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BimAbstract

Maria Vasileiou, “Conversion in the Late Ottomaniira: a Case Study on the

Legal Status of Greek Orthodox Converted to Isla856-1908”

This paper discusses the legal status of the Gdegtlodox converted to
Islam in the Ottoman Empire for the period extegdietween the enhancement of
the Tanzimatwith thelslahat fermanof 1856 until the end of the Hamidian period
(1856-1908). This research was based primarilgaamt records from the
“Basbakanlik Osmanli Ativleri” (Prime-minister Ottoman Archives) and on
documents from thelétopwkd Apyeia Makedoviag” (Historical Archives of
Macedonia) with key figures of the era under exatiam. The conclusions reached
were that, except for reasons of true faith inrtbteousness of Islam, a Greek
Orthodox would convert to improve his conditiondife in every aspect where the
proclamation of equality was not or was partiajypked. Conversion appears as a
tool of social flexibility;its social consequenca® obvious in the family, hereditary,
property, penal and public law in general. Alsoasion to Islam must have been
considereds as a declaration of loyalty to thed?dihe Muslim community was
always willing to embrace the new members and tiem start a new life away
from their former community, whereas the reactbthe convert’s former
community to the act of the conversion was strdviany cases of conversion ended
in the apostasy of the Greek Orthodox convert. ggsystook place because of the
intervention of the local metropolitans or the cert's changing his mind by

himself/herself.



Tez Gze

Maria Vasileiou, “Osmanlimparatorligunun son donemindatida: Ihtida eden

Rum Ortodokslar’'in hukuki stastisiinden bir 6rnelg6t8908”

Bu tezde inceled@im konu, 1856Islahat fermanile balayan Sultan Abdul
Hamit donemi sonu (1856-1908) arasiiftteda eden Rum Ortodoks vatantiinin
hukuki statustintin ggsiklikleridir. Bu arastirma, incelediim déneme dair,
Basbakanlik Osmanl Aivleri ve “Iotopikd Apyeio Mokedoviag” (Makedonya
Tarihi Arsivleri)’den sectgim seriye sicilleri ve belgelere dayaniyor. Bu donemde,
ihtida eden Rum Ortodokslar’in, gercekten Islam inanmaaanlar haric,
modernlgecek ama moderndmemis veya daha az modegmes alanlarda hayat
sartlarini gelgtirmek icinihtida ettiginin farkina vardim. Ayricéhtida, mihtedinin
toplumsal hayatinigartlarini gelstirebilecek bir yolmy; ihtida’nin sosyal
etkinlikleri medeni, miras, toprak, ceza ve geratak, kamu hukukunda
isaretlenmg. Ayrica,Yunanistan Devleti kuriyundan itibarenihtida eden Rum
Ortodokslar Sultana sadik kaldiklarini ispatlans&mi olabilirler. Bir taraftan,
Musliman cemaati tarafindémida eden Rum Ortodokslar'a ¢ok destek gglmi
Oteki taraftan, Rum Ortodoks cemaatinin tepkisdélayina ¢olgiddetliymis.
MuhtediRum Ortodokslar'in blyuk bir kismi irtidad etnBunun sebebi de,
bblgesel olarak Rum Ortodoks Metropolitlerinin medhtere kayarak onlari irtidad

etmeye ikna etmeleri veya mihtedilerin sonradiin diegistirmeleriymis.
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CHAPTER |: INTRODUCTION

As a result of the Ottoman conquest, vast massesreMuslim populations were
incorporated into an Islamic stata.the period that followed the collapse of the
Byzantine Empire in the East, the Christians haactept living under the political
hegemony of Muslims. Conversion to Islam was a patimitting access to the
predominant religious group and to the advantagtamad and social status of its
members in Ottoman society. The individual aaghtitla brought about radical
changes in the convert’s status. This status har mianensions: legal, social,
political and even psychological.

In this dissertation, | will focus on the changeshe legal status of Greek
Orthodox converts to Islam in the Ottoman Empiretfe period extending between
the enhancement of tA@nzimatwith thelslahat fermanpf 1856 until the end of
the Hamidian period(1856-1908). To examine trssiés | will first explore two
main axes relevant to the area of my researcheiméixt two chapters: the changes in
the legal framework and in the statuzmhmibrought about by the reforms, as well
as the nature and the evolution of the phenomehoarwersion to Islam in the
Ottoman Empire. This discussion will be followeddgase study, in the fourth
chapter, regarding the changes in the legal stdt@étoman Greek Orthodox
converts, as they are depicted in the documentation

The nineteenth century in the Ottoman Empire waketbby the reforms
known asTanzimat This was a series of changes in the legal andrashnative
structure of the Empire that was initiated by tsiing of the Gllhane Edict in 1839.
The study of conversions to Islam in that periotl beé connected to the examination
of the changes in the legal status ofrightedi(convert to Islam). Thus, | will first

analyze the previous status of the convert, thegémpromoted by the reforms and



the application of these changes in practice, ¥pe&ed changes in the legal status
of mihtediand finally the extent to which the phenomenoihtifla expanded and
evolved locally and temporally. In the second ceg@nd especially in its first two
parts, where | will refer to the statuszimfinmiin the Ottoman Empire and to the legal
and social consequences of the reforms respectivedyfundamental legal and social
context regarding the Ottomammiwill be provided, so as to examine the interplay
between the processes of religious conversionlamdlteration of legal ‘identity’ in
the following chapters. In the second part, i wikksent the scholarly debate on the
existence of thenillet system before the reforms as an official instilutiAs my
research will focus on a particular categoryiofimj the Ottoman Greek Orthodox,
the third part of the second chapter is devotdti¢avolutions in the internal
structure of the Greek Orthodox community in theeteenth century.

Conversions to Islam in thHEanzimatera in Ottoman Empire is a fertile
ground to be studied since, after the proclamaifdhe conditions of equality
between Muslims and non-Muslims in the Reform Edletlslahat Fermancame
to guarantee the religious freedom of all Ottomainjexcts. In order to investigate the
legal status of converts to Islam and their motieesonvert, in the third chapter, |
discuss the literature relevant to conversionsteam® the ways that Ottomammi
use their religion in different regions and periedsan instrument of social
integration. Prior to this, of course, the notiohghtida (conversion to Islam) and
irtidad (apostasy) are analyzed as they constitute thevkegs of this study. As the
phenomenon of apostasy appears constantly in thententation and a large number
of the Greek Orthodox converts to Islam eventuddlgided to apostatize, the parallel
examination of the phenomenailbfida andapostasys almost inevitable.

Conversion to Islam will be approached both asenpmenon in the Muslim world



and in the Ottoman Empire (before and after therre$). As for conversions to
Islam in the Ottoman Empire after the reforms, demsive reference to the special
characteristics ahtida, the preconditions for the validity of the actvesll as the
restrictions and the bureaucratization of the phegrwonin the nineteenth century
are included. This discussion will contribute te tinderstanding of the evolution of
the phenomenon dfitida so as to proceed in the study of this phenomeman i
particular space and time: the conversion to Igamng theTanzimatand Hamidian
period in the Ottoman Empire.

In the fourth chapter, | will focus on my subjecatter, structuring my
account according to the legal categories reletmtiie status of the Greek Orthodox
converts that change. Thus, a case study will begmted for each separate branch of
law. | will discuss the changes in the legal statiithe Greek Orthodomiihtediand
the restriction of age as a legal parameter fov#iiglity of the act of conversion in
the first two parts of the fourth chapter, whereas! devote the last two parts to the
examination of other aspects, mainly social andrfaial, which motivated
conversions, and to the study of the reaction @Ghneek Orthodox community to
the conversions.

A wide-spread phenomenon in the nineteenth cenurich will be cross-
examined with the phenomenonilatida, is the one of apostasy. Apostasy from
Islam appears in the majority of the cases of Gf@gkodox, who were motivated to
convert to achieve a favorable legal status betantp the area of family law. Most
of the Greek Orthodox apostates in the secondofidife nineteenth century,
according to the documentation, were women whodoaderted to marry a Muslim
husband or to divorce their Orthodox husband. énsicond case, the convert

women would also disappear with their childrenemalftaving them converted to



Islam as well. What changed in the frequency aedéasons for apostasy in this
period? What was the new legal status of the afg¥si&hat was the reaction of the
Greek Orthodox community to the cases of apostabg8e are some of the relevant
questions.

My aim is to describe the phenomenonhida in the era after the reforms as
an official act which affords legal and social Hikility” to the status of the convert.
On the one hand, the convert’s legal status chamges than dramatically, whereas
on the other hand, legal transformation is reléecbntemporary political
neccessities. The different alternatives, whichragarded as motives that encourage
to a conversion, are also tightly connected tcsdmae legal framework. It should be
noted that, using statistics or other quantitiviades a methodological tool would not
help us to have a clear picture of certain strategsed by the indiviuals themselves.
The close examination of the parameters mentiobedeais indispensable in order
to approach the social implicationsibfida. Equally important, this research cannot
be fruitful, if not contextualized. My main argumes that, although conditions of
equality for both Muslims and non-Muslims had bpewsclaimed in the reforms,
conversions of the Greek Orthodox in that perioalbéed access to a favourable
legal status. In other words, although theoretydsluslims and non-Muslims were
supposed to be equally treated before the lawwthgsnot the case in practice, as the
latter were indirectly encouraged to convert tanslin order to enjoy the same legal
status with Muslims in terms of family, penal, rditary or property law. However,
it will also be suggested that some Greek Orthanwwerts to Islam, who were
Hellenic citizens at the time of the conversiongimihave intended to achieve the
legal status of Muslim non-Ottoman citizens, séoasvoid the military service both

in the armies of the Hellenic Kingdom and the Othonstate.



The primary material | used for the case study mamly Ottoman
documents from thBasbakanlik Osmanl Aivleri of Istanbul, court records, most
of which belong to th®abhiliye collection, as well as Ottoman documeifésmans
andfetvastranslated into Greek by loannis Vasdravellis ematlded in his book
seriesHistorical Archives of Macedonjand some articles from the contemporary
Greek newspapdraxidromos

All the documentation refers to the era afterréferms and dates from 1840s
to the end of the Hamidean period. In some parteefourth chapter, | used some
documents from the préanzimatera, so as to point out continuities or
discontinuities with the era that followed. Someimoelological constraints
regarding the analysis of the Ottoman documentatidghe fourth chapter have to be
taken into account. Part of the documentation doeslirectly refer to Greek
Orthodox converts but to Christians. In these cdgeigd to figure out the
confession of the convert from his/her place ofjioror from the names listed in the
documents. Where the confessional identity of trevert is not clear, this is noted
in the text.

As for the secondary sources | discuss in the twexthapters, it covers
publications in the English, Turkish and Greek laages. The scholarly study on the
relations between Christianity and Islam, whiclodtgygered a particular interest in
conversions, goes back at least to the beginninigeofwentieth century. One cannot
but start with Frederik Hasluck and Samuel Zwem#ig produced their work
influenced by the turmoil of the First World Wardathe collapse of the Ottoman

Empire, and concluded with recent academic coninbhe ongazaand syncretism



as part of the process of conversidBpyros Vryonis’ study on the process of
Islamization from the eleventh to fifteenth cengsrin the Ottoman Empire
constitutes the first detailed academic approachégphenomenon and the text has
instigated the continuation of the research infileisl by younger scholars, such as
Heath Lowry. Lowry was a student of Vryonis who emked upon the latter’s
claims to conduct a case study on the Islamizaifdhe city of Trabzon in the
period 1461-1583. His work primarily relies on qtitative data.

The group of younger scholars who studied the pfmemon of conversion to
Islam investigated different aspeects of the phesrmn or used methods and
sources of research rather “innovative” for thisaar Conversion to Islam has been
studied as a social phenomenon of the seventeentary and from the point of
view of the agents of the conversion in the samaebgrAnton Minkov and Marc
Baer respectivefy Especially Minkov’s contribution is based on agarch that has
been conducted using Kisve Bahasi petitions tdPitite as a primary source of
investigation. Tijana Kristic’s thesis on the na&ioa of the phenomenon came as a

methodological challenge to the work of previousadars and led to a re-evaluation

! Frederick W. HasluckChristianity and Islam under the sultangNew York: Octagon
Books, 1973). Also see: Samuel Zwemeéhe law of apostasy in Islam, Answering the
question why there are so few Moslem converts garnidg examples of their moral courage
and martyrdom(London-New York: Marshall Brothers Editions, #92

2 Heath Lowry, Trabzon sehrinin Islamlama ve Tirklgmesi, 1461-1583: Trabzon
orneginde Osmanli Tahrir Defteriningehirlesme demgrafik tarihi icin kaynak olarak
kullaniimasj (The Ottoman tahrir defters as a source for udsmographic history: the case
study of Trabzon (CA. 1486-1583) (Istanbul:gaaici Universitesi Yayinlari ,1989)

® Mark BaerHonored by the Glory of Islam, Conversion and Cawjin Ottoman Europe,
(New York: Oxford University Press, 2008). Also sdaton Minkov,Conversion to Islam
in the Balkans, Kisve Bahasi Petitions and OttorfBaaial Life, 1670-173(Leiden-Boston:
Brill Editions, 2004)



of the concepts ajazaand syncretism in the Ottoman confesfthe research on
Islamization in the Western Balkans is a case sadlge local level, which Antonina
Zhelyazkova examined from a historiographical poinview and, among other
issues, includes a vivid illustration of the phermmon of conversion in different
locallities in the late Ottoman tinTesn addition, in Turkish there is only one work on
the examination of the notions ibtida andmuhtedj MehmetSeker’s research,
which relies only on the archival documentatiothe most recent works in the field
of ihtida are the research of Selim Deringil on the phen@nen the years 1839-
1856, where the use of compulsion to convert &nisis discussed, and the
unpublished work of Yorgos Tzedopoulos on the phegrmon of martyrdofh The
former’s work is a part of a larger project, whighl concern itself withihtida in the
nineteenth century.

As it is seen, almost all these works deal witlfiedént aspects of the
phenomenon of conversion; its local application gkpansion, its narration or the
use of compulsion to convert non-Muslims. Howewer particular study has been

done on conversion to Islam with reference to theet Orthodox, except for the

* Tijana Krstic, Narrating conversions to Islam: tfialogue of texts and practices in early
modern Ottoman Balkans, (Ph.d.diss, University afiijan, 2004).

®> Antonina Zhelyazkova , Islamization in the Balkassa historiographical problem: the
Southeast- European perspective , in Suraiya .Raevgl Fikret Adanir,The Ottomans and
the Balkans (Leiden-Boston, Brill Editions, 2002).

® MehmetSeker,Osmanl belgelerinde ihtida kavrami ve miihted{lte notion of ihtida in
the Ottoman documents and the miihtedi) (Istariiiken Yayinlari, 2007).

'Selim Deringil, The Ottomans, the Turks, and World Power Politi€s)lected Essays
(Istanbul: The Issis Press, 2000). Also see: Tzedlos GiorgosTo martyrio sta xronia tis
othwmanikis kiriarhias: o kiklos ke oi rogme¢Martyrdom in the era of Ottoman
domination: the circle and its breaks), an unptielis article to appear in the volume in
memory of Pinelopi Stathi). Tzedopoulos also wratout the phenomenon of Crypto-
Christianity in Pontos. See: TzedopoulAsdisplaced locality: “Crypto-Christianity” in the
Pontos,(Samos Workshop 12-16/09/2001).



works of Vryonis and Tzedopoulos, and the motiviethe converts have been
examined only as a secondary issue. My research atisddressing exactly these
isssues; | intend to study the agenda of the cémvdro belong to a specific
confession, the Greek Orthodox one, and even ortieydar aspect of this agenda,
that is to say the legal implications. Some prolaggques, which are touched
throughout the study, such as the voluntary orddntature of the conversions and
the local effectiveness of the application of thidated reforms, will be discussed to
the extent that they are regarded as crucial pointxamination to proceed further.
As for the phenomenon of apostasy, a separatestbesid be written for the Greek
Orthodox apostates in the Ottoman reform era. &seeady mentioned, the majority
of the documents which refer to apostates are aateo family law. | will try to

examine this phenomenon within the limits of thevant part of the fourth chapter.



CHAPTER II: THE TANZIMAT REFORMS AND THE STATUS OPBTTOMAN
GREEK ORTHODOXZIMMI IN THE NINETEENTH CENTURY
OTTOMAN EMPIRE

The Status oZimmiin the Ottoman Empire

At the beginning of a study on the statugioim in the Ottoman Empire during the
second half of the nineteenth century, we neetltbreefer to the usage of the term
zimmiin the history of Islam in general. Then, we canceed to study thetatusof
thezimmiand its application in a particular space and tigweh a study will enable
us to approach the social and legal changes attdlio conversion to Islam and to
address the question why Ottoman non-Muslims wobttbse to abandon their
previous status by joining Islam. This discussialh lve specified and connected to
the conversions of Ottoman Greek Orthodox in thieiong chapters.

In Islam, humans are divided into Muslims and ief&d A Muslim is the one
who lives in a society in which God’s rules are lsggh However, those people who
live in the same society, but do not accept thahdomad brought a new revelation
from God, are described as “infidels”. Those whib bt accept that Muhammad
brought a new revelation from God but belonged&“People of the Book” as
long as they were not brought under Muslim domorgtivere considered to be
outlaw infidels, whereas those who were subjugtdddlamic authority lived under

the status ozimmi Inevitably, many non-Muslims who inhabited theiteries

® As People of the Book, Christians and Jews, whewsepposed to have received earlier
revelations from God, were portrayed with sympadimg were not persecuted in order to
convert. However, the Qur'an warns against the Reopthe Book as “evildoers”, despite
the fact that it is acknowledged that a minorityoauig them is on the right path. A part of the
scholarly research comments that this minorityreete converts to Islam. This comment
derives directly from the Qur'an (3:199), as thixea reference to “those who believe in
Allah and what is revealed to you”. Séacyclopaedia of Qur'anvolume 1, v.s. Belief and
unbelief.



conquered and incorporated into the Islamic rusitrgcture lived under Muslim rule.
Their position in Muslim society and their rightsagomparison to those of the
Muslims, who represented the dominant religior, fertile ground to be examined.
Muslims lived indar-ul-islam that is to say the world where the principles of
Islam were performed, whereas the non-Muslims limediar-il-kafir. As far as the
latter’s status is concerned, it should be mentdhat special rights and duties were
granted to non-Muslims to enable their relatiorhvituslims. If they wanted to live
under a full status they would have to conteFhe term “full status”, as it is used by
Berkey, shows the gap between the two categorissaiél groups, the Muslims and
the non-Muslims; the latter could enjoy only a pHrkegal and social autonomy until
the moment of conversion. Under the given circuntsta, as the majority of the
population in the conquered lands was composeeaplp of different religious or
ethnic identities, a policy of violence and oppressvould entail revolts against the
newly-established Islamic ordérin other words, the main argument here is that th
Muslims created favorable conditions for the soritgdgration of the infidel groups
into a society dominated by God’s rules, not ordgduise this was dictated by the
interpretation of the rulings of the Holy Text, lal$o because they had to adopt a
policy that would not mobilize, the larger in numpiafidel groups into a revolt.
Interaction with People of the Book was permissiakethey would also share God’s
mercy. Yet, Muslims could marry women from amongnthbut the opposite was not
possiblé’. It is evident that this policy was not only a recate tactic to achieve the

harmonic integration of the non-Muslim groups, alsb an indirect method to

® Jonathan P. BerkeyThe formation of Islam, Religion and society in Mear East 600-
1800,(Cambridge-New York: Cambridge University PreX3)3), p.359.

19 Encyclopaedia of Islanv.s. “Dhimma”.

! Encyclopaedia of the Quravolume 1, v.s. “Christians and Christianity”.
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encourage a part of them to convert to Islam; treMuslim men would have to
convert to marry Muslim women.

In the same context, we need to study closer dhieyptowards thenfidels.
The status of protected peopédl al-dhimma was offered to the People of the Book
in return for the payment of thzyetax'?. It has also been suggested that the
Muslim rulers advocated some discriminatory measagainst the original non-
Muslim inhabitants, in order to urge them to comseoner or later. Nevertheless, it
is difficult to trace if this was the main or sedany goal of this policy. With respect
to this, we can mention the imposition of ttieyetax, the measure of wearing
different colors according to one’s religion, thelmbition of carrying guns for non-
Muslims, etc?®.

The most important obligation ofzZammiwas the payment of the poll-tax.
The payment of this tax is described as a heavghmdggical and procedural burden,
for the ordinaryzimmi It is sufficient to note that thogzémmiwho were unwilling to
show or did not show the receipt which proved thaving paid in order to travel
were subject to severe punishnténit can be suggested that the receipt of the
payment of theizyetax was the passport of that time.

There is a long debate on ttieyetax. Firstly, thecizyetax is the only
discrimination against tremmimentioned in the Qur'an. The payment of this tax
was described as a prerequisite for the “settlemiepeace” by Abu Yusuf. There is
also a dichotomy in the opinions of Islamic juriststhe amount afizye.According

to some schools of lawjzye’srate was the same for all payers. Other juristsrcl

12 patricia CroneGod's rule: Government and IslartNew York: Columbia University
Press, 2004), p.370.

2 Ibid, p.372.

4 Berkey, The formation of Islanpp.162&163.
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that the rate was adjusted to the financial meatise@immi Cohen calls the
payment of theizyetax as an “annual penalty”, the guarantee of treMuslims’
protection at an annual price, and points out trestructive role otizyeas
protection money>

As far as the Christians are concerned, they wetieated as “Nazorean”,
from the name of Christ’'s hometown, “Nazaretal-Nasira). They were considered
‘guilty’ for believing that Christ was the son ob@ and in the doctrine of the
Trinity, whereas, according to the Qur’an, Chrisisva prophet like all the others.
Shirkis an act of disbelief committed by the polytheestsl frequently attributed to
Christians by Muslims, because the former werertighas believers in three gods
(God the Father, Jesus and the Holy Triffty)

The belief that Muslims’ social position, as conguige, was superior to the
conquered population, prevailed in the early tirheamquests in the Ottoman
Empire but gradually started to fade away. More rmiode marriages between new
converts to Islam and Muslims took place and tlesgnvation of a separate identity
of the new converts from the one of non-Muslimspwio longer were the majority
of the population in the conquered lands, becammparative. As intermarriages
between Muslim men and non-Muslim women were alygaedcticed, there appear
non-Muslim males who converted in order to marryskta women. However,
conversions of non-Muslim women which were followsdmarriage with a Muslim
are also noteworthy to be examined in order to tstded the agenda of this sub-
group of converts to Islam. It seems that it wavitable for this category of

converts to Islam, both males and females, to devalnew religious and social

> Mark R. CohenUnder Crescent and Cross, The Jews in the MiddesABrinceton:
Princeton University Press, 1994), pp.68-70.

' Encyclopaedia of the Qur'an, volume 1, v.s. “Nadar

12



identity, being influenced both by their previousranunal environment and by the
one of Muslims, that is to say the new group tochitthey now belonged. Especially
in the case of the Ottoman Empire, the religious sotial antagonism, both among
themselves and with those born Muslims, were Higlthis context, we will examine
the policy of the Ottoman administration and thecsiicities of the Ottoman legal
system as far as the status of zhmmiwas concerned.

Firstly, the term “statusshould be defined as the way one is regarded by the
dominant social groups by which he/she is surrodHdAccording to Humphreys,
there is a functional difference between the téistetus” and “role”. The former
depicts a group’s place in the society, that is Wity identified as static by the
writer. The latter is defined as a more dynamiit esfers to the participation of the
groups in the social process. Humphreys paralkehzey vividly the complexity of
roles in society to “a kind of drama in which dréat groups interact in constantly
evolving ways*®. It looks as if “status” is a term that impliesheof initiative, that is
to say it is a function and a place specified guosed by somebody else, whereas
“role” is a status by choice. This study will foocois the examination of the status of
the Greek Orthodox Ottoman converts; the motivatibtheir conversion was their
wish to change their legal and social positionyitose granting they did not have
the chance to participate; their statwess pro-claimed and imposed upon them or
sometimes it was not even applied in the way thats pro-claimed to be.
Therefore, conversion to Islam cannot be descrilvdylas a path to change one’s

status, but also as a way to claim an active roféttoman society.

7 Stephen Humphreys, Islantiéstory, a framework for inquiryPrinceton: Princeton
University Press, 1991), p.258.

'8 |bid, p.261.
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In the Ottoman Empire, the fundamental source eidigal status of the
zimmiwas the institution afimmetas a basic principle of Islamic law. However, as
suggested by Bozkurt, the Ottoman administraticypeeti some basic Islamic
institutions and modified them according to thedseef the tim&.The Ottomans
used to either offer the choice of acceptance®Mhslim rule to non-Muslims in
return for paying theizyebefore a conquest or offered them the chance ¢oalév
before in the newly-conquered lands that now beddrig the Empire after making
them subject to the same tax. This policy was coetance with the rulings of the
Sharia that no compulsion in religion should takece. In this way, theimmiwho
lived under the Ottoman rule were categorized gnoups by the Ottoman
authorities, according to their confession or ielig’. As a matter of fact, this
strategy ended in the same result, the liabilitthefnon-Muslims to theizyetax.
Whether before or after the conquest, the act pbsing a new rule definitely
involves certain compulsion.

In the pre-reform era, the legal status ofzimmireflects the effort to
underline their distinction in religious, politicahd social terms from the Muslims.
Firstly, in terms of family law, Ottomarimmiwere subject to their own “religious”
law. Cases such as marriages, dowry, divorce aey @ase that today belongs to
the area of private law, were regarded as a reiggfanction and those religious
leaders that were grantedberatby the Ottoman authorities were responsible for
resolving the issue. In addition, in these caseretivas a possibility of either

resorting to communal authorities or to kaeli. What happened, however, in the

19 Giilnihal Bozkurt Aimandngiliz belgelerinin ve siyasi gefnelerin sig1 altinda
‘Gayrimuslim Osmanli Vatandkarinin Hukuki Durumu (1839-1914)Ankara: Turk Tarih
Kurumu Basimevi,1996), p.7.

2 bid, p.9.
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case of intermarriage? Non-Muslim men who wanteah&ory Muslim women were
obviously obliged to convert. TreBmmiwomen married to Muslim men could keep
their religion, but the children to be born had&zome Muslims.Apparently,

taking into account the regulation that a non-Mudhiad no hereditary rights on the
property of a Muslim, women who converted and whaseversion was followed by
their marriage to a Muslim must have sought to tget’ themselves by acquiring
hereditary rights on the property of their husbands

The question of whether this continued after thernas or not can only be
answered by the study of such cases. Neverthéess) be added that according to
Harisiado@?, who has compiled many different legal cases gekated to marriage
had to be examined according to the nationalitthefhusband, so given that the
book was published in 1887, we assume that thidaggn was a result of the
reformg>,

In terms of hereditary law, as the Islamic law doespermit the transference
of property to people of a different confession,diilms andzimmicould not transfer
property to each other. Given that the childrea simnmiwoman married to a
Muslim male had to become Muslims, they would adoaly have no hereditary
rights on the property of their mother. So we mmathat one more reason for a non-
Muslim woman to convert to Islam was her wish tefkéer children’s hereditary
rights on her property intact. Howevennmithat belonged to different confessions

reserved these rights, that is to say an ArmemianJew could inherit from an

% |bid, p.14 and 15.

?2 Harisiadou’s book was published in 1887. The autlescribes the status of the Christians
in the reform period without referring to particufarmans or other legal texts, so we
assume that she refers to the period 1839-1887.

28 N.HarisiadouZroryeioa OBwpavixic Nopobesiag (Elements of Ottoman legislation), (n.p.
N.G.Kefalidou editions, 1887), p.49.
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Orthodox and vice versa. In caseimmidied without making his/her will, the state,
after bringing the case before tkeedi,used to deliver the property to the religious
communal institutions that particular person betmhts”.

Let us briefly refer to some more examples of gggdlation that was in use
before the reforms. Both Muslims amdinmiwere subject to the Islamic penal law. A
noteworthy point is the suggestion that, in pragzemmis drinking wine was
tolerablé®. On the one hand, such a regulation indicatesthieaorte did not intend
to create conditions of social life that would apphly to the religion of Islam and
was respectful of the customs of its subjects wdloriged to other confessions. For
example, it could be suggested that those non-khgsivho were drinking wine
would be a bad example for the Muslims of theiiaoenvironment; however this
parameter seems not to have been seriously tat@adoount. On the other hand, it
can be argued that the Ottoman state did not adspécific policy in such matters,
as it was also the case in taxation matters; theeisf non-Muslims’ drinking wine
has been treated differently from time to time iy Ottoman Porte. For this reason,
the suggestion thaimmis drinking wine was tolerable is problematic; amyywwe
do not have any indication that such a policy wéaoduced and applied as an
official regulation.

As far as the fiscal law is concerned, the tax kmasharagwas demanded
from thezimmiwho continued to live and use the lands he/sheohartd before the
conquest. However, this applies to the first petlat followed the Ottoman

conquests. Exemptions or other discrepancies wara rare phenomenon. For

24 Bozkurt,Aliman4ngiliz, pp.15,16.

% |bid, p.25.
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example, the merchants who used to sell salt wereubject taizy€®. On the other
hand,zimmihad to pay a higher tax for coffee than Muslint diYet, we should

not forget that the fiscal system underwent marangles in the course of time and
there was a great variety of local practices, ciffé from each other, which took
place. Even if we accept theitmmihad to pay higher tax for coffee than Muslims did
in a specific period and locality, the exemptioonfra tax on a luxurious commodity
could not be a motive for conversion. It rathemss¢hat we deal with one more
discriminatory regulation towards non-Muslims, wa@®al was the increase of the
imperial treasury and the acquisition of the neagsscomes for the numerous
campaigns of the Empire in order to protect itsliarin other words such a measure,
by itself, was certainly not a reason for converdim Islam, but the existence of
many discriminatory measures, as a whole, constéuéntually a “second class
citizen status” from which some non- Muslims mighawe tried to escape by
converting.

An important aspect of Ottoman legislation was thatas marked by the
duality of the Sharia and the sultanic law, whiekrmas to have been enacted to serve
the interests of the state. As far as this dualitthe Sharia and the sultanic law is
concerned, Najwa Al-Qattan sheds light on a difieespect of the application of the
Sharia law; its territoralization. Territoralization general refers to territorial law
privileges that pave the way for territorially bedsdentities. In the case of the
Ottoman Empire, Al-Qattan stresses, we observetiegbhenomenon of
territoralization is both wide and narrow, accoggto its evolution from place to

place and from time to time: it seems to be widenvive refer to the application of

% |bid, p.27.

" |bid, p.29.
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the Sharia law not only to Muslims but to non-Mosias well. So, in this sense, it
seems that a common territorial identity was dgwedbin the Islamic countries. On
the other hand, we get the impression of a “narromstrict sense of territoralization
with reference to the particular dimensions ofdbelication of the Sharia within the
territorial boundaries of the Ottoman stété\s for thekadicourts in the pre-
Tanzimat period, it has been, not very convincinglyggested that they were not just
Islamic courts where the distinctions in religioirnored the differences of legal
status (between the statuses of non-Muslimszanch) but they were also courts of
the Ottoman state where thienmiwere being transformed into Ottoman subjégts.

If this was the situation in the system of justitesn why were there at the same time
communal religious courts in charge of the exanmmadf the family law cases? If
being an Ottoman non-Muslim subject entailed allstgdus equal to a Muslim
beyond the boundaries of religion, then why didRioete embark upon proclaiming
conditions of equality between Muslims and non-Musland upon introducing
Ottoman citizenship with th€anzima?

Not only legal regulations, but also the admiaiste policy in the regions
inhabited byzimmishould be examined, as it can be suggested that man
conversions to Islam might have taken place ameaogle who wanted to get rid of
the obligation to adapt to the relevant restrictiobhere was no official prohibition
for Jews or Christians to inhabit Muslim neighbats but some documents indicate

thatzimmiwanted to sell their houses situated in those Hte@kearly, the

28Najwa Al-Qattan, Inside the Ottoman courthouseittatal law at the intersection of state
and religion, in Virginia H. Aksan & Daniel Goffmghhe Early Modern Ottomans,
Remapping the EmpiréNew York: Cambridge University Press, 2007), .20

“Ibid, pp.209,210.

%0 Bozkurt, Alman4ngiliz, p.18.
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imperative of painting the houses in a differedbcaccording to the religion of the
inhabitant, for instance in the reign of SelimtHe obligation okimmito paint their
houses in black, was a discriminatory measurecaitlt have motivated many
conversions to Islam by people who did not warexperience this discrimination.
Of course, there must have also been other faatoich contributed to such a
decision. The same measure was applied for the obtbe clothes ozimmiso as to
be able to tell aimmifrom a Muslim or to identify the particular confess of a
zimmp.

The discriminations and their mandatory applicaticamatically influenced
the social and professional life of non-Muslim$omvould be identified as such in
all their social activities and commercial trangats. However, it should be
underlined that the purpose of issuing such reguiatwas not originally the social
discrimination of non-Muslims, which came as arvitable consequence. There
were usually some practical reasons, such as ecguatirecognizing the houses of
non-Muslims during the collection of the poll-tadl these discriminatory
regulations concerning the zones of inhabitanagofMuslims and the color of
their house or clothes were abolished in the referan such a policy would be in
opposition to the conditions of equality the Refdgdict was issued to guarantee.

Donald Quataert argues that, although the issuirtpthing regulations in
the pre-reform era was attributed to the needtidescontrol, these regulations were
tools ofnegotiationto define the boundaries for the subject classésrins of
gender, religious and social distinctions. As ateraif fact, members of the

communal elite were able to bypass this legislatiioachieve visibility and

% |bid, pp.19,20.
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prestigé®. Especially in the reform era, this process of niegjon evolved and
reached its peak point, as not only did the suiafonger interfere by regulating the
clothing of his subjects, but also the distinctiorlothing preferences between
members of different groups came to rely upon sa@ciadministrative status rather
than religion or gend&t In other words, there were no more restrictiessiéd by
the sultan concerning the clothing preferencesrairaMuslim group from the
reform period on, but some members of the group widked in the Ottoman
administrative hierarchy made themselves more Bigsiby adopting a specific
attire, so that they could be easily distinguisfrech the other members of the same
group.

Najwa Al-Qattan’s core argument with respect e transition from the pre-
Tanzimato the reform era focuses on the significancénef‘politics of religion” in
the late Ottoman times; the historical continuhipsld not be traced in the “religious
tension”, she argues, but in the religion’s forntinig and influencing relations of
power*. So to what extent did the proclamation of freado practicing religion in
thelslahat Fermanwhich was an attempt to minimize the religiousftiots in
Ottoman society, pave the way for the religion écalcatalyser in the political scene
of the second half of the nineteenth century? Beldistinction between the
different confessions become more obvious thaherpte-reform era?

An example of the interplay between the policyahgious matters and
Ottoman politics in the second half of the ninetbarentury is provided by Selim

Deringil. The historian describes the Hamidian(@&v6-1909) as a period when the

%2 Donald Quataert, Clothing Laws, State and Sodretlie Ottoman Empire, 1720-1829,
IJIMES,v.29, 3 August 1977, pp.406,407.

% See the second part of this chapter.

*Najwa Al-Qattan)nside the Ottoman courthougep.211,212.
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relations of power were developed in accordanchk thi¢ ideology of the
preservation of the state The Sultan tried to promote Islam as a bond dfaation
against the “hostile Christian world”, by claimitabe the caliph of all Muslims
when adressing his Muslim subje€tsThis title was first used by Selim I in 1517 at
the time of the conquest of Egypt. Abdulhamit'adamental “legitimating
ideology”was his claim to defend the holy places in MecahMeding’. Deringil
stresses that the legitimacy policy of Abdiulhaméisveffective because he claimed to
promote the natural order of thirfgsin other words, Abdiilhamit stood for his
always being the Caliph of the Muslims so the imableis “divine” legitimacy was
emphasized. As a result, we are dealing with admex.aAccording to the Reform
Edict, the distinctions between Muslims and non-hus, at least theoretically,
disappear. However, religion seems to transforrdgally into a powerful social
catalyzer as the political events in the Hamidiariqn indicate.

Bozkurt stresses the important role played byGheat Powers in these
reforms. They stood, she argues, for the non-Mugloups in the Ottoman Empire
and stressed the need for reforms; however, iityg¢hky aimed at extending their
various political and economic interests by claigngmotection of the rights of “non-
Muslims living in a Muslim staté®. All the non-Muslim groups in the pre-reform
period were enjoying protection according to cdpttans anderatsissued upon
the request of the Great Powers, a situation #itaprding to the author, was not the

case for the Ottoman Muslims. In other words, saens, not very convincingly,

% Deringil, The Ottomansp.83.

% It would be more proper to say “citizens” when ngter to the reform period.
3 Deringil, The Ottomans).84&85.

* |bid, p.96.

¥Bozkurt, Aimandngiliz, p.212.
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that in the end the social hierarchy was reverdeMuslims who were the

dominant social group as they joined the dominaligion were downgraded, in

fact, to an inferior social position compared te titon-Muslims, who enjoyed a
privileged status as the foreign powers fervemtbdtto protect them. One can argue,
though, that the Muslim element did not need supipom the outside to promote its
religious identity as their religion was the domihane and was endorsed by the
state that issued laws that could define the baueslaf the practice of religion. As a
matter of fact, a large number of scholars attalibe initialization of the reforms to
the realization of the Ottoman administration & ttanger of the religious and
consequently national fragmentation of the Empire.

Nevertheless, all the new rights granted to Ottoman-Muslims were
opposed to the traditional principles of Islamiw/as it was the effort to render non-
Muslims equal to Muslims. A big “hole” was openedie traditional Islamic law,
as thezimmetwas replaced by the status of Ottoman citizenship.

The “equality” among Muslims and non-Muslim “Ottomeitizens” in the
reform period refers to equal civic rights whatetrar religion or the ethnic identity
of the individuals might be. However, access emsame status cannot be regarded
as implementation of the same legal identity fargene. Moreover, it has been
suggested that not only was the adoption of a comi@ttoman” identity achieved
for non-Muslims, but also a phenomenon of admiatste “autonomy” and
corruption was observed, as elites among the noshMs continued to rule upon
their communities by ensuring their participatiartfie local councifé. In other

words, the non-Muslim elites intended to rule byngghe loopholes of the Ottoman

“0vangelis Kechriotis, The Modernization of the Bramnd the Community Privileges:
Greek Orthodox Responses to the Young Turk Poliaied ouraj Atabaki, The State and
the Subaltern, Modernization, Society and the Stafeurkey and Iran(n.p., I.B.Tauris
&CO, 2007), p.53.
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administration which was unsuccessfully tryingrtgpose order and to control the
provinces. This will be the fundamental topic todxamined in the third part of this
chapter. It is through the active participatiortted non-Muslim groups in the
administration, political life, economic activitiasd investment that the distinction
between the Ottoman ethno-religious groups beconues visible. Besides, the
discussion on the status of Ottonrmammiwill be connected to the social changes
and the changes in gender that the introductidghisfcivic equality and its specific
local application brought about in the Ottoman styiit will be traced in the

documentation of the reform period and presentadarfourth chapter.

The Social and Legal Consequences oflthiezimat

The Tanzimatand especially its social consequences have bdéensaxely studied.
A review of the relevant literature in this studifl\welp us get a better picture of the
historical context in which the conversions to islaf Greek Orthodox subjects of
the sultan took place, especially in ffe@nzimatera and its aftermath until the end of
the Hamidian period when the legal system and dl&t/ were under the impact of
the reforms. Concomitant to the debate onTthiezimais the one on thmillet
system, since the reforms that took place in theteenth century constitute a
turning point in the understanding of the notiomullet. It is therefore helpful to
start our discussion from there.

Studies related to thaillet system can be classified into two categories. On

the one hand, some scholars suggest thahilhet system did not exist as an official
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institution at all before the reforms of the niretth century, whereas on the other
hand a part of the scholarly research standsdaxistence. It should be noted that
the distinction does not refer to the use of thedmoillet, but to its existence as an
official institution According to the first view, lnch seems to be the most
convincing, Braude argues that the tenitiet itself, as it is used in the Quran,
describes a pre-Islamic community, as in the phmaifiat Ibrahim, that is to say the
people of Abraham, and he claims that accordirtgedOttoman understanding,
before the reforms, this term does not juxtaposecttimmunity of Muslims to the
one ofzimmf. So themilletincluded any people that claimed to be successors
Abraham and thus refered to a community which wsisndt from the community of
the Muslims. In addition, Braude points out thetyeof the usage of the term in the
early Ottoman period and attributes it to its asgart of the formulaic vocabulary
of the Ottoman correspondence clerks but not afragovernment official&

On the other hand, most of the scholars who adbepgxistence of theillet
system as an official institution before the referstand for the transformation of the
religious structure afillet to a national one in the nineteenth century. fefierms
were regarded as the turning point for the neweguian of thamillet system; the
previous understanding of an ethnic-religious grthgt preserved its culture and
religion, though it underwent a continuous “Ottanzation” in other spheres of life,

played a crucial rol&®

“l Benjamin Braude, Foundation myths of the milettem, in Benjamin Braude and
Bernard LewisChristians and Jews in the Ottoman Empire:the fiomitig of a plural
society (London-New York:Holmes&Meier Publishers,1982)/(

“2 Ibid, p.71.

43 Kemal H.Karpat, The roots of the incongruity ofioa and state in the post-Ottoman Era,
in B.Braude and B.Lewis, p.142.
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Kemal Karpat describes the major role of the camity as the collective
representative of local ethnic and cultural pectika. In addition, he acknowledges
that family was the transmittor of culture. In théspect, the community is viewed as
a larger family in which the ethnic identity andstams of a group are being kept
alive. Especially with respect to religion, as dthg connected to conversions, we
should carefully examine the changes inrthiket system in the reform era. A
noteworthy point in Karpat’s article is the statern#hat themillet system
emphasized the universality of faith beyond etlamd linguistic differences, keeping
intact the cultural and religious life of the commity.**

However, Karpat argues that from the early Ottomranuntil the nineteenth
century the structure of the non-Muslim community mot remain identical. From
the fifteenth century on, the hierarchical ordeth@f community, that is to say the
dominant position and social power of the commieediers, was a decisive factor
in the community’s social transformation and, frima eighteenth century on, the
several family-based ethnic and linguistic groujsciv evolved in social and
economic units finally claimed independence antebtzod. Themillet which was
described as a group identified by religious cidt@vas transformed into a nationally
defined collectivity; Karpat stresses that thisigfarmation was the outcome of the
policy of the Porte to impose upon these ethnigials units, under the pressure of
the European powers, a common Ottoman nationalitjtiaenship in the second
half of the nineteenth centdry

Nevertheless, the theory of the transformatiothefstructure of thmillet

system in the reform era by Karpat has a weak pivitatkes for granted the use of

“ Ibid, p.143.

“ Ibid , p.141.
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the term with the same meaning both in the prernefand theTanzimateras. A
group of scholars strongly oppose this view. It basn suggested that in the pre-
reform era, the terrtaife was also used to refer both to religious commesiéind to
other groups, such as the guffi§he synonymous use of the tertaie andmillet
has been asserted to appear in the seventeentiryc&ttoman documerits though
it has even been suggested that both the termsusetkas identical, not only in the
early, but also in the late Ottoman @&ra

Aiming at the promotion of this common Ottoman itilgras an ultimate
goal, the Gulhane Edict heralded a series of ctanmgkevant to three fundamental
axes: the need for security of life and property] the adoption of a more flexible
system of military service. The three axes of nefehould be examined separately.

As to the taxation system, no comnmmmmistatus neither for all the
members of anillet nor for every individual non-Muslim was imposedher
administrative role of the individual became thg-kéement to determine one’s tax
status and accordingly his social status, not ontiie Ottoman society, but also in

t49

his ownmillet™. Not only did the Muslim population welcome thesarmges in the

taxation system but also the local non-Muslim ni&siland religious leaders, whose

“*paraskevas Konortas, From Ta'ife to Millet:Ottom@irrms for the Ottoman Greek
Orthodox community,in D.Gonticas&C.Issav@harles, The economic history of the
Middle East, 1800-1814: a book of readingShicago: University of Chicago Press,
1966.) p.171.

“" Daniel Goffman, Ottoman millets in the early"century,New Perspectives on Turkey
Noll, 1994, p.139.

8 Macit Kenanglu, Osmanl millet sistemi, Mit ve gercéktanbul: Klasik, 2004), pp.44,45

9 Karpat, The roots of the incongruitpp.150-151.
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privileges were abolished, instigated thaya who were eventually disenchanted by
the poor implementation of the reforms, to a rébelin many parts of the Empite
The Reform Edict also paved the way for a radicadlificcation of the system
of tax collection. The abolition of farming out ®aevenue collectionl{izam) was
ensued by the appointmentratihassildy the central government who became
responsible for the tax collection. It is suggedtet the increase in state revenues
through the centralization of the taxation systeas whe main concern of the reforms
in 1839. The project of the taxes’ being directylected by thenuhassiland
immediately afterwards being submitted to the ingdereasury, appears to be the
main axis of a new ord® However, it would be more pragmatic to concluuk t
the motives of the reformers in the nineteenthumgnivere broader than the increase
in state revenue, but this purpose itself was rgytaf not the main goal, at least a
fundamental one.
The call for both Muslim and non-Muslim represeiatatin provincial
councils and in the Supreme Council of Ordinanzesther words the establishment
of mixed councils, was more than an effort to r@ioé the central mechanism of tax
collection. The tax collection was assigned to botlhassiland provincial
council$? It is suggested that this shift of power in tallection was a path to
radically separate the civil from the spiritual pavef the patriarch and bishops, as

the financial exactions of the clergy had becomrseamdal’. The new order

*0 Halil Inalcik, Application of the Tanzimat and &scial effectsArchivum Ottomanicurs,
(1973) p.98.

*! |bid, p.102.
*2 |bid, p.103.

°3 Gerasimos Augustino$he Greeks of Asia Minor, : confession, commuaitg, ethnicity
in the nineteenth centufyKent, Ohio: Kent State University Press, 1992)5@58.
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established by thewuhassilgurned out to be ineffective, so in 1840 the Poate
introduced the tax farmer syst&m

In Davison’s view, the Porte tried to create a fesrark of equality and
Ottoman citizenry while redefining the boundariéson-Muslimmillet
communities. According to Davison, the “blurringroillet lines” that the issuing of
the Reform Edict of 1856 brought about describespdradoxical situation in which
the equality of all Ottoman citizens was ‘blurrdéy the issuing of &ermanby the
Sultan that could guarantee the privileges of eachmunity>® Especially in the
case of the Greek Orthodaxillet the status of confirmed privileges of the
community was challenged by the initiation of ato@tan citizenship and the
administration of thenillet was re-defined by the preparation of its national
constitution®. This was also the case in the context of thewianl of the legall
agenda of the othenilletsin the post-1856 period.Accordingly, we can suggest,
Davidson argues, that tHenzimafprepared the ground for national independence.

Yonca Koksal's study on the variation of the susaafsthe reforms in
different localities, which shows that this phenoime was related to the different
responses of local groups to the reforms, seerhave come as a challenge of
Davison’s thesf&. In her study, Koksal concludes that the diffeeeircthe

application of the reforms between Ankara and Eiboth of them being cities

> |bid, p.70.

%5 Roderick DavisonReform in the Ottoman Empire, 1856-18{#@rinceton, N.J: Princeton
University Press, 1963), p.56.

*® |bid, p.114.
> |bid, p.127.

* Yonca Koksal, Imperial center and local groupsiZimat reforms in the provinces of
Edirne and Ankara\lew Perspectives on Turkdyo 27, Fall 2002, p.108.
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situated in the core lands of the Empire, was dubé different level of economic
development, composition of the local populatiod #re geopolitical situation of
these two provincéd One significant parameter for the variation & #pplication
of the reforms in different provinces, in geneveds the fact that the local governors
or members of the councils were former tax-collestavhose election was tolerable
by the Porte due to the lack of trained persdfinElven the order of dividing the
auctions’ lots into smaller parts, so that ordinatizens could participate in the
councils, as well as the formationlofar Meclisleriattended by officials appointed
to travel in the provinces and write reports, did $eem to have been effective. A
noteworthy point is that the elected non-Muslim rbens of councils were receiving
a lower salary than the Muslim membBérghe “corruption” at the local
administrative level was so serious that even d#fieissuing of the Provincial Law
of 1864, which prohibited the appointment of loedidents as local governors, the
local inhabitants continued to benefit from thetiinsion of the permission to govern
temporarily until the appointment of a new goverroyr extending their rule for a
long tim&?2. Consequently, the variation of the success ofe¢f@ms in different
localities had nothing to do with the incompeteatéhe Tanzimaistatesmen to
comprehend the dimensions of the emergence ofnadison, but it was rather an
outcome of pragmatic reasons.

Except for the guarantee of life and propertydibiOttoman subjects, one

fundamental change in the social life of the cots/esas the official declaration of

* |bid, p.109.
% |bid, p.134.
®1 AugustinosThe Greeks of Asia Minpp.59.

%2 K pksal,Imperial centeypp.132-135.
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the freedom of practicing religion as an individaation. First and foremost, the
Edict was addressed to all subjects of the Empgandless of their religion. Each of
the non-Muslim groups interpreted the reforms thfferent way.

The social consequences of religious conversionrbeanore obvious when
religion is examined as a part of public life rattiean as an individual matter. For
instance, in marketplaces, where Ottoman subjeats &ll religious groups were
interacting every day, the definition of a markaydecame a matter of conflict.
During this process, we attest the “holy” alliatetween the local non-Muslim
groups from different doctrines in order to face thsistance of the local Muslim
population. A case of such an alliance betweernadte Orthodox, Armenian,
Catholic and Protestant groups was observéd/ainin 1863 which was expressed
through a collective petition through the Armenauncil of Elders to the Porte to
ask for the change of the market tfairhis incident mirrors not only the ambiguous
application of the reforms at the local level, blgo the formation of a common
identity and alliance between the local non-Mugiraups before the menace of the
prevalence of the Muslims’ request. In other wothles,reforms did not seem to have
contributed dramatically to the formation of anddttn identity, but to the
emergence of a common non-Muslim one, at leastlyo¢dowever, this common
non-Muslim identity was challenged by the emergesfagationalism and the inter-
conflicts in matters of religious confession, asds the case after the official
acceptance of the existence of thilets of the Ottoman Catholic and the Protestant
Christians in 1830 and 1850 respectively.

The customary practices and prejudices were sedntimg hardest to change

compared to laws. The example of the legislatmmcerning dress code in the pre-

83 AugustinosThe Greeks of Asia Mingp. 66.
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reform era is a representative one. According tat@ert, on the one hand the
introduction of clothing patterns in the period 072829 identified the ranks within
the official hierarchies, while on the other hahddrved as a disciplinary tool of
social, sexual and religious distinctions to defime boundaries between the subject
group$*.

It is noteworthy that already before the reformdi&h Mahmud Il had
ordered his bureaucrats to wear a plain fez whigtlevremove any distinction
between the different ethno-religious groups andldienable anyone to tell the
civil officials from the military personn&l. After the reforms, which included the
abolition of the legal measures concerning clothgatierns, many Christians
adopted more fashionable ways of clothing and geesed the way for an individual
distinctiveness rather than a communal one ortandi®n of social rank.

Augustinos argues that this evolution was the tefuhteraction with the outside
world rather than a consequence brought aboutéyefiorm&®. At the same time,

he states that in the reform era the adoptionsiemific clothing style, not because it
was required by law but as an individual choice/golthe way for the emergence of
a clothing pattern of a social group.

This was the case of a Greek Orthodox named Ankdyspwho was a
member of the local council and was wearing ageme more members of the
council, both Muslims and non-Muslims, imitatedstityle. In the course of time,
more and more members began to wear a fez sanblyfwearing a fez became a

prerequisite for the members to join the mixed @ilanin other words it became

% Donald Quataert, The age of reforms, in Halil ¢énlal, An Economic and Social History of
the Ottoman EmpirgCambridge: Cambridge University Press 1994) 406&407.

® |bid, p.412.

®®Augustinos,The Greeks of Asia Minom.66.
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part of the official dress code of every membepddicipate in these councils,
despite his/her religious confessiariThus, we realize that in the reform era the
individual clothing preferences could lead to thdegtion of a common clothing
pattern both for Muslims and non-Muslims who bekeh¢p the same administrative
group. Not only did the sultan no longer interfeyeregulating in detail the attire of
his citizens, but also the clothing preferencea gfoup separated its members from
those of another group at an administrative lemel @ot at the level of religion or
gender.

The introduction of the equal conditions for thagiice of religion came as
an answer to the very sensitive problem of the i@im government’s treatment of
the cases of apostagitiflad). Until the reform era, the Ottoman governmenit as
will be more extensively examined in the part onsdpsy, used to send the apostates
away from their hometown for a while, so that teesion would fade away, rather
than executing them according to the traditionadgiples of Islam. However, this
was always a problem, as this practice was a Ideghdhe Islamic tradition, and
the cases of apostates who disappeared suddemlgtatt the attention of foreign
embassie¥. In 1844, the execution for apostasy was offigithinned and this
measure was welcomed by Lord Redcliffe, the Clamsthissionaries and the
Orthodox Churcf?.

In any case, the poll-tax was a tax collected &g non-Muslims, so the
objection of theeayathat the current taxation system in 1840 was opgpts the

principle of equal rights proclaimed by thanzimatseems well-argued. The

® Ibid, p.67.
% See chapter four.

% Augustinos, The Greeks of Asia Minpp. 65.
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intervention of the European Press played a dexisile in the lifting of the poll-tax
in 1851 to be replaced by thedel-i aske(i military service exemption tax) for non-
Muslims by thdslahat Fermanin 1856°. With respect to this and other cases, Halil
Inalcik has argued that in the reform era the refoled to the continuation of old
customs under new names or the simultaneous apepfiaaf the old customs with
the new onés. Roderic Davison, also, claims that neither@distians want to
serve in the army nor Muslim Turks want to sermder native Christian officefs
He mentions that the equality in the right to servihe army was “burried” under
the new name of the old exemption tax, that isaoteebedel-i askertax’>. This
policy was also part of the program @$manhlik, for which Davison’s thesis has
been criticized above.

Even if we do accept that the taxbwdel-i askerivas a continuation of the
poll tax, given the historical, social and legislatcontext in the 1839-1856 era, was
the liability to this tax an incentive for a Gre@kthodox to convert to Islam in order
to avoid taxation as a non-Muslim in the ninetearghtury in general? This seems
unlikely as the convert would have to serve inahmay as a Muslim, a duty which at
least he could have avoided as a non-Muslim. Satheagitroduction of theedel-i
askeritax a favorable attitude towards non-Muslims, Stoaregard it as a violation
of the conditions of equality guaranteed for Musliamd non-Muslims in the Reform
Edict, because the former were not offered theratese to pay this tax to avoid the

military service? We will return to that in theaelnt chapter. The legislative

0 Inalcik, Application of the Tanzimap.106.
" Ibid, p.107.

"2 The use of the term ‘Muslim Turks’ by Davison i®lplematic in reference to the period
we examine.

"3 Davison, Turkish attitudes concerning Christiansiitu equality in the nineteenth
century,The American Historical Review, Volume 59, Issuel4(1954),p.859.
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reforms that followed the Reform Edict will be exaed more precisely with
reference to the case studies regarding conveirsithve fourth chapter.

Apart from the legal and social consequences of #trezimateforms, the
reform era was marked by significant changes irsdwor of economy as well. The
agreement of Baltalimani, which was signed in 18a8gd the way for the
liberalization of the Ottoman economy. Accordinghis treaty, the Ottoman
administration engaged itself with introducing mpalees, restrictions and
prohibitions in commerce, whereas the British goweent agreed to increase the
duties in import and export. The result of the Tydar the Ottoman Empire was
ambiguous. On the one hand, the reversal of résticon the export of raw
materials and foodstuffs benefited the primary pozas and stimulated the growth
of agricultural output. On the other hand the O@orhandicrafts, as they could not
compete with the foreign rivals, declifédParadoxically, the Ottoman government
had expected that, with the increase of importexmbrt duties and thanks to the rise
in price levels, Ottoman products would be proteetgainst foreign onés

According to Davison, as Christianity was acce@ga@ partial revelation of
the truth, Christians were regarded as second-ciazens in terms of religious
revelation. As Islam was an axis to define thaetgcthe law and the government,
no equality between Muslims and non-Muslims wasniesible according to the
traditional principles of Islafi. The antipathy towards this violation of the htyt

led to the organization of a conspiracy againstaBuhbdulmecit and his ministers,

" Gonticas&IssawiThe economic history.39

> Mehmet Geg, Osmanlimparatorlyzunda devlet ve ekonopglstanbul: Otiiken Yayinlari,
2000), p.93.

® Roderick DavisonTurkish attitudesp.855.
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as the participants regarded all the reforms inrfaf Christians as the fruit of the
intervention of the foreign powers to protect thérnis is taken to be the reason for
the exile of many Ottoman governors, such as AdiBnad Pga in 1867

To sum, it has been suggested that neither Musion€hristians were
happy with the reforms, as the former regardedpbigy of the Porte condemned
by the Quran and the latter continued to be treasetdecond class citizens” due to
the continuation of old practices under a new nasseecially the Christiaayan
were extremely disappointed by the new measurtdeetextent that they tried to
block their application either by using their lopawer to join the councils or by
resorting to banditry. The crucial question is viteetthis disappointment of
Christians, and more precisely the one of the G@hkodox Christians, was
expressed through conversion to Islam in the refeenod. If this was the case,

what were the particular motives of the converteeiierence to their legal status?

The Greek Orthodox Community in the Nineteenth GgnOttoman Empire

In order to a study the Greek Orthodox communitthenineteenth century, we
should take thenillet system and the legal and social consequences oétbrms as
the basic context, and focus on certain isssueslemelopments. This will help to
establish the connections between the adminis¢rativ social background and

developments within the community

" Ibid, pp.861,863.
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The Greek Orthodox community in the nineteenthusnivas far from being an
undifferentiated whole. On the one hand, thilet included many ethnicities such
as the Slavs and the Bulgarians. These ethniaititee course of time were
separated and established their own nation statesydependent churches. The
Serbs had established their own independent naibach in 1830, followed by
the Romanians in 1865. Eventually, in 1870 the Buémns founded the Bulgarian
Exarchaté®. Nevertheless, the Patriarch of Costantinoplethadigher church
hierarchy was predominantly Greek in culture arebidgy. On the other hand, the
lines on defining the ethno-religious borders spacific community were not quite
clear. Since there were many ethnic and lingudifferences within the Orthodox
community and Ottoman territories in general, wencd delineate in all precision
the demographic as well as the cultural boundarfi¢se Greek OrthodoX

The emergence of an elite class within the Gregkadiox community
constitutes a crucial development that should lzeréxed within the context of the
domination of trade and finance mostly by non-Musliat the second half of the
nineteenth century. With respect to political evioins that finally entailed the
dissolution of the Empire, Fatma Mige Gocek disesitee emergence of two
Ottoman bourgeoisie classes. On the one hand,atie éecided to educate and
appoint a new order of Ottoman diplomats. The Hatteuld receive a “Western”
type of education, and would be trained in an acad environment influenced by
the intellectual ambiance of the Rennaissancederdo serve and remain devoted to

the Ottoman administration afterwards. Howevez,dbcial bonds between the

"8 For a full discussion of theum milletiin the nineteenth century and the authority of the
Greek Orthodox Patriarch over it, see: Paraskewa®Kas Ofwuavikés Oswprioeic yia to
Owovuevikd azpiopyeio, LToc-apyéc 2000 aacrva (Ottoman perceptions of the Greek
Orthodox Patriarchate). Athens: Alexandria Editiat398 , pp. 303, 306-308.

" Haris Exertzoglou National identity in Constantinople in the ninatdecentury,
(Athens: Nefeli Editions, 1996) , p. 75.
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members of this elite class of Ottoman administsapwoved to be tighter than the
aims of the mission they were trained®foOn the other hand, the nineteenth century
was marked by the emergence of a multi-ethnic @ésserchants who developed a
close relationship with the West and tight bondsagnthemselves as well.

The main argument of Gocgek is that, the divisiothef Ottoman bourgeoisie
in the eighteenth and nineteenth centuries intedaweratic and commercial ones
paved the way for the dissolution of the Empire.r&precisely, the contact of the
Empire with Europe in military and commercial terpared the way for the
transformation of the social structure of the vasi@thnic Ottoman groups and the
structure of the Ottoman society. The Sultan’s deeffort to create a new young
bureaucratic order and to confiscate part of thelthdhe non-Muslim merchants
had saved thanks to their commercial co-operatiitim thve West, brought about a
non-expected result; the ‘Western’ type of educationtributed to the emergence of
a bourgeoisie class. The lines between the menalbéngs class, at ethnic and
religious level, became more distinct. Finally, émergence of a merchantile
bourgeoisie class, in the same era, led to thedbmuigration of these groufis

The gradual disintegration and break up of Ottotaads in the nineteenth
century entailed a separation of the areas whiale wensidered to be closer to the
European markets from those that remained “isolat€de areas that belong to the
former category are Thrace, Macedonia and Westaatoha. These are the
locations where non-Muslim groups developed thetivaies of foreign trade, tax

farming, money lending and prospered. We can saigjye that it was the gradual

8 Fatma Miige GocekRise of the bourgeoisie, demise of empire: OttowWasternization
and Social changd New York: Oxford University Press, 1996), p530

8 |bid, pp. 306-310.
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loss of the economic and political power of theo@tan administrative center that
paved the way for the prosperity of the non-Mugliraups. It has also been
suggested that, among the aims of the nineteenthrge legal reforms in the
Empire, was the incorporation of these grétps

This period witnessed the emergence of a Hellemicdeoisie. The
migration of many Greek Orthodox subjects to citrethe litoral of Western
Anatolia, especiallyzmir, Ayvalik and Antalya contributed to the comiciat
florescence of these citfs The members of this class used to possess both
Hellenic and Ottoman nationality and could effi¢lgruse both in order to facilitate
their interests . The Ottoman state was reluctant¢ognize the Hellenic nationality
to its former subjects. However, this new status waite a privileged one for the
members of this newly emerging Hellenic urban ¢lasghey could both continue
their activities in the Empire as former Ottomabjsats and benefit from the special
fiscal measures applied to the Hellenic ones ak imahe second half of the
nineteenth century, not only merchants, but alssd¢lwho practiced other
professions such as doctors and lawyers, couldfibé&moen these privileged fiscal

measures as foreign citizéhs

8 Resat Kasaba The Ottoman Empire and the World Econartélbany: SUNY Press,
1988), p.60.

8 vangelis Kechriotis, “Educating the natianigration and acculturation on the two shores
of the Aegean at the turn of the twentieth centuiryMeltem Toks6z & Biray Kulluglu
(eds.),Merchant Cities of the Mediterranean: From the @itms to the present day
(London:l.B.Tauris, 2009), (forthcoming).

8 Kechriotis, Between professional duty and natidoéillment: the Smyrniot medical
doctor Apostolos Psaltoff (1862-1923), in Meropiastassiadou (edyJédecins et
ingénieurs ottomans a I' age des nationalisniearis: IFEA, Maisoneuve & Larose,
2003),pp. 331-348
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Generally speaking, we can locale the commerciairbof the capital
controlled by the Greek-Orthodox in the mid-ninetbecentur$”. We can also trace
three periods in the development of the commeeatvities of the Greek Orthodox
merchants in the nineteenth century; the periadwadstment and shipping, the
period of parallel trade development and bankirtyiéies, and the period of general
and diverse investment of Greek capital in the miigjof the fields of the Ottoman
economy. The florescence of investment, describatiathird period, began after
1881 that is to say after the founding of the Oardebt administration. It was in
that period that investment of Greek capital esglcin mining, the flour industry,
beverage, wine, brandy, alcohol, sugar productdamung industries was observed.
According to Quataert, in 1911 the majority of stgred merchants in Istanbul were
Ottoman Christiarf8. A research based on the statistic elements pegsey Charis
Exertzoglou shows that the investment of Greektahplayed a significant role in
the emergence of modern industry in Sm{fna

It seems that the prospering of the non-Muslim geais class in the
nineteenth century was either dependent on dkdsion of loyalty to the Porte or
on its ability to render the state financially degent on itself. In the case of the
Greek Orthodox bourgeoisie, contrary to Gocek witrdbaited their entire success to
western influence, it has been suggested thatréwbt ¢acilities in Europe and the
personal trade skills of the Greek merchants, adheir seeking for a “protected”
status from the foreign powers by asking for thip lo¢ foreign embassies or by

applying for a European passport, was the reasgrthdy gained power and

% ExertzoglouNational identity in Constantinople. 90.
% Donald QuataeriThe age of reform.839.

8" ExertzoglouNational identity in Constantinople. 96.
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prestige in the Empire in the second half of theetéenth centuf§l. In addition, they
kept a low political profile in times of politicéénsion, such as the Cretan revolt in
1866. This policy is said to have given more créalihe Greek mercantile groups
than if they had applied for European protectione @ore significant development
was the shift from trade to banking that was obesgafter the Crimean War, as the
Greek bankers in Constantinople began to finane@tthoman treasury, a practice
which eventually led to the increase of the Ottompablic deb?®. Thus, it was not
only foreign interference, but also its dynamic aatlve involvement in commercial
activities that contributed to the prospering a$ tocial group.

The nineteenth century has also been a turning fmithe role of the
Patriarch of Constantinople as a spiritual and adstrative head of the Greek
Orthodox; in the reform era his role changed caersidly. Until the reforms, many
privileges used to be granted to individuals whoenadlowed to occupy the offices
of th Patriarchate and the local metropolitanseianm for material offers to the
Porte. Especially the office of the Patriarch oh€antinople, due to his strategical
position in the capital of the Empire, had gradudkiveloped into the most powerful
among all other Patriarchates in the Orthodox Ohuwtespite the fact that typically
it was considered gwimus inter paresWhat changes with the reforms, as Sia
Anagnostopoulou has shown, is that not only thevziddals who occupied the
office, but also the institution as such, wereaidflly incorporated into the state
administration in th@anzimatperiod, while the Patriarch’s authority within the

community of the Greek-Orthodox was curtailed iofaof a lay elité’.

% |bid, pp. 90,91.
8 |bid, p. 92.

% sja AnagnostopouloWixpd Acia, 19° cacdvag-1919,01 eAdnvoopBodoles kowvotyreg, amd
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The official incorporation of the Patriarchate e tOttoman administration,
however, did not automatically entail the abolitmfrthe privileges granted until
then. However, the exclusive legal privilege @& ®hurch to perform certain
religious ceremonies and sanction cases of marréigerce and heritage of the
Greek Orthodox subjects and matters related toldrgy was eventually to be
discontinued in the period following the constituial movement of 1938 Vangelis
Kechriotis argues that the preservation of theileges of the Greek Orthodox
Patriarchate remained a matter of negotation beteecommunity and the
Sublime Porte. In 1883, the rejection of the agian of the Patriarch loachim Il to
the Porte, for the issuing ofarmanwhich would confirm the existence of the
privileges of the Patriarch, paved the way for reseof negotiations.

After the resignation of the Patriarch, upon thjeaton of his application,
the Porte issued thiermanin March 1884as a conciliatory step. The Ottoman state
showed the same intention to compromise by issaimgade, which reasserted the
privileges of the Greek Orthodox Patriatch, aftees period of tension that the
issuing oftezkerein 1890 had entailed. In thegzkerethe Porte had asserted its right
of interference in the appointment of teacherslaratd of trusteesi(itevell) in the
Greek Orthodox schodfs Apparently, negotiations would begin with the gase of
guaranteeing, once again, the preservation ofrikidgges of the Patriarch.

The gradual loss of the privileged position of Bariarchate in the hierarchy

of the Ottoman state administration brought abloatioss of its absolute power over

Orthodox communities, from the Greek Orthodox mitie the Hellenic nation), (Athens:
Ellhnika Grammata Editions ,1997), pp. 271,272.

%! |bid, pp.285-286.

%2 Kechriotis, The Modernization of the Empijrgp. 56-58.
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the Ottoman Greek Orthodox subjé&tdhe role of the Patriarch asilletbasl was
not discontinued, but the evaluation of certaimia$fbecame the responsibility of
councils attended by people who did not belondnéodergy. In the post-1856
period, the internal structure of thelletswas reorganized and the establishment of
mixed councils, that is to say councils in which aoly the clergy, but also others,
could participate, as well as the proclamationgegtilations generally recognised as
the response of the non-Muslim elites to the séifoih of thelslahat Fermaniwere
considered to be a novelfyAfter the reforms, the “pan-orthodox” nature loé t
Patriarchate began to fade away to disappear sears {atet’. Nevertheless, the
readjustment of the Patriarch’s authority overRuenOrthodox due to the reforms,
was only an episode in the longs series of blowsriktitution had received starting
from the independence of the Serbian church andinating in the establishment of
the Bulgarian exarchate. All this led to a re-digion of the Patriarch’s authority
over the Orthodox populatiéh

A study on the Ottoman Greek Orthodox communityiasons must also
include an assessment of the dualism of power leztwilee newly emerging lay
groups and the Patriarchate in the nineteenth peris far as the former are
concerned, a Greek Orthodoablesse de robevhich from the mid-seventeenth
century on was prospering, had reached its peak wiePhanariots, as these

distinguished families were called, monopolizedpghacely thrones in Wallachia

% Anagnostopoulou\ixpd Asia , p. 287.
% Roderick DavisonReform in the Ottoman Empijre.114.
% Anagnostopouloulixpd Aaia , p. 289.

% Konortas, D0wuavikéc Ocwpiiseic, pp. 307,308.
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and Moldavia(1711-1821) In the nineteenth century, separatist movemewtsd a
shaking of the relations between them and the Gttogovernment. More precisely,
the outbreak of the Greek Revolution in 1821 draraly influenced the position of
the Greek Orthodox in the Ottoman bureaucracy vaseitepromoted the Armenian
participation in official circles. The monopoly Gireeks, who had occupied for years
the imperial office of translators, was abolished 821, but members of other
millets continued to work in the newly founded Translat@ifice®.

Philliou describes vividly the way how some fornRdranariots managed to
participate and achieve a powerful status in tHeigal life of the Empire from the
1830’s to the 1850’s. The example of Vogoridesinlaential Phanariot in the pre-
1821 era clearly depicts the re-emergence of aRteamariot elite, that reiterated
much of the existing cultural and political traditiafter the Greek Revolutith
Philliou underlines, by narrating the example ofjgadis, that this re-emergence
was a matter of professional skills, patience, rager alliance and a good network of
connections with both the remaining Phanariotsreawlly emerging bureaucrats.

As far as the relationship between the Phanariadstze Greek Orthodox
Patriarchate after 1821 is concerned, it is argbatlalthough Phanariots were
removed from the Danubian Provinces and the Impé&ranslation Office, their
connections with the Patriarchate remained. Thitigoin the Patriarchate continued

to evolve around the participation of a lay growpjch had a prominent role in

" Findley Carter, The acid test of Ottomanism: Tbeeptance of Non-Muslims in the late
Ottoman bureaucracy, in B.Braude and B.Le@lwistians and Jews in the Ottoman
Empire:the functioning of a plural societff.ondon-New York:Holmes&Meier
Publishers,1982), p.340.
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regulating the finances of the Patriarchate andynenge monasteries in the Empire,
as well as the appointments of Patriarchs and Melitans. However, in the reform
era, not only Phanariots, but also Greek Orthoderchrants, bankers and the
masters ofstanbul guilds could join the new administrativadly, called the Mixed
National Council® Findley describes the participation of the nonshitus in the
local councils of the Ottoman administration fouede 1840 as the only way to
reach an official positidf*. These local non-Muslim elites, and not only pedpdm
Istanbul, were also among the lay who could in thearticipate in the Mixed
National Council.

It has been suggested that, on the one hand, tek@y bourgeois groups
tried to create a common identity for the sevendah@lox communities of the
Empire by using certain mechanisms, such as tligatibn of cultural and political
elements from the Wek# On the other hand, the Patriarchate tried tortsindts
control over the same populations, so a conflicwhority between them was
inevitable. However, this power struggle had tgbeaside to a certain extent, as the
Patriarchate was the only recognised institutien@neek Orthodox could adress,
while it was dependent on the donations of the members of the bourgeoisie as
well'®3,

How would the bourgeoisie ascertain its controlrdtie Greek Orthodox

population? The former was closer to the populatibtine local level. For instance,

199 |hid, p.321.
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some local associations, such as the Associati®ergons from Asia Minor
(“Anatoli”), established in 1891 in Athens, whosembers originated from Asia
Minor, used to sponsor the education of students bdlonged to non-Greek
speaking Orthodox populations, as a project relaiebdeMegali Idea. The latter

were sent to study at the national centre of the tithe University of Athens, and
return as agents of the national cultfiteKechriotis describes this phenomenon in
Smyrna*®.

The groups formed earlier and the new migrantspttes from Cappadocia and the
ones from the islands, the guild members and tléegsionals, the ones whoses
names ended with ‘oglou’ and those that ended idi#), the ones who could speak
Turkish and those who could not, the ones who v@tteman subjects and those
who were not-these did not always ovetf4p

The Smyrniot community, thus, is regarded as amegggion of several
communities which gradually moved to the city. Toenmon bonds of these diverse
communities, are ethnicity, locality, professior&mnship.

So, were these common bonds tight enough to clualdre authority of the
Greek Orthodox Patriarchate? We can have a batter if we consider the inter-
communal structure and the administrative systethefGreek Orthodox
Patriarchate in that period. Not only was the Otofaenpire a mosaic of linguistic,
religious and racial groups, but also thilet itself as a social and legal entity

provided the structure for the local communitiesvelopment of both their

194 |bid, pp.14,15. Note: Kechriotis challenges thisnce of a mission of educating and
creating “cradles of national culturéie argues that this was a phenomenon of geogphic
and social mobility.
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individual and group interests. The Greek Orthodbthe nineteenth century were
the descendants of diverse ethnic groups and vidked by language, among other
things. However, the bond of religion was regardedhe “universalist elementiat
united everyone. Augustinos argues that the lomanounities, whether Greek or
non-Greek speaking, kept their religious idendistinct whereas the Orthodox
church retained its identity through the bond ef @reek languad®’. So was it the
bond of religion or the bonds of language and caltbat predominated in this
conflict for control? We cannot safely concludettte lay bourgeois groups using
the bonds of language and culture or the Greekd@ak Patriarchate using the bond
of religion managed to “rule” and control the Gré&a#thodox population. This
process seems to have needed a kind of commonstakéing by both rivals in this
authority game.

To summarize this part,we should reflect on thecstmre and the changes in
the administrative system of the Greek Orthodox moimity, the emergence of new
lay elites, the transformations related to the auityr of the Greek Orthodox
Patriarch and the political events of the ninete@&eintury to trace a “target group”
whose members can be regarded as vulnerable version. This aspect, however,

will be further explored in the fourth chapter bétthesis.
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CHAPTER THREE: CONVERSION TO ISLAM

In the study of the history of Islam, it has beemgrally assumed that the
Muslim ruling class intended to respect the non-vius freedom of practicing their
religion. Although the interpretation and the apation of this principle varied from
time to time and from place to place, a study effthenomenon of conversion
dictates the exploration of the principles of IsJasgarding the co-existence of
Muslims with non-Muslims, first. This general ovew will be directly related to
the introduction, transformation and applicatiorsoine of these principles in the
Ottoman society. In this context, | will approable nature of the phenomena of
ihtida (conversion to Islam) andidad (apostasy), as well as the terminology used
to describe the procedures related to these pherearal try to illustrate the
emergence and the development of both these pheroiméhe preFanzimatand in
the reform era respectively.

Partly because Islam was the last religion to emerg of the Abrahamic
tradition, and partly because of pragmatic reasihs|ims were historically more
ready than the believers of other monotheistigiehs to accept that there were
some elements of truth in other monotheistic faikighe same time, of course, they
were also convinced of the superiority of theirgiein, and regarded conversion to
Islam as a very meritorious act for both the conaad the converter, while they
regarded conversion out of Islam, that is to sgp%tasy”, as intolerable, and
punished it harshly. So, with regard to conversiba relevant literature has
addressed the question of whether Muslims werevallip according to the holy
texts, to encourage non-Muslims to convert to Istanas to be praised for this

meritorious act both by their social environmerd &od. Following that question,
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of course, the restrictions upon such an encouragehave also been investigated.
As a matter of fact, there is a direct referencen@Qur’an to the prohibition of
using force in religiotf®, despite the fact that pagans were excluded fhisn t
prohibition. This significant restriction, howevevas not always respected.

Levtzion describes a gradual process of Islamindtidhe territories first
conquered and then inhabited by Muslims; as thé&i@hacognizes the existence of
a non-Muslim population within the domains domirklg Islam, the incorporation
of the status of a territory tbar-al-Islamwas the irrevocable consequence of the
imposition of Muslim rule. Thus, a military concielid not immediately lead the
non-Muslim element in the conquered lands to cdrteelslam, buthe phenomenon
of Islamization developed and matured in the coafdane through the
establishment and florescence of Muslim religimsgitutiong®,

As Richard Bulliet underlines, the earliest coniars to Islam should not be
viewed as the outcome of a long process of pregebtadying, or intellectual and
moral transformation. Bulliet describes conversasaslama which in Arabic
means “to surrender to God’s will”. In other words,Islam has historically been a
religion that emphasizes practice more than dogora/ersion was regarded first
and foremost as an act of joining the Muslim religi community rather than as an
outcome of a long process of studying the prinsigled dogmas of that faith. More
precisely, the Muslim community accepted the emanf the new member to it
first, without expecting the latter’s being enlighéd on the matters of Islam;

learning and studying in depth the tenets of tiité faf that community was seen as a

1% «“There is no compulsion in religion. The rightetition is henceforth distinct from error.
And he who rejecteth false deities and believetAliah hath grasped a firm handhold which
will never break. Allah is Hearer, Knower”, The id{oran Il: 256, in DeringilThe
Ottomansp.105.

199 Nehemia LevtzionConversion to Islam(New York: Holmes&Meier Publishers, 1979),
p.9.
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slow process that would come afterwards. This veaighe case for converts to
Christianity; they were expected to have studieticuusly the tenets of that faith
before converting. Although the very early convéotéslam were war captives,
conversion accelerated considerably after the Adaklim expansion in the second
half of the ninth and actually tenth and eleverghtaries, especially in Iraf. In the
course of Islamic history, and until the late Oteontimes, conversion to Islam
continued to be an act of embracing this faith authhaving studied its tenets
before.

It has been argued that while sometimes conveesidnslamization are used
synonymously, Islamization can be better understasod process by which the
religious tradition of Islam becomes a major faatathin a culture, an ethnic group
or regiort*’. A parameter connected to the process of Islaiizig the distinction
between the terms “conversion” and “adhesion”; AslNargues, conversion can
take place only to prophetic religions which arelegive and require unqualified
commitment. On the contrary, adhesion refers tgmpedic religions which people
join so as to satisfy a number of natural needstamhsure the proper working of
the natural processes. Fisher comments, rathenuimmngly though, that as Islam
is a prophetic religion, according to Nock’s detiom, becoming a Muslim is a
prerequisite in order to join actively the religgogroup of MuslimsHowever, many
people joined Islam in a process that can be regeadadhesionas the

representatives of Islam attracted people by usiagers, amulets and charms,

9 Richard Bulliet, Conversion Stories in Early IslamMichael Gervers and R.J.Bikhazi,
Conversion and Continuity: Indigenous Christian @mmities in Islamic Lands, Eighth to
Eighteenth Centurie®apers in Medieval Studies, 9.123-18Boronto: Pontifical Institute
of Medieval Studies, 1990), p. 131. Cited in KrsiNarrating conversiongpp.120, 121.

111 Krstic, Narrating conversionsp.43.
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which were common practices with other local religi* As it has already been
discussed, Islam was an open religion to people laabnot studied the tenets of this
faith. Therefore, conversion to Islam does not egride convert an active Muslim
member, but it is his/her gradual acculturatiomefthat leads to this result. As for
the argument regarding joining Islam through adirest will be examined in the
framework of religious syncretisti.

According to Levtzion, the attitude of respect tosgathe existence of non-
Muslims in places conquered by Muslims changed wherproportion of Muslims
in the population increased. Accordingly, tiemabecame more influential on the
Muslim part of the population and the rulers begamplaining about the former’s
policy of not issuing or applying discriminatory aseires on non-Muslims.
Especially when non-Muslims became part of the @#0 administrative hierarchy
and were granted authority over tBelievers(that is to say the Muslims), the
reaction of the rulers was even strorder

It has been observed that in the Muslim dominiespgcially in the Ottoman
one, those who accepted Islam and gained the naiheediimmediately became
eligible for material and financial aid. This ambwh money, in Ottomanakdiyye
atiyyeorishancan be regarded as a considerable motivation éondm-Muslims in

need to convert to Islam; especially the policg@nting houses to converts, as

112 Arthur Darby NockConversion: the Old and the New in Religion froraxahder the
Great to Augustine of HippgLondon-New York, Oxford, 1933), p.8. Also seellfischer,
Conversion reconsidered: Some Historical AspecRatigious Conversion in Black Africa,
Africa 43(1973, p. 33, cited in LevtzioGonversion to Islanp.21.

113 For the etymology and the main characteristicsyofcretism, see Colpe Carsten, The
phenomenon of syncretism and the impact of IslarSyincretistic religious communities in

the Near East, Collected Papers of the InternatidBamposium “Alevism in Turkey and

Comparable Syncretistic Religious Communities ia Near East in the Past and the
Present, Berlin 14-17 April 1995edited by Kriztina Kehl-Bodrogi, Barbara Kellner

Heinkele, Anke Otter-Beaujean , (n.p.,Brill editsri997), pp 35-48.

14| evtzion,Conversion to Islanpp 9-20.
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Seker claims without mentioning the time when sugokcy was introduced, must
have been extremely temptig. The granting of these forms of financial aidesat
back to the pr&anzimatperiod. Thestinnet ak¢esas the word indicates, constituted
an amount of money to be granted to new convertddm from the Imperial
Treasury to cover all the expenses of the ceremargddition kisve bahaswas
given to themihtediso that they could dress in the way Muslims didegithat
every Ottoman had to be dressed in the same caharsstyle according to his/her
religious groupDestar, sarikandkavuk which refer to the respective headgears
used by Muslim men, are other terms used to desthibfinancial aid provided to
converts®®

To better understand the legal position of the Ruslim converts to Islam,
we should also study the phenomenoirtafad (apostasy, as many converts
reverted to their previous confession. Accordingstamic law, the apostate was
regarded as a traitor, somebody who was disloylbtb state and society. The
punishment was rigid and the apostate had to beotgxt at any coSt. Themiirted,
that is to say the apostates from Islam, were texteeuted according to the
Sha'rid*® “An apostate in fact lives in a legal twilight.He migrates and a judge

rules that he has reached the realm of war, henbestegally dead™.

15 This can be contested, as my case studies daclotle any document that refers to the
granting of house tomuhtedi The issue of granting financial aid as probabdgivation for
conversion to Islam will be examined extensivelyhia relevant chapter.

116

Seker,Osmanli belgelerinde ihtid4p. 102.
117 Encyclopaedia of Religion, vol. 1, v.s. “Apostasy

18 Deringil, The Ottomansp.106.

119 Colin Imber Ebu’s Su’ud, The Islamic Traditip(Stanford-Calif: Stanford Editions,
1997), pp 70,71. Cited in Deringithe Ottomans p.106.
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Irtidad is apostasy to some other religion, for instac€hristianity,

whereas, according to Zwemer, whose work was wirittghin the context of an
emerging interest for the phenomena of religioussstism, shortly after the
collapse of the Ottoman Empire, apostasy from Igfafunbelief’is ridda*?°. The
prophet Muhammad had defined the need for punishinghree cases: in the case
of murder, in the case afna(illegal sexual intercourse by a married persom) ia
the case of apostasy from Islam. Themainterpreted the Qur'an and formulated the
Shari'a following the same path. Which act is regarded to be apostasy according to
the traditional principles of Islam? As Zwemer olaj according to the most succinct
interpretation of the Qu’ran: “Apostasy consist$ha abjuration of Islam, either
mentally, or by words, or by acts incompatible waith. As to oral abjuration, it
matters little whether the words are said in jokéhoough a spirit of contradiction,
or in good faith*?2 It should be noted that the apostasy of a mamdunatic, a
person who was forced to do so or somebody whdiestanity after committing the
apostasy until he recovers his sanity, is not takenaccount. However, those who
claim having apostatized while being drunk are wered apostates.

As it was the case in other Islamic domains inieatimes, many Muslim
religious leaders and dervishes migrated and dettléhe East in the sixteenth
century. It has been suggested, in a rather fahéek claim, that the establishment
and development of religious institutions that had existed in the time of the Arab
conquests, such as the brotherhoods of derviziagg/€$, intensified the zeal of the

Muslim society to proselytize individual Christiatesislam. According to Barkan,

120 samuel ZwemeiThe law of apostasy. 33.

21 Encyclopaedia of Islamed., v.s. “Shar’ia”.

122 7wwemer,The law of apostasyp. 47,48.
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one of the founding fathers of Ottoman studieh@darly Republican years, and his
research on the area of Rumeli, the high numbeow¥erts to Islam is attributed to
the missionary propagandist activities of theseHexoods®. Cemal Kafadar, who
has recently published a seminal study on theantem between the Late Byzantine
and the early Ottoman world, following Barkan, geiout that colonization was the
most important way of the settlement of Muslimshia peninsula and that the
schism between the two Churches, the Catholic laa®trthodox, was one more
decisive factor to facilitate the settlement of Nitas.*** However, Kafadar does not
accept Barkan'’s view that this colonization wasassarily religiously motivated; he
rather challenges the theory of conversion “by siiarguing Ottomametadoxya
state of being beyond any particular religion;his tcontext, colonization is
described as a series of raids fighting not doiyone’s beliefs but alsfor honor and
booty*.

On the other hand, Tjana Krstic, a young scholas fés recently defended her
thesis on narratives of conversion in the Ottomalk&hs, argues that the nature of
these activities is not proven to be missionarye &lo rejects Barkan’s and
Kafadar's argument that a large number of Muslimihe Balkans were descendants
of migrants from Asia Minor; she rather agrees Witldorov’s view that the Muslim
presence in the Balkans should be attributed tadheersion of the local population
to Islam and she accepts the religious syncretimpgnated by th8ufisonly as a

theory concerning the methods of attracting petiplelam and th&ufisas a group

123 Omer Litfii Barkan, Osmarimparatorlgunda biriskan ve Kolonizasyon metodu olarak
Vakiflar ve Temlikler:stila devirlerinin Kolonizator Tiirk Dersleri ve ZaviyelerVakiflar
Dergisi 2 (1942, pp. 279-386.

124 cemal KafadarBetween two worlds: The construction of the OttolRate,
(Berkeley:University of California Press, 1996)145.

125 |bid, pp.76-78.
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of the major agents of religious change. Krstic esa#t geographical distinction
between the eastern parts of the Balkans which warquered earlier and by
loosely organized bands gazi nomads, etc. and the western parts of the Balkans
which were conquered by the armies of a centrajiziate, those of Mehmed II.
Accordingly, both the conversion of the local paiidn and the settlements of
Turcoman tribes contributed to the Islamizationhaf eastern parts, while
conversion of the local population was the overwtied) factor in the Islamization

of the western part of the Balkdh%

Although the Ottoman administration did not prafelose the poll-tax which the
converts would have paid, the Muslim ruling clagkrbt try to stop the
proselytization of Muslims in the East. As Vryoeiggantly states, the remains of an
entire conquered Empire, the conquered landsnttanes of the flourishing
commerce and the collected booty kept the Ottoralmg class well satisfied to ask
for moré™?’. In this respect, Lowry adds that in the sixtearghtury in Trabzon, “it
was considerably cheaper to be a Muslim than t Garistian**®, However, this
parameter should be qualified with the other matioeconverts that have been
suggested or the policy of the agents of the cawerexamined by the scholarly
research; concluding that escaping the high taratfcmon-Muslims was the main
motive for conversion to Islam in the first cenegriof Ottoman history would be a
superficial treatment of our sources. Undoubtetiyation was a big burden for the
non-Muslims but economic motives are not sufficientead to a religious

conversion.

126 Krstic, Narrating conversionspp. 6,7, 15.
2" \/ryonis, The declingp. 357.

1281 owry, Trabzonsehrinin Islamlama, p. 241.
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In reference to the first centuries of rule, espicin the fifteenth century, many
individual timar holders converted to Islam and gradually becamelarated and
active members of the Muslim group. In the courfsthe century, it is observed that
some members of a family that had been givemar remained Christian, while the
rest of them converted to Islam. As a result, f@mple, conflicts between the
convert children of one brother and their Chrisgansins broke out; however all of
them were eligible for holdingtamar. It has been suggested that in the sixteenth
century, when the number of Christimmar holders started to decrease, maintaining
a position of local wealth and power might haverbaatrong impetus for
conversion to Islani®.

A very common phenomenon in the early Ottoman exsitive conversion of
slaves. Prisoners of war reduced to slavery coelfbbnd all over the Empire and
were very important agents of the frontier econdfiyln this framework, the
phenomenon of mass conversion through the systelevafme should be briefly
tackled. According to this system, which declinedhe seventeenth century, most of
the captured young boys were given over to Turgisdsant families in Anatolia.
The goal was their learning Turkish and becomirmuatomed to physical work. The
application of thalegirme system is widely accepted as the most evident ndetho
forced conversion to Islam in Ottoman history and contested in the Balkan
historiographies as it is considered a means ahitigathe Christian population from
its capacity to reproduce effectively. Some osthgoung boys would still resist and

try to run away at first chance, whereas otherslevaacept their new identity and

12 David Geza , Administration in Ottoman Europe Metin Kurt and Christine
WoodheadSileyman the Magnifiscent and His A@dew York, n.p., 1995) p. 77. Cited in
Deringil, The Ottomansp. 103.

130 Zhelyazkova |slamization in the Balkang. 237.
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join the Ottoman hierarchy. It has been recordatitiany zealous Muslim
statesmen originate from the group of these coavkét crowded the ranks of the
janissaries. Thus, emphasis should be set upondh®ne joined Islam; voluntary
adherence to the Ottoman cause or forced convettsionghdewirmeis far more
different than joining Islam because of belieftmrighteousnesd.

In the years between 1500 and 1800, the agentsnetcsion varied from
state authorities to individual men and wort#ériThe former used to grant economic
and social privileges or order the conscription Borxded conversion of janissaries,
whereas the individuals were encouraging membettsenf social environment to
convert, thanks to their kin and friendship netvgorKristic argues that affiliation, or
the desire to break out of a certain affiliatiosteyn, was the impetus for conversion
to Islam, rather than th&ufipropaganda. Even in the case of a convert being
influenced by the teachings oSalfiorder, there was certainly a more influential
factor, such as information through friends ormifg who had converted before,
that led to the act of the conversihEspecially in the cases of Christian women
married to Muslims who chose to baptize their Muastion, would the Muslim
descendants of a Christian mother consider themseypto-Christians or perform
baptism to their children as a family tradition¥¥nis argues that these formerly
Christian practices were incorporated into every{daslim religious practice (this
can be described as an aspect of syncretism) blubutiundermining the solid

character of Islafi”

131 Bulliet, Conversion Stories in Early Islagm.121.
132 Krstic, Narrating conversiongpp. 83-244.
133 |bid, p.161.

134 |bid, pp.125,162.
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As far as religious syncretism agdzaare concerned, the debates on both
topics are related to each other, as syncretisnbéas described as an integral
element in th@azinarrativesGazain the early Ottoman era has been described as a
raid or excursion into foreign territory whose moitite goal was probably the
expansion of the dominance of Isf&m The theory for thgazahas been presented
by Paul Wittek as a holy war and as a militant idgg to which the Ottoman
success in the conquests was attributed. This approas been criticized as single-
minded?®. It has also been noted that the epics ofjiresemble to the Byzantine
epics, as both of them show a possibility of dyaditidentities in the same person in
those frontier zones (For instance the fathddigenis Akritaswas supposed to be a
Muslim, and a similar case is the onefofuhi andEfromiyain Danismendnamg®’.
So did this resemblance in epics of the frontieremoserve for the accomplishment
of gazain the way Wittek visualized its mission?

In his relevant study, Ruhi Lindner argues thatgreominant socio-
religious force over Islam was tribalism in Centhgia. Kafadar’s theory of
metadoxya state of being beyond any particular religlwas already been
discussedgazis’fighting not only for their beliefs but also for iar and booty,
explains why they could easily change sides innthe shift from one identity to the
other, convert or choose to marry outside thein.dkafadar’s perception of
syncretism andazais mirrored in his claim that the difference betweavarrior
epics and hagiographies of holy men was not alwatsguishable, and that the

people of the marches did not separate the struggepand their faith from

1% Kafadar,Between two world$.80.

1% paul Wittek, The Rise of the Ottoman Empitegigdon: The Royal Asiatic Society,
, 1938) in Krstic, p.7

137 Kafadar,Between two worldgp. 81,82.
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resorting in conciliatory gestures to people whiieved in other faiths®. Krstic's
point of view is different; she strongly refutesisyetism in theSufiteachings and
especially in their hagiographies. The latter aesented as illustrating a different
understanding or interpretation and not a mixtdneligious tradition®. The
warrior for faith andmetadoxyare considered as narrow definitions of the missio
and the ideology of thgazirespectively; religious boundaries, she arguese wet
erased for the sake of sucpatnership on the contrary, religious difference was
negotiated both on an individual and an inter-f&trel*°. One more version of the
debate omaziis the clear divergence in the views endorseddoyrly and Vryonis ;
whereas the former unconvincingly stands for thpassion of material and spiritual
motivation of thegaza the latter points out that such an interpretaigorores the
fact that thegazais undertaken against particular enenies,infidels For Lowry,
profit was the ultimate goal ofgazd*"

In the second half of the sixteenth and in the s@enth century,
Islamization became more intensified in the ruraka than in the urban on&sThe
abandonment of thgeyirme system in the late seventeenth century was attibio

a new “trend”; the phenomenon of voluntary conv@rsiand petitions addressed to

138 Rudi LindnerNomads and Ottomans in Medieval Anato{iap., Bloomington Indiana
University Press, 1983). Also see Kafadar, pp. 86AIso see LowryTrabzonsehrinin
Islamlgma ve Tirklgmesj pp. 56-57.

139 For examplethe Apostles of Gallipobr theYazici brothersvork in the fifteenth century
was introduced to enable common folk to approachuerterstand the rulings of Islam by
translating the holy texts from Arabic or PersiatoiTurkish. Their work was not a simple
translation, but they offered their own understagaf religion enriched with th8ufi
sensibility. For a full discussion of this issue $@stic, pp. 45-57.

140 Krstic, Narrating conversiongp. 91,92,161,162.

1“1 Lowry, Trabzonsehrinin /slamlagma ve Tiirklgmesj pp. 56-57.

%2 Anton Minkov, Conversion to Islam in the Balkgnm.63-75.
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the Porte,for the applicants to be appointed eithére Janissary corps or in the
administrative and military apparatus. On the oaedy Anton Minkov describes
conversion to Islam bglewirme as a process including rupture with the past which
suggests that social and economic motives werartpetus for conversion in that
era. On the other hand, Krstic dissents that esenarsion for economic motives is
indirectly a non-voluntary conversiti. However, it should be added that the
applicants of the petitions studied by Minkov, inshcases, had a friend or a relative
already working in the Ottoman hierarchy in theatépent to which the petition
was addressed? Was this a new recruiting pattern after the atoolibf the
dewirme system? | think that the answer is quite obvidd&rc Baer’s point of view
seems to be the most convincing; the demograplaiogd since the Muslim
population had become the majority, no longer r&tagsd the recruitment and
conversion of non-Muslint&>. Although the author refers to the seventeenttucgn
the demographic increase of the Muslim elemerténpiopulation must have been
gradual and evident since the second half of tkteenth century.

The seventeenth century in the historiography olecsion to Islam in the
Ottoman Empire was indelibly marked by the stridslgmic Puritanism of the
Kadizadelimovement*®. The application of some of its principles, sushtee

closing of coffeehouses, the prohibition of thel&@nd the use of tobacco and

143 Krstic, Narrating conversionspp. 11,12.

1% Minkov, Conversion to Islam in the Balkams237. Also see Krstidyarrating
conversionsp.19.

195 Baer,Honored by the Glory of Islam.22.
146 Kadizadebegan his spiritual life asSufi but later he rejected ti8ufiway. He went to
Istanbul to promote the principles which the fivkislims respected and applied in Medina.

His mission was to guide peopteenjoywhat is proper or good and forbid what is
reprehensible or eviFor a full discussion of this issue, see Baer 63p67.
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alcohol were imposed on Ottoman subjects by thastMehmet IV in an
authoritarian way; paradoxically, the Sultan hirhgedls not a member of the
movement*’. Those Ottoman subjects who disobeyed would béopdieath. Thus,
conversion, in this context, could be said to hswe aspects; revival of faith for the
Muslims and conversion to Islam for non-Musliffis

This category of conversions, both mass and iddadi, as a state policy
involves many kinds of converts and many agents.ddmversion chain was
described as a conversion of the self, others aaekd space. At the beginning, the
sultan converted following his preacher, his graizéer and his mother, who had
converted under the influence of tkadizadelimovement. Afterwards, the sultan
became a convert-maker, first of his inner ciroléhie palace and then of his
subjects, as he spent most of his reign in EdinteRumelia in order to be closer to
the common people and to promote the image of éhywdduslim sovereign. It has
been suggested that when the Sultan went huntengséd to personally convert
Christians to Islam and re-dress them head t§%dérstic, commenting on Baer’s
work, criticizes him for having reached arbitragnclusions by examining some
isolated incidents of conversion during the huntih¢he sultan and claims that
hunting should only be viewed as an opportunitytfier sultan to make himself
visible; conversions during imperial hunting, Keséirgues, have also been recorded
in the reign of Sultan Suleyman, whose policy tayganon-Muslims was not

repressive’. As for the conversion of sacred space, it sfani¢h the

7 |bid, p.68
18 |bid, p.12
19 bid, p.179.

130 Krstic, Narrating conversionsp.10.
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transformation of Jewish neighborhoods close tolthygkap! Palace, went on with
the conversion of church properties to mosquestaag@rohibition of Christians to
inhabit their vicinity and was intensified afteetfire of 1660 in Istanbul. The
silencing of the pealing of the bells in churcheswhe sign of the superiority of
Islant>",

As a matter of fact, what changed in the seventeegrtury was not only the
fact that state policy became more discriminatovyards non-Muslims, but also that
the commoners followed the example of the rulerfhabmany Muslims considered
“the prohibition of what is reprehensible or eval their own sacred obligation. In
this respect, although they had not complainedreefaany Muslims in Istanbul,
after the fire of 1660, started applying to thetPao ask for the prohibition of the re-
settlement of Jews or Christians in their old nbaioods or the ressation of the
restoration of a church in the city or of a mongsie the area of Rumeli, arguing
that the feelings of those Muslims living in theartey space could be offended.
Given that only the testimony of Muslims was vatiteny Christians had to be
expelled from the Muslim homes they inhabiféd

Thus, eventually, in Rumeli, the practice of raigifor the Christians became
very difficult and rather “expensive”. We get timegression that the efforts of the
Christians to practice their religion and surmaineise obstacles, despite the fact that
the state policy was to humiliate further the “ulideers” and to remind them of the
superiority of Islam, led to the florescence ofraption. The Muslim subjects

contributed to this state policy by converting adhes to mosques and contesting

1 Baer,Honored by the Glory of Islarpp. 6-11.

132 |hid, pp.102-104. Also see Rossitsa Grad&wmeli under the Ottoman@stanbul: The
Isis Press, 2004) p. 354.
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over Christian land as Muslim sacred space; the stad the commoners co-
operated as agents of conversion.

More precisely, in the sixteenth and the beginmihthe seventeenth century,
the localkadisin the Balkans received orders to pull down ordwly-built
churches; however, as it was the case before, sbthem continued to pull-down
churches, claiming that although only permissiarrépair was granted, the church
was illegally enlarged. To build a new church oescape the demolition of an
existing church, the Christians had to use loophwig¢he legislation and/or bribe the
local authorities. Sometimes bribery was provebdsuch an effective method that
even a new church in mixed settlements was bududxtheless, the fear of
demolition never disappeared. Officially, to obtpermission of restoration, they
had to prove that there had been a church atrtieedf the conquest and the city had
surrendered peacefully to Muslim rule; howeverséhelaims had to be enhanced by
the testimony of Muslim witnesses. Paradoxicallihaugh the use of the bells was
prohibited, the crosses on the domes of churches allwwed to stay. The parallel
Muslim policy was the conversion of churches to ques upon the claim of the
local Muslim community that they needed a sacreataspln some cases Muslims
bought houses in Christian neighborhoods, turnechtimto sanctuaries and then
asked for the removal of the non-Muslim populafiam the are&®

During the eighteenth century, it was the fiscdiqyoof the Ottoman state

that motivated mass conversions to Islam, espgérathe areas inhabited by the
Albanian population. At the end of the seventeestftury, for instance, taxes paid
as a lump sum by the local Albanian community befeere now imposed on an

individual basis; in the course of the eighteemhtary taxation increased

133 GradevaRumeli under the Ottomangp. 355-365.
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dramatically to such an extent that some categofidse Albanian population were
liable for ten times the sum of tax they used tp Ipefore. As a result, whole villages
in the rural areas of modern Albania joined Islanthie eighteenth century. As the
number of Muslims in this area was small and thei®an authorities were rather
mistrustful of the local Albanian administrators ({704 some Albanians had
become commanders of irregular troops), Islamipadiothe local non-Muslim
population was not an unexpected outcome but ratipeirsued one. Crypto-
Christianity was also practiced by these Islami&izhnian groups™.

There are many sorts of implications for the wajividuals or communities
have integrated into the Muslim community. Whatetyid Muslim one becomes
depends on all the different factors that haveaalyebeen discussed; do you convert
as a lone individual or as a member of a whole canity (village, etc.)? As
mentioned already, adhesion or conversion to Istaralated much more to adopting
a set of practices than to endorsing a dogma. ddes not preclude the survival of
older practices in a new cultural configuration ghis very much syncretic. Thus, if
a mass, typically forced, conversion is the casajght be easier, especially for
communities in remote areas, to carry on theirfaiiths in whole or in parts. Such a
case is perhaps the one of crypto-Christians iBthek Sea area. Likewise, the kind
of Islam espoused by the agents involved in theemmon effort can be very
determining.

To contextualize the debate related to the fivst ¢enturies of Ottoman
history, it should be noted that, as far as conerm® Islam is concerned, this is a
period on which documentation is scarce and dgilatay. Still, we know

something about the larger dynamics of the peiitaith Lowry’s work on Trabzon,

154 Zhelyazkovalslamization in the Balkanp. 239-244
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for instance, enlightens us on the scale and theenaf mass and individual
conversions, which were taking place in a frontigture that was conducive both to
religious coexistence and to warfare in the namelajion. Lowry concluded that
the city of Trabzon in 1583 had a long way aheailtow in the process of
Islamization. Although 53.62% of Trabzon’s residewere listed as Muslims, still
the ethnically non-Turkish element, including tivstfand second generation
converts, represented 70.35% of the populatioadttition, this percentage of the
population was probably Greek speakiig

Islamization is also presented mostly as cultsyaktretism which proceeded
both by means of colonization and conversion. Lotraiges a direct relationship
between the mass conversions of a neighborhoosidengts and its place of worship.
In all the areas around the three main churchd@saiizon, the church of Panaghia
Chrysokephalos, Saint Eugenios and Aya Sofya,dbielents converted to Islam at
the time of the conversion of the churches to mes@nd remained in the same area,
probably so as to pray in what must have alreaéy lvery familiar surroundings.
The state used to accept the application of theliMugsidents of a certain area to
be granted the use of a mosque or to remove alclnamm their vicinity. Lowry
following Barkan on colonization as a method of mxegnversion, points out that in
the era between 1486 and 1523 the originally Muglapulation in the area
declined, as the deported Christians began remitoitheir home-towns. It is also
suggested that deported Christians may well hasfeped to convert to Islam as
they felt a certain attachment to their native artyile afterwards they would usually

apostatiz€®.

15 Heath Lowry,Trabzongehrinin /slamlazma ve Turklgmesj pp. 237,246,247

130 |bid, pp. 223,226&227. Also see: Omer Litfi Barkand Ekrem Ayverdi/stanbul
Vakiflar Tahrir Defteri 953 (1546) Tarihl(Istanbul, n.p., 1970).
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The phenomenon of the destruction of Byzantineestastical structures and the
appeal that the syncretistsufiorders had on the local Christian population are
described as the two major, internal and extemabfs respectively, which aided in
the Islamization process of the era we examineoMsy; who, being a specialist on
late Byzantine society, addressed the same issuetfre point of view of the
dramatic decline of Christianity in the very sameds, argues that the granting of
Christian lands and buildings to the Muslim religgaclass facilitated the fulfillment
of their social and economic activities to a geeetent®’. The rapid development of
the institution ofvakifwas also a decisive parameter that influencedttioggle
between Islam and Christianity, in other wordseitects the decline of Christianity
and the spread of Islam. It is generally acceptatithe Ottomans used the sources
and incomes of the Christian population, not oolythe needs of the army and the
political institutions in the provinces, but alsosupport and reinforce the Muslim
foundations:>® As a result many mosques, religious schools, itais@and
resembling institutes were situated in the buildiagd territories that previously
belonged to the Greek Orthodox Church. Finally,“dteandoned” Christians were
easily incorporated to these newly-establisheddations and to the Muslim society
itself. Vryonis adds that, according to Ottomanuwtoents, not only did the ‘Ottoman
Turks’ benefit from the lands and incomes of thealdChristian populations, but
they confiscated the property of many churcheselB3% Lowry argues with the
discussion of Vryonis on the total weakening of ¢fffecial hierarchy of the church

between the eleventh and fifteenth centuries, Laagngees and adds that in the

3"\/ryonis, The declingp.352.
%8 |bid, p.354.

%9 |bid, p.355.
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sixteenth century, although the institution of Bedriarchate was restored, it did not
try to reinforce its authority over the ChristiasfsTrabzor®’.

To further discuss the case of Crypto-Christiares siwould first explain the
term; Crypto-Christians were converts to Islam Whpt their orthodox tradition and
performed secretly their religious ceremonies. H@slvas the first scholar to claim
in the context of an emerging interest for phenaanaireligious syncretism, that
shortly after the collapse of the Ottoman EmSitén the Black sea area, in some
villages around Rize, Trabzon, Ankara and Sivasyymases of crypto-Christians
should be found, especially cases where a whdigeilhad convertétf. Although
we cannot tell to what extent practices derive febparticular tradition, and despite
the fact that some local customs might have acdu@gendary dimensions, some
stories about the crypto-Christians seem fascigatin

According to some Greek authors who take the tiaesaof the local
population regarding these practices at face vathaegrypto-Christians in the area of
Trabzon used to baptize their children and two reawere given to them, a Greek
and a Turkish one, to be used secretly and in puédipectively. The use of the
names Mehmet and Ali was avoided. As far as magneas concerned, they never
allowed their daughters to marry “Turks”, but theans could marry “Turkish”
neighbors in which case, a secret marriage cerenmoaynonastery used to take
place before the official ceremony upon the grootinfeat to abandon the bride.

Andreadis, an independent researcher who was stéerén the topic as he himself

189 owry, Trabzonsehrinin Islamlama ve Tirklgmesi,p. 243.

181 Erederick William Hasluck (1878-1920) lived bothKonya and in Athens. He had the
opportunity to travel widely with his wife in thesthwest Balkans. He experienced the
events of the First World War (1914-1918)

182 Hasluck,Christianity and Islam under the sultans 473.
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originated from that region and wrote relevant neveommenting on the
prohibition of Crypto-Christian brides to marry sigle the community, reminds us
that the fact that the revelation of the origiratt of the bride would put the whole
community in jeopardy should not be neglected. I@ncontrary, Muslim brides
were allowed to marry Crypto-Christian men if thvegre in early puberty so as to
convert more easily, but the girl was not allonmedee the face of the groom until
she accepted Christiantty. In addition, when a crypto-Christian died, theeral
and his burial had to take place in a Christiarrchuln the period of Ramadan,
Muslim religious leaders were sent to these atmasthey used to leave when these
ceremonies were taking pld&& We should still qualify this last claim takingn
consideration the era when Hasluck recorded thesgt®and his tendency to
include some oral traditions and legends in his&m@ccounts.

Antony Bryer, in his article on the Crypto-Christ& drawing heavily on
consular reports from Trabzon, reiterates thersaifatives produced locally and
reproduced by the British Consul and concludesttiaphenomenon of Crypto-
Christians in the Black Sea region was an anomdéljimthe Ottoman system. After
the mass conversion of Christians to Islam in theesteenth century, he claims, the
converts preserved their original religion andtisgiritual leaders were working for
the Muslims as well as being closely connectethéoArchbishopric of Trabzon at

the same timé®®.

183 Georgios Andreade&izli Din Tasiyanlar: klostai: dénenler: tenassur: din gigtirenler,
(Istanbul: Belge Uluslararasi Yayincilik, 1997)4.8 Kivanc TanriyarThe question of
religious freedom in the late nineteenth and eamlgntieth centuriesunpublished paper,
p.10.

184 Hasluck,Christianity and Islam under the sultajp.474&473.
185 Anthony Bryer, The Crypto-Christians of the Poransl Consul William Gifford

Palgrave of TrabzonDeltio Kentrou Mkrasiatikon Spoudon 48 (1988) 35. Also see
Andreades@Gizli Din Tastyanlar,p. 75.
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More recently, Giorgos Tzedopoulos has identiflag¢ faces of the Crypto-
Christian trajectory; superficial conversion taalsl, secret practice of the old
customs and return to the former fatfhHe criticises Bryer, who had related the
conversions in the Black sea region (Pontos) orilly the decline of mines in the
area, and reminds us that a big part of the populat the villages was occupied
with pastoralisr?’. Contrary to Bryer's assessment, he argues teattiipto-
Christians in Pontos were an institutionalized gatg, thetenassuya local group
standing between loyalty and disloyalty to the ®n statt®. The development of
the phenomenon of crypto-Christians, the apostasgme crypto-Christian groups
and the changes in the latter’s legal status iméferm era are interesting areas for
further investigation.

Deringil claims that, “Just as conversion to Isleam be seen as a sort of
litmus test of specific historical conditions, wégimt stand the question on its head,
and enquire if the issue of apostasy from Islaalse a window into the soul of a
particular people in time and place. What deterohithe attitude of the power
holders to those who held the fold%#"Related with apostasy, as described above is
the dramatic fate of the neo-martyrs. These peimpieed a separate category in the
ecclesiastical tradition. The majority of the casese individual and the first ones

were recorded before the second half of the seestiteentury/®.

1% yorgos Tzedopoulog displaced localityp.1.
187 |bid, page 2

188 Bryer, The Crypto-Christians of the Pontqs33. Also see Tzedopouldsdisplaced
locality, p. 7.

189 Deringil, The Ottomangp.107

179 Hasluck,Christianity and Islam under the sultams 452.

68



Generally speaking, neo-martyrs were men who hasderted when young,
no matter what their motivation was, or Christiarteom the local authorities
assumed had converted to Islam. Some of them wered to be circumcised or to
declare their intention to convert to Islam whitgrig drunk, so they could not deny
having done this later, since conversion while g&lrunk was counted valid
according to the Sha'ria, as it has already beemtioreed*. As Tzedopoulos points
out, martyrdom, according to the traditional prpies of Islam (at least according to
the Sunni tradition), referred to death during hebr, and not to death as a result of
injustice, as it was perceived by the contempo@ewgtral and Western Europeaffs
Forcing Christians to convert should not necesshgltreated as an unjust
implementation, as sometimes the convert had beatved with a Muslim girl or
his words had been misinterpreted. According éogéneral pattern, after having
converted to Islam, sooner or later, the neo-marsgd to regret and publicly
confess his Christian faitf’. Furthermore, when the convert realized his mistake
usually resorted to a monastery in Mount Athosamfessed to a priest. According
to the ecclesiastical tradition, the conversiomfrGhristianity to Islam was supposed
to be forgiven only upon one’s death as a martgcokdingly, the convert who
regretted having converted had to declare his fnétio his old faith before the
Islamic court. After the deadline of some days thatapostate was granted to reflect
on his choice expired, he would be put to deatbuiolic. Some incidents that

occurred after the death of a neo-martyr were abisutorpse’s not having decayed

or a mysterious light coming from his grave. Acadogdto the Orthodox tradition,

"1 Tzedopoulos To martyriq p. 7.
12 bid, p.10.

173 Hasluck,Christianity and Islam under the sultaqs453.
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this was an indication that the tortured body bgéxhto a saint or, depending on the
case, to somebody who had committed many &ins

A case study on conversions in Veroia in 1760-1dat®help us shed light on
the conditions of conversion from Christianity géaim in the Balkans in the pre-
Tanzimatperiod. Using documentation from the Ottoman Arekiof Veroia,
Antonis Anastasopoulos points out that we encountary cases of women who
converted to Islam to marry a Muslim, despite thet that they could keep their old
religion. As Anastasopoulos concludes, the religimentity of the population in the
Ottoman domains was not an individual matter. & aaignificant administrative
and political dimensiori®. This is why the initiators of tHBanzimatwished to
particularly take care of such an issue, as itsiaidtnative and political implications
could easily create complications with several &gémat emerged in the new era.

Thelslahat Fermaniwhich was issued in 1856, came to add some signif
changes to the regulations concerning the stat@toman non-Muslims initiated
by theGulhane Hatt-l Himayunut was proclaimed that all non-Muslim citizens
could freely believe and act according to theirfession; “as all forms of religion
are and shall be freely professed in my dominianssubject of my empire shall be
hindered in the exercise of the religion that hafgsses, nor shall he be in any way
annoyed on this account. No one shall be comp#lletiange their religiori*®.

It has been suggested that this proclamation atelscthat this religious

freedom was non-existent before the reforms andhieasensitivity with which the

174 |bid, p.456.

175 Anastasopoulos Antoni€h Xpiotavoi oty Tovpkokpartia kot ot Ofopavicée nyéc: 1
[epintwon g Bépowag, 1760-1770 (The Christians in the Time of the Budnd the
Ottoman Sources: a Case Study on Veroia, 1760-1A7i@dni 9, pp.71-89.

176 3.C.Hurevitz, Diplomacy in the Near and Middle €aslume 1, (Toronto, n.p., 1956),
p.151, in Deringil,The Ottomangp.114.
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nineteenth century conversions to Islam were ammred by the Ottoman authorities
indicates that there might have been continuousspre on non-Muslims to convert
before. We are also encouraged to reflect on tlsiptity that the state might have
intended to change this image especially vis dhadoreign powers. Paradoxically,
the prohibition of compulsion in religion is mernied in the same article where it is
proclaimed that no discrimination is allowed in #gpointment to administrative
positions, as this can only be the result of treessment of the candidates’ skiils
Were the converts to Islam treated favourably wéggplying for a state rank?

These claims seem rather problematic since newatgus, in general, are
not only issued to create a new legal frameworgtatus, but sometimes they come
to legalize or assert the continuation of pre-existonditions. So, the proclamation
of the religious freedom of all Ottoman subject$siahat Fermanmight have been
intended to emphasize the institutionalizationhig freedom as an official legal
institution of the Ottoman state. The reason wieydbclaration of this
institutionalization took place at that particulsne should be examined in the
context of the current political developments whigltessitated this measure. The
“freedom of religion” for the non-Muslims should beerpreted as “freedom to
defend their religion*’®

In Islahat Fermanyit is specifically mentioned that nobody shouélfbrced

to embrace Islam and this declaration was setgrdotice through the meticulous

"/Nikolaidis Dimitrios, O8wuavixoi Kodikes (Ottoman legal codes), (Istanbul: Eptalofos
editions, 1869) pp.34,35.These pages are paredbtlek translation of the original text of
theHatt-1 Himayunu.

18 smail Hakki Danismendzahli Osmanli Tarihi Kronolojisi, volume 4,(Ankarap.,
1955), p.175., in Selim Deringithe Ottomansp.111.
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investigation of any conversion to Islam by theo@tan authorities in the reform era.
In the original text, it is stated that the defen€every religious confession is
guaranteed and no offence or discrimination isnal to take place. It is not easy to
say whether the proclamation of the freedom tortefene’s religion irslahat
Fermaniwas a precautionary measure to prevent the nh@ovekening of the

ethnic groups of the Empire. Yet, it is importamtémember that the freedom and
the conditions of equality for both Muslims and Adaslims were already
guaranteed by the Reform Edict.

What were the prerequisites for one’s conversiolslam b be accepted as
valid in the reform era? In order for the non-Muscandidates to convert, they had
to meet certain qualifications:

- Before anything else, anyone who wanted to becomMasdim had to make
this choice by his free will. He/she should nofitieed to become a Muslim
by anybody else.

- He/she was supposed to be conscious of why he/ahed/ito become a
Muslim and had to implement this decision in a comss way.

- He/she had to be older than 21 years old.

- He/she should not convert in order intend to markuslim or to accept a
donation by a Muslim.

- The person who wished to convert should not bestibto talk with his

relatives or the religious leaders of his old rieli)’®. He/she was also

" The documentation indicates that it was recommetioiet the candidate should not
interact with them, because the Ottoman authontier® facing strong reaction or contention
about the validity of the act of conversion on plaet of the family or the community of the
convert, after the act had been completed.
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responsible for declaring that he/she had becoMasim to the official
council and to the people in the area where haksided®.

As far as the last prerequisiteasaerned, it seems to refer to a post-
conversion stage rather than being a crucial paeanfa the verification of the
validity of the act. Prohibition of the interactiohthe convert with his/her relatives
and the former community members is not certainéydase here; it should be
interpreted as a provision that the convert shaoldbe forced to interact with them
if he/she did not wish to.

In the second half of the ninateecentury, the Ottoman authorities used
to examine the voluntary nature of a conversiolstiaam meticulously. The
motivation was not always a matter of faith andréreection of the family and/or the
previous community of the convert very frequentbcéme the reason for a series of
events. In some cases, it seems that the convemetahe only one to wish his/her
transfer to a distant place. There is archival evat that the wife of a convert to
Islam persistently insisted on his rejoining hig mligion'®!. This was a case of
inter-family reaction. From the documentation &fzle, it is clear that the convert’s
interaction with members of his/her earlier comniymias only forbidden as an
exceptional case, only when there was fear of neeby the latter towards the
former or by his/her kin as an attitude of reactio the act of the conversion. The
family of the convert and/or the members of thegjevere usually trying to
persuade the convert to apostatize, sometimesdoypgping him/her. Nevertheless,
the common practice was the petition of the conlenself to be transferred to a

place far away from his earlier community for tka@sons already indicated. As the

180 Seker,Osmanli belgelerinde ihtid#p.42,43.

' BOA. DH. MU, 117/10, 14 Temmuz 1326 (1910) Seke, Osmanli belgelerinde ihtida
Otiiken Yayinlaristanbul 2007, p.36.
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documentation on this issue is rich and this aspaastitutes a fundamental social
consequence dlitida, one part of the third chapter has been dedidatéue
approach of this thorny phenomenon.

The restriction of age was a parametecdnversions to Islam initiated by
the reforms for the first time and its applicatiwas strictly supervised. The majority
of the rejected petitions for conversion to Islaereva result of the disclosure that
the converts were underage or were converting edpe marry a Muslim®? It
seems that the Ottoman authorities intended tommma the phenomenon of
conversions by people who just wanted to marry alvMubecause these converts
would easily apostatize if they changed their mitdshat case, the Ottoman state
would have to face a wide phenomenon of apostasghwaccording to the
traditional Islamic principles, is punished by dedaiowever, the implementation of
this punishment was avoided in order to avoid etiing the attention of the foreign
embassies, even if this policy was opposed tortiwitional Islamic principlediber
Ortayll, in his account on conversions in fre@nzimatera, points out that many
communities or former Christians who had convevtede offered the opportunity to
revert to their real doctrine, since the death [tgriar apostasy was no longer
officialy applied given the proclamation of religi® freedort®. Nevertheless, Cyrus
Hamlin refers to an amazingly late incident of &xecution of an apostate in the
Ottoman Empire in 1843; this execution caused afleénsion in the Ottoman

society, “as the act divided Turkish sentiment taling”®*. Despite the fact that

182 Seker,Osmanl belgelerinde ihtid4.41.

'8 jlber Ortayli, Tanzimat déneminde tanassur ve digistieme olaylari, Tanzimat'in
150.Yildénimu Uluslararasi Sempozyyrfinkara: 31 Ekim-3 Kasim 1989, Turk Tarih
Kurumu Basimevi, 1994), pp. 481,483.

184 Cyrus Hamlin Among the Turk(New York: Robert Carter& brothers, 1878), pp&a0,
in Deringil, The Ottoman.107.
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the Ottoman subjects shared the belief that theutiam of apostates was formally
abolished by théslahat Fermanino regulations concerning the phenomenon of
apostasy were included in the firn&h
The nineteenth-century procedure of the adhtida bears some special
characteristics. The declaration that “there igod but Allah and Muhammed is his
messenger” took place in front of two witnes&&4Jsually the convert was
supposed to know very well the principles of higvmeligion and the male converts
were expected to undergo circumcision. The impegaif performing the ceremony
of conversion in front of the local authorities bagn the nineteenth century. The
religious leader of the convert’s former religiamdathe consul of his community, if
he was a foreign national, were present as‘eltspecially the presence of the
latter is encountered very frequently in the docataton which dates after 1856.
Deringil underlines a “bureaucratic regularity’time nineteenth century
Ottoman context. According to the registers of Buthe stages of conversion
included the application to the local administratoouncil of the province, the
investigation of the legal status and the free @fithe person to convert by this
council, making sure that the candidate Was akil andbalig (that is to say free,
sane and adult) and NCZEbr, gfal, tergib (that is to say tricked, forced or coerced)
respectively. The sacred words were pronouncetidperson in front of the
authorities aforementioned. In case the conventneld protected status,

representatives of the respective foreign poweew@be present. Finally, the same

18 M.M.A. Ubicini (Abdolonyme),Etat present de 'Empire OttomaiParis : J.Dumaine,
1876), pp.5,6 in DeringilThe Ottomansp.114.

% Turkiye Diyanet Vakfi Ansiklopedisiolume 21, v.s. “ihtida”

87 |lber Ortayl,Osmanl Toplumunda Ail¢lstanbul: Pan Editions, 2000), pp.94,95.
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procedure had to take place in front of kia€li in the court and the process was
completed by the granting of a certificate of casian (htida ilami) to the
convert®®

On the matter of foreign involvement, it has beteessed that according to
the documentation, the Ottoman authorities werknigéke they were constantly
being “supervised” by the foreign consulates antassie¥®. The “sticking for
procedure” is exactly the right phrase to exemgliiy formers’ policy to escape
foreign interventiofr®. After all, the use of force is identified as daeior against
the Sultan’s wishes and the rulings of Steariato persuade somebody to convétt.
The Porte’s attempt to prevent foreign interfereiscaso mirrored in the declaration
of the reassessment of the privileges awarded tily Baltan Mehmeti? In other
words, not only did the Porte declare conditionsaiality for its non-Muslim
subjects by naming them as Ottoman citizens botkagt the old legal status of
Ottoman non-Muslims which consisted of privilegearged to the respective
community leadership. In this way, the foreign awities would be discouraged to
interfere again in order to protect the non-Musliniese status had shifted from
subjects to citizens and who were also enjoyinglpges as members of their

community.

¥0sman Cetin, Sicillere gore Bursa’tistida Hareketleri ve Sosyal Sonuglar 1472-1909,
(Ankara: Turk Tarih Kurumu Basimevi, 1994.), pp.3i8 Deringil, The Ottomansp.111.
Also seeOrtayll, Tanzimat doneminde tanasspr485.

'8 Deringil, The Ottomangp.118.

199 |bid, p.120

91 bid, p.122.

192 |bid, pp.116,117.
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However, the parallel preservation of the old peges with the application
of the new measures was not the only answer tagioravolvement. As Deringil
stresses, the nineteenth century political devetoganecessitated the invention of a
tradition as the public image of the Ottoman statee used as a basis for
legitimating itself. This policy of bureaucratizai and secularization was the fruit of
the co-operation between the ruling elite and thiePso as to change the image of
the inferior position of the Ottoman state vis s.tvie European ones. This new
tradition would become the “social basfst the formation of an “Ottoman
citizenry"?3. A late example from the Hamidian period, esgbcthe 1880s and
1890s, is the policy of the Porte to encouragerbdtex Muslims to convert to the
Hanefi Sect; this is described as a response tmissionary activity of the French,
Russian and Americans. The Sunni Hanefi confessamperceived by the
Hamidian regime as the basis of official religigsa project upon which the
Ottoman state embarked in a period of emergenag. drige for “orthodoxy” was
accompanied by the fervor of the Hamidian stateotovert “marginal elementsd
this confessiot?*

The reform era was marked by arguments between ewsmobthe same
community as some of them lost their privileges] by the reaction of the entire
community to conversions to Islam, especially wialowed by intermarriages with
Muslims. Furthermore, as it has been discusseukipart regarding the
consequences of the reforms, common Ottoman cgiEprwas not a concept of
egalitarianism. The very abolition of the taxe<ialyeandharag¢did not

automatically entail the application of a commato@an citizenship, as the issuing

'8 Deringil , The invention of tradition as public igein the Late Ottoman Empire, 1808 to
1908, Comparative Studies in Society and Hisfdrgl 35, Nol, (January 1993), p.4.

1% bid, pp.14, 15, 28.
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of other taxes, such as thedel-i askerito which only non-Muslims were liable,
came to contibute to the continuation of an alreaxgtent situation, the
differentation between the legal status of an O#omluslim from the one of an
Ottoman non-Muslim, in a general framework of paatied conditions of equality.
This differentation was not only legal, but alsgiaband political, as well as a
differentiation in terms of gender. Thus, was thifferentiation the social outcome
of the transition from one legal status to the othi¢h respect tehtida? This
question will be the fundamental problematiquedallscussed in the third chapter,
with reference to the archival documentation reiggrthe Ottoman Greek Orthodox

community.
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CHAPTER FOUR: A CASE STUDY ON THE LEGAL STATUS ORREEK
ORTHODOX CONVERTS
The Changes in the Legal Status of Greek Orthodmyve€rts

Conversions Relevant to Penal Law

In the area of penal law, many transformations tglake in the Tanzimat period.
Legal reform began with the promulgation of a pexmale (ceza kanunnamesi) in
May 1840. The Penal Code of 1840 came to guardinéeeonditions of equality of
all Ottoman subjects, no matter what their ethrigicis background. This Penal
Code was changed twice in 1851 and 1854. Accoridirtige last change of 1854,
regular courts were founded to deal with the pé&naltrials between Ottoman
subjects of all confessions as well as betweenn@itosubjects and foreign ones. In
1858, significant changes were introduced followiing Penal Code of France,
issued in 1810195. One of these changes was thlglisekment of mixed courts to
deal with cases related to both penal law and tiasleThe code was to be
administered by a hierarchy of secular (nizami)rtwvhile the regulations
concerning the procedure were issued accordinggetétench system. Except for
some minor modifications, this code remained inwsd the establishment of the
Republic. However, in 1863 a maritime trade cods alao introduced196.

In 1868 it was announced that local councils akédma and the sancak level

would consist of three Muslim and three non-Mustimambers, while the kadi would

%5 {lber Ortayh,imparatorlgun en uzun yiizyili (Istanbul: Hil yayinlari,1983), p.131.

19 Erik J.ZurcherTurkey, a Modern History(London- New York: I.B.Tauris, 2004), p. 61.
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preside over the courtl97. This regulation wanteprbmote the co-operation of
Muslims and non-Muslims at the local administralimeel, so that both would play
an active role in justice198. After all, in 186@ ttestimony of non-Muslims had
become admissible at an equal basis for the fim&.tFinally, according to the
Teskilat-1 Mehakim Kanunu of 1879, the re-establishinafrthe Nizamiye courts199
coincided with the revival of a pre-existent systaitegal authority; the granting of
all legal authority on all family and hereditary@ases to the communal courts200.
There is only a very small number of cases of coiwn to Islam by Greek
Orthodox Ottomans related to penal and criminalilatihe Tanzimat period.
Usually, a great number of Greek Orthodox Chrigtiaho were imprisoned chose to
convert during their tenure. After their conversithrey were released or their
penalty was reduced, a fact that leads us to drawednclusion that it was a strong
and clear motive for prisoners to convert. The tjaess, for which crimes was the
conversion a crucial factor in shortening the pgnaifl the convict or even leading to
an amnesty for his crime? The deprival of freedgnmiprisonment is the ultimate
and toughest punishment, except for the death fyeofatourse. Many people would
choose to be released and live as Muslims ratla@rspend the rest of their life in

prison as Christians. Considering the fact thaallcouncils were in charge of cases

" Musa CadirciTanzimat Siirecinde Tiirkiye, Ulke YénetiffAnkaraimge Kitabevi,
2007), pp. 259-285.

198 Halil inalcik & Mehmet Seyitdanligu, Tanzimat, dgisim siiresince osmanli
imparatorlygu (Ankara: Phoenix Yayinevi, 2006), pp. 129-134.

199 Uriel Heyd,Studies in Old Ottoman Criminal La@Oxford: Clarendon Press, 1973),
p.211.

200 Bozkurt,Almaningiliz, pp.116,117.
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related to penal and criminal law, it might havemeasy to release a prisoner who
converted to Islam as a “reward”, even regardlé$seocentral administration.

The case of Panayotis from Asitane is a represeatdocument in this category
of conversions. Panayotis was kept imprisoned teanp in the fortress of Midilli
for having committed fazahat-1 lisanye (verbal if201 and, after converting to
Islam, his crime was forgiven and the necessargquhores were ordered to br
conducted as long as he was still determined icdnsersion202. What is strange
is why a prisoner, punished for a short and tempyosdile, would choose to convert
to Islam. The crime of fazahat-i lisanye is trateslaas the wrong use of the
language, without further explanation or commenbbBbly, the use of offensive
words against Islam might have been the reasothéodirect forgiveness and release
of the convict right after his conversion. We slibalso reflect on the conditions of
imprisonment which must have certainly been vemnglmatorture had been banished
by the Islahat Fermani but we still cannot knowt@at extent this measure was
applied locally. We will never know what really hpgmed, but the short term of the
imprisonment of Panayotis does not justify his guionversion203. If he intended
to convert anyway why did he choose to do it uideure? Maybe he was afraid of
his Muslim co-prisoners who might have tried tcetiten or injure him. The rapid

granting of amnesty for Panayotis’ crime makesghimore complicated. After all,

*IThere is no exact translation for the wéadahati lisaniyeProbably, it refers to the crime
of verbal insult of Islam.

22BOA, date:1318 (1900), Dosya N0:2396, Gémlek NpR$h Kodu:DH.MKT.

293 |f we accept thafazahati lisaniyavas verbal insult, this crime belongs to the categd
crimes against moral values, as it is describatienpenal code of 1840 which was changed
in 1851 and 1854. These crimes were punished byisompment from twenty four hours to
one month. A financial punishment was also an optiBee: Avtokpatopikog ITowvikog
Kodg (Imperial penal code), ih Apofasis toy kakourgodikeiou Samou epi ton egkivn

tis 12 Maiou 1908(The verdict of the court of Samos on the crimesmitted on 12 May
1908) (Samos: the printing office of the Principglil908), pp. 69, 70.
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if the crime of fazahat-1 lisanye was insult ofisl, the conversion of the prisoner
compensated for the previous crime as conversitreisiltimate proof of loyalty to
Islam.

Another point which should be underlined is theaistigation on whether
Panayotis was determined to remain a Muslim eviam tfe amnesty and his release
from jail. This procedure seems to have been gaheometiculous bureaucracy
concerning the validity of nineteenth century casians which aimed, among other
things, at preventing foreign intervention. Howeas it was the individual decision
of the prisoner to convert in return for his rekd®reign embassies would not
interfere or ask for the investigation of a case/ich the reason of the conversion
was quite obvious and, perhaps understandableoterdlble.

One more interesting document concerns the comreddiKaterina, who
worked as a prostitute. She became ill and stayed While in a French hospital.
After Katerina’s death, some Muslim women claimieal tkaterina had pronounced
the holy words intending to convert to Islam204tHis case, Katerina after
becoming ill and being carried to the hospital, Imigave feared being punished by
her former community now that her profession wasaéed. However, this is still a

speculation.

24 BOA, date:25/R/1319 (1900), Dosya No:28, Gomlek128, Fon Kodu:Y.PRK.ZB.
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ConversiamisSoldiers

To explore the agenda of Greek Orthodox convertslamn during their military
service or the one of male converts at an age ssiple recruitment to the army, we
should be aware of developments regarding milisaryice in the reform era. The
founding of a Military Council (Dar-$ura’yi Askeri)in 1837 was the pre-step of the
military reforms, as this council stood for therottuction of a five-year term
military service, a project which was included e tReform Edict as part of the new
regulations205. The last military reform before 89@as the issuing of a new kur'a
kanunnamesi (conscription law) in 1871, some ofdtgilations having been re-
modified in 1879 and 1885-87. This conscription laas a seventy-seven article text
that included detailed regulations on military eitiees; the reasons for exemption
from military service, the cases of those who weymg to escape serving in the
army, the implementation of the draft, etc. Onensigant modification was the
provision of service in the regular army for siay® (three years under arms and
three in the active reserve) in 1879206.

According to the traditional Ottoman system, theo@an subjects who had paid
the tax of cizye were exempted from the militargvg®. This tax was collected
from all male subjects who could, theoreticallyrga gun. In this context, it was
also collected from the non-Muslim subjects, altffotheir use of guns was not
permitted. Yet, the inhabitants of Istanbul andsthof sacred places, the religious

leaders and the very poor people were exempted thimmax.

2% Erik J.zurcher Arming of the State, Military Conscription in theéddle East and
Central Asia,1775-1925 (LondonNew York: I. B. Tauris, 1999), pp. 79-81.

2% |bid, pp.83&84.
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According to the Reform edict, the cizye tax waslshed and replaced by the
bedel-i askeri . The bedel-i nakdi was a sepagatéhiat only the members of the
elite could afford to avoid the military service2@4 this point, we should make a
distinction between these two taxes. Firstly, éhiieble to military taxation
manpower should be divided into individuals andugiy accordingly, there was
individual and collective exemption from militargrsice. Until the issuing of the
Islahat fermani in 1856, women were a group exedfpten military service, as
well as non-Muslim males, inhabitants of the hdpcps, religious functionaries,
students in religious schools and some professgnoalps208. Zircher underlines
that, except for cases of enthusiasm to join theyas volunteers, such as in the
Ottoman-Greek war of 1897 and the 1912 Balkan Warmilitary service was very
unpopular, either in the phase of the recruitmermfi@r joining the army because of
the bad conditions during the time of service. fithisnomenon is attributed to the
duration of the service which, in some cases, neghénd to ten years. “Leaving for
the mountains” to stay out of the hands of theasgntatives of the state was a
frequent practice in the Ottoman Balkans and Amatdlhe Porte used to punish
harshly the draft-dodgers and people who were accashaving hidden or helped
them2009.

After 1856, the bedel-i askeri was a tax intraetl to be paid only by non-
Muslim males, as an alternative to avoid joining #nmy, and it was much lower

than the bedel-i nakdi tax. It is underlined th#drge part of the Ottoman population

207 zircher Ottoman labour battalions in World Wat7 September 2001. Available [on
line]:http:// www.hist.net/kieser/aghet/Essays/EssayZurcher HimBeptember 2001]

% On more details concerning the professional grexesnpt from military service, see
Faruk Ayin,Tanzimat'tan sonra askeralma kanunlari (1839-19{Ahkara: Genelkurmay
Basimevi, 1994), pp. 14,15.

2997{ircher,Arming of the statgpp.85,86.
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was exempted from military service, so that the@tn army was mainly
constituent of sedentary Muslim peasants.

Within this context, offering the possibility of absing between military service
and the payment of a tax to the non-Muslims wascaessful measure as the
sensitive matter of religious choice might not hbeen respected in the army. It
would be quite difficult for a Christian or a Jegvgarticipate in the religious
ceremonies of his confession or to pray duringtilgary service. Accordingly, the
institutionalization of the alternative of the sst of payment of the bedel-i askeri
tax in order to become exempted from military segunakes sense. It is also
possible that non-Muslim soldiers might have bewliréctly encouraged to convert
to Islam during their military service.

Likewise, the introduction of conditions of equgliexcept for the equality in
military service, pleased the Christians. The aléve of bedel-i askeri tax was a
great relief for them as they thought that they loatithe privilege of not being
obliged to serve in the army. No matter how mu&hGhristians would ask for
equality in theory, they would rather pay the tad 8ecome exempted from military
service in practice210.

This argument has also a financial aspect; Then@togovernment, finally, had
the strongest incentive of all to not actually aong Christians. The Porte’s
proclamation of conditions of equality led to thmohtion of the poll tax. However,
as only the Christians, during the reign of Abdufiital, represented the 30 per cent
of the population and the state had lost a bigsoaf revenue by abolishing the

ciziye tax, the introduction of the bedel-i asken seems to have been a measure to

210 Ufuk Giilsoy,0smanli Gayrimiislimlerin Askerlik Seriivefistanbul: Simurg Editions,
2000), pp.62,63.
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create a collective source of income211. This measas practiced until 1909. The
very first name of this tax points to the samedion: iane-i askeri (military
assistance)212.

One quite interesting regulation, included in thiétamy law of 4 November
1911, when eventually all Ottoman subjects, Muslkand non-Muslims were
compelled to serve in the army, was the prohibitbnonverting to Islam for non-
Muslim soldiers during their military service. Asratter of fact, this prohibition
was extended to include the wives of Christianisoddupon the special request of
the Christian communities. More precisely, it wasdafied that the petitions of
Christian women, whose husbands were in the arsyedl as the latter’s petition
for their conversion to Islam, would not be assedsethe Ottoman authorities
before the military service was completed.213 iBBaing of such a regulation
especially for Christian soldiers implies that thiéda of Christian soldiers and their
wives, during the former’s military service, wagapently a frequent phenomenon
until 1911.

Moreover, it has been suggested that especialingltine Balkan wars, many
non-Muslims were drafted for the army and manyheft escaped during service.
Many Ottoman Greek Orthodox and Bulgarian sold@rsed the enemy before even
using their guns to defend the Ottoman nation duaicampaign. For instance, it
was recorded that when the Italian fleet reachedsiand of Rhodes in May 1912,
the majority of the Ottoman Christian soldiers atared their positions and

escaped. It is also argued that this phenomenomwadespread among Greek

Z Ayin also agrees with this argument. See Faruk Ajanzimat'tan sonra askeralma
kanunlari (1839-1914)p.44.

212 7iircher Arming of the statepp.88&89.

13 Gillsoy,0Osmanl Gayrimuslimlerin Askerlik Seriivami 161. Also see Ayin,
Tanzimat'tan sonar askeralma kanunlgsi 47.
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Orthodox and Bulgarians to such an extent, eveéhdarcease-fire periods during the
Balkan wars, not only for Greek Orthodox but alsoBulgarians, that the Porte
decided to gather their guns and to keep them iouhe rear. The penalty for those
soldiers who escaped, but were arrested laterdo®ttoman army, was the death
penalty, as it was recorded in the case of a Gordkodox from Maydos who
escaped to Bulgaria but afterwards was arrested@madcted to death214. So, it can
be concluded that the death penalty survived assditution after the reforms, not
for the cases of apostasy in practice, but fostiidiers who escaped from the army
as a crime of high treason; it is not mentionedtwi@uld happen in case the soldier
became a muhtedi . Still, we can assume that noslivitsoldiers who intended to
escape had an agenda; if they converted to Istagethier with their wives, in case
they were arrested afterwards, and if they wereicted to death as Muslims, this
would trigger the strong reaction of the Muslim coomity.

Sometimes, the community’s leaders would interfenequest the special
treatment of its members who were recruited taatiney. For instance, in 1878,
when it was announced that Christian soldiers waigd have to join the Asakir-i
Mulkiye, an army to be gathered in emergency cabessreek Orthodox Patriarch
of Constantinople asked Sultan Abdulhamid Il toeorithe separation of the
Christians in different battalions according toitlmenfessions. Also, he requested
that the Christians would not serve side by sidé Wuslim soldiers. However, the
military committee found the claims of the Patriato be unsubstantial215.

In the Ottoman documentation, we encounter mangnglas where soldiers

from the Hellenic state in the era following théorens converted to Islam and

2 |bid, pp. 165,166.

215 |bid, pp.121, 122.
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moved to the lands of the Ottoman Empire, prob&dbbvoid the mandatory military
service in Greece. It can be suggested that thek&@diers were disappointed by
the policy of the Greek state and were seekingfmore promising future in another
country.

Firstly, let us consider the case of the Gred#isoTana (Thanasis) Metro
who applied to Firaren Serfice Mutasargf]inotifying that he wanted to become a
Muslim and asking that his escape from the Hellé&miay not be regarded as a
crime and his conversion to Islam be accepted2i&ddition, the case of Yani from
Athens who was working for the Hellenic Land Arnsyaacare-taker is a striking
example, as he converted together with his wiféndutheir trip from Piraeus to
Preveza217. The timing of the conversion raisegtiestion why this convert chose
to convert during a journey and why his conversioimcided with the one of his
wife. We are given the impression that these twovecsions were well-planned so
that Yani would not be separated from his wife both of them would ask for
permission to stay in the Ottoman lands. If theyvested while at home they would
have to face the reaction of their community @eiéms that at least they were afraid
that this would happen. The measure of paying &dtdve exempted from military
service was apparently not included in the legstadf the Hellenic State. So the
idea that those soldiers who sought to avoid mylisgervice would try to escape to a
state whose laws favored the exemption from mylisarvice in return for money or
a different kind of service to the state is nokstg at all. Of course, it can be argued

that they could have escaped abroad for their esdividual/professional reasons or

21* BOA, date:05/N/1305 (1888), Dosya No:1508, Gonek80, Fon Kodu:DH.MKT

2" BOA, date:04 /M /1312 (1884), Dosya No:257 Goniek29, Fon Kodu:DH.MKT
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because of their intense emotional/psychologicatltmn, but still the conditions
and the timing of the conversion is indicative.

These converts did not have to pay the bedel-iratkke as only non-Muslims
were liable to it. The crucial point is whethergbeconverts became Ottoman
nationals or not. Ottoman citizenship was acquingdne whose parents or father
were also Ottomans. As far as foreign citizenscareerned, they could apply for
Ottoman citizenship after having stayed for fivangein Ottoman lands if they had
been born abroad. Those children whose parentsfasign citizens who had been
born in Ottoman lands could apply for the citizapshithin three years after
becoming teenagers. However, the Ottoman auth®rigigerved the right to grant
citizenship immediately as an exceptional case218.

In the documents examined, it is observed thaemdithe converts applied
for Ottoman citizenship, but they asked for perimisso stay in the Ottoman lands.
Accordingly, as long as they did not apply for @t citizenship and they were
granted permission to stay in the Empire, theyaaohtinue to live as foreign
citizens exempt from military service, enjoying #etvantages of living as Muslims
in a society in which the pre-dominant religion vislam. Moreover, it was officially
proclaimed in the 1870 Kur'a Kanunu that the clatdof those foreign citizens, who
were staying in Ottoman territories where Ottomidimens were liable to military
service, were exempted from military service fotag) as they did not change their
citizenship to an Ottoman one. Only the citizengah could not benefit from this

regulation219.

218 Harisiadou Zrowyeia OOwuavikiic Nouobeaiag, pp.27,28.

219 Ayin, Tanzimat'tan sonra askeralma kanunlgn35.
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The Ottoman authorities, who were meticulously stigaiting the voluntary
nature of conversions to Islam, in the case of kessddiers who escaped to the
Ottoman lands and converted to Islam, would havade the objection and the
involvement of the Hellenic military authorities228s it was mentioned in other
chapters of this thesis, the Porte was trying wmdaforeign intervention at any cost,
in order to avoid the fragmentation of its lanastHis context, we should note the
rejection of the petition of the Greek soldier Alaadakolis who escaped to Istanbul
to find a position in the military sector. Howevhis conversion was considered to
be valid221. It can be suggested that the Ottora#roaties were trying to
discourage Greek soldiers from converting and wuaykn the Ottoman army, for the
same reasons that probably the Porte tried to #ee@hristians away from the army
by issuing alternatives to make them exempted tinem service. Nevertheless,
some positions in non-military fields were offetedsoldiers who were Greek
Orthodox converts. In the Ottoman documentatioerglare two cases of Greek
Orthodox converts former soldiers who were offgods, Mehmedukri and
Sokrat (Sokratis), son of Anastas Haykopolo. Infitst case, Mehmed, who was
major in the Hellenic army, converted to Islam apglied for a job. He was offered
a position as corporal in the military charterlod prefecture of Hidavendigar222. In
the second case, the Greek captain Sokrat wasdsragolice officer to work in a

prefecture. These two cases were exceptions tgetheral policy of the Ottoman

220

Seker,Osmanli belgelerinde ihtidgpp.39,40Also seederingil, The Ottomansp.111.
221 BOA, date:16 /M /1313 (1895), Dosya N0:395 Goniek30, Fon Kodu:DH.MKT

222 BOA, date:06 /C /1317 (1899), Dosya No:29 Gémlek1817/C-02, Fon KodilAS
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authorities to not offer positions in the army toriStian converts who were former
soldiers223.

The Ottoman authorities requested an investigatidhe cases of local
priests and soldiers who wanted to escape frontanjlservice, converted and then
decided to apostatize, encouraged by the metrapadit Gimghane. In one of the
documents the phrase “soldiers who wanted to esodary service” is directly
mentioned.224 So, there was an agenda of thos&k Goégiers coming from the
Hellenic kingdom to the Empire after having conedrto Islam.

In accordance with the discussion on Ottoman c¢ishe and its terms of
acquisition, although there is no special regutafar the status of foreign citizens
who convert to Islam and move to Ottoman terrigyrieis clear that the military
service was a duty for all Ottoman citizens. Ce\Riga wondered, as it is well
known, on how the Greek Orthodox or the Jewishismddvould react when
listening to the words vatargmuna225. One can ask similar questions with regpect
the issue of discipline in conditions of war; irtBalkan Wars, for instance, the
Ottoman Christian soldiers would have to fight aganon-Ottoman Christians. This
is one of the most significant parameters whichHarpvhy the Ottoman authorities
were not keen on recruiting Christians in the Odararmy.

The Porte, which embarked upon the introductiothefbedel-i askeri tax to
increase its incomes, would not have the righoltect such a tax from Muslim
converts. The only reason that could justify theasition of Ottoman citizenship
over this group would be the collection of the Hedwkdi tax as a regular income,

if we consider that the conversion’s aim was esgafriom military service in the

*ZBOA, date:28 /S/1320 (1912), Dosya No:518 Gémlekad, Fon Kodu:DHMKT
224BOA, date:23 /2/1316 (1899), Dosya No:132 Gémlek38, Fon Kodu:Y.EE.

% Gilsoy,0Osmanl Gayrimuslimlerin Askerlik Seriivgmil01.
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Hellenic Kingdom and military service in generabwkver, the policy of the Porte
does not indicate such an intention; it is discdsg® example, that the Europeans
who accepted Ottoman citizenship and settled in &uiias well as the Christians in
Tolcu, were exempt from military service for a e@mtperiod, the latter, until 1866,
were also not liable to the bedel- i askeri taxadidlition, individuals from Bosnia
and Herzegovina who settled in Ottoman territortework in farms were also not
liable to any tax related to the exemption fromitauiy service, and this was also the
case for people from Walachia who migrated to Y&idgamnina) before 1858. Al
this information is provided to show that the Peregenda did not always depend
on financial criteria226. The number of the conwuslim soldiers who were
foreign citizens was probably not as high as t@ettthe attention of the Ottoman
state to introduce a specific policy or legislatfona low budget expectation. It
seems to me that the treatment of such cases tis eamatter of local or temporal
negotiation.

The motive for the conversions of Hellenic nasitsrwas apparently to
escape the military service. The ultimate goahekse new converts was the
acquisition of permission to stay in the Empireping that conversion would entail
favorable treatment by the Porte. Even if they widwdve to become Ottoman
citizens, they would still have the possibilitydilooose one of the alternatives offered
to Ottoman Muslims to become exempted from milisgyice. In the last
document cited above, where it is mentioned thactnvert soldiers decided to
apostatize, it is attested that apostasy must bhege a wide-spread phenomenon

among Greek soldier converts, as their motives \speeific and after

226 Nevertheless, there are some regulations thatatelithe opposite. For instance, the
bedel- i nakdi and not the bedel-i askeri tax wamahded to be paid by Ottoman non-
Muslim citizens who had settled abroad for comnaror academic reasons. See Giulsoy,
Osmanl Gayrimuslimlerin Askerlik Sertiveni, p.153.
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accomplishing the necessary procedures they caalwhply revert to their old
confession.

Yorgos Tzedopoulos, in his study on Crypto-Chaissi in the Black Sea
(Pontos) region, provides an account on the grofigsirumli andistavri composed
of Christian converts to Islam who reverted to €lnity. These groups reverted to
Christianity after the Ottoman Russian war of 18878 and the Treaty of Berlin
and, according to Tzedopoulos, they aimed at angidiilitary service227. As it is
mentioned “it is wrong to refer to their conversiemmd reversion as the end of a long
trip from ‘real’ to ‘false’ faith and back again”82The Ottoman administration did
not grant military exemption to these groups, othee a large part of the Muslim
population would become Christian to avoid militagrvice. It was declared that
they were obliged both to serve in the army as &riuslims and to pay the bedel-i
askeri tax as Christians. These measures weratedtand put into practice in 1897.
Until then these groups lived in “administrativelight”229. Deringil underlines
that the measures taken for fiséavri reflect the strict implementation of lawtire
Hamidian period in cases where Ottoman non-Mustimed to benefit from
loopholes in the law230.

As a result, non-Ottoman converts were not foroegictept Ottoman citizenship
and serve in the Ottoman army, while the Cryptoigtians who reverted to

Christianity managed to avoid military service ofdy a short while.

22T zedopoulos A displaced localityp. 3.
28 |bid, p.4.
2 |bid, p.5.

230 selim Deringil ,The well-protected domains: ideology and the leitation of power in
the Ottoman Empire1976-189@.0ondon-New York:l.B.Tauris, 1998), pp.78-81.
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Conversions Relevant to FamilwlLa

The cases related to custody, divorces and masriegestitute the most
frequently encountered changes in the archival ehecuation, with reference to
mihtedi, and belong, according to the contempdesyal classification, to the area
of family law. A study of the documentation relatedamily law can help us figure
out the changes in this field. This study will atsmtribute to our understanding of
whether Ottoman Orthodox Greeks had a strong madivbange their legal status
by becoming Muslims or not. In this part the docatseoncerning marriage and
divorce will be examined, whereas those concerttiegcustody of children, whose
parents either one or both had converted to Iskégthbe examined in the part on the
restriction of age as a pre-condition for the vgfidf the act of conversion.

In the third chapter, it was mentioned that inpheTanzimat era, the evaluation
of family law issues was granted to the religiceeder of each community. There
was a possibility of either resorting to the commduaw or to the kadi. Zimmi males
could not marry Muslim women but the opposite wassible. It should be pointed
out, though, that a non-Muslim man who wanted toryna Muslim woman was
apparently obliged to convert. Zimmi women martied/uslim men could keep
their religion, but the children to be born hadb&zome Muslims231.

There is no detailed information about the chamgeise area of family law in
the period after 1856 until the end of the ninete@entury. The next relevant
regulation was the Hukuk-u Aile Kararnamesi in 1&1Which it was repeated that

the leaders of each community or the local religiparsonnel were in charge of

31 Bozkurt, ,Almandngiliz, pp. 14,15. Also, for a discussion on the Greet@itox
community, see Miltiadis KaravokirisKwdikag Oikoyeveioxot Aikaiov,(Codex of Family
law), (Istanbul, Emporiko Typolithografeio, 190pp.522-524,553.
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examining family law cases. This law was the outearha project initiated in 1914
and which included regulations only for marriaged divorces. As far as Christians
are concerned, the pre-conditions of petitioningdiworce, the one-year deadline for
a petition from the day the reason of the divores wnown, the divorce procedure,
and the laws related to the validity of marriagd #re children born in a valid
marriage, all these issues regarding family casae wcluded and regulated in the
Hukuk-u Aile Kararnamesi which was eventually pubipractice in 1918232.

Fethiye was a Christian woman who converted tarigla marry a Muslim
Kazim, son of Colak Salim@a, from Kumanova. After her children’s death, she
was rejected by her family and resorted to the dadidier father’s friend. In the
document, it is described that she was about &eheto a village or kaza where no
Christians used to live and her wedding would lwegeized as valid233.

Another case is the one of a Greek Orthodox girhfiGelibolu, who converted
to Islam and married the Muslim secretary of thmldoranch of the Duyun-I
Umumiye (Public Debt Administration). The formercaied to revert to her previous
confession and resorted to the Metropolis for teé&son, so, the document examined
is the order for the investigation of this case234.

In these two cases, the women converted to margliMunen. The former was
afraid of the reaction of the community, so shetijpeied to move to a safe place,
while the latter decided to apostatize. Given thatmarriage between a non-Muslim

woman and a Muslim man was possible, the conversditimee woman was not a pre-

2% |bid, pp.208,210.
233 BOA, date:26/Ha/1316 (1900), Dosya No:316, GoénNek135, Fon Kodu:ZB.

234 BOA, date:14/Ca/1310 (1893), Dosya N0:2027, GérilekL00, Fon Kodu:DH.MKT
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condition for the marriage235. We can assume tiveas an individual choice of the
woman to convert, in order to acquire hereditaghts on the property of her
husband, keep the hereditary rights of her childnéact and contribute to the new
family’s economic situation. We have many exampfies) the Ottoman
documentation where a whole family of Muslims apglfor a job or for the award
of a sum of money236.

There is no proof or mention in any of the docure¢hat the Muslim husband of
the Christian convert had forced her to converttli@nother hand, if we consider the
fact that both the husband and the children todre iwere Muslims, the religious
holidays and the customs to be followed in the bomsuld be those of the religion
of Islam. It would be quite difficult for a Chrisith woman to pray, fast, or go to
church while living in a Muslim house and a Muslmighborhood. The conversion
of the Christian bride was probably the only wayp&owelcomed and accepted in the
Muslim family of her husband. Moreover, almost intlaese cases, not only her
family but also her former community was after tserthe adoption of a new
identity and integration into a new social envir@nnhseems quite reasonable.

The apostasy of a woman who converted to Islamaoy a Muslim was
very frequent and there are numerous examplescbf cases. From the relevant
documentation, it seems that almost 90% of womenexts who married Muslim,
chose later to apostatize. Here only the most seitative cases will be described.
The cases of two apostate Greek women are bothanedtin the same document:
Zehra who converted to Islam and married Ahmet,\éaslliki, who also married a

Muslim, both decided to apostatize and resortadédsGreek Orthodox Metropolitan

2% Karavokiris, ,pp.55-56&65.

238 | will refer in detail to this issue in the relesapart of this chapter

96



Palace of Bursa and to a Greek church respectielyzullah, who helped Zehra to
resort to the Patriarchate, lost his job as a paditicer and was exiled. Both women
were requested to be settled in an appropriate figthe state authorities, as it was
recorded in the document237. Sometimes an Ottormamngent does not contain
only a verdict or a petition, but a warning notenal. For instance, in the cases of a
Greek girl from Demirhisar and of Anastasya, whd Hacided to convert to Islam,
the local Metropolitans were warned not to intexfend were threatened with losing
their positions238.

In these cases, the interference of the Metropwjtaither before or after the
conversion, was dramatically influential. The cons’efear of the reaction of the
community, their feeling of guilt for converting tireir not being happy in their
marriage239 were enhanced by the local Metropolitha encouraged them to
revert to their old confession. So, the great nunalbeonvert women who had
married Muslims and then decided to apostatizentamly not a coincidence. In
some documents, it is clearly stated that the woooawert who became apostate
had converted to Islam in order to marry a Mushsjn the case of Athanasia
(izdivag etmek Uzere that is to say in order torg)@do.

One more interesting and rather different exangptbe case of the wife of
Gauvril from Silivri, who converted to Islam with hdaughter and asked for the
verification of this act. However, a short whilédg the convert mother disappeared,

claiming that she had decided to revert to heriptess/confession, probably because

23" BOA, date:11/Ca/1318 (1900), Dosya No:2400, Gérilekl2, Fon Kodu:DH.MKT

28 BOA, date:29$/1317 (1899), Dosya N0:2292, Gémlek No:11, Fon KB#IMKT and
BOA, date:26/S/1306, Dosya N0:1560, Gémlek No:5ih) Rodu:DH.MKT

239 refer to Greek Orthodox women converts.

240BOA, date:11/Ra/1318 (1900), Dosya No:2371, Géilelk20, Fon Kodu:DH.MKT

97



she became afraid of the reaction of the local ks@ghodox community. In this
case we have the simultaneous conversion of theenanhd her daughter, because
of the formers’ plan to automatically divorce heishand without being separated
from her daughter241. A case from the archivesabdr8ca is also relevant.
Aikaterini Mitrou, a woman originally from Caush iGianitsa, was named Hayriye
and after her conversion her three underage childere given to her, because her
husband refused conversion to Islam242.

This group of conversions is totally differerarin the conversions of
Christian women who intended to marry Muslims.His tseparate category, women
used conversion to Islam as a means of gettingfrideir husbands for several
reasons243. It was a drastic way of divorce, agweheoman converted to Islam her
non-Muslim husband was obliged to do the same rwike their marriage was
cancelled. In the last document mentioned aboigecitarly stated that the marriage
was cancelled because the Christian husband dicomeert. The opposite option
was not mandatory, that is to say a wife of a cadneelslam was not obliged to
convert to validate their marriage. Thus, usualéycsn see either conversions of
women or the conversion of an entire Greek-Orthddaxly. When the children
were persuaded by their mother to convert and eswép her it was very difficult to
trace them down and petition for the cancellatibthe act of conversion if they

were not underage.

241 BOA, Dosya N0:1804, Gomlek No:24, Fon Kodu:DH.MKT

242 vasdravellis Giannidgropixd Apysia Maxedoviag, Apyeio Osooalovikne (Historical
Archives of Macedoni@rchive of Salonica), (Thessaloniki: Etaireia Makaikwn
Spoudwn, 1952), p.552., document no:39.

243 Also see a similar document mentioned in anothapter: BOA, date: 12/L/1266 (1850),
Dosya No: 26, Gomlek No: 56, Fon Kodu: A.)MKT.UM
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Conversions Relevant to Property and Hereditary Law

In the pre-Tanzimat period, as Islamic law doespaoimit the transfer of
property to people that belong to a different ielig Muslims and zimmi could not
transfer property to each other. Women who condeatel whose conversion was
followed by marriage to Muslims must have sougHipiotect” themselves by
acquiring hereditary rights on the property of theisbands. The children of a
zimmi woman married to a Muslim male would havéézome Muslims;
accordingly they would have no hereditary rightstos property of their mother. So
we realize that one more reason for a non-Muslimeauo to convert to Islam was
her wish to keep her children’s hereditary rightsher property intact. However,
zimmi that belonged to different doctrines reserirebe rights, for example a
Christian could inherit from a Jew. In case a zindieid without preparing his/her
will, the state, after bringing the case beforekaedi, used to deliver the property to
the zimmi’s religious communal institutions244.

As there was no distinction between family and diéaey law at that time, there
were no special regulations regarding cases oflitarg rights of non-Muslims until
the beginning of the twentieth century. The onffgrence was about the prohibition
of the inheritance of the property of a Muslim b@laristian and vice-versa, as well
as the prohibition of the acquisition of hereditaghts of a non-Ottoman citizen on

the property of an Ottoman one245. Even beforestweng of the Hukuk-u Aile

244 Bozkurt, ,Almandngiliz, pp.15,16.

245 Harisiadou Zroryeio. OOwuavikiic NopoOsoiag, p.4T
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Kararnamesi, the Greek Orthodox Patriarchate ofls@urinople had issued
regulations concerning the distribution of authodh cases related to the existence
and validity of wills; if both parties were Ottom@&rthodox Christians, the mixed
ecclesiastical council in Istanbul and the locatnoyolitan councils were
responsible for examining the case. If one of tigs involved was not an Ottoman
citizen or belonged to another Ottoman communityf the contested land belonged
to a vakif or it was contested by a third partihe&i Ottoman or foreign citizen, or
the land was described as miilk, then the caseohael €xamined by the Nizamiye
courts246.

As far as the law of property is concerned, the cd€sad Muhlis Efendi, who
was a convert from Christianity to Islam, is notethg. In the relevant document, it
was attested that the convert was trying to engeu@hristians to convert to Islam
in order to be granted a donation247. From thecitra of the document we
understand that the Ottoman authorities were nletisly investigating cases where
conversions seemed to have taken place in ordsart@ the personal interests of the
convert and such incidents must have been themesisp they challenge the validity
of conversions.

On the other hand, a Christian in the kaza of Kemagrconverted by his free
will before he died. The normal procedure for theeistigation of conversions to
Islam had not been followed for the conversion ohigd which took place right after
the abovementioned convert’s death. In the documenmentioned that such
incidents of negligence should not happen againPh8.structure of this document

is striking because the link between the converammhthe death of the Christian on

246 Karavokiris, pp.807,808.
*4"BOA, date:23/B/1313 (1895), Dosya No:29, Gémlek2ép Fon Kodu:Y.PRK.UM

248 BOA, date:23/Ca/1313 (1895), Dosya No:2072, Gérilel3, Fon Kodu:DH.MKT.
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the one hand and the conversion of the child orother hand is not clarified, that is
to say we have no access to information on théieakhip between these two
converts, we do not know if they were relativesf ¢he convert who died had
transferred his property to the child. We can assthmat the child did have
hereditary rights if he became a Muslim, that ig/wk did so right after the death of
the convert. Thus, the authorities became susgabout the timing of this second
conversion and this is indirectly reflected in thgt.

At the village of Ak Toprak in the area of Challkigione of the residents
petitioned the court to defend his hereditary sggainst somebody whose name
was Huseyn. Finally, they both confessed to orityrizeing Christians from the
village Girmen, their names’ being Athanasios Vamnsason of Pashos and Nikolaos
Mihail son of Theodoros249. This document beardate, but it is included in the
part of the book that contains documentation whliates back to the nineteenth
century. It is probable that these two partiesefttial faced some problems in
resolving their difference in the kadi courts ar tfizamiye courts, so they claimed
being former Christians hoping that they could $fanthis trial to the communal
courts. However, as the document bears no exaetwatcannot speculate on this
parameter, as in the course of the nineteenth gerhe authority to carry out trials
related to family law was claimed by both the comadiwcourts and the Nizamiye
courts250.

Although conditions of equality were guaranteethia Islahat Fermani for both
non-Muslims and Muslims, because no detailed réigulavas issued on the

hereditary cases between Muslims and non-Muslingspte-Tanzimat situation was

249 VVasdravelisJoropixd Apyeio, pp.348.
0 sedat BingdlTanzimat devrinde Osmanida Yargi reformu,Nizamigbkédmeleri’ nin

Kurulusu velsleyisi 1840 1876, (Eskiehir: CIP Anadolu Universitesi Kiitiiphane ve
Dokiumantasyon Merkezi, 2004), pp.208-215.
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reiterated. In other words, the relatives of a ehto Islam had to convert as well to
keep their hereditary rights on his property. Tdklof sufficient documents related
to the transfer of property from Greek Orthodoxwams does not let us investigate
the issue extensively.

Tzedopoulos refers to the case of Kurumli, a grafugrypto-Christians that
reverted to Christianity in the nineteenth centdiyis group tried to achieve
privileges both linked to their being non-Muslinmsthe reform period and to their
being converts to Islam for many centuries. Thaugrwas named after tenassur
rum, which means Greek Orthodox converts to Clangly. The Ottoman authorities
in the region used the property as a tool to afunither reversion to Christianity.
More specifically, converts to Christianity couldtnnherit from their Muslim
relatives was banned, as it was already takenréortgd that a Christian could not
inherit a Muslim251. In other words, no speciatgdor ex-converts to Islam who
apostatized was recognized. This must have beenyasensitive issue to be
officially regulated, as the very proclamation ohditions of equality between
Muslim and non Muslim Ottomans, as well as theqotif the Porte to avoid the

execution of apostates, were opposed to the toaditiprinciples of Islam.

The Restriction of Age as a Pre-condition for tHédial Acceptance of a

Conversion

In the chapter on conversions to Islam in the rafera, the age of 21 years old

was defined as a pre-condition for the acceptahdeeovalidity of the act of

*Tzedopoulos, Alisplaced localitypp.4,5.
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conversion to Islam252. In the same chapter itelasfied that the restriction of age
was a parameter for conversions to Islam initiaetie Tanzimat period and its
application was strictly supervised.

It is beyond any doubt that the fulfillment of tiuige-condition was meticulously
examined because many cases of children kidnapp#tely Muslim or newly
converted Muslim parents must have been obsernvegteTare several cases in the
Ottoman documentation, where the child was beiqg ikea Muslim house by the
family or by friends who were trying to persuadmmHier to convert to Islam. This
was the case of Olga, the grand daughter of theo@oix priest Nikolas. The former
was threatened and forced by her family, whose neesrittad probably converted to
Islam all together, to join Islam; a petition readlthe Ottoman administration
asking for the girl to be kept under close sup&ior reasons of safety253. It is
not clearly stated but it seems that Olga’s grahéfapetitioned the Porte, otherwise
Olga would not be identified as “the grand daugbfeéhe Orthodox priest Nicolas”.
This is a very interesting case, as we have anatsily conflict: The Orthodox
priest grand-father interferes in order to prevestchildren from forcing their
daughter to convert to Islam.

In addition, many times a Metropolitan intervetederminate the tenure of
underage candidates for ihtida due to the reactieghe community. To such an
event is related the case of Olofsiya, the sidtar@reek girl who converted to Islam
in Amasya. This girl petitioned the local admirggton to ask for protection until
becoming an adult, because her family and commuwhy both became aware of

her sister’s conversion, were threatening her &iedigas afraid of being killed. This

252

Seker ,Osmanli belgelerinde ihtidépp.42,43

233 BOA, date:11/S/1319 (1901), Dosya No:2491, Gérlekd0, Fon Kodu:DH.MKT
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case is very interesting, as not only the commubiy the family was after her,
because she might have helped or encouraged tertsigonvert. It is not clarified
in the document if Olofsiya had converted or not254

Seker mentions the case of a Muslim underage chigd®hose petition
to convert to Islam was rejected, and he/she hae teanded to his/her Christian
father until the time of the trial, although he/s$tel lived with his/her Muslim
brother or uncle for 6 consecutive years beforeEsé&m this example, we can reach
the conclusion that the Ottoman authorities wesp®gious and reluctant to hand the
child to the Muslim members of his/her family irder to be sure that the child’s will
to convert was free.257.

In such cases, the Ottoman authorities used &stigate further to clarify if
there was any doubt about the child’s age or frile wor instance, in the kaza of
Karaisall, the procedure of the examination ofgpplication of Yorgi to convert to
Islam was frozen, as his age was not clear amatitd be defined before the
acceptance of his petition258. Similarly, in theacak of Midilli the interrogation of
a child took place and his conversion was accepbel@r the precondition that he/she
firmly declare his will to convert before the conttee259. Both these examples
indicate that it was probable that the father,ntother or maybe a less close relative

of a child could influence him/her to convert.dtadmissible that an underage child

24 BOA, date:08/Ra/1319 (1901), Dosya No:2502, Gérilekl32, Fon Kodu:DH.MKT
% The same example is also included in chapter 2

2BOA. DH.ID 116/1 in ibid, p.37.

7 Seker ,0smanli belgelerinde ihtidapp.42,43.

28 BOA, date:17$/1306 (1889), Dosya N0:1617, Gémlek No:54, Fon KB#HIMKT.

29 BOA, date:15/B/1304 (1887), Dosya No:1411, GonMNek6, Fon Kodu:DH.MKT.
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is not mature enough to take such a serious deatsinsciously and he/she can
easily be manipulated by members of the familyeopbe he/she is familiar with.
However, as it is indicated in the last examplerehwere cases where the court was
persuaded about the sincerity of the child’s intento convert to Islam and assessed
the act as a valid one.

Even in the case of an adult, we attest that thioaities used to examine his/her
free will in order to validate the act of conversidn this way, in case of the
simultaneous conversion of the mother or the fath#r the child, thanks to the
meticulous investigation of both acts of conversibie child would not be forced to
convert; sometimes the one of the two spouses weai the house converting
with the children which he/she had kidnapped. inftilowing case -it is not clear if
the family was Greek orthodox or not, probably amAnian family, but it is worth
mentioning- Arakil260 applied to the authoritie&iag for the arrest of the criminals
who kidnapped his wife and children and stole savwkings from the house. The
investigation of whether conversion to Islam todkcp was requested as well261. In
this document, it is stated that the mother ancchiédren were forced by somebody
else to convert. Who could this person be? We ddmmcspeculate.

As it was discussed, the spouse who convertecauiasnatically divorced. It
was also a wide-spread phenomenon that the cospeuse would kidnap and force
the children to conversion so that the other spot@dd not be granted their
custody. According to the Ottoman documentationg@aeral policy of the kadi
court is detected on whether the child would bededrto its Christian or Muslim

parent. Nevertheless, in the case cited above,ertherMuslim underage child was

280 Arakil is an Armenian name.

1 BOA, date:12/L/1266 (1850), Dosya No:26, Gomlek®6o Fon Kodu:A.)MKT.UM.

105



handed to his father instead of his Muslim brothranncle with whom he had spent
6 years, we realize that the court wanted the ¢bilttake up his mind, free of force
or indirect pressure. There is also a striking doeat where it is mentioned that
during the ceremony of conversion to Islam of thigdecen of the Muslim Tabib
Eyub Sabri Efendi, it was decided that the formeula choose their religion after
becoming adults and they were handed to their faHh@vever, after the latter’s
death in Diyarbakir, the court refused to hand thetheir Christian mother262. We
can thus draw the conclusion that there was naiaffpolicy in the matter of
custody; so we cannot safely argue that there vi@sdency to hand the children to
the Muslim or the Christian parent. Maybe retairtimg right of custody was one of
the reasons why the majority of Christians who medrMuslims had converted to
Islam.

Although it was mentioned that the age limit ofy&hrs old was taken into
account263, we encounter documents with specialaggns regarding petitions to
conversion by specific groups of the Greek Orthopogulation. One of these is
addressed to the prefectures and requests thpaeage investigation in the cases of
Greek Orthodox male and female children under Hssyeld be carried out. This
examination should be meticulous and precautiomagsures should be taken
against those who do not accept the implementafidiis regulation264. Moreover,
one of the most interesting documents is a teldghiagm the Emniyet-1 Umumiye

Muduriyeti to thelgel Mutasarriflik, informing the latter that thens@rsions to

%62 BOA, date:05/Ca/1320 (1902), Dosya No:571, Gérlet68, Fon Kodu:DH.MKT.

283 Although inSeker it is mentioned that the “boundary” of 21 weams applied for a

child’s identification as underage or not, in &k tdocuments | examined the age of 20 years
is regarded as such.

264 BOA, date:08/R/1321 (1903), Dosya No:732, Gémlek88, Fon Kodu:DH.MKT.
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Islam of women, younger than twenty years old, &haot be considered valid and
that the girls should be sent back to their comtes®265. One can wonder why this
regulation was issued only for the cases of Greskddox children. It is probable
that the local authorities used to face more probleith the representatives of
Greek consulates or the Metropolitans than withrépeesentatives of other
communities. We can also assume that the kidnapgdingildren younger than 15

years old and their forced conversion was easger those of older children266.

Other reasons for conversion to Islam

As mentioned in the third chapter, material supp@s$ provided to both women
and men who converted to Islam. This amount of mpimeOttoman nakdiyye,
atiyye or ishan, might have been a considerablévatain for the non-Muslims in
need to convert to Islam in the pre-Tanzimat efa.P6e institutionalization of
granting support to the new converts reflects threcern and the zeal of the Muslims

to welcome new members to their religious familyhout discriminating them?268.

25 BOA, date:29/Ca/1337 (1918), Dosya No:97, Gémlek8\NFon Kodu:DHSFR

26 On more information about the investigation ofesasf underage Greek Orthodox
children who converted see the following documents:

BOA, date:01/N/1326 (1908), Dosya N0:2616, GonNiek90, Fon Kodu:DH.MKT (an
underage child was kept in the Greek consulaté tinatinvestigation of the conditions of his
ihtida was completed).

BOA, date:19/N/1331 (1912), Dosya N0:172, Gomlek\&on Kodu:DHID( It was
ordered that the legal procedure of the investgatif the conditions of an illegal marriage
that animamperformed in Edremid begins ; Sofya, who was umdenty years old and her
application for heihtida to be validated had been rejected, informally coteekto Islam
and was living with her husband in the wider arédd&dremid)

267

Seker ,Osmanli belgelerinde ihtidap.101.

%8 |bid, p.102.
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We encounter numerous documents where new Chrisbiaverts to Islam were
granted an amount of money. This was the caseChirstian priest who was granted
five hundred kurgt The simplicity of this document is characterisiibe profession
of the convert, and not his name, is mentionedstiyan papaslarindayken ihtida
etmis olan). This is a brief document where the actrahgjing money and the
amount is mentioned269. Of course, the term “Clanstdoes not refer only to the
Orthodox, so the convert might have been a CathalRrotestant or an Armenian.
The document does not clarify this.

It is not mentioned in the sources, but we can dreaconclusion that in some
cases, conversion to Islam was an informal pres#tguior someone to be employed
by a Muslim employer. Conversion of young boys alffterwards found a job is a
familiar pattern in the documentation. A represtwtacase is the one presented in a
document, where two children or teenagers, Gorgagahou and his sister Maria,
were converted to Islam and were named Mehmet a&zdnlye respectively. After
the conversion took place, they were employed bgréildsmail270. A similar case
from the Historical Archives of Macedonia is theeasf a Greek-Orthodox boy
named Anastasios, who converted to Islam and waedadehmet. Afterwards, he
was given to Ali Bese, manufacturer of petals, toknas his assistant271. In all
these cases, it is indirectly indicated that theoAconversion contributed to the
convert’s finding a job, as both these acts atedisn the same document; however

no comment is included relating these two acts.

29 BOA, date:29/Ra/1256 (1840), Dosya No:29, Gémlek N53, Fon Kodu:C..ADL.
20 vasdravellis Jotopixd Apyeia, p.430., document no:303

2" |bid, p.381., document no:266
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In all such cases, the convert directly applietheoOttoman authorities to ask for
“his being placed in an appropriate position” (mséibair gorevde istihdam
edilmesi). The rigid and plain structure of theseuments where the name of the
convert, the fact that he is a convert to Islam laiscetition to find an appropriate
job are the only three elements included, givesrtipression that the convert could
use his status as a convert to Islam to find ajdio ameliorate his economic
condition.

Sometimes, the convert used the term zaruret igindgoverty) to describe his
awful financial condition. This term is used in th@cument referring to Mehmed Ali
Efendi who had converted to Islam and asked to wasr& police officer. The
destitution of a large number of Greek Orthodox iyee in the plethora of news in
the contemporary Greek newspapers regarding padmdried or managed to
commit suicide. For instance, Sofia, a widow wived in Makrichori (Bakirkoy,
Istanbul) jumped in the sea in order to commitisi@decause she was deprived of
the necessary resources to raise her children2i&giieat number of such incidents
we encounter show that a large part of the pooeks@rthodox population might
have been vulnerable to conversion to Islam, sgekina better future.

Nevertheless, in some cases, the convert used foraselp not for
himself/herself but for a member of his/her familis is the case of Zehra, who
after having converted to Islam, petitioned for hesband to be hired in a position.
It is not mentioned in the document, but we cam@esthat Zehra’'s husband must
have been a Muslim or a convert, so Zehra’'s comwesgould be considered as
enhancing the family’s loyalty to the Porte. Howewich a motive is not mentioned

in the document. One more interesting categoryafersions to Islam is the one of

22 Taxidromos 27 April 1898.
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converts who not only asked for an appropriategiter having converted, but also
asked to be placed in another position if they wertesatisfied with their job. This
seems to be an expedient use of the act of colvengiich was related to
opportunities in the job market.

One of the monks of Mount Athos who had converieel years earlier and was
working in muddet dahiliye kalemi, after havingiggsd, he petitioned the
authorities for an appropriate job (minasib bireyile istihdam edilmesi)273. Given
the five years which had passed since the conveesid the fact that this is not the
only document where it is recorded that the conpetitioned the authorities more
than once for financial support, the administratiamst have been quite flexible in
its approach to the new members of the Muslim “fginin such documents, only
the name of the convert, usually his Muslim new eahis status as a convert and
his petition text are included. The repetitiontaktprocedure of recording the
identity information of the petitioner gives thepnassion that conversion to Islam
offered the convert the possibility of improving hife conditions..

In the same context, we can refer to the petitioMastafa, who had converted
to Islam in Crete. Mustafa worked as a police effim Izmir for a while, and then he
escaped and wandered from place to place. Firadlpetitioned the Ottoman
authorities stating that his previous job was mprapriate for him for several
reasons and asking that a daily salary (yevmiyeraated to both himself and his
family until he found an appropriate position274islcase is representative of a
group of petitions by converts where either theveohwho petitioned the

authorities, asking for a favorable status.

?BOA, date:28/M/1321(1903), Dosya N0:694, Gomlek B®, Fon Kodu:DH.MKT.

24 BOA, date:05/C/1319(1901), Dosya No:2533, Gomlek N80, Fon Kodu:DH,MKT
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In the last three documents cited, the communityhich the converts belonged
is not clarified, but the places of origin mentidrie.g. Mount Athos, Crete) lead to
the conclusion that they were probably Greek Omtxodlioreover, in all the
documents where only the Muslim names of the caaweere recorded, we
encounter the problem of tracing their former rielig identity, but of course this
does not change the fact that they were non-Muslims

The conversion of the members of a whole familghatsame time, does not
seem to be a coincidence when followed by a patitio financial support. For
instance, Abdullah275, who converted to Islam tgetvith his wife and children,
applied for such support276.

To sum up, in this part it was suggested that nbt did conversion to Islam
bring about radical changes in the legal statubetonvert, but also that it was a

significant factor to help improve the life condits of the convert.

The reaction of the Greek Orthodox commwimiwards the converts

The material and moral support the new convertivedefrom his new religious
“family” was a great motivation as it simultanegusffered an opportunity for the
person to get rid of enormous debts or to obtaitegtion against his own
community’s strict rules. The new “family” was afteager to pay his/her debts or to
protect him/her against all offences. This protecis evident from the numerous

documents where measures are ordered to be tak#drefoonvert’'s safety. The most

2> There is also no reference to the previous nantieeofonvert here.

2* BOA, date:11$/1318 (1900), Dosya No:2434, Gémlek No: 41, Fon . MKT
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important privilege achieved through conversion tesremoval of the authority of
his/her former community over the convert.

The reaction of the Greek community was often smngtthat it had disastrous
consequences. In the kaza of Bafra, the daught@olak Lefter converted to Islam
together with her two daughters and married Saldt.only was their house burnt
down by the outraged Christian populace (hristighalice), but they were killed as
well. The necessary investigation of these incislevds ordered to be conducted277.
The following case concerns the reaction of theetéx@rthodox community before
the act of conversion took place. IndRat, a Christian girl resorted to the house of
the scribe of the village in order to convertdtaim, and upon this, some individuals
encouraged the local Christian community to revalthe Ottoman document, it is
stated that the act of conversion must take plaeegfully in the department that the
law defines as appropriate; the arrest and punishofehe instigators of the revolt
was ordered so that no revolt or similar incideruisld take place after the
conversion278.

The first case seems quite cruel as three indilsduare killed by members of
their own community because of their religious ckoiThis incident took place in
Bafra, that is to say very far from the adminis#aicentre of Istanbul, so we might
assume that the control of the state was looseywibe such incidents are totally
opposed to the image of modernization and ceng@lpower that the Ottoman
authorities tried to create through the reformghla case the local authorities should
have tried at least to protect the converts, ifthey should have interfered to

suppress the revolt, as they did in the second ¥das this a matter of indifference

2"BOA, date:10/B/1309 (1891), Dosya N0:1920, Gonlek92, Fon Kodu:DH.MKT

28 BOA, date:01$/1319 (1901), Dosya No:2555, Gémlek No:50, Fon KB#uMKT
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or was the tension so great that even the stabtetigs would not dare to get
involved?

As for the reaction of the Greek community afteitdia, we encounter several
examples in the documentation. One of them isidwament regarding a young
Greek-Orthodox in Luleburgaz who was supposed torglerage, and it was
claimed that he/she was forced to conversion. &hsion that these rumours created
in the local society necessitated his/her being @eay from the area and the
Ottoman authorities ordered its implementationZ# case of Olga, who applied to
the local administration of her neighborhood to fskprotection until she was of
age, because her family and community which wetk aware of her sister’s
conversion were threatening her and she was affdding killed, has already been
mentioned280.

In all these examples, it is evident that the ieaadf the Greek Orthodox
community was very strong, so it was almost imgaedior the convert to stay in his
place of residence and he had to abandon it. Soragtithe convert applied to the
state to be settled in a safe place away fromdniedér community. However, it was
a frequent phenomenon that the Ottoman authoesked for the re-settlement of a
person, whose ihtida brought about tension indballsociety. This was a
precautionary measure to assure that no revoltdMoedjin and the converts would
not be harmed.

Similar incidents took place before the conversiba person after his/her
having announced his intention to convert to Islamthe island of Midilli, the local

bishop interfered, informing the Ottoman authositibat Sultana, who wanted to

2 BOA, date:10/C/1319(1901), Dosya No:2535, Gomlekli25, Fon Kodu:DH.MKT

20 BOA, date:08/Ra/1319 (1901), Dosya No:2502, Gérilekl32, Fon Kodu:DH.MKT
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convert, would not come to the administrative caluioc interrogation. He also
requested her resettlement from the local churahirgdtration. It is implied that
Sultana had been transferred by the Porte to anpkaee, when she expressed her
intention to convert to Islam, to avoid, in thisywéhe probable reaction of her
community following the spread of the news thatt&w had converted to Islam.
However, the Church who did not wish to lose a memnab its flock did not hesitate
to interfere and negotiate her resettlement batdrée¢he act of conversion was
completed. The legal procedures for the investigadif this case were ordered281.
Similarly, Frankoula, the daughter of Nikola, whiskhed to convert, was kidnapped
by unknown individuals, whose arrest was ordered&8addition, relevant is the
conversion of a girl from Kartal, whose brother laheady converted and petitioned
the authorities, informing them that his sister wyished to convert was kidnapped
by his uncle Todori and kept in Heybeliada. Theestigation of the case was
requested283. However, it should be noted thakife was no evidence that the
former community of the convert would react to #ue of ihtida, the convert who
changed his/her place of residence to validat®oiplete the act of conversion,
would be asked to return to his previous residerideere is a document where it is
stated that the return of a woman from Dgg@&awhen she came to take a certificate
of her conversion, probably to Istanbul, althouigls not clear, was ordered.

The person who wished to convert was strongly disaged by the members of
his family/community or was usually kidnapped. Tbeal ecclesiastical authorities

used to intervene and were sometimes warned b@tioenan authorities to step

81 BOA, date:19/L/1300(1882), Dosya No:1341, Gémlek38, Fon Kodu:DH.MKT
?82BOA, date:23/2/1302 (1884), Dosya No:167, Gémlek29, Fon Kodu:HR.HN.ISO

283 BOA, date:28/2/1307 (1889), Dosya No:1751, GonNek39, Fon Kodu:DH.MKT
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back. Not only the religious authorities, but alse foreign embassies, possibly
encouraged by the community of the convert, usedtéofere to prevent the
conversion. For instance, it was requested thaintieepreters (dragomans) of the
English, French and Russian consuls stop intedenrthe matter of the conversion
of the Greek Orthodox Anastasia from the Bulgantiedeni284. It seems quite
strange that not only the consulate, but also sgprtatives from other local
consulates tried to discourage Anastasia from atimge was this an expression of
solidarity between the local consulates in thefiore$ to deal with the systematic
policy of the Porte to remove future converts fritv@ir close environment to ensure
that the act of conversion took place smoothly?

Finally, let us return to a document already nugrgd, to exemplify the
practical dimensions of the authority of the comiwuaver the convert. A Greek
Orthodox named Katerina, after staying for a whiléhe French hospital, died.
Katerina was said to have converted to Islam, iertet was no official document to
validate this conversion, only the testimony of somomen. An argument followed
on whether Katerina’s funeral should take placa ahurch according to her
recognized faith or according to the new one tisatte- say Islam. All the official
acts and records which refer to one’s religioutustare inevitably influenced by
his/her conversion. In that sense, we can spedieafbility” for the convert to
change not only his confession, but also all thevent legal and social parameters
that automatically were affected. Even after theveot's death, even if the convert’s
former community no longer had any authority ovien,hin complicated cases,
where the validity of the act of ihtida had to veyed, it was contested. The

bureaucratization of the procedure of conversiathénineteenth century seems to

284 BOA, date:08/L/1317 (1899), Dosya No0:2303, Gonilek58, Fon Kodu:DH.MKT
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have been indispensable, so that such argumenthase community’s rules should

be applied would not arise285.

The Transfers of the Greek Ortho@onvert Population

The information related to the settlement and \essié cadre of a citizen belongs
to public law according to the modern classificatad legal terminology. However,
as this classification did not exist in the ninetkecentury and this issue is closely
related to the reaction of the Greek Orthodox comitguo conversions, this part has
been included here.

The act of conversion to Islam was a source afaigort for the local
Christian population. Its reaction was sometimedevit or fatal, as it has been
described in the previous section. Deringil stredbat usually the reaction of the
Christian community was dual: Either the Christpepulation petitioned the local
authorities, claiming that the process of conversias irregular, or the convert
somehow “disappeared”, so no more problems remambd resolved286.

One of the most interesting cases is the one widg/a, who was from the
Island of Midilli. Lemonya converted to Islam irtdsbul, took the name of Zehra,
and afterwards her transfer to Midilli was orderaslshe had nobody in Istanbul
(“Dersaadet’'te kimsesi olmagindan”). There is no information on whether she
petitioned the authorities to be transferred ordltier decided to order her transfer.

What is striking in this case is that this transtes ordered after Lemonya’s

85 BOA, date:24/R/1319 (1901), Dosya No:28, Gémlek128, Fon Kodu:Y..PRK.ZB.

28 Deringil, The Ottomanspp.122-123.
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conversion whereas the reason cited in the docuaimmbusly pre-existed. In
addition, upon leaving Istanbul, Zehra would be oeed from her social
environment there but resettled in the one ofonigyin, that is to say in a familiar
social “family”. Was she more afraid of the reantmf her social environment in
Istanbul than the one in Midilli? The question wémain unanswered287.

Contrary to the document aforementioned, whichteslcas an exception, in
the majority of the cases in the Ottoman docummmtaionverts were transferred to
a totally new and unfamiliar environment for seVeeasons. For instance, Salih
Efendi, who was Greek Orthodox (Rum milletindenjwerted and applied for a new
identity certificate (tezkere-i osmaniye) and ansfer document (murur tezkeresi). In
the investigation that followed it was proved tBalih Efendi was a resident of the
Karagzac mahalle in the kaza of Bayezid in Erzurum, tieatvas a student at the
Sibyan Mektep in the karye of KarabeyliSite and that he needed these documents
to travel for academic purposes288. In additioa,dhse of the Greek Orthodox
Meryem is noteworthy, as she moved from the ard2oofin Konya to Adana,
converted to Islam, and was named Fatma, claintivag she converted because her
husband had diedgi@in 6lumuyle).

Mostly, as indicated above, the death of a cletive or academic purposes
were popular bases to ask for a transfer to angilaee. Sometimes, however, the
convert was more sincere, claiming that his lifes\atirisk because of the reaction of
his former community to his/her conversion. In otiverds, in the cases mentioned
above the convert would base his application ttrdresferred to another place on

educational reasons or on the need to be trandfeomewhere where other close

87 BOA, date:05/Te/1323 (1905), Dosya No:477, GoénNek54, Fon Kodu:ZB.

288 BOA, date:25/B/1304 (1886), Dosya No:1414, GonNiek29, Fon Kodu:DH.MKT.
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relatives resided, however the fear of the reaaticthe Greek-Orthodox community
was the real motive.

The case of Olofsiya, discussed earlier, whoipegd the local administration
of her neighborhood to ask for protection until gles of age, because her family
and community that were aware of her sister’s csige were threatening her and
she was afraid of being killed, was already mem@t#89. If the convert’'s moving to
another place before or after his conversion wagdimidual choice, problems
concerning his documents of identification coulgerFor instance, the procedure of
the conversion of the Greek Orthodox Angeliki frdidilli, who had moved to
Istanbul, was frozen, as it was attested that sieanHellenic citizen, and further
investigation of the issue was ordered290.

In the context of transfers of converts orderedhgylocal authorities, we should
refer to the case of a young convert Greek in Liilgadz who was supposed to be
underage and it was claimed that he/she was fdocednversion. The tension that
these rumors brought about in the local societes&itated his/her being sent way
from the area upon the orders of the Ottoman ailibs291.

Finally, conversion during a trip seems to havenhespular as the convert was
already in the process of moving away from his @lacresidence, so the conditions
were quite favorable. That was also the choiceadidfi, a girl from Sakiz (Chios)
Adasi who was sent §§evki Bey to his father in law to work as a serv&atvki Bey
most probably lived in Chios (at the vilayet ofZ@e-1 Bahr-I Sefid) and his father

in law was the director of Mabeyn-I Himayun in Ras8Vhen Kaliopi announced

?89BOA, date:08/Ra/1319 (1901), Dosya N0:2502, Gérleki32, Fon Kodu:DH.MKT
29BOA, date:16/Ey/1323 (1905), Dosya No:478, GonNiek143, Fon Kodu:ZB.

21BOA, date:10/C/1319 (1901), Dosya No:2535, GonNek125, Fon Kodu:DH.MKT
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that she intended to convert to Islam, she wasiueon board during the trip. The
relevant document includes the order that she ghaatl be prevented from getting
off the boat, and a warning to the captain to belappropriately that was asked to
be communicated through the Russian Embassy ( Raefgaieti vasitasiyla)292.
This is the first document where we encounter @t joperation involving the
Ottoman authorities and foreign representativegssolve an issue concerning the
conversion of a Christian to Islam; however it @ olear if Kaliopi was an Ottoman
or a Russian citizen.

Not only the Ottoman authorities but also the felig communal ones used to
interfere and order the removal of a convert f@cputionary reasons. In the case of
Agasi, mentioned by Deringil, the woman convert Wastly transferred to the
household of the kadi’s deputy, probably for reasairsafety, from where she was
brought before the local court by her husband amdesother Christians. After Agasi
apostatized, she stayed for twenty days in theéhotithe local Greek Orthodox
kocabal from where she was kidnapped by the Muslim pdpmraand placed in a
Muslim household. This series of subsequent trasgfieded with the woman’s
transfer to Istanbul for questioning, upon the esquf the Greek Orthodox
Patriarchate293.

To sum up, we can conclude that in most casesofdhversion of the Greek
Orthodox to Islam, the reaction or possible reactibthe local Christian community
dictated the convert’s transfer to a remote plabés was either the result of the
convert’s own will, or the outcome of the interfece of the Ottoman or religious

communal authorities. Co-operation between theseatthorities or between the

292 BOA, date:29/L/1304 (1886), Dosya No:1433, Goniek112, Fon Kodu:DH.MKT.

% BBA HR.MKT 56/65; 26 Cemaziyelevvel 1269/8 Marc85B, request from the Greek
Patriarchate, in Deringillhe Ottomangp.125.
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former and the foreign embassy was likely to takeg The disruption of the local
social harmony was disturbing for all the authedtand especially in cases of
apostasy the Ottoman authorities made the choibawhg the convert disappear
rather than enforcing the death penalty accordirtpe traditional principles of

Islam, which would cause immeasurable problemstia@dhterference of all foreign

representatives.
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CHAPTER V: CONCLUSION

This study concerned itself with a very restricéeda: the changes in the legal
status of converts or the legal “motives” for corsien. It also referred to a
particular historical period, the years 1856-1%8] to a particular social group, the
Ottoman Greek Orthodox. A particular dimensioth&f phenomenon of conversion
was studied: the conversion to Islam (ihtida).tAttse aspects of the phenomenon of
conversion were examined .

Conversions of the Greek Orthodox were subjesbtoe general rules of the
nineteenth century conversions: the bureaucrabizati the system, the extensive
investigation of the conditions of conversion, tleed for the presence of witnesses
during the act. However, some special charactesistie observed; the migration of
Greek Orthofox muhtedi soldiers to the Empire,sapsy from Islam in the majority
of cases where a metropolitan interfered, thengtreaction of the local community
to a conversion of one of its members.

Why would a Greek Orthodox Ottoman citizen conteiislam in the post-
Tanzimat period when the Islahat fermani suppgdadiught about conditions of
equality and freedom of religious choice in the Eefp Except for reasons of true
faith in the righteousness of Islam, a Greek Ortixogdould convert to improve his
conditions of life in all the sectors where thegdamation of modernity was not or
was partially applied. For example, if he was biaaked in jail and was offered his
freedom in return for converting to Islam he wootthvert. He would also convert to
benefit from advantages related to family law amtkeritance, as the old system of
the religious courts that examined these casesimeoh&alid, enabling him/her to

automatically divorce his/her non-Muslim spousanteerit from a Muslim or a

121



convert to Islam, and to accept a donation. Gregkadox women would convert to
Islam to get away with their children (having theanvert as well) in order to escape
from a marriage in which they were unhappy.

The Muslim community was always willing to embrakbe new members and
help them start a new life away from their ex-comityy Many mihtedi were
eligible for financial aid or were offered to a joks members of the dominant
religious group, the converts would face no lorfgee discrimination in public life
and live as second class citizens.

However, many cases of conversion ended in thetappsf the convert.
Apostasy took place because of the interventiadh@focal metropolitans or because
the convert changed his/her mind. Usually, women féd converted to marry a
Muslim apostatized if they were not happy with thearriage or were living in
poverty. In these cases, it becomes clear thairthemotive to convert was to marry
a Muslim (so as to acquire hereditary rights onpheperty and to enable Muslim
children to inherit their mother’s property), sahe marriage did not meet the
convert woman’s expectations she would apostatideran away from home
together with her children.

Conversion appears as a tool of social flexib#ibgial consequences are obvious
in the family, property, penal and public law imgeal. There is no case of
conversion that can be examined as a separaté lagabentity. The legal motives
of a conversion have a connection with the so@etyits rules. A society can be
influenced by political evolution.

The reaction of the convert’s former community amel convert’s being resettled
in different areas are both social phenomena.rfecsion means to change worlds,

then apostasy is an even more dramatic choicegbstate is condemnable
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according to the traditional principles of Islanm fas/her act, his Orthodox family
and former community are probably not eager to es#whim/her immediately; he is
rejected by both worlds. Even the children, wholadeapped and forced to convert
by one or both of their parents, are obliged toegigmce a mixture of social reaction
and approval by their former and new communitiébpagh they were not given
the chance to choose their social and legal iden#s it was presented in the case
study, some Greek Orthodox who converted to Islpptied for a job while
unemployed or applied to be transferred to anoftwsition; in this way, given that
their mihtedi status was mentioned in the appboatiocument, the act of
conversion appears as a path for transition frame swcial status to the other.

We should also reflect on the fact that, afterdb@blishment of the Hellenic
state, conversion to Islam must have been a dédaraf loyalty to the Porte. The
intensity of the discrimination towards the Greakh©dox of the Empire might
have encouraged many of them to convert, to gueeasdfety for themselves and
their families. This might also have been the ¢aske days of the political events in
Crete. In this case, conversion to Islam seemsave functioned as a precautionary
measure adapted to the political framework of tlae e

Finally, the case study on conversion gives acteasstudy of gender as well.
On the one hand, the convert women of the Gregkd@ax community escaped the
strict boundaries of their community and from th#éuence of the Church. They got
rid of the psychology of inferiority and the feadiof being female members of a
subject group.On the other hand, the life of theshhuwoman, who belonged to the
predominant social group, was not always as ide#lseemed to be. Some cases of
mihtedi who apostatized because they could natlgag with their Muslim

husbands have been reported. The conditions ofahkie were difficult for
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Ottoman women, as it was suggested in the relgamtbeing a convert wife meant
the road back was closed, at first glimpse. Thetedilwoman had to co-exist with
somebody whose religion and culture was differantl she would have to re-
establish social bonds from scratch within a sagialip that would not welcome her
immediately. If this effort of integration in theddlim group failed, the convert
would join the very unfavourable status of the apies Nevertheless, the extensive
study of this issue could be the topic of a sepaitsis.

To conclude, my research focused on a specific &frmbnversion, on ihtida.
Ihtida influences every aspect of life; convertartde superiority of the dominant
religious group and they share the Muslim statusligrant. To convert is to

change worlds.
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APPENDICES

A.

kendi istgiyle ihtida ederek Abdullah gu Ismail adini alip sonra tekrar kendi
dinine donen (irtidad) ve adi gecen vilayetin zgbtdairesine (polis department)
gonderilen Kosti glu Nico Izmir'de iskan edilme igin 22 Temmuz 1302 tarihli %@
numaral yaziya 18 gustos tarihli cevapta adi gecersikin adi gecen vilayete
(izmir'e) gonderildgi.

Buna benzer bundan bir sene d6nces@abe pazarinda Haci Ago’nun evinde ihtida
ederek Mehmet adl bir §iyle evlen ve Emine adini alan Katina, kocasinindgine
bakmadgini gerekge goOstererek evden ayrilip, tekrar eshind donerek Galata
Murekkihane(?) sokanda oturan Vasiliki adli annesinin evine ystig Beyoglu
mutasarriflginin yazisindan argdmaktadir.

Kabatg iskelesi kayikcilarindan Kayserili Mehmet'in onnsednce ihtida edip
kendisiyle evlenen Kalo tekrar kendi dinine donigldBta oturan babasinin evine
gittigi, ancak babasinin kendisini kabul etmemesi lUzetaisik evlerde kaldil adi
gecen kadinin kocasinin kefaletgllaamasi icin verdii dilekgeden ankalmaktadir.
Bu ik kadin hakkinda nasil bglem yapilmasi gereldi sorulmaktadir.

2 Safer 1308
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Yibgsleri Bakanlgina

Midilli adasinda Sultana adli bir Hiristiyan kéykizi ihtida etmek amaciyla
Ali adl bir kéylinin arkasina gup birkac gin d&da dolatiktan sonra birlikte bir
Musliman koéyine gittiklerinde kizi evden almak i¢i® kadar Hiristiyan, kizi
oradan almak icin kdye kadar gitgyee de, kiz oradan Midilliye getirilerek hilkiimete
teslim edilmsg, digiin yapmak icin bir yer aranmakta ise de, kizin egiecevaplara
gore ke bir ¢c6zim bulmak icin Midilli despotu Bolge idameeclisine davet edilmgj
ancak kendisi bu davete katilmaktan kacghnme ustelik kizin Despothaneye
(Mitropolite) tesliminde 1srar etwtir. Kiz iki haftadir hikimetin g6zleminde
tutulmaktadir, yapilamsi gerekegieim midilli mutasarrifigina damgiimistir. ihtida
problemine ruhani liderlerin katilgh idare meclisinde bakilmasi kural ve kanun
oldugu, Ozellikle despotun katilmamasinin kurullara aykldugu ve bu nedenle
Patrik hane tarafindan despotun meclise kagmielgrafla mecbur edilmesi veya
onun yokligunda kanunlara uygun olarak meclisin bu konudarkagemesi ve kizin
vilayet merkezine getirilmesi...... (belgenin kalan kismak
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Yuce Trabzon Vilayetine 25 IKian sani 1307

Bafra kazasinin Selam-1 Aleyk kdytinden ¢olak Lefter adli hatunun iki cogiuyla
beraber kendi isfgyle ihtida ederek Salih’le evlenglihalde ayni kéyin Hiristiyan
halki intikam almak amaciyla gecele evlerini sateverip bu sirada evlerinden
cikarken onlari oldurdtkleri ve bolge kaymakaima yapilan bgvuru Gzerine bazi
sahislar tutuklanngi ancak tutuklananlar serbest birakgnbunun Gzerine Salih’in
babasi Sadullah faillerin yakalanmasi icin dilekedya vurmus ve dilekgesi valilge
ulasmil oldugundan olayin bolgede iyice atailmasi, asil sorulmalarin yakalanarak
adelete teslim edilmeleri ve sonucun tst makandhribthesi isteniyor.
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D.

Yanlis sOzleri nedeniyle iki yil kalebentlik cezasiyla dMii kazasinda tutuklu
bulunan ve kendi isigyle ihtida etmek isteyenistanbullu Panayoti ihtida
islemlerinin gerceklgmesi icin dger oOrneklerde oldgu gibi Ylce Adalet
Bakanlginin yazisi tizerine Sadrazamliktan gelen 31 Temb3ds5 tarihli tezkerede
adi gecenin tutuklugunun iki seneyi gegti ve hala kendisi bu isggnde israrliysa
ihtida islemninin yapilmasi ve durumun sadarete bildirilmesi
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