take daughters of their subject into
their Haram, and in this way they tried to protect her from this custom.” It was
only reported by Mirkhwand who lived in about. On the other hand, Kermani,
Naser al-Din Monshi, the son of one of the leading Amirs of Kerman, Khwaja

Montajeb al-Din,”*

and other contemporaneous writers did not report such an
event. But the Tarikh-i Shahi which was written under the patronage of Padshah
Khatun, implied fear and unwillingness from the side of Terken Khatun toward
this marriage. This was because, in the Mongol harem, these local women who
were neither Chinggisids nor members of the consort clan like Unggrat, had an
inferior position under the chief wives. Abaga was not a Muslim and according
to shari‘a, a Muslim woman could not marry a non-Muslim man. This marriage
was not acceptable for shari‘a according to which a Muslim woman could not
marry a non-Muslim man.’”> The chroniclers who were mostly form the
Muslim religious class (ulama) narrated Padshah Khatun’s religious personality

but did not report any reaction or any opposition to this marriage from the

religious class (ulama) or from any of the leading people of the Muslims.

When Sultan Qutb al-Din died, the title of Sultan went to Hajjaj, but the

506

absolute rule was in the hands of Terken Khatun.”™ Until maturity of Hajjaj she

9% Simtal-‘ula, 37.

% Schacht, Joseph, The Origins of Muhammadan Jurisprudence (Oxford: Clarenon Press,
1950), 161-163.

9 Jami ‘u’t-Tawarikh vol.3, 458; Tawarikh-i Mu ‘inf, 24.
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had ruled Kerman for fifteen years. But when he became an adult, he
challenged his step-mother. During a royal entertainment, where Hajjaj was
drunk he ordered Terken Khatun to dance in the middle of the people. It was
insulting to her. After this event, Terken immediately set off and went to the
Ordu (camp) of the Khan. She complained about Hajjaj to her son-in-law
Abaqa Khan. Thereupon, he dismissed Hajjaj and gave Terken full authority to
rule Kerman and she ruled Kerman for twelve more years. 397 1 ater, Ahmad
Tegiidar gave the rule of Kerman to Jalal al-Din Suyurgatmish, who was the
step son of Terken Khatun. However, she refused to recognize his rule and only
after Arghtin was crowned (683/1284), she could regain the rule of Kerman
with Jalal al-Din Suyurgatmuish.”®® But she did not want to share power with
him, therefore, Padshah Khatun and Bibi Terken who were daughters of Terken
khatun wrote a letter to Arghiin and expressed their discontent about this and
asked that their mother be the only ruler of Kerman. At the end, Arghun gave
the rule of Kerman to Terken alone again.”” Meanwhile, Padshah Khatun
married Gaikhatu, son of Abaga and step-son of Padshah Khatun’'® A
woman’s marriage with her step-son was also sin according to shari‘a , and it
was legal according to yasa. But thanks to these marriage relations, they could

rule Kerman.

There was rivalry between Terken Khatun and her ste son Jalal al-Din

Suyurgatmish and she preserved her sovereignty through her daughter Padshah

7 Simt al-‘ula, 48-49; Tarikh-i Guzida, 533-34; Majma* al- Ansab, 199; Tarikh-i Guzida, 531-
532; Tawarikh-i Mu ‘int, 24-25.

>% He ruled Kerman nine years see Tarikh-i Guzida, 532.
% Majma * al- Ansab, 200; Tartkh-i Guzida, 532; Ugok 1965, 82.

S10 Majma * al- Ansab, 200; Sim{ al- ‘ula, 57; Tawarikh-i Mu ‘ini, 27.
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khatun’s marriages with the Ilkhanid rulers. Only after her death,"
Suyurgatmish could become the sole ruler of Kerman and ruled for nine
years.”'* But this did not continue for a long time, when Padshah Khatun’s
husband Geikhatu was crowned, she wanted her husband’s permission to go to
Kerman for ruling Kerman; after taking her husband’s consent, she went to
Kerman and she was crowned in 691/1292. She immediately arrested her

brother Suyurgatnush, imprisoned him in the fortress.””

But he escaped and
came to Gaikhatu’s court to take asylum.’'* To take him back, Padshah Khatun
sent envoys with very valuable presents and asked her husband to send him to

515

Kerman.”” Then, Baidu sent Suyurgatmish to Padshah Khatun. She kept him

under guard for a few days and then had him killed.”'®

However, Padshah Khatun’s sovereignity did not last long because, this time
the women of Suyurgatmish’s family, took the revenge of Suyurgatmish from
Padshah Khatun by using their relations with the Ilkhans: Kiirdijin Khatun was
the daughter of Mengii Temiir, son of Hiilegii Khan and Abish Khatun, the
daughter of Sa‘d, ruler of Salghurids of Fars. '’ When Baidu was crowned in

694/1295, Kiirdijin took the control of Kerman, because her daughter from

S Jami ‘u’t-Tawarikh vol.3, 458; but in the Majma * al- Ansab, 200 the writer reported that she
died in the ordu of Arghun Khan, and similarly Natanzi in Tawartkh-i Mu ‘int, 26 also reported
that she died in 681 in the palace of Arghiin Khan.

2 Tarikh-i Guzida, 532.

S13. Jami ‘u’t-Tawarikh vol.3, 458; Tawarikh-i Mu ‘ini, 26-27; Tarikh-i Vassaf, 178; Tarikh-i
Guzida, 532-533; Tarikh-i Vassaf, 178.

Y Simtal-‘ula, 71-72; Majma * al- Ansab, 201.
315 Simtal-‘ula, 71-72.
18 Jami ‘u’t-Tawarikh vol.3, 458; Tarikh-i Guzida, 534;

T Majma* al- Ansab, 189-200.
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Suyurgatmish Alam Shah was married to the new Khan Baidu.’'® Kiirdijin
immediately murdered Padshah Khatun for taking revenge of her husband
Suyurgatmish.”’ Two local dynasties of Iran used the political marriages as a

tool of power strategies.

Padshah Khatun’s life is a good example showing that in the face of yasa,
shar ‘ia remained a personal matter and had no sanction in political and social
life of the subject people of the Ilkhans. This rule did not change after the
conversion of the Ilkhans as the cases of Baghdad and Delshad Khatuns show.
According to our sources, Padshah Khatun had received a very good education.
She was a poet, calligrapher, scientist (daneshvari /ehl-i ‘ilm) and she was also
a very able ruler, so that she was praised for ruling Kerman well. She was a
pious Muslim (safver ul-Din)** and she made handwritten copies of Qor’an,
deposited in the various libraries of Kerman and the other cities.”*! Kermani
said that her high personal manners, behaviors and good rulership are inherited
from her mother Terken Kahtun.’** All these writers praised Terken Khatun and
her daughter Padshah Khatun very much.”” We understand that according to
the authors personal characteristics, ability, education are superior to gender.

Although these dynasties were patrilineal, a woman form a ruling family could

Y Majma* al- Ansab, 202; Simtal-‘uld, 75; Tarikh-i Vassaf, 178-181.

Y Simt al-‘ula, 75-76; Tarikh-i Vassaf, 179; Tarikh-i Guzida, 534-535.

>0 Tarikh-i Sha’r, 327.

S Simtal-‘ula, 70; Majma * al- Ansab, 200-201; Tarikh-i Sha't, 327; Tawarikh-i Mu ‘int, 28.
52 Simtal-‘ula, 70

>3 Tarikh-i Shahi-yi Qarakhitd ivan, ed. Muhammad Ibrahim Bastani Parizi (Tehran: Intisharat
-i Bunyad-i Farhang-i Iran, 1355 H.sh/1976), 133, 227-228;

>
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exercise political power thanks to her personal abilities and charisma. This

shows that matrilinity was also recognized.

5.2.3 Baghdad Khatun and the Last Period of the IlI-Khanids

Baghdad Khatun was the daughter of Amir Chopan, who was the leading
Mongol Amir of the Ilkhanid period. She was married in 723/1323 to Amir

2% the son of Amir Husayn Kiiregen, the son of Amir

Shaikh Hasan-1 Buzurg,
Agbuqa Jalayir. As a daughter and wife of important Amirs of the Ilkhans, her
life became part of the political events of her age, and her destiny was drawn by

vasa and sharia.

In 725/1325 Abu Sai’id,”® the Ilkhan in Persia, at the age twenty, fell in love
with Baghdad Khatun and wanted to marry her although she was married to
Shaikh Hasan.”*® He requested her hand from her father Chopan through
intermediaries. At that time it was understood that according to the Chinggisid

yasa any women sought by the Khan was to be given a divorce by her husband

> For more detailed information about Shaikh Hasan and Jalayirids see: About family and
descent of Shaikh Hasan see Shirin Bayani, Tarikh al- Jaldyer (Tehran: Tehran: Ostadyar
Dansagah-i Tehran, 1345/1945); Majma * al-Ansab, 297.

323 Before his accession to the throne, Abi Sa’id married Oljay Qutlugh Khatun, daughter of
Ghazan Khan. Samarqandi says that she was the wife of Prince Bastam. After he died Uljaita
Sultan kept her with care and later married her with Abu Sa’id. Samarqandi mentiones Baghdad
Khatiin second if it is according to sequence of the Sultan’s marriage, Baghdad Khatiin was his
second wife. His third wife Delshad Khatin, niece of Baghdad Khatin. Foruth ‘Adelshah
Khatiin, daughter of Tiikel, son of Amir Isen Qutlugh. Another Herqadaq??, daughter of
Dawlatshah who was one of relatives of Amir Chopan. See Mafla“ al-Sa ‘dayn 20-21.

526 He was son of Amir Husain, son of the matryrized Agbiiqa Giirgan, son of the late Amir
Ilkan Niiyan. His mother was the august lady Uljay Sultan, daughter of Arghiin Khan. al-Ahari,
Abu Bakr al-Qutbi (fl. 1350s). Ta rikh-i Shaikh (History of Shaikh Uwais), ed. J. B. van Loon,
The Hague: Mouton and Co., 1954, 184/tr. 83.
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and sent to the emperor’s harem.””’ In fact, there was no certain rule in yasa
about such kind of a right given to any Chinggisid ruler.”*® According to
Riasanovsky, yasa requested them to present all their daughters to the Sultan at
the beginning of each year so that he might choose some of them for himself
and his children. If he asks for a maid or anyone’s sister she is to be given to
him without any resistance.”*” But this was probably not valid for married
women, and Baghdad Khatun’s case was possibly a unique event in the history
of the Turks and Mongols. When Abii Sa‘ld requested Baghdad Khatun, he
took his lead from the yasa which gave the Chinggisid rulers power and

authority.

Although the yasa did not contain codes for every sphere of life, some of its
basic ideological understandings probably gave the Chinggisid rulers almost
endless authority. These were the concept “everything belongs to the
Khan**’and the fact that “unquestioning submission was inherent in Mongol
concept of sovereignty. The right to rule over the whole world had been
conferred by Eternal Heaven (mongke Tengri) on Chinggis and he was seen as a

counterpart of Heaven on earth. The khans of the imperial line ruled as

321 Habib al-Siyar vol.3, 119; Hafiz-i Abrt, Zubdat al-Tawarikh, ed. Kamal Hajj Sayyid
Javadi. Tehran: Vizarat-i Farhang va Irshad-i Islami, Nashr-i Nay 1372-1380 H.sh/ 1993-
2002), 117. (hereafter Zubdat al-Tawarikh). ; Majma * al-Ansab, 295.; Mafla“ al-Sa ‘dayn, 60

%% About formation and content of the yasa see I. de Rachewiltz, “Some Reflections on
Chinggis Qan’s Jasaq,” in East Asian History 6 (19930, 91-104; D.O.Morgan, “The ‘Great
Yasa of Chingiz Khan’ and Mongol Law in the TlKhanate,” in BSOAS, vol. XLIX, part 1, 1986,
163-176.

52 Riasanovsky, Valentin, Fundemental Principles of Mongol Law, Indiana University,
Bloomongton, Mouton&Co., The Hague, The Netherlands, 1965, 84: Abii’l-Farac Tarihi2.vol,
154.

339 M. Haider, “The Mongol Traditions and their Survival in Central Asia (XIV-XV Centuries),
Central Asiatic Journal 28 (1984): 66.
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universal sovereigns on the strength of their ‘good fortune’ and by the very

531
power of Heaven.”

It seems that these basic principles legalized actions and
doings of the Chinggisid rulers and made people accept the unusual sayings or

doings of these rulers in the frame of yasa. In this connection Morgan states

...there was probably believed to be a ‘Great Yasa of Chingiz Khan
derived in part from Chingiz himself and perhaps in part from
earlier Mongol custom. But this was not written down in any
coherent form, and it was therefore possible to attribute to it a wide
variety of provisions, as was thought necessary or desirable. In
practice it may very well have been a gradually evolving body of
custom, not only beginning before the time of Chingiz Khan but

continuing after him. >

Although this action of Abu Sai‘d could be sanctioned by yasa, it seems that it
was unacceptable for both Chopan,’*® Chopanids and for many other people of
those ages. Probably because of this, the contemporaneous writers did not give
importance to this event, even Hamdullah Mustawfi Qazwint (1281-1350), who
witnessed the last period of the Ilkhanids, did not give any information about

this marriage, in his work Tarikh-i Guzida written in 1330.** Instead he

531 Rachewiltz, 1973; 24; Haider 1984, 66 and Mansura Haider, “The Sovereign in the Timurid
State (XIVth-XVth Centuries), Turcica 2 (1976), 67.

2 D.0.Morgan, “The ‘Great Yasa of Chingiz Khan’ and Mongol Law in the flKhanate,”
BSOAS 49(1986), 170.

333 Amir Chopan was from the Suldus tribe which palyed crucal roles in the establishment of
the Mongol Empire and Ilkhanids in Iran. Its members hold important offices in the realm. See
more detailed information see Jami ‘u ‘t-Tawarikh vol.1, 93-95.

> Hosayn Newai who is editor of Tarikh-i Guzida, 618, dipnot 1. claimed that the writer
witnessed the events but he did not write the Sultan’s love to Baghdad because he took his
salary from this Mongol Sultan and he could not mention these things. But the same writer did
not mention also Dimashq’s secret relation with a concubine of Oljeitii. This relation became
pretext for his execution. It seems that his indifference to these private matters may be because
of his personal and educational background. He was from deep rooted Shi‘T family, his grand
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emphasized the political and social events behind the conflict between
Chopanids and the Sultan. >** Similarly, Shabanqara‘i, (writing ¢.1337) in his
book Majma ‘al-Ansab did not emphasize Abu Sa’1d’s love to Bahgdad Khatun;
only said “Abiu Sa ‘id mail in Khatun biid,” and he evaluated this marriage as
usual incident in th frame of yasa.*® Similarly, Ahri, in his book 74 ‘rikh-i
Shaikh Uwais presented to the Jalayirid ruler Shaikh Uwais (r. 756/1355-
776/1374),>*" did not mention this event. This ruler was the son of Delshad
Khatun, niece of Baghdad Khatun and Saikh Hasan who was the former
husband of Baghdad Khatun. Because Uwais had close ties with the hero and
heroines of Baghdad Khatun’s case, the writer did not mention this marriage
but he narrated the political events during those times in great detail.”*® This
also shows that this event was unusual and may be it was seen as a shameful
event and therefore was not mentioned. According to all these writers, Chopan
and his sons’ political and economic powers by which they almost dominated
the Khanate, were the real reasons behind this conflict, because, they threatened
the authority of the Sultan and endangered benefits and powers of the leading

Amirs of the realm.

father Hurr b. Yazid al-Riyahi was under the service of Husayn at Karbala and his ancestors
appointed important adminisrrative and religious positions. And this book was dedicated to
Ghiyas al-Din Muhammad, son of Rashid al-Din not the Sultan. For more detailed information
see Zeki Velidi Togan, “Hamdullah Miistevfi,” Islam Ansiklopedisi, V.1, MEB, 1997, 186-188;
Charles Melville, “Histiography IV. Mogol Period,” EI, vol.XII, 353. In my opinion, Qazwini
did not approve these things and instead of mentioning pretext, he prefered to narrate the real
reasons behind these events.

535 Tarikh-i Guzida, 615-621.
3% Majma* al-Ansab, 295.
337 TG ‘rikh-i Shaikh-Uwais 53

38 T rikh-i Shaikh-Uwais, 53-55.
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On the other hand, the Temiirid writers who wrote about these events at least
after one hundred years, reported political and economical reasons for these
events but they saw Baghdad Khatun’s case as a turning point in the relation
between the Sultan and the Chopanids. >*° Furthermore, they emphasized Abu
Sa‘id’s love and passion to Baghdad Khatun. For example, Khafez Abra (d.
1450) gave the Sultan’s ghazal for Baghdad Khatun in Zubdat al-Tawarikh;>*
Samarqandi, in his Mafla® Sa‘dayn va Majma‘-al Bafrayn, gave a similar
version of the ghazal in the Zubdat al-Tawarikh >*' Khwandamir’s Habib Al-
Siyyar gives a different ghazal which is about the Sultan’s love to Baghdad.’*
Here the question is that why the writers who did not witness these events did
gave such an emotional account of this event? Perhaps one could say that these
writers wrote their books under the patronage of the Timurids who felt certain
kind of loyalty to the Chinggisid family and accepted themselves as the heirs of
the Ilkhanids. Therefore we found them emphasizing the Sultan’s love, trying to
find a logical explanation for this event. Or these writers felt themselves free
from the Ilkhans’ power and authority and could report the events freely. These
Temiirid writers gave also equal weight to political and economical events of

those ages as real reasons for this event.

539 Zubdat al-Tawarikh, 117; Habib al-Siyar, 209/tr.119.

0 Jehandar gonje-i Ivan Khwish / Negired joz yad-e Janan Khwish

Ez Baghdad ashofte derya dad/ Ne Baghdad o Dejle az Jemshash oftad
Neshod hech khusdel ke bi delestan/ Moghilan bid lale der golestan
Beten eger Baghdad o an ragh biid/ Bedel der meyan-i Qarabagh bud.
Zubdat al-Tawarikh, 117.

" Mafla* al-Sa ‘dayn 61.
32 Come to Egypt, O my hearth, so that you see
The evening of my soul,

For my hearth is crawing for Baghdad.
See Habibu’s-Siyar, trans. vol.3, 119; Habib al-Siyar, 209.
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All these historical sources, give the impression that Chopan and his sons had
acquired such great political and economical power that threatened the
authority of the Sultan and leading Amirs. It seems that this marriage offer was
an open challenge to Chopan and Chopanids who were at the peak of their

power. Amir Chopan™*

had showed his obedience, military and administrative
abilities during the time of Oljeitd and had gained important political and
economical positions. He was even able to marry two daughters of Oljeiti.
Firstly he married Shah zada maghfiir Dowlandi in 717. After she died, Chopan
requested Oljeitii’s other daughter Shahzada SatiBik and in the same year they
were married (20 Rejeb 719).°* But the real rise of Chopan and his sons took
place during the time of the Abu Sa’id who was crowned at a very young
age.”” Chopan suppressed the revolt of the Amirs in 1319, in this way he
strengthened his own and his family’s position.’*® Gradually, he and his sons

took the control of the country and with a time “Abt Sa’id became a king in

name™*’ In this connection, Khafez Abru said that “Amir Chopan took the

% Charles Melville, Coban, EI vol.V., 875.

¥ Tartkh-i Guzida , 614-15; Mafla* al-Sa ‘dayn 54; Zubdat al-Tawarikh 71; Qashani, Abi al-
Qasim ‘Abd Allah b. ‘Ali, Tarikh-i Uljayti, ed. M. Hambly (Tehran: Bunyad-i Mawqufat-i
Duktiir Mahmiid Afshar, 1372 H.sh./1993), 6.

** During the time of Oljeitii, he was second in rank after Amir Qutlugh Shah Noyan. See
Tarikh-i Uljaytii, 7.

> Melville Charles, “Iran Under Ilkhanid Rule in a World History Perpective” inDenis Aigle
eds, L’Iran Face a la Domination Mongole (Téhéran : Institut Frangais de 1997), 89-116; al-
Ahar reported that when Abl Sa’id crowned, many amirs did not obey him and Chopan
punished them according to yasa.See Ta rikh-i Shaikh Uwais, 151/tr., 59. Qazwini, 611-615;
Majma * al- Ansab, 274-275; Zubdat al-Tawarikh, 102-110.

7 According to al-Ahari, Amir Chopan sundued the whole world. He with his family members
reached zenith of their power its zenith: His son Timirtash became governor of Riim, Shaikh
Mahmid took Gurjistan , Hasan had Khiirasan, Talash, son of Hasan, was Amir of Fars and
Kerman, and Dimasqh Khwaja had made Adharbaijan and both ‘Iraq his own property. Abi
Sa‘1d was king in name.” Ta rikh-i Shaikh Uwais, 152-153/tr. 53.
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control and rule of the country of Abi Sa’id.”**® They controlled almost all
parts of the state and this made the Amirs who were competing with each other
to obtain more power and wealth, jealous. All the rival Amirs who were jealous
of Chopan and his sons provoked the Sultan against them. Abri said “according
to information which reached me, behind this intrigue against Chopan, there
was Vezier Melek Nasrat al-Din, his nickname was ‘Adel.”* It seems that
Chopan perceived Abu Said’s marriage request as a challenge to his power.
This challenge was not coming from the Khan but from the rival Amirs who
were around the Khan. This can be seen in the sources all of which reported
that Chopan and his sons saw this as provocation of the Vezier, Giyath al-Mulk,

his nick name was ‘Adel.>°

Certainly, in this case, Abu Sa’id was not a puppet, he also was aware of the
power of Chopanids and he should have seen them as a danger to his authority.
When he was crowned he used Chopanids against the opposing Amirs, and this
time he used other Amirs against Chopanids.”®' Shabangarai claimed that

52 1t seems that it was the

Chopan could rise thanks to the death of Amir Savinj.
policy of the Ilkhanid house, using Amirs against each other. According to
Charles Melville, Abu Sa‘id’s mother looked favorably on Dimashq Khwaja

who was son of Chopan, and between them they dominated the Sultan. When

8 Zubdat al-Tawarikh, 117.

¥ zubdat al-Tawarikh, 117, 120; Tarikh-i Guzida, 616-617.

550 7 rikh-i Shaikh-Uwais, 152/tr.54; Tarikh-i Guzida, 606-607; Zubdat al-Tawarikh, 120.

> About this matter Melville said that “ Chopan became master of affairs as Oljeitii had
recomended he should; but this was not universally accepted, and by depriving the new Sultan
all but the name of ruler, Chopan also cretaed a more dengrous enemy in Abi Sa‘id himself.”,

Melville 1997, 96.

2 Majma * al- Ansab , 281. Amir Savinj and Oljeitu’s wife Qutlugh Shah Khatiin were anxious
about Amir Chopan, see Melville, 1997, 89.
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Abu Sa’id became twenty, he was wearied of the rivalry between these Amirs,
and after various stratagems he was able to eliminate Dimashq Khwaja.>>
When he reached his twenties, he challenged Chopan by asking for marriage of
his married daughter by using the yasa. In this way, the Sultan’s aim was
probably to force Chopan and Chiipanids to take action against him, because in
spite of their big power, they preserved their loyalty to the Ilkhanid house.
Furthermore, Baghdad Khatun was the wife of Shaikh Hasan of Jalayirs.”>* The
Jalayirs were also a very influential tribe and rival to Chupanids during the
accession of Abu Sa‘id. This marriage was probably a part of alliance between

two rival powers within the dynasty. It can be said that this marriage was also

challenge to the Jalayirs.

Chopan, in spite of his power and authority, refused for the first time in his life
to obey the order of the Khan.”> All these writers gave different information or
had different interpretations or opinions of the events and important personal
figures of those times, but they all agreed on Chopan’s loyalty and his
dedication of the Chinggisid law and house. The question is why in the case of
Baghdad Khatun, Chopan did not obey the yasa and refused Abu Said’s
request? When he heard Abu Said’s wish to marry Baghdad Khatun, why was

553 Melville, 1999, 15. Melville gave this information from Ibn al-Dawaddari, Kanz al-durar wa
jami’al-Shurar, vol.4, ed. H.R. Roamer (Cairo, 1960), 345-46. When Chopan was killed, Abu
Sa’id awarded him with Chopan’s wife Kuiirdijin and real estates of Atabakan-i Fars. Zubdat
al-Tawarikh, 134.

>4 Jalayiris were a large and important Mongolian tribe. They made marriages with I1-Khanid
house. After the collapse of Ilk-Hanid dynasty, Jalayirids established one of the most important

states in the Mesopotamia and Azharbaijan under the leadership of Shaikh Hasan in 1335. See
Ta’rikh-i Shaikh Uwais 5-10; Shirin Bayani, Tarikh al Jalayer, Tehran 1345, 13.

> In fact Chopan did not refuse directly but did not answer. Mafla“ al-Sa ‘dayn 60.
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he shocked; shamed, etc.”® According to the sources, Chopan was a very pious

>*7 but also he was very loyal to the Chinggisid house and law.”® His

Muslim
children’s names also reflects this duality in Chopan’s life. His children’s name
Baghdad, Dimashq, were the names of important Muslim cities, whereas
Temiirtash, Sarghan and Jala’u were names of his famous ancestors. In fact,
Chopan had difficulties to reconcile Mongol and Islamic attitudes to power and
government.” It seems that in his political life he followed yasa. For example,
when his son Temiirtash Pasha revolted in Anatolia in 722/1322, Chopan went
to Anatolia with his own wish to punish his son and his son’s supporters
according to yasa. He tied his son’s hands and brought him to the presence of
the Sultan and said “he is a criminal, execute him.” But, Abu Sai‘d forgave him
and later he returned to Anatolia. *®° Similarly, he learnt that his own father

Malik Bahadur, killed the Amir of Kurdistan and took his daughter Naz

Khatun™' as a captive during the reign of Oljeitii Khan. Through an imperial

>Chopan’s reaction to this offer was described in more dramatic way by Abru . Amir Chopan
be estemd "’ in khabar seramime va madhiish gast ve Atash-i ghayrat ve hammiyet-I deriin sine-
yi zebane zeden gereft. Az u car va Khavf fen be ghayat motaferrid shod. Zubdat al-Tawarikh,
118. See also Mafia‘ al-Sa ‘dayn 60.

>>7 Shabanqarai reported that Chopan was quite just, he solved the problems by shar Ta, did not
drink wine and prayed five times regularly, gave a lot of alms (sadaqa). He constructed many
pious foundations and water channels in Makka. His will was to be buried in Madina when he
died. See Majma ‘ al- Ansab, 284-285.

5% Shabankara’i said that he was so fair that he brought his son Timurtash to Abu Sa’id to
punish him. Majma® al- Ansab 285 and Mafia‘ al-Sa‘dayn 78; Habib al-Siyar vol.3, 118/
Habibu’s-Siyar, trans., 209.

9 C. Melville, “Wolf or Sepherd? Amir Chopan’s Attitude to Government?” in The Court of
the Il-khans, 1290-1340, ed. by Julian Raby & Teresa Fitzherbert (Oxford ; New York : Oxford
University Press for the Board of the Faculty of Oriental Studies, University of Oxford, c1996),
80.

80 T rikh-i Shaikh Uwais, 152/tr., 54; Tarikh-i Guzida, 606; Zubdat al-Tawarikh, 114-115.
! For Naz Khatun’s family see Sheila S. Blair, “Islamic Art as a Source for the Study of

Women in Premodern Socities,” in Beyond the Exotic: Women'’s Histories in Islamic Societies,
ed. Amir al-Azhary Sonbol (Syracuse N.Y: Syracuse Univ. Pres, 2005), 338.
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decree he also took all of Naz Khantun’s properties. Chopan as an inheritor to
his father, tried to take Naz Khatun’s lands around Qazwin and Kharraqan.
Local people of that area opposed to Chopan’s action and some persons from
the Amirs and the ulama warned him to give up his claim on Naz Khatun’s
properties. He replied that “income from those properties as [is] lawful to me as

my mother’s milk”*%

On the other hand, he did not obey the Sultan’s order in the case of his daughter
Baghdad. In fact, Chopan did not refuse openly the Sultan’s order but he put
him off. He sent his daughter and son in law to Qarabagh and Abu Sa‘id to
Baghdad for the winter. But after the winter, Chopan did not give any answer
the Sultan and in order to relive the situation, he realized that the best course of
action was for him to absent himself from the emperor’s court for a few days.
When he went, he took vizier Giyath al-Mulk and other Amirs who provoke the

Sultan against him.’®

When Chopan left for Khurasan, the rival Amirs
instigated the Sultan against Chopan’s other son Dimashq Khwaja, he was also
very powerful and wealthy. AhrT said “Amir Dimashq Khwajah, in the camp
(ordu), ruled whole world.”*** According to Shabangarai, the provocateurs
were right in their claim. He assumed that while his father only dedicated
himself for the organization and security of the state but his son Dimashq sat
himself on the throne of the Sultan, and his power and wealth became more

than the Sultan.’®

52 Habih al-Siyar, 209/ Habibu’s-Siyar, trans., 118; Malla“® al-Sa‘dayn, 56-57; C Melville,
“Wolf or Spherd? Amir Chopan’s Attitude to Government?”” 1996, 82.

3 Habib al-Siyar, 210/ Habibu’s-Siyar, trans., 120; Mafla“ al-Sa ‘dayn, 63.
564 Ahari. 154/tr. 55. Shabanqarai reported that one day when Abu Sa‘id was drunk, the amirs
said to him that the treasury of Dimashq was more than yours. “you are padeshah in name but

the real padeshah is Dimasq” 280.See also Khwandamir, 210-211/tr. 120
%65 Shabanqarai, 280.
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In this case, Dimashq’s secret relation with one of the concubines of Oljeitii
was used as a pretext and he was killed in Shawwal 728/August 1328.°%° On the
other hand, here, the real problem was power and authority of Dimashq, his
secret relation was probably a pretext. For example, Shabanqarai who wrote
under the patronage of Padshah Khhatun of Kerman, directly emphasized his
power and wealth and his disobedience to the khan as the main cause of this
event. He said that “Dimashq Khwaja became powerful and he was disobedient
and impudent. His treasury exceeded that of Abu Sa’id. His improper sayings
about the Sultan reached his ears” but the writer did not mention this secret
relation.”®” After he was killed in 728, his properties were plundered, it is said
that “a man who had not bread for breakfast, became rich from Dimashq’s
property by night.”**® Abu Sa‘id turned execution of Dimashq into a show for
his superiority.”® It can be said that his secret relation with the concubine was
probably fictive and it was used as a pretext to execute Dimashq and in the long

run power of Chopan and Chopanids.

It seems that execution of Dimashq was the second challenge to Chopan. After
the Sultan’s request to marry Baghdad Khatun, Chopan had not refused openly

but he also did not take any action against the Sultan. But after hearing of the

386 T rikh-i Shaikh Uwais 154/tr. 55. See also Habib al-Siyar, 210-211/ Habibu’s-Siyar, trans.,
120; Malla“ al-Sa ‘dayn, 67. Zubdat al-Tawarikh, 123.

*7 Majma* al- Ansab, 280.

58 Hubib al-Siyar, 211/ Habibu’s-Siyar, trans., 120; Majma* al-Ansab, 281-282; Fasih al-
Khwaft (d. 849/1445). Mujmal-i Fasht (777-849), ed. Mahmud Farrukh (Mashhad:
Kitabfurtishi-yi Bastan, 1339 H.sh./1960), 37. (Hereafter Mujmal-i Fasihi).

>%9 al-Shabankara’T said that when Dimasq was killed, his head was brought form the castle and

exhibited. Abu Sa‘id sit stately and said “whoever oppose me his last will become like this”
(Her kesi ke o ra del-1 mukhalafat bashad aqibet-I o Chenin bashdd). Majma * al-Ansab, 280.
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execution of his son, Chopan spoke reproachfully about the Sultan, and in a
combat with the Sultan’s soldiers he was killed.””® Melville said that “Chopan
had to face further difficulties created by his own children..., and the problems
unwittingly aroused by the allure of his daughter Baghdad Khatun. In the end,
Chopan was torn between family and dynastic loyalties...”’" These words of
Melville reflect different aspects of yasa and shar ‘ia, the former undermined
personal rights in front of the Khan, the latter gave importance to personal
rights. It seems that Chopan tried to divide his private life and job, the former
according to shari‘a and the latter according to yasa but as the latter covered

both, Chopan had to make a choice.

After executions of Dimashq and Chopan, other family members of Chopan had

to leave the country and in this way, domination of Chopanids was ended.’’?

According to Ahri, Abu Sa’id acquired absolute power after the execution of

573

Chopan and his son Dimashgq. But, later women of this family played

important roles in the Ilkhanid realm.

7% Majma* al-Ansab, 284.The sources mentioned reluctance of the soldiers to kill or fight with
Chopan and his son Dimasq. See Mafla“ al-Sa‘dayn, 67. Abru reported Abu sai’d’s saying
about good personalty of Chopan and he sent his coofin to Madina. Before die, Chopan told his
will to Amir Malak Giyath al-Din who killed him. Chuphan’s will: 1- Do not separate my body
from my head to separate because I am innocent and if he wants a proof, cut my finger and send
it. Do not kill my son Jalad (but Malah Giyas al-din killed him Abru) Khan who is very young
and sent him alive because he is son of his daughter. 3-send my corpse to Madina-Rasul.
Zubdat al-Tawarikh, 133.

7! Melville 1996, 87.

2 Amir Timurtash took refuge in Egypt, he was delivered to the Sultan and executed;
Chopan’s son Hasan and his son Talash sheltered Uzbek Khan; Chopan’s other son Saikh
Mahmud, ruler of Georgia, took captive and killed by the Sultan’s soldiers. See Tarikh-i
Guzida, 620.

ST Ta vikh-i Shaikh Uwais, 155/tr. 56.
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After Chopan, there was no hindrance for Abii Sa‘ld to marry Baghdad Khatun.
This time, he sent Qadi to ask Baghdad form her husband Shaikh Hasan.”™* Abu
Sa‘id’s order was according to yasa but wedding procedure was according to
shart‘a. As Baghdad Khatun was already a divorced woman, she waited ‘idda
period’” according to shari‘a before consuming marriage.”’® According to
yvasa she was put to a position of a kind of slave but after being wife of the
Sultan, she gained great power and prestige as a wife of the Khan again
according to yasa. Samaraqandi said that “Baghdad Khatun sat on the throne of
the State”.””” Similarly KhwandAmir said “Baghdad Khatun stepped onto the
throne of honor and began to take an active part in all administrative and fiscal
affairs. Once again the Chopanids exercised power”.”” Abu Said gave her very
rich yarlighs,”” it means besides her political power, she had also very rich
economic resources.”” She became very effective in political matters with
vizier Giyath al-Din Mahmid Rashidi. She took revenge of her father and her

brother. By using this opportunity she executed enemies of her father and her

S Zubdat al-Tawarikh, 139.

*7 Schacht 1964, 168.

576 zubdat al-Tawarikh, 140.

S Mafla® al-Sa‘dayn, 79. Abru said that she ensured to send his father’s coffin to Madina
where he was buried to near to ‘Usman and Hasan because his destiny was similar to them.
Zubdat al-Tawarikh, 134.

S Khwand Amir Habib al-Siyar fi Akhbar-i Afrad-i Bashar 3 vols, ed. Jalal al-Din Huma’i
and Muhammad Dabir-Siyaqi (Tehran: Intisharat-I Khayyam, 1342 H.sh./1963-64), 215.
(Hereafter Habib al-Siyar), Habibu’s-Siyar, trans.123.

37 Abu Sa’id gave her yarligh from around provinces. But ulemd, vizier and important officials
warned the Sultan that women have no faithfulness and loyalty. Majma * al- Ansab, 295.

*%Shabanqarai said that she had a lot of yarligs in around the surrounding countries. And Her
decisions were respected and obeyed, see Majma ‘ al- Ansab, 285.
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brothers. Yasa made Baghdad Katun first slave, and later “Khodawandigar” i.e.

: 581
meaning “ruler.”

This time again in order to eliminate Baghdad Khatun, it was said that Baghdad
Khatun and her former husband Shaikh Hasan °** met secretly, and even
according to Ahri, they made a plan to kill Abu Sai’d in October 4 1331-
September 1332. °® One year later, it was understood that this was only gossip
but this event curbed their power and he was appointed as governor of
Anatolia.”® Interestingly, Abu Sai’d, this time, fell in love with Delshad
Khatun and married her in 733/1333.”® Delshad Khatun was the niece of
Baghdad Khatun, daughter of Dimashq Khwaja and granddaughter of Amir

586

Chopan.”™ According to Shabanqara’i, the Sultan took Delshad according to

381 Most of his family was killed by supporters of Khan. See 74 ‘rikh-i Shaikh-Uwais, 155/tr. 56.
Malak Giyas al-Din came to Karabagh to the presence of Abu Sa’id. Baghdad Khatun, whose
name was “Khodawendigar” did not allow her husband to give his father’s land and wealth to
Malak Ghayas al-Din. Zubdat al-Tawarikh, 134.

582 Shaikh Hasan was ruler of Azarbaijan, Arran, Mighan and Shirwan. For more detailed
information, Bayani 1345, 15; Ta ‘rikh-i Shaikh-Uwais, 150/tr. 52.

% Ahr openly said that “he (sheikh Hasan) and Khudawandkar Baghdad, the daughter of Amir
Chopan had conspired and had planned an attempt on the life of the king. One named Irmik1
Iraghal was the originator of this intrigue and in its progress from mouth to mouth it reached
Amir Ahmad Rashid. He repeated it to his majesty and the Sultan was very angry at this
occurrence.”See Ta ‘rikh-i Shaikh-Uwais, 156/tr. 57; see also Zubdat al-Tawarikh, 142; Mafla“
Sa ‘dayn va Majma‘-al Bafrayn, 95.

S847a ‘rikh-i Shaikh-Uwais, 156/tr.57. Abru said that Ab@i Sa’id wanted to punish him and but
did not because his mother was the Sultan’s aunt for the sake of her, he forgave Hasan and sent
him with his mother to Kamah fortress. But later it is understood that it was only gossipp. He
sent Hasan to Anatolia as governor. 142; Shirin Bayani, Tarikh al Jalayer, Tehran 1345, 15.

3% After the fall of the Chopanids in 727/1327 Deshad Khatiin was brought under the protection
of her aunt Baghdan Khatun. When she attained maturity she was presented o Abti a‘id. See
Melville, “Deshad Khatin” EI, Vol.II, 255.

%% According to al-Shabankara’i, Baghdad Khatun educated and raised Delshad Khatun and
sacrificed to Sultan but her plan did not work well because the Khan gave precedence to
Delshad and Baghdad became jealous and she could not make use of her. Majma " al-Ansab,
295. He also reported that he was most happy with daughter of Chopan. Later daughter of
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ayin-i Moghol (yasa) which gave the Khan right to take every young beautiful
girl and give her to the Sultan. °*” Similarly, in order to marry Delshad Khatun,
he divorced Baghdad Khatun,”® because according to shari‘a, it is not
permissible for an aunt and niece to be wives at the same time and Abu Sa‘id as
a Muslim obeyed this rule of shari‘a.’® Therefore, it must be held that Sultan
Abu Said first divorced Baghdad Khatun and then married Delshad Khatun.**
Shabangara’i reported that the Sultan was not happy with his wives, at the end
of his life, he took Delshad Khatun and he loved her very much. Therefore,
Baghdad khatun became very jealous.””' Baghdad Khatun lost her power and
authority to a great extent. After the death of Abu Sa’id,”*Arpa Khan was
crowned on the Ilkhanid realm but Baghdad Khatun did not obey the Khan and
he executed her with the pretext of her secret alliance with the enemy Uzbek
Khan and poisoning of Abu Sa’id in 29 Rabi‘al-akhar 733. She was killed by
Khwaja Liili in the bath in Rabi‘ 736/November 1335.%

dimasq he loved her quite much. Because of this Baghdad became very jealous. He wanted to
have a child, God gave him a daughter but he could not saw her because she borned 7 months
after he died. Majma * al-Ansab, 293.

¥ Majma* al-Ansab, 295.

5% al-Shabankara’i claimed that until death of Abu Sa’id, her decisions were respected and
obeyed and she remained as the wife of Abu Sa’id and continued to keep a lot of yarlig in and
around the provinces. Majma ‘ al-Ansab, 285.

>¥'Relationship by marriage, namely between a man and his mother-in-law, step daughter, etc.,
in the direct line; marriage with two sisters or with an aunt and niece at the same time is also
forbidden. See J. Schacht, “Nikah in Classical Islamic Law,” EI, III (1995), 28. According to
Abrt, Dimashq, father of Ddelshad and Baghdad Khatun were from the same mother, see
Zubdat al-Tawarikh, 139.

% Habib al-Siyar, 218-219/ Habibu s-Siyar, trans., 125

' Majma* al- Ansab, 293.

32 Abru mentioned how Delshad khatun worried for the Sultan but he did not mentioned
mention Baghdad Khatun. Zubdat al-Tawarikh,145.

% Majma* al- Ansab, 295-296. Abru reported that when Abu Sa’id died, Baghdad was proud
and therefore she did not obey and go to the presence of Arpa Khan. When it was understood
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5.2.4 Delshad Khatun

After the death of Abii Sa‘id, Delshad Khatun was pregnant and she fled to
Amir “Ali, leader of tribe of Oirad and governor of Baghdad. * She was the
daughter of Dimashq. Her mother was Tursin Khatun, daughter of Kiinjak
Khatun, daughter of Ahmad Khan, son of Hiilagii Khan.>” In this way, she was
an important figure in the political arena which was in chaos because she was a
Chinggisid from the mother’s side and had a baby from the deceased Khan. If
she gave birth a son, she would stop the collapse of the Ilkhanate which had no

male heir formm the house of the Ilkhan.

Shaikh Hasan Jalayir left his job to Amir Eretna in Rim (Anatolia), and came to
Iran to claim the right of rule over Iran and brought Sultan Muhammad bin Yol
Qutlugh bin Iltemiir bin Dinarji bin Hiilegii to Tabriz and proclaimed him as
Khan;**® In Dhi‘lhijje 736, Shaikh Hasan took the control of northwestern part
of Iran. Then, he married Delshad Khatun.”’ Shaikh Hasan Noyan was from
the family of Ilkan Noyan, from the lineage of important umera extending to
Chinggis Khan, and his mother was Oljetei Khatun who was daughter of

Arghun.® According to Samarqandi, it was a revenge of his former wife

that she poisoned Abu Sa’id and wrote a letter of Uzbek Khan for opposing Arpa Khan, she was
killed by the order of Arpa Khan. Zubdat al-Tawarikh, 295-96; al-Ahari said that in October
19-November 17, 1335 she was killed for the reason that she corresponded with Uzbek Khan
and persuaded him to come to Iran. Ta 7ikh-i Shaikh-Uwais, 154/tr. 59. Zubdat al-Tawarikh,
146; Mafla“ al-Sa ‘dayn 124; Bayani, 1345, 16; Habibu 's-Siyar, trans., 127.

% Mafla“ al-Sa ‘dayn 125-126; Shirin Bayani, Tarikh al Jalayer, Tehran 1345, 18.

3 Ta rikh-i Shaikh-Uwais, 184/tr. 83.

3% Mafla“ al-Sa ‘dayn 131;

37 Zubdat al-Tawarikh, 153.

3% Tawarikh-i Mu ‘int, 163; Ta ‘rikh-i Shaikh-Uwais, 184/tr. 83; Majma * al- Ansab, 295.
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Baghdad Khatun whom Abu Sa‘id took from him by force. The writer said the
following words for this marriage “Khayal-i Baghddad Khatun be visal-i
Delshad Khatun bedel shode.”” Furthermore, Delshad was pregnant, and if
she gave birth to a son, he could proclaim this boy as a sultan and he would
reign in his name.*” Shaikh Hasan Jalayir’s (his nickname Hasan-i Buzurg i.c.,
Older Hasan) and Shaikh Hasan Chupan (his nickname Hasan-i Kuchek i.e.,
younger Hasan) competed with each other in order to take control of the
Ilkhanid state in the name of the so-called Khans.®! Hasan-i Kuchek wanted to

602

rule the country in the name of Sati Bik and her son Suyurghan.” But when

Shaikh Hasan-i Chopant died, Shaikh Hasan JalayirT became the most powerful

603
d.

ruler of Iran and Baghda He also took the control of the Chopanid family,

for example, he gave Dimashq’s daughter Sultan Bakht to Amir Mes‘td who

obeyed his rule.*™

Delshad played important roles in the Jalayirid dynasty. She worked in
coherence with other Amirs and became very influential in the political and
social events, in the absence of her husband Shaikh Hasan, she ruled the state as

605
aregent.

5 Mafla“ al-Sa ‘dayn 132-133; Zubdat al-Tawarikh, 154.

890 Tarikh al Jalayer, 20 but she gave birth a girl. See Zubdat al-Tawarikh, 151.

' Mafla* al-Sa ‘dayn 135-138;

2 Mafla“ al-Sa ‘dayn 139-140;

3 Matla* al-Sa ‘dayn 138-139;

604 Matla“ al-Sa ‘dayn 189;

695 Hamdullah Mustawfi Qazwini, Dhail-i Tarikh-i Guzida, ed. Traj Afshar, Tehran: Bunyad-i

Mawqiifat-i Duktir Mahmad Afshar, , 1372 H.sh./1993, 42-43; Zubdat al-Tawarikh, 178-179;
Dawlatshah Samarqandi, Bin ‘Ala al-Dawla Bakhtishah al-Ghazi, Tadhkiratu’sh-shu’ard, ed.
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5.2.5 Sat1 Bik

So far we have seen that in general yasa was advantagous for the Chinggisid for
male and female members. But when the life of Sati Bik is taken into
consideration, it can be seen that she experienced the dark side of the yasa as a
Chinggisid family member. In fact, the advantages turned into disadvantages
with the rise of the power of the Amirs within the Khanate, because, she was
used as a puppet by the Amirs who wanted to gain superiority against their

rivals by using her dynastic right of rule.

As it is mentioned above, she married Amir Chopan just after the death of her
sister who was wife of Chopan. The Chinggisid women could marry Amirs or
noyans, but taking in pne year two wives from a Chinggisid house was
probably an unusual event. This showed the power of Chopan in the realm Sati
Bik’s life turned into turmoil after the death of her husband Chopan and the
collapse of the Khanate. She was used as a puppet by the rival Amirs who
competed to obtain the sovereignty of the Ilkhanids. Because she was a

Chinggisid and she gave legitimacy to the claimants over the Ilkhanid realm.

Firstly she was married to Arpa Khan who was crowned in the Ilkhanid realm in
1335 and in this way, he enhanced his power in the political matters.’”® After
the assassination of Arpa Khan in 1336, rivalry among the leading Amirs for
the sovereignty of Iran took place. The main competition was between Amir

Shaikh Hasan, grandson of Amir Chopan and son of Amir Temiirtash --known

Edward G. Browne (London : Luzac&Co, Leiden: E.J. Brill, 1901), 257-8, 262,300; Bayant
1345, 31-32.

9 Matla“ al-Sa ‘dayn 126; Zubdat al-Tawarikh, 147; Habibu s-Siyar, trans., 127
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as Hasan-i kuchek i.e. “Little” Hasan and Amir Shaikh Hasan Jalayir -- former
husband of Baghdad Khatun -- known as Hasan-i — Buzurg i.e. “Big” Hasan.
Both of them tried to place various persons from the Chinggisid line as a
puppet, on the throne but “Little” Hasan used Sati Bik in his struggle against
“Big” Hasan who was trying to enthrone Toghay Temiir and Jehan Temiir who
were from the Chinggisid line. When “Big” Hasan Jalairl took the control of
Sultaniyya in 737/1337, “Little” Hasan Chopani made alliance with SatiBik and
made war with “Big” Hasan. They failed but one year later (1338) “Little”
Hasan enthroned SatiBik. She reigned for nine months.®”” Shaikh Hasan (son of
Timurtash) Chopanl sent a letter to Shaikh Hasan Buzurg Jalayirl saying: “We
are all servants of the Sultan SatiBik who is your sister and relative, (while)
Tughay Timir is a foreigner. It is not advisable to bring him into the country,
and we are under the obligation of the same agreement and oath that we have

sworn, and by our honor bound to keep it.”**®

“Little” Hasan’s attempt to unite around Ilkhanid SatiBik failed. He chose
Suleyman Khan, a descendant of Hiilegii Khan’s son Yoshmut, and forced
SatiBik to marry Suleyman Khan in 740/1340. This lasted for four years, he
(Shaikh Hasan Khiichik) struck coins and gave him the sermon in Tabrlz in his
name, and he had Sati Bik married to him.*” But at the end, Shaikh Hasan
Jalaylr defated Sahikh Hasan Chopani and he became the most powerful

authority in Iran and obtained the reign of the most of Iran.®°

7 Zubdat al-Tawarikh, 158-159; Shirin Bayani, 1345 20. Mojmal Fasi/t, 55. Ugok 1965, 127-
128; Habibu’s-Siyar, trans., 127-8.

98 7 rikh-i Shaikh-Uwais, 67/ tr. 152.

699 She married Batu before Suliman Shah. See Zubdat al-Tawarikh, 160.”( Ta ‘rikh-i Shaikh-
Uwais, 68/ tr. 153.); Habibu ’s-Siyar, trans.131.

610 7eki Velidi Togan, 1981, 231-232.

201



Conclusion

The Ilkhanids had a different relation with the Muslim world. They came to
Muslim world as non-Muslims and until the conversion to Ghazan, they
remained as the non-Muslim rulers of the Muslim people. But before and after
conversion, yasa preserved its superiority over shari‘a, because yasa was not
only law but representation of superior Chinggisid lineage and imperial
ideology.

Islamic Law or Shari’a®"' imposed many obligations which made people to obey
the rules of the rulers, who with ulama, represented Islam; on the other hand, it
also gave personal rights to individuals and made the rulers responsible for the
Muslim community “umma.”®'* Therefore, Islam had a very powerful

communal aspect, which laid down one’s duties to both God and man.°"

As stated above, yasa was a symbol of authority of a Khan and the Chinggisid
imperial ideology and this authority could reach the private life of his subjects.
Abu Sa’id’s asking to marry Baghdad Khatun put the Chopanids into the status
of an ordinary subject people. In this way, the Khan proved that the Khan’s

6" About Shari‘a, Fazlur Rahman said “Din and Sharia is identical but there are two significant
considerations which probably furnish the answer, one religious and the other, allied to the
former, historical (Rahman,1976, 102). See also, Black, Anthony, the History of Islamic
Political Thought;, From the Prophet to the Present, (Routledge, New York, 2001).Hodgson
says “Altough Nizam al-Mulk’s attempt to ground Saldjukids power on the old Iranian political
idea of the Universal absolute monarchy failed, but his policies furthered the evolution of the
two crucial social classes towards playing their roles in the emerging international order of the
Middle Periods. These classes were the religious scholars, the ‘ulama, and the military,
particularly the military captains, the amirs; they formed together formed core of authority in
the new society, with its minimal dependence on formal political structures, Hodgson, 46.

612 Hodgson 1974, 119

613 Look at Savory 1976, 54-55. See also Hodgson 1974, 193
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authority and power dominated all his subjects regardless of their power and
authority. This was a hierarchical society and every one dominated the lower in
rank or status. For example, Amir Chopan used yasa to seize Naz Khatun’s real
estate and properties. Chopan could do this, not because Naz khatun was a
woman, but because she was lower in rank. Baghdad Khatun was forced to
marry Abi Sai‘d according to yasa but the same yasa gave her many rights and
she was called “khodawandigar.” Many Amirs and high ranking men had to
respect and obey her rules as she was the wife of the Khan. And probably
because of her power, Abii Sai‘d might have been encouraged to marry Delshad
Khatun. In this respect, it was not an application of the Khan’s absolute power;
rather a new group’s attempt to replace the old group, which shared power with

the Khan.

These events show that hierarchy was more important than gender within the
society which was ruled according to yasa. It seems that shari‘a had rules
which were valid for everyone, i.e ‘“iddah period, impossibility of asking to
marry a married woman or prohibition of levirate were valid for any ordinary
person as well as the rulers. As yasa undermined personal rights and wishes, in
these cases yasa was used by more powerful persons to their advantage. In
other words, it was used as a part of real politic. On the other hand, shari‘a put
restrictions on these rules, brought more certain rules for all people and took

personal rights into considerations.

In fact, it does not mean that shari ‘a was an advantage for the oppressed people
or brought equality to people. As it was mentioned in the fourth chapter, shari‘a
rules were subject to the personal interpretation and it was originally formulated
according to new hierarchical Muslim dynasties and societies. For example,
both Islamic and non-Islamic customary law could gain precedence, and ulama

generally became silent or could not be effective against non-Islamic
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applications in history. For example, the Muslim Karakhitai and Salghurid
dynasties followed yasa in their gender relations as a part of their political
relations with the Ilkhans. Neither ulama nor the Muslim subject people
showed any open reaction to them. Ilkhans before and after the conversion, did
not change their policy of following yasa, because yasa represented power and
authority of the Khan and being loyal to the Chinggisid heritage and imperial

goals.

Recognition of matriline and female values created an environment in which
women were active socially, economically and politically as in the cases of
Terken, Padshah, Abish, Baghdad and Delshad Khatuns who were all non-
Chinggisids and not from consort family and clans. Yet at the same time they

suffered under some harsh rules of yasa.
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CHAPTER 6

THE COEXISTENCE OF MATRILINEALITY AND PATRILINEALITY:
SYMBIOSIS OF YASA AND SHARI‘A ACHIEVED BY THE TIMURIDS IN
CENTRAL ASIA

INTRODUCTION

Timurid royal women occupy a distinct place as having prestigious and
respected positions, and they also actively participated in the social and
political life. They enjoyed very great political, economic and social power
starting with the establishment of the Empire in 1345 until its end in 1505. This
feature made the Timurid dynasty unique among the Turco-Mongol dynasties

in Central Asia and Anatolia.

Temiir and Timurids were both Muslim and loyal to the Chinggisid legacy and
yasa. In fact, Temiir’s successors made a choice between yasa and shari ‘a; they
gave precedence to one of them but never undermined the other completely. In
other words, Temiir and his successors used yasa and shari‘a in every sphere of
the Empire in accordance with their policies. In spite of the differentiation in
use of these two kinds of laws, Timurid royal women’s roles and activities did
not change and there was no important tension between yasa and shari‘a in
gender relations. This situation was very much unlike the Ilkhanids. Behind this
difference between Ilkhanids and the Timurids, political, social and cultural
factors played a crucial role. Therefore, examination of gender relations among
the Timurids, may show us different aspects of the relation between political

structures and cultural understandings in gender relations.

In the previous chapter, it was emphasized that the royal women’s lineages and

positions within the hierarchy played a crucial role among the Ilkhans. In other
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words, there were certain distinctions between Chinggisid and non-Chinggisid
women in respect to power and authority in every sphere of the Ilkhanid State.
Yasa gave superiority to all Chinggisids over non-Chinggisids who were
represented by shari‘a, therefore, tension between Chinggisds and non-
Chinggisids was identified with the tension between yasa and shari‘a. Some
extraordinary exercises in gender relations were legitimized in the frame of
vasa and opposition to any order derived from yasa was seen as a disobedience

to the Mongol imperial ideology and authority.

As it was mentioned in the Chapter 4, there was no great diversity between
shari‘a rules and customary laws of the various Muslim dynasties, at least in
their applications, in the political, military, administrative and to some extent in
the economic factors. But some customary rules about gender relations were
sometimes in conflict with shari‘a, because shari‘a evaluated some gendered
matters from personal perspectives, such as the right of divorce for women or
making marriage contractual for both sides.®’* On the other hand, yasa
according to Hodgson “remained a narrow military ideal, of which the civilian

. - 615
populations took no cognizance.”

In general, insistence on application of yasa or customary laws on gender
relation were closely related to the political and social interests of the dynasties
or governments, and gender relations were an important part of these political
formations in the monarchies in which families played crucial roles. Holmgren
states that marriages of the ruling elites were generally to serve interests of their

states for gaining legitimacy, for alliance with other rival powers or for

614 Schacht 1964, 161.

615 Hodgson 1974, 405.
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consolidating power in their domains.®’® Similarly, Leslie Peirce expresses the

importance of gender relations in politics as follows:

Patterns of marriage, concubinage, and reproduction had symbolic
as well as strategic import. How a dynasty reproduced said a good
deal about how it understood power. As part of the vocabulary of
Islamic monarchy, marital and reproductive choices were one of
the means a dynasty utilized in constructing the image it wished to
project publicly.®"’

As gender relations were closely related to the state policies and ideologies, like
the other dynasties throughout the world,®'® the Turkic and Mongol elite
preserved these customs and gender relations as a part of politics or bases of
order in their states, tribes or societies. They changed these gender relations in a
positive or negative way after ideological and political transformations of the
dynasties or societies.’'” In spite of these differences between shari‘a and yasa,
among the Timurids, there was no big tension between them because the ulama
were under the services of the government, and they always could find new

formulations to legitimate non-Islamic exercises. Such compromises were

816Jennifer Holmgren, Marriage, Kinship and Power in Northern China (Aldershot, Hampshire,
Great Brirain: Brookfield : Variorum, 1995), 89-90.

7 Leslie Pierce, The Imperial Harem; Women and Sovereignty in the Ottoman Empire,
Berkeley, Los Angeles, London: Oxford Univ. Press, 1993, 28.

1% For example, about the Byzantine royal women see Barbara Hill according to whom
ideology determines perception of gender, men and women’s roles etc. Barbara Hill, Bizans
Imparatorluk Kadinlar, Iktidar, Himaye ve Ideoloji, tr. Elif Gokteke Tut (Istanbul: Tarih Vakfi
Yurt Yayinlari, 2003); Donald M. Nicol, Bizansin Soylu Kadinlari, 1250-1500, tr. Ozden
Arikan (Istanbul: Tarih Vakfi Yurt yaymlari, 2001); Cynthia B. Patterson, The Family in Greek
History, (Cambridge and London: Harvard Univ. Press, 1998).

619 Carole Hillenbrand, “Women in the Seljuq Period,” ”, in Women in Iran from the Rise of
Islam to 1800, ed. Guity Nashat and Lois Beck, Univ. of Illinois press, Urbana and Chicago,
2003.

77-79.
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closely related to the degree of integration of these two systems and also to the

power and authority of the sovereign.

During and after Temiir, the rulers irrespective of whether they favored yasa or
not, continued to be loyal to the Chinggisid heritage and yasa and there was no
striking dichotomy of tension between yasa and shari‘a in gender relations.
One of the reasons of this development was the fact that Temiir did not allow
religious and bureaucratic classes as representatives of shari‘a to become
effective in the state mechanism. According to Manz, the early Ilkhans based
their claims on Mongol tradition, however later they were in need of their
Persian officials’ knowledge and experience for their new territories and used
them in administrative and financial mechanisms. On the other hand, the viziers
under the Timurids held little power. Especially during the time of Temiir,
viziers were quickly appointed and dismissed.®”® Thus, there was no powerful
authority who could show reaction or check their actions or doings and
determine whether they were according to shari‘a or not. Probably because of
this reason, in the historical sources of the Timurids there are no events
reported related to tension between yasa and shari‘a. This situation was very

unlike the Ilkhanids. There were also other differences between

The Timurid royal women were more active in the social and political events
than the royal women of the Ilkhans. Among the Ilkhans, the royal family
members and women from certain consort clans had high prestige and used
advantages of yasa. The other women, on the other hand, since they were non-
Chinggisid were imposed upon the negative aspects of yasa. In fact, in both

dynasties, women’s lineage played a crucial role within the realm. However,

620 Beatrice Forbes Manz, The Rise and Rule of Tamerlane (Cambridge: Cambridge Univ.
Press, 1996), 117, 114.
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among the Ilkhans women from the consort clan or wife-giving families were
more privileged. Therefore there was more strict hierarchy among the Ilkhanid
women. On the other hand, Timurid women from various tribes or clans were
more active in the politics and social affairs. This can be seen in the artistic and
architectural activities of the women. For example, Sheila Blair states that while
Timurid women were active in the constructions of various religious or civil
foundations, they were not often depicted in the manuscript paintings. Ilkhanid
women did not participate in the constructional activities much but they were
very often depicted in the manuscript paintings.””' This was parallel to the
Ilkhanid women’s firm position in the imperial ideology®* and Timurid
women’s active participation in the social and political life. In other words
except for the Chinggisid women, as well as the other Timurid women from the
various consort clans proved themselves by their actions and doings in the

public eye.

So far, close relation between gender and social and political conditions have
been emphasized by making comparison between the Ilkhanids and Timurids.
Therefore, before examining gender strategies in the Timurid dynasty, a short
overview about Temiir’s political career and sociological and political structure

of the Timurid Empire is presented below.
6.1 Social and Political Structure of the Timurid Dynasty

Unlike the Ilkhans, Timurid dynasty rose to power within the Muslim society as

a follower of the Chinggisid heritage and defender of Islam. This duality

62! Sheila S. Blair 2005, 345-346.

622 Figures 1, 2
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labeled Temiir’s and his successors’ policies. Beatrice Manz describes Temiir’s

career as follows:

Temiir represents the culmination of an old tradition- he is the last
of the great nomad conquerors. He rose to power within a nomad
confederation and the members of this confederation formed the
backbone of his army throughout his career. However, Temiir’s
conquests were in one crucial sense different from those of
Chinggis Khan and most other earlier nomad conquerors; the
world he conquered was not over the steppe, but over the
sown...He established governorship and permanent garrisons.
Other great steppe conquerors had also arisen in the borderlands
between steppes and sown, but most consolidated their hold first
over the steppe. Temiir on the other hand overran the steppe but
never aspired to rule it.**

The hundred and fifty years of Mongol and Turco-Mongolian rule had softened
the differences between the steppe and settled region, and between nomad
rulers and settled subjects. These two regions remained separate in
consciousness and character, but they were closely tied in contact and were
conscious of each other’s actions. This was the world that produced Temiir.***
In fact, gaining power and right of rule were very complicated for him because
in the regions, on which he reigned, the Chinggisid sovereignty had ended but

its legacy was alive and dominant. About this matter Manz said that

According to Mongol tradition descendants of Chinggis Khan
could adapt title of Khan and aspire to sovereign power. In the
Islamic world the title of sultan suggested supreme rule of the
formal ruler—a Chinggis Khan— than of Temiir himself. He ruled
in Transoxiana, where his rule originated, Islamic and Turco-
Mongolian tradition widely accepted.®*

623 Manz 1996, 1-2.
624 Manz 1996, 10.

62°Beatrice Manz, “Tamerlane and the Symbolism of Sovereignity” Iranian Studies 21 (1988):
105.
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626 As he was

Under such political conditions, he did not inherit but seized it.
loyal to Chinggisid legacy; he never used the title of “khan” which was title of
the Chinggisid rulers and used Amir al-Kabir and Safib Kiran and giiregen
(son-in-law).””” Chingggisid puppet khans and his matrimonial ties with the
Chinggisid family had crucial importance for his political legitimacy and
authority. Therefore, after defeating his rival Amir Husayn, Temiir took his
Chinggisid wife Saray Miilk Hanim, and after this marriage he declared his

sovereignity in 9™ April 1370.°%® P. Soucek said in this connection:

As a descendant of Chingiz Khan’s son Chaghatay and the
daughter of the last effective ruler of that line, Qazan Khan
(d.747/1346-47), Saray Miilk Khanum enabled Temiir to include
the Mongol title giiregen (son-in-law) in his titulature. Because her
father was deceased, his title is literally nonsensical; its practical
value, however, is indicated by the way in which it was used by
Temiir. Temiir exercised power in the name of a Cingizid whom he
has installed as figurehead so that his decrees were presented as
orders of this nominal ruler with which Temiir concurred.” By the
order 06ggthe Suyurghatmish Khan and Amir Temiir giiregen, our
word...

Marriages with women from the Chinggisid house continued during and after
the time of Temiir, because it continued to be main source of the legitimacy
against the challenges coming from outside and rivalry among the family
members inside. It has been mentioned above that after defeating his enemy

Amir Husayn, Temiir married his Chinggisid wife Saray Miilk Khanum and

626Manz, Beatrice Forbes, “Women in Timurid Dynastic Politics” in Women in Iran, From the
Rise of Islam to 1800, ed. Guity Nashat and Lois Beck (Urbana and Chicago: Univ. of Illinois
press, 2003) 122.

627 Mustafa Kafali, “Timur,” in /4 (MEB), vol. 12/1.Cilt, 336.

52 Yazdi, Sharaf al-Din, Zafarnama. 2vols, ed. Muhammad ‘Abbasi (Tehran: Mu’assasa-yi
Matbii‘at-i Amir Kabir, 1336 H.sh./1957-58). (Hereafter ZNY). ZNY vol.1, 155. For the political

events of the period of the rise of Temiir see Khafez Abrt, Panj Resale’-i Tarikh, ed. Felkest
Tavar, Tehan: Ketabkhana-i Khane-i Ferheng-i Cumhiir Eslam Iran, 1294.

629 Soucek 1999, 203
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gained the title of guregan, i.e Kiiregen, “son-in-law.” He declared the
establishment of his dynasty just afterwards. Later, in 862/1458 he married
Titkel Khanum, daughter of Khizir Khwaja Khan.®® Thus he strengthened his
position in the political arena of Inner Asia, where only the Chinggisids had the
right to rule. In 776/1379 Temiir married his son Jehangir with Suyin Bik, who
was going to be famous as Khandzada daughter of Sheker Bik (daughter of
Uzbek Khan) and Aq Safi.”®' Miran Shah’s son Abu Sai’d married Chingisid
women before and after capturing the crown from the Shahkrukh’s line.%*
Through marriages of the Chinggisid women, Timurids connected their linecage
to the various houses of the Chinggisids. They were connected by Suyin Bik to
the House of Jochids, by Urun Sultan Khanike to Ogedeyids and by Miilkhat
Agha to Chaghatayids. *

“Centrality of family in the politics and legitimization” as Manz says
below played crucial role in the actions and doings of the Timurid royal

women:

...One can attribute their prominence partially to the Turco-
Mongol heritage of the Timurids, but I would suggest that the
primary explanation lies in the centrality of family relationships in
the politics and legitimation of the Timurid dynasty. Like other
rulers, Timurid sovereigns faced a crucial challenge: the need to

830 ZNY vol.II, 9-16; Habib al-Siyar, 468-469/ Habibu's-Siyar, trans., 300.

8! According to Yazdi, the relation between Temiir and Yisuf Safi did not go well and in
order to make the relation better he gave his brother’s daughter whose mother was a Chinggisid
to Temiir’s son in marriage see ZNY vol.1, 180; Habib al-Siyar,, 422; Nizamiiddin Sami,
Zafername, trans. Necati Lugal (Ankara: TTK Baimevi, 1987), 80-81. (Hereafter ZNS).

632 Anonymous. Mu'izz al-Ansab fi Shajarat al-Ansab. Paris Bibliothéque Nationale Ms.
Nationale Ms. ancien fonds pers. 67, 151b. (Hereafter Mu ‘izz al-Ansab).

633 Woods, John, “Timur’s Geneology.: In Intellectual Studies on Islam. Essays Written in

Honor of Martin B. Dickson (Salt Lake City: University of Utah Press, 1990), 113; Manz 2003,
124.
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maintain the collective prestige and charisma of the ruling family
while retaining power over its individual members. Timurid rulers
tried to attach and control their blood relatives and their followers
by structuring them into an extended ruling family of which the
sovereign was the patriarch. In this they resembled many other
dynasties. What was somewhat less common was their practice of
enhancing dynastic legitimacy through marriage with the house of
Chinggis Khan. Women played crucial part in both of these
endeavors.®*

Temiir put the family at the center of the state mechanisms. In this system,
matrilineal tradition played a crucial role and P. Soucek evaluated the term of

giiregen in this frame, as follows:

Timurid giiregen is usually categorized simply as a method of
political legitimization, but the custom has further ramifications.
The Mongol practice of having a bridegroom take a temporary
residence with his wife’s family has been viewed as the vestige of
a matrilineal lineage system. Chingiz Khan’s own marriage to
Borte began in this way... Although the term giiregen is not used
in sources to describe men who married Timurid women, other
aspects of this custom do seem to have been current among the
Timurids. The practice of having a bridegroom live with the
bride’s family is documented for the marriage of Temiir’s niece
Sevinj Qutlugh Agha bint Shirin Beg Agha to the son of the Kart
ruler of Herat where marriage was celebrated with great pomp.
Men related to Temiir through marriage with his sisters or
daughters appear to have had an honored position within the family
at large.®

It can be said that beyond the legitimating role of women, in the Timurid
ideology, there was “female cult” which depended on Alan-Gho’a the common
ancestress. Alan-Gho’a was the uniting mythical figure the Mongols and Turco-
Mongol dynasties. In fact, matriline was very important for the Turkic and

Mongolian societies but with the Chinggisid ideology this might have reached

its peak. Sharing this culture, and with their need for maternal legitimation and

63 Manz, 2003, 121-122.

835 Soucek 1999, 213
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dynastic structure of the empire, the Timurids made maternity more important.
Furthermore, in addition to the marriages to the Chinggisids, they connected
their own lineage to Alan-Gho’a who was the mythical ancestress of the
Chinggisid family. In Habib‘s-Siyar, Temiir’s genealogy is reported as follows:
“The Axis of the Sultanate and caliphate Amir Temiir Kiirdgédn was the son of
Amir Biirkiil, son of Eldngir Noyan, son of Amir Ajil, son of Qarachar Noyan,
son of Qachulai Bahadur, son of Tuminai Khan, son of Buga Khan, son of
Bodhoncar Qa’an, son of Alan-Gho’a . Alan-Gho’a was the lineage of
Qaghyan, whose descent stems from Japeth the son of Noah.” Furthermore, the
writer emphasized Temiir’s birthday with these following words: “He was born

in the same year, when the death of Abu Sa’id (April 8 1336) occurred.”®*

Certainly, Temiir used values of the Islamic civilization in his sovereignty also
and he created a kind of synthesis between these two traditions but he put
himself and his family at the center of this formulation. As it is explained later
this was one of the reasons behind absence of tension between yasa and shari‘a
related to gender relations in the realm. In this frame, he used both sides for his
legitimation. Beatrice Manz states that “Temiir presented a picture of himself as
an equal to Chinggis Khan and as the supreme Muslim ruler of his time,
restorer of Mongol order and fighter for the Islamic faith.”®*’ Mansura Haider
describes his dual aspect as ... claiming the inheritance of the Mongol Empire,
Temiir also declared himself to be the imperial head as well as spiritual leader,

638
h.

a defender of Islam and a shadow of God on eart In order to restore his

power, he posed as protector and restorer of the Chaghadayid house and

836 Habib al-Siyar vol.3, 392-393, trans, 227.
637 Beatrice Forbes Manz, “Family and Ruler in Timurid Histiography,” 2001, 57.

638 Mansura Haider 1976, 71.
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installed a Chinggisid puppet khan as many others like him had done.”® He

claimed to be not simply restorer of Chinggis Khan, but to be a second
640

Chinggis Khan.”" He also married women from the Chinggisid house and used

the title of giiregen (son-in-law). He claimed genealogical connection to the
Chinggisid house. In order to justify his conquests he used Turco-Mongol and

an Islamic ideology, his claim was that his conquests were to safeguard to

41

expand Islam and to restore the Chinggisid world order.®*' This duality

reflected itself in Tadhkirat al- Shu’ara: “Genealogists of the Turks say that
Amir Temiir Kiirdgén’s line and Genghis Khan’s line met in Alan-gho’a
Khatun, who was married to one of the grandsons of Imam Ali Zaynul-Abidin,
and from her sprang this noble family.”*** About this matter John Woods said

that

The Timurids claimed aristocratic Mongol origins from Buzunchar
or Bodonchar Khan Mungqaq (“the fool”), one of the three
offspring of the miraculous union of the widow Alan —Qo’a and
the “Radiant Being” of Mongol mythology... A striking exception
to this statement occurs in Temiir’s tomb inscription which
associates Alan-Gho’a  with the Virgin Mary by implicitly
identifying her supernatural consort, who “appeared to her as a
perfect man,” with Abrahamic Holy Spirit mentioned in the Qor’an
(19:17) ...While openly declaring him a descendant of ‘Ali... This
claim combines the two most powerful notions of dynastic
legitimacy current in post-‘Abbasid, late Mongol Iran and Central
Asia.*®

Additionally, important historical women figures were not unfamiliar and they

evaluated these women’s actions from their own cultural perspectives. In the

53 Manz 1988, 106,

640 Manz,1988, p107.

'Manz 1988, 110-113.

642 Thackston, in The Century of Princes, 15.

3 Woods 1990, 86-88.
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primary sources written by Muslim scholars who were representatives of the
Islamic Civilization, these noble women were identified with the important
women figures that were recognized by the Irano-Islamic civilization. For
example, they mentioned these women as Balqgis (Queen of Saba), Homay
(Queen of Persia, daughter of Behmen, king of Kian).*** In other words, high
status of women was perceived by ulama from their own cultural perspectives

and approved.

Timurids married also women from various leading families or tribes. They
married extensively into the families of their followers, and daughters of senior
Amirs held great prestige, and their daughters could hold lofty places as royal
wives.** Temiir’s wife Tuman Agha, daughter of powerful Amir Musa
Tayich’ut, seems to have been only slightly less prominent than Saray Miilk

646
Khanum.

After Temiir, non-Chinggisid elite women were sometimes more
important than the Chinggisids as the case of Gawharshad shows. Therefore,
connecting the Timurid women’s prestigious position to being from the
Chinggisid line is not sufficient to explain high status and authority of the
Timurid royal women. If it was true, non-Chinggisid noble women would not
have been active and important in every sphere of the state affairs. As it is

mentioned above, matriline and feminine values were very important for the

Timurid ideology. Soucek and Kazlowski claim that “Temiir believed in a kind

4 ZNY vol.1, 190-191.

6% Nazmiye Togan, “Temiir Zamaninda Aristokrat Tiirk Kadimu,” in Islam Tetkikleri Enstitiisii
Dergisi 5(1-4) (1973), 3-15.

84 Manz, 2003, 125; Mu ‘izz al-Ansab, folios 111b, 130a, 141b, woods 1990 , 23-26,34, 36, 44-
46.
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of female ‘charisma, therefore according to Kazlowski Temiir build a tomb

over graves of women from the Prophet family when he visited Damascus.***
According to Shami, Temiir visited the Tombs of the Prophets wives, Ummu
Khabibe and Ummu Seleme and asked help from their spirituality.**’ Unlike
other Chinggisid women of the dynasty, Khanzade was Chinggisid only on her
maternal side but this did not make her less prestigious; she even was the
favorite of Temiir.®® Sultan Husayn, who did not descend from the Timuird
house through patriline and was the son of Temiir’s daughter Agha Begi, made

an attempt to seize Samarqgand in 807/1405 after the death of Temiir.®’' It seems

that he thought he had a right on the crown through his matriline connection.

Beside the legitimating role of the royal women and cultural and traditional
factors, women’s role during the formation period was probably effective in the
active participation of women in the social and political life, because women
integrated into the system very well during this formation period in which the

state ideology and institutions were shaped and instutionalized.

All the sources (they were also tools of official ideology) about Temiir and
Timurids certainly give a great place to the events in which wives, sisters and

daughters of Temiir and Amir Husayn joined him in order to give support to

%47 Soucek, Priscilla, ‘Timurid Women: A Cultural Perspective’, Women in the Medieval
Islamic World; Power, Patronage, and Piety,ed. by Gavin R. G. Hambly, St. Martin’s Press,
New York,1999, 210.

8 Kazlowski (470-471; 1999).

649 ZNS, 280.

650 7N, 166, 168, 329.

1 Manz, 1999,132; Soucek 1999, 210.
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their struggles for power. According to these sources this struggle was really
hard and exhausting but with the support of their families Temiir and Amir
Husayn were able to cope with all the difficulties they faced. For example,
Timur’s sister Qutluq Terken Agha, Oljei Terken Agha who was sister of Amir
Husayn and wife of Temiir, and Amir Husayn and his wife Delshad Agha were
with their husbands during the military affairs, sometimes gave shelter to them,
sometimes joined wars with them. They gave advice about many critical issues
and took many decisions together.>> For example, Temiir wrote a letter about
his discontent with Amir Husayn, and this letter reached Amir Husayn’s mother
who was Ardeh Khatun, daughter of Tarmashirin Khan.®® According to Yazdi,
after establishment of the dynasty, Qutluq Terken Agha was very effective in
Temiir’s politics.®>* Women acted with men together, participated in all stages
of political and military struggles. In other words, the Timurid Empire was not

completely man-made.

It seems that Temiir continued to preserve his family at the center and
prevented the formation of powerful religious and bureaucratic classes who
could impose shari‘a rules. In order to decrease sharing of power with other
tribes or influential families, he married his grandsons and granddaughters with
each other, even where some of them were underage. For instance, he married

his granddaughter Aqa Biki with his grandson Uliigh Bek in 1404;°> marriage

652 ZNY vol.1, 48-54; ZNS 23-24, 104; Mafla“ al-Sa ‘dayn, 317.
553 Habibu's-Siyar vol.3, 408.

6% ZNY vol.1, 192, 244; Mafla* al-Sa ‘dayn, 317; ZNS, 205.

653 Tacii’s-Selmani, Tarihndme. 2" ed. and Trans. Ismail Aka (Ankara: TTK, Ankara, 1999),
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of Amirzada Rustam b. Omar Shaikh and Makhdim Sultan b. Amirzada Pir

Muhammad Jahangir.**°

6.2 Traditional Tension between Royal Women and Muslim Bureaucratic

Classes

As it has been discussed above, women’s high status, centrality of the family in
the politics played crucial role among the Timurids. Furthermore, absence of a

strong bureaucracy within the dynasty and Temiir’s unwillingness to share the

657

authority with sovereigns ulema, sufi Shayks) are other factors in the

women’s high status. About this matter Morgan says:

Like earlier eastern conquerors of Persia, he made extensive use of
the old-established Persian bureaucracy in the administration of his
empire. But the bureaucracy by no means exercised the influence it
had had in the Ilkhanid period. Persian bureaucrats did indeed
manage much of the basic work of government and finance, but
they were not given their head...there was no clear distinction
between the civil and the military sphere, as was perhaps inevitable
in a state which essentially existed as a permanent military
campaign.®*®

There was tension between the royal women and bureaucracy which tried to
eliminate female power in the social and political life in the Muslim dynasties
in general. During the Seljukid period in Iran, this tension can also be seen.
Carol Hillebrand’s work on the Seljukid royal women shows that the ulama
tried to eliminate women from the state and social affairs and to bring new

regulations to restrict and determine the role of royal women. In the 12"

856 Mu ‘izz al-Ansab, fol.104b. See also fol.107; 110b; Matla, 11, 669, 703,878.

7 Manz, 1996, 7, 17; Aka, Ismail, Timur ve Devleti, TTK, Anakara, 1991, 107.

6% Morgan, David. Medieval Persia 1040-1797. London, New York: Longman, 1985, 92-93.
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century, tension between Nizam al- Miilk and Melik Shah’s wife Terken
Khatun was famous in history.”® According to Hillebrand Seljukid period was
very important in shaping Irano-Islamic state traditions by which religious
bureaucratic class tried to eliminate women in social and political affairs.
During this period, many works of Islamic jurisprudence (figh) acquired a rigid
format which was established gradually spinning over several centuries. By the
Seljuk period, they contained a complete Book of Marriage, Al-Ghazali’s
magnum opus Thya ulum al-din (Revivifying of the sciences of religion) and his
so-called summary of it in Persian, Kimiya-yi sa’adat (Alchemy of happiness).
Both of the latter works contain lengthy discussions of marriage. Another legist
of the Seljuq period, Ibn al-Jawzi, devoted a complete work (Kitab ahkam al-
nisa, Book of rules for women) to the discussion of the statutes governing
women’s conduct within Islam.®® About this Hillebrand said that “an amplified
picture of the ideal role to be played by Muslim women in the Seljuq period
emerges from contemporary works of adab (secular literature). Nizam al-
Miilk’s siyasatnama (Book of government) put women to secondary position,
restricted their action to their home and says “In all ages nothing but disgrace,
infamy, discord and corruption have resulted when kings have been dominated

661 . . . .
7 *" This period was important because women’s segregation

by their wives.
and isolation form the social and political life were formulated and legalized in
the name of shari‘a by the Muslim scholars. But influence of ulama or
bureaucratic classes on the rulers and state mechanisms depended on various

factors and therefore, presence of ulama or bureaucratic class did not always

6?9 For example see Ahmed b. Mahmud (fl 1570s), Selcuk-Name 2 vols, ed. Erdogan Mergil
(Istanbul: Terciiman 1001 Temel Eser, 1977).

660 Carole Hillenbrand, “Women in the Seljuq Period”, Women in Iran, From the Rise of Islam
to 1800, ed. By Guity Nashat and Lois Beck, Urbana and Chicago: University of Illinois Press,
2003, 104-105.

5! Hillebrand 2003, 105.
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mean isolation and subordination of women. For example, the Timurids,
especially Temiir himself and the Ottomans could control power and decisions
of ulama. But Timurids used it in order to preserve the traditions but the

Ottomans to empower the Ottoman monarch.

In the Ilkhanid Dynasty bureaucracy and Amirs were more influential than in
the Timurids. These classes generally tried to form a patriarchal system and
eliminate women from administrative and ruling circles. For example, in
Baghdad Khatun’s marriage with the Khan, rivalry between the Amirs played
an important role, and later her relation with her husband Abu Sa‘id was broken
by the efforts of the leading people because probably they could not become
influential on Abu Sa‘id on whom Baghdad Khatun’s sayings and wishes were
more effective. There were many similar cases about tension and rivalry

between the royal women and administrative and religious classes.

In the Timurid Dynasty, the absence of powerful males dominated the
bureaucratic class and ulama, might have provided a suitable environment for
the women’s political and social affairs and have contributed to the absence of

any reaction to the rules of yasa which were in conflict with shari‘a among the

Ilkhans.

6.3 Women’s Political Role within the Dynasty

The royal women, especially Chinggisid women, acted as transmittans of the
traditions and defenders of the interests of the dynasty. As there was no
distinction between private and public, private activities within the family were
also part of politics. Therefore, all these actives were made under certain rules.

For example, Saray Miilk Khanum and Khandzada were given the charge of
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Temiir’s youngest son Shahkrukh, and several of his grandchildren, including
Ultgh Beg b. Shahrukh and Khalil Sultan b. Miransah, son and two daughters
of Umar Shaikh’s one.®®* For example, Saray Miilk Khanum educated Temiir’s
grandchildren, Khandzada educated Shahrukh’s son Muhammad Juki who was
only giiregen son of Shahkrukh.®® Later, in spite of Gawharshad, Khandzada
took the daughter of Ulugh Begh for education for a few years and later sent her

back. %%

It seems that Khandzada was not as prestigious as during the time of
Temiir but she continued to educate royal children. Generally, education®® of
royal children was at the hands of older royal women. According to Manz, it
was for preventing formation of sub-dynasties in the provinces.®®® Another
reason could be transformation of the state ideology and traditions to the next
generation. Khandzada as a Chinggisid woman; she was requested to rise and

educate Ulugh beg’s little aughter in the tradition.

Royal women were responsible for defending of interests of their royal house in
spite of their husbands. According to Yazdi, Khandzada complained of her

husband not only for misbehaviors but also for his departing from yasaq, and

667

then his opposition to his father and his wasting the treasury.”’ In another
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665 As she was from the Chinggisid royal house and she knew traditions, rules and may be state
rules (yasa). Saray Miilk Khanum during and after Temiir organized ceromonies and educated
royal children very much. She transmitted the Mongol imperial traditions to the Timurids.
Similarly Khanzada, after Temiir she was not much mentioned but she continued to educate
children even shari‘a minded Shakrukh’s son and daughter.
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example, we see that Miran Shah and Khananzada’s daughter Aqa Biki who
was wife of Amirzada Sa’d Vaqqas, refused to go with her husband and tried to
prevent this treachery, when her husband rebelled against Shahrukh and joined

her father’s enemy, the Turkman Qaraqoyunlu Qara Yusuf.*®®

Royal women
were carriers and defenders of values and traditions. Mirza Yadgar Muhammad
(Mirza Sultan Muhammad bin Mirza Mirza Baysungur bin Mirza Shahkrukh)
was raised by his aunt Payanda Sultan Bikim.®® She also came to Herat when
he was enthroned but at this time he was in Tus. As Ali Shah Abu’l Ghazi
Sultan threatened the capital in 750, she ruled the dynasty in Herat temporarily
in the name of her cousin. Mawlana Husayn Shah wrote a poem (gdsida) in
order to praise Payandeh saying “Biki Miilk-e Balqis zeman-i Payende Sultan
resid.”®”® These few examples show that the Timurid women were an essential

part of the state mechanism and that they were active participants of political

and social life.

6.4 Symbiosis of Yasa and Shari‘a after Temiir (Shahkrukh and Ulugh
Beg)

The period after the death of Temiir in 808/1405 is called “century of princes”
which lasted until the death of Sultan Husayn Mirza in 1506. During this period
Temiir’s empire was weakened by the disunity of his successors, who fought
with each other, until gradually the western portions of the realm were lost to

the Turcomans and the eastern and Central Asian portions fell to the Uzbeks.®”"

8 Zubdat al-Tawarikh, 588-90; Tarihndme 13; Mujmal-i Fasiht, 717.
9 Habibu ’s-Siyar, trans.vol 4, 139.
57 Habibu ’s-Siyar, trans.vol 4,,146.

7' Thackston, W. M, A Century of Princes: Sources on Timurid History and Ar. (Camridge,
Mass.: The Aga Khan Program for Islamic Architeture, 1989), 1.
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“When Temiir died therefore he left behind a political order which could not
function without him and one which provided for his successors no clear

political relationships or rules of conduct.”®”

According to some scholars, after Temiir, his successors were not loyal to the
Chinggisid yasa as Temiir. John Woods says that “It is clear that the importance
of the Timurid family traditions as elaborated in the time of the warlord
conqueror declined in the age of his successors, as Mongol notions of rule
outwardly underwent a process of reconciliation with Islamic political
principles.”®” Similarly, M. E. Subtenly claims that “Rulers framed their
reform efforts within a comprehensive “return to Islam” policy in which they
adopted the code and symbols of the Islamic Sharia in place of the Turco-
Mongol customary law (yasa/tora) which had been exalted by Temiir.”*”* It
seems that although shari‘a gained precedence over yasa, yasa never lost its
importance even during the time of the Sakhrukh (779-850/1377-1447) who is
said to prefer shari‘a to yasa. This should probably be Shakhrukh’s reaction to
the rules of yasa because his father Temiir preferred his brothers and his nieces
to him according to the Chinggisid ideology: Prince Jehangir and then
Miranshah and after their death, his grandsons, Pir Muhammad b. Jehangir and
Khalil Sultan bin Miranshah were designated as his heirs by Temiir. In fact, the
fact Shahrukh’s mother was a concubine and his nephew’s mother was

S 1= 1675 . T :
Khwandzada”’~ was important criterion in this choice.

72 Manz 1996, 145.
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According to Aka, Shahrukh seized the throne and followed shari’a in his
policies.”® Shahkrukh left Samarqand and made Herat his new capital of the
Empire. In this way he changed both the ideology and center of the Timurid
State. This difference reflected itself in the construction activities. Liza
Glombek makes a comparison between the buildings of Temiir and Shahkrukh
and says that “Temiir’s buildings projected the image of world conqueror or
founder of new order, while those of Shahrukh —new mosque, madrasas, and
refurbished shrines- cast Shahrukh as upholder of the Islamic law, as well as the
Persian tradition of kingship.”®”” According to Subtenly, during the post
Timurid era, both among successors of Temiir and the other dynasties like
Karakoyunlu and Akkoyunlu, shari‘a with bureaucracy was used in

centralization policies.®”®

It seems that Shahkrukh did not abonden yasa completely, may be it was
challenge against the traditions in which matriline was very important. He was
the son of a concubine, he legalized his power and authority by using shari ‘a,
in other words Irano-Islamic state tradition. Shahrukh did not use the title of

679

giiregen and used only the title of bahddur.”’”” He closed wine shops and

from Karakhitai tribe mentioned as concubine. Mu ‘izz al-Ansab, f0l.99b and Jehangir fol.122b.;
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prohibited drinking wine.®® On the other hand, he continued to take famga tax,
which was contrary to shari‘a.® According to Barthold, there were
contradictions which make one suspicious about his piousness.”®* Shahrukh’s
preference (at least in theory) to shari‘a can be seen an the his tombstone: “This
is a garden of paradise wherein rest His Majesty the pious sultan and emperor,
sultan of sultans, succor of the state, the world and religion, Shahrukh Bahadur
Sultan, may God Most High cause him to dwell on the throne of His pleasure
and crown him with the diadem of beneficence.”®® On the other hand, his wife
Gawharshad was very important in the political arena, but she was a non-
Chingisid. She was almost equal to Saray Miilk Khanum. For example,
according to Takhdirathu’l Shuara, Gawharshad encouraged Shahrukh to
execute many religious men.®® It seems that Temiir’s successors were not
bound to Chinggisid yasa, but they kept the dual character of the state ideology
and tradition. Neither shari‘a nor yasa did ever replace each other or there was
certain division among them. Shahrukh’s policies were a good example of this.
It seems that after Temiir, the rival princes and their followers gave precedence
sometimes to yasa sometimes to shari‘a according to their policies. It can be

said that superiority of yasa ended after Temiir.
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6.5 Case Studies about Important Royal Women

The distinction between before and after Temiir is made here not because of a
change of the women’s active participation in the social and political life. This
distinction is derived from the fact that Chinggisid houses lost their precedence
over the other lineages, and then matrilineal connection to the Chinggisid line
lost its old importance. But there was no change in the social and political roles
that the royal women played. As the importance of the Timurid royal women
was not only due to their legitimating role but also due to political and

ideological structure of the Empire, their role continued.

During the reign of Temiir, Chinggisid royal women were higher in rank and
importance. The chronicles report how Temiir gave them great importance.
Manz said that all the royal weddings were carried out in great splendor but the
Chinggisid wives elicited particular ceremony.®® When in 800/1397 Temiir
married Tiikel Khanum, the daughter of the Chinggisid Khidr Khoja Oghlan, he
sent dynastic women and Amirs on a fifteen-day journey to meet her. He

686 ..
Temir’s love and

ordered construction of Bagh-i Delgusha in her name.
respect to his daughter-in-law Khandzada is mentioned in the sources quite
frequnetly. After the death of her husband Jahangir, Temiir married her to his
son Miranshah. Khandzada could not get on well with him and left him and
came to Samargand and lived there.®®” Shahrukh and Gawharsad married their
son Muhammad Juki with the Chinggisid Mihr Nigar Khanum and this

marriage was celebrated in big splendors. This celebration was arranged by

585 Manz, 2003, 122-123.
68 ZNY vol.2, 16.

887 ZNY vol.2, 151-152; Habib al-Siyar vol.3,582.
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Gawharshad, the non-Chinggisid wife of Shahkrukh.®®® This might show that
the Chinggisid women’s prestige and power continued to carry weight during
the time of Shahrukh who is claimed to be against the Chinggisid traditions and

yvasa.

During the time of Temiir, matriline played an important role in the succession
and the priority was given to Chinggisid women’s sons. For example, according
to Manz, Temiir limited succession to the line of his son Jahangir, the only son
born of a free wife. After Jahangir’s early death, in spite of his son Sahrukh,
Temiir’s first choice of successor was Muhammad Sultan, Jahangir’s son by his

689

Chinggisid wife Khwandzada.”  Furthermore, levirate was applied in the
dynasty but princes did not marry their step-mothers as in the Ilkhnanids but
only their deceased brother’s wives. According to Manz, levirate was to be
protected particularly in the case of Chinggisid women.*”® For example, Temiir
married Khwanzada to his son Jahanger, after his death, to his eldest son
Miranshah; He also married the Chinggisid Miilkhat Agha, fistly to his son
Umar Saikh and then to Sahrukh.®' Here, we see that these women’s lineage

was valued.

As it was mentioned above, Chinggisid women preserved their prestigious
position after Temiir. For example, marriages with the Chinggisid women were
still important and prestigious. It seems, however, that non-Chingisid women

became more active and mentioned first in the rank. In other words, like yasa,

88 Zubdat al-Tawarikh, 699-703; Manz, 2003, 123.
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the Chinggisid women also lost their superiority. In fact, these women were
also from important families and tribes and their tribal origins greatly affected
their status. Here Tuman Akha and Gawharsad are taken into consideration.
Tuman Akha and Gawharshad who dominated the era of Shahrukh, were
daughters of powerful Amirs. This shows that marriages were used not only for
legitimation but also for making alliances with other rival tribes. While
daughters of these powerful Amirs became more powerful within the dynasty
and many women from ordinary tribes were taken as concubine.®> During the
post- Timurid period, rivalry between the Mirzas required alliance with the
powerful Amirs and may be because of this daughters of these Amirs and their
children became more important in the political arena. Of course personal
abilities of these women were always important in strenghtening their power
and influence within the dynasty. Gawharshad, wife of Shahrukh came from a
powerful tribe, and played important roles in the every sphere of the Empire.
She became the Saray Miilk Khanum of the Empire after Temiir. It is possible
that she could gain her power after Temiir because in the Zafarnama, within
during the time of Temiir, she is mentioned very rare and was placeded lower in
the rank. After Temiir died, she became more active and was mentioned many

times in the first rank.

In the sources, hierarchy among the royal women is emphasized strictly:
Temiir’s wife Saray Miilk Khanum was mentioned first in all events in which
she took part. For example, when Temiir returned from his expedition, Ulugh
Beg, Ibrahim Sultan, Saray Miilk Khanum, Tokel Khanum and Tuman Agha

went to meet him.*” Saray Miilk Khanum and Tuman Akha gave banquets in

2 Mu’izz al-Ansab, fol. 89b-156.
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Shiraz before Temiir returned Iraq.*”* At another occasion, when Temiir was in
Ruha, from Semarqand nowker-i Tukel Khanum and Tuman Akha, from
Sultaniyya, nowker-i Saray Miilk Khanum brought hil’at and gifts and good
news of the princes.”” He reached Sultaniyya where he was welcomed by
Saray Miilk Khanum, Tuman Agha, Cholpan Miilk Agha and Khwandzada.®*
After a victory of Temiir, Saray Miilk Khanum, Tuman Akha and Khandzada
welcomed him (285); after victory of Temiir, Saray Miilk Khanumm with
Amirzada Shahrukh and Khalil Sultan met him.®”” When Khandzada with her
new born baby Khalil Sultan (from MiranShah) came from Bukhara to
Samarqand, Saray Miilk Khanum gave banquets and prepared entertainments in

698
her name.

Again in another event, Saray Miilk Khanum, Tuman Agha and
Khandzada were mentioned in this specific order.”” Tuman Agha and other
aghas extended hospitality to the sister of the governor of Fars.”” Clavijo’s
reports show the strict rules of hierarchy among the royal women in a great
detail. He said that “Of these same presents some pieces of the scarlet cloth he
[Temiir] now caused to be cut and divided up among his wives, giving the
greater portion to his wife in Chief, the lady who is called Khanum, who was at

that time in residence with him at the palace.”’®' And again Clavijo reported
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that “Of these two great Enclosures with many tents within them as we have
described the first Enlosure is that belonging to the Chief wife of Temiir, who is
known as the Great Khanum or Lady, while that second Enclosure belongs to
his second wife who is called Kuchik- Khanum, meaning the Little Lady.”’*
This probably was also part of arrangement of women’s actions and doings, in
other words, the Timurid royal women had many duties and therefore, they had

to in hierarchical order in order to be more efficient like military or bureaucracy

classes.

When these examples are examined, being in the first rank was not dependent
on being a Chinggisid. Tuman Agha who was the daughter one of powerful
Amirs of Temiir, is mentioned before Khwandzada. This shows that social
position could be more important than origin. Because Tuman Agha was the
wife of Temiir, and Khandzada was his daughter-in-law, she came after Saray
Miilk Kanim in rank and had an influential and respected position within the
dynasty. For example, Muhammad Sultan went to the Khanqah of Tuman Agha
and in front of her he kissed the ground;’® Tuman Agha, the Balgis-i zaman

704

gave banquet, and so on " N. Shami said in relation to Tuman Agha “she is

her age’s Rabi‘a and Zubaida.”’”

Tuman Agha is mentioned in this way also in
other sources. On the other hand, she is always mentioned after Saray Miilk

Khanum in the historical sources.
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After Temiir, although his successors married Chinggisid women and gained
the title of giiregen, non-Chinggisid women were more active in the social,
economic and political affairs. Gawharshad is a very good example in this
sense. She was the daughter of Giyath al-Din Tarkhan; after marrying
Shahrukh, she became the first woman in Shahrukh’s harem, beyond this during
her husbandand’s reign and afterwards she actively participated in political and
social affairs. On the other hand, Shahrukh’s Chinggisid wife Miilkhat Agha
was not as active and important as Gawharshad. In Yazdi’s Zafarnama,
Miilkhat Agha is mentioned only once before Gawharshad when Shahrukh was
a prince, during the time of Temiir. Yazdi said “after the victory of Prince
Shahrukh, Miilkat Agha and Gawharshad Agha and their children went to meet
him (during the time of Temiir).”*® But later, Gawharshad is mentioned firstly;
furthermore, while her son’s gained important positions within the dynasty,
Miilkhat Agha’s only son from Shahkrukh, named Soyurgathmish received the
isolated governorship of Kabul. "" This shows that matrilineality derived from

the Chinggisid line was losing its importance during the post Timurid era.

On the other hand, Gawharshad with her husband Shahrukh conducted the
social and state affairs. Even after the death of Shahrukh, she controlled the
rivalry between the princes and tried to bring order by using her power.””® She
was the builder of Mescid Jami’ in Meshad. Mawlana Jelal- al-Din Muhammad
Qa’ini is buried in front of that mosque.’”” They also kept the old tradition very

well: Shahrukh’s son Muhammad Juki and his daughter were given to
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Khandzada for their education.”"” Gawharshad organized the wedding of Mirza
Muhammad Sultan (Jehangir’s son) and Rukiye Sultan (daughter of
Suyurgatmish).”"! Moreover, Shahrukh married his son Muhammad Juki

Bahadir to Mihr-i Nigar daughter of Sham’-i Jahan in 821-822/1418-1419.7"

On the other hand, his son Ulugh Beg gave precedence to yasa over shari‘a like
his grandfather Temiir and he also made Samarqand the capital city again. But
he did not undermine shari‘a completely.”"® For example his son’s names were
Abdu’llah, Abdurrahman and Abdu’l-Latif, all Islamic names. According to

Habib-al Siyyar, he had close relations with Sufis.”"*

During the time of the
Ulugh Beg who had many Chinggisid wives, Gawharshad continued to be an
important political figure, because she was taking support from her tribe in the
rivalry among the mirzas. She made an alliance with her brother Amir
Muhammad Sufi Tarkhan and Khaje Pir Ahmad against Sultan Sa’id.”"
Gawharshad supported her grandson Ala’ud-Dawla in his sucession struggle
against Abdu’l-Latif and later against AbuSa’id. Ala’ud-Dawla became the son-
in-law of Arlats (tribe of Gawharshad), and she always was supported by
them.”'® Both during the reign of Shahrukh and Ulugh Beg, Gawharshad

achieved the position first lady in social and political life. It seems that giving

" Mafla* al-Sa ‘dayn, 712; ZNY vol.2, 285.
" Mafla“ al-Sa ‘dayn, 669; Zubdat al-Tawarikh,705.

"2 Mujmal-i Fasihi, 236.

13 Barthold 1990, 163.

"% Habibu ’s-Siyar, trans.vol.4, 27-29.

S Habibu's-Siyar, trans. vol.4, 27,29;Matla, II: 881, 886-88.

"8 Mafla“ al-Sa ‘dayn, 1039.
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priority yasa or shari‘a was a part of political tactics, being closing to one party

or class against the rivals.

These examples show that family was the center of politics; therefore, the
women’s roles and places were determined by strict hierarchy and any women
outside this hierarchy was put aside immediately. Events around Khalil Sultan
and Shad Miilk were good examples of this rule. Prince Khalil ruled Samargand
for four years (1405-1409), but according to the writer his powerful amirs
rebelled against him because “he feall in love with and married Shad Miilk
Agha, one of Amir Hajji Sayfuddin’s concubines. She interfered in the affairs
of state. The officers refused to stand for it, and in 811[1409] they seized Prince
Khalil and bound him in golden chains. They cut off Shad Miilk’s ears and nose
and sent the Prince to be imprisoned in Shahrukhiyya fortress and rebellious

717 . . .
d.”""" In this connection, Yazdi says

Amirs reigned autonomously in Samarqan
that Khalil Sultan fell in love with Shad Miilk (concubine of Amir Haji Sayfal-
Din) by mistake. Saray Miilk Khanum and Tuman Agha all of them did not
approve of this marriage.”'® But they did not order her execution but the Amirs

who had political ambitions on Samargand, executed Shad Miilk.”"

"7 Thackston 1989, 25.
"8 ZNY vol.2, 454; Thadirat 'ul-Muluk, 304-305).

" Tarihndme, 29. Tt seems that, Khalil-Sultan, son of Miranshah, took the rule of Samargand in
1405. He was prisoned to the fortress of Shakruhiye where he wrote a poem in order explain the
situation and sent them to his uncle Shahrukh. During this time, the amirs took the rule of the
Samargand. When Shahrukh read these poems, he ordered to release of Khalil Sultan
(Thadirat 'ul-Muluk,304-305). But he was not given rule of the Samarqand again. Therefore it
seems to be a political plot. This event could happen because of alliance between Shakrukh who
may did not want to see a mirza from the line of Miranshah in the old capital. It also possible
that amirs in Samarqand tried to seize rule of Samarqand by using the rivalary between the
Mirzas. But here execution of Shad Mulk is very important because this was not to show the
vulnerability of women but importance and sensitiveness of their position.
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6.6 Construction Activities of the Royal Women as a Sign of Their Power

and Authority

Buildings were important in respect to showing power and status of their
builders. Timurid royal women constructed many important buildings, like
madrasas, khanqahs, mosques and mausoleums according to their economic and
political powers. For example, Saray Miilk Khanum constructed a madrasa in
Samarqand. The madrasa and the mosque called as “Bibi Khanum,” were built
by Temiir in 1404/405, in honor of Saray Miilk Khanum who was called Bibi

720
Khanum.

Saray Miilk Khanum and Tuman Agha were very important women builders
parallel to their political and economic powers. Tuman Agha had built a
mosque and a service room. Her complex is in the Shah -1 Zinda in Samarqand.
According to Zubdatu’l Tawarikh, she was very rich because she was given a
soyurghal by Temiir before he died. She constructed many buildings and helped
people in need.”?' The places these women built became the symbol of their

power and prestige.

After Temiir, Gawharshad appeared as the most important women builder: Her
buildings shaped the new capital city Herat. She constructed both mosques and
madrasas. Ostad Kavam al-Din Mu’ammar Shirazi, engineer of Gawharshad,

worked for the foundation of Sultaniyya and Harat.”** Princes and princesses of

20 Roya Marefet, “Timurid Women: Patronage and Power,” Asian Art (Spring 1993): 32.

21 Zubdat al-Tawarikh, 436.

2 Habibu ’s-Siyar, trans. vol.4, 14.
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Shahrukh line, instead of Samarkand, were buried in this Madrasa in Herat.””

In this sense it had a political importance. Moreover, both Saray Miilk Khanum
and Gawharshad constructed madrasas which had importance in shaping
intellectual and religious life of the society in Samarqand and Herat. The
buildings of these women very important these two cities which were became

capital city of the Empire respectively.

When we compare Gawharshad with other royal women builders, it can be said
that building activities were an indicator of political powers of them.
Gawharshad constructed very important buildings which were important in
political, social and religious sense, due to her political power. Khandzada for
example, in spite of her great prestige, had no important building which was
constructed in her name. She had a mansion (khangah) in Herat; she was buried

. 724
near the shrine of Imam Reza.

Royal women mentioned with their building
activities and they were in their places. “khanaqas” became center of their

power.

Conclusion

In conclusion neither only yasa nor only shari‘a shaped the position of the
Timurid royal women. Because, both women from the Chinggisid line and
other important families had great power and prestige, they preserved their high
status from the establishment to the collapse of the Empire. “Centrality of

family” in the Timurid politics, integration of women to the state mechanism

" Mafla“ al-Sa ‘dayn, 748, 791; Habibu s-Siyar, trans. vol.4, 78-80.

2% Marefet, 39-40.
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and cultural factors like giving importance to matriline and feminine values

played a crucial role in the high status of the Timurid royal women.

In fact, yasa was followed in gender relations within the Timurid realm. But
this did not create tension as it was among the Ilkhanids. Unlike under the
Chinggisid dynasties, yasa was not a symbol of Timurid authority and power.
Furthermore, Temiir who as the defender and represenatative of Islam, could
not undermine shari‘a completely. Furthermore, Temiir did not allow ulama
and bureaucratic class to gain important power and authority which were
generally against women’s participation in state affairs. And as these classes
were weak, they did not oppose non-Islamic exercises of the Timurids in gender
relations. For example, when Temiir arranged marriages for his underaged
grandsons and granddaughters or when he applied levirate , there was no
interference to the matters related to gender by ulama. And again, Clavijo tells
us about men’s and women’s participation to the feasts and wine drinking in a
mixed company.’” This was probably because of the social, political and
cultural features of the Timurid Empire. Timurids as Muslims who were at the
same time follwers of the Chinggisid heritage, created a system in which there

was a symbiosis between shari ‘a and yasa.

2 Clavijo 1945, 227, 23, 26.
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CHAPTER 7

SYNTHESIS BETWEEN YAS4 (SULTANIC LAW) AND SHARI ‘A UNDER
THE OTTOMANS

Cemiyetlerine nispetle pek kiigiik gdriilen
Osmanlilar, zaman ve talilerinin misadesi ve
kendilerine has olan seca’at ruhiye ve metanet-i
ahlakiyelerinin yardimiyla yiliz sene tarafindan
daire-i hiikiimetlerini Sarka Behisni ve Kemah
hududuna ve Simale Tuna boylarma kadar tevsi’
ettiler’*

INTRODUCTION

The Crimean ruler Halim Giray Khan, loyal to Mongol tribal traditions in
politics and at the same time vassal of the Ottoman Empire, said the above
mentioned words about the Ottoman imperial ideology manifesting the
uniqueness among the Ottoman politics and ideology among the Turkic and
Turco-Mongol dynasties. They did not choose one of the existent ways instead
they established their own way. About the Ottoman state building process
Kafadar says:

This was a process consisting of a series of carefully selected
exclusions as well as inclusions, improvisations as well as
continuities... the Ottomans were much more experimental in
reshaping it [political culture] to need, much more creative in their
bricolage of different traditions, be they Turkic, Islamic or
Byzantine.””’

"Halim Giray Sultan, Giilbin-i Hanan yahud Kirim Tarthi, ed. ‘Arif Zade ‘Hilmi, (Istanbul:
Pencam Istikbal Matbaas1, 1327), 194.

27 Cemal Kafadar, Between Two Worlds: The Construction of the Ottoman State (Berkeley and
Los Angeles, California: Univ. of California Press, 1995), 121.
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Therefore, the Ottomans experienced much political, military and social
turbulence throughout their long history. Inalcik divides the Ottoman history
into five periods according to these experiences: The establishment, the frontier
principality to Empire, 1354-1402, the interregnum and recovery, the definitive
establishment, 1453-1526; the Ottoman State as a world power, 1526-96 and

the decline of the Empire.”*®

As the Ottomans lived different experiences in
each period and passed from one stage to another rapidly, they based their
imperial ideology on the values which were different and unusual from the
Inner Asian Turco-Mongol traditions. Parallel to these distinct and unusual
political and social experiences of the Ottomans, gender relations within the

ruling circle show greater variations and differences from the other dynasties

which are examined in this study.

In general, reproduction, succession policies of the ruling dynasties, marriages
with the ruling elite made gender relations a crucial part of politics for the
dynasties as well as for the ruling elites of the pre-modern ages. Therefore,
before focusing on gender relations in the Ottoman Royal Family, a brief
discussion of the ideology of the empire and political and social events of the

age is presented below.

Parallel to its unique dynastic ideology and policies, gender relations in the
Ottoman dynasty were different from the other Turco-Mongol dynasties:
Osman Beg, the founder of the Ottoman dynasty, married the daughter of a
religious leader instead of a woman from an important family or lineage, to

legitimize his rule; the Ottomans were the only Turkic dynasty that did not give

728 Halil inalcik, The Ottoman Empire; the classical age, 1300-1600, tr. Norman Itzkowitz and
Colin Imber (New York: Pracger Publishers, 1973), 5; Alderson divided the history of the
Ottoman Empire into four Period: ‘Early’ (1280-1451), ‘Transition’(1451-1520), ‘Middle’
(1520-1870), and ‘Late’ (1870-1924). Alderson, A. D., The Structure of the Ottoman Dynasty
(Connecticthut: Geenwood Press, 1956), 6.
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importance to the lineage of their wives and mothers of the crowned princes.
They even institutionalized councubinage and gave up official marriage
(Hiirrem was an exception). After Mehmed the Conqueror, they did not make a
wedding ceremony for the sultans and princes. Royal women were not able to
exercise dynastic power on the basis of their being a wife (Niliifer was
exception) until Hiirrem. Generally, imperial wives became more visible and
influential in social and political life after the second part of the 15" century,
only as a mother or a daughter of the Sultan; “Valide Sultan” (mother of the
sultan) was recognized as a real “queen” and the royal wives were never
accepted as “queen” (Nillifer and Hiirrem were an exception). About this
Oztuna said that wives of the Padshah were called “haseki,” of those who had
influence of power were called “haseki sultan,” and later they were called
“kadin efendi.” They were not an empress, if she was alive, the only empress
was mother of padshah and she was called “valide sultan” (mother sultan). The
wrongly used expression like “Hiirrem Sultan and K&sem Sultan” are in the
form of shortening because this title “sultan ““ was given to the princesses were
from the Ottoman house from their father side. They were daughters of
Padeshah and prince.”” In other words, only the lineage of Osman, from the
father’s side had the right to hold power and prestige for the royal sons and
daughters; the matriline had no importance and only women who were direct
patrilineal descendants of the Ottoman house had a power and authority. In

other words, the Ottomans established an absolute patriarchal system.

0Oztuna Y1lmaz, Tiirkive Tarihi vol.6 (istanbul: Hayat Kitaplari, 1965), 182-183. Cetin Altan
explains the patriarchal structure of the Ottomans as follows: Ottoman Padshahs had neither
wives in the sense of empress with whom they married with a wedding nor had no fathers in-
law, brothers and sisters-in law. Cetin Altan, “Sapir Sapir Dokiilmeyelim, Dik Duralim, Hemen
Biikiilmeyelim,” Milliyet Gazetesi, 19 Ocak 2006.
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7.1. Osman Beg’s Marriage with Ede Bali’s Daughter and Foundation of
the Ottoman Beglik

Osman Beg married the daughter of a religious leader to legitimize his rule.
When the social and political conditions of the time are taken into
consideration, we see that this marriage was certainly not by chance. When
Osman Ghazi married the daughter of Ede Bali, he was ruling over the northern
part of Anatolia, close to Byzantine and the Balkans. This was thus frontier
regions (uj) where warriors from many parts of the Central Asia, the Middle
East and Anatolia had come together under the leadership of the ghazi war

leaders, made ghaza (religious war)™"

on the Christian lands. They gained
wealth in this world and good grade in the next. Osman Beg and people around
him (ghazis, Sufis, ulema) created a new society in these frontier lands which
was free from political, social and ideological values of the Turco-Mongol

731
One of these values was

dynasties in Anatolia and as well as in Central Asia.
descent/lineage, that is tracing roots to certain tribes or families to legitimate
one’s rule; the second was ‘power sharing,” according to which the country was
a property of not a single ruler, but a ruling dynasty including male relatives
from paternal side. In order to keep their territories intact in each succession

under the full control of a single heir, the Ottomans left the Turco-Mongol

tradition and followed a centralization policy.””> Osman Beg eliminated his

3% About this Inalcik said that “Gaza was religious duty, inspiring every kind of enterprise and
sacrifice. In frontier society, all social virtues did the accepted the idea of the ideal ghaza. The
advanced civilization of the hinterland, with its religious orthodoxy, scholastic theology, palace
literature composed in an artificial literary language, and shari‘a law, gave way in the frontier
lands to a popular culture, characterized by heretical religious orders, mysticism, epic literature
and customary law.” Halil Inalcik, The Ottoman Empire; the Classical Age, 1300-1600, tr.
Norman Itzkowitz and Colin Imber (New York: Pracger Publishers, 1973), 7.

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

732 Kafadar 1995, 120.
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uncle after succeeding his father,”” fratricide had become norm during the time

of Bayezid, and finally Mehmed II codified fratricide.”*

In these frontier regions, the Ottomans were free to shape their society, and
political and social structures, as there was no established aristocracy or
religious institutions that would impose certain rules on the leader. In this
frontier region, heroism and ghaza were prevailing values.””” In spite of his
lower origin, > Osman could achieve to be a founding leader of the Ottoman
dynasty. In such an area, marrying a daughter of an important religious leader
was much more important than marrying a woman from a noble family of the

semi-nomadic Turcomans.

In fact, it is not certain whether Osman Beg married Mal (Malhun) Khatun or
not. According to Inalcik, Mal Hatun was not the daughter of Ede Bali but of
Omer Bey. Osman Beg married Ede Bali’s daughter Bala or Rabia Khatun.”’

3 According to Nesri, after Osman the people (halk) wanted Osman’s uncle Diindar to be
ruler. Mehmed Nesri, Nesri Tarhi I, ed. Mehmet Altan Kéymen (Ankara: Kiiltiir ve Turizm
Bakanlig1 Yay., 1001 Temel Eser Dizisi: 94, 1983), 46.

3% Kafadar 1995, 136-137; Halil Inalcik, “Osmanli Hukukuna Girig; Orfi-Sultani Hukuk ve
Fatih’in KanGnlar,” in Osmanl Imparatorlugu Toplum ve Ekonomi Uzerinde Arsiv
Calismalari, Incelemeler, ed. Muhittin Salih (Istanbul, ErenYay. 1996), 331; Fatma Miige
Gogek, “The Social Construction of an Empire: Ottoman State under Siileyman the
Magnificient,” Siileyman the Second and his Time, ed. Halil Inalcik and Cemal Kafadar
(istanbul: Isis Press, 1993), 100-101.

75 According to Inalcik, “the ideal of ghaza, Holy War, was an important factor in the
foundation and development of the Ottoman State.” Inalcik 1973, 6; Gyula Kaldy-Nagy,
“Osmanli Imparatorlugu’nun Ik Yiizyillarinda Kutsal Savas,” tr. Pmar Emiralioglu in in
Sogiit’den Istanbul’a Osmanli Devleti’'nin Kurulusu Uzerine Tartismalar, ed. Oktay Ozel and
Mehmet Oz (Ankara:imge Kitabevi,2005), 397-406.

736 Sikari in his book mentioned the Ottomans bi-as! (low born) or son of a nomad (bir yoritk
oglu). Sikari, Karamanogullari tarihi, ed. M. Mesud Koman, (Konya: Yeni Kitab Basimevi,
946), .161, 163; Nesri tried to evaluate the Ottomans lower origin in a religious context.
Mehmed Nesri 1983, 34.

7 Halil Inalcik, “Asikpasazade tarihi Nasil Okunmali?” in Sogiit'den Istanbul’a Osmanli
Devleti’nin Kurulusu Uzerine Tartismalar, tr. Fahri Unan and ed. Oktay Ozel and Mehmet Oz
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This information is derived from a vagf record of Orhan Beg.”*® In the History
of Orug Beg, her name is mentioned as Rabia.””’ So Osman Beg’s wife’s name
was probably Rabia or Bala. As her name is not ceratin, here instead of giving a
name, “daughter of Ede Bali” is used for Osman Beg’s wife. It seems certain
that Osman Beg married the daughter of Ede Bali. Uzungarsili stated that
according to Mithimme Defteri no 31, page 217, one of the wives of Osman beg
was the daughter of Ede Bali and she might be mother of Alaliddin but not
mother of Orhan Beg.”*® Here important thing is that Edebali’s daughter was
reported as a mother of Osman Beg’s successor Orhan Beg by the chroniclers.
Why the 15™ century Ottoman official chroniclers chose daughter of Ede Bali
as a wife of Osman Beg and mother of Orhan Beg? The Ottoman history started
to be written by the 15™ century, in other words about one hundred year after
the establishment of the Empire. The writers probably wrote the past according
to the political and ideological nature of the Empire and the daughter of an
influential religious leader befitted it. Related to this matter Colin Imber said
that Ottoman official histiography started to be written in the midst of the 15™
century. The chroniclers extended the Ottoman lineage to Oguz Khan. But the
Oguz genealogy legalized the Ottoman’s worldly sovereignty claim; but as a

theocratic state, the sultans needed a spiritual authority, too. Through the 15"

(Ankara:imge Kitabevi,2005), 141; Ahmet Yaasar Ocak, * Ahilik ve Seyh Ede Bali: Osmanli
Devleti’nin Kurulus Tarihi Agisindan Bir Sorgulama,” Isldmi Arastirmalar Dergisi 12 (1999):
225-229 ; Peirce 1993, 33-34; Barbara Fleming, “Asikpasades Blick auf Frauen,” in Frauen,
Bilder und Gelechte Studien zu Gesellschaft und Kiinsten im Osmansche Reich ( Arts, Women
and Scholars Studies in Ottoman Society ans Culture) vol.1, ed. Sabine Prétor and Christoph K.
Neuman (Istanbul: Simurg, 2002), 74, n.31.

38 Uzungarsili said that according to the histories, Mal Kahtun and her father died three months
before Osman Beg, Mal Hatun who is mentioned in the vagfiyye, on the other hand, is alive
after the death of Osman Beg and furthermore not the daughter of Ede Bali. 1. Hakki
Uzungarsili, “Gazi Orhan Bey Vakfiyesi,” Belleten 5 (1941):284.

39 Edirneli Orug Beg 1976, 29.

™0 Uzungarsili 1941, 284.
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century, while the legends about the roots of the Empire were being created, the
story of God’s earlier recognition of the Ottoman dynasty’s sovereignty was
added to this legend. According to popular belief, God could talk to the people
through dreams, in the stories about Osman and his father there are many dream
motifs.”*" Here, like the Ottoman’s Oghuz genealogy, Osman’s marriage with
Ede Bali’s daughter might be an invention but here ideological implications are
very important, the 15" century historians did not unite Osman with a woman
who came from a noble and powerful family or lineage.”** Here, Ede Bali was
the very important and influential Vefai shaikh who gave spiritual authority

which the Ottomans needed for legitimation.”*

About this marriage, the sources say almost the same thing. One day Osman
saw a dream; the moon leaving the breast of Ede Bali and entering Osman’s
own breast; at the same moment, an enormous tree grew from the latter’s navel
and filled the world, leaving the mountains in shade. Rivers were flowing
among the foothills of these mountains, branching into streams, watering
gardens and filling reservoirs. The interpretation which Sheikh Ede Bali gave
for Osman’s dream is that he and his descendants have received from God the

Sultanate, which will, in time, spread over the entire world. 74 Thus Ede Bali

fat Imber,__ “Osmanli Hanedean Efsanesi,” in Sogiit’den Istanbul’a Osmanli Devleti nin
Kurulusu Uzerine Tartismalar, ed. Oktay Ozel and Mehmet Oz (Ankara:imge Kitabevi,2005),
263

™2 1t seems that Osman married more than two women and one of them was Ede Bali’s
daughter. The Ottoman histories showed Ede Bali’s daughter as his wife in a mythological way.

™3 Imber 2005, 262; Peirce 1993, 33-36; imber, “The ottoman Dynastic Myth,” 261-263; Colin
Imber, ilk Dénem Osmanli Tarihinde Diistur ve Diizmece,” tr. Fatma Acun, in Sogiit’den
Istanbul’a Osmanli Devleti 'nin Kurulusu Uzerine Tartismalar, ed. Oktay Ozel and Mehmet Oz
(Ankara:imge Kitabevi,2005), 297-300.

™ Asikpasaoglu Ahmed Asiki, Tevarih-i Ali Osman, ed. Ciftgioglu N. Atsiz, Osmanli

Tarihleri 1 (Istanbul Tiirkiye Yaymevi, 1947), 95. According to Orug Beg this dream was seen
by Osman’s father Ertugrul. Edirneli Oru¢ Beg 1976, 25; F. Giese,(ed.), Anonim Tevarih-i Ali
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approved and legitimized Osman and his successors’ power and authority to
rule. This gave him an advantage against his rivals. According to Nesri, Osman
saw the dream when the people were planning to chose his uncle Diindar for the
leadership.”” About this matter inalcik said that “[At the same time] dervish
orders dominated the spiritual life of the frontiers, and consequently a mystic
origin was also sought for Ottoman political power. The earliest accounts show
Osman receiving sanctification from Shaikh Ede Bali, who was probably head
of an ahr fraternity.”*® Predicting that Osman’s descendants would rule the
world, Shaikh Ede Bali girded him with a ghazi sword. Osman also had the
foresight to marry the daughter of Ede Bali, the most influential man on the

. 4
frontier.”’*’

When it is examined more closely, this marriage not only legitimated Osman’s

rule, it also shaped the religious and intellectual bases of the Ottoman Beglik.”**

Osman, ed. Nihat Azamat ( Istanbul: Ak Basimevi, 1992), 9. Nesri gives a different and more
detailed information about this marriage. Nesri 1983, 43-44; 1.Ye.Petrosyan, ‘“Pre-Islamic
Turkic Tradition in the Writings of the Early Ottoman Histographies,” Manuscripta Orientalia
5-4(1999):34

™SNesri 1983, 51.

™6 Ocak is suspicious about Ede Bali’s role in the establishment of the Ottoman Empire,
Osman’s marriage with Ede Bali’s daughet and whether Ede Bali Ahi or not. Ahmet Yasar
Ocak, “ Ahilik ve Seyh Ede Bali: Osmanli Devleti’nin Kurulus Tarihi Agisindan Bir
Sorgulama,” Islami Arastirmalar Dergisi 12(1999): 228-229

"7 nalcik 1973, 55.

" For example, Dervis Ahmed Asiki who was from Baba ilyas Lineage. Asikpasaoglu Ahmed
Asiki, Tevarih-i Ali Osman, ed. N. Atsiz, Osmanli Tarihler: I (istanbul: Tiirkiye Yayinevi ,
1947), 81 For Dursun Fakih and his son Asikpasaoglu see the same chronicler pages 234-236;
Nesri gives detailed information about the role of Mehmed Pasha son of Ede Bali in the
intellectual formation of the Ottomans State during the time of Orhan Beg. Nesri 1983, 47. Ede
Bali’s son could gain the title of “pasha” (general); Candarli Hayrettin Pasha was appointed as
the Qadi of Bilecik. Later, he became gadi of Bursa and at the end he became Qadiasker, vizier
and beylerbeyi (governor general). He was also relative of Ede Bali. Nesri 1983, 77. Ede Bali
had kinship ties through marriage to two other noble families: that of Candarli Halil and that of
Taceddin Kiirdi well known scholar who are among the early arrivals from areas which
established educational intuitions to enter Ottoman service. Kafadar 1995, 129. Asikpasaoglu
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Warriors and educated people (sufis and ulama) around Ede Bali united after
this marriage. I think this was key in the Ottoman ideological and religious
formation; Warriors, sufis, intellectuals all of them came together and
established a new dynasty with its unique ideology and political system. Inalcik
said that “the Ottomans believed that it was God, not human laws or
organizations, who determined that sovereignty should be in one line, in one
member of a ruling family and, finally, in one people and territory.”’* On the
other hand, the rulers of the Turco-Mongol dynasties had to obey many rules
and obligations which had been shaped before them. For example, although
Temiir became the most powerful ruler of both the Islamic and Turco-Mongol
world, he never stopped using title giiregen (son-in-law); he never proclaimed
himself khan (emperor) and he always kept a puppet khan from the Chinggisid

line.”°

Meanwhile, Osman Beg, like Temiir, had also made a hypergamic marriage
(man marrying up), but had not used title of damad (son-in-law). In other
words, he did not make this marriage connection reflect itself on his own
personality and status. Instead, Shaikh Ede Bali was mentioned as the father-in-

law (kayinbaba) of Osman. This small detail shows the essence of the Ottoman

reported that when Orhan Ghazi captured Iznik, he turned a big church into a mosque and a
monastery to a madrasah. There was a beloved (aziz) whose name was Haji Hasan and disciple
of his grandfather Ede Bali. The Sultan made this person hodja of the mosque and gave
administration of the madrasah to Mevlana Davud Kayseri. Asikpasaoglu Ahmed Agiki
Asikpasaoglu, Tevdrih-i Al-i Osman, in Osmanli Tarihleri I, ed. Nihal Atsiz (istanbul: Tiirkiye
Yayinevi, 1925-1949), 120.

™ Halil inalcik, “The Ottoman Succession and its Relation to the Turkish Concept of
Sovereignty” in the Middle East and the Balkans under the Ottoman Empire, (Bloomington:
Indiana University Turkish Studies and Turkish Ministry of Culture Joint Series vol.9, 1993)
47; Leslie Peirce, The Imperial Harem: Women and Sovereignty in the Ottoman Empire, (New
York, Oxford: Oxford University Press, 1993), 15-16.

%0 Beatrice Forbes Manz, The Rise and Rule of Tamerlane (Cambridge: Cambridge Univ.
Press, 1996).
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imperial ideology which centered on “Osmanoglu”. This reflects the strong

patriarchal trend of the Ottoman imperial ideology.

It seems that according to the Ottoman imperial ideology, Ede Bali’s spiritual
authority passed to the Ottomans through this marriage. It was a kind of
spiritual union beyond the unification of two noble lineages. Osman and
Edebali’s lineage were chosen by God to be the ruler and protector of the
Islamic world.”" Therefore, for the Ottomans being from Ottoman family was
noble enough. There was no need for the mother’s lineage to ensure nobility. In
fact, when Ottoman history writing started in the second half of the 15"
century, marriage of Osman and Ede Bali’s daughter was probably narrated
according to the values of that period. Maybe because of this understanding, the
sources do not mention any activity of Ede Bali’s daughter. She is invisible in
the historical records. After the marriage, Osman left her with his mother in
Bilecik and he himself lived in Yenisehir.””* When she died, she was buried
next to her father Ede Bali.””® This makes us to think that Ede Bali’s daughter
completed her mission after giving birth. In fact, especially Ottomans
advancement in Anatolia and struggle with the Turcoman dynasties, Ottomans
invented genealogies tying themselves Ottomans to a branch of the Oghuz

Khan;* they showed themselves as successors of the Anatolian Seljukids.””’

"!There are some quotations from various Ottoman chronicles prove this claim. See Nesri, 43;
Edirneli Orug¢ Beg, Oru¢ Beg Tarihi, ed. N. Atsiz, Terciiman 1001 Temel Eser (Ankara: Kiiltiir
ve Turizm Bakanlig1 Yayinlru, 1976), 25.

72 Nesri 1983, 53; Orug Beg 1976, 29.

73 Peirce 1993, 51.

>4 Orug Beg grounded Ottoman lineage on Yafes and Osman’s grandfather was shah of the city
of Mahan. Oru¢ Beg 1976, 19, 22; Nesri based the Ottaman lineage on Oguz Khan who was the
son of Kara Khan. Nesri, 1983, 34-35.

™5 During these times, the legacy of the Saljukids was important. Akdag claimed that the
Ottoman chronicles tried to show the Ottomans as a continuation of the Seljukids. Therefore,
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Although, Ottomans like other Turkic as well as other Turco-Mongol dynasties,
invented fictive genealogies against their important Turcoman rivals (Anatolian
Begliks and Akkoyunlu) to legitimize their rules and political actions in
Anatolia and the Middle East. Marriage of Ede Bali’s daughter and Osman Beg
is quite similar to Oguz Kagan’s marriages with the daughter of the Heaven and
Earth. As it is mentioned in the second chapter, after a marriage or unification
[my term for the marriages] with a spiritual female being, this spiritual female
being disappeared but she gave the man’s lineage spiritual authority and
legitimacy (hierogamy). Here, Osman’s marriage with Ede Bali’s daughter was
narrated in a mythological way. Her function was almost the same with the
women in the Oghuz Khan legend: She did not come from Heaven but her
marriage with Osman occurred with the order of God through a dream. Thus,
their descendants gained the right of the rule by God. And after the marriage
Ede Bali’s daughter is almost not mentioned at all in the sources; and

disappeared from the sight of the historical news.”*®

many chronicles equated the date of the accession of Osman Bey with the dates during which
the Saljukid crown was empty. And again Akdag claimed that neither the Ottomans not he other
Anatolian Beyliks used title of the Sultan of Rum after the Seljuks until the Middle of the 14™
century. They used “emir-i Kebir”. Ottomans even in 1338, they were using title of Amir.
Akdag, Tiirkiye nin Iktisadi ve I¢timai Tarihi, vol.1 (Ankara: DTCFY, 1979), 207, 200. The
Ottoman chronicles mentioned Ertugrul’s obedience and service to the Seljuks and approval of
the Ottomans sovereignty by Sultan Alaeddin. See Stikriillah, Behcetitiittevarih, tr. Cifgioglu N.
Atsiz (Istanbul: Tiirkiye Yaymevi Eserleri, 1947), 52; Nesri especially emphasized that Ertugrul
ruled in the name of the Seljuk Sultan but after Sultan died, he was no successor therefore
Ertugrul proclaimed his independence. Nesri 1983, 57.

7Spetrosyan says that “the early Ottoman chronicles put the non-Muslim (pre-Islamic Turkic)
traditions into Muslim context as an important ideological element in order to glorify the
Ottoman dynasty...The use of Turkic tradition in the early Ottoman histiography seem,
therefore, to have been absolutely inevitable and necessary. What have usually been considered
solely as remnants of an archaic consciousness were one of the most important elements for the
construction of the Ottoman state in this early stage of its development. Even with the final
victory over Islam as the state ideology, these pre-Islamic Turkic elements did not completely
disappear; they were marginalized by Islam and exiled to Sufi orders, remaining for long an
important element of lower class culture.” Petrosyan 1999, 34, 35.
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Ottomans made some marriages with noble Muslim-Turkish women, but unlike
the other Turkic and Turco-Mongol dynasties, they never used these marriages
to enhance their nobility or status. Conversely, these women’s social and
political activities were restricted and generally their sons were not preferred in
the dynastic succession. It can be said that there was parallelism between
exaltation of paternal side and diminishing maternal side in the Ottoman royal

family.

7.2 Orhan’s Hypergamic Marriages with Christian Women

Orhan Beg made marriages with the daughters of the Christian rulers with
whom he had political relations. Because his campaign was mostly in the
Christian world and these marriages were likely the natural result of the policy
of alliances. The powers of these dynasties were equal or mostly superior to the
Ottoman House. Orhan made his main three marriages with daughters of three
important Christian rulers; the daughter of the Governor of Yarhisar Niliifer, in
1299; Theodora, the daughter of Stefan IV Urosh Dushan who was crowned on
16" April 1345 at Skoplje, king of Serbia;”’ Theodora (Maria) daughter

Byzantine emperor Cantacuzenus in 1346.”°
7.2.1 Niliifer
Orhan’s marriage with Niliifer Khatun and her social and political activities

reflected Turkic and Turco-Mongol dynastic tradition: She was the daughter of

the governor of Yarhisar, and was married to Orhan in 1299 and took the name

7 Bryer 1988, 478.

758 Alderson 1956, Table II; Uzuncarsili 1941, 287.
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of Niliifer.””’ This marriage took place after the military success of Osman Beg
over Yarhisar Tekfur. Osman Beg captured Bilecik, Yarhisar, Inegél, Yenisehir
and its surrounding area in 699.”%° Niliifer became ulu hatun (chief wife and
mother of Murad I). According to Ibn Battuta, she was socially and politically
active and could exercise sovereign power as the wife of Sultan.”®' In other
words, she behaved like a “queen.” She was an important builder of her age and
constructed a dervish lodge (tekke) and bridge.”** So it can be said that during
the establishment period, Ottomans were loyal to the Turkic and Turco-Mongol
traditions according to which wife of a ruler actively participated social and
political events of her age. Ede Bali’s daughter and Niliifer’s roles and public
presences show that during the early period of the Ottomans, the Turco-Mongol
marriage traditions were valid to great extent. In fact, during those times, the
Ottoman political structure had not differentiated from the Turco-Mongol
political tradition yet. Peirce claimed that at the beginning during the reign of
Osman and Orhan there was power sharing: Rulers shared real power and

territory with their sons, and probably with their uncles’ and brothers.”®

9 Alderson claimed that Niliifer was the first foreign woman who entered the Ottoman dynasty.
Alderson 1956, 165.

760 According to Bryer, this marriage symbolized annexation of her father’s estate. Bryer 1988,
487. For more detailed information about this marriage and contemporary political events see
Nesri 1983, 51-56

76! Battuta said that iznik was almost destroyed after the battle, therefore only some part of the
army of the Sultan stayed in the city. Sultan’s wife Bilan Khatun [Niliifer] conducted these
soldiers by staying at the military encampment. Ibn Battuta visited her in Iznik and she treated
them with respect and kindness. Miimin Cevik,trans, /bni Batiita Seyahatndmesi (Tuhfetu’n
Nuzzér Fi Garaibi’l-Emsar) vol.2 (Istanbul: Ugdal Nesriyat, 1983), 213-214.

62 Asikpasaoglu 1947, 102; ibn Kemal, Tevarih-Al-i Osman, I. Defter, ed. Serafettin Turan,
(Ankara: TTK 1991).

"8 As it is mentioned above, the people wanted Osman’s uncle Diindar to rule. Later, Osman

murdered his uncle. This may shows that Osman Beg tried to establish his own authority in
spite of presence of tribal traditions.
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7.2.2 Thedora

In 1345, Orhan married Theodora, the daughter of Stefan IV Dushan, king of

%% Later, in 1346 Orhan married another Theodora, daughter of

Serbia.
Cantacuzenus, king of Byzantine. This marriage became a turning-point in
Byzantine-Turkish relations.””® According to Enveri, Umur Beg killed the
Tekfur of Edirne, and in order to show his gratitude to Umur Beg,
Cantacuzenus displayed his three daughters to Umur beg of Aydin in 1344.
Umur Beg refused this offer because he was regarding the Tekfur as his

766 The Tekfur said you are

brother, entering this marriage was illegal for him.
my khan (lord), everything that I posses is yours. In the second version,
Cantacuzenus’s daughter Despina Theodara met Umur Beg and herself
proposed a marriage to Umur Beg. Enveri evaluated Umur Beg’s refusal, as a
sign of his ghazi personality whose duty was to make holy war day and night

and resist worldly desires’®’

In early 1345, Cantacuzenus changed sides from Umur to Orhan. According to
Bryer, while Orhan was relatively unknown, it is evident that Cantacuzenus and
Umur had been warm friends.”®® In Januray 1346, when Orhan first sent a
legation to ask for the marriage of his daughter Theodora, the Tekfur sent a
letter to Umur Beg to ask his view about Orhan’s request. Umur Beg said that

“Orhan would not be as loyal as who is. As his territories are much closer to the

"%*Bryer 1988, 478.
" Bryer 1988, 478.

766Yinang, Miikrimin Halil, ed, Diistiirnamei Enveri. istanbul: Evkaf Matbaas1, 1929, 57; Bryer
1988, 475-476.

7Y inang 1929, 58. Bryer 1988, 476.

768 Bryer 1988, 479.
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Byzantine territories, Orhan can be more useful for you.”’® In the chronicles,
Umur Beg’s refusal was seen as a result of his Ghazi personality or his kinship

relation.

Orhan’s marriage with Theodora was hypergamic (man marrying up), because
he married in return for military service to Tekfur. Bryer said that “in this
ambiguous field Cantacuzenus would naturally offer a dowry: the bride price
was Orhan’s military support.””® But, like the Turkmens of the Pontos, Orhan
may well have viewed the marriage of 1346 as a mark of vassalage.” "' A
feature of Theodora’s marriage was that it took place on Byzantine, not
Turkish, territory: hence there was no call or nymph ostoloi, bridal escorts. But
the price Cantacuzenus paid for the alliance seems to have been the absence of
the bridegroom. Orhan helped Cantacuzenus in 1345. In 1346 he married the

Despoina Theodora. '

Bryer claims that if Orhan were present at his wedding
this would surely have been mentioned. According to this writer the first (and
perhaps only) time Cantacuzenus seems to have met his son-in-law was when
Orhan came to Turkish Skutari (Uskiidar, Chrysopolis), opposite

Constantinople, in the summer of 1347.77

This marriage is important in showing different forms of bride-prices like in

the case of Orhan Beg. Chinggis Khan, before his marriage, paid bride price as

% Yinang 1929, 67; Bryer 1988, 478.

"%Orthodox and Islamic canons recognize the dowry (mahr) but are in direct opposition to
Mongol and Turkmen custom, which is a bride-price. Bryer 1988, 486.

"'Bryer 1988, 487.

2 Bryer said that “Despoina is usually a title, ‘lady,” equivalent of hatun, rather than a personal
name.” Bryer 1988, p.475 n.3.

7 Bryer 1988, 479.
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service. They accepted a kind of vassalage to marry a woman from noble and
powerful family. Orhan Ghazi offered military service for the marriage of
Theodora, daughter of Byzantine emperor. This marriage is not mentioned in
any Ottoman chronicles, because giving service as bride —price was sign of
inferior position of the Ottomans at that time and this shouldn’t have been

appreciated by the Ottoman official history writers.

There were several marriages among various Turkish and Mongolian dynasties
and Christian dynasties. Between 1297 and 1461, thirty-four or more
Byzantine, Trapuntine and Serbian Princesses married Mongol hans, Ilkhans,

Turkish emirs, and Turkmen begs.””*

Most often these were political marriages.
They could be after a military success or during peace time in order to
strengthen alliance. Akkoyunlu, Kutlug Beg married Maria who was the
daughter of the Tekfur of Trebizond. Tihrani evaluated this marriage as success

of Islam.””

When Mehmed II conquered Trabzon, Saray/Sare Khatun, mother
of Uzun Hasan asked the fortress of Trabzon from Mehmed II as a right of her
bride (gelini) Thedora, wife of her son Uzun Hasan and daughter of Emperor of

. 776
Trabizon.

This may be an indication of the respected position of Thedora in
the Akkoyunlu Palace. It was natural because Theodora was the daughter of
Trabzonid Emporer. Niliifer and Thedora, two respected Christian noble
women were wives of Muslim Turkish rulers. Their noble backgrounds and
personalities should have been very important in determining their social and

political status. It seems that in general, Anatolian Begs did not prefer

™ Bryer 1988, 481.

" Abu Bakr Tihrani, Kitab-1 Diyarbekiriyye (Ak-Koyunlular Tarihi) ed. Necati Lugal, Faruk
Stimer (Ankara:TTK, 1964), 15. Qutlug Beg was son of Osman Beg, grand child of Ali Beg of
Akkoyunlu.

776 Asikpasaoglu 1925-1949, 208.
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marriages with the daughters of the Christian rulers. There are a few examples
about these marriages. For example, Amir of Canik married the daughter of
Byzantine emperor; Beg of Karesi made marriage with a Christian noble
women.””” The Arab historian Ibn Hajer reports that Savci (this must be
Ya’kub) was not granted the throne because his mother was a Christian.””® In
Diistiirname, Enveri proudly reported that Umur Beg refused marriage offers of
various Christian rulers.””” Although we need more examples to come on
generalization, these examples however, compel us to think that Muslim
marriages with Christian women were not preferred unless they were merely
part of political strategies in Anatolia. If these marriages were hypergamic (man
marrying up) these women were respected and could gain high status. It seems
that Ottomans gave importance to marriages with the Christian noble women,
especially during the first phase of the Empire (from frontier principality to
Empire). This was might be because of the Ottoman’s need to take the support
of the Christian dynasties and legitimate their rule in the Christian lands into

which they penetrated rapidly.
7.3 Murat I and Elimination of Matrilneality and Concubine Marriage
Murat I (r. 1362-1389) was depicted as the one of the most successful rulers of

the Ottoman dynasty. He conquered several regions in the Balkans and

Anatolia, annexed parts of the principalities of Germiyan and Hamidili and was

" Uzungarstly, 153, 159.

% inalcik, Halil. “ The Ottoman Succession and Its Relation to the Turkish Concept of
Sovereignity” in the Middle East and the Balkans under the Ottoman Empire,( Bloomington:
Indiana University Turkish Studies and Turkish Ministry of Culture Joint Series vol.9, 1993),
49

" Enveri, 29, 57.
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victorious over Karamanids.”*® About the centralization policy of Murad I
Alderson said that “Murat I’s reign, however, marks a definite change. The
state was no longer to be considered as a possession to be shared by the family
as whole but to exist only for the sultans and his sons; for this practical sanction

was fratricide.””®' Similarly Peirce said that:

In the first generation of Osman and Orhan were power sharing:
Rulers shared real power and territory with their sons, and
probably with their uncles and brothers. Practice in Turco-Mongol
tradition... But during the reign of third sultan Murat not only had
collateral lines (the ruler’s uncles and brothers) ceased to share in
the patrimony, but even the sultan’s sons began to lose the right to
govern it any real independence... While they continued to receive
provinces to administer, they no longer had access to the European
frontier, where a reputation of a ghazi hero (“warrior for Islam”)
and thereby popular support might be more easily acquired than in
legally dubious campaigns against fellow Muslims in
Anatolia...Princes in the provinces, were supervised by the tutors
and their economic and political powers were restricted by the
center, practically and symbolically.”*

Parallel to his radical changes in the state policy and ideology, gender relations
also experienced radical changes. According to Peirce, thanks to these
transformations, the Ottomans were able to move away from the Turco-Mongol
pattern towards limiting the authority of both wives and sons. Slave

) . o 83
concubinage was the key instrument in this process.’

Murad I contracted seven marriages and two of them were with the daughters of

Anatolian Begliks; daughter of Siileyman II of Candaroglu and daughter of

8 For the Murad I’s political and military successes, Inalcik 1973, 10, 12, 14, 15,95.
8! Alderson 1956, 18.

82 Peirce 1993, 20.

78 Peirce 1993, 54.
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Seyyid Sultan (ahi). His other wives were Christian noble women and also
captive slave girls. "** Although he had many Christian and Muslim noble

) . . oy . 785
wives, his son Bayezid I’s mother Giilgigek, was a concubine.”

From now on,
mostly the princes from concubine background would be enthroned.”®® Peirce
argues that “more than any other Muslim dynasty the Ottomans raised the
practice of slave concubinage to a reproductive principle: after the generations
of Osman and Orhan, virtually all offspring of the sultans appear to have been

born of concubine mothers.” ’®’

From the second half of the 14™ Century, Ottoman military, economic and
political power was consolidated which enabled them to make marriage
alliances with the Anatolian begliks. Murat I married her daughter Nefise to

Alladdin Ali, the son of Karamanli, in 1381. 788

" According to Peirce, until the middle of the 14™ century the Ottomans were not powerful
enough to attract the interest of Christian powers of well-established Anatolian dynasties in
marital alliances (Peirce, 32). This can be true for his marriages with the daughters of Anatolian
Begliks but before, his father Orhan could marry daughters of Tekfur of Yarhisar, Kings of
Serbia and Byzantine.

785 Alderson 1956, 166; for more detailed information see Peirce 1993, 46.

86 According to Peirce, the concubine mothers of the sultans of pre-Sulemanic period were
Devlet, mother of Mehmed I; Hiima, mother of Mehemed II Giilbahar, mother of Bayezid II;
another Giilbahar, mother of Selim I; Hafsa, mother of Siileyman. There are some assumptions
about Muslim mothers of the Sultans. Mehmed I’s mother was not Devletshah daughter of
Germiyan. For more details look at pp, 30-40. Emine of Dulqadir House was supposedly
mother of Murad II; Hadije Halime of the Jandar House mother of Mehmed II; Dulqadir
Princess, Ayse

87 Peirce 1993, 16-17.

88 Alderson 1956, 166.
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7.4 Bayezid I’s Hypergamic Marriages

Bayezid (r.1389-1403) following his father’s policies in Anatolia put an end to
the principalities of Mentese, Aydin, Saruhan, Germiyan and Hamidili. He
defeated Karamanids, captured Antalya and Alanya. He made expeditions
further into Hungaria and Wallachia. The Ottomans gained great power and
prestige in the Christian and Muslim World. As a result of these military and
political successes, Bayezid I was able to make several marriages with women

coming from the leading Turkish dynasties of the time.

In 1381 Bayezid married the daughter of Siileyman of Germiyan, Devletshah
who was a descendant of powerful princes, charismatic sheikhs (her mother
was Mutahhare, granddaughter of Rumi) daughter.” In 1391, he married the

daughter of Aydinoglu Isa, Hafise.”"

Bayezid’s marriage with Devlet Khatun,
daughter of Germiyan, was a sign of establishment of Ottoman superiority in
Anatolia. Siileyman Shah offered her daughter’s marriage to the Sultan himself
because he needed Ottoman support against his rival Karamanoglu
Alaiiddevle.”' He gave important part of his territories, Kiitahya, Simav, Egri-
g6zl and Tavsanly, to the Ottomans as her dauhgter’s dowry.””” The kind and
amount of the dowry can be accepted as Germiyan’s asking for the protection

and superiority of the Ottomans. It seems that Germiyans as the one of the most

powerful and deep rooted principality of Anatolia tried to keep their prestige by

789Peirce, 40

™0 {smail Hakki Uzungarsili, Anadolu Beylikleri ve Akkoyunlu, Karakoyunlu Devletleri,
(Ankara:TTK,1988), 113.

! Uzungarsili 1988, 45.

792Aslkpasaoglu 1947, 131; Uzungarsili 1988, 45.
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giving their lands as a dowry not through an political alliance. This event is
very important for gender history because it is very important in showing
margins of women’s property rights and meaning of dowry which was
discussed in the second chapter. In fact, every woman from a ruling family
could not probably take such large territories as dowry but this event shows the
possibility or public acceptance of such kind of right. This marriage was
hypergamic (woman marrying up), for the germiyan side and as it is mentioned
in the second chapter, in the hypergamic marriage (woman marrying up) dowry
could be high and in the hypogamic marriage (women marrying down and man
marrying up) bride price could be very high and brought some burdens to the
son-in-law. It seems that these assumptions were valid in the Ottoman dynastic

marriages.

This marriage was very important for the Ottomans because Germiyans were
the one of the most deep rooted and powerful principality of Anatolia and also
one of the oldest enemy of the Ottomans. For example, Osman Beg learnt the
taxation from the Germiyans.”” There was rivalry and enmity between the
Germiyans and the Ottomans. According to Kafadar this enmity depended to
the time of the Baba‘1 revolts during the time of the Seljuks. Germiyans helped
the Seljuk forces against the Baba‘ts. “Especially if strengthened by a wedding
alliance with the family of a leading Sheikh of that order, would seem to be part
of the explanation for their hostile relations with the House of Germiyan.”””*
Therefore, this wedding was a symbol of compulsory alliance between the

Ottomans and Germiyans and also important turning point in gaining

superiority in Anatolia for the Ottomans.

™3 Asikpasaoglu 1947, 102.

9% Kafadar 1995, 129, 135.
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According to Asikpasaoglu, the Ottomans turned the wedding into a great
political demonstration. Bayezid invited all leading rulers of Anatolia and
Egypt. Evronos Beg, who was merely a commander in the frontier regions,
presented the most precious wedding gifts and transcended the other guests.
This might be used for showing the Ottoman wealth and power to their rivals
who minimize the Ottomans and might be for attracting more people to the

frontier regions.

Bayezid I married also the daughters of Hungarian, Serbian, Byzantine nobility.
Bayezid’s marriage with the daughter of Vulkoglu who was the leader of Laz is
a hypergamic (woman marrying up) marriage for the Serbian side. Bayezid sent
a message for asking the marriage of the daughter of Vulkoghlu. Upon hearing
this news Vulkoglu prepared his daughter’s dowry and asked Bayezid to take
his daughter. He feasted and prepared “dowry record of her daughter” (¢eyiz
defteri). Bayezid minimized her and said that wedding ceremony is not
necessary for a daughter of an infidel. After a while, he sent this woman to
Bursa.””° Similar to the Germiyan Siileymanshah, Vulkoglu gave rich dowry to
his daughter when she married Sultan Bayezid. When Orhan married Thedora,
he paid bride price as military service but this time, Siileyman Beg and
Vulkoglu had to give great wealth, even land as dowry. So one can argue that
dowry and bride price were part of these political marriages and they (bride
price and dowry) were determined according to wealth, political and military

powers of the bride and groom sides.

7% Asikpasaoglu 1947, 129-130.

796 Nesri 1983, 101.
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7.5 Mehmed I’s Marriages in Consistency with the Traditions

After the Bayezid’s committed suicide in 1403, there had been ten years of
interregnum until the reign of Mehmed I (r.1413-1444). He was the son of
Bayezid and his mother was a concubine.””’” Here, in respect to reflect the
Ottoman marriage policy of that time, his mother’s origin is not important
because he was not appointed by his father Bayezid and during the interregnum
period, there was civil war and rivalry between the princes, the most powerful
and skillful one won this war. Mehmed I mostly struggled for political
unification of Anatolia under Ottoman rule. Mehmed I made only two
marriages: Emine daughter of Suli of Dulkadirli (1404) and the other was
Shahzada Khatun daughter of Shadgeldi Pasha.”® In order to consolidate his
power, he and his children married with the daughters of Anatolian Beg
families. He married his daughters mostly with the sons of Anatolian begs: incu
married to Mehmed II (4mir) and Selcuk, married to Karaca Celebi and then to
Emir Ibrahim-son of Mubarezeddin Candaroglu. His daughter Fatma married
Zaganos Mehmed Pasha whose second wife was Anna Commenus.””” Mehmed
I’s period may be evaluated as return of the past. The Ottomans could challenge
the rules or existing system, they acted according to the existing traditions

which gave importance to matriline.

7 According to Uzungarsili the sources claims his mother was Devletshah who was daughter of
Germiyan ruler Siileymanshah, in reality his mother was a concubine. Uzungarsili, 1988. About
her origin see Peirce 1993, 40

798 Alderson 1956, Table XXV

799 Alderson 1956, Table XXV.
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7.6 Murat II’s Hypergamic Marriages

Murat II (1421-1451)’s reign was transition period between Mehmed I’s
traditionalism to Mehmed II’s revolutionary Ottoman imperial ideology and
politics. His famous “ring” dream is proof of the strong centralization tendency

%00 His mother is not known but probably she was

of the Ottoman Empire.
Emine, daughter of Dulkadir House.®”' According to Alderson, three of his
marriages were with Muslims: Hadice (Halima) Hatun Candaroglu, Huma,
Hundi Hatun and Mara, the daughter of Serbian King. During Murat II’s time,
the Ottoman State recovered its power and challenged the principality of
Dulkadirli one of the most influential and prestigious dynasties of Anatolia. In
1388, in the crown of Edirne, Sultan Murad decided to marry his son Mehmed
IT to the daughter of Dulkadirli, because Dulkadir house recognized the

%02 This time again, as in the marriage of

sovereignty of the Ottoman House.
Bayezid I and the daughter of Germiyan Beg, Ottomans used this marriage to
show their power and wealth. For example, they sent many people to bring the
bride to the palace; they invited the important rulers, people from ulama class
and ordinary people and found opportunity to show their wealth; Sultan Murat
found the dowry of the bride less and said my custom (zore) is not this and it is

803 «c

not sufficient”. He gave her dowry which is worthy of padishahs; "~ “worthy of

padisahs” here means Dulkadiroglu gave dowry to her daughter according to

800 Anonymous, 16. Asirda Yazilmis Grekce Anonim Osmanli Tarihi. Giris ve Metin (1373-
1512), trans. Serif Bastav (Ankara: Ankara Univ. Basimevi, 1973),134.

801 perice 1993, 40.
%92 Orug Beg 1976, 106.

893 Nesri 1983 vol.2, 126.
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his wealth but it could not reach to the wealth of a padishah. The two important
marriages with daughter of Germiyan and Dulkadirli houses, took place at the
period of the Ottomans rapid rise. These weddings turned into a kind of
political demonstration to challenge the rival Anatolian Begs humiliating the
Ottomans. Maybe because of this the writers, like the wedding of the Bayezid 1
and the daughter of Germiyan, assign an important place in their books and
narrate these weddings in great detail. On the other hand, they shortly mention,
the marriages of Mehmed II and his son Bayezid II with the daughters of
Anatolian Begs. One can say that before the time of Mehmed II, the Ottomans
had tried to prove their power to their rivals and these weddings were used for
this purpose, but later during the time of Fatih, the Ottoman State had already
became an Empire, far higher than the Anatolian principalities, so probably this

reason, these marriages weren’t seen worth to mention.

7.7 Drastic Changes in the Ottoman Imperial Gender Policy and
Mehmed 11

Mehmed I1*** (r.1451-1481) was the turning point in the Ottoman history.
Ottoman state turned into an Empire. “With the possession of Constantinople,
the capital of the eastern Roman Empire, Mehmed regarded himself as the only
legitimate heir of the Roman Empire... The Conqueror claimed to have united
in his own person the Islamic, Turkish and Roman traditions of universal
sovereignty...”™” Since the establishment period of the Ottoman Dynasty,
Islamic and tribal laws (tore) or some rules or laws had been codified by the

Ottoman rulers. In fact, religious law and sultanic law were always together in

804 Mehmed II’s mother was Hiima, probably slave origin but there are some claims about
Hadije Halime of Jandar House was his mother."

83inalcik 1973, 57.
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all the Muslim States, and Mehmed II codified many laws (were not religious,
codified to consolidate the state mechanism) which is sign of power of the

Sultan. About the dual character of the Ottoman law system Inalcik says that:

The theories forwarded by the historian Tursun Beg, who had been
in the important state service during the conqueror’s time, about
the origin of the state and law, based on Farabi and Nasireddin
Tusi, are interesting. These ideas reflect to a certain extent the
perception of state and law among the Ottoman statesman and
bureaucrats at that time. According to Tursun Beg, God creates a
great ruler in every period. God selects a person for the world
order and gives him power and authority... This is necessary to
keep each person in his place in the society according to his
capabilities, to make him satisfied with this and to prevent him
from attacking the rights of someone else. This is the basic
condition of mutual assistance and order in a society. This kind of
coercive polity is called siyaset (political authority)...If the polity
is based on sacred dogma (hikmet), then is called divine polity,
which is imposed by the prophet and composed of the Shariah. If
the polity is based only on reason, then it is called ‘imperial polity
and sultan’s domination and it is also called orf, that is sultanic
authority, such as Gengis Khan’s yasa (Tursun Beg mentions this
example himself). Both of these types of polities are dependent on
the existence of a ruler. **°

Yasa, kanun, or tore/térii were all codified by the ruler to regulate society,
politics, economic, military and social affairs. Making law was dependent on
the power of the ruler. If the ruler was not powerful enough, he had to act
according to existing traditions which was mostly anonyms or had already been
shaped by the previous rulers or religious laws which in turn had been shaped
by religious class and represented by a certain groups. Rulers could not act by
themselves but if a person was so powerful like Chinggis Khan, he could
reshape these tribal laws to consolidate his power. Perhaps, because of that, the
Ottoman writers took Chinggis’ yasa as a model. According to Fleischer,
Mustafa Ali found apparent equilibrium between Chinggis’ yasa and the

Ottoman’s yasa. This non religious law’s root extended to the Inner Asian

89 fnalcik, 2003, 167-168.
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political traditions and it symbolized the prestige of the dynasty and concrete

sign of its legal sovereignty.*"’

The Ottomans from the beginning, tried to developed their unique state
ideology and politics to differentiate it from the tribal traditions. They could
create their own unique state ideology. As I. Togan says 13" and 14™ centuries’
Anatolia became lands of people who would establish their own custom
(tore).*® In fact, while the other Anatolian dynasties did not leave Inner Asian

traditions to some exte:nt,809

the Ottomans could achieve this end. They could
use centralized Middle Eastern and Inner Asian state traditions very effectively.
They both made new laws which was called 6rf i sulfani and modified existing
custumary laws according to needs of the empire called 6rf i adat.*'® Haim
Gerber said that “In essence what I am claiming is that Ottoman law was a
combination of centralized imposition and bureaucratization, and a strong
element of negotiation as exemplified in the interplay between kanun and
shari’a, and by acceptance of large chucks of customary law- primarily guild

law 59811

87Fleisher, H., Cornell. Tarih¢i Mustafa Ali: Bir Osmanl Aydin ve Biirokrati, trans. Ayla Ortag
(istanbul: Tarih Vakfi Yurt Yaymlari, 1986), 294: Umit Hassan, Osmanh,; Orgiit- Inang-
Davranis’tan Hukuk-Ideoloji 'ye (Istanbul: Iletigim yay., 2005), 169-176.

8_?8 Isenbike Togan, “Beylikler Devri Anadolu Tarihinde Yontem Sorunlr: Germiyan’dan
Ornekler,” in Sinasi Tekin’in Anisina, uygurlardan Osmanliya (Istanbul: Simurg, 2005), 704-
719.

09 M. Mesud Koman (ed.), Sikari’mn Karamanogullar: Tarihi, M. Mesud Koman, (Konya:
1946, Yeni Kitab Basimevi).

8_1.0 Halil Inalcik, “Osmanli Hukukuna Giris, Orfi-Sultani Hukuk ve Fatih’in Kanunlari,” Ankara
Universitesi Siyasal Bilgiler Fakiiltesi Dergisi 13 (1958): 102.

811 Gerber 1994, 180.
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With Mehmed II, the Ottomans became the most powerful Empire of the
Islamic World, and created their own imperial ideology and laws (kanun). One
of the most striking of these laws was law of fratricide which was codified by
Mehmed II; it was not appropriate according to Islamic legal traditions.®'?
During the time of Mehmed II the Ottoman history writing began and these
histories suggested a kind of spiritual unification of Ede Bali’s daughter and
Osman Beg. To their male descendants God bestowed up on the conduct of the
World.®"”® This ideology was that “God made it unavoidable necessity for
everyone, great or small, to obey the sultan. The sultan lowers the lofty persons
and raises the persons of low standing, that is, he has the characters unique to

God himself” as Inalcik says.814

During Mehmed II’s time, official marriages were completely finished and
replaced by councubinage. In 1475, there were 400 female slaves in the

815 The Ottomans had no rivals and no

Topkap1 Palace and 250 in the old palace.
need to make strategic marriages. Mehmed II had several concubines. He
married Sitti (Miikrime) daughter of Siileyman Dulkadirli in 1449 when he was
a prince; his son Bayazid II married Hiisniisah daughter of Nasuh Bey of
Karamanids.*'®After these marriages, the Ottoman Sultans did not marry

Muslim women. They also did not marry officially (except for Hiirrem and few

821nalcik 1993, 59; Fletcher 1979-1980, 246.

813 gnonim Tevarih-i Ali Osman, F. Giese Nesri. ed. Nihat Azamat ( Istanbul: Ak Basimevi,
1992); Orug Beg 1976, Nesri 1983, Asik Pasa 1947.

*“Inalcik 2003, 168.
#15 Inalcik 2003, 85 During the time of Fatih, the number of the concubines in the harem
increased, parallel to the state administration passed to the hands of the Devshirmes. Cagatay

Ulugay, Harem II (Ankara: TTK, 1985), 11.

816 Ulugay 1985, 39-40.
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examples), because the Ottomans as a super power of their ages did not need to

make strategic marriages any more.

Mehmed II’s daughters married devsirme originated high officials: Gevherhan
was married to Ugurlu Mehmed Pasa, one his daughters married to Hasan, son
of Ismail Candaroglu. Mamluke Sultan was married to Seyfeddin Kayitbay and
after his death she was promised to a member of the Kotoda family. However,
Bayezid II insisted on her return to Turkey and she was given to Sinan Paga’s

son Nasir Mehmed.?"”

During and after the reign of Mehmed II, we do not encounter marriages with
women of influential families. The daughters of the sultans also did not marry
men from the noble families any more to a great extent. Instead they were
married to high ranking officials, (viziers, governors or commander-in-chiefs
etc more) coming from kul backgrounds. According to Ulugay, until the time of
the Fatih, the royal daughters had been called “khatun” but after Fatih, they
were called “Sultan” and title of Sultan was used only for the daughters and

mothers of the Sultans.’'®

It can be said that by eliminating until the middle of
the 15™ century, there are records about the wives of the Sultans but about their
daughters there is not any information.*"” So it can be said that the daughters
were integrated into the strong centralistic state system as a member of the
Ottoman family. Gradually, they began to be more important and more active

socially and political. Peirce argues that

817 Alderson 1956, Table XXVII, n.21.

818 Ulugay 1985, 60-61, 67. Until the time of the Fatih, the royal daughters had been called
“hatun” but after Fatih, they were called “Sultan” (Cagatay 1985, 67).

819 Ulugay, Cagatay. Padisah in Kadinlar: ve Kizlari. Ankara: TTK, 2001, 1
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Women of the dynasty too were both entitled to a share of the
patrimony and subject to controls. The great care and deliberation
given to the marriage of princesses reflected the recognition that
power could flow out through them despite the fact that they
themselves could not rule. Moreover, land and revenues granted to
princesses were never alienated from the patrimony. Unlike some
of their Anatolian contemporaries, Ottoman princesses never
carried a piece of the state as their dowry, and when they married
into foreign dynasties the revenues of their land grants were
devoted to endowments located within the domain. By the end of
fifteenth century, the problem of stopping the outflow of power
and resources through princesses was solved by the adaptation of
an endogamous marriage policy through which princesses married
either cousins or, more often, statesmen who were considered slave
members of the dynastic household.**’

The royal women as mothers and daughters of the Sultans gained more
importance socially and politically. It seems that Kanun and Shari’a were used
in the new kind of gender relations to strengthen authority of the royal
daughters over their husbands. There are a few examples: In the later periods, if
the Sultan wanted to marry his daughter to a specific person, Sultan issued a
decree according to which the bride-groom had to divorce all his wives and be
faithful to her only; This happened in the marriages of Kalayli Koz Ali Pasa,
Hezarpare Ahmet Pasa and Nevsehirli Ibrahim Pasa. In these marriages, bride-
grooms could not divorce their royal wives. On the other hand, the Sultan could

divorce her husband with the permission of her father.**!

It seems that being
royal damad (son-in-law) sometimes could be a very difficult task, a man could
marry a much younger (five years old) or much older princesses and sometimes

these marriages were forced as an obligation on these members of the high

820peirce 1993, 22.

821Ulugay 1985, 61, 90-93 unfortunately Ulucay did not give the primary sources from which he
derived information of the royal damad’s divorce all his former wives before being royal
damad. But Leslie Peirce and Zarinebaf-Shahr used this information in their studies by
depending Ulugay’s work. Zarinebaf-Shahr 2000, 697.
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ranking military and bureaucratic elite.**> Necipoglu said that submission of
high ranking officials to their wives who were daughters of the Sultans was
required.®” Tt can be said that the Ottomans did not become damad but they
made many important leading people their damad. This also shows why the

Ottomans eliminated matriline in their dynastic family.

Princesses became active in the construction activities too. Ulkii Bates said that
“most of the structures commissioned by Ottoman women are mosques. The
patronage of women began soon after the conquest of Istanbul by the Turks in
1453.7%* Ayse Kadin Mosque was constructed by the daughter of Fatih in
Edirne. According to Bates, princess Ayse could hardly have built a mosque
bearing her name in the capital before the Sultan constructed his, so he chose
the second city of the empire. And the writer argues that woman builders were

825

not common for the early period of the Ottoman Empire.”” But later, especially

during the time of Siileyman the Magnificent’s time onwards, these

$2Cagatay Ulugay, Padisahlarin Kadinlar: ve Kizlar: (Ankara: TTK, 2001); Fariba Zarifnebaf-
Shahr, “The Wealth of Princesses During the Tulip Age,” in the Great Ottoman Turkish
Civilization II; Economy and Society ed. Kemal Cicek (Ankara: Yeni Tiirkiye, 2000), 696-701.

823 Necipoglu, Giilru, The Age of Sinan; Architectural Culture in the Ottoman Empire (London:
Reaktion Books, 2005), 43.

824 Bates, Ulkii, "The Architectural Patronage of Ottoman Women," Asian Art 6 (Spring 1993):
51.

825 Bates, 52-53. Construction activities show political and economic power of royal women.
The Ottoman royal wives had had restricted construction activities until Kanuni. According to
Peirce especially the royal Muslim views notably absent as a builders. Peirce 1993, 40. This
was a part of the politics of curb the power of the dynastic women. In the Seljukid dynasty, the
royal women (daughters, sisters, wives and mothers) built important religious and secular
foundations, because matriline was important and women were active in social and political
life. There are hundreds of mosques, hospitals and religious schools which were constructed by
the Seljuqid royal women through Anatolia. Aynur Durukan, “Anadolu Selguklu Sanatinda
Kadin Baniler,” Vakiflar Dergisi 27 (1998), 15-36.
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construction activities gained impetus. The princesses with their husbands

constructed many important buildings and complexes.**®

7.8 Bayezid II and Institutionalization of status of Son in-law

After Mehmed II, his son from a concubine (Giilbahar) Bayezid II (r.1481-
1512) succeeded the throne. He married two Muslim women: Ayse from
Dulkadirli*’ House and Hiisniisah daughter of Nasuh Beg of Karamanoglu

House. His other wives were concubines.

During the reign of Bayezid II, daughters gained more and more importance,
and so did the son-in-laws (damads) of the Sultans. The Ottomans never
accepted being damad of anyone but they controlled the high ranking officials
by making their damad in other words they institutionalized “damadlik” (status
of son in-law). About this matter Fariba Zarinebaf-Shahr said that “The
concentration of the Ottoman household in Istanbul and the marriage of
Ottoman princesses to grand viziers started during the reign of Bayezid II and
became standard practice under the Siileyman the Magnificient. Bayezid’s
daughter Hundi was married firstly to Esref Barsbay of Mamluks in 1438 and
then Zahir Cakmak in 1453 and then Amir Barsbay Bucasi; *** Pasa Melek
married Semseddin Mehmed; Fatma married a Sancakbey.*”’ With few

exceptions, Bayeizd’s many damadas did not rise to the rank of vizir. Selim I’s

826 See Necipoglu 2005, 269-368.
827 Uzungarsili 1988, 173.
828 Zarifnebaf-Shahr 2000, 6987.

829 Alderson 1956, table XXIV.
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damads, however, tended to be statesmen who already were viziers. 830 peirce’s

following words explain political reasons this policy:

It appaears with few exception to have avoid alliances with native-
born Muslims either from the dynasties of military lords, such as
the Evrenos and the Mihalogullari, or from the ulema-
adminsitrator class, such as the Candarli dynasty of viziers. In
other words, the dynasty held aloof from the indigenous nobility...
The policy of binding the most powerful of slave statesmen to the
dynasty through marriage was another means of control, aimed
primarily at curbing the potential centrifugal power of the slave
elite.*!
7.9 Sultan Siileyman Marrying Hiirrem: Imperial Women Gaining High

Status as a Wife

Kanuni’s period was very unusual because besides his daughter, his wife
Hiirrem Sultan with her political, social, nonstructural activities labeled the
reign of her husband. This was one of the results of the Kanuni’s imperial
policy. About Kanuni’s political and social policies Stanford Shaw said that
“Stileyman also brought to the throne a depth of experience as an administrator
and a soldier sufficient not only to conquer but also to centralize, unify, and
codify the administration of a state that had been molded out of many peoples,
traditions, and civilizations. Known to his people as Kanuni, “the Law

832 Related to Kanuni’s centralization policy Peirce says that princes

Giver,...
and their mothers were sent in 15" and 16™ centuries to the Anatolian
provincial capitals Manisa, Konya, Amasya. These princes were taking political

training during their governorship as a candidate of su/tanship. In other words,

“%Perice 1993,66, 229.
#'Perice 1993, 7.
%32 Stanford Shaw, History of the Ottoman Empire and Modern Turkey, Vol I: Empire of the

Gazis: The Rose and Decline of the Ottoman Empire, 1280-1808 (Cambridge, London, New
York, Melbourne: Cambridge University Press, 1976), 87.
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the dynastic politics had been decentralized and the dynastic family was
dispersed in a number of royal households. But during the time of Siileyman I,
the dynasty began to be centered increasingly in Istanbul, and as a result there
emerged a number of new relations and new constellations of power among
members of the dynasty. Another development that parallels the emergence of
the Haseki in its importance was the growing prestige of the husbands of the
Ottoman princesses.*> In other words, in this centralization policy, family
members gained great importance and played important roles in social and
political affairs. In this sense, women’s active participation to the state affairs in
the Ottomans was not because of the traditions, but because of the requirement
of the new system which was developed by Kanuni. According to Peirce, “in
the years between 1520, the beginning of Hiirrem Sultan’s career, and 1651,
when Késem Sultan died, the Ottoman Empire was influenced in diverse ways
by dynastic women whose power derived to a significant from their experience

. 5,834
as haseki.”

Below, mainly Hiirrem’s political and social activities are
examined in order to show political and ideological dimensions of Hiirrem’s

activities.
7.10 Hiirrem Sultan under the Light of Her Endowments

Although Hiirrem Sultan died in 1558, she still lives in people’s memory as a
founder of “women’s hegemony” in the Ottoman Empire. In fact, throughout
the Ottoman History, especially with Kanuni’s mother Hafsa Sultan, mothers of
the Sultans as “valide sultan” (queen mother), actively participated in politics,

they became “women ruler within the khanate.”®® Hafsa Sultan endowed a

83peirce 1993, 58.
84peirce 1993, 112.

85naleik 2001, 10.
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large complex consisting of mosque, college, primary school, and sufi hospice
in Manisa, one of the traditional towns of residence for Ottoman princes and
their mothers. They stayed in Manisa between 1513-1520. Singer said that
“while undertaking an endowment in the district seat of her prince-son was
quite usual, Hafsa’s Manisa complex was the first by a concubine to include an
imperial mosque. Hafsa was also the first to be called by the title “sultan.”
Together these events signaled the shifting status of the sultan’s mother, her

increased share in dynastic power.**

Why Hiirrem was fiercely opposed or why has she been seen as a symbol of
corruption in the Ottoman history? As it is emphasized above the Ottoman
royal women as a mother of the Sultans (valide sultan) actively participated in
politics. I think Hiirrem’s main difference was her status. She was a wife
“Haseki Sultan”, on the other hand others were mothers “Valide Sultan”.
Ottoman policy was diminishing the status of royal wife. Hiirrem was the first
and the most important haseki who challenged the Ottoman dynastic policy
which eliminated royal wives in the social and political life. Amy Singer said
that unlike the powerful women who followed her, Hiirrem enjoyed her
position as wife of the sultan and not as his mother. She was always called

“haseki sultan,” the favorite.®’

Here it is certain that with Siileyman I, the dynasty began to be centered
increasingly and the Palace became a kind of a political theater of the various

interest groups around the Sultan. Inalcik in his article “State Ideology under

86Amy Singer, Constructing Ottoman Beneficence; an Imperial Soup Kitchen in Jerusalem
(New York: State Univ. of New York Press, 2002), 90.

87 Singer 2002, 91.
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Sultan Siileyman I” claims that “While the Ottoman Padishah is considered in
total control, in actual fact, the bureaucracy surrounded him with rigid
principles and rules to maintain the system”.**® Such kind of environment led
the royal women participate more and more into politics for the sake of their

sons and husbands.

Without taking these political and social conditions into consideration, Hiirrem
can be seen as an enthusiastic, jealous, dominant woman and as a plotter. In the
letters of Hiirrem and Kanuni, there is a passion, and strong tie between
husband and wife. Generally, Hiirrem has been seen as a shrewd woman who
took Kanuni under her influence. On the other hand, when Hiirrem evaluated by
her endowments and constructions, it can easily be understood that Hiirrem’s
political and social activities were far beyond such kind of narrow minded
interpretations. She made endowments in the Ottoman imperial cities of
Istanbul, Bursa, and Edirne, as well as in Mecca and Medina, the holiest town
for the Muslims. Her complex is in Istanbul and her double bath is in the central
place between the Ayasofya and the Sultan Ahmet mosque (“the Blue

Mosque”). **

It is apparent that Siileyman as a law maker, tried to change the
marriage policy of his ancestors. He claimed to be the universal emperor
combining Byzantine, Islamic** and Turco-Mongol traditions. This was maybe
creation of queen wife figure through which he wanted to increase his prestige

and power, and to strengthen his rule. Otherwise, how can we explain Hiirrem’s

3% Halil inalcik , “State Ideology under Sultan Siileyman 1,” in The Middle and the Balkans
under the Ottoman Empire (Bloomington: Indiana University Turkish Studies and Turkish
Ministry of Culture Joint Series vol.9, 1993), 83.

$9Singer 2002, 4; Necipoglu 2005, 271-276.

$9Qultan Siileyman identified himself with Prophet Siileyman and used the nickname of
Stileyman-i Devran or Siileyman-i Zaman. According to the writer this was recognized in the
Ottoman political and artistic culture very much. Bagci, Serpil, “Siileyman-1 Adil’den Kanuni
Siileyman’a: Osmanli resminde Ding ve Siyasi Simge” in Orta Cag’'da Anadolu; Prof. Dr.
Aynur Durukan’a Armagan, ed. Nermin Saman Dogan, (Ankara: Mart 2002), 58-61.
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endowments and building complexes all of which were located in very
important regions of the Empire? In the waqfnames, attributes to Hiirrem shows
her position in the imperial ideology and political background of these
foundations. For example, in waqfname of the Jerusalem Soup Kitchen which is
in the Hiirrems’s complex™' gives us valuable information to understand how
Hiirrem’s position was legalized and adapted into the imperial ideology. In the

Arabic waqfiyya of Hiirrem’s Soup Kitchen, she was described as

the queen of queens, she [Hiirrem|who is of angelic dispositions
the sublime felicitous one, the beautiful person of ideal qualities,
the highest of moral reputation among Moslem men and women,
the quintessence of highly respected and chief of the venerated
females, the ‘Ayisha of her times, the ‘source’ of a flourishing
sultanate, the shell of the glorious caliphate-she who is especially
adapted by the many kindness of Eternal King, the mother-sultan
of Emir Mehmed,...**

According to this wagfnama, Hiirrem’s position was sanctified by God who
chose her as “queen”. ”’Yea, Allah ordained that she should be brought up in the
shadow of the magnificent sultanate and in the Harem of the resplendent
caliphate, this bestowing upon her all kinds of graces, both apparent and
hidden, as well as bounteous blessing and gifts, so much that the pavilion of her
grandeur and felicity reaches with ‘her’ crowned head to the stars [Ursae

minoris], and her glorious majesty touches the highest sky.” *** Similarly in the

¥1 The complex genesis of this endowment merits focused considerations because it opens a
window on the entire culture of Ottoman imperial philanthropy. When Hurrem Sultan set about
creating the endowement in Jerusalem, she was acting within a famework of traditions,
motivations, and circumstances constructed from elements of Ottoman and Islamic history and
culture, as well as from the immediate context of the empire in the mid-sixteenth century.
Singer, 2002, 7.

842 Stephan, 178-179.

¥3Stephan, 180.
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844 She is described as

Turkish Wagqfiyya of the Soup Kitchen of Jerusalem,
again queen of queens and coincided with ‘Aisha and Fatima.** She was also
widely described ‘the Zubayda of the age.” According to Necipoglu, it is not
surprising that she consciously cultivated this association by undertaking the
renovation of charitable works named after the Abbasid queen: castles with

reservoirs along the Hajj route (Darb Zubayda) and a conduit carrying water to

the Ka’ba from Mount ‘Arafat (‘Ayn Zubayda).**®

According to Necipoglu and Singer, Hiirrem’s endowments and constructions
were part of the Ottoman Imperial ideology which was reshaped by Kanuni. In
this sense one can say that Kanuni wanted to change the Ottoman marriage
policy and status of the royal wives. He probably wanted Hiirrem act as

“queen.”®” When Kanuni’s policies and Hiirrem’s constructional activites are

¥4vii mikkaddimat-1 vacibeti’l- {2}kabal’e

bina’en Cenab-1 diirre-i iklil-i ‘azamet vii celal {3}

ve gurre-i cebin-i (alin) se'adet vii ikbal

meliketii’l-melikat {4} melekiyyetii’l-melekat

zati'l-'ula ve’-se'adat {5}

haliyyetii’z-zat safiyyetii’s-sifat

seyyide-i {6} celiletii’l -mikdar ve mahdiime-i cemilete’l-a ar (yuzyillar){7} ‘ismet-i
miislimin vii miislimat,

ziibde-1 mu‘azzamat

vil ‘umde-i {8} muvakkirat,

‘Ai’se-i zeman

ve Fatima-i devran {9}

matla'-i saltanat-1 zahire

ve sadef-i diirer-i lafet-i

6a

{1} bahire el-mahfufeti bi-sunif-i ‘avatifi’l-meliki’s-samed {2} Hazret-i Valide-i
Sultan Emir  Muhammed bin Hazret-i {3} Sultan-1 Es'ad i a’zam

ve hakan-1 emced i efham. Haseki Sultan Vakfiyesi in Palestine, translated by Himmet
Taskomiir, will be published soon.

846 Necipglu 2005, 278. See also Amy singer 2002, 71.

%7 The only queen was Valide Sultan in the Ottoman house. Yilmaz Oztuna, Osmanli Devleti
Tarihi Vol.2 (Ankara: T.C. Kiiltiir Bakanlig1 Yayinlari, 1998), 183.
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taken into consideration, we see that Hiirrem and other women’s activites were

part of the political and ideological transformation of the Empire.

Conclusion

The Ottomans created ideologically, politically and socially a very different
empire. The main difference of the Ottomans in gender relations is their
elimination of matriline. Additionally, the Ottoman sultans did not marry
officially and thus institutionalized concubinage. For a sultan, his patriline
ensured legitimacy. Women had a political, economical and social power as a

mother.

The Ottomans preferred customary laws which were reshaped and reformulated
by Sultans. Like the Chinggisid yasa, Ottoman sultanic law, orf-i Sullani,
dominated the other laws, shari‘a and customary law, because 6rf-i Sulfani was
a symbol of absolute power of the Ottoman house like yasa. Yasa gave
importance to matriline, women from a certain lineages and families, but orf-i
Sultant put the Ottoman male line at the center of power and authority. As
marriages of the imperial family members were very important for the future of
the dynasty, the Ottomans applied their own kaniinnames, and prohibited
official marriages of the male members of the family, institutionalized
fratricide. They themselves did not become “son in-law” but they forced their
subject people for being son in-law and imposed many obligations to them.
Until Hiirrem, the dynastic women, if they were not mother of the Sultan
(Valide Sultan), were passive in social and political life. With Hiirrem, dynastic
women as wives of Sultans gained power and authority through their beauties,
abilities and intelligiencies but not through their lineages. All were made for the

sake of preservation and empowerment of the Ottoman house. It can be said
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that the Ottomans gave great importance to patriline and they almost eliminate
matriline. In this way, the society became more male centered and more

patrilineal understanding became valid through the Empire.
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CHAPTER 8

CONCLUSIONS

This study deals with changing gender relations in pre-Islamic Inner Asia and
Turco- Mongolian dynasties in Central Asia as well as the Ottomans in
Anatolia. The primary concern here is how customary law (yasa/tore) and
Islamic law (shari‘a) were applied together on gender relations and which
factors were effective in the changing gender relations in these states and
empires. For this purpose, gender relations as represented by the patriline and

matriline have been taken under close scrutiny from a comparative perspective.

Generally, there are some debates about positive or negative effects of these
laws on gender relations in the Islamic world. For this purpose, Inner Asian
societies which did not come under the influence of Islamic culture and
civilization and therefore had not used shari ‘a, are examined according to their
social, political and cultural structures. These societies are examined in two

groups: as “northerly” and “southerly.”

As the societies in the first group were far away from the regions with
hierarchical and bureaucratic states or empires, they could preserve their
egalitarian archaic cultures and social structures to a great extent. As there is no
sufficient documentation about these societies, mostly oral sources (legends and
myths) have been used because there is not enough written documentation
about gender relations among these “northerly” societies. Generally, in these
legends, there is gender equality and no division of labor according to gender.
There are no negative attributions for men and women. Although matrilineality

and feminine values are very important traits, these societies are patrilineal and
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patrilocal. Yet there is no patriarchy and men do not dominate women.

Additionally, there are no discriminating words or phrases against women.

“Southerly” societies, on the other hand, experienced important social,
political, economic and cultural transformations through history. From ancient
times onwards, they started to evolve into patriarchal societies. For example,
there was a certain division of labor according to gender between men and
women. Women were regarded as weak and were seen as needing the
protection of men. Men were expected to be physically, ethically superior to
women. Additionally, in their legends there are many bad attributions which

belittle women.

Another important difference between these two groups are marriage practices.
In fact, according to historical sources, polygamy was practiced by both
societies. However, it can be said that among the “northerly” societies
polygamy was not practiced widely, at least was not approved by these
societies. Among the “southerly” societies, on the other hand, polygamy was

practiced especially among the ruling elite and the rich.

Furthermore, historical sources mentioned khan and khatun together and this is
regarded by some scholars as a symbol of gender equality. But a ruler (khan)
could marry many women, as a part of political and economic alliances. Among
the “southerly” societies khatun was important because matrilineality was still
of significance, in spite of the fact that these societies were patrilineal and
patriarchal. On the ideological sphere, matrilineality strengthened and

legitimized patrilineality.

In their legends, the relationship between matriline and patriline can be seen

clearly. For example, in the ‘“southerly” legends, the hero unites with a
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supernatural female being. This supernatural female being gives birth to a son,
and after giving birth she disappears, but by the same token she empowers and
legitimizes the hero and his descendants. On the other hand, in some of the
“northerly” creation legends, not the male hero but the heroine unites with a
supernatural male being. Thus, the patriline gains power and legitimacy through
matriline. In such kinds of societies, matriline did not loose its importance even
after this society turned into a hierarchical, bureaucratic monarchy, like the

Chinggisids.

Additionally, in the legends of the “northerly” societies, marriages were
between equals. Therefore, there are no allusion to status distinctions or to
superior men and inferior women. In the legends of the “southerly” societies,
on the other hand, distinction of status and superiority of men and masculine
values are emphasized. Marriages are conducted between higher and lower
status groups that are between unequals. We also observe that in general, men
marry down and women marry up. In other words, among the southerly
“societies hypergamic marriages for women is common. There are also
hypogamic marriages that are marriages where men marry up and women marry
down. In short, gender relations showed great variations among the pre-Islamic
Inner Asian societies which had been conducted by customary law only. This
shows that division of labor, class distinctions, hierarchy, and formation of
state, social and economic differentiations caused formation of gender

inequality among the pre-Islamic Inner Asian societies.

After examining gender relations in pre-Islamic Central Asia in Chapter 2, in
Chapter 3 formation of customary law (fore) and the Chinggisid yasa have been
examined within the context of Inner Asian social and political formations. In
Inner Asia, customary law was neither static nor egalitarian. When various

clans and tribes evolved into patriarchal societies, they re-shaped their
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customary law according to this new structure. Pastoralist societies were not
egalitarian because state formations, wars, trade and interactions with sedentary
patriarchal societies led to radical changes in their social and cultural structures.
Therefore, these societies are not analyzed in ethnic terms. As can be seen from
the discussion on the “northerly” and “southerly” societies, in Inner Asia the

real difference was structural.

Inner Asian nomadic societies were not divided as civil and military. There was
no distinction between military and civil or public and private. Therefore, these
customary laws tore/ torii covering all aspects of life were made or regulated by
rulers and the elite. These customs had very strict rules enforcing people to
obey these rules. With the rise of Chinggis Khan, instead of fore, yasa became

widespread among the Inner Asian societies.

Chinggis Khan’s yasa was not a new invention. Rather, it was the reformulation
of the existing tribal customary law according to the Chinggisid imperial
ideology. Chinggis Khan modified customary laws of the various Turkic and
proto-Mongolian societies which had established important states and empires.
Until the time of the Chinggisids, Ashina lineage among the early Tiirk had the
right to rule. In the 13" century, about six hundred years later, it was replaced
by the Chinggisid Altin Urugh (Golden Lineage). Under the leadership of
Chinggis Khan the Mongolian people experienced a rapid transformation from
“northerly” traditions to the “southerly.” During this rapid transition, ancient
matrilineal traditions of the Mongol societies became effective in the formation
of yasa. Therefore, yasa gave high value to women according to their lineage
and status. Here both men’s and women’s lineages and social status played a
crucial role. Moreover, recognition of matrilineality and feminine values led to

the formation of a more egalitarian social structure in which women could be
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more active in social and political life when it is compared with the other

Turkic dynasties.

Some of the descendants of Chinggis Khan gradually adapted Islam. Co-
existence of yasa and shari‘a sometimes caused tension, because of their
different characteristics. In fact, the shari‘a was not applied concomitant with
conversion. It took place after changing way of life and adaptation to new
norms which we call Islamic civilization. However, this adaptation did not
mean a complete break with the pre-Islamic way of life, traditions, and social
and political cultures completely. As a result with the passage of time a
synthesis was created between these two civilizations. This is why there are so
many facets to Islamic Civilization. Inner Asian people continued to use their
customary law (tére/yasa) with shari‘a. Therefore, after conversion, gender

relations were not immediately regulated according to shari ‘a.

Formation of shari‘a is very important for an analysis of the relation between
shari‘a and customary law. As discussed in chapter 4, shari‘a was shaped by
various local customs and needs of the newly established centralized
bureaucratic Muslim societies as the Qor’an does not contain rules concerning
every sphere of life. These newly politicized Muslim societies were patriarchal
and male centered. As a result, they tried to exclude women from the social and
political life and subordinate them to men. Shari‘a was shaped under these
conditions. In fact, according to many scholars, Islam did not encourage
patriarchy, but became silent or sometimes approved patriarchal exercises of
those times. On the other hand, shari‘a brought many legal codes which protect
women’s rights. For example, shari‘a made making marriage contractual
between couples, giving women a right of divorce, albeit under limited

conditions. Under shari‘a women also attained the right to own property.
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The historical sources which are examined in this study show that customary
laws or non-religious laws among Inner Asian people were part of real politics.
Sometimes they even had precedence over shari‘a in gender relations. In fact,
in these dynasties, family was an integral part of politics, for this reason,
custumary law became more effective in gender relations. Within this
framework, three dynastic families are studied: The Ilkhans in Iran, the

Timurids in Central Asia and the Ottomans Anatolia.

The Ilkhans discussed in Chapter 5 had a different relation with the Muslim
world. They came to Muslim the world as non-Muslims and until the
conversion to Ghazan they remained as the non-Muslim rulers of the Muslim
people. But before and after conversion, yasa preserved its superiority over
shart‘a, because yasa was not only law but also representation of the superior
Chinggisid lineage and imperial ideology.

%% imposed many obligations which made people to obey

Islamic Law or shari’a
the rulers, who with ulama, represented Islam. On the other hand, it also gave

personal rights to individuals and made the rulers responsible for the Muslim

848 About Shari‘a , Fazlur Rahman said that “Din and sharia is identical but there are two
significant considerations which probably furnish the answer, one religious and the other, allied
to the former, historical (Rahman 1976, 102). See also, Anthonoy Black, the History of Islamic
Political Thought;, From the Prophet to the Present, (New York: Routledge, 2001).Hodgson
says that “Altough Nizam al-Mulk’s attempt to ground Saljukids power on the old Iranian
political idea of the Universal absolute monarchy failed, but his policies furthered the evolution
of the two crucial social classes towards playing their roles in the emerging international order
of the Middle Periods. These classes were the religious scholars, the ‘ulama, and the military,
particularly the military captains, the amirs; they formed together formed core of authority in
the new society, with its minimal dependence on formal political structures.” Hodgson 1974,
46.
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community “umma.”®* Therefore, Islam had a very powerful communal aspect,

which laid down one’s duties to both God and man.®>

As stated above, yasa was a symbol of authority of the Khan and Chinggisid
imperial ideology. This authority could also extend itself into the private life of
his subjects. When the Ilkhan Abu Sa’id asked to marry Chopan’s married
daughter Baghdad Khatun, this request put the family of grand vizier that is the
Chopanids into the status of an ordinary subject people. In this way, the Khan
proved that the Khan’s authority and power dominated all his subjects
regardless of their power and authority. This was a hierarchical society and
every one dominated the lower in rank or status. For example, Amir Chopan
used yasa to seize Naz Khatun’s real estate and properties. Chopan could do
this not because Naz khatun was a woman, but because she was lower in rank.
She was the daughter of an important local Amir but still lower in rank vis-a-vis
the Chupanids. Baghdad Khatun was forced to marry Abu Sai‘d according to
yvasa but the same yasa gave her many rights and she was called
“khodawandigar,” that is “ruler.” Many Amirs and high ranking men had to
respect and obey her rules as she was the wife of the Khan. And probably
because of her power, Abii Sai‘d might have been encouraged to marry Delshad
Khatun. In this respect, it was not an application of the Khan’s absolute power;
rather a new group’s attempt to replace the old group, which shared power with

the Khan.

These events show that hierarchy was more important than gender within the
society which was ruled according to yasa. It seems that shari‘a had rules

which were valid for everyone, including the ruler. However, while asking to

%9 Hodgson, 119

8501 ook at Roger Savory 1976, 54. See also Hodgson, 193; Schacht 1950, 161.
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marry a married woman was unthinkable in Islamic terms, the practice of
levirate was condoned. Any ordinary person as well as the ruler had to abide by
these rules. As yasa undermined personal rights and wishes, it was used by
more powerful persons to their advantage in these cases. In other words, it was
used as part of real politics. On the other hand, shari‘a put restrictions on these
rules, brought certain rules for all people and took personal rights into

considerations.

In fact, it does not mean shari‘a was an advantage for the oppressed people or
brought equality to people. As it is mentioned in the fourth chapter, shari‘a
rules were subject to the personal interpretation and it was originally formulated
according to new hierarchical Muslim dynasties and societies. For example,
both Islamic and non-Islamic customary law could gain precedence, and ulama
generally became silent or could not be effective against non-Islamic
applications in history. For example, the Muslim Karakhitai and Salghurid
dynasties followed yasa in their gender relations as a part of their political
relations with the Ilkhans. Neither u/ama nor the Muslim subject people
showed any open reaction to them. Ilkhans before and after the conversion, did
not change their policy of following yasa, because yasa represented power and
authority of the Khan and being loyalty to the Chinggisid heritage and imperial

goals.

Recognition of matriline and feminine values created an environment in which
women were active socially, economically and politically as in the cases of
Terken, Padshah, Abish, Baghdad and Delshad Khatuns who were all non-
Chinggisids and not from consort family and clans. Yet at the same time they

suffered under some harsh rules of yasa.

285



It can be said that neither only yasa nor only shari‘a shaped the position of the
Timurid royal women discussed in Chapter 6. Both women from the Chinggisid
line and other important families had great power and prestige and they
preserved their high status from the establishment to the collapse of the Empire.
“Centrality of family” in the Timurid politics, integration of women to the state
mechanism and cultural factors like giving importance to matriline and
feminine values played a crucial role in the high status of the Timurid royal

women. These were the mojor differences form the Ilkhanids.

In fact, yasa was followed in gender relations within the Timurid realm. But
this did not create tension as it was among the Ilkhanids. Unlike among the
Chinggisid dynasties, yasa was not the only symbol of Timurid authority and
power. Furthermore, Temiir as a defender and represenattaive of Islam, could
not undermine shari‘a completely. Furthermore, Temiir did not allow ulama
and bureaucratic class to gain important power and authority which were
generally against women’s participation in the state affairs. As these classes
were weak, they did not oppose non-Islamic exercises of the Timurids in gender
relations. For example, when Temiir arranged marriages for his underaged
grandsons and granddaughters or when he applied levirate, the ulama did not
interfere with these matters related to gender. Additionally, Clavijo tells us
about men’s and women’s participation in a mixed company in feasts and wine
drinking.®' These were all possible probably because of the special cultural
features of the Timurid Empire in which the Timurids as Muslims who were at
the same time followers of the Chinggisid heritage, created a system in which
there was a symbiosis between shari‘a and yasa, and not a tension as in the

Ilkhanid case.

1 Clavijo 227, 23, 26.
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The Ottomans discussed in Chapter 7 created an ideological, politically and
socially very different empire. The main difference of the Ottomans in gender
relations is their elimination of matriline. Additionally, the Ottoman sultans did
not marry officially and thus institutionalized concubinage. For a sultan, his
patriline ensured legitimacy. Women had a political, economical and social

power as a mother.

The Ottomans preferred customary laws which were reshaped and reformulated
by Sultans. Like the Chinggisid yasa, Ottoman sultanic law, orf-i Sullani,
dominated the other laws, shari ‘a and customary law, because orf-i Sulfani was
the symbol of absolute power of the Ottoman house just like the yasa.
However, yasa gave importance to matriline and to women’s lineage and
family, but 6rf-i Sultani put the Ottoman male line at the center of power and
authority. As marriages of the imperial family members were very important
for the future of the dynasty, the Ottomans applied their own kaniinname, and
prohibited official marriages of the male members of the family. They
themselves did not become “sons in-law” but they forced their subject people to
being sons in-law and imposed many obligations to them. Until Hiirrem, the
dynastic women, if they were not mother’s of the Sultan (Valide Sultan), were
passive in social and political life. All were made for the sake of preservation
and empowerment of the Ottoman house. It can be said that the Ottomans gave
patriline great importance and eliminate matriline and the society became more
male centered and more patrilineal. After Hiirrem, women of slave origins

started to play an important role in politics.
It can be said that neither pre-Islamic nor Islamic Turkic and Turco-Mongolian

societies were monolithic socially, politically, culturally and economically. So

gender relations among these societies were also not monolithic before and
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after Islam, because social, political, cultural and economic factors effected
gender relations deeply throughout history. These societies formulated their
customary laws (tore, yasa) according to their needs. Therefore, re-
formulations of these customary laws did not end after conversion. Similarly
shari‘a had been re-shaped by the beginning of the 12" century. However, its
application could change according to the relation between u/ama and the rulers
as Schacht says “the nature of Islamic law is to a great extent determined by the

82 Furthermore, depending on the

contrast between theory and practice.
political and social events, the weight given to the use of customary law and
shart‘a changed constantly. By taking these factors into consideration, gender
equality or inequality was not completely depended on shari‘a or tore/yasa but
on the composition of these societies. Therefore, detailed studies of gender
relations in specific periods of history can contribute to a better understanding,

by filling the gap within the wide spectrum of gender history.

852 Schacht 1964, 199.
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APPENDICIES

APPENDIX 1

A. ALTIN ARIG DESTANININ OZETI

Yeryiiziiniin, daglarn, tepelerin, madenlerin, gillerin, denizlerin, or-
manlarin meydana gelmesini tasvir eden nusralarla baglayan destan metni,
olaylanin gegtifi meklmn canh tasvirleriyle devam eder, Derin géllerin
iginde biiyilii baliklar, agaglarda sincaplar oynamakta, kuglar ugmaktadir,
Heybetli Altay daginin eteklerinde, ugsuz bucaksiz Ak deniz uzanmakiadir.
Ak gicekli vadilerde aygirh yilkilar yayilmaktadir, Ak denizin kiyismda hal-
kin yagadigr biiyiik koy kurelmugtur, Koyiin ortasinda hamin giizel ve beyaz
evi vardir. Evin Sniindeki direge ak veleli Ak Boz at baglanmistir, Giizel ve
beyaz evde halkin ham-beyi, yetigtirilen hayvanlann sahibi Picen Ang ya-
samaktadir.

Picen Arig, bu giizel yordun gergek hakam Alp Han ve hamimm Ak Olen
Arg, dmriiniin son willannda diinvaya gelen ogullarini yetigtremeden
Gldiigi ipin alti yagindaki Cibetey Hon' yetigtirmekle gorevlendirilmistir.
Cocuk bilyilyiinceye kadar (ilkenin ham Picen Anj olacaktir. Ancak, bagka-
sinin gocufnny biydtmekle, bir gey kazanarmyacagini, Glkeye han olamaya-
cafint diigiinerek, bir gece peg vakitte babasi Altin Sayzan'a dantgmak tize-
re, kardesi Jeen Arig ile beraber yola qikar. Babalart bu diiglinceyi dogru
bulmaz, vurdu koruyan sonsuz iradeli, kudretli Huu Fney'in bayle bir seye
1zin vermeyecegini styleyerek, kizim iktidar irsindan vazgegirmeye cali-
gir. Picen Anig, Huw Iney'in varligim tehlike saymadigni séiyleyince, kayin
ardinda, Kirim dafinn zirvesindeki alts sivri baght Ak kayamn iginde 6lilm-
siiz kahraman Altin Arig ile, alun yeleli, alun toynakih ati Ak Boz'un, vata-
m ve Alp Han'in soyunu koredugunu anlatir. Picen Ang, babasing ikna ede-
meyince, gece karznhkia kendilerini korumnak amaciyia ondan aldig canh,
sthirli kiligia Ak kayadaki Alun Ang ile att Ak-Boz'n ve alti yasindaki Alp
Han'm oflunu, baglarm kesmek suretiyle didiirir, Babasi Alun Sayzan, kiz-
larmun yaptif isi tasvip etmemekle beraber, ona yardim etmek zorunda ka-
lir,

Picen Ang, hanlann giyindifi altn yakali elbiseyi givinip, hanlarn
kulland:fiy altin bastonu elinde tutarak, halkin han:-beyi olmugtur, Halka iyi
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davranmaz; semiz hayvanlan kestirmeyerck onlart 8lmiis hayvan etiyle bes-
ler. Picen Ang birgiin, han kiyafetlerini giyinip, beyaz ve giizel evin niin-
de dururken, ugup giden disi ala kuzgun ile erkek, kara kozgunu gdriic. Ala
knzgunu tutsak alarak, kara kuzgunu, evlenmek istedifi San dagiin etekle-
rinde, San denizin kiyisindaki halkin ham-beyi Alp Smaday'a gonderir. Ka-
ra kuzgunu, ii¢ giin iginde donmedigi takdirde egi ala kuzgunu dldiirecegini-
siiyleyerek tehdit eder, Ug giin sonra diinen kara kuzgun, iig giln igerisinde,
girkin ve giiglid kahraman Alp Saaday'in gelecegi haberini getirir. Gergekten
de, li¢ giin sonra Alp Saaday, gelir. Picen Ang ve Icen Ang, onu aggirlayip,
vemek ve icki tkram ederler. Alp Saaday, Picen Ang'a kendisini ne igin ¢a-
Ewrdifiini sorar. Picen Ang, iilkelerinde onun gibi kahraman erkefiin bulun-
madifim stylevip, orada kalarak kendilerini himdye etmesini ister. Yemek
sirasinda raka ictigi icin sarhos olan fcen Ang ise, Alp Saaday'in karsisinda
sarki sivleverek, ablasinin giizel kiz oldugunu, onunla evlenmesini istedigi-
ni agzindan kagirir. Bu teklife kizan Alp Saaday, vedalasmadan cikap gider.
Ancak, Altay dagina yaklastn@ sirada, arkasima déniip bakinca, Picen
Ang'in kapinin Bniinde durdufunu gériir. Picen Ang, ona son derecede
giizel ve hos gdriiniir. Bunun iizerine fikrini- defistirerek, geri dimer ve
onunla evlenir, Ug giin ii¢ gece siiren diigiinden sonra, Picen Anjf, Alp Sa-
aday'a nerede yagayacaklarim sorar. Alp Saaday, kahraman insanlann vata-
nini terk etmemesi gerekligini, bunun icin de kendi iilkesine gitmeleri ge-
rektifini sdyler. Picen Anig, halkim ve hayvanlan zorla Alp Saaday'in iilke-
sine gitiiriir. Kargi qikanlan, yiiriyemeyen hayvanlarn vurarak, yagh kadin
ve erkekleri yolda Gldiiriip, agag dalina asarak ilerlerler.

Cinlar bijylece yollanna devam ederken, Aliay dagimn iizerinde peyda
olan iig kulag boyunda bir bozkurt, giizel yurdunun viran oldufunu, ocak-
larimin yikildiging, bacalanmin tiitmedigini gériir. Bozkurt uluyarak, sekil
degigtirip Hun Iney (Kugu Hanim) adli bir kadin suretine biirtiniir, Dizleri-
ne vurarak, vatan igin gz yas: diker. Tekrar kurt derisine biiriinerek, hal-
kin peginden daglar, dereler agnug, onlara ulasmustir. Huw Iney bu defa da,
iki giizii glirmeyen kiz gocuguna diniisiip, aglayarak, halka seslenerek, ne-
den bu duruma diigtiiklerini sorar. Halkin arasinda bulunan /ney Kékgin ad-
I bir kadin, Huu Iney'e olup biteni anlatir. Onlara yollarina devam etmesini
siyleyerek, geri dimer. Altay dagina gikarak, bos kalan yurduna bakarken,
bog kalan bir evin tiniinde duran Kara Kula adli an gériir. Oraya yaklaginca
dtin yanindaki yigit, ona "anne”, diye seslenir ve onun annesi oldufunu siy-
ler. Huu Iney, biraz diigiiniince, bu yifidin gercekten de oflu oldugunu ha-
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tirlar. Huu Iney, Hulatay adli olundan Kara Kula atim everleyerek kendisi
ile birlikte gelmesini ister. Birlikte Kirim dafina giderek, dafin zirvesinde-
ki Ak kayaya giderler. Huu Iney, hayvan gibi sesler gikararak, kug gibi te-
rek, Ak kayanin kapisinin agilmasini saglar. Ak kayanin icinde, Teen Ang
ve Picen Ang tarafindan baglan kesilmis olan Cibetey Han ile Alrn Anig ve
au Ak-Boz'u goriirler. Huu Iney, hayau babasina, canlilik veren sufben gi
su) ile Alnn Arg'y, atini ve Cibetey Han' dir|ltic. Altn Aregg, Ciberey Han ve
Ak Boz, Ak kayadan gikarlar, Huu Iney kayams iginde kalir. Cok gepmeden
Ak kaya parcalanir. Kaya parcalanmadan tnce, Huu Iney, Alp Han'in alt:
yaginda oksiiz kalan ofluna kim olduunu anlattiktan sonra, ona Kara Ku-
la ath Cibetey Han adwn: verir. Oglu Hulatay'a, yagga kiigiik olsa da Cibetey
Han'a sayg gostermesi gerektigini, clinkii onun tilkenin gergek hani oldugu-
nu da soyler. Alp Saaday'in Gilkesine giderek, Picen Ang ile fcen Ang!
Oldiirmelerini, halk: ve hayvanlan yurda geri getirmelerini vasiyet eder,

Alun An ile Hulatay, atlarina binerler, Cibetey Han'i ise ugan haliya
oturtarak, Alp Saaday'in iilkesine gitmek iizere yola cikarlar. Yolda Hulatay,
han olmak hirsiyla, Cibetey'i okla vurur. Altn Ang canlanmigr ama, suur
heniiz yerine gelmedigi icin, Hulatay'in eitigi katiiliigiin farkinda degildir,
Alp Saaday'm evine vardiklarinda Picen Ang ile Icen Anig korkuya kapilir-
lar ama, misafirleri Altn Ang ile Hulatay's agirlamaktan da geri durmazlar.
Alun Anigi, Sart dafim iizerinden seslenerek, Hulatay'in Cibetey'i Sldiirmesi
konusunda kendisini ikaz eden yigidi takip ederek Sari daga gikar. Gergegi
ondan &grenerek, geri dindiigtinde, Mulatay'm Picen Ang, Icen Ang ve Alp
Saadayi dldiirdiigiini, otlardan ilag hazirlayarak Cibetey'i diriltmis oldugu-
nu goriince onu cezalandirmaktan vazgeger.

Hulatay, Cibetey Han't Altin Ang'm Altay daginda kalarak hayvanla-
ra bakmas1, kifye inmemesi konusunda ikna eder. Bunun lizerine, Cibetey
Han, Altin Ang'dan Altay daginda kalarak, hayvanlara bakmasim ister. Al-
un Ang, Allay daginda kalir, Hulatay ile Cibetey Han, halki ile beraber mui-
Iu ve huzurlu bir hayat sirmege baslarlar. Cibetey Han, Han denizinin kiyi-
sinda yagayan, dokuz kulag boyunda, biikiilmez kanatli Han Pozirah adly at:
olan Alp Han Kaz ile, Hulatay ise, Pora Han'in kizi Pora Ninci ile evlenir-
Jer, .
Hulatay ile Cibetey Han'in hanimlan: bebek beklemektedir, Cibetey
Han ile Hulatay, biiyiik kéyiin iginde ayran ve kimz igerek, rahatga yasa-
maktadirlar. Cibetey Han, Hulatay'a byle bir hayatin kendilerine yakigma-
yacafim siyleyerek, sefere ¢ikmalan gerektigini stiyler, Onlar bagkalarinin
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yurdune talan edip donerken, Altay dagimin tzerinden bakbklannda, yurtla-
e talan edildiging goriirler. Baglarna gelen feldkeli, mailanna mal katma
hirsina baglayip, pigmankik duyvarlar, Koye inip eslerinden ayninhl bilgi al-
diktan sonra, perigan edilén, siiriilen halki ve hayvanlan aramak tizere, tek-
rar yola koyulurkar, Hulatay ve Cibetey Han, yolda, Gnce tapinaga, sonra ka-
lim bir agacm givdesine, kendilerinin peginden geldikleri takdirde okuyup
onlar: takip etsinler diye, dofacak cocuklarma hitaben notlar yazarlar.

(Cinetey Han ile Hulatay, Kara dagda alo alp ile savagirlar, Bu arada
Pora Ninci, gocugunu dinyaya getitlr, Annesinin adim tagiyan Hulatay'n
oflu, babasim aramak iizere yola cikar. Yolda, tapmakta ve agag gifivdesin-
deki vazilan gliirlip okur. Bu sirada Alp Han Kaz ile Cibetey Han'in oflu,
"habarmm yazdiklarin me okoeyorsun®, diyerek onen yanindan gecip gider.
Pora Ninei'nin oglu, atinn beBenmeyip, tagla varugp dlddeile. Yiiedyerek, ye-
rin dibindeki Kera daga wlasir. Orada Cibetey Han ile Hulatay diigman alp-
lariyla savagmaktadw, Parlak, altm digmeli kiyafetii, alun yeleli Ak Boz at-
It Altin Ang da, kara wilzlii, kara tag gibi gzl diigmanlarla savagmakiadir.
Para Ninci'nin oflu, Alon And'a arkadan varor. Altin Ang, diigmana vur-
mas: icin ikaz ederse de dinlemez. Bunun dizerine Alun Ang, Hulatay ile
Pora Winci'nin oflunu Shdiirmek zorunda kalir. Cesedini baliklara yem olsun
diye Kara denize atar,

Altin Arig, cift broakl mitolojik yaratk olan diigmam ve difer alu al-
pt Sldiirdiikten sonra, Kara Han'in ilkesini Cibetey Han ile Alp Han 20
ofluna verir, Ayrica ona ve aina ad koyar, onn Kaale Kilrp adiyla adlandi-
nir. Giineyde bulunan Parlek dafinm eteklerinds yasayan, Ay Parlak Hax'im
bzt Parlak Tane ile evlenmesinin uygon olacagim soyler.

Ciketey Han ile Hulatay yurtlanna déniince, Pora Ninci, kocasina of-
lunun dénmedigini soyler. Ofluna Alim Ang'm Gldirmesinden gilphelenen
kiftli kaipli Pora Minci, ¢ alabilmek igin silkinersk yilana déndsiir. Buna
Upiilen Hularay's teselli eden Alp Han Kiz, Pora Ninei'nin kéti niyetli birisi
oldufunu, Hulatay'm aklmi bagmdan aldsfi anlate. Hulatay'a, Kén Han'm
kaz ivi niyetli, ak diginceli Kin Ared ile avlenmesing tavsiye eder.

Biikillmez kanatlt Han Pozirah ath Kanl: Kilig, Parlak Tana'yi gérmek
fizere, Ay Parlak Han'in sarayma gider. Burada, Alun Ang gibi kendiligin-
den yarattlmis Ay Kara Tas adl bir alpla karsilagir, Ay Kara Tag, onlara Al-
tin Ang ile evlenmek stedifing soyler. Kanl Kihig, yerin alnndan gelen bo
alpt halasa Alus And'a Wik glrmedigl ipin 8fkelenir. Halasmdan hesap so-
tar, Halas Alun Arig, haddiod bildirrek igin Ay Kara Tag ile savagir ve onu
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oldiriir.

Alun Ang, kive diinditkten sonra, Kanl Kalig ile, Parlak Tana dokuz
giin, dokuz gece stiren diiginle evlenirler. Alin Ang, difiinde sarhog olup
sarki stylemege baglar. Sarhogken, yagh bir kadinin sorusu tizerine, kendi-
sinin halki igin act ekmek iizere yaranldifim, rahunun bedeninde deil, eri-
silmez uzakliktaki Ak Tasx:! dagemn zirvesindeki Altin kayada bulunan al-
un tiylii, iki bagh guguk kugunda oldugunu soyler. Olaganiisti glig ve tizel-
liklere sahip olan kahraman kiz, Alun Ang'm sin biylece agifia ¢ikar.

Bu sin dgrenen Pora Ninci, yilan derisinden yapilmis canli, ugan ha-
lizina cturarak, Al Kava'ya ulagir ve guguk kugunu yakalar. Bu sirada Al-
tin Ang, bir dagn tepesinde savagan alplar gériir, Bu alplardan birisi, sava-
51 kaybetmek ve tlmek iizeredir. Yenilmek iizere olan alpm kizi Altin
Ang'dan yardim ister, Alun An iistiin gelen alpla savagarak iig yilin sonun-
da onu dldiiriir. Sark: styleyerek yola gikar. Sarkisinda, atina halku i¢in ken-
diliginden yarauldifini, halks igin aci gektigini, aruk &liim vaktinin yaklag-
g, stiylemektedir. Clinkii diirbiindi ile Pora Ninci'nin yilan derisinden va-
pilan canl halmyla ugtuffunu gérmiistir. Ak kayaya yaklaginca, yerde
gordiigii yilan derisi de bunu dofrulamaktadir Tam bu sirada, Pora Ninci,
guguk kusunun bir bagim koparinca Ak-Boz, oliir ve cesedi kizil kum yig-
m hiline gelir. Ikinci bagini koparinca, Alun Anj'in ak kan sagildiktan son-
ra 6lir ve kemikleri beyaz kaom yifinma déntigiir. Pora Ninci, yilan derisine
biirlintip, canly, ugan halising binerek ugup gider,

Kanl: Kilig 'in yurdunda bir yildan beri savas olmaktadir. Hulatay ve
Cibetey Han dlmiiglerdir. Kanli Kilig, gece giindiiz, Altn Ang halasimn
dinmeyigine aglamaktadir. Alp Han Kiz da gbriimcesinin dénmemesinden
endigelenerek, biikiilmez kanath Han Pozirah adl atina binerek, bir yilda
alnacak mesafeyi yedi giinde gegerek Ay Parlak Han'in lilkesine gelir, Al-
un Ang't aradifim stiyler. Diinlirli, Ay Parlak Han, Alp Han Kiz'a, Altin
Arif'in son olarak alt yil dnce evine ufradifim, 0 zamandan beri onu hig
gormedifini séyler. Alp Han Faz, iz stirerek Ak kayanin vakimina kadar gi-
der. Orada kizl ve bevaz kum yifimmn gliclir ve durumu anlayarak aglama-
ga baslar, O sirada ak sakalli ve ak sagl bir ihtiyar, kum yifinlarimn igin-
- den Alun Ang'in topuk kemigi ile Ak-Boz'un toynagina ait kiigik bir kemik
bulur, Bastonuyla Altin Ang'in topuk kemigine Ti defa vurenca, bir alp or-
taya cikar, Bastonuyla Ak-Boz'un toynagina g defa dokunuencs, ak tavsa-
na benzeyen bir at ortaya gikar. Bu alp ve at, Altn Ang ile Ak-Boz'un nes-
linden gelmektedir. Yagh adam, alpr, Teptaan Mirgen, atim ise, Ak Oy
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adiyla adiandinir, Ayrica Taptaan Mirgen'e yurtlanim yeniden tanzim etme-
81 igin bir de sar kugak verir,

Alp Han Kz ile Tapiaan Mirgen, Albn Ang'mn son olarak savagtif ve-
re gelirler, Borada, Ay Mirgen'in eving misafir olurlar. Ay Mirgen'in Alan
Nakeg adly bir kizkardesi vardir, Altin Nakig, yenilmekte olan babasi igin Al-
tin Ang'dan yardim isteyen ve yardim ettifi takdirde miir boyu ona minnet
duyarak hizmet etmefi vaadeden kizdir. Alp Han Kz, Alun Ang'a verdigi
stizil hatrlatarak, ondan Taptasn Mirgen ile evlenmesini ister, Altin Nakas,
bu teklifi kabul eder ve yurtlanna gitmek Gizere yola gikarlar.

Taptaan Mirgen, yash adamun kendisine verdigi san kayigla yurdu
dilgmanlardan temizler. Alp Han Kiz, bengii su ile dlenlesi diriltir, stinen
ategl yeniden yakar. Dirilen Cibeley Han, halkim ve hayvanlarim alarak yur-
duna peri déner. Alp Han Kiz, halast Alun Ang igin iizilen ofitu Kanlt K-
liz'a olup biteni anlanr, Bu srada, Taptaan Mirgen, Pora Nineci'yi kayisivla
yakalar, Oru ategte yakarak, kiliinii giife savarurlar.

T5ler biylece yoluna girip, ktiller cezalandinldiktan sonra, Tibet Han
yurduna diiner. Diigiin, dernek kurulur, Kanh Kilig e Parfak Tana, Tapta-
an Mirgen iie de Alun Nakig evienirler, Huolatay, ak diigiinceli, iyi nivetli
Han Sagak ile hayatim birlestivir. Halk mutlu ve huzurludur, Kanh Kilig'in
han olmasma karar veriliv. Artik lzim olmaz diye, savag aletlerin bir kena-
ra ahp, atlan serbest birakarlar,

Kanh Kilig, hatka &dil davranip, ah clmayana at, evi olmayana ev ve-
rir. "Oksiiz oflanlan yetigtirip er eder, &ksiiz taylan at eder”. Biitiin halk-
lar tang icerisinde yagarlar,
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APPENDIX 2

Maaday-Kara Destaninda Olaylarin Ak

Maaday-Kara destam, stze yagh bahadir Maaday-Kara ile
baglar. Maaday-Kara, Altay'in sundugu nimetlerle rahat bir ya-
sam slirmiigtiir. Ay alunda yaylanan ala dafa ‘ata’ demig, giines
altinda uzanan alaca karanlik ormana ‘ana’ demis, otlaga hayvan-
lanimi salip agaghk yere yurdunu yeregtirmigrir, Halki gogalmg,
hayvanlar aremigtin,. Ancak, bir zamanlann giiglii yigidi Maaday-
Kara'min kuzgun siyahi saglan bembeyaz olmug, keskin kilig gi-
bi disleri ince dallar gibi kirilmug, tan yildizi gibi pinidayan goz-
lerinin feri sonmiistiin; Maaday-Kara aruk dlime yaklagmg, ao
ise kesimlik olmustur.

Yagh Maaday-Kara derin bir uykuya dalmig uyumakta iken
karist Alun-Targa, Maaday-Kara'yi uyandinr, g¢iinkil gayri tabii
baz1 hadiseler cereyan etmektedin: Maaday-Kara'nin halk: yure-
lanindan gégiip gitmis, striiler de otlaklan terk ederek kayiplara
kangmigtr. Maaday-Kara, bahadir fayafetini giyip silahlanni ku-
samur, atina biner, halkim ve siiriilerini bulup Altay’a gen getir-
mek lizere yola koyulur,

Halkin ve siiriilerin kaybolmasimin sebebi ¢ok gegmeden
anlagilir. Kodiliik timsali Kara-Kula kagan, Maaday-Kara'yn ve
hallom tursak edip Altay’t perisan etmek igin harekete gegmig-
Ter.
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Maaday-Kara evine déner. Evine dinerken gocupu olmadi-
f£ina yanar, ¢linkil ona destek olacak kimse yokwur. Eve déndii-
glinde beklenmedik bir durumla kargilagir, kansi bir erkek ¢ocuk
dofurmugtur. Cocuiia heniiz bir isim verilmemistir, babasimn
gelmesi beklenmekredir, ama kutlamalar yapilmakeadir. Dogan
¢ocuk fevkaladelikler gostermekredir. Maaday-Kara ofilunu do-
Eaya teslim etmeye karar verir, ¢linkii kendisini ve halkini kara
glinlerin beklediini bilmekredir. Ogluna bir besik hazurlar, bes-
lenmesi igin tertibat alir, annesinin gozyaslan arasinda oglunu
kara daga géitiiriir, “Bu kara dag baban olsun yaveum; bu dért
govdeli kayin anan olsun yavrum” der. “Bagina sag drdiiren be-
reketli Altay’'in sana yardim etsin, baldinna et veren giir kayin
seni kurtarsin” diyerek oglunu terk eder.

Kara-Kula kagan yetmis kagani ve altrmig kagam yenip Ma-
aday-Kara'min memleketine vasil olur. Orraligh kasip kavurur, ne
bir sap ne bir kik, ne bir gali ne bir agag birakir, yeri diimdiiz
eder, halki esir alir ve ganimetleriyle birlikte yurduna geri déner.
Maaday-Kara’min ogluna el siiremez, ¢iinkil cocugun bulundugu
kara daga gikamaz, doga giileri daga ¢ikmasina engel olur,

Kara-Kula'nin gotiirmekte oldugu siiriilerin i¢inden bir boz
kisrak kagip kurtulus, gerisingeri Altay'in yolunu tutar. Kara-Ku-
la kagan bu boz kisragi yakalamaya ugragir ama bosuna; boz kis-
rak ele avuca girccek cinsten degildir. Kara-Kula delive déner,
yeryliziinii yedi kez dolanur, ona yetisemez; okuyla onu vurmak
ister, isabet etriremez; boynunu kesmek ister, kilicint degdire-
mez; Kuzgunun ugup da ucuna erigemedigi sar: bozkirda boz kis-
rak bir goriiniir bir kaybolur, saksaganin ugup da ucuna eriseme-
digi solgun bozkirda bir belirip bir yok olur. Kara-Kula kagan ku-
ru bir ayak izinin pesinde gece giindilz yol alir ama boz kisrag
ele gegiremez. Boz kisrak diinyanin yedi engelini asip Maaday-
Kara'nin Altay'ina saklanir. Bunun iizerine Kara-Kula kagan
kurelara ve kuzguntara boz kisrags yakalayip yemelerini séyler ve
bitkin bir halde evine déner, Kara-Kula’nin kansi yeraln diinya-
sinin efendisi olan Erlik Bey'in kizi Abram-Moos Kara-Taact'dir.
Abram-Moos Kara-Taact, Kara-Kula’yr kargilar ve saghiyla ilgi-
lenir.

Maaday-Kara’min Altay’ina geri donen boz kisrak, sekil de-
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Eigtirir ve mavi bir inek olur. Mavi inefiin bbgiirmesiyle Altay'in
sahibesi olan yagh kadin orraya ¢ikar. Yaslt kadin perigan bir hal-
dedir, ne listiinil bagim drtecek bir sevi ne de agzina atacag bir
lokmast vardir, Mavi inek buzagilar, yash kadin mavi inegin si-
tiinii iger ve incfe bakmaya baglar.

Bir glin yagh kadin bir cocuk sesi duyar. Kara dafin tepesine
gikar ve Maaday-Kara'nin orada birakmig oldugu goeupu bulur,
Cocugu kucafina alip dagdan agagi inerken bir firtna gikar, yas-
h kadin bir yana savrulur, gocuk da kucagindan diiser. Kadin
kendine geldifinde ¢ocuk ortalarda yoktur. Kadin aglar. Bir de
bakar ki iki yagindaki ¢ocuk ginlgiplak arkasinda duruyor. Yagh
kadin gocugu evine gitiiriip besler. Cocuk yagh kadindan demir
kavakta duran kiigiik kuslan vurmak icin kendisine bir ok ve yay
yapmasin ister. Ardindan okla kuslan vurur. Ondan sonra, dagin
tepesinde yan yana duran yetmis tavgam bir ok atugivla vurur ve
pigirmesi i¢in sitrilkleyip yagh kadina getirir. Bundan senra, yine
ayru gekilde doksan maral yakalar,

Derken korkung sesler duyulur. Yerin sahibi vedi kurt ulu-
makra, Altay'in efendisi dokuz kuzgun gokre gigliklar atmalkea-
dir. Kara-Kula'ya verdikleri sozii yerine getirmek tizere harekete
gegmiglerdir. Niyetleri 6nce mavi inegi, sonra mavi buzagiyi, on-
dan sonra gocugu, en sonunda da vash kadins yemekiir.

Kurtlan yok etmek igin ¢ocuk bir tuzak kurar ve pusuya ya-
tar. Gizlendigi yerden bir ok atar ve yedi kara kurdu éldiiriir. Do-
garken elinde bulunan dokuz kogeli tag1 da dokuz kara kuzguna
firlatir ve elmas tirnakly, riizgir nefesli, ay kanath kuzgunlan da
dldiiriir. Yagh kadin gok sevinir, gocufa annesinin babasimin kim

-oldugunu, csaret altinda bulunduklarim agiklar ve gocuga Kagii-
dey-Mergen adimi verir. Cocufa ayrica, bahadir kiyafetleri giydi-
rir, bir de pamuk veleli gok boz au verir, nasihatlerde bulunur.
Kogiidey-Mergen yagh kadina veda eder ve yola gikar,

Koglidey-Mergen'in kargisina gikan ilk engel, Erlik beyin .
clgileridirc Birbirine eg iki kara bahadir yeralti varanklandir ve
yedi yolun kavsaginda nibet tutup geleni gegeni yok etmekee-
dir. Atmin ikazina kulak veren Kégiidey-Mergen bu varauklan
oldiiriir ve ilk engeli agar.

[kinci engel, zehir sansi bir denizdir. Bu deniz alt carafindan
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sliim 1rmag olan Toybodim’a (= “doymadim”) baglanmakradir,
iist tarafindan da yeryiiziinde mavi kayalara dayanmakradir. Er-
lik beyin kiz1, kocasi Kara-Kula'nin iilkesini korumak igin bu de-
nizi yaratmgtir. Kogiidey-Mergen balikgilardan yardim ister, ke-
sifci olarak iki kuzgun ve iki saksagan ortaya gikar; ancak, bunla-
rin bir yvardimt olmaz. Gegit yeri bulunmayan bu denizi agmak
icin Kogiidey-Mergen'in au bir yillik mesafeden hiz alir ve kay-
nayan bu denizi atlayip geger.

Kara-Kula'nin iilkesine girmeyi zorlaguran ligiincii engel,
acilip kapanan iki dagdir. Gece giindiiz birbirini siisen iki bofa
gibi bu iki kara dag, ne canlilara nc de riizgira, ay jifina gegit
vermekredir. Kégiidey-Mergen iigiincii engeli agmadan 6nce bi-
raz dinlenir, rilyasinda annesini ve babasim goriir. Derken ati, bir
sicrayista bu engeli de agip Kara-Kula'nin iilkesine vanr. Burada
kargilasuklari manzaray: yine pamuk yeleli giik boz at agiklar:
Demir gitin iginde bulunan ak duman emsali ak davar, Kogiidey-
Mergen'in annesinin babasimin malidir; tutsak bulunan ak yiizlii
halk, kendi halkidir; yasl kadin ve adam kendi annesi ve baba-
sidir. Kara bir bogaya binmis olan kiz ise Erlik Bey'in kizi, Kara-
Kula’mn kansidir. Edik Bey'in kizi, Kara-Kula’nin yoklugunda
iilkeyi yonetmektedir. Ayni1 zamanda, yeralti diinyas: hakkinda
bilgi sahibidir, bilinmeyeni bilmekte, sezilmeyeni sezmektedir.
Kégiidey-Mergen'in iilkesine geldigini, Kara-Kula'y1 yenecegini
bilmektedir; ancak, buna mani olmayacakur, yeryiiziinde yaga-
maya aligmus olan Erlik Bey'in kizi yeraluna dénmek isteme-
mektedir; niyeti, geng bahadir Kogiidey ile evlenmek ve
yeryiiziinde kalmaktr.

Kégiidey-Mergen, guval kiirklii Tastarakay gekline déniigiir,
at1 da iki yaginda mavi bir tosun olur. Tastarakay tiirki sGyleye-
rek annesinin ve babasinin yurduna yonelir. Erlik Bey'in kizi 6n-
ce yetmis kopegi iizerine saldirtir, sonra doksan iri kara bogayi
diirtiip bunlan boynuzlasin diye costurur. Tastarakay bu saldin-
lan bertaraf eder, annesiyle babasimin yiirek biiyiikliigiindeki ¢a-
dir yurduna gelir. Selamlagmalardan sonra ona yilan ve kurbajia
eti, bit sirkesi corbasi ikram ederler; ¢iinkii Erlik Bey esirlere
bundan fazlasimi reva gormemektedir. Kogiidey-Mergen, Erlik
Bey'in kizinin kara bogasim ve deve siiriistindeki bag deveyi 6l-
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diiriir; bu etler pigserken dinlenmek igin uzanir, annesi ve babasi
iki kiirek kemiginin ortasinda parmak biiyliklilgiindeki beni gé-
riirler ve Kogiidey-Mergen'in kim oldugunu tahmin edip aglar-
lar. Kégiidey-Mergen kim oldugunu agiklar, onlan kurtarmaya
geldigini sdyler ve yedi lamayi bulup onlardan bazi bilgiler aldik-
tan sonra donmek iizere veda eder.

Yedi lama insanlanin Gmiir siiresini ve dzgiir yasamanin yolu-
nu bilmektedirler. Yeniden Tastarakay kiligina giren Kagiidey-
Mergen, gakirkeyif lamalann yurduna vanr. Armagan olarak yet-
mig gicekten yapug aracan igkisi ile altmug gicekten vapugs fo-
rocon igkisini gotiiriir ve “Simdiki kaganlar hain, simdiki kagan-
lar savagel, huzur iginde yagamay: 6grenmeye geldim” der. La-
malar kendilerine iki giin ¢ay hizmetinde bulunmasini séylerler.
Maaday-Kara, Kara-Kula'nin sirmm grenir: iig kugak gogiin de-
rinliklerinde Ug Maral’in (disi geyik) karninda altin bir kutu var-
dir, bu kutunun iginde birbirine e iki bildirein yavrusu bulun-
maktadir, bunlardan birisi Kara-Kula’min digeri ise Kara-Ku-
la’nin atinin ruhudur. Bu bildireinlar éldiiriiliirse, Kara-Kula da
dlecektir. Ug Maral ise altmis gatal boynuzlu yavrulan Andal-
baa’nin feryadini duyunca yardimina kosup yeryiiziine inecek-
lerdir. Andalbaa, Maaday-Kara’'nin Altay'inda gizlenmektedir.

Altay’a gelen Kogiidey-Mergen ve au bir erkek sigin
(alageyik) sekline girerler ve boégiirerek Andalbaa’y caginirlar.
Miicadele sonunda Andalbaa’yi yenerler, durumu anlatirlar ve
yardim isterler. Andalbaa da Ug Maral's asag caginr, Kogiidey-
Mergen, ortanca marali karnindan vurup, bildircinlan yakalayip
cebine sokar ve Kara-Kula'nin iilkesine dogru yola cikarlar.

Kara-Kula ne oldugunu bilmeden hasta bir vazivette kivran-
makrtadir. Kansi ne oldugunu anlamigtir; yeraltindan saman Tor-
door'u ¢agirtarak saman téreni yapurmak ve Kara-Kula'yi kam-
latmak ister. Kogiidey-Mergen Tastarakay kiliginda Kara-Ku-
la'nin iilkesine gelir; anne babasinin evine gider.

Kara-Kula, gaman Tordoor'u ¢agirur. Kégiidey-Mergen kiil
renkh bir sigan olup Kara-Kula'nin evinde konusulanlan dinler.
Tordoor, Kara-Kula’ya hastalanmasinin sebebini anlatr. Kogii-
dey-Mergen bu sefer kara bir ay1 olur, giirleyip kiikreyerek Tor-
door’un kafasini parcalar. Ardindan, Tastarakay kiligindan siyn-
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Iip Kisgiidey-Mergen sekline girer ve Kara-Kula’nin kargisina gi-
kar. Dovilg baglar, Kogiidey-Mergen cebinden gikardig bildircin
vavrularindan birini ortasindan pargalar, Kara-Kula'nin an oliir.
Kara-Kula diger bildireini kapar, bu bildirein kendi ruhu, kendi
hayatidir. Kisgiidey-Mergen bu bildircim da ortasindan pargalar
ve Kara-Kula korkung gihiklar atarak sliir.

Kigiidey-Mergen demir agiil agip ak davan digan gikanr, de-
mir zindan agip halkini kurtanr. Kara-Kula'nin topraklanna za-
rar verilmemesini zira topragin bir kusuru bulunmadigini séyle-
dikeen sonra Erlik Bey'in kizinin ve hayvanlann gerisin geri
yeraluna gonderilmesini emreder. Erlik Bey'in kizi, Kogiidey-
Mergen’e yanagip onunla birlikte yeryiiziinde kalmak istedigini
agiklar, ancak Kogiidey-Mergen kizin yilziine tiikilriir ve onu ko-
var. Erlik Bey’in kizi reddedilmeyi kendine yediremez, fena hal-
de kizar ve yedi giin iginde intikamini alacagini, Kogiidey-Mer-
gen'i yeraltina gekip onun ruhuyla yagamin sitrdiirecegini sdyler
ve yeraltuna iner.

Kégiidey-Mergen Altay'a donmek igin yola gikar. Erlik
Bey'in kiz1 bir biiyil yaparak atini giigten Kuvvetten diisiiriir. Kéi-
giidey-Mergen de sadik atni terk edip vadilere yayilan nefis at-
lardan birine biner. Al donlu at ucarcasina Kogiidey-Mergen'i
Erlik Bey'in kapisina getirir. Erlik Bey'in kizi alayli bir gekilde
onu kargilar ve viicudunu yakip ruhuyla yagayacagini stiyler. Ba-
sina nébetgiler diker. Bu arada, Kogiidey-Mergen'in pamuk ye-
leli gok boz ati drt kanath bir karrala déniigiir ve Ko giidey-Mer-
gen'i ugurup kurtanr, Altay'a geri getirir.

Kogiidey-Mergen halkina kavusur. Hayat huzur iginde geg-
mektedir. Kégiidey-Mergen babasina evlenmek istedigini sdyler
ve nasil bir kiz segmesi gerekrigi konusunda fikir sorar. Babasi,
Ay Kagan'in kizi Alun-Kiski'’yii onerir. Ay Kagan'in tlkesi
uzakeadir, oraya varmak icin yermis ulu dag asmak, doksan ulu
irmagi gecmek, yedi bityiik engel ile kargilagip yetmis yillik yol
almak lazimdir. Ayrica, Alun-Kiiskii'niin birgok talibi vardir, Er-
lik Bey'in oglu da bunlardan birisidir.

Kogiidey-Mergen, bahadir kiyafetlerini giyinir, atni hazirlar
ve yola gikar. Yedi yolun kavsaginda yolun {izerine uzanmig bir
seyler dinleyen bir bahadir ile kargilagir. Ses dinleyen bu bahadir
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Kégiidey-Mergen'i beklemektedir. Kendisi Kogiidey-Mergen'in,
at isc Kogiidey-Mergen'in annin upaup esidir. {kisi birlikte yola
devam ederler. Kargilagtiklan ikinci bahadir, daglan yerinden oy-
natmaktadir; figiincti bahadir oradan oraya sigramakeadir, déirdiin-
cii bahadir kazlann kuyrugunu kesmektedir, besinci bahadir gol-
lerin suyunu igmekeedir, altinc: bahadir ise taglan bir yerden bas-
ka bir yere tagimakradir. Bahadirlann hepsi Kégiidey-Mergen'in
upatip esidir; atlan da Kogiidey-Mergen'in atnin bir esidir. Ko-
giidey-Mergen ile birlikte birbirine es yedi bahadir olmakradirlar.

Yedi bahadir Ay Kagan'in iilkesine vardiklaninda diigiin ha-
zithklan baglamisur. Erlik Bey'in oglu da kizi da gelmistir. Erlik
Bey'in kizi yedi bahadirdan haberdardir ve yedisini birden &l-
diirmeyi tasarlamaktadir. Bu maksatla demirden bir zindan yap-
tirmug, igki ve tiitiine zehir katmugtr. Kendisi de yash bir kadin
kilifina girmigtir. Bahadirlar zehirli ickiyi ve tiitiinil igmezler.
Demirden zindana girerler ama gl suyu icip gélleri kurutan ba-
hadir kériiklerle yakilan ates ile kizdinlan demir zindani sogut-
may1 baganr. Ugtincii seferde zindan yedi pargaya aynhir, yedi ba-
hadir kurtulur. Bu defa da yeri havaya kaldiran Tenek-Béko ile
boy dlgiigiirler, Tas-toplar ve Dag-gigiiren bahadirlar Tenek-Bé-
ki'yii alc ederler. Erlik Bey'in kizinin son hilesi, Ay Kagan'in
yurdunda kazdirdigr gukur ve iizerine yerlestirdigi beyaz min-
derdir. Bahadirlar bu tuzaga da diismezler.

Ay Kagan kizini verecegi bahadin belirlemek tizere bir yang
tertipler: Yetmis dagin yanindan, yetmis irmagin kenanndan, yer
ile gégiin kavustugu yerden, demir dagin yamacindan bir avug
kara kum getirecek olan ilk bahadira kizimi verecekrir. Diger ya-
ngmacilar at iizerinde yola gikarken, Kégiidey-Mergen’in tipatip
esi Hep-sigrar, iki sigrayista daga ulasir ve bir avug kara kumu
alir. Ancak, Erlik Bey'in kizi yagh kadin kilifina girmis, dénils
yolunda beklemektedir. Hep-sigrar’a zehirli icki igirir ve icki ka-
sesini kulaginin iizerine kapatr. Ay Kagan'in iilkesinde Yer-din-
leyen bahadir Hep-sigrar'in bagina gelenleri duyup 6grenir, ayni
zamanda, diger yanscilann geri dénmekee olduklanm atlarinin
ayak sesinden anlar. Bunun {izerine Kaz-vuran bir ok atar ve
Hep-sigrar'in kulagindaki kiseye isabet ettirip onu kirar. Hep-
sigrar uyanir ve bir sigrayista Ay Kagan'in iilkesine geri gelir.
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Ay Kagan ikinci yang agiklar: doksan dagin berisine, doksan
irmagin dtesine, dokuz kégeli éliimsiiz dagin tepesine alun bir
parmak koyacak, bir de ¢uvaldiz dogrultacaktir; tam ortasindan
okunu gegiren bahadura kizimi vereccktin. Kogiidey-Mergen bu
vangt da kazanir.

Uglineii yanista, kara kayay pargalayan bahadir varigt kazan-
mus olacakur. Yine Kogiidey-Mergen galip gelir ve Alun-Kiis-
kii'ye talip olur. '

Erlik Bey'in kizi kéipiirmiigtiir. Lanetler savurur, Kogiidey-
Mergen'in ayagina dolanacagini, yurdunu darmadagin edecefi-
ni, annesini babasini yeraluna gétiirecegini sévler. Ve nitekim,
Aluin-Kiiskil ortadan kaybolur. Ay-Kagan, Alun Kiiskii'yii Erlik
Bey'in kizamin kagirdiffing bildirir; doksan vil siirecek diigiin, va-
pilmadan birer; yetmis yil siirecek senlik, senlik olmadan sona
erer. Kogiidey-Mergen, Alun-Kiiskii'yii dokuz ktseli kara dafin
iginde bulur. Pamuk veleli gk boz an atsinegine déniisiir, Ka-
glidey-Mergen ise bir sinek olur, birlikte dagmn icine dalariar. An-
cak, Erlik Bey'in kizi da gekil degigtirmigrir, kendisi Altun-Kiis-
kii olmus, Alun-Kiiskil'yii de yash kadin sekline déniistiirmiis-
tir, Pamuk veleli gok boz aun uyarmasiyla Kégitdey-Mergen bu
durumu Ggrenir.

Kagiidey-Mergen, Alun-Kiiskit'yii babasi Ay Kafan'in yur-
duna geri goriiriir. Ay Kagan, Kégiidey-Mergen'i yeniden sinava
alir, Ditinyay ayakta tutan birbirine eg iki balinadan birinin alun
kanadin: alip gelmesini ister. Ay Kagan'in Glkesine getirilen altin
kanat felakete yol acar ve geri g6tiiriilmesi gerekir. [kinci sinavda
Kogiidey-Mergen demir dagdaki iki kara ayrdan birini zincire vu-
rup getirir. Ayt da Ay Kagan'in iilkesinde sikinti varaur ve yine Ay
Kagan, Kigiidey-Mergen'e ayiy geri gétiirmesi igin valvarir,

Nihayet, Kogiidey-Mergen Alun-Kiiskii'yii alir ve Altay'a
dogru yola gikariar. Altn-Kiiskii babasinin ak davanndan hayvan
almaz, halkindan kimseyi de yaninda gétiirmez. Yolda giderler-
ken Ay Kafian arkalanndan gelir, Kégiidey-Mergen'e bir kama,
Alun-Kiiskii've de bir kamgt verir. Az sonra Ay Kagan'in siiriile-
ri ve halki peslerinde belirir. Yine pamuk veleli gk boz aun
uyarmasiyla kamawi ve kamgiyi vere atarlar, hayvanlanin ve hal-
kin peglennden gelmesini nlerler.
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Yolda giderken yorulan geng gift birbirlerivle cilvelesir; Al-
un-Kiiskii'niin ceklifi iizerine, Alun-Kiskii sekil degistirip sak-
lanir, Kogildey-Mergen de onu arar, Alun-Kiiskii 6nce beyaz bir
kelebege doniigir, Kégiidey-Mergen de kanatlan altin sarist ma-
vi bir kug olup pesine diger, Ak deniz sahilinde onu yakalar. Bu
sefer Alun-Kiiskii alun bir balik olup denize atlar, Kégiidey-
Mergen de alun bir susamuru olup onu yakalar. Eski sekillerine
déniigiip gililgiirler.

Altay’a gelince hasrer giderilir, diigiin yapilr. Huzurlu bir
yagam silrerlerken bir giin altin yaprakli bereketli kavagin bati-
dan ybne egildigini giriirler. Bunun anlams, Kégiidey-Mergen'in
annesi ve babasi igin 6ltim demektir, Edik Bey'in kiz tehdidini
yenne getirmistir. Aglagiclar, cenaze toreni vapibr

Kégudey-Mergen riiyasinda Erlik Bey'in kizini gériir. Erlik
Bey'in kizinin ifadesine gire, Maaday-Kara hem Kbéglidey-Mer-
gen'l hem de kans: Alun Kilskii'yi yeraltna getirmesini iste-
migtir. Kégiidey-Mergen képiiriir ve Erlik Bey'in kizim ldiiriir,
Ondan sonra aumn eyerini ters baglayip yeraluna iner. Yol bo-
yunca, hayattayken gesitli glinahlar iglemis insanlann ve hayvan-
larmn ne tiir azap ¢ektiffini goriir,

Sarhoj taklidi yaparak Erlik Bey'in kapisina vanr Erlik
Bey'i yakalayip baglar, sonra da yakip kémiire déniistiriir. Oku
ile Erlik Bey'in adamlanin: vurur. 1yi insanlan yeralnindan kurta-
rir, kistiilerl orada birakir.

Ayl giinesli Altay'a geri dénen Kéglidey-Mergen alaca tity-
li ak siiriileri gogalmis, ak yiizlii halks artrmig bulur. Halkina hu-
zur ve siiklin i¢inde bir aile gibi yasamalarini, ¢oluk gocugu do-
yurmalann, yeryliziinii kinle yéneten seyran kagani yok ettigini
styleyip mutluluklar diledikten sonra halkini korumak igin vil-
diz olup goge gikacagim ve insanlan oradan kollayacagini bildi-
rir. Est Alun-Kiiskii ile birlikte yildiz olup ugar.

Gokeeki “Yedi Kagan” adiyla bilinen yedi yildiz, birbirine eg
yedi Kéglidey-Mergen'dir, Kutupyildizi dedigimiz yildiz ise Al-
un-Kiiskii'diir. “Ug Maral” dedikleri takimwldizin Gistiinde tek
bagina duran kirmzi bir yildiz vardir, bu da Kégiidey-Mergen’in
ortadaki maralin karmm yardif kanh okeur. Kégiidey-Mergen'in
“altnlan giimiigleri Altay'in topraginda saklidir; siiriileri ise Al-
tay'da otlamaktadir. Kégiidey-Mergen'den yadigir kalaniar igte
bunlardir.
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APPENDIX 3

Er Samir Destamnim Ozeti

Destamin agilismda adi verilmeyen muhayyel bir cofirafyada yasayan, Er
Samir'in babast Ak Boks, Frmen Cecen adl egiyle huzur iginde Omir
siirerken , Altmn Tana ile evli Er Sanur adh offtuna malmin yansim bélerek
verir. Bir siire sonra cans stkilan Er Samur egine, kendi tahtina kardesi Katan
Mergen'i birakarak ava gitmek istedigini styler. Endigelenen Altin Tana, Er
Samur' bu karanndan vaz gegirmek isterse de baganh olamaz.

Avlanmaya giden Er Samu’m pegine diisen Katan Mergen agabeyini
bulur, Bitlikte avlanmak isterler, fakat av bulamazlar. Katan Mergen gerl
doner. Tek basna avlanmaya devam eden Er Samur hig bir av hayvanmna
rastlamaz. Ep son gkt daf yikar. Bit otlakta dinlenip, Ak Sant adl atim
otlatir. Sonunda Ak dagia cikarak etrafi inceler. :

Ak dagdan uzaklara bakan Er Samur kaynagan mailar ve insanlar goriir.
Buraya yaklaginca bagka kagann yerine geldigini diisimiirken, babasinm Ak
Boro adli sting goriir, saginr, At at direfiine bajlayarak, konugmak igin
babasmin sarayma girer. Annesinin hazuladyfi yemekten yer. Bu arada
wyuklayan babas: uyamr. Egini Erlik’in yardimcilannin kagirdifim Gfrenen
Fr Samir anne ve babastyla vedalasip, hayir dualanm isteyerek Erbik'in
adami olan Kara Boki'vle savagmak igin yola gikar.

Bir siire sonra kendi yorduna gelen Er Samir's tebaasi aglayarak kargilar.
Kara Bakinfin, Alm Tana'yi kagrdifimi soylerler. Yiyecek ararken
sandifiin iginde iki geyifin etivle raki bulur. Onlar yivip, igtikten sonra esi
ipucy birakmig m diye etrafi Kolagan eder. liinci bir sandiktan ig ige gegmis
iki kagda eginin kendisine yazdify iki mektup bulur. Bu mektuplarda Altin
Tana basina gelenleri yazmugtr. Mekiuplan okuyan Er Sanur disan gikarak,
tebaasima kardesi Katan Mergen'i sorar, “Birlikte avlanmaya gittiginizden bu
vana dénmedi™ cevabim alan Er Sanur yarm yil kardegini bekler.

Sonunda Kara Bikd'yvle tek bagmna savagmak igin yola ¢ikmaya karar
verir. Tebaassmun hayir dualarint abir. Ayi ve giinesi selimlar. Hig durmadan
gece giindiiz yol gider. Bir siire yol aldiktan sonra karsisina alo kara saray
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Samir'a firlatan Kara Bika'niin yayt taga defmig gibi kayarak yere diiser.
Uyanip Kara Boko ile kavgaya tutsan Er Samm Kara Békd'yil yener ve
karmndan Sokor Kagan'm giizlerini cikanr. Geri donen Sokor Kagan'm
gozlerini yerine yerlestirir, Kagan eskisinden daha yi ghmeye girmeye
baglar. Er Samir’a siikrederek yurduna déner.

Er Samur ¥ara Boks niln sarayina déner. Egi Altin Tana Kara Bk niin
esirlerini serbest bwrakimgtir. Er Samir Kara Béks niin sarayim verle bir
eder. Bu sirada Altin Ergek ile Kamiis Tana Er Samur'in vanna gelirler.
Sonra hep beraber vola gikarlar, Daniigte Altin Sapar ve Alun Topgr'yt da
yanlanna alarak vola devam ederler,

Eglenceli bir yolculuktan sonra Er Samur'm yurduna vanlwr. Biiyiik
genlikler dilzenlenir. Altn Sanar ve Alon Topq iki saraya verlestirilir, Fakat
Katan Mergen ortalikta yoktuwr. Onun geri dinmedigini isiten Er Samur
kardesini aramak igin tekrar yola gikar. Kardegini arayarak vol alan Br Samr
yash bir kadindan onun yeraltna Erlik Biy’in yanna gittigini frenir. O da
veralitna gitmek igin yola cikar.

Yeraltina inen delikien gegerek, Erlik Biy'in yorduna vanr, Col: karan|ik
olan bu yerde yolunu aydinlatmak iin cebinden gikardid iki kipeyvi att Ak
Sar’nan iki kulagina ilistiric. Yolu aydinlanir. Katan Mergen®in izini siirer.
Erlik Biy'in koydugu engelleri kardesinin siit sacip, bez baglayarak astifim
anlayan Er Samir kendisi de aym igleri yapar ve engelleri agarak Erlik Biv'e
ulagir. Erlik’e kardesini soran Er Samur ondan “gimmedim™ cevabiru alinca
kavgaya tutusurlar. Erlik'i yenen Er Samer ona ikingi kez kardesini sorar, O
da kamislikh ak daga gikmasim sévler. Bu daga pikan Er Samir burada
kardeginin at: Kara Kaltar'm izini gériie. Bu izi takip ederek hizla vol alir,

Takip ettifi iz Er Samr'y kendi yurduna getirir, Atindan inmeden
tebaasine kardesinin dénfip dénmedigi sorar, Onlardan, kardesinin gelip
kendisini sordugunu, fakat tekrar aynldigim Ggrenir. Er Samr hig vakit
kaybetmeden yine yola gikar,

Coller, daflar geger. Oldiiriilmiis insanlar, dagitilmig yurtlar gérdir, Er
Samur yoluna devam ederken kardesinin ati Kars Kaltar gorimiir. At, Er
Samir'a Katan Mergen’in Kiin Kagan'm lazi Bayan Silu'yla evlendigini
fakat egini terkedip insanlars zulme bagladifine, bunun iizerine Katan
Mergen'in yaptig1 zulmii engellemek igin kendisinin Kim Kagan'la birlik
olup Katan Mergen'i &ldirdagini séyler. Bunu igiten Er Samir Kin
Kaganin yurduna varr. Katan Mergen'in éliisiing doksan kulag yeraltindan
¢ikanrlar, Kiin Kagan'in iliclan Katan Mergen'i dirilternez. Er Sammir aldii
iliglarla kardesini diriltir. Onun delinmis oldugunu diiginerek dikenle déver.
Draha sonra yurtlarina gitmek igin hep beraber yola pikarlar,

Er Samur'in yurduna vardiklarmda tebaas: ontan sevingle kargilar, Dag
gibi et, deniz gibi igkt yifilarak diigin, £flence diizenlenir,
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ile bir ak saray gikar, Bunlar kotii digiinceli alti kardes ile dnlarmn iyi
diiglinceli Altm Toper adh kiz kardeglerinin sarajmhr Er Samur ath kardesle
kavgaya girer. Ugiini alip goge yikseltir: Difier tigiinii de yere filatr, Erlik
Biy'tn adamlan olan bu kardeglere; Erlik’e gidip Er Sarmir'n onu bulacagim
soylemelerini ister. Bu arada ab Ak San da alo kardesin atin. Sldirmigtir,
Al Toper'yr kagan yapan Er Samur burada iki vil kaldiktan sonra :,.‘-:J'EIJI'IE
devam eder.

Uzun bir siire yol alan Er Samir'a daglar, dereler yol verir. O bu sekilde
vol alirken kargisina dokuz kara saray ile bir ak saray ¢ikar, Bunlar da Erlik
Biy'in adamlan olan kit kalpli dokuz kardegle onlarin Altin Sanar adh iyi
kalpli kez kardeglerinin saraysdir. Dokuz kardegle kavgaya tutngan Br Samir
onlar da yener. At Ak San’da dokuz ati 8ldiiviir. Altm Sanpar't kagan yapan
Er Samur burada yarim vil kaldiktan sonra yoluna devam eder,

Hi¢ dinlenmeden, luzia yol alan Er Samir bir ayin sonunda zirveleri
afarmmg bir daga varir. Er Samnr kendisine yol vermeyen bu daf yikarak
atwna yol agar. Bir w1l sonra ise; at samandan, esi cok ¢irkin ve yagly, evi bir
baraka kadar k&tii, at diregi ise bir kaval gibi olan birisivle karsilasic, Bu
tuhaf kigi Er Samir’ evine davet eder. Er Samir girmek istemez. Fakat at bu
gve girmesi igin 1srar eder. Er Sanur eve pirince, tuhaf kisi bir bahadir, esi
giizel bir gelin, kit evi gbfe kadar yikselen bir saray, at diregi de altin bir
direge doniisiiverir. Bu erkek Er Samir’in kaym Alun Ergek, kadin da onun
efi Kiimiis Tana'dir. Bu durum kargismda Er Samir oturup kaym ve onun
estyle sohbet eder. Al Ergek, Er Samir’a koz kardegi Altin Tana'yr Kara
Bokd'den geri almak igin yaphg: savas anlatarak, Er Samir’a ne yapmast
gerektifini sdyler. Er Samur burada ik ay kaldikian sonra voluna devam
eder.

Nihayet Kara Bokd niin saravina ulasan Er Saror, burada Erlik Biy'in
kuzi, Kara Békd 'niin i San Koeron'u yalmz bulur. Er Samur esini kurtanp,
San Koron'n déverck at divefine bas agagi asar. Fakat San Koron Slmez. Er
Samur kuzgun ve saksafan gibi Ster. Kuzgun ve ssksagan gelerek San
Koron'un etlerini gagalayvip, kemiklerini ovar. Esi Altin Tana ise Er Satmr’a
geri donmesi igin yalvarr. Er Samur geri dénmez. Biraz dinlenip karnim
doyurduktan sonra Kara Boko niin izini izleyerzk vola cikar.

Yol boyunca kara denizler ve kara kumlu ¢éller gegen Er Samur bir tag
balbalm yanmnda durur. At dinlendirir. Kendisi de uykuya dalar. Bu arada
esit atdifs kafianlara ve onlann {ebassina igkence ederek saraymma geri
dinmekte olan Kara BGki'niin aty Er Samur'in varlifi sezer ve hu:.rlam:
Omnce atina sinirlenen Kara Bokd, daha sonra saraymm ve esinin hélini
goriince ofkelenir. Gozind oyup atimn kuyruguna bagladify Soker Kafan'in
inlemesinden bir sey duymadig: igin kagam serbest hirakr.

Er Samir'in yzmna ulasan Kara Bokd ona palasiyla vwor, Fakat Er
Sanur’a bir gey olmadift halde palas kinhr. Bunun tzerine wavim Er

339



APPENDIX 4

Ak Tayer Destanmn Ozeti

Destan kahraman: Ak Tayg’mn babas: Ak B&k bereketli Bt cofirafyada
yagamaktadir. Onun esi Altin Toper gengliginge bir erkek cocuk dogunmus,
fakat o ¢ocuiu Erlik Biy galmigter. Altin Toper yillar somra yaslandizmda bir
erkek gocuk daha dofurur. Ak Bok buna gok sevinir, Cocugui kimdak

yapmak igin samur, beslemek iginse geyik aviamaya qikar,

Ak Boko birgok hayvan avlayip eve donerken altmug kulag kuyrukin bir
kurt {Ak Béri) yolunu keser, canina karsilik ne verccefini sorar. Ak Békd
egini ve atim teklif eder. Ak Bori bunlan kabul etmez, yeni dogan cocugunu
ister. Ak Biko caresiz kabul eder. Evine gelip olanlan egine ve yénettigi
halkina anlanr. Onun yigitleri gocugiu Ak Biri've vermek yerine savagmak
isterler. Ak Borii'niin gelecegi yolun dzerine yemesi igin kuhmlu kosraklar
konuhur, Kendileri de pusuya vatarlar, Ak Bori by kisraklara bakmadan
dogruca Ak Bikd'niin sarayma yinelir Ak Bokd ve askerleri ona karsi
koyamaz. Ak Bori ¢ocugu alp kaginr,

Cocufu kendi vasadim dafia getiren Ak Borii onn beslemeleri icin iki
maral getirir. {ki maralm besledigi cocuk iki ginde anne, alt giinde baba
deyip yiiriimeye baglar. Bunu giiren Ak Borii oynamas: igin gocuga sirasiyla
iki tilki ve iki ay1 getirir. Cocuk tilki ve ayilan hirpalayarak bitap digiirir.
Bu srada Ak Bérii de siireldi Edik’in ocugu kagirmamas: igin yeraltina
agilan delifin afizim kontrol eder,

Ak Bori tarafindan biiyitilen ¢ocuk kisa siirede yigit olur. Ak Biéri ona
savag elbiseleriyle birlikte silihlarla donatlug bir at getirir. Bu atin adimin
Ak Boro, cocufun admin ise Ak Taygu oldufunu ve onun artik kendi
yoleuluguna gikmasy gerektigini sdyleyerck 6&itler verip gonderir.

Yola gikan Ak Tayg yolda ilk olarak birbirine benzeyen viiz geline
rastlar. Onlarla tamisip konugtuktan sonra yoluna devam ederken yilz yigit
karsi gelir. Onlarla da tamgip konusan Ak Tayer onlara Teneri kaganin kizim
babasina almaya gittigini soyler. Yiiz yigitten ayrlan Ak Taya vola devam
ederken Onfine cok genis bir kavak afaci qikar. Ak Tayg Ak Biri'nin
sdyledigi gibi parmagim kanatir, karmisina kan siirerek naralar atar. Onun by
hareketleriyle birden hava sofur, firtina gikar, At bir ayiya déniiserek
kazdifn ukura girer. Ak Tayei da kavak afacina girerek ak bérinim verdigi
igkiyi iger.

Bir siire sonra kavak afacmndan gikan Ak Tayg agag boyunda kar
vafidifim goriir. Bilyik bir ates yakar, kargisim bu atese tutar, Birden hava
1suur, bahara diner. Nereye pidece@ine karar veremez. Teloar Ak Boni'min
yerine donmek Gzere yola gikar. Ak Taygt yolda viiz gelinin ve viiz vigidin
donup &ldifing gorir. Yelda rastladifn gilizel bir ki da yanna alarak geri
diner,

Ak Tayg Ak Bori'nin yerine gelir. Getirdigi ki Ak Birii'ye vermek
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ister, Ak Bérli buny kabul etmez. Ona anne ve babasmin kim oldufunu
soyler. Ak Taygr yolda yamna alp sonra da kendisine e yaptifa Altin Tana
ile babasinin evine gelir. Ak Bakd ve Altn Toper ofullanm tamyamazlar.
Nihayet Altin Topgn Ak Taygi'mn goziind kendi goziine, sesini de Ak
Bitkii"ye benzetir, Omuzundaki benden ogullanm tamrlar. Eglence baglar.

Ejlence devam ederken Ak Tavei'nin ati Ak Boro, yeralti kafanlarindan
Temir Bokd'nin Elce Kodikey adh elgisinin yeraltindaki diifiine davet igin
geldigini stvler. Care olarak da davete difer atimi géndermesini tavsiye eder.
Ak Tayg da halk iginde bindigi siradan atim sihirle bahadir at yaparak Elge
Kiodiikey'le gtinderir. Yolda bu ata binen Elge Kddilkey atin belini kirarak
dldiiriir. Daha sonra Temir kafan ikinci elgisi Sokor Kara’yr gondernir. Sokor
Kara ile yeraltimdaki diigine gitmek fizere yola qikan Ak Tayg yolda Sokor
Kara'y1 Gldiirerek yeraltina atar. Evine doniip huzurla yasamaya devam eder.
Sonra Temir Kagan figiinct elgisi Cagmak Bokd'yil gonderir. Ak Tayg
gitmek istemez, onu da yener,

An Ak Boro gelerek Ak Taygi'va Erlik Biy ile Temir Kafamin onun
pesini birakmayacaklarim soyler. Care olarak Ak Taygr Ak Boni'den yardim
istemeye gider. Ak Borl de yeralundan bagka biri daha gikmadan Ak
Taygi’'nin yeraltna inmesi gerektifini styler. Déniip annesi, babasi ve esi
Altin Tana ile vedalagan Ak Taygi yeraltina gitmek igin yola ¢ikar,

Yeraltna inen Ak Taygi Temir Kagan'in tas saraying girer. Burada bir
sitire durduktan sonra didElndin nerede yapildifins dgrenip saraydan gikar. At
ona diigiin davetinin yalan oldugunu séyler. Ak Tayei yolda gbrdigi ak
saravdan igeri girer, Temir Kagan'in ki igeridedir. Ona tiikirir ve gikar.
Giimiis saraya girer. Orada yer iistinden zorla getirilen yedi glizel gelini
giriir. Bu arada sirasiyla kurt, ayi, yilan ve Temir Kafan'm adamlan gelerek
Ak Tayer'va saldinrlar. Ak Taygi onlann hepsini yener. Daha sonra Temir
Kagan'm sarayina dbner. Temir Kafan'in saraymna gelen Ak Tayg Temir
Kagan'i ve oflunu yener, onlara bir daha veryiiziine gikmayacaklanna dair
yemin ettirir,

Ak Tayg yer fistiinden zorla getirilen yedi gelini gakmak tagma gevirip
cebine koyar. Bu durumu farkeden Erlik onu yakalamak igin pesinden halat
atar. Ak Tayermin an halatla birlikte Erlik’i de ver istiine gikanr, Ak Tayg
Erlik'i dévmeye baglar. Edik wvalvanr, bir daha yeryiiziine kotilik
gindermeyecefine yemin eder. Onu tekrar yeraltina ginderir. Bu arada
Temir Kapan'm kizi Temene Koo'nun aslinda Ak Birli'niin egi oldugu
anlagihr. Hep beraber Ak Bokd'niin yurduna gelirler. Burada Ak Bori
kendisinin onlarin kagirilan ilk gocugu oldufunu sdvler. Anne ve babasi da
ona dogdugunda Omok Mergen adim vermis olduklanm soylerler. Aile
tekrar bir araya gelir. Bityilk bir toy diizenlenir.
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Appendix 5

Altay Buugay Destaniun Gzeti

Destan kahramam Altay Buugay egi Ermen Cegen, kim Caraa Cepen ve
kiigiik oglu Erkemel ile Ak denizin kayisindaki Ak dagda yasamalktadir,
Omn Bar Cookir, Kaygr Cereen ve Kamgr Cercen  adlarinda iig atiyla
birlikte iki dogam ve iki de képegi vardie.

Bir defasmda Altay Buugay otuz vil boyunea avlanmak i¢in ava gikar,
Fakat altmig 1] gegtigi hdlde dinmez. Fsi Ermen Cegen kizina alt kigcli
sihirli bir ayna vererck daga gikip, bu aynay: etrafa tutmasin, ghirdiiklerini
gelip kendisine anlatmasim séyler. Kizi sbyleaenleri yapar, iki vadinin
kavgaginda Aranay, Saranay adh iki kardes kagann yasadifin sivler, Emen
Gegen bu kaganlara bir davet mekwubu yazarak kiziyla génderir.

Bu mektubu alan Aranay ve Saranay hichir zaman yenemedikleri Altay
Buucay'm 6ldigini digindp, scrvetini ve ‘wilesini alacaklan igin cok
sevinirler. Altay Buugay*in yurduna gelirler. Onlar’ rada eglenirken Altay
Buugay avdan déner. Esi ve kizm ona ihanet eder. Omflar ; {:a yardumuyla iki
kardes kagan Altay Buugay' ve o@lu Erkemel'i _ﬁldiirg;; ‘tesetlerini birkag
parcaya ayinirlar, Fakat Altay Busgay’m ricasiyla hayvanlanni 8ldiirmezler.
Iki kagan egini, kizint ve hayvanlanini alarak kendi yurtlarma dogru yola
gikarlar, -

Altay Buugay'n hayvanlan bir gekilde Aranay ve Saranay'in elinden
kurtulurlar. Altay Buugay ile oflu Erkemel’in cesetlerini korunakd bir yere
getirirler. Diger hayvanlan, cesetleri korumak igin birakan at Karmg Cereen
onlari diriltmenin bir garesini bulmak i¢in yola gikar, :

Bu amagla Yer Ana'ya gelerek ondan yardim ister. O, Kamgr Cereen'i
kil tilkiye génderic. Kl tilki de dokuz yolun kavsafnde wasayan
Celbegen adh bir dev oldugunu, o devin bagmda s koyun biiyiikliginde bir
ben bulundugunu Altay Buugay'in ancak onunla dirilecegini siyler, Kamgi
Cereen gesitli kurnazhklar, sihir ve bityilerle devin benini alir, getirip Altay
Buugay*in agzina koyarak omu diriltir,

Dirilen Altay Bungay giderek Aranay, Saranay adh kardeslen, karssim ve
kizim Gldiriir. Bu arada Kamg Cereen de Erkemel'i dirltmenin garesini
aramaktadir. Bu amagla tekrar Yer Ana’ya gider. O da gare olarak; Tegeri
Kagan'in kizimn Erkemel'i diriltebilecegini séyler, Kamgl cercen pijfie
¢ikarak Temene Koo'yu kaginp yeryiizine indirir. Temene Koo Erkemel'i
dirilterek tekrar goge gikar. Fakat babasi linethi yerde bulundugu igin kizm
kabul etmez, onu yeryiiziine kovar, Teger kaganin kiz Temene Koo tekrar
geri diner. Altay Buugay'la evlenirler. Aranay ve Saranay’in halkim da
alarak Altay Buugay'm yurdunda yagarar.
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Appendix 6
Kéziiyke Destammn Ozetl - .

fki dost olan Karat Kagan ve Ak Kagan kara ve ak dagin eteginde huzur
iginde yagamaktadirlar, Bir giin iki kagan birlikte ava gider. Ak Kafan bir
gewik giriir, Gldiivmek ister. Fakat peyik dile gelir, Ak Kagan'a dofurmak
fizere oldugunu, hatta Ak Kagan'in csi Erke Tana'nm da bir erkek gocugu
dofurmek iizere oldufuon sbyler. Ak Kafian geyifi vurmarz. Dbnerken
Karan, Kafan®a rastlar. O da boj donmektedir. Ona da bir geyik rastlanug,
benzer stzler sylemiy, fakat Karah Kafan'in bir kan olacajfmm bildirmis.
Birbirlerine yasadiklan olaylan anlatan iki kafan bunun gergeklegmesi
durnmunda gocuklan besik kertmesi yapmaya s6z verirler.

Yurtlarina dinen kaianlar gergekten de geyifin sOyledifi gibi gocuklann
dogmug olduklarimi gdrilrler. Halk toplanr, cilence baglar. Halkin iginden
gikan aksakal, erkek gocufia Kiziiyke adim verit. Yagh bir kadin ise ko
cocuguna Bayan adim verir. Eflence artarak devam ederken Ak Kafan
atindan  dilgerek  olir, Karan Kagan babanz kalan Kozlivke'nin iyi
yetisemeyecegini  digtinerek, lkom Kozivke'ye vermemek igin baska
hilinmez bir yere tagimr,

Bir siire sonra bilyiiyen Koziivke yastlanndan besik kertmesi Bayan's
Birenir. Durumu annesine sorar, Annesi istemeyerek de olsa gegmisteki
olaylart anlatir, Daha sonra Koziivke kendisine ad veren ihtivara giderek
kendisiyle birlikte dogan atm, silihlarnm ve giysilerini alir. Annesinden
aynlarak Karati Kafan'mn yurdona dogru yola gikar. Yolda dniine gikan ay1
ve kurdu Sldiidir, Postlanm yiziip alir. Cok zaman gegmeden zirvesie,
gecidi olmayan bir dafa varir, At hem kendi hem de attun annesinin
duratmumy dfrenmek igin ginderir, Kendisi de gegit aramak icin dagda kahr.

Koziiyke dagda kaval galip dinlenirken sirasiyla kuzgun, karga ve
saksagan gelerck onunla alay ederler. Koziliyke figlinii de dldiriir, Sonra
turna, agagkakan ve kaz gelir. Onlar Kéziyke'ye yardim igin dagda gegit
ararlar. Turna ve kaz geri domerler. Gegit bulamadiklarm styleyip
yorgunluktan dliiverirler. Agackakan da donip, Karat Kafan'm kizna
diifiin yaptifs haberini verir. Bu arada Kdziiyke'nin ati diner. Annelerinin
durwmlarimn iyi olmadifim, fakat onlan biraz olsun avuttugunu styler.,

EKbziyke dafy agar, Karah Kagan'mn yerine gelir. Dilenci kahgmda
ditpfine kanbr. O perisan hilivle dururken sarka sévlemeye baslar. Herkes
onun sesinin giizelifine sasinr ve dikkatle dinler. Karatt Kagan onu yamna
aldmp, ikramda bulunur, Kiziiyke sarks siylerken dijfiin yerinin havasin
defistirip cok sofuk digirir. Souktan diigiin dagilr, Kozliyke sandiktan
Bayan'i ¢ikarr ve birlesirler. Bir siire sonra sofukran dafilanlar geri gelirler,
Karah Kagan, Koziiyke'yi sarayina davet eder. Amact onu zehirlemektir.
Kiziwke bu tzaktan afackakamn vardimiyla karfulur, Fakat zehirli okla
ayagmdan varalamr, EKorivke ild¢ getimmesi igin sfackakam Bayan'a
ghinderir. Afagkakamn getirdigi ilaglar fayda vermez. Afagkakan ikinci kez
gittifinde, Karatr Kafan onu yakalar ve Sldiiriir. En son Karab Kafan ve
diiniirleri yarah Koéziiyke'vi éldiirmek igin saldmya gegerler. Onlarn
saldimsindan defil, fakat aldifn zehirli ok yarssindan Koziiyke §lir. Onu
diriltmeyi bagaramayan Bayan iki gin esinin cesedinin baginda aglar,
Tetined gin bicagi kathine saplayarak kendisini 8ldiirir, ki ceset iki kayaya
déniigiir.
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MAPS

Countries of Northerly Societies
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Map 2. Altai Mountains and Northern Parts of Inner Asia
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FIGURES

Figure 1. Alan-gho’a
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Figure 2. Khan and Khatun (Ilkhan)
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Figure 3. Khan and Khatun (Ilkhan)
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OZET

ONUCUNCU VE ONALTINCI YUZYILLAR ARASINDA ORTA ASYA VE
ANADOLUDA KADIN-ERKEK ROLLERI VE KADINLARIN STATUSU
Bu Calismada, cesitli Tiirk ve Mogol Toplumlarinda kadin-erkek rolleri ve
Kadinin statiisii yasa/tore ve seriat uygulamalari agisindan ve karsilastirmali

olarak incelendi.

Orta Asya’da yasayan Tiirk ve Mogol toplumlar1 Islam Kiiltiir ve medeniyeti
etkisi altina girmeden Once tore ve Cengiz Han Yasasina gore yonetildi. Yasalar
ve toreler toplumlarin ihtiyaclarina gore sekillendigi i¢in, siirekli olarak yeniden
yapilandirildi. Orta Asya’da yasayan bu toplumlar ve kabileler birbirlerinden
farkli siyasi sosyal ve ekonomik tecriibeler yasadilar. Kuzey’de Sibirya’nin
giiney bolgelerinde yasayan toplumlar Giliney’in hareketli siyasi ve sosyal
degisimlerinden uzakta, antik kiiltiir ve medeniyetlerini koruyarak giiniimiize
kadar gelmelerine ragmen, Giiney bolgelerde, Cin ile komsu olan, baz1 Tiirk
toplumlar1 daha milatdan onceki yilizyillardan baglayarak pek ¢ok devlet ve
imparatorluklar kurmuslardir. Komsu yerlesik medeniyetlerle zaman zaman
savasmig, zaman zaman da ticaret yapmislardir. Askeri hiyerarsik devlet yapisi,
ticaret, savaglar ve bariglar, tiim bunlar bu toplumlarin kendi antik esitlikci
yapilarini terk etmelerine ve daha erkek egemen bir yap1 olusturmalarina sebep
olmustur. Daha oncede belirttigimiz gibi, bu degisimler her bolgede ve her
toplumda ayni olmamistir. Dolayis1 ile toreler de bu dogrultuda sekillenmistir.
Kuzey toplumlar1 erkek egemen ve babasoylu toplumlar olmalarna ragmen,
kadin ve erkek arasinda biiyliyk oranda esitlik oldugu, tek esliligin yaygin
oldugu ve kadins1 degerlere biiyiik 6nem verildigi gézlenmektedir. Buna karsin,
Gliney toplumlarinin daha erkek egemen oldugu ve ¢ok esliligin yaygin oldugu,
erkeksi degerlerin kadins1 degerlerden iistiin tutuldugu goriilmektedir. Bu da

gostermektedir ki Islam kiiltiir ve medeniyeti altina girmeden énce, Orta asya
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Tirk ve Mogol toplumlari siyasi, sosyal, ekonomik ve kiiltiirel olarak
biribirlerinden farkli idiler ve bu dogrultuda, kadin erkek rolleri ve kadinin

statiisii de biiytik farkliliklar gostermekte idi.

Islam kiiltiir ve medeniyeti etkisi altina girdikten sonra, ki bu yiizyillar1 bulan
bir siirectir, Islam oncesi gelenek ve goreneklerini muhafaza etmisler, iki
medeniyet bazen ¢atigarak bazende sentez olusturarark var olmuslardir. Burada
seriat’in olusumu ve uygulanmasi konusunu anlamak onem kazanamaktadir.
Oncelikle seriat, dziinii Kuran’dan almakla beraber, yeni kurulan Islam devlet
ve imparatorluklarini ihtiyaglarina gore diizenlenmis bir kurallar biitlintidiir.
Ciinki Kuran genel olarak etik konulara deginmistir. Seriat kurallart yeni
olusan bu karmasik toplumlarin ihtiyaglarina gore sekillendirilmistir. Bu yoni
ile ataerkil ozellikler tasir ancak, kadina belli hak ve ozgiirliikler getirmesi

bakimindan téreye nazaran kadinlarin daha ¢ok lehine olmustur.

Burada ilhanli, Timur ve Osmanli imparatorluklari incelendi. ilhanhlar, islam
diinyasina Miisliiman olmadan ve biiyiik Mogol imparatorlugunun bir pargasi
olarak Islam diinyasina hiikkm ettiler. Ilhanhlar kendi egemenlik ve
iistlinliiklerinin sembolii olan yasa’y1 seriat’dan istiin tuttular ve kadin erkek
iligkilerini yasaya gore belirlediler. Bu sebeple, kadinlar hiyerarsik

konumlarina gore, bazen kole bazen de effendi oldular.

Timur Miisliman ama Cengiz Han’in varisi ve takipgisi olma iddasiyla, yasa ve
seriat’1 yanyana ustalikla kullanmayi basardi. Timurlu kadinlar esine az
rastlanacak biiyiik bir gii¢ ve prestije sahip idiler. Bunun sebebi ne yasa idi ne
de seriat. Sebebi Timur devlet yapisinda ailenin merkezi bir konumda olmasi

idi.
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Osmanlilar kendi farkli siyasi ve sosyal farkiliklarina parallel olarak, kadin
erkek iligkierinde, tére’yi yani Orf-i sultani’yi sisteme hakim kildilar ve seriat
sultan’in mutlak otoritesi altinda yer aldi. Osmanli sistemi cariyelerle evlilik
sistemini getirerek ana soyunu devre disi birakmustir. Bu kadinlarin pasif
olduklar1 anlamina gelmemektedir. Hiirrem Sulta’na kadar valide sultanlar daha
sonra padisahlarin esleri de siyaset ve toplum hayatinda etkin roller
oynamislardir. Ama burada Osmanli’yr farkli kilan, baba soyunun hakim

olmasi, kadin ve erkeklerin bu kaynaktan mesruiyet ve gii¢ almalaridir.

Burada, hem Islam kiiltiir ve medeniyetini kabul etmede &nce hemde kabul
ettikten sonra, toplumlarin farkli olmaya devam ettiklerini, ve kadin erkek
iligkilerinin ve kadinin konumunun da biiyiikk farkliliklar gdsterdigini ortya

koymaya calistim.
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