View metadata, citation and similar papers at core.ac.uk brought to you by X{'CORE

provided by Sabanci University Research Database

THE DREAM OF A 17" CENTURY OTTOMAN INTELLECTUAL: VEYSI AND HIS
HABNAME

by
A. TUNC SEN

Submitted to the Graduate School of Arts and Social Sciences in partial fulfillment of the
requirements for the degree of Master of Arts

Sabanci University
Spring 2008


https://core.ac.uk/display/11741707?utm_source=pdf&utm_medium=banner&utm_campaign=pdf-decoration-v1

THE DREAM OF A 17" CENTURY OTTOMAN INTELLECTUAL: VEYSi AND HIS
HABNAME

APPROVED BY:

Asst. Prof. Y. Hakan Erdem ... ...

(Thesis Supervisor)

Asst. Prof. Hiillya Canbakal — ...................oonl.

Asst. Prof. Hiillya Adak ...

DATE OF APPROVAL: 06 /08 /2008



© A. Tung Sen, 2008
All Rights Reserved



ABSTRACT
THE DREAM OF A 17" CENTURY OTTOMAN INTELLECTUAL: VEYSI AND HIS
HABNAME

A.Tung¢ Sen
History, M.A. thesis, Spring 2008

Thesis Supervisor: Y. Hakan Erdem

This thesis endeavors to present a literary-historical analysis of a seventeenth century
work of prose, Habndme, which was written by one of the prominent literary figures of his time,
Veysi. He was born in Alasehir in 1561/2, and died in 1628 in Skopje. Having been enrolled in
medrese education, he worked as a kadi in various locations in both Anatolia and Rumeli
including Alasehir, Tire, Serez and Skopje. He is, however, better known for his literary abilities,
and respected by both contemporary biographers and modern scholars as one of the leading
figures of Ottoman ornamental prose.

In his Habndme, Veysi constructs a dream setting, in which the Alexander the Two-
Horned has a conversation with Ahmed I regarding Ahmed’s concerns of the abuses in state
apparatus. It is, thus, considered as an example of the Ottoman mirror for princes genre. Yet the
text has some considerable deviations from other treatises, for it a) unequivocally fictionalizes the
content through ‘dream’ fashion, b) contravenes the “Golden Age” rhetoric by making Alexander
the Great say that abuses were not peculiar to Ahmed’s reign, they have been always there from
the beginning. With this regard, the text serves as a consolation rather than a counsel.

Habname of Veysi is equally important for its special literary quality of using dream as a
frame for the narrative. While attempting to understand his choice, various dimensions should be
taken into consideration. Firstly, Veysi’s possible familiarity with Islamic dream paradigms
needs to be explained. Furthermore, the layers of correspondences between Veysi's Habndme
and alike pieces from subsequent periods such as the works of Hasmeti, Ziya Pasa, Namik Kemal
or Ruseni should be emphasized.

With all these regards, the following study aims to:

1) question the position of Habndme of Veysi within the Ottoman mirror for princes
literature through exploring the intertextuality between Habndme and contemporary mirrors by
taking into consideration the literary ecology (i.e. the audience, reception, authorial intentions)
and/or political-cultural context in which the text was produced,

2) contextualize the text within a broader plane of Islamic dream lore in order to answer
“Why might Veysi have created such a dream setting?” and/or “In what ways did this dream
apparatus enable him in expressing his views?”,

3) through benefiting from the debates on the dream-vision genre of medieval European
literature, to scrutinize the continuity within the tradition of composing dream-framed accounts in
the Ottoman literature, and hereby question the validity of a new literary genre.
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OZET
17. YY’DAN BIR OSMANLI ENTELEKTUELININ RUYASI: VEYSI VE HABNAME
ISIMLI ESERI

A.Tung¢ Sen
Tarih, Master Tezi, Bahar 2008

Tez Danigsmani: Y. Hakan Erdem

Bu tez, 17. yiizyilda, doneminin onemli edebi figiirlerinden biri olan Veysi tarafindan
yazilmis Habndme isimli eserin edebi-tarihsel analizini yapmaya caligmaktadir. 1561/2°de
Alasehir’de dogup 1628°de Uskiip’te 6len Veysi, medrese egitimini tamamladiktan sonra
Alasehir, Tire, Serez ve Uskiip gibi Anadolu ve Rumeli’nin ¢esitli bolgelerinde kadilik yapt1. Ne
var ki Veysi daha ziyade edebi yetenekleriyle iin kazanmustir. Gerek doneminin biyografi
yazarlar1 gerekse giiniimiiz edebiyat tarih¢ileri, Veysi’nin Osmanli siislii nesrinin 6nde gelen
temsilcilerinden biri oldugu konusunda hemfikirdir.

Veysi, Habndme adli eserinde, riyasinda gormiiscesine Iskender-i Ziilkarneyn ile Sultan
I. Ahmed’i, devlet diizeninde goriilen ve sultana kaygi veren suistimaller hakkinda konusturur.
Bu politik icerigi nedeniyle, metin, Osmanli nasihat literatiirliniin bir Ornegi olarak kabul
edilmektedir. Yine de Habname’yi doneminde yazilmis risalelerden, i) rliya formu vesilesiyle
anlatisini acikca kurgusallastirdigi, ve ii) Iskender’e, suistimallerin yalmizca Ahmed’in dénemine
0zgii olmayip tarihin basindan beri goriildiigiinii soyleterek yaygin “Altin Cag” sdylemine itiraz
ettigi i¢in ayirmak gerekir.

Siyasi igeriginin yani sira, anlatiya ozgiinlilk kazandiran ‘riya’ cercevesi hasebiyle de
Habname incelenmeye deger bir metindir. Veysi nin bdyle bir stratejiye basvurmasindaki saikleri
anlamak, ¢esitli baglamlarin incelenmesini gerektirir. Oncelikle Veysi’nin Islami riiya teorileriyle
olan olas1 yakinlig1 ortaya konmalidir. Bunun disinda, Habndme ile sonraki donemlerde Hasmeti,
Ziya Pasa, Namik Kemal ve Ruseni tarafindan yazilmis benzer metinler arasindaki
benzerlik/farkliliklar tahlil edilmedir.

Biitiin bunlarin 15181nda, bu ¢alismanin baglica amaglari:

1) Metnin iiretildigi ve tiiketildigi edebi ¢evre ile siyasi-kiiltiirel baglami ortaya koyarak
Habname’yi doneminde yazilmis diger siyasi metinlerle karsilastirmali bir okumaya tabii tutarak,
Habname’nin Osmanli nasihat literatiirii icindeki yerini sorgulamak,

2) Veysi’nin boyle bir riiya anlatisin1 neden kurgulamis olabilecegi ve bu rliya aracinin,
Veysi'ye, diisiincelerini ifade etme hususunda ne gibi olanaklar tanimis olabilecegi sorularina
cevap verebilmek adina Habndme’yi daha genis bir Islami riiya literatiirii icine yerlestirmek,

3) Osmanli edebiyatinda, benzer diger eserler iizerinden tesbit edilebilen riya formu
gelenegini, ortagcag Avrupa edebiyatindaki riiya-goriileri tiirii tartismalarindan da faydalanarak
inceleyip yeni bir edebf tiir tanimlamanin miimkiin olup olmadigin1 cevaplamaktir.
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INTRODUCTION

“The world has long recognized the importance of dreams and the role they play in
anticipating the fates of countries and of people who govern them ... Our imperial state is the
first in the history of the whole world to have institutionalized the interpretation of dreams
and so to have brought it to such a high degree of perfection .... The idea behind the
Sovereign’s creation of the Tabir is that Allah looses a forewarning dream on the world as
casually as He unleashes a flash of lightning or draws a rainbow or suddenly sends a comet
close to us, drawn from the mysterious depths of the Universe. He dispatches a signal to the
earth without bothering about where it will land; He is too far away to be concerned with such
details. It is up to us to find out where the dream has come to earth - to flush it out from
among millions, billions others, as none might look for a pearl lost in the desert. For the
interpretation of that dream, fallen like a stray spar into the brain of one out of millions of
sleepers, may help to save the country or its sovereign from disaster; may help to avert war or
plague or to create new ideas. So the Palace of Dreams is no mere whim or fancy; it is one of
the pillars of the State. It is here, better than in any surveys, statements, or reports compiled
by inspectors, policemen or governors of pashaliks, that the true state of the Empire may be
assessed. For in the nocturnal realm of sleep are to be found both the light and the darkness of
humanity, its honey and its poison, its greatness and its vulnerability ... It was for that reason
that the Padishah decreed that no dream, not even one dreamed in the remotest part of the
Empire on the most ordinary day by the most godforsaken creature, must fail to be examined
by the Tabir Sarrail.”'

These sentences are from the book of the venerable Albanian writer, Ismail Kadare,
“The Palace of Dreams.” The book in question is a satirical story of totalitarianism under
whose rule the most, and maybe the only, independent sphere of human imagination, their
dreams, were controlled. This is likely due to this satire and harsh criticism that Kadare’s
book was banned when it first appeared in Albania. Beside its Orwellian dystopian
atmosphere and the sharp judgments against totalitarian regimes, Kadare’s work is striking,
for especially the Ottomanists, in terms of the setting of its plot. In “The Palace of Dreams”,
the Ottoman Empire is chosen as the framing environment, in the centre of which the Dream
Palace [Tabir Sarrail] that collects all dreams from even the remotest part of the empire in
order to interpret them has been erected.

It was possibly the case that Ismail Kadare chose the Ottoman Empire as the setting of

his novel not because of his awareness pertaining to the tremendous interest shown toward

! Ismail Kadare, The Palace of Dreams, tr. from the French of Jusuf Vrioni by Barbara Bray, (London: Harvill
Press, 1993), pp.18-20.



dreams in the Ottoman realm, but rather because of the symbolism the Ottoman Empire could
provide as an authoritarian/totalitarian regime. We do and cannot know what insights Kadare
might have had regarding the historical facts of the Ottoman Empire, but it would have been
somewhat surprising for him if he had learned that there were signs of such a Tabir Sarrail
once actually existed in the Ottoman Empire. Albeit exaggerated, these signs come from the
hitherto unnoticed remarks within the Ottoman archival materials.

The seeds of this insight were first implanted with a quick search in the web site of
the Bagbakanlik Osmanli Arsivi, when the system found more than thirty results as to reveal
that certain people with certain expectations had sent their dreams to the capital. Interspersed
in diverse catalogues and a wide time span, the earliest document was from the eighteenth
century, in which the dream of a certain Mehmed Edhemzade from Nigbolu who saw the
conquests of various castles in Balkans, is narrated as a harbinger of further auspicious
events.” In most instances, these dream narratives are of glad tidings concluded by the
dreamer’s expression of his or her wish from the sultan as a reward for what he or she
heralded. To some extent, these wishes seem to have been realized. In, for instance, one of
these documents related with a certain Serife Ayse Hatun, a note is placed at the top of the
document showing the imperial order to gift the woman with eight akges.3

I do not intend to go too far by suggesting here that one can speak of an ‘economy of
dreams’ prevalent in the Ottoman Empire. As argued in quite a different context by Selim
Deringil, such kinds of transactions were most probably a means for the sultan to show his
munificence and to secure the distribution of wealth.* However, it should not be denied that
dreams had an exceptional status in the cultural, political, and intellectual history of the
Ottoman Empire. This is in fact a trite remark, since all the specialists and amateurs
interested in the Ottoman Empire know very well that the entire story of the Ottoman Empire

began with the dream of Osman. But sometimes, the issue that is supposed to be well-known

2 BOA, C.Askeriye, # 501/20932 dated cemaziy@’l-evvel 1150/1737.

3 BOA, C.Dahiliye, # 142/7081 dated cemaziy@’l-ahir 1152/1739. Similar dream stories before the nineteenth
century can be found in Cevdet and Hat collections. By the reign of Abdiilhamid dream stories, which are
greater in number, can be extracted from the archives of the Yildiz Palace, especially the collection of espionage
reports.

* Deringil states that in the reign of Abdiilhamid, the interest shown in holy relics as a part of Abdiilhamid’s
attempt to secure the legitimation of his authority led to a sudden increase in the numbers of similar materials
allegedly found and sent by the people to the palace. All those people were, however, received symbolic amount
of gifts no matter how dubious was the authenticity of their findings. See: Selim Deringil, The Well-Protected
Domains: Ideology and the Legitimation of Power in the Ottoman Empire, 1876-1909, (London; New York:
I.B.Tauris, 1998), p.39.



can be the most ignored and the least studied. The fate of dreams in the history of the
Ottoman Empire is an exact representation of such a dilemma.

The aim of this thesis is not to explore in the dream worlds of the Ottomans through
examining the archival sources in question. Highly alluring though, these documents do not
establish a firm ground upon which a coherent and feasible analysis can depend, for they are
mostly fragmentary in nature and cannot reflect anything beyond the story of dream itself.
Moreover, it is nearly impossible to recover the lives of ordinary people like Mehmed
Edhemzade or Ayse Serife Hatun mentioned above. Therefore, an interpretation relying
merely on these short dream stories would inevitably be self-referential and lacking necessary
contextualization.

With my preoccupation with dreams, I met in various articles and studies with the
name of a single literary work: Habndme written in the early seventeenth century by one of
the most prominent writers of his time named Veysi. I first encountered this text while
reading Orhan Saik Gokyay’s preliminary article on dreams in the Ottoman Empire.5 He
introduced Habndme as a unique account bearing both literary and political aspects per se.
Gokyay’s point is accurate, since the text has been addressed with diverse emphases in
various sources and studies. While in the compilations on the history of Ottoman literature or
separate studies and articles on Veysi6, the names of Veysi and the Habndme have been
underlined for their literary qualities; those studies devoted to the early modern Ottoman
political thought have identified the text as one of the representatives of the nasihatndme
genre.” In that regard, Habndme of Veysi stands at the crossroads of several perspectives, all
of which merit attention in contextualizing the text and his author.

This study, which aims to present a literary-historical analysis of Veysi’s Habndame, is
largely influenced by the recent approaches of cultural and intellectual history that call for the
return of the ‘text’ into the centre of historical studies. Since 1980s, history is under the attack
of postmodernism, which has tried to demystify the historians’ fundamental assumptions and
beliefs such as objectivity, scientificity and truth seeking. Although ‘history’ and ‘post-
modernism’ sounds rather oxymoron, it cannot be denied that post-modernist insights have

also positively affected historians to check their seated convictions, to ask new questions and

> Orhan Saik Gokyay, “Rayalar Uzerine”, II. Milletleraras: Tiirk Folklor Kongresi Bildirileri, IV.Cilt: Gelenek
Gorenek Inanglar, 1983, pp.183-208.

% For the full account of these studies, see: chapter II, footnotes 71-72.

" For the list of concerning literature, see: chapter I, footnote 17.



to open up new avenues.® Owing mostly to the postmodernist critiques, last two decades have
witnessed a rapprochement between especially history and literary criticism, since in both
disciplines, ‘texts’ are, at the basic level, used as the chief subject matter. In this sense, the
studies on ‘(historical) narratives’, which were once eclipsed by the hegemony of
documentary materials as if these documents were not texts, resurfaced again within the
discipline of history.

Re-burgeoning of the interest in the narrative sources, however, is rather different
from the way these sources were used before. Historians became quite aware of the fact that,
these texts are not ready mines of information to be used for reconstructing the past as it
really happened. Since each text is bounded by several framing units including the entire
social, political, economic, cultural, and personal contexts within which it was produced and
consumed, all these aspects require to be paid attention. This is in fact not only fruitful for a
more accurate comprehension of the meaning(s) of a particular text, but is also, and more
importantly, fructuous for understanding and reconstructing the historical environment in
question.

With respect to the scholarship on the history of the Ottoman Empire, the
repercussions of this sea change can easily be discerned. Cornell Fleischer’s seminal study on
the historian Mustafa Alf is one important example.9 As expressed by its author in the preface
section, through a scrutiny of Ali’s oeuvre accompanied with an inspection of the overall
historical context in which he wrote, Fleischer’s work aims to add “the human and

10 5f Ottoman

intellectual flesh that gives coherence and meaning to the institutional skeleton
economy and society. In addition to his work focusing on a single intellectual and his
writings, one may find a similar methodology in those studies examining a corpus of texts.
Cemal Kafadar in Between Two Worlds: The Construction of the Ottoman State”, and
Gabriel Piterberg in An Ottoman Tragedy: History and Historiography at Play’’, have aimed

to show how historical texts have a reciprocal relationship with the realities and the prevalent

¥ For a very useful compilation of articles representing all the perspectives of the debate between postmodernism
and history, see: Keith Jenkins (ed.), The Postmodern History Reader, (London: Routledge, 1997).

® Cornell H. Fleischer, Bureaucrat and Intellectual in the Ottoman Empire: the Historian Mustafa Ali (1541-
1600), (Princeton, N.J.: Princeton University Press, 1986).

' ibid, p.4.

""" Cemal Kafadar, Between Two Worlds: The Construction of the Ottoman State, (Berkeley: University of
California Press, 1995).

2 Gabriel Piterberg, An Ottoman Tragedy: History and Historiography at Play, (California: University of
California Press, 2003).



discourses of the age they were written. On the one hand, they are crucial in representing the
intellectual and political climate as well as the dominant rhetorical/discursive concerns of
their ages. On the other hand, these same texts were also the means to shape the realities (or
subsequent perceptions about the realities) of their world.

In all these regards, this thesis is a preliminary attempt to reconcile detailed
literary/textual analysis of Veysi’s Habndme with a broader historical perspective through
examining the wider political, intellectual, and cultural contexts to which the text referred.
Although the text entails consideration of various perspectives, given the scarcity of an
available literature as well as the time and source restrictions, most of them can only be
touched upon here.

Since Habndame has mainly been classified as a representative of the Ottoman mirror
for princes genre, the definition and distinguishing features of this genre should first be
provided. The first chapter dwells entirely on this purpose and tries to draw an interpretive
framework for discussing Habndme’s position within the Ottoman mirror for princes
literature. Despite the inconsistency with regard to the nomenclature of the genre, the term
‘mirror for prince’ is preferred over the other alternatives like nasihatndmes [advice
literature] or uslahat layihalari [reform treatises], since this term, unlike the others, well
reflects both the strong literary tradition of the ages-old Indo-Iranian and Islamic mirror
writing, and the grave presentist concerns of their authors.

Although these contemporary mirror writers’ concerns and complaints regarding the
present situation of the Ottoman Empire are invaluable sources in providing a panorama of
the Ottoman politics and society, one must be careful not to be oblivious of the fact that these
texts reflect more their authors’ subjective biases than an objective reality. In this sense, the
first chapter provides a reassessment of both traditional and more recent views on the
question, “How to study the early modern Ottoman political writing?”” The stress will be upon
the importance of a methodology that analyzes these texts with regard to their authors’ social
status, cultural affinities and personal predilections as well as the close intertextual
relationship and referential transactions between the mirrors.

The second chapter will present Veysi’s biography within the framework of the social
and political tensions of his time. Through exploring Veysi’s personal involvements, the
possible impacts of his connections, his social position and interests on the content and tone
of Habname will be underlined. With all due shortcomings in reconstructing his biography,
this chapter mainly addresses such questions: Who were the major figures in his world? What

was the nature of Veysi’s relationships with his friends, enemies, and patrons? What kind of



religious and/or intellectual affiliations Veysi might have had? With which Sufi orders and
sheikhs was he in close contact? To what extent, might these factors influence his intellectual
and literary pursuits in general, and his representation in Habndme in particular?

The aim of the third chapter is twofold. On the one hand, Veysi’s Habndme will be
introduced through extraction of various passages, for the text is mostly unknown to the
reader if compared to the contemporary mirrors of Mustafa Alf, Koci Beg or Katib Celebi.
On the other hand, Habndme will be compared to the literature of contemporary mirror for
princes based on the content, message, themes and motifs, and its possible reception by both
the contemporaries and the later readership. With regard to the gist of advice offered in
Habname as well as its distinctive narrative structure based on a ‘dream-form’, the traditional
literature that sees the text as an exact representative of mirror genre will be questioned.

The remaining two chapters will be reserved for an elaborate discussion on the dream
frame of Habndme as its most distinctive literary quality. Keeping always in mind the
difficulty of reconstructing authorial intentions and motivations, these two chapters primarily
aim to suggest reliable frameworks to make sense of Veysi’s recourse to dream as a literary
strategy.

Although Habndme is rather a literary effusion couched in the form of a dream, one
has to know first what a dream might have meant to a seventeenth century intellectual in
order to understand what he may have striven for resorting to dream as a literary strategy.
Given the limited literature on the perception and the use of dreams in the Ottoman milieu,
the sources and studies regarding the Islamic dream lore will be utilized in the forth chapter.
Through exploring multiple layers of dream and dream writing in the tradition of Islamic
belles lettres such as Sufi initiation dreams and dream diaries, possible sources of inspiration
and literary templates upon which Habndme might have been modelled will be discussed.

In the final chapter, Habndme will be treated as a fictive account that invents a dream
story to express its author’s views regarding the contemporary socio-political status of the
empire. In this regard, there seems to be an apparent similarity between Veysi’s text and the
late nineteenth and early twentieth century Ottoman-Turkish utopian-like pieces written in a
dream form. By means of a comparison between Habndme of Veysi and a sample of the latter
genre including works of Ziya Pasa, Namik Kemal, Mustafa Nazim Erzurumi and Ruseni; the
extent that these pieces share and differ will be summarized as to address whether it is

possible to define a new literary genre other than the available models.



CHAPTER1I

AN INTERPRETIVE FRAMEWORK

Before questioning the position of Veysi’s Habndme within the genre of Ottoman
mirror for princes, which has been usually labelled as Ottoman nasihatndmes [advice
literature], an interpretive framework is required to explain some important aspects of
Ottoman nasihatnames in order to better locate Habndme into its necessary historical and
literary contexts. As a part of such an analysis, a reassessment of the extensive secondary
literature on the Ottoman advice literature will be followed, in the light of recent studies, by a
suggestion of a suitable methodological outlook to evaluate early modern Ottoman political
treatises.

Although in the related historiography, both terms, ‘mirror for princes’ and
‘nasihatndme’ have been used interchangeably, throughout this thesis the former one will be
preferred to nasihatndme. This is because the latter one is a rather generic term that appears to
be inadequate in expressing the perceivably specific characteristics of the Ottoman political
tracts, which flourished around the sixteenth and seventeenth centuries. It should be always
kept in mind that giving advice to administrators and ruling elite was not monopolized only
by the writers of these political treatises. One can easily come across similar advice and
complaints in various sources of Ottoman literary production such as poemsB, historical

accounts and chronicles”, and even treatises on hunting.15 However, what has been

'3 Andreas Tietze, “The Poet as Critique of Society a 16"-Century Ottoman Poem”, Turcica, no.9, 1977, pp.120-
160. see also: Mahmut Kaplan, “Tiirk Edebiyatinda Manzum Nasihatnameler”, Tiirkler, vol.1, pp.791-799.

' An exploration on early Ottoman historical accounts and chronicles such as the works of Asikpasa-zide,
Ahmedi or Nesri can provide numerous passages where the authors either implicitly or explicitly comment on
how a ruler should behave. While at the end of the Asikpasa-zade’s historical account, a list of positive
characteristics that a ruler must have such as exhibiting his benevolence, constructing food houses and helping
the poor are inscribed, Ahmedi specifies that carrying his men to richness is one of the most important qualities
of an ideal ruler. see: Aslkpasa-zﬁde Dervis Ahmed, Tevdrih-i Ali Osman, in Osmanli Tarihleri, ed. by Nihal
Atsiz, p.230; Ahmedi, Tevarih-i Miiltik-i Al-i Osman, in Osmanli Tarihleri, ed. by Nihal Atsiz, p.11.

"> Tiilay Artan, “A Book of Kings Produced and Presented as a Treatise on Hunting”, Mugarnas (forthcoming). T
am grateful to Tiilay Artan for allowing me to read her article in manuscript.



traditionally meant by Ottoman nasihatndmes mainly refers to specific pieces comprised not
only of long-standing advice but also of harsh criticism and descriptions of contemporary
state and society. In that regard, the term ‘mirror for princes’ seems to be more apposite, for it
provides more cues regarding the genre’s relationship with the Indo-Iranian, Arabic, and
Turkic ‘mirrors for princes’ of ages-old and rich traditions, while at the same time
corresponds well with their writers’ attempts as to mirror/project the state and society they
were living in."®

Debates on the name of the genre will be discussed in detail in the following parts of
this chapter, but suffice it so say, literature of Ottoman mirror for princes that seems to have
proliferated by the sixteenth century dwells less on a theoretical outlook than on everyday
politics, which is thought to have given the genre its own specificity. To say the last thing
first, it is of my opinion that in terms of both the style it employs, content and arguments it
renders, and the way it might have received by its contemporary readers, it would be better to
identify Habndme as an aberrant, if not an anti, example of Ottoman mirror for princes genre,
notwithstanding the fact that the limited historiography on Habndme has perpetually pointed
out that the work is a typical Ottoman mirror."”’

Before delving into a reassessment of secondary literature on the late sixteenth and
seventeenth century Ottoman mirrors, and a close reading of Veysi’s Habndme in comparison
with contemporary pieces, it is of great benefit to discuss the once famous theoretical
framework employed in understanding the realities of post-Siilleymanic Ottoman Empire: ‘the
decline paradigm.” My aim here is not to basically repeat the arguments of the decline
paradigm and the challenges raised by later scholars who have disproved some basic
assumptions of the paradigm, and insisted on such neutral terms, like ‘change’ and/or

‘transformation,” through a concentration upon the resilience of the empire in readjusting

16 pal Fodor, “State and Society, Crisis and Reform, in the Fifteenth-Seventeenth Century Ottoman Mirror For
Princes”, Acta Orientalia Academiae Scientiarum Hungaricae, vol. 40, no. 2/3, 1986, pp.217-240. See also:
Halil Inalcik, “Turkish and Iranian Political Treatises and Traditions in Kutadgu Bilig”, The Middle East and the
Balkans under the Ottoman Empire (Bloomington: Indiana University, 1993), pp.1-18.

"7 For those studies evaluating Habndme as a representative of Ottoman mirror for princes, see: Agih Sirrt
Levend, “Siyasetnameler”, Tiirk Dili Arastirma Yilligi: Belleten, 1962, pp.167-194; Bernard Lewis, “Ottoman
Observers of Ottoman Decline”, Islamic Studies, vol.1, 1962, pp.71-87; Pal Fodor, “State and Society, Crisis and
Reform, in the Fifteenth-Seventeenth Century Ottoman Mirror For Princes”; Coskun Yilmaz, “Osmanli Siyaset
Diisiincesi Kaynaklari ile Yeni Bir Kavramsallastirma: Islahatnameler”, Tiirkiye Arastirmalari Literatiir Dergisi,
vol.2, no.2, 2003, pp.299-337; Mehmet Oz, Osmanli’da “Coziilme” ve Gelenek¢i Yorumlari: XVI. Yiizyildan
XVIII. Yiizyil Baslarina, (istanbul: Dergah, 2005, 2™ ed.).



itself in relation to the severe problems it had to tackle.'® However, an analysis of the paradox
embedded at the very center of the decline paradigm, in my humble opinion, is still fruitful in
finding the proper context of evaluating these political treatises in general and, Veysi’s
Habname in particular.

As a widely known phenomenon, the traditional historical narrative on the late
sixteenth and seventeenth century Ottoman Empire pictures a state in thorough decline.
Heavily concentrated upon selective aspects of the empire, such as high politics,
administration, finances, and military power, the major factors of the decline are enlisted as
the following: the impotent and inexperienced sultans, the reign of the women, overwhelming
influence of eunuchs and other favourite companions, disorder in the janissary and ulema
ranks, corruption of the once well-running timar system, defeats and embarrassing setbacks in

both European and eastern fronts, population pressure and deep financial crises accompanied

'8 Such a shift is well exemplified through the change of tone in Halil inalcik’s writings. Compare, for instance,
Inalcik’s two articles published respectively in 1970 and 1980:

Halil Inalcik, “The Heyday and Decline of the Ottoman Empire”, The Cambridge History of Islam, v.1a, ed. by
P.M.Holt, B.Lewis and A.K.S.Lambton, (Cambridge: Cambridge University Press, 1970); Inalcik, “Military and
Fiscal Transformation in the Ottoman Empire”, Archivum Ottomanicum, v.6, 1980, pp. 283-337.

There is a bulk of literature on the critique of decline paradigm and transformation that the empire had
experienced in social, political, and financial terms. For a classical one that challenges, both methodologically
and on content base, some basic premises of the Decline Paradigm, see: Roger Owen, “The Middle East in the
Eighteenth Century — An ‘Islamic’ Society in Decline? A Critique of Gibb and Bowen’s Islamic Society and the
West”, Bulletin (British Society for Middle Eastern Studies), vol.3, no.2, 1976, pp. 110-117. For more recent
critiques that underline the viability of early modern Ottoman state, see: Cemal Kafadar, “The Question of
Ottoman Decline”, Harvard Middle Eastern and Islamic Review, vol.4, no:1-2, 1997-98, pp.30-75; Jane
Hathaway, “Problems of Periodization in Ottoman History: the Fifteenth through Eighteenth Centuries”, The
Turkish Studies Association Bulletin, vol.20, no.2, 1996, pp.25-31; Suraiya Faroghi, “Crisis and Change, 1590-
1699”, eds. by Halil inalcik & Donald Quataert, An Economic and Social History of the Ottoman Empire, v.2,
pp. 413-636, (Cambridge; New York: Cambridge University Press, 1994); Jonathan Grant, “Rethinking the
‘Ottoman Decline’: Military Technology Diffusion in the Ottoman Empire, Fifteenth to Eighteenth Centuries”,
Journal of World History, vol.10, no.1, 1999, pp.179-201. For an erudite analysis of how changes in Ottoman
fiscal policies that are largely assumed to have created decentralization, “facilitated the transition between a
precocious imperial centralization of the 15™-16™ centuries and the peculiar instituonal centralization that
ushered in the modern state in the early 19" century,” see: Ariel Salzman, “The Ancién Regime Revisited:
‘Privatization’ and Political Economy in the Eighteenth Century Ottoman Empire”, Politics and Society, vol.21,
no.4, 1993, pp.393-423, at p.394. See also: Metin Kunt, The Sultan’s Servants: the Transformation of Ottoman
Provincial Government, 1550-1650, (New York: Columbia University Press, 1983); Rhoads Murphey,
“Continuity and Discontinuity in Ottoman Administrative Theory and Practice During the Late Seventeenth
Century”, Poetics Today, vol.14, no.2, 1993, pp. 419-433; Linda Darling, Revenue-Raising and Legitimacy:Tax
Collection and Finance Administration in the Ottoman Empire, 1560-1660, (Leiden; New York: E.J. Brill, 1996)
for the transformation in administrative apparatus of the state as to cope with the changing conditions. For a
brief and very influential analysis of early modern Ottoman state that stresses upon the changing nature of state
apparatus and calls to see it as a comparable unity vis-a-vis other early modern states, see: Rifa’at Ali Abou-El-
Haj, Formation of the Modern State: the Ottoman Empire, Sixteenth to Eighteenth Centuries, (Albany: State
University of New York Press, c1991). For a different reading of Celali revolts as a part of early modern
Ottoman state’s success in terms of securing its centralized rule, see: Karen Barkey, Bandits and Bureaucrats:
the Ottoman Route to State Centralization, (Ithaca; NY: Cornell University Press, 1994).



with banditry, rebellions and Celali revolts, and an overall lack of receptivity vis-a-vis the
material transformation that western European countries were experiencing.19

Earlier studies of Bernard Lewis, Hamilton Gibb and Harold Bowen well epitomize
such an approach that sees the empire in constant stagnation and decline. While Lewis speaks

99 ¢

of “breakdown in the apparatus of government,” “catastrophic fall in efficiency and integrity,”

“deterioration,” “decline of the Ottoman armed forces,” “decline in alertness (...) and in

2 ¢

readiness to accept new techniques,” “technological backwardness not only to invent but even

2 ¢

to respond to the invention of others,” “definite decline in agriculture,” “the lowest level of

competence, initiative, and morality (...) in Ottoman economy,”20 Gibb and Bowen mostly
stress upon the “decay of the ruling institution.”!

The most obvious problem of the decline paradigm, as Cemal Kafadar argues, derives
from its ability to “serve as a linearizing and totalizing device in (a)historical narration and

»2 For Kafadar and many others®, the decline paradigm provides an “all-

analysis.
encompassing referential framework™ through which every historical phenomenon that the
historian finds negative such as inflation, stagnation, rebellion or lack of receptivity is
explained. In other words, all elements of Ottoman society including state, economy, or
culture are thought to have disintegrated after a certain inevitable point, which is usually set to
the end of Siileyman’s reign.

Although an objection against the decline paradigm from such a vantage point is quite
accurate, there is one crucial detail that should be revised. While Lewis, Bowen and Gibb, or
traditional scholarship written in Turkish seems to depict a thoroughly declining entity in
terms of financial, political, diplomatic, or military matters, arts and letters in the same period
have usually been left outside of the declinist framework. Unlike the deteriorated image of the

empire with respect to the socio-political and financial aspects, Lewis, for instance, finds a

strong sense of vitality in Ottoman cultural and intellectual production, and says, “[i]t is not

' Linda Darling, “Introduction: The Myth of Decline”, in Revenue-Raising and Legitimacy, p.1.

2 Bernard Lewis, The Emergence of Modern Turkey, (London; New York [etc.]: Oxford University Press,
c2001.), pp. 21-35.

! Sir Hamilton Gibb & Harold Bowen, Islamic Society and the West: A Study of the Impact of Western
Civilization on Moslem Culture in the Near East, vol.1, (London: Oxford University Press, 1990), pp. 173-199.

22 Cemal Kafadar, “The Question of Ottoman Decline”, p.34.
3 See for instance: Rhoads Murphey, “The Review Article: Mustafa Ali and Politics of Cultural Despair”,

International Journal of Middle East Studies, vol.21, no.2, 1989, p. 251-2.
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until the end of the eighteenth and the beginning of the nineteenth centuries that we can speak
of a real breakdown in the cultural and intellectual life of Turkey.”24

A similar style of narration is common in scholarship written on the literary history of
the Ottoman Empire. It seems to be a common point shared by many literary historians that
while compiling a huge set of Ottoman literary history, the sections dedicated to the late
sixteenth and seventeenth century Ottoman literature are narrativized through the contrasting
images of the then socio-political circumstances and literature. This is not just peculiar to
earlier works of authors such as Agah Sirr1 Levend or Nihat Sami Banarli.”> One can also find
traces of such an outlook in the recent compilation of articles as a part of The Cambridge
History of Turkey series, where the same discourse is perpetuated that seventeenth century
intellectual production points to a culmination within the entire history of the Ottoman
literature, although the same period refers to a disruptive age in terms of political and
financial matters.*®

Such an opposing description of the Ottoman Empire that promotes both vitality, and
in direct contradiction, lethargy is contingent upon where the historian stands to observe, i.e.
the aspects that s/he selects to focus on. The paradox that was mentioned at the beginning of
the chapter lies at the very center of this asymmetry. It should, however, be underlined that
the paradox is not the asymmetry itself.

In order to understand this paradox, one has to look for the sources from which the
scholars with declinist attitude have provided their evidence. It is safe to say that the theory of
the decline of the Ottoman Empire from the late sixteenth century onwards rests primarily
upon the interpretations, descriptions, and to a great extent, complaints of contemporary
Ottoman (political) writers. The idea of decline was thus, in Douglas Howard’s words, “first
an Ottoman creation.”’ The underlying reason of these texts’ attractiveness for traditional

historiography occupied with the decline paradigm is the fact that their thematic model

* Lewis, The Emergence of Modern Turkey, p-35. In one of his other articles, Lewis again talks about the
“continuing vigor of (Ottoman) intellectual life” albeit the apathy of the Ottoman ruling class toward European
voyages of discovery. See: Lewis, “Some Reflections on the Decline of the Ottoman Empire”, Studia Islamica,
no.9, 1958, pp. 111-127, at p.127.

% See: Agédh Sun1 Levend, Edebiyat Tarihi Dersleri: Tanzimat’a Kadar, (Istanbul: Kanaat Kitabevi, 1939);
Nihad Sami Banarl, Resimli Tiirk Edebiyati Tarihi: Destanlar Devrinden Zamanimiza Kadar, (Ankara: Milli
Egitim Bakanligi, 1998).

*® Hatice Aynur, “Ottoman Literature”, in The Cambridge History of Turkey: the Later Ottoman Empire, 1603-
1839, vol.3, ed. by Suraiya Faroghi, (New York: Cambridge University Press, 2006), p.481.

7 Douglas A. Howard, “Ottoman Historiography and the Literature of ‘Decline’ of the Sixteenth and
Seventeenth Centuries”, Journal of Asian History,1988, n0.22, p.53.
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comprising an image of decline and disintegration is perfectly applicable to the declinist
narration of historiography. As Howard argues, these texts have been approached by
Orientalist and nationalist historians, as they would read “transparent primary sources.”*®

Paradoxically enough, those same literati’s literary production has been regarded as an
indicator of the then empire’s intellectual and cultural vigor. If one is asked, for instance, to
give some examples of prominent figures in the entire history of Ottoman cultural and
intellectual life; s/he is likely to enumerate the names of Mustafa Alf, Katib Celebi, Kogi Beg,
Evliya Celebi, Naima or Ibrahim Miiteferrika, who, -by a matter of coincidence?-, had lived
and written right at the time when Ottoman Empire is conventionally thought to have
deteriorated. While the presence of such figures has been underlined as manifesting the
liveliness of Ottoman intellectual production, the writings and observations of these authors
are, on the other hand, utilized to demonstrate the signs of Ottoman decline. As a result, the
use of same element for both explicating a decline in certain aspects, and a flourishing state in
yet other dimensions creates an ontological problem.

One can object here that literature and high politics are two diverse spheres that should
not be mingled. In that regard, the thriving of arts and letters in a particular period when there
are severe disasters and problems taking place can be regarded as unexceptional. Even it can
further be claimed that an objective reality pertaining to a catastrophe might be a productive
ground for creative abilities of the littérateur. The problem in the concerning historiography,
however, is its selective approach that seems to neglect the contemporary intelligentsia’s
artistic efforts and personal/political agendas as well as the overall intellectual mood of the
period for the sake of using these political treatises as ‘transparent’ sources to picture the
political and financial realities of the empire. To put it more precisely, the problem here is that
a supposedly objective situation, i.e., the decline of Ottoman Empire, has been substantiated
by subjective evidence provided by the writings of certain authors who might have been
carrying different personal intentions, ideological affiliations, literary tastes, and sources of
inspiration. However, without putting an effort to make sense of the zeitgeist that those
intellectuals shared, one cannot understand why most of them were imbued with a sense of
decline and what kind of reactions they gave. In that regard, as Cornell Fleischer and Cemal

Kafadar accentuate, the nature of the Ottoman cultural and intellectual milieu that had an

* Douglas A. Howard, “Genre and Myth in the Ottoman Advice for Kings Literature”, in The Early Modern
Ottomans: Remapping the Empire,” ed. by Virginia Aksan & Daniel Goffman, (New York: Cambridge
University Press, 2007), p.147.
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influence on both the composition of such significant works of political criticism and the
creation of a “‘convenient environment” for their acceptance should be studied.”’

The term ‘intellectual’ used here may seem odd, since most of those figures were
earning their lives by means of working in certain bureaucratic ranks of the state apparatus
such as judgeship [kadilik], scribal service [katiblik], or professorship [miiderrislik]. In this
sense, if we are to apply the criteria that Edward Said proposes as determining factors of
becoming intellectual, these Ottoman figures fail to become ‘real intellectuals,” since they did
not detach themselves, both economically and ideologically, from the state’s zone of
influence.*° In reality, as it will be demonstrated in the third chapter, none of those writers
really challenged the rule of Ottoman dynasty and proposed a new type of regime instead of
the existing one about which they had many complaints. On the contrary, one can feel at
every page of their writings the strong commitments of those intellectuals to the felicity of
Ottoman imperial dominion. Despite all these details, as Cornell Fleischer has argued, it
should not be avoided to name, at least some of those members of men of letters as
intellectual, for they seem to have had such a consciousness to differentiate themselves from
other strata of society due to their privilege of holding intellectual and philosophical
knowledge. It is likely this privilege that implanted a sense of responsibility and drove them
to write such pieces as an outcome of their observations regarding the contemporary situation

of the Ottoman Empire.

I. 1: The Name of the Genre: Ottoman Mirrors for Princes, Sixteenth to Eighteenth

Centuries

Although there is ample literature on Ottoman political writings of the early modern
era, there is not an agreement regarding the definition of the genre. Various names and even
sub-genres have been suggested in line with the historians’ manners of assessing and utilizing

these texts, influenced not only by his/her scholarly preferences but also the political

% Cornell Fleischer, “From Sehzade Korkud to Mustafa Ali: Cultural Origins of the Ottoman Nasihatndme”, in
3" Congress on the Social and Political History of Turkey. Princeton University 24-26 August 1983, eds. by
Heath W. Lowry and Ralph S. Hattox, (Istanbul: The Isis Press, 1990), pp. 67-77, at p. 69; Cemal Kafadar, When
Coins Turned Into Drops of Dew and Bankers Became Robbers of Shadows: The Boundaries of Ottoman
Economic Imagination at the end of the 16th Century, unpublished Ph.D. dissertation, McGill University, 1986,
p.7.

30 See: Edward Said, Representations of the Intellectual: the 1993 Reich Lectures, (New York: Vintage Books,
¢.1996), passim.
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environment s/he lives in. As Baki Tezcan clearly articulates, Ottoman political treatises of
the post-Siileymanic era have usually been referred to as ‘reform literature,” since the
scholarship especially written in Turkish tends to read the seventeenth century Ottoman
realities as a fierce struggle between two opposing groups: traditionalists composed mainly of
the janissaries and the ulema, and reformists including the authors of these treatises.”’ For
Tezcan, this way of reading is rather an anachronistic transposition of the dichotomy
dominating modern Turkish politics, which is thought to be formed by reformists and
traditionalists, into the early modern Ottoman political environment. However, it would be
very difficult to argue for a presence of such a dichotomy in early modern Ottoman society on
mainly two grounds. First, there is no significant difference between those alleged reformists
and conservatives with respect to the political ideas they formulated. It is, for instance, a
common point shared by both groups to stress the negative consequences of deviating from
the norms of ‘ancient law’ [kanun-1 kadim]. Moreover, most of those treatises, which we read
today as ‘reform literature’ were penned by members of ulema circles who have been
accepted as voices of traditionalism. Secondly, these so-called reformists do not generate a
homogenous group and substantially differ from each other in terms of their underlying
assumptions. While, for instance, Koci Beg stresses the dissolution of the land-tenure system
[timar], Mustafa Ali’s complaints concentrate around the perils of patronage and favouritism,
and Hasan Kafi Akhisari gives top priority to the importance of restoring the justice principle.
This point will later be analyzed in detail.

Historiography of the names used to define this genre in Ottoman belles lettres would
be a worthwhile study, but here I want to confine myself with a brief summary of main
orientations of formulation. In one of the earliest attempts to create a bibliography on
Ottoman political treatises, Agah Sirr1 Levend defines the genre as siyasetndme, and says that
all representatives of this genre are directly about administration of state affairs.’> Since the

whole political and administrative authority was dependent upon the sultan at those times, he

31 Baki Tezcan, “II. Osman Orneginde Glerlemeci’ Tarih ve Osmanli Tarih Yaziciligl”, in Osmanlilar, vol.7,
pp-658-668.

% Agah Sirni Levend, “Siyasetnameler”, Tiirk Dili Arastirma Yillig: Belleten, 1962, pp.167-194. For a recent
study repeating Levend’s arguments verbatim, see: Orhan M. Colak, “Istanbul Kiitiiphanelerinde Bulunan
Siyasetnameler Bibliyografyas1”, Tiirkiye Arastirmalar: Literatiir Dergisi, vol.1, no.2, 2003, pp.309-378.

It is in fact dubious whether the term siyasetndme had been contemporarily used as to mean political writings.
An early sixteenth century material sent by Sultan Selim I to his governor son regarding the implementation of
penal laws evinces the use of term in a quite different context. See: Enver Ziya Karal, “Yavuz Sultan Selim’in
Oglu Sehzade Siileyman’a Manisa Sancagini idare Etmesi 1gin Gonderdigi Siyasetname”, Belleten, 1942, no.21,
pp. 37-44.
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says, these works can be referred to as mirror for princes. He also draws attention to the fact
that the title of the works may be misleading, since there are many pieces bearing traditional
siyasetndame titles such as Tuhfetii’l-Miilitk or Nasihatii’l-Miiltik whose contents are of little
relevance to political philosophy. Levend also specifies a sub-genre within the general
siyasetndame literature: ‘reform treatises’ [islahat layihalart]. This sub-genre is, according to
Levend, about the complaints and suggestions of the writers regarding the conditions and
disorder of the state and society that they had observed. As a result of his slight distinction,
while for instance, Asafndme of Lutfi Pasha and Nushatu’s Selatin [Counsel for Sultans] of
Mustafa Alf are inaccurately regarded as representatives of siyasetndme genre, Habndme of
Veysi is exemplified as a reform treatise among the other examples such as Hasan Kafi
Akhisar?’s Usiilii’l-Hikem fi Nizamii’l-Alem [Philosophical Principles Concerning the Order
of the World], Katip Celebi’s Diistiirii’l-Amel li-Islahii’l-Halel [Regulations for Reforming
Defects] and Kog¢i Beg’s treatises.

In another study written by Ahmet Ugur, whose organization in his work is quite
confusing and difficult to grasp, the term siyasetndme is again suggested as the name of the
genre.”” In Ugur’s categorization, siyasetndmes can be divided into diverse sub-groups. One
branch of siyasetndme literature consists of books, which, as a continuation of Indo-Iranian
tradition, merely proffers some political advice to the administrators such as translations of
Kalila wa Dimna or Kabusndme.”* Another branch into which Ottoman political tracts can be
grouped comprises works written by those functionaries working in different ranks of the
Ottoman bureaucracy. The aim of the latter genre, for Ugur, is to communicate their authors’
comments on the ongoing problems and related remedies that they suggested. According to
Ugur, it is very difficult to differentiate these sub-groups from each other. This is probably
why he impetuously uses the terms, siyasetndme and reform treatise [islahat layihasi)
interchangeably throughout his study, even though he suggests at the very beginning a
distinction between these two. As far as Habndme is concerned, there is not a single reference
in his entire study to Veysi’s work as an example of either siyasetndmes or reform treatises.

The latest suggestion for labelling the genre came recently from Coskun Yilmaz, who,

in his comprehensive study on Ottoman political writings puts forward the name, islahatndme

¥ Ahmet Ugur, Osmanl: Siydaset-Nameleri, (Kayseri: Erciyes Universitesi Yaymlari, 1992).
** See: Zehra Toska, “Kelile ve Dimne’nin Tiirk¢e Cevirileri”, Journal of Turkish Studies-Tiirkliik Bilgisi

Aragtirmalar:, no.15, 1991; Eleazar Birnbaum, “A Lifemanship Manual: The Earliest Version of the
Kabusname?”, Journal of Turkish Studies-Tiirkliik Bilgisi Arastirmalari, n0.1,1977, pp.3-61.
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[reform literature], for consideration.* According to Yilmaz, so far suggested concepts such
as siyasetname, declinist literature [gerileme edebiyatt], advice literature [nasihatndme], or
reform treatises [islahat risaleleri] fail to accurately cover the gist of Ottoman political
writings’ peculiarity. Islahatndme, on the other hand, both enables the scholar, as Yilmaz
states, to establish the genre’s relationship with the long-standing tradition of ‘mirrors for
princes’ via its suffix, ndme, and clearly explains the real motivation of their writers, islahat.

To concatenate Ottoman political treatises to the larger body of Islamic mirror for
princes tradition can shed more light on the nature of Ottoman political writing. This is not
only meaningful to underline the fact that Ottoman political writings did not emerge in an
ahistorical vacuum, but also informative in challenging the parochial narrative that Ottoman
political treatises were peculiar, for they, unlike their predecessors, are regarded as only
examples of conveying harsh criticisms and suggesting immediate practical policies regarding
their contemporary rule.

In the Encyclopedia of Islam, there is only one related article, Nasihat al-Miiliik, in
which its author, Cliffort Edmund Bosworth, prefers not to make any differentiation between
siyasetndmes, nasihatndmes or reform treatises.>® He defines the genre as nasihat al-miiliik,
which literally means ‘advice for rulers’ and constitutes the corresponding term to the genre
of medieval European literature known as ‘mirror for princes.” As Bosworth argues, these
works mostly emphasize on practical aspects of governments instead of conceptualizing a
theoretical framework and developing a political philosophy. Realpolitik is, therefore, their
main unit of analysis.

In one of her studies on medieval Islamic political thought, Ann K.S. Lambton focuses
on the main features of Islamic mirror for princes, which, in her opinion, is one of the
categories of literature on political theory in Islam.”” She, like Bosworth, labels the genre as
mirror for princes, and outlines some of their noteworthy qualities as following: they were
written in elegant prose, and were illustrated by stories and anecdotes that served to display

pictures of contemporary society. In all Islamic mirrors for princes, the state is taken for

3% Coskun Yilmaz, “Osmanl Siyaset Diigiincesi Kaynaklar ile Yeni Bir Kavramsallastirma: Islahatnameler”,
Tiirkiye Arastirmalar: Literatiir Dergisi, vol.2, no:2, 2003, pp.299-337.

%% C.E. Bosworth, “Nasihat al-Miilak”, Encyclopedia of Islam (new ed.).
?7 Other categories are juristic works, administrative handbooks [siyasemames], and philosophical works. In that
case, she makes a clear distinction between siyasetnames and mirrors for princes. See: A.K.S.Lambton, “Islamic

Mirrors for Princes”, La Persia nel Medioeva, 1970, pp. 419-442.; Lambton, “Justice in the Medieval Persian
Theory of Kingship”, Studia Islamica, vol.17, 1962, pp.91-119.
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granted and there is no attempt to justify its existence. The writers of mirrors were less
concerned with the theory of the government than with its practice. Although they seem to be
inclined to be timeless, they could not be entirely divorced from the circumstances of their
time. They were, in fact, very much entangled with comments regarding the changing
conditions of the time and provision of feasible remedies in response to the need of reform. In
part, these works can be read as protest against the evils of their contemporary society and its
failure to achieve the ideal that the authors of these works had in their minds.*®

As a part of overall dearth in terms of comparative historical analyses in Ottoman
historiography, neither Ottoman political treatises nor the decline paradigm has been studied
much with regard to the experiences other early modern countries had been experiencing.39
Beyond a comparison with earlier Islamic political writings, Ottoman political treatises
ranging from the sixteenth to eighteenth centuries may be analyzed in comparison with
concurrent literature prevailing elsewhere such as Spain. This kind of comparative study has
much to say about the nature of the early modern Ottoman political writing.

Similar to the flourishing of Ottoman political treatises by the late sixteenth century,
Spain witnessed a parallel increase in terms of the popularity of the genre. Spanish arbitrios, a
parallel Spanish term for political treatises whose exact English equivalent is ‘project,” seems
to share plenty of characteristics with its Ottoman counterpau’ts.40 First of all, like the Ottoman
mirrors and their writers, arbitrios are thought to have been penned as a response of their
writers’ recognition of some major problems and imbuement with strong declinist sentiments.
Furthermore, akin to the Ottoman writers, most of the arbitristas came from the ranks of
academics, clergy, bureaucracy, the urban patriciate and the mercantile community. Although
meaningful diversities between these arbitrios are manifested due to their writers’ distinct
identities and political affiliations, they were united around the shared belief that there was
something going wrong in the state they were loyal. Their projects, arbitrios, were thus
attempts to search for feasible remedies in order to revoke all the disaster or impending

disasters of which they were conscious. Main message of arbitrios was a message of return,

38 Lambton, “Islamic Mirrors for Princes”, pp.419-421.

* For such an attempt of a comparative study, see: Geoffrey Parker and Lesley M. Smith (eds.), The General
Crisis of the Seventeenth Century, (New York: Routledge, 1997). With respect to political writings, both Abou-
el-Haj and Gabriel Piterberg has separately announced that they initiated such a comparative project, yet any
substantial study has not been published. See: Gabriel Piterberg, An Ottoman Tragedy: History and
Historiography at Play, p.146, footnote 31.

0 For a detailed analysis of Spanish political projects in sixteenth and seventeenth centuries, see: J.H. Elliott,
“Self-Perception and Decline in Early Seventeenth-Century Spain”, Past and Present, no.74, 1977, pp.41-61.
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which immediately reminds of the Ottoman writers’ projects: “[r]eturn to the primeval purity
of manners and morals; return to just and uncorrupt [sic] government; return to the simple
virtues of a rural and martial society.”*'

To sum up the discussions on the name of the genre, it is best to label these sixteenth
and seventeenth century Ottoman political tracts as ‘mirror for princes’, since these works
bear important motifs of earlier Islamic mirror for princes genre, while at the same time
project/mirror the socio-political, economic, and more importantly intellectual atmosphere of
the age in which they were written. In the following section, emphasis will be put upon the

methodological questions on the use/misuse of this literature as conclusive evidence of the

early modern Ottoman Empire.

I. 2: Different Approaches to the Problem: How to Read Early Modern Ottoman
Political Writings?

As mentioned earlier in this chapter, labelling the genre is very much associated with
the approaches utilized in studying the political treatises. Within this context, three main
grounds of analysis can be concluded. The first and the traditional one, typified in Bernard
Lewis’s and many Turkish scholars’ approach, mostly takes the arguments proffered in these
texts at face value, and uses them as explanatory models of the ‘Ottoman Decline.” Strictly
challenging the traditional one, second approach asks for a methodology evaluating each text
in its own historical context, and further assumes that since the content of these texts was
heavily influenced by personal predilections and the social status of their writers, it would be
erroneous to accept their arguments as sincere opinions. One can name Rifa’at Ali Abou-el-
Haj and Linda Darling as pioneers of this approach. Similar to the second approach, there is a
nuanced third approach that manifests itself in the works of Cornell Fleischer, Cemal Kafadar,
and Douglas Howard, and recommends to view these texts not only as simple indicators of
political, economic and personal dimensions, but also of overall intellectual mood and cultural
liveliness.

The authors of the traditional approach regard the political treatises and their writers as
significant tokens of the Ottoman decline. The narrative and causal link in these studies is
established as such that these texts are accepted to have begun to be composed immediately

after the earlier signals of decay and deterioration in Ottoman moral values and ruling

*I Elliott, “Self-Perception and Decline in Early Seventeenth-Century Spain”, p.52.
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institutions became visible.*? Decline has, therefore, a pivotal role in the emergence of the
genre. In his classic article, “Ottoman Observers of Ottoman Decline”, Lewis, for instance,
takes ‘decline’ for granted and finds those mirror writers perceptive enough at discerning “the
characteristic signs of Ottoman decline”: inflation, venality, incompetence, oversize of both
the army and the bureaucracy, economic contraction and decay of morality.*> This approach,
however, fails to remember earlier tradition of advice literature and to grasp the role of each
writer’s identity and predispositions on their preferences of what to tell, how to tell and where
to silence.

Rifa’at Ali Abou-el-Haj is among those scholars who have a revisionist stance vis-a-
vis the traditional way of reading the Ottoman mirrors. Since the mid 1980s, he has
vehemently challenged those scholars who have taken mirrors at face value. For Abou-el-Haj,
reading the declinist content of mirrors as a manifestation of a material decline in the Ottoman
Empire would be erroneous, because “if we were to accept this premise, it would amount to
attributing the same preoccupation with decline by the political tract writers of Western
Europe, who were also concerned with their societies’ loss of virtue”.** Unlike the Lewisian
interpretation of advice literature, the underlying assumption Abou-el-Haj has insisted is that
the personal/political dimension of each author should be evaluated while assessing the
corpus of mirrors, because those writers were “not only observers but also participants” of the
environment in which they had written their treatises.*’

As a part of his class-based analysis of the early modern Ottoman state, and his
occupation with political struggle among the Istanbul-based ruling elite during the
seventeenth and eighteenth centuries, Abou-el-Haj tends to see Ottoman mirrors for princes as
a reflection of this struggle.*® Although the ostensible impetus for this genre was providing

guidance for the sultan or viziers in the management of their personal and public affairs, these

* This is prevalent in especially the scholarship written in Turkish. In addition to Orhan Colak and Coskun
Yilmaz, see: Ejder Okumus, “Ibn Haldun ve Osmanli’da Cokiig Tartismalar1”, Divdn Ilmi Arastirmalar, vol.1,
no.6, 1999, pp.183-209; Mehmet Oz, Osmanli’da “Coziilme” ve Gelenek¢gi Yorumlari: XVI. Yiizyildan XVIII.
Yiizyil Baslarina, (istanbul: Dergah, 2005, 2™ ed.).

3 Bernard Lewis, “Ottoman Observers of Ottoman Decline”, Islamic Studies, vol.1, 1962, pp.71-87, at p.73.

* Rifa’at Ali Abou-el-Haj, “The Ottoman Nasihatndme as a Discourse over Morality,” Mélanges Prefesseur
Robert Mantran, Revue D’Histoire Magrebhine, 47-48, 1987, pp.17-30, at p.27.

* Abou-el-Haj, Formation of the Modern State : The Ottoman Empire Sixteenth to Eighteenth Centuries, p.26.
 Abou-el-Haj, “Fitnah, Huruc ala al-Sultan and Nasihat: Political Struggle and Social Conflict in Ottoman

Society, 1560s — 1700s”, Comite International D’Etudes Pre-Ottomanes et Ottomanes, i Symposium
Cambridge, ed. by. Grammont & Van Donzel, 1987, p.186.
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texts were, for Abou-el-Haj, inevitably distorted by their authors’ political partisanship, which
might be instructive of the ongoing intra-elite struggle.47 Through scrutiny of these texts, one
can find, for instance, which political faction a particular actor was representing at the time of
his writing, and what faction used his writing to justify their ideological stance.*®

Abou-el-Haj’s call for a new kind of methodology that would treat each representative
of this genre as the product of specific historical factors and personal dimensions should be
appreciated though, he is still open to be criticized on mainly two grounds: First of all, in his
interpretive model, the mirror for princes genre is reduced into a mere matter of high politics.
However, the probability that at least some of these texts might have been written on pure
literary concerns should be taken into account. Related to this first objection, Abou-el-Haj
does not pay a meticulous effort to differentiate those aberrant examples of the literature of
Ottoman political treatises, since he depends mostly on the works of Alf and Kogi Bey. In this
sense, it is dubious whether these two examples are sufficient to label the entire mirror genre.

Linda Darling is another scholar whose arguments are reminiscent of Abou-el-Haj’s
overall attitude toward Ottoman mirrors and their writers. Like Abou-el-Haj, Darling states,
“their [those mirror writers] tales of domestic woe were intended to stimulate governmental
responses from which they as individuals and as a group often expected to benefit,” for the
writers of advice literature were “scarcely disinterested observers.”*

Having appreciated the critiques of the second approach regarding the traditional
narrative, the third approach proposes somewhat a different perspective: rather to evaluate and
use these texts with regard to understanding then political factions, economic situation and
social structure, it would be better to directly focus on what these texts can say about
intellectual atmosphere and cultural production of the period.

Cornell Fleischer is one of those scholars who has made an effort to portray the
personal mood of Mustafa Alf, and the overall intellectual and aesthetic atmosphere of the late
sixteenth century Ottoman empire under which the author of Nushatii’s-Selatin [Counsel for
Sultans], Al, started to compile his book.>® In his seminal study, he shows how a bureaucrat

and intellectual became embittered due to his unaccomplished goals and desires, and then

7 Abou-el-Haj, Formation, p.20.
* Abou-el-Haj, “The Ottoman Nasihatnime as a Discourse over Morality,” at p.26.
* Darling, “Introduction: The Myth of Decline”, p.5.

%0 Cornell Fleischer, Bureaucrat and Intellectual in the Ottoman Empire: the Historian Mustafa Ali (1541-1600),
(Princeton, N.J.: Princeton University Press, 1986).
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dauntlessly denounced the values of the age he was living in through a comparison to the
‘allegedly’ glorious old days. Although Fleischer’s work was criticized by Rhoads Murphey
on the ground that his work reproduces the declinist discourse as having failed to separate
Al’s biased opinions and his own views’', the following lines can be illuminating in
determining Fleischer’s actual position: “the ideal of the ‘Golden Age’ and the notion of
decline, which recur throughout that political literature, were rhetorical devices that served
more to express dissatisfaction with the present than to portray on historical reality.”>

Fleischer defines the genre as ‘pragmatic political commentaries’ and further argues
that the declinist outlook common in most of these treatises began long before the end of the
sixteenth century.53 Sehzade Korkud’s treatise from the early sixteenth century, for instance,
engenders one of the earliest criticisms of Ottoman institutions. The book, Dawat al-nafs al-
taliha ila al-a’amal al-saliha [The Erring Soul’s Summons to Virtuous Works], written by
Sehzade Korkud, sibling of Selim I, is significant as to challenge the notion that a fifteenth or
early sixteenth century ‘golden age’ had ever existed.”* To Fleischer, the intellectual roots of
Ottoman mirrors are partly composed of classical advice literature derived from Persian and
Arabic classics, and partly shaped by the self-consciousness of the era where there were signs
of anxiety towards the deep transformation from a frontier polity into an imperial one.”

Like Cornell Fleischer, Cemal Kafadar proposes to replace reading Ottoman mirror for
princes for the sake of understanding Ottoman political and economic institutions as well as

their downfall with a new framework that tries to contextualize these texts to understand

Ottoman intellectual milieu in general, and their declinist sensibility in particular. He states:

“The literature of decline and reform that permeates Ottoman intellectual life in the
post-Siileymanic age can be seen as evidence of vigor rather that decline. A public forum, in
which intellectuals and bureaucrats could openly criticize institutions and policies, as well as
the personalities and actions of the sultans, was one of the strengths of the pre-industrial
Ottoman order up until the nineteenth century establishment of more modern and effective
means of both political opposition and control over ideas.”®

3! Rhoads Murphey, “The Review Article: Mustafa Ali and Politics of Cultural Despair”, International Journal
of Middle East Studies, vol.21, no.2, 1989, p. 243-255. see also Fleischer’s response: “Notes and Comments”,
International Journal of Middle East Studies, vol.22, no.1, 1990, pp.127-128.

2 Fleischer, Bureaucrat and Intellectual, p.268.

>3 Fleischer, “Royal Authority, Dynastic Cyclism, and ‘Ibn Khaldunism’ in Sixteenth Century Ottoman Letters”,
Journal of Asian and African Studies, vol.18, no.3/4, 1983, pp. 198-220, at p.204.

>* Fleischer, “From Sehzade Korkud to Mustafa Ali: Cultural Origins of the Ottoman Nasihatndme”, p.71.
> ibid, p.7.

36 Kafadar, “The Question of Ottoman Decline”, p.47. Italicized words are of Kafadar.
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Kafadar, yet, disclaims that such a hypothetical forum does not imply freedom of
speech and organized political opposition in the modern sense.”’ His preference in
conceptualizing the genre is “practical political philosophy,” because for Kafadar, those
writers were so imbued with everyday politics that a modern reader can even liken them to
modern day columnists.”

One important scholar worth to be mentioned within this context is Douglas Howard.
Unlike other scholars studying these materials to explain socio-political and economic facets
of the post-Siileymanic Ottoman Empire, Douglas Howard invite scholars to view these
works as generating a literary genre, that of the ‘decline treatise,” through an elaborate
analysis of their formal characteristics, i.e. their audience, style, characteristic motifs, format,
terminology and content.”® Similar to many other scholars, Howard thinks that Ottoman
works are different from earlier examples in terms of the “immediacy” and ‘“urgency”
apparent in their narratives.* It might be, thus, insufficient to describe them as simple advice
givers on how to rule the state. Rather, they presented a critical analysis of then Ottoman
society, which is a significant material per se for the historian committed to the reconstruction
of Ottoman intellectual mood. Instead of viewing them as indicators of decline, their presence
corroborates the idea that sixteenth and seventeenth centuries were an age of considerable
intellectual and literary activity. As a clear reminder to modern scholars, Douglas Howard

argues:

“[TThe major significance of these works for the modern historiography of the
Ottoman Empire lies not in the information they provide regarding Ottoman administrative
practice or changes in the structure of Ottoman institutions in the sixteenth and seventeenth
centuries. Rather, the value of this decline literature consists in the degree to which it
elucidates the intellectual climate of the era, in which traditional Ottoman concepts of
legitimacy and sovereignty were the subject of intense debate.”®"

Corollary to all these discussions on the nature of Ottoman political writings from the

sixteenth to eighteenth centuries, it can be clearly inferred that the genre of Ottoman mirror

57 Kafadar, “The Question of Ottoman Decline”, p.47.

38 Kafadar, “Osmanli Siyasal Diistincesinin Kaynaklar1 Uzerine Gozlemler, Modern Tiirkiye’de Siyasi Diisiince:
Tanzimat ve Megrutiyet’in Birikimi, pp.23-28, at p.27.

* Howard, “Ottoman Historiography and the Literature of ‘Decline’ of the Sixteenth and Seventeenth
Centuries”, p.53-4.

% ibid., p.55.

' Howard, “Ottoman Historiography and the Literature of ‘Decline’ of the Sixteenth and Seventeenth
Centuries,” p.77.
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for princes points to a distinctive, yet not so much a peculiar type of intellectual endeavour.
As demonstrated above, Islamic mirror for princes had also been written as a means of
criticizing their contemporary state and society, therefore it would be incorrect to label
Ottoman mirrors as completely unique and innovative. Nonetheless, Ottoman mirrors provide
invaluable evidence to portray the intellectual and psychological climate of the late sixteenth
and seventeenth century Ottoman Empire. An intertextual analysis of these mirrors
accompanied with efforts to reconstruct each author’s identity including his occupation,
ideological affiliations, literary tastes or sources of inspiration as well as the general historical
context, a more reliable assessment can be produced with addressing such questions: How did
each author formulate his own version of political thought? To what extent did he espouse the
declinist ideas? In what ways did he react against the dominant discourse of his age, if he
reacted at all? What kind of literary strategies did he employ? Which specific aspects did he
stress? Keeping these questions in mind, while the next chapter will be dedicated to
reconstructing Veysi’s biography with special reference to his networks, the third chapter will
be devoted to a close reading of Habndme in comparison with the contemporary and eminent

Ottoman mirrors.

23



CHAPTER 11

THE AUTHOR OF HABNAME and HIS ENVIRONMENT

The aim of this chapter is to portray Veysi’s life and career within the framework of
social and political realities of his time. Through exploring his milieu, a tentative picture
regarding Veysi’s social position, relationships with his contemporaries, career, failures and
successes as well as his aspirations, which might have moulded his representation in
Habname, will be adumbrated. The fundamental source in this undertaking will be the
information contained in Nev’izdde Ata’T’s compilation of ulema and dervish biographies,
Hadd’iku’l-hakd’ik fi Tekmileti’s-Saka’ik.”> This work, which consists of detailed
biographical entries of the sixteenth and early seventeenth century ulema and sheikhs, is an
invaluable material in resurfacing the lives of the then scholars. It should, however, be pointed
out that since those entries were products of an individual who had his own personal interests,
tastes, affinities and relationships, crosschecking is required in order to test the accuracy of
his information.®®

Beside Nev’izade Ata’1’s work, a couple of contemporary biographical dictionaries of
poets [su’ara tezkireleri] will be utilized as well. The earliest reference to Veysi is in
Kinalizdde Hasan Celebi’s Tezkiretii’s-Suara, which was completed ca.1585 when Veysi was
probably penning his first poems.®* Kinalizide’s remarks on Veysi were then repeated by
Beyani in his Tezkiretii’s-Suara, which was completed around 1595 as an abridged version of

Kinalizade’s biographical dictionary.®” Beyond these two late sixteenth century compilations,

2 Nev’izade Ata’1, Hadd’iku’l-Hakd’ik fi Tekmileti’s-Sakd’ik, in Sakaik-i Nu’maniye ve Zeyilleri, vol.2, ed. by
Abdiilkadir Ozcan, (Istanbul: Cagr1 Yayinlari, 1989), pp.713-716.

% For a detailed analysis of Hada’ik, see: Ash Niyazioglu, Ottoman Sufi Sheikhs Between This World and
Hereafter: a Study of Nev'izdde Atdl's Biographical Dictionary, unpublished Ph.D. dissertation, Harvard
University, 2003.

% Kinalizade Hasan Celebi, Tezkiretii’s-Suara, vol.2, ed. by Ibrahim Kutluk, (Ankara: TTK, 1989), pp- 1051-2.
This work has also been studied as a dissertation project: Aysun Sungurhan, Kinalizdde Hasan Celebi:

Tezkiretii's-Suara, Inceleme - Tenkitli Metin, unpublished Ph.D. dissertatiton, Gazi Universitesi, 1999.

% Beyani Mustafa b.Carullah, Tezkiretii’s-Suara, ed. by ibrahim Kutluk, (Ankara: TTK, 1987), p.323.
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two accounts from the early seventeenth century, which are Tezkire-i Riza of Seyyid Riza and
Riyazii’s-Suara of Riyazi Mehmed Efendi respectively, will be used as well.% Although there
are other biographical dictionaries of poets written in this period such as Giifti’s Tesrifatii’s-
Suara, there is not a single reference to Veysi in this account.”” One possible explanation is
Giifti’s personal distaste of Veysi’s works, particularly his verses. Since Veysi earned his
fame not with his verses but rather with his prose, he might have been excluded from Giifti’s
compilation, which was specifically dedicated to poets. Overall, the same concern for
Nev’izade’s account is also true for the information conveyed through these biographical
dictionaries, for the information they communicate mostly rely upon each tezkire author’s
personal predilections as well as his utilization of earlier biographical sources. In that sense,
they tend to reiterate each other and reflect the decisive discourse of their time, all of which
create controversies over the veracity of the knowledge produced about the poets.®®

Recourse to a selection of chronicles which are either eye-witness or subsequent
accounts relying upon the former ones will also provide insights while retracing both Veys1’s
biography and the lives and personalities of especially those top-ranking officials such as
grand viziers Nasuh Pasa or Mere Hiiseyin Pasa, with whom Veysi is said to have
connections, patronage relations, or in an opposite manner enmities.” Evliya Celebi’s

Seyahatndme also presents informative anecdotes about both Veysi and the places he had

% Seyyid Riza, Tezkire-i Riza, (Dersaadet: Kitabhane-i Tkdam, 1316/1898-1899), p.101-2; Namuk Acikgoz,
Riyazii’s-Suara: Riyazi Mehmed Efendi, unpublished M. A. thesis, Ankara Universitesi, 1982, p.271.

87 Kasif Yilmaz, Giifti ve Tesrifatii's-Suarasi, (Ankara: Atatiirk Kiiltiir Dil ve Tarih Yiiksek Kurumu, 2001).

% For critical remarks on using biographical dictionaries as first-hand sources, see: Niyazioglu, pp.16-7;
J.Stewart-Robinson, “The Ottoman Biographies of Poets”, Journal of Near Eastern Studies, vol.24, no.1/2, 1965,
pp.57-74; Haluk ipekten (et al), Sair Tezkireleri, (Ankara: Grafiker Yayinlari, 2002).

% Hasan Beyzide, Hasan Bey-zdde Tarihi, vol.3, ed. by Sevki Nezihi Aykut, (Ankara: Tiirk Tarih Kurumu
Yayinlari, 2004); Abdiilkadir Efendi, Topcular Katibi Abdiilkadir (Kadri) Efendi Tarihi: Metin ve Tahlil, vol.2,
ed. by Ziya Yilmazer, (Ankara: Tiirk Tarih Kurumu Basimevi, 2003); Na’ima, Tdrih-i Nd'ima: Ravzatii'l-hiiseyn
fi Huldsati Ahbari'l-hdfikayn, vol. 1-2, ed. by Mehmet 1p$irli, (Ankara: Tiirk Tarih Kurumu, 2007); Mustafa Safi
Efendi, Ziibdetii't-Tevdrih, ed. by Ibrahim Hakki Cuhadar, (Ankara: Tirk Tarih Kurumu, 2003); Katib Celebi,
Fezleke-i Katib Celebi, vol.2, (fstanbul: Ceride-i Havadis Matbaasi, 1287/1870-1871); Pecevi, Pecevi Tarihi,
vol.2, ed. by Bekir Sitki Baykal, (Istanbul: Nesriyat Yurdu, 1981); Joseph Hammer-Purgstall, Osmanli Devleti
Tarihi, vol.8-9, tr. by Mehmed Ata & Vecdi Biiriin, (Istanbul: Ugdal Nesriyat, 1983); I.H.Danismend, Lzahl:
Osmanly Tarihi Kronolojisi, vol.3, (Istanbul: Tiirkiye Yaymevi, 1971). For a rather local account based on the
history of Uskiib, which was written in the early twentieth century, see: Salih Asim Bey, Uskiib Tarihi ve Civari,
(Istanbul: Rumeli Arastirmalar1 Merkezi Yayinlari, 2004).
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lived in.” Finally, all these first hand sources will be supplemented by encyclopaedic
entries’', monographs and articles written by modern scholars.”

Although these are the chief sources that will be utilized throughout this chapter as to
uncover Veysi’s biography, it should be underlined that there are more sources, most of which
can only be touched without going into detail due to the limitations of time and their
availability. Other pieces of Veysi’s oeuvre, for instance, can provide strong insights
regarding his literary tastes, sources of inspiration and ideological affiliations, however there
are so few studies on Veysi’s literary works.”” His Divan has been paid attention by two
separate scholars. While the earlier work of Zehra Toska is, to a great extent, dedicated to the
transliteration of Veysi’s Divan, the later study of Fazil Hoca focuses on a detailed yet
unfruitful literary analysis of his verses. Beside his Divan, his incomplete siyer book [the
biography of the Prophet Muhammad] through which he gained a great reputation has been
transliterated into the Latin alphabet as a part of a dissertation project, but neither a literary
nor a historical analysis of the text and the author has been done so far. Critical editions of
Veysi’s Habndme along with his letters and other important pieces such as his Sehadetname
and his work of ethics, Hediyyetii’l-Muhlisiyn ve Tezkiretii’l-Muhsinin, still wait to be

prepared as to depict a more reliable Veysi picture.74

" Evliya Celebi, Evliya Celebi Seyahatmdamesi, vol.5, ed. by Seyit Ali Kahraman & Yiicel Daglh, (istanbul: Yapi
Kredi Yayinlari, 1996-).

7 Menzel, “Weysi”, Encyclopedia of Islam (new ed.); M.Kanar, “Veys?”, MEB Islam Ansiklopedisi; “Veys1”, in
Tiirk Dili ve Edebiyati Dergisi, p.532; Semseddin Sami, Kamus-iil Alam: Tarih ve Cografya Liigati ve Tabir-i
Esahhiyle Kdiffe-yi Esma-yi Hassa-yi Camidir, vol.6, (Istanbul: Mihran Matbaasi, 1306/1888-1889), pp-4713-4;
Ibrahim Necmi, Tarih-i Edebiyat Dersleri, (Istanbul: Matbaa-i Amire, 1338/1919), pp.125-127; Bursali Mehmed
Tahir, Osmanli Miiellifleri, vol.2, (Istanbul: Meral Yaymnevi, 1972), pp.423-425; Mehmed Siireyya, Sicill-i
Osmani, vol.5, (Istanbul: Kiiltiir Bakanlhig1 & Tiirkiye Ekonomik ve Toplumsal Tarih Vakfi, 1996), p.1664;
Franz Babinger, Osmanli Tarih Yazarlari ve Eserleri, tr. by Coskun Ugok, (Ankara: Kiiltiir Bakanligi, 2000),
p-168; Agah Sur1 Levend, Edebiyat Tarihi Dersleri: Tanzimata Kadar, (istanbul: Kanaat Kitabevi, 1939),
pp-268-9; Vasfi Mahir Kocatiirk, Tiirk Edebiyat: Tarihi: Baslangictan Bugiine Kadar Tiirk Edebiyatimin Tarihi,
Tahlili ve Tenkidi, (Ankara: Edebiyat Yayinevi, 1964), p.487; E.J.W.Gibb, A History of Ottoman Poetry, vol.3,
(London: Lowe-Brydone Ltd, 1958), pp. 208-210; Baslangicindan Giiniimiize Kadar Biiyiik Tiirk Klasikleri,
vol.5, (Istanbul: Otiiken Nesriyat, 1985), p.90; Nihad Sami Banarli, Resimli Tiirk Edebiyati Tarihi: Destanlar
Devrinden Zamanimiza Kadar, vol.2, (Ankara: Milli Egitim Bakanligi, 1998), p.681.

2 Hayriye Deryan, Habndme-i Veysi, senior thesis, Istanbul Universitesi, 1960-61; F.A.Salizvjanova, Khab-
name(Kniga Savidenija), (Moscow: Nauka, 1976); Zehra Toska, Veysi Divani: Hayati, Eserleri ve Edeb?
Kisiligi, unpublished M.A. thesis, Istanbul Universitesi, 1985; Sedat Sensoy, Veys? (Uveys b. Muhammed el-
Alasehri) ve eseri "Merace'l-Bahreyn"in Tahkiki, unpublished M.A. thesis, Selguk Universitesi, 1995; Nuran
Oztiirk, Siyer Tiirii ve Siyer-i Veysi: Diirretii't-Tdc fi Sireti Sahibi'l-Mi'rac, unpublished Ph.D. thesis, Erciyes
Universitesi, 1997; Nuran Oztiirk (Y1lmaz), “Habnime-i Veysi”, Bir: Tiirk Diinyast Incelemeleri Dergisi, Prof.
Dr. Kemal Erarslan Armagani, vol.9-10, 1998, pp.650-669; Fazil Hoca, Veysi Divani Tahlili, unpublished M.A.
thesis, Istanbul Universitesi, 2002.

73 see the above footnote.
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Other important yet untouched sources might be judicial documents used and/or
written by Veysi while he served as kad: in various districts of Rumeli. For example, the court
records of Uskiib [Skopje], where he was appointed as kad: for seven times, could provide
some sense of insights about how Veysi had operated as a kadi. As a part of overall dearth in
the studies of the court records of major districts in Rumeli75, Uskiib’s court records for the
concerning periods have not been studied yet.”® Moreover, the sicill-i sakk registers, which
were used by kadis as collections of personal notes including wide range of topics such as
samples of earlier judicial decisions, prescriptions for illnesses, or specific invocations, can
shed a strong light on Veysi’s biography.”” We do not have an exact copy of such a register of
Veysi, but as far as a certain catalogue entry shows, he seems to have had a similar account,
where he had put down excerpts from various poets and stories as well as invocations for
warding off nightmares and troubles.”®

Last but not least, miihimme defterleri [registers of important affairs] and kadiasker
ruznamgeleri [daybooks of chief military judges] can be resorted in order to follow Veysi’s
judicial career from archival documents. The first group of documents compiles the copies of
the orders of the Imperial Council related to a wide range of issues discussed at the meetings.
These registers are of special importance, for it is possible to find relevant information on
almost all aspects - political, social, economical, and cultural - of the Ottoman Empire. As far
as those two published registers of important affairs, which cover the last years of Veysi, are
concerned, there is no mentioning of Veysi’s name as either an appointee or a subject of

. 7
reaya’s complaint. ?

™ Habname was first published in 1252/1836-7 in Egypt by Bulaq printing house. This copy was followed by
numerous publications in Istanbul by different printing agencies, consecutively in 1263/1846-7, 1286/1869-70,
and 1293/1876-7. It was also published along with his Miingeat and Sehadetname.

" One exception is Halime Dogru’s recent publication on the late eighteenth and early nineteenth century
records from Sofia. See: Halime Dogru, Bir Kadi Defterinin Isiginda Rumeli’de Yasam, (Istanbul: Kitap
Yaynevi, 2007).

® Marlene Kurz’s study, which utilizes eighteenth century court records of Skopje, is another exception for
scholarship on Rumelian districts’ judicial documents. Unfortunately, Kurz’s work does not cover Veysi’s
epoch. See: Marlene Kurz, Das Sicill aus Skopje: Kritische Edition und Kommentierung des einzigen vollstindig
erhaltenen Kadiamtsregisterbandes (sicill) aus Uskiib (Skopje), (Wiesbaden: Harrassowitz, c2003).

" {lber Ortayli, Hukuk ve Idare Adami Olarak Osmanli Devleti’nde Kadi, (Ankara: Turhan, 1994), p-65.

8 Giinay Kut (ed.), Terciiman Gazetesi Kiitiiphanesi Tiirkce Yazmalar Katalogu, (Istanbul: Terciiman Gazetesi,
1989), p.282-3. Here, Kut enters his account as Miikdtebdt-1 Veyst [letters of Veysi] and says that the collection
of his letters was later published in 1869. However, in the published version of Miingseat, such notes and items

did not take place.

" BOA, MD, no:82-83.
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The ruznamce registers are rather specific accounts containing biographical
information about all appointees to the upper echelons of the ilmiye [the religious-judicial
hieararchy], to the positions of kad: [judge], miiderris [teacher], and miifti.*® Although there
are some published registers from the late sixteenth and the early seventeenth century Rumeli,
those are either prior to Veysi’s inception of his career”’, or include records of only the
miiderrisiin [teachers].82 Nonetheless, Nev’izdde Atai is known to have used the
contemporary ruznamge registers while compiling his biography®’; therefore it would not be

erroneous to be contingent upon his provenance of information.

IL. 1: The Career Beginning

It will be easily noted that biographical information pertaining to Veysi is quite
incomplete. As in the case of many Ottoman figures, there are no pieces of knowledge about,
for instance, Veysi’s mother, his brothers and sisters, his earlier education, his wife or wives,
his child or children84, and overall his personal life. One thing for certain is, while his real
name is Uveys b. Mehemmed, Veysi is the penname he was famous with. He is sometimes
referred to as Veysi-i Alasehri or Veysi-i Uskiibi regarding first to his birthplace and the
second to the city where he spent most of his career as a judge.85 It seems rather obvious that
his penname was not derived through an intricate and even spiritual story or granted on behalf
of one of his best writings, but rather acquired through a petit distortion of his real name.

This similarity in terms of the names is probably the reason why another seventeenth

century poet named Uveysi, who is famous with his harsh kaside, Ndsihat-i Islambol

%0 See: Halil inalcik, “The Ruznamge Registers of the Kadiasker of Rumeli as Preserved in the istanbul Miiftiilitk
Archives”, Turcica, vol.20, 1988, pp.251-275.

8 Ertugrul Oral, 993-994 (1585-1586) tarihli Rumeli Kadiaskeri Ruzndmesi:(Istanbul Ser'i Siciller Arsivi Rumeli
Kadiaskerligi No.3), unpublished senior thesis, Istanbul University, 1980; Siilleyman Uzan, 997-998 (1589-1590)
tarihli Rumeli Kadiaskeri Ruzndmesi: (Istanbul Ser'i Siciller Arsivi Rumeli Kadiaskerligi No.5), unpublished
senior thesis, Istanbul University, 1980.

82 M.Kemal Ozergin, “Eski bir Ruzname’ye Gore Istanbul ve Rumeli Medreseleri”, Tarih Enstitiisii Dergisi,
no.4-5, 1973, pp.264-290.

% This point is emphasized by Abdiilkadir Ozcan in his introductory remarks in Sakaik-i Nu’maniye ve Zeyilleri,
5 volumes, (Istanbul: Cagr1 Yayinlari, 1989).

¥ If we are to believe Evliya Celebi’s narrative, Veysi had at least a son, about whom Evliya Celebi had
unfavourable feelings. According to Evliya, strictly contrary to the characteristics of his father, Veysizade Celebi

was completely ignorant and unrefined. see: Evliya Celebi, Eviiya Celebi Seyahatndmesi, vol.5, p.301.

85 F.A.Salizvjanova, Khab-name (Kniga Savidenija), (Moscow: Nauka, 1976), p.3.
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[Admonition to Istanbul], that includes several derogatory remarks regarding the
contemporary situation of the empire, has been confused with Veysi in the concerning
literature. This poem has generally been attributed to Veysi, which creates further problems in
understanding Habndme, because as having attributed to Veysi such a derisory piece,
Habname is thought to have been written under similar motivations or intentions. However,
as Baki Tezcan has substantially evinced, these two figures could not be the same person with
regard to their totally disparate style and Weltanschauung.*®

He was born in 969/1561-2 in Alasehir [ancient Philadelphia, in modern day Manisa],
which was at those times the most important district of the Aydin province.87 His father is
said to have been a kad: of Alasehir. His maternal uncle, Makali, was a poet about whom
contemporary fezkire writers had a word or two. There are two poets from Alasehir having
used the same alias, Makali. While Kinalizdde and Riyazi enter two separate entries for each
Makali, there is only a single reference in Beyani’s account.®® Additionally, while Riyazi
identifies names of those two poets using the same penname, Kinalizdde does not give any
details about their real names. According to Riyazi’s account, one of those Makalis is Makali
Mustafa who had an eloquent use of language and a Divan. The other Makali is Hamamci-
zade Muhammed Celebi, who had obtained his miilazim status from the Seyh Arab-zade
Efendi. This latter Makali is the one of whom Beyani has made mention. Neither Kinalizade
nor Riyazi specifies which Makalil was his uncle; yet there is a tendency in the secondary
literature without any justification that it was Makali Mustafa Beg.*” If we were to accept
Beyani’s single entry on Makall however, Veysi’s uncle seems to have been not Makali
Mustafa but Hamamci-zade Muhammed Celebi who was graduated under Arab-zade Efendi.
Keeping aside the discussion on his uncle’s identity, it is safe to say that Veysi might have
received his early instruction from his father and maternal uncle. He might have even inspired

from his uncle during his adolescence as an incipient poet.

% See: Baki Tezcan: “From Veysi to Uveysi: Ottoman Stories of Decline in Comparative Perspective”,
unpublished paper, The Vienna Conference on Aspects of Imperial Decline and Resistance, 11-13 April 2008.

Full version of the kaside can be found in Gibb, A History of Ottoman Poetry, vol.3, p.213-217; Fahir iz, Tiirk
Edebiyati’nda Nazum: XII1. yiizyildan XIX. yiizyul ortasina kadar yazmalardan segilmis metinler I - Divan §iiri,
(Istanbul: Kii¢iikaydin Matbaasi, 1966), p.117-9; Giinay Kut, “Veysi’nin Divaninda Bulunmayan Bir Kasidesi
Uzerine”, Tiirk Dili Arastirmalar: Yilligi: Belleten, 1970, pp. 169-178.

87 See: Feridun Emecen, “Alasehir”, TDV Islam Ansiklopedisi.

% Kinalizade, vol.2, pp.920-1; Riyazi, pp.221-2; Beyani, pp.271-2.

% See: Menzel, “Weysi”’; M.Kanar, “Veys1”.
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As far as Kinalizdde Hasan’s remarks on Veysi are concerned, Veysl was a
prospective poet whose early writings bear signs of brightness.90 Beyani, writing a decade
after Kinalizade, also appreciates young poet’s literary talents while at the same time points
out his attainment in scholarship.”’ We do not know, however, how exactly Veysi progressed
during his education and where exactly he finished his medrese education. He is said to have
graduated under the alim Molla Abdiilkerim Salih Efendi no later than 992/ 1584-5.% In
Naima’s account, a certain Molla Abdiilkerim is mentioned, who later became chief military
judge following his service as a miiderris in one of the medreses in Manisa during the reign of
Murad III when Veysi was probably studying as a medrese student.” In Nev’izade Atal’s
account, Molla Abdiilkerim Salih Efendi is said to have served as the chief military judge as
well, who, thus, can be the same person as described in Naima’s text.”* In Cahid Baltact’s
study on Ottoman medreses from fifteenth and sixteenth centuries however, no reference is
reserved for Molla Salih Efendi.”” In the light of these, nothing for certain can be said in terms
of the place Veysi completed his education, whether Manisa or Istanbul. Nonetheless, it
seems likely the case that he finished his medrese education in Manisa and then went to
Istanbul in order to be able to form an association with those individuals who could grant
positions.96

Although information on his medrese education is rather hazy, things become more
visible following his graduation. Before delving into Veysi’s career story, it would be useful
to briefly summarize the bureaucratic structure of ilmiye [judicial-religious hierarchy] in the

late sixteenth century Ottoman Empire.”” Having completed his education, a young scholar

% Kinalizade, vol.2, pp.920: “[Blu hal iizere ber-karar ola gercekden sair-i piir-istihar olacagi rugen ve
asikardir.”

! Beyani, p.323: “Heniiz jwsi ve nevsal iken ilm ve irfant berkemaldir. Ale’t-tevali bu hal iizere sabit ve
berkarar olursa sair-i namdar ve iistad-1 bi’l-istihar olmas giin gibi asikdrdir.”

%2 Nev’izade Ata’1, Hadd'ik, p.714.

% Naima, Tarih-i Na'ima, vol.1, p.84.

% Nev’izade Ata’1, Hada'ik, p.303.

% Cahid Baltaci, XV-XVI. Asirlar Osmanlt Medreseleri: Teskilat, Tarih, (Istanbul: Irfan Matbaasi, 1976).

% Salizvjanova is the only scholar who has argued that Veysi was instructed by Kadizadelis in Istanbul. See:
F.A.Salizvjanova, Khab-name(Kniga Savidenija), p.4.

7 See: [smail Hakki Uzungarsili, Osmanli Devletinin flmiye Teskildti, (Ankara: Tiirk Tarih Kurumu, 1988); R.C.
Repp, The Miifti of Istanbul: A Study in the Development of the Ottoman Learned Hierarchy, (London: Ithaca
Press, 1986), pp.1-72; Ali Ugur, The Ottoman Ulema in the Mid-17th Century: An Analysis of the Vaka'i'ii'l-
Fuzala of Mehmed Seyhi Ef., (Berlin: Klaus Schwarz Verlag, 1986), introduction; flber Ortayl,, Hukuk ve Idare
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first became a miilazim, which specifically refers to candidate for offices, even though the
word literally means novice and assistant.”® While the term was used for a candidate for office
at any stage in his career, candidates for their subsequent posts were sometimes distinguished
as munfasil [out of office]””, and those who wait for their first appointment could be referred
to as “new miilazims” [miilazimin-i nev or nev miilazim].100

The length of waiting would depend on various factors including number of graduates
and the extent of the available posts as well as the nature of the patronage relations and even
the bribes/gifts being offered.'”' Since the geographical expansion of the empire slowed down
and the population level, on the contrary, tended to increase by the late sixteenth century,
there arose an asymmetry between the number of applicants and the available posts, which
was the cardinal reason behind the unrest in especially provincial regions led by young
medrese students. One can wonder whether Veysi had ever been influenced by the
contumacious students, for as Mustafa Akdag has demonstrated, the upheaval was widespread
in especially the area covering Manisa, Mugla and Isparta.'”* Various methods were utilized
by the central authority in order to deal with the overcrowding in the learned hierarchy such
as dividing the districts into smaller units or reducing the time spent in the appointed
region.'” Nonetheless, problems could not be resolved at all and clouds over granting posts in
terms of bribery, nepotism, and favouritism even intensified. Corruption in ilmiye ranks and
appointment procedures was one of the most favourite topics upon which contemporary

political writers heavily stressed.'” In, for instance, the satirical poem of Uveysi, the author

Adami Olarak Osmanli Devletinde Kadi, (Ankara: Turhan Kitabevi, 1994); Rossitsa Gradeva, “On Kadis of
Sofia, 16th-17th Centuries”, Journal of Turkish Studies — Tiirkliik Bilgisi Aragtirmalariy, vol.26, no.1, 2002,
pp-239-264.

% Repp, p. 51.

9 Siilleyman Uzan, 997-998 (1589-1590) tarihli Rumeli Kadiaskeri Ruzndmesi: (Istanbul Ser'i Siciller Arsivi
Rumeli Kadiaskerligi No.5), unpublished senior thesis, Istanbul University, 1980, p.12.

1% Repp, p.51.
101 Ugur, p.xliv.

192 Mustafa Akdag, Tiirk Halkinin Dirlik ve Diizenlik Kavgasi: Celali fsyanlarz, (Istanbul: Baris Yayinevi, 1999),
p. 259.

19 Uzungarsili, p.48, 94.
1% See: Hans Georg Majer, “Die Kritik an den Ulema in den Osmanischen Politischen Traktaten des 16.-18.
Jahrhundrets”, in Social and Economic History of Turkey, eds.by Osman Okyar & Halil Inalcik, pp.147-155;

Feriha Karadeniz, Complaints Against the Kadis and Abuses of Their Authority, unpublished M.A thesis, Bilkent
University, 1996. see also: Iskender Pala, Kadilar Kitabi, (Istanbul: Kap1 Yayinlari, 2006).
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laments the chief military judges and blames them of taking bribery in return for granting
positions to undeserving men.'®’

Keeping aside the problems with regard to the appointments, there were three main
paths for a new graduate to follow. Apart from miiftilik option, he could either seek for
teaching positions or start with a kasabat kadilik. In choosing a kasabat kadilik, he could be
better off financially at the beginning of his career; however, the career of kasabat kadr was
generally regarded as “dead end”, for they could not re-enter the teaching track easily
although the opposite was much possible.'” The judgeships were ranked according to a
hierarchic structure composing of the lowest level with an income of 20 ak¢e, the middle level
with an income ranging from 20 to 300 akces, and the upper degree, which was also called
mevleviyet, with an income 300 akges and more."”” Kadi appointments were done by two
chief military judges.'® The judgeship appointments in the districts of Rumeli were arranged
by the chief military judge of Rumeli, whereas it was the chief military judge of Anatolia that
managed the appointments with regard to the lands in Anatolia, Egypt and North Africa.'”
Attaining to the periodically scheduled councils of the chief judges was necessary for all the
potential and out-of-office functionaries, whereby their names could be recorded down to the
registers of miilazzms."'® The various high officers within the ulema ranks had a right to
distribute working permits to a certain number of students once in seven years. In addition to
this sort of appointing mechanism, there seem to have been distributions on a number of
special occasions such as the accession of new sultan, the first military campaign of the

sultan, the birth of a prince, a recent victory, or a personal fondness of the sultan or a high-

19 Gibb, p. 217: “But yet more tyrannous than these, my lord, the Qadi-Askers are / For now through bribery
they've given o'er the world to wrack by God!/ Poor are the men of learning, all their life is passed in want and
woe; /But so thou be a knavish fool, thou’It win both fame and altitude” [Bunlardan dahi azlemdiir, efendim,
kazi-askerler/Cihant simdi riigvetle haraba virdiler vallah/Fakir alimleriin omri gecer uzletde zilletle/Olursan
miirtesi cahil bulursin hem izzet hem cah’).

1% Repp, p.56.

107 Uzungarsily, p.91.

108 Uzungarsili, yet, notes that by the mid-sixteenth century, it became one of the tasks of the sheikhulislams to
appoint those mevleviyet kadis. See: Uzuncarsili, p.77. Hezarfen Hiiseyin Efendi narrates the story of Ebussuud
Efendi who is said to have embittered due to this change, because according to Ebussuud, this would lead
sheikhulislam with a heavier burden. See: Hezarfen Hiiseyin Efendi, Telhisii'l-Beyan fi Kavanin-i Al-i Osman,

ed. by Sevim Hgiirel, (Ankara: Tiirk Tarih Kurumu, 1998), p.200.

"% One exception is the reign of Selim I, when there existed for a very short time a third kadiaskerlik for the
Arab and Persian lands. This was later in his reign combined with the kadiaskerlik of Anatolia. See: Repp, p.45.

1o Baltact, p.26.

32



ranking member of ilmiye to a particular candidate owing to his literary talents or esoteric
knowledge.'"" Since these permits were granted by few officials and on few occasions in
between long intervals, it was probably the most difficult task for the new graduate to
withstand against the troubles of unemployment and misery.

Veysi seems lucky enough, for he, thanks to his literary gifts, obtained a judicial
position without waiting too long when he was in his early twenties. As narrated in Nev’izade
Atai’s account, while Veysi was parting to the company of Molla Ahmed Efendi, the chief
military judge of Anatolia, one of his recent compositions, which was a satirical piece written
in a language imitative of Sehndmeci [official historian-panegyrist] Lokman’s kind, became

celebrated in that particular milieu.''?

It is, indeed, vague whether Veysl was satirizing
Lokman and his style, or addressing another person/group/institution through utilizing
Lokman’s popularity. As far as Lokman b. Huseyin is considered, the first possibility is much
likelier, for Lokman was unfortunate in terms of receiving praises and eulogies of his
contemporaries. Rather, there were controversies over his literary talents that most of the
contemporary biographers of poets do not dedicate a section to him in their accounts. Mustafa
Al even uttered serious animadversions concerning the Lokman b Hiiseyin’s aptitude.'® No
matter whose satire was it, Veysi was appointed as a kasabat kadi to Beni Harem in Egyptian
lands.

It is unknown how long Veysi had stayed in Egypt and with whom he had contacted.

AR

According to Nev’izade Atai’s illustration of Veysi’s career line, he might have spent more
than a decade there. Following his service as the kad: of Beni Harem, Veysi held the posts of
the judgeships in Ferre and Resid as well as the secretary of the council of Serif Mehmed
Pasa, the governor of Egypt.''* His last occupation began by 1004/1595-6, but the exact span
of time he had operated as the scribe of Serif Mehmed Pasa is undefined. We, then, see Veysi
as having occupied posts in Anatolian provinces until 1603. While he functioned as a kadi in
Akhisar, Tire, and Alasehir; he held the posts of inspector of property [miifettis-i emval] in

115

Aydin and Saruhan.”~ There is a remarkable detail here regarding one of Veysi’s fatawa,

1 Uzungarsili, p.45-6; Hezarfen Hiiseyin, p.202-3.
"2 Nev’izade Atai, p.714.

' See the relevant articles: H.Sohrweide, “Lukman b. Huseyn”, Encyclopedia of Islam (new ed.); Bekir
Kiitiikkoglu, “Lokman b. Hiiseyin”, TDV Islam Ansiklopedisi.

14 Nev’izade Atai, p.714.

115 ibid.
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which was likely to have been issued during his inspecting service in Aydin. Although there is
no reference from which exact source this information derives, Hiiseyin Yurdaydin has
published an article on Veysi’s related fatwa.''® The fatwa was about a man named Ahmed
Senayi who had penned twenty-thousand couplets of poem satirizing the Prophet Muhammad

and propagandising his own prophecy.117

The case of Ahmed Senayi, which seems to have
created a tension among the local population, was later transmitted to Veysi. This is
suggestive of Veysi’s influence as a scholarly figure, for it was not to the mufti or the kadi of
the district the case was conveyed. In his response, Veysi is said to have proposed to sentence
Ahmed Senayi to death for the grave transgression of apostasy and offence to Islam as well as

its Prophet.118
IL. 2: Veysi in Rumeli

Following his terms of office in Anatolian districts, Veysi’s career path was shifted to
Rumeli. This can be interpreted as a promotion in his career, for the offices in Rumelian lands
did supersede those of Anatolia.'"® Veysi further obtained a highly appraised status in 1012/
1603-4 as he became the chief judge of the imperial army during the campaign against
Hungary under the command of the grand vizier Yavuz Ali Pasal.120 According to Uzuncarsili,
this position was quite important within the entire rankings of the ilmiye; and only those
experienced judges could be merited as judge of the army. Upon their service in the
campaign, they were likely to be appointed to the highest rung of judgeships such as that of
Mecca or any other mevleviyet.'*! Uzuncarsil’s depiction however, does not fit much to
Veysi’s own experience, since Veysi could not retain his service as the chief judge of army.
After Yavuz Ali Pasa passed away in the first days of the campaign, Veysi was dismissed and

sent to Istanbul. No signs of power dynamics and/or intra-elite struggles were implied in the

" Hiiseyin Yurdaydm, “Alasehir Kadis1 Veysi Efendi (1561-1628)’nin ilging Bir Fetvasi”, CIEPO — Osmanli
Oncesi ve Osmanli Arastirmalart Uluslararasi Komitesi, VII. Sempozyum Bildirileri, 1986, pp.269-271.

" Yurdaydmn, p. 271: “Devr-i Muhammed geciiben / Haliya saltanati Ahmed’e verdi Huda”.
"% ibid.
"% Repp, p.45.

20 Nev’izdde Atal, p. 714. Yavuz Ali Pasa may sometimes be referred to as Malko¢ Ali Pasa in different
sources.

121 Uzungarsil, p.131.
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relevant first-hand sources though, Veys1’s appointment and a sudden dismissal alludes to his
involvement in a possible political struggle between Yavuz Ali Pasa and his opponents. The
image of Yavuz Ali Pasa as reflected through chronicles and historical narratives seems to
verify such an intra-elite struggle. While Mustafa Safi, who wrote an eyewitness account on
the reign of Sultan Ahmed I (1603-1618), cites how successful was Yavuz Ali Pasa in
exterminating all the tyrants and the traitors'?, Pecevi, who ostensibly speaks from the loser’s
point of view, bemoans the grand vizier’s conceit, villainy and brutality.'*

Upon his return to the Capital, Veysi was appointed by the Imperial Council as kad: of
Rodoscuk [modern day Tekirdag]. However, this imperial order was not put into execution by
the decision of Rum Esad Efendi, the then chief military judge of Rumeli.'** Although we do
not know the details of the motives behind Esad Efendi’s disallowance of Veysi’s
appointment to Rodoscuk, there are cues predicating an adversary between these two. It is
however uncertain whether this enmity had roots or just started after Veysi’s office of
Rodoscuk was averted. Here, it would be better to speak of a struggle not on an individual
basis but more of a result of group solidarity.

As Ashi Niyazioglu argues in her dissertation, it is possible to identify a certain clique
including Veysi, Nev’izade Atai, sheikhulislam Yahya Efendi, Nergisi and Ganizade Nadiri,
who were most probably united through their interest in poetry and literature.'” As far as
Veysi’s letters and kasides are concerned, it seems quite obvious that he did have intimate
relations with the aforementioned figures. In, for instance, one of his correspondences with
Nergisi, Veysi, after eulogizing Nergisi’s writings and abilities, entreats him to help one of his

companions to find an available post.'*

Beside the letters and kasides circulating among
them, the existence of common adversaries is another indication that they can be classified as
a distinct social group. According to Niyazioglu, they were likely to compete with another
clique composed of the chief judge Bostanzade, chief mufti Mehmed Efendi, and Esad

Efendi. One indicator of this competition derives from the fact that when a member of a

122 Mustafa Safi Efendi, Ziibdetii't-Tevarih, vol.2, p.2.

123 Pecevi, Pecevi Tarihi, vol.2, p.297-8.

124 Nev’izade Atai, p.714.

' Ash Niyazioglu, Ottoman Sufi Sheikhs Between This World and Hereafter: a Study of Nev'izide Atdi's
Biographical Dictionary, pp.48-9.

126 see: J.R. Walsh, “The Esalibii’l-Mekatib (Miinge’at) of Mehmed Nergisi Efendi”, Archivum Ottomanicum,

vol.1, no.1, 1969, pp.213-302, at pp.277-280. see also: Halil ibrahim Haksever, “Veysi ve Nergisi’nin Karsilikl1
Mektuplar1”, Afyon Kocatepe Universitesi Sosyal Bilimler Dergisi, 2001, pp.179-184.
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particular group obtained a position, it did happen at the expense of the other group’s
member. Yahya Efendi, for instance, succeeded Es’ad Efendi while the latter was dismissed
from the office of sheikhulislam. Nonetheless, Yahya Efendi was later dismissed due to the
campaigns of Bostanzdde against himself. The pattern of Yahya Efendi’s career is also
corresponding to that of Ganizade Nadiri.'*” More important than this maybe, all the figures
mentioned as members of the former group were subjected to Nef’1’s satirical poems, while
there is not a single poem that is critical of any of Bostanzade, Mehmed Efendi, or Esad
Efendi.'®® In his satire pertaining to Veysi, Nef’i laments of his literary talents, intellectual
abilities and scholarly knowledge.129

This poem 1is also meaningful as to demonstrate how the term, ‘Turk’ can be
pejoratively used in the early modern Ottoman setting. Although it is a seated conviction that,
the term ‘Turk’ was certainly used in the Ottoman realm as a derogatory remark in order to
insult or belittle someone and to identify him/her with a rude peasant, this was not always the

) L
case. As shown in Hakan Erdem’s article'*°

, the term, ‘Turk’, as used in contemporary
Ottoman sources, have no single connotation. While it can be attributed to rudeness,
ignorance, bad-manners, and/or coming from a rural background, as it is mostly the case in
Nef’1’s portrayal of Veysi, the term can also refer to positive connotations. One can find in
Asikpasa-zade’s and Nesri’s accounts some of these positive connotations, for ‘Turk’ is

sometimes identified in these texts with heroism or bravery.

2" Niyazioglu, p.49.
'8 ibid.

129 Metin Akkus, Nef'? ve Sihdm-1 Kazd, (Ankara: Ak¢ag Yayinlari, 1998), p.186-7:

Der Hakki Veyst

Barekallah zihi kudret-i hak celle celal /Nediir ol Tiirk-i miizevvir suhen-i turfa-makal
Oyle Tiirkiin kasabii’s-sebk-i belagat yerine / Kef-i destinde ya ser-deste gerekdiir ya kaval
Oyle Tiirkiin yarasur kande ise yaninda / Kise-i defter-i mana yerine eski cuval

Tiirk tursun tutalum kendi imis bu fende / O da olmazsa ya Ruyinten ya Riistem-i Zal
Hiineri var ise gelsin biricik/birazcik elleselim / Iste tig-1 suhen iste ser-i meydan-1 hayal
Tiirke hak cesme-i idraki haram etmisdiir / Eylese her ne kadar sozlerini sihr-i helal
Kohne resmi kalemi tazeligindeydi anun / Kim elindeydi asa-yi reh-i piran-1 dalal
Fark-1 resm-i kiihen ii taze iyandur hasa / Beyt-i mamur ile bir ola riisum-1 itlal

Nice talik eder ehl-i dil olan yarane / Sair olmus tutalim hazret-i molla kilkal

Kendi bakkal ser-i kuge-i sehr-i yave / Sozleri seng-i terazu-yt diikkan-1 bakkal

Kadi-1 miiltezim-etvar u harami-siret / Miifti-i meseledan zurefa-y: ciihhal

Sair-i muhtesem-i devleti hubbazziye / Nazim-1 gevher-i har-miihre-i medhi erzal
Hissedar olmagile gerci ki ol devletten / Kamran oldu biraz eyledi tahsil-i menal
Reh-nisin miiflis-i cerrar gibi tab’1 veli / Reh-rev-i sehri maaniden eden cerr-i siial

Ne amel kavline ger eylese dava-yi suhen / Nice isbat-1 hiiner edebiliir her kavval.

30y Hakan Erdem, “Osmanli Kaynaklarindan Yanstyan Tiirk imaj(lar)1”, in Diinyada Tiirk Imgesi, ed.by Ozlem
Kumrular, (istanbul: Kitap Yay., 2005), pp.13-27.
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Around 1605, Veysi was appointed to Uskiib for the first time. Uskiib has a significant
place in Veys1’s career, since he later held this office on six different occasions and died there
during his last service. One can argue here whether Veysi’s career is anomalous as being
appointed to the same place for more than once. As far as the Ottoman administrative logic is
considered, which tends to retain a system of constant rotation in order to impede the kadis to
have established connections with local elites'? 1, Veysi’s case seems aberrant. While he was
appointed to the kadilik of Uskiib for seven times in the course of twenty-four years, four of
them were successive between 1613 and 1621.'% However, it should be underlined that he
was not unique and this was possible to happen in the Ottoman administrative practice. As
Rossitsa Gradeva has demonstrated in her article, there were kadis who were appointed to the
judgeships of Sofia more than once.'*”

We do not have sufficient information on his affairs in Uskiib as well as his
predilection for this city. Why did he want to be appointed to Uskiib although there were
higher positions he could have obtained?'** Was he involved in a specific religious path or
tariga dominant in Uskiib? Did he engage in provincial politics? Did he ever come into a
severe conflict with any of the local notables? Did he establish any pious foundation?'*> Were
there any signs of Veysi’s malfunctioning as a kadi, such as complaints about his accomplice
in bribery or tyranny? These and more questions cannot be answered within such a limited
project, which is mostly dedicated to a literary-historical analysis of Habndme. Nonetheless, it
is safe to assume that in the light of his duties and responsibilities as a provincial kadi, Veysi

had presumably sat in his court, listened to matters of disputes, arbitrated over the cases,

131 Bogac¢ Ergene, Local Court, Provincial Society and Justice in the Ottoman Empire: Legal Practice and
Dispute Resolution in Cankirt and Kastamonu (1652-1744), (Leiden; Boston: E.J.Brill, 2003), p. 36.

132 Between his third and fourth tenure, Rodosi-zdde Mehmed Efendi had been appointed as the kad: of Uskiib,
but thanks to the help of grand vizier Giizelce Ali Pasa, the judgeship of Uskiib was reassigned to Veysi. see:
Nev’izade Atal, p.714. For Giizelce Ali Pasa, see: Robert Mantran, “Guzeldje Ali Pasa”, Encyclopedia of Islam
(new ed.); Idris Bostan, “Giizelce Ali Pasa”, TDV Islam Ansiklopedisi.

133 Rossitsa Gradeva, “On Kadis of Sofia, 16th-17th Centuries”, p. 280.

13 Although Uskiib was higher than most of the middle ranking judgeships, it was not among the highest ranking
positions. The judgeships of, for instance, Tirhala, Tire, Giimiilcine or Sakiz, which positions Veysi had also
held, were either equal to or higher than the ranking of Uskiib. For the rankings of the judgeships, see:
Uzungarsili, p.94; Ertugrul Oral, 993-994 (1585-1586) tarihli Rumeli Kadiaskeri Ruzndmesi:(Istanbul Ser'i
Siciller Arsivi Rumeli Kadiaskerligi No.3), pp.23-141; M.Kemal Ozergin, “Rumeli Kadiliklarinda 1078
Diizenlemesi”, Ordinaryus Prof. Ismail Hakki Uzungarsili’ya Armagan, (Ankara: Tiirk Tarih Kurumu, 1976),
pp-251-309.

"33 There seems to exist in Uskiib a village named Veysi Efendi, however it is uncertain whether it was

established by Veyst and his family, or the village was later named as such for commemorating Veysi. see: Sélih
Asim Bey, Uskiib Tarihi ve Civari, (Istanbul: Rumeli Arastirmalari Merkezi Yayinlari, 2004), p. 56.
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monitored the pious foundations, provided certificates pertaining to marriage, divorce, sales
and inheritance as well as acted as a state representative in order to receive and send orders
regarding the forthcoming campaigns, security of his region and activities of the officials in
his city."*® Since he had been exposed to actual problems and misery of the population, he had
better chance to describe the situation of the empire in his time. The question is, however,
whether there were really signs of his own professional experiences between the lines in

Habndme.

II.3: Search for Patrons

Veysi’s ties with the ruling elite in Istanbul seem to have continued during his holding
of offices in the provinces. Through his kasides and letters, he either complimented and
congratulated his addressee owing to his recent promotion, or expressed his aspiration and
need for help in securing a better position. Sultans, grand viziers, viziers, the grand mulftis,
chief military judges of Rumeli and Anatolia were among those top-ranking figures to whom
Veysi wrote kasides and/or letters. Within this context, it should be first explained the motives
behind writing kasides and/or letters in general. Here, I will employ the term “the economy of
kasides” that Walter Andrews has pointed out in his brief yet laconic analysis of Ottoman
kasides."’

According to Andrews, kasides had two interrelated functions. The first one is about
the direct material outcomes of the kasides to the poet, which may be summarized as “the
commodification of poetry.”'*® With this regard, kasides commemorating special occasions
and celebrating particular achievements were means for the poet to obtain official grants such

. . . .. 13 .
as stipends, expensive garment and other presents as well as bureaucratic positions. ? Beside

1% see: Ergene, Local Court, Provincial Society and Justice in the Ottoman Empire: Legal Practice and Dispute
Resolution in Cankirt and Kastamonu (1652-1744), pp.32-55; Ortayh, Hukuk ve Idare Adami Olarak Osmanl
Devleti’nde Kadi, p.28-9; Ronald Jennings, “Kadi, Courts, and Legal Procedure in Seventeenth Century Ottoman
Kayseri: The Kadi and the Legal System”, Studia Islamica, n0.48, 1978, pp.133-172.

37 Walter G. Andrews, “Speaking of Power: The ‘Ottoman Kaside’”, in Qasida Poetry in Islamic Asia and
Africa, vol.1: Classical Traditions & Modern Meanings, ed. by Stefan Sperl & Christopher Shackle (Leiden:
Brill, 1996), pp.281-300, at p.287-8.

"% ibid, p.288.

" Halil inalcik, Sair ve Patron: Patrimonyal Devlet ve Sanat Uzerinde Sosyolojik Bir Inceleme, (Ankara: Dogu
Bati, 2005), p.28. For the lists of in’amat registers [material blessings bestowed upon the poets], see:
I.H.Eriinsal, “Tiirk Edebiyat1 Tarihinin Arsiv Kaynaklar1 I, II. Bayezid Devrine Ait Bir In’amat Defteri”, Tarih
Enstitiisti Dergisi, no.10-11, 1979-1980, pp.303-342; Eriinsal, “Kanuni Sultan Siileyman Devrine Ait Bir
In’amat Defteri”, Osmanli Arastirmalari, no.4, 1984, pp-1-17.
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this kind of direct outputs, kasides also function as “creating links (or intisab relations)” to
influential figures that could provide future direct material benefits.'*" Overall, although
kaside production in Ottoman literary history has not been much investigated under such
historical problématiques, they were crucial in detecting the nature of relations and networks.

As stated by Andrews:

“A kaside was a gift to monarch, or as good as a gift to the monarch; it could make or
break a career or a life. It was a way of speaking into a space where no speech was permitted.
It created a standard and genre of expression for addressing a group and a place immersed in
its own private rituals. (...) It told the story of power and the story of one human being’s
relation to that power. It was half the dialogue between empire and individual. What could be
more important?”'*!

Similar to the functions of kasides, letters, which can be found in miinseat collections
of the authors, are expressive of those authors’ emotions and impressions with regard to their

1“2 In  Christine

expectations, complaints, literary preferences, and career frustration.
Woodhead’s own words, “[a] study of who wrote to whom, when, why and on what topics is
a line of enquiry which (...) will contribute to the understanding of cultural patronage and
social values.”'* With respect to Veysi’s own production, we are lucky enough in terms of
both kaside and mektub, which makes it relatively easier to follow his possible patronage ties.
An impressionistic picture inferred from his kasides and letters shows that while Veysi
wrote encomiastic pieces in order to be favoured, he, yet, did not shy away from expressing
his bitterness and caustic remarks whenever he felt that he had lost his privileges. Among
those people to whom Veysi had presented his kasides or sent his letters, the sultans Murad III
and Ahmed 1, the grand viziers Nasuh Pasa and Bayram Pasa, the grand muftis Sunullah
Efendi, Yahya Efendi, and Hoca Sadiiddinzade Mehmed Efendi, and the chief military judge
Molla Mehmed Efendi appeared as the larger body.'** We are, yet, unlucky in terms of the

exact dates these pieces were written, therefore we can only extrapolate in which specific

context he penned those works. In, for instance, one of those periods Veysi was out of office,

140 Andrews, p.288.
41 ibid.

"2 Christine Woodhead, “Ottoman Insa and the Art of Letter-Writing Influences Upon the Career of the Nisanci
and Prose Stylist Okcuzade (d.1630)”, Osmanli Arastirmalari, no.7-8, 1988, pp. 143-159, at p.145.

'3 ibid, p.159.

144 For the full list of the recepier_lts of his“kasides, see: Zehra Toska, Veysi Divani: Hayati, Eserleri ve Edebi
Kisiligi, unpublished M.A. thesis, Istanbul Universitesi, 1985, pp.34-60.
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he wrote to the chief mufti Molla Mehmed Efendi a kaside, in which, he vehemently
inveighed those who dismissed him out of no reason and heavily criticized the administrators
who were inclined to grant posts to undeserving and ignorant men.'*’

As narrated in Nev’izdde Atal’s account, Veysi seems to have written a similar
account named Feryadndme [letter of complaint] with regard to his recent dismissal from the
judgeship of Giimiilcine due to the grand vizier Mere Hiiseyin Pasa’s unjust decision."*® Mere
Hiiseyin Pasa was indeed a disliked figure among contemporary ulema circles. The nickname
of this Albanian origin grand vizier is a sign of his brutality, which has such a story behind:
whenever Hiiseyin Pasa had ordered his men to execute somebody, he would have just said in

Albanian, “Mere!” which literally means, “take him!”'¥

In 1623, Mere Hiiseyin Pasa became
an object of great turmoil led by a large ulema assembly accompanied with the sipahis. All
these groups gathered in the Fatih Mosque having heard that Hiiseyin Pasa had had an old-
aged member of the council murdered and then disgraced a kad:i of the Prophet’s blood by
beating him up. The dissidents demanded the deposition and execution of the grand vizier;
however, Mere Hiiseyin Pasa crushed the opposition after securing the assistance of the
janissaries. The revolt lasted two days and numerous ulema members were either killed or

exiled.'*®

The important question for our purposes is, however, whether Veysi had attended to
the gathering in the Fatih Mosque. At the time of the uprising, Veysi might have been in
Istanbul. He had been dismissed by Mere Hiiseyin Pasa’s decision and he was probably
circulating his Feryadndme among some members of the ulema elites. Therefore, he had
every reason to be considered among the discontented ulema.

Veysi’s connection with Nasuh Pasa also merits special attention not only as an
example of his patronage ties but also, and more importantly, for better locating Habndme

into its specific historical context. Although Habndme is largely believed to have been

' Toska, p.45: “Riizigar itmese idi nice ebu cehilleri / Hakim-i mahkeme-i ser-i nebiyii'l miirsel / Bi-sebeb azl
ile dem-beste idi hatirlar / Girih-i risgte-i can olmus idi ukde-i hal / Alim ii cahili bir gormese bari dir idiim /
Merdiim-i dide-i bed-bin sipihr-i ahval (...) Hatem-i devleti na-ehle diisiirmiis idi felek / Meger olmus idi bu
carh-1 deni perver-gell.... Ilmini bais-i mansib bilene dirler idi / Ilmiini neyleyeyim olmiyacak sende amel / Her
tarafdan bozulup perde-i kanun-1 ser / Hasili gelmese idi kaide-i dine halel (...) Unudup gitme paun bekleyen
iiftadeleri / Bizi sergeste-i sahra-yt1 bela eyleme gel / Cikamam ¢ah-1 beladan kalurin alcakda / Bana virmezse
eger ahid-i ikbaliin el / Veysi-i hasteyi garh-1 niamun it yeridiir / Yeter itdiin ant padergil-i iimmid ii emel.”

14 Nev’izade Atat, p.715.

7 Metin Kunt, “Ethnic-Regional (Cins) Solidarity in the Seventeenth-Century Ottoman Establishment”,
International Journal of Middle East Studies, vol.5, no.3, 1974, pp.233-239, at p. 235.

148 For the full account of the story, see: Joseph Hammer-Purgstall, Osmanli Devleti Tarihi, vol.8, p.256-8. see

also: Madeline Zilfi, The Politics of Piety: The Ottoman Ulema in the Postclassical Age (1600-1800),
(Minneapolis: Bibliotheca Islamica, 1988), p.104.
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presented to Sultan Ahmed I in 1608, the information rendered from Nev’izade Ata1’s account
points to a difference. According to Atai, whose information is crucial since he was both an
eyewitness and probably had intimate relationship with Veysi, Habndme was presented to
Nasuh Pasa while he was the grand vizier. Since Nasuh Pasa held the office of grand vizier
from 1611 to 1614, the exact date of Habndame’s presentation must have been established in
between these years.

Atai recounts that Nasuh Pasa first appreciated the work as teasing with good
intentions that “the counterfeit is the most beautiful.”'*’ Having noticed in the work the story
of the Abbasid vizier Ibn Alkami, who was blamed for betraying the caliphate in collusion
with the Mongol emperor, Hiilagii Han'", Nasuh is said to have decided an increment in
Veysi’s bestowment."”' This story is turned upside down in Mehmed Siireyya’s Sicill-i
Osmani that this section on Ibn Alkami drove Nasuh to cancel Veysi’s endowment.'”* One
possibility why there exists such a controversy might be the case that Nev’izdde Atai or the
earliest copyist had made a minor mistake about spot that turned terk itmek [to cancel] into
berkitmek [to consolidate].153 As far as the course of the story narrated in Nev’izade Atai’s
account and the contemporary rumours on Nasuh Pasa are concerned, it is much likelier that
Nasuh Pasa got upset and decided to abort Veys1’s gift. First of all, as Nev’izade Atai’s course
of narration is considered, although Nasuh Pasa seems to have enjoyed the piece at the very
beginning, the tone in the anecdote suddenly changes as Nasuh subsequently realized that the
aforementioned story was a satire. Did Nasuh suspect it of his own satire and therefore get
upset; or did he think that it was a satire of another person, and even one of his enemies, so
that become happy? In my opinion, the first was the case, since the image of Nasuh Pasa as
reflected through contemporary sources well overlaps the Ibn Alkami character. There were
rumours expressed by both the Ottoman and non-Ottoman sources that Nasuh Pasa, who was

a highly ambitious and arrogant character even aiming at the throne, had made a secret

' Nev’izade Atai, p.715.
130 see: J .A.Boyle, “Ibn al-Alkami”, Encyclopedia of Islam (new ed.).

51 Nev’izade Atai, p-715: “Kissa-i Yusuf gibi bedi’ ve dil-pezir ve hida-i ihtiraina ahsen-iil-kasas denilse hiisn-i
tabirdir. Sadrazam Nasuh Pasa’ya arz eyledikde ‘ahsanahu akzabahu’ latifesin itmislerdir. Badehu hilal-i
hikayede vezir-i Muta’asim-1 Abbasi olan Ibn Alkami hiyanetin goriib tariz fehm itmekle derr-i ihsam
berkitmigsler idi.”

132 Mehmed Siireyya, Sicill-i Osmani, vol.5, p.1664.

153

AN

I have checked out in Siilleymaniye library three different copies of Nev’izdde Atai’s work, of which the
earliest one dates back to 1643. However, in all these manuscripts, the word in question seems to be berkitmek.
See: Hadd’iku’l-Haka'ik fi Tekmileti’s-Saka’ik, Esad Efendi, #2309; Nuruosmaniye, #3315; Fatih, #4319.
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agreement with the Safavids, and that the discovery of this betrayal caused his death."** Nasuh
Pasa was so notorious with his personality that Naima even utters, “The world was refreshed
following his death.”">

In one of his kasides written on behalf of Nasuh Pasa, Veysi disavows what had been

said by his enemies to Nasuh Pasa about his hideous acts, and declares his deep sorrow:

“My enemies told you tales on me

Let us suppose that my skirts are contaminated with hundreds of sin

I could not have committed such a despicable deed in my entire life

God knows, I did not do this either

With wiping my bitter tears away, I would have confessed my guilt if I had one
Let us suppose that I was imbued with troubles, where is the benevolence?
My aim is the essence of the elixir of your favour

God forbid that neither coin nor money is my desire

Please give drink of beloved with your hand of goodness

Whereby, every drop of dew can turn to a candle of Cem’s place of enjoyment
Who cares if they find my wording obsolete?

Isn’t this pen the butcher of word painting?”'*°

This kaside seems to have been written as a response against Nef’’1’s satire of Veysi,
since Veysl’s word choices as well as his addressing confirms this as true. However, this
kaside could also include references other than Nef’1. No matter who were the exact addressee
of this kaside, it is instructive of, first a general awareness of seventeenth century literati
about recent writings of his contemporaries, and second Veysi’s particular ties with Nasuh

Pasa, from whom he demanded compassion and mercy.
I1.4: Sufi affiliations
One final note should be reserved for Sufi tendencies of Veysi. We do not know much

about the exact nature of Veysi’s affiliation with Sufism, and his allegiance to a particular

lodge or tariga. There are glimpses of evidences that he had strong ties with one of the most

1.54 Franz Babinger, “Nasuh Pasa”, Encyclopedia of Islam (new ed.); Tayyip Gokbilgin, “Nasuh Pasa”, MEB
Islam Ansiklopedisi; Joseph Hammer-Purgstall, Osmanli Devleti Tarihi, vol.8, p.184-5; Naima, Tdrih-i Nd’ima,
vol.2, p.412-417.

'35 Naima, vol.2, p.417.

' Toska, p. 107: “Beni gamz eyledi dergahuna ada tutalim / Dameniim olsa da alude-i sad-giine tiihem / Boyle
bir vaz-1 kabih itmez idiim omriimde / Bum da itmediim Allahii Teala alem / Ciirmiim olsa dir idiim hun-i1
siriiskiim silerek /"Tutalum iki eliim kanda imis kani kerem" / Garazum cevher-i iksir-i nazardur senden /
Hagsali'llah ki muradum ola dinar u direm / Dest-i liitfun bana virsiin su mey-i dilkesi kim / Her hababi ola
kandil-i tarabhane-i Cem / N'ola dirlerse bana sabik-1 meydan-1 suhen / Kasabii's-sebk-i belagat mi degil elde
kalem” Translation is mine.
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influential Sufi sheikhs of not only his time but also the entire history of the Ottoman Empire:
Aziz Mahmud Hudai."”” As a highly esteemed figure in his time and ages to follow, he had
large spectrum of adherents ranging from sultans such as Murad III or Ahmed I to
contemporary scholars and litterateurs. His career path merits attention that having served as
kadir and miiderris in certain districts and medreses upon his graduation in 1560s, he is said to
have decided to turn into Sufi path following his dream/nightmare in which he saw hell where
his teacher, an eminent kad:, was among those people sentenced to death.'”® He is said to have
asked himself how it could be possible for him to enter heaven while an outstanding scholar
like his teacher did fail. He, then, decided to leave his career in the judicial-religious hierarchy
and began his Sufi journey.159

Dreams did continue to play a major role in Hudai’s world. There are accounts
showing that all Murad III, Ahmed I, and Osman II sent their dreams to Aziz Mahmud Hudai
for receiving his interpretation. In one of these accounts, it is narrated that Sultan Osman is
said to have a dream in which he sees himself sitting on his throne reading the Qu’ran. Then
the Prophet appears, first takes the sacred pages from Osman’s hands, then strips off his gown
and finally strikes him violently. The sultan wakes up while he falls of his throne in his
dream. This dream was first interpreted by Hoca Omer Efendi, personal tutor of the Sultan,
and he told the sultan to go to Mecca, for the latter had once expressed his resolve to perform
the hajj but then neglected to fulfil it. Osman, who became dissatisfied with Omer Efendi’s
conclusion, appealed Mahmud Hiidai and the latter wrote in response that it is the authority of
sharia that the Qu’ran represents, and the world of substance that the gown corresponds.

What is to be done was, thus, to secure divine companionship through repentance.160

"7 For Aziz Mahmud Hiidai’s life and influence, see: H.Kamil Yilmaz, Aziz Mahmud Hiidayi ve Celvetiyye
Tarikati, (Istanbul: Marmara Univ. {lah. Fak. Yay. — 1984); Ziver Tezeren, Aziz Mahmud Hiidayi, (Ankara:
Kiiltiir ve Turizm Bakanligi Yay., 1987); and more recently, H.Kamil Yilmaz (ed.), Aziz Mahmud Hiidady?
Uluslararast Sempozyumu Bildirileri, 2 vol., (Istanbul: Uskiidar Belediye Baskanlig1, 2005).

'8 Niyazioglu, p.174.

'3 This theme of kadi dreams/nightmares is quite frequent among the late sixteenth and early seventeenth
century Ottoman ulema. There were cases other than Hudai that having seen in their dreams/nightmare how they
were punished hereafter, some of the kadis ended up their kad: career and turned into Sufi path of knowledge. As
a contemporary kad: and a person upon which dreams seem to have influences, Veysl might have had similar
dreams/nightmares as well. Whether he had such dreams or not, it is clear that Veysi did not deviate from his
legal profession. For an enlightening work that deals with the kadr dreams, see: Ash Niyazioglu, “On Altinct
Yiizy1l Sonunda Osmanli’da Kadilik Kabusu ve Nihani'nin Riyas1”, Journal of Turkish Studies - Tiirkliik Bilgisi
Arastirmalari, vol.31/11, 2007, pp.133-143.

160 Naima, vol.2, p.478.
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Although it is clear that Veysi had connections with Hudai, it is rather dubious
whether he was one of the disciples of the Sufi sheikh. Evliya Celebi, for instance, narrates in
detail that he had a chance to meet Veysi in Hudai’s presence, but he does not pinpoint
whether he was a disciple of Hudai.'®" In a similar fashion, in the biographical dictionary of
the Sufi saints prepared in the late nineteenth century, Osmanzade Hiiseyin Vassaf does not
identify Veysi as Hiidai’s disciple. While he gives the name of Nev’izade Atai as a strong

162
d.

follower of the sheikh, Veys1’s name is not mentione However, Mehmed Emin Tahir, and

latterly Kasif Yilmaz, who has studied Hiidai’s life and works in detail, argues that Veysi was
a disciple of Hiidai.'® No matter how Veysi’s position with respect to Aziz Mahmud Hiidai
was, it can be safely argued that Veysi had connections with both an influential Sufi sheikh
and his adherents.

One can also trace signs of his Sufi dispositions between the lines of his works. Beside
his remarks in Habndme that point to the impermanence of this world, which was indeed a
hackneyed motif used by many Ottoman mirror writers, similar passages can be found in
Veysi’s other writings. It is argued by Salih Asim that while it was a custom among kadis to
write down the idiom, “hatime bi'l hayr”, at the end of the kadi records in order to bear his
wishes of luck to the next kad: of the district, Veysi is said to have written instead a couplet:
“Do not ever think that I merely dizzy due to drinking the wine of dismissal / You all know,

the offices of this world cannot remain till end.”'®*

More important than these, Veysi had a
particular poem named Tovbendme [book of repentance], which was more informative of his
ascetic views. In his poem, which is considered to have been dedicated to late Seyh

Abdiirrahim Merzifoni from the Zeyniyye tariqa'®, Veysi says that it is time for oneself to

1! Evliya Celebi, Seyahatndme, vol.5, p.301.
12 Osmanzade Hiiseyin Vassaf, Sefine-i Evliya, vol.2, (Istanbul: Kitabevi, 2006), pp.585-595.

163 Bursali Mehmed Tahir, Osmanli Miiellifleri, vol.2, pp.424; H.Kamil Yilmaz, Aziz Mahmud Hiidayi ve
Celvetiyye Tarikati, pp. 54-69 & 132-140.

1% Salih Asim Bey, Uskiib Tarihi ve Civari, (istanbul: Rumeli Arastirmalari Merkezi Yayinlari, 2004), p.43-4:
“Sarab-1 azl icmekten beni sanma doner safi / Bilirsin mansib-1 diinya degildir kimseye baki.” Translation is
mine.

' Bursali Mehmed Tahir, Osmanli Miiellifleri, vol.2, p.424; Veysi”, Tiirk Dili ve Edebiyat Dergisi, p.532.
Mustafa Kara notes down that, Veys? was one of those Sufis who had contributed to the dissemination of
Zeyniyye culture through his writings. It is likely the Tevbendme of Veysi to which Kara means. See: Mustafa
Kara, Bursa’da Tarikatlar ve Tekkeler, vol.1, (Bursa: Uludag Yay., 1990), p.111.
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give up all worldly things and gravitate to God only. In this sense, he expresses his own
repentance for having demanded the worldly things and made numerous mistakes.'®

What should be deduced from all those anecdotes and pieces of information regarding
the author of Habndme? Keeping aside all the discussions on the historian’s ability and
possibility to fully reconstruct the past as it did really happen, the various problems in terms
of time, and availability of sources hindered me to portray a full-fledged Veysi picture.
Nonetheless, this relatively restricted portrayal of Veysi does still shed some light on the web
of networks Veysi were involved, the turning points and stages of his life, and overall, his
attitude against his successes and failures.

Although he first tempted the attention of the contemporary biographers through his
verses, he owed his fame much to his prose, among which one has to count his siyer book [the
biography of the Prophet Muhammad] and Habndme. Apart from his literary abilities, he had
a long judicial career and held various offices in numerous districts in Egypt, Anatolia, and
finally Rumeli. This career must have provided him with first-hand administrative knowledge
and awareness of the conditions of the population. There would be, thus, no doubt to assume
that he had adequate amount of data and knowledge to have penned a detailed mirror for
princes.

His contemporaries tend to underline the good nature of Veysi’s personal and physical
properties while saying, “His poetry is better than his science, his prose is more excellent than
his poetry, his conversation is to be preferred to his prose, but the superior comeliness of his
presence and gratefulness of his figure are self-evident.”'®” However, as far as Evliya Celebi’s

remarks on him'®®

along with Veysi’s career path are taken into consideration, Veysi can
easily be labelled as a typical Ottoman mirror writer, whose bitter voice was heavily
influenced by his disgruntlement for having lost his privileges. As a judiciary functionary,

who is said to have obtained each and every position through his writings, it can be argued,

1% Toska, p.60-1: “Yeter ey dil heves-i ziilf-i siyeh-kar yeter / Yeter ey can-i bela-dide bu efkar yeter / Ceyb-i
endiseye ¢cek baswn fikr it haliin / Halk ile eylediigiin beyhude giiftar yeter / Riste-i fikre diir-i esk-i nedamet-i
nazm it / Arzu-yi dil ticiin didiigiin es'ar yeter / Yeter oldi bu heva vii hevesi terk ideliim / Yonelip Hakka reh-i
sidk-1 sedada gideliim (...) Tevbe Ya-rabbi giriftar-1 heva olduguma / Tevbe Yarabbi taleb-gar-1 bela olduguma /
Tevbe Yarabbi esir-i mey-i giil-reng olub / Bende-i mugbece-i igsve-niima olduguma / Arzu-y1 sanem-i mahlika
itdiigiime / Miibtela-y1 heves-i mihr-i vefa olduguma / Tevbe yarabbi ibadet sanup itdiiklerime / Damen-alude-i
cirkab-1 riya olduguma / Pey-rev oldum o siihan-pervere itdiim tevbe / Dayima rah-ber-i amd ii hata olduguma /
Tevbe yarabbi hata yolina gitdiiklerime / Biliip etdiiklerime bilmeyiip etdiiklerime”.

17 Gibb, p.210.

'8 Evliya Celebi says that Veysi obtained all his judicial positions with the help of his treatises and writings.
See: Evliya Celebi, Seyahatndme, vol.5, p.300.
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without any doubt, that Veysl was adept at producing compelling pieces in line with his
desires and goals. In that regard, the question is legitimate whether Habndme was one of his

attempts to solicit the donation of the Sultan or any other top-ranking ruling elite.
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CHAPTER 111

COUNSELLING OR CONSOLING THE SULTAN? HABNAME AS A
‘MIRROR FOR PRINCE’

Through a comparative and critical reading of Veysi’s Habndme together with a
selection of contemporary written texts in a published corpus, this chapter aims to provide a
feasible answer to this fundamental question: to what extent Veysi’s Habndme can be
regarded as an example of Ottoman mirror for princes genre?

We have no substantial evidence to establish when exactly, to whom, under which
title, and for what specific purposes [sebeb-i telif] Veysi’s account was written. Although the
text is largely known as either Habndme or Vaki’andme, and is thought to have been
presented to Ahmed I in 1608, there is no direct reference to these titles and date in the entire
piece of Veysi. This is rather unusual in Ottoman manuscript production except anonymous
texts, since the name of a book, its organizational scheme and the reason(s) of its composition
[sebeb-i telif] are typically mentioned in its preface section.'®

Library catalogues contain various copies of Veysi’s account identified as either
Vaki’andme or Habndme', and some scholars even confuse these two names and
erroneously assume them as different accounts.'”! Yet, we have evidence that there is a
significant difference between the preference of Veysi’s contemporaries and that of modern

scholars with respect to labelling the text. While, for instance, Nev’izdde Ata’i, Katib Celebi,

and Evliya Celebi speak not of Habndme but Vaki’andme; in modern biographical books,

1% Christoph K. Neumann, “Ug Tarz-1 Miitalaa: Yenicag Osmanli Diinyasi’nda Kitap Yazmak ve Okumak,”
Tarih ve Toplum: Yeni Yaklasumlar, vol.1 no.1, 2005, pp.51-76, at p.61.

""" In Siileymaniye library, I have also encountered two separate copies, one of which is catalogued as
Riiyetname-i Veysi Efendi, and the other as Rityaname-i Veysi Efendi. The first one seems to be one of the earlier
manuscripts, since it was written in 1633. In the second one, however, there is not a notation pertaining to its
copying date.

7! Bursali Mehmed Emin Tahir, for instance, lists Habndme and Vaki’aname as two different works of Veysi.

See: Bursali Mehmed Tahir, Osmanli Miiellifleri, vol.2, ed. by A.Fikri Yavuz & Ismail Ozen, (istanbul: Meral
Yayinevi, 1972-1975), p.425.

47



encyclopaedic entries, and the published versions of the text, Habndme is preferred.172 In
order to understand the reasons of such a distinction, one has to know how Veysi’s text was
perceived in its time and/or what kind of connotations and nuances did the words, vaki’a,
ritya, hab, Vaki’andme, imply to seventeenth century Ottomans. Preliminary attempts to
provide an answer to these questions will be initiated in the forth chapter of this thesis.

After the traditional lines dedicated to an invocation of God and praise of the Prophet
and his companions, Veysi begins his account with a passage that can be demonstrative of
both his anxious state regarding his observations on events of his time and his strong desire to
meet Sultan Ahmed I in person. In his own words, he wishes either “to prostrate himself
before the Sultan’s presence and to attain the ultimate happiness of directly talking to him” or
“to meet by chance with him” when the Sultan wanders around the city incognito to seek
information about the conditions of the poor inhabitants. He seems determinant in terms of his
desire to contact with the sultan, because there are various important matters, matters that
make him “plunge into the ocean of melancholy,” which Veysi wants to inform Sultan
Ahmed I in person.'”

These lines implying Veysi’s aspiration to meet Sultan Ahmed I are likely the reason
why Habndme is thought in the secondary literature to have been presented to the sultan.
However, we do not know any convincing evidence that the text was certainly presented to
Ahmed I. As discussed in detail in the previous chapter, there is only one informative
testimonial provided by Nev’izade Ata’1. Nonetheless, this does not mean that the sultan did

not read the text, because in the complex network of royal patronage, certain members of the

172 In addition to Bursali Mehmed Tahir, see: Ibrahim Necmi, Tarih-i Edebiyat Dersleri, (Istanbul: Matbaa-i
Amire, 1338/1919), p.126; Menzel, “Waysi”, EF; Kanar, “Veysi”, (M.E.B.) Islam Ansiklopedisi; Mehmed
Siireyya, Sicill-i Osmani vol.5, p.1664; Babinger, Osmanli Tarih Yazarlart ve Miiverrihleri, tr. by Osman Ugok,
(Ankara: Kiltir Bakanligi, 2000), p.90; Nihad Sami Banarli, Resimli Tiirk Edebiyati Tarihi: Destanlar
Devrinden Zamammiza Kadar, vol.1-2 (Ankara: Milli Egitim Bakanlhigi, 1998), p.681; Vasfi Mahir Kocatiirk,
Tiirk Edebiyati Tarihi: Baslangictan Bugiine Kadar Tiirk Edebiyatimin Tarihi, Tahlili ve Tenkidi, (Ankara:
Edebiyat Yaymevi, 1964), p.487; Biiyiik Tiirk Klasikleri: Baslangictan Bugiine Kadar, vol.5 (Istanbul: Otiiken
Nesriyat, 1985), p.90.

'3 Veysi, Habndme, (Istanbul: Seyh Yahya Efendi Matbaasi, 1876), p.3-4: “Bu havadis-i ‘Glem-i kevn ii fesadi
miilahaza kildikca ve esna-yi tefekkiivde derya-yi mal-hulyaya taldikca béyle gevher-kes-i silk-i temenna olub
fikr iderken dirdimki “Bu eyyamda padisahimiz sehinsah-1 felek-bargahimiz halife-i rity-i zemin sahinkiran-i
Sikender-karin zibende-i tac ii taht sehriyar-i firiize-baht afiab-i cihan-efriz merrih-i diigmen-siz cihangir-i
Cemsid-nazir tacdar-i Evdesir-semsir (...) Hakan-1 mesned-ara-yi devlet-i sermedii’s-sultan bin es-sultanii’s-
sultan Ahmed Han bin es-sultan Mehmed Han eyyeda‘llahii te‘ala ‘azzehii ve eyyede ve seddede esdse
saltanatihi ve seyyede hazretleriniii rikab-1 kamyab-1 hiimayunlarina yiiz siiriib bila-vasita sa ‘adet-i miikalemeye
bazar iderken bari rast geleydim ve miitegafilane hitab idiib “ahval-i ‘alem perigan oldi ve eskiva ta‘addisi
kemalin buldr” diyeydim ve zu ‘m-1 fasidim iizre tedbir-i islah-1 memlekete miite ‘allik nice kelimat-1 mukaddemat
‘arz ideydim (...)”
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palace circle could be resorted as a medium in transmitting such works of art to the ruler. In
that regard, Veysl might have approached to the grand vizier Nasuh Pasa, who was the son-in-
law of the sultan and had already established ties with Veysi, to make his text’s royal
acceptance easier.

As the narrative continues, Veysi’s intentions become quite visible. It is recounted in
Habname that having observed the collapse of the world around him, and the oppression of
the bandits, Veysi expresses his desire to present the sultan his own opinions on how the
affairs of the state can be reformed. Right as he becomes secluded with all the troubles and
annoying thoughts in his mind, he suddenly falls into sleep and has a dream.'™ As it will be
largely discussed in the forth and fifth chapters, seclusion and solitude are typical motifs one
can find in dream narratives. Depiction of isolation enables the author to draw a contrasting
image between his pre-sleep anxiety and refreshing atmosphere of his dream. In addition to
this point, as discussed in the most recent article of Asli Niyaziogluns, there seems to be a
correlation between the seclusion of a poet - or at least a narrative on the seclusion of a poet-
and his dismissal from the office. In this regard, we can speculate that Veysi might have been
out of office while writing Habndme, and thus his mundane concerns such as securing an
available post might have occupied his construction of narrative.

The ostensible reason for Habndme’s composition as expressed by Veysi at the
beginning of the account looks similar to most of other contemporary Ottoman mirrors.
Witnessing a disastrous time accompanied with unprecedented hardship and wrongdoings is
one important theme many mirror writers shared. Apropos this motif, the present is depicted
as a period of decline from a “classicized standards” defined with respect to the author’s
administrative and social ideals.'’® Following this depiction, suggestions for the solutions of
present problems necessary for the restoration of that idealized past are enumerated. In that
regard, as Christine Woodhead precisely summarizes, “the Ottoman utopia lay definitely in
the past.”'”’

This does not, however, mean that problems and crises never happened at that

particular time span, and that these writers began to write out of nowhere. On the contrary, the

" Habname, p.4: “[B]u efkar-1 perisan ile bir gice kiise-nigin-i zaviye-i mihnet ve haste-hal-i gumim-i ‘uzlet

idim. Nagah derice-i cesm-i cihan-binime perde-i gaflet asilub merdiim-i dide guniide-i mehd-i rahat olub (...)".
'3 Ash Niyazioglu, “Uzlet ve Onaltinci Yiizyil Osmanh Sairi”, Kritik, 2008, no.1, pp.102-105.

'7° Fleischer, “From Sehzide Korkud to Mustafa Ali: Cultural Origins of the Ottoman Nasihatnidme”, p.67.

"7 Christine Woodhead, “Perspectives on Siileyman”, Siileyman the Magnificent and His Age: the Ottoman

Empire in the Early Modern World, eds. by Kunt & Woodhead, p. 185.
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prefaces of mirrors and expressions of authorial intentions are invaluable as to convey what
these writers saw as the most problematic and how they preferred to comment on these
selective aspects.

In, for instance, Asafndme, which is usually regarded as the earliest original example
of Ottoman mirror for princes, the author Liitfi Pasa, the once grand vizier of Sultan
Siileyman who had been dismissed from his office while he was composing his account,
employs the same strategy. Although he lived during Siileyman’s reign, which is traditionally
accepted as the zenith of the empire, Liitfi Pasa does not keep himself from speaking of
disarray and pernicious innovations that he witnessed such as an oversized paid-soldiery or
the appropriation of peasants’ horses for the ulak [courier] system. However, his points
regarding the hodgepodge in the empire are not adequately substantiated as Liitfi Pasa fails to
vary his arguments beyond some generic advice. His primary intention is said to provide
guidance to those who would fill the office of grand viziership after him, and to give practical
advice as well as pronounce some ethical principles concerning the conduct of state affairs.'”™

Unlike Liitfi Pasa, Mustafa Al begins his Nushatii’s-Selatin [Counsel for Sultans]
with harsh criticisms and direct references to whom his criticisms were addressed. Before
uttering his intentions to write his text, he talks at length about how ignorant and “brazen-
faced low class” people occupied important posts instead of qualified men, what kind of
harmful acts those viziers living in full pleasure and luxury committed, and to what extent
traditional values such as securing justice and equity were abandoned. Like Liitfi Pasa, he
sees it as his responsibility that truth has to be said no matter how bitter it is. Furthermore, as
it sounds similar to Veysi’s dream, he inserts some sense of other-worldliness and tells that
he had a dream in which certain holy men instructed him in terms of the beneficial deeds to
be performed. In that regard, he formulates the reasons that drove him to write as the

following:

“If some questioners who look but at the outward appearance of things and regard the
gift of speech as only a means of opportunism consider this unsolicited talk a sort of
unnecessary exercise of zeal and say: “The Ottoman dominions are full of erudite men and of
learned persons of great understanding. Those are silent on this matter, keeping their mouths
shut contrary to the maxim: Say the truth albeit bitter! Why do you then have the boldness to

78 Miibahat Kiitikoglu, “Liitfi Pasa Asafndmesi (Yeni Bir Metin Tesisi Denemesi)”, in Prof. Dr. Bekir
Kiitiikoglu'na Armagan, (Istanbul: Istanbul Universitesi Yaymlari, 1991), p.59-60 (hereafter Asafnime):
“Stileyman Han (...) hazretleri vakta ki bu hakire vezir-i azamlik mansibin ferman buyurduklarindan zamanede
bazi adab u erkan ve kanun-u divaniyi evvel gordiiklerime muhalif ve perisan gordiigiim icin vizaret-i uzma
hidmetine tasaddur iden karindaslarima yadgar olmagiciin adab-1 vizaret-i uzma miihimmatini derc ve bu
risaleyi telif idub ismini Asafndme kodum.”.
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write about this like an expert, and, why you are so eager to express your thoughts with harsh
words that offend the heart!” Here is our apt reply: ‘Not only is this outpour [of opinion] (...)
in harmony with [the commands] of Divine destiny, this sin-laden slave has also been obeying
the instruction of certain holy men that appeared to him in his dreams, and the repeated
miracle-working guidances of, from among the host of spiritual teachers, Master Firdevsi
(...), Galen (...), Master Sa’dii, (...)Master Hafiz (...) as well as Master Nuruddin Jami. (...)
I have also heard from the mouths of the great this advice worth minding: ‘It is the duty of all
men to assist the ruler by advice’ (...) and when they see them in growing trouble because of
disasters and catastrophes they should rush to their aid with word and deed, with [their]
possessions and [good] intentions.”'”

Nearly two decades later than Mustafa Ali, Hasan Kafi Akhisari, a medrese graduate
serving as a judge in the late sixteenth and early seventeenth century, explains in his treatise,
Usil iil-Hikem fi Nizam iil-Alem [Philosophical Principles Concerning the Order of the
World], his primary motivation for writing such an account with reference to the unfavourable
experiences of his observations regarding those detrimental acts, damaging circumstances and
overall downturn of his time. Like Alf, Akhisari attempts to stress his prophetic authority by
means of other-worldliness, and describes how all the things to be written were revealed to
him by God. In his own way of depiction, he has entreated God in order to be informed about
the causes behind the corruption and decline, and God is said to have put the ideas in his
mind, so that Akhisari has become enabled to explore the reasons and process of decline and
disturbance, which, in Akhisari’s point of view, began in the 980/ 1572-3.180

One can also find similar passages in Huirzii’l-Miiliik, Kitab-1 Miistetab, Koci Beg’s
treatises, and Katib Celebi’s Diisturii’l-Amel li-Islahii’l-Halel [Regulations for Reforming
Defects]. The resentful author of Hirzii’l Miiliik, which was likely a participant of the struggle
among political factions during the time of Murad III, writes down that since he has noticed
some unrighteous acts that signify to a state in disasters, he has compiled well ordered sayings
and admonitions from the counsels of far-seeing sages that relate the admirable practices for a

181

secure rule and protection of the subjects. ° In quite a similar fashion, the anonymous writer

179 Mustafa Ali’s Counsel for Sultans, vol 1, (hereafter Counsel for Sultans), ed. and tr. by Andreas Tietze,
(Wien : Verlag der Osterreichischen Akademie der Wissenschaften, 1979), p.23-4.

130 Mehmet 1p$irli, “Hasan Kafi el-Akhisari ve Devlet Diizenine Ait Eseri Usiilii’l-Hikem fi Nizami’l-Alem”,
IUEFTD, 1n0.10-11, 1979-80, p-249 (hereafter Usilii’l-Hikem fi Nizﬁmi’l-Alem): “[H]icre-i Nebeviyye tdrihiniin
bin dordiinci yilinda dlemiin nizaminda fesdd ve bozgunluk miisdhede eyledim (...) Pes bir gice siinnet ve farz
olan ibadan edd itdiikden sonra yerleri ve gokleri halk eyleyen Rabbii’l-izzet cdnibine kalbimi ve nefsimi
dondiirdiim. Ya’nt vaki’ olan halel ve ziileliin hikmeti ve sebebi olan esrdra vakif olmak iciin tevecciih-i tdm ile
tevecciih eyledim. Pes Rabbii’l-izzet hazretleri bana fehm eylemegi miiyesser eyledi. (...) Pes, sol vaktki Allah
ta’dla hazretleriniin latif avni ile te’emmiil ve fikr eyledim (...) Bana bu hususda miinkesif oldi, ya’ni tokuz yiiz
seksen tdrihinden berii vaki’ olan ihtilal ve tegevviis hususunda ba’zi vechler ve ba’zi sebebler feth ve kesf oldi.”

81 Yasar Yiicel, Osmanli Devlet Teskilatina Dair Kaynaklar, (Ankara: Tiirk Tarih Kurumu, 1988), p.171: “Bu
cihetten cemi cihani terk idiib ekser evkatta dide-i ibretle ahval-i cihana nigeran ittiigiimce beka-yt devlet ve
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of the Kitab-1 Miistetab, which is thought to have been written during the reign of Osman II,
says that unprecedented patterns of behaviours paved the way to disorder of the world, and
created discontentment among population, all of which made him express his own comments
of problems and suggestions of remedies.'®* In his treatises written in petitonary [arz] form
and likely presented to Murad IV and Ibrahim, Koc¢i Beg states similarly that the real
motivation behind his composition of such a text is to enumerate those negative innovations
as the chief causes of disorder, and to suggest how these setbacks can be reformed.'® Finally,
the polymath Katib Celebi, who composed a corresponding account during his occupation in
the financial department of bureaucracy in the early 1650s, iterates how he decided to
participate to this popular genre of compiling advice and admonitions based on his own
observations pertaining to the signs of decline and downfall in the essential characteristics of
the empire.'®

The vocabulary used and the concepts underlined by the writers of mirrors manifested
in especially the preface section of each account reveal how the contemporary literati was so
obsessed with declinist sentiments: fesad [corruption], tezelziil [turmoil], infial [confusion],
ihtilal [disorder]. Their organizational framework is designed in such a way that they first
point to an overall disorder and decline they have recently realized, and then begin to
delineate the essential causes of these problems in the light of their personal agendas, i.e. the
aspects that they want to draw attention. Veysi, however, differs from these writers on three
main grounds. First, his remarks of disasters or disorder are rather put subtly, and as it will be
demonstrated below, he, unlike his contemporaries, does not speak in detail about the reasons
of this disorder or reforms to be immediately implemented. On the contrary, he turns into an
unusual route and begins to picture how the world had been filled with pain, discord, and

seditious acts from the time of Adam onwards. In this sense, Habndme is best to be labelled

saltanat ve asayis-i ahval-i raiyyete miiteallik nice rey ii tedbir hatira /..../ olup zail olmasun diyii cem ve tahrir
iderdim ve bazi erkan-1 devletten bina-yt saltanat-1 kahire ve esas-1 hilafet-i bahireniin el-iyazii billah tezelziil ve
ihtilaline say-1 belig isar ider bazi na-sayeste evza ve etvar miisahade itmegle asitan-i1 saadete hulus-1
ubudiyyetiim hasebiyle i’lam ve arz itmegi iizerime vacib ve farz biliip...”

182 Yiicel, p.1: “Fi zamanina haza sadir olan ahval-i alem ve miitebadir olan ef’al-i Beni Adem ki nizam-i aleme
ihtilal ve reaya ve berayaya infi’al virmisdir. Ana bais ve badi ne vechile olmugsdur ve simden sonra girii tedbir
ve tedariiki ne iislub iizre goriilmesi miinasibdiir, (...) takrir ve tahrir olunur.”

'3 Ko¢i Bey Risalesi, ed. by Ali Kemali Aksiit, (Istanbul: Vakit Matbaasi, 1939), p.18: “Devletpenah-i
sehriyariye arz ii inhaya musaraat ettim ki bais-i ihtilal-i alem ve sebeb-i tegayyiir-i ahval-i beni Adem ne idiigii
ve biinayetillah ne vechile salah-pezir olacagi miicmelen malum-u Hiimayiin-u padisahi olub anen feanan asar-i
cemile-i sahane zuhura gele”

'8 Orhan Saik Gokyay, Katip Celebi: Yasamu, Kisiligi ve Yapitlarindan Se¢meler, (Ankara: Tiirkiye Is Bankast
Kiiltiir Yayinlari, 1982), p.236-7.
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as an anti-declinist treatise. Secondly, Veys1’s text is less imbued with details related to actual
politics and picture of his contemporary society than didactic tales of earlier times. This
didacticism is, however, not based upon the rhetoric of ‘Golden Age’ as the criteria of an
ideal state and society, but rather upon the portrayal of past as a means to indoctrinate that
nothing was different. Finally, Veysi’s concerns regarding the contemporary state and society
are not communicated directly by the author, but through the words put into the mouth of
Ahmed I, who strikes a conversation with Alexander the Two-Horned in a dream setting.

Before delving into the details of this conversation and questioning the validity of his
dream whether it is invented as a mean to conceal and displace his own criticism with those of
Sultan Ahmed character in his fiction, this dream setting should be first disclosed. After Veysi
says that he falls asleep and has a dream, he suddenly finds himself among some exalted men
whose faces are shining like the “light of happiness.” All of these men including Veysi tend to
walk slowly toward the paradise-like garden and then decide to stop before a golden figured
throne. Veysi, along with the other servants, goes behind them and stands in a position ready
for service. By the signal of the ruler occupying the throne, he sits on the grass, then suddenly
realizes that it is Alexander the Two-Horned who is enthroned, and flanked in both sides by
the late Ottoman sultans.'®

It is of no coincidence that in Veysi’s dream setting, Alexander is exalted and
considered as the sultan of the sultans, since Alexander was quite a popular character in
Ottoman literary production and was deemed with great respect in terms of his political
wisdom, moderation, and heroism.'® However, there is a controversy over his identity
whether the name, Alexander the Two-Horned, implies the Macedonian king, Alexander the

Great, or the Qur’anic figure, Zii’l-Karneyn [the Two-Horned]. At most times, the two were

"85 Habname, p.4: “Nagah derice-i ¢esm-i cihan-binime perde-i gaflet asilub merdiim-i dide guniide-i mehd-i

rahat olub seyyah-i1 cihangir-rith temaga-yi sehristan hayal iderken nagehan bir ta’ife-i celilii’s-sane rast geldim
ki her birinifi nasiye-i halinden niir-i sa ‘adet lami olub her biri bir sima-y1 dilara ile hiraman olarak bir bagge-i
firdevs-nigane yetdiler ki hezar hasmet ii vekar ile birer kiirsi-i zer-nigarda karar eylediler. Bu fakir dahi sa’ir
hiiddam ile hidmet iderek ya ‘ni saye-misal ‘akablarinca giderek makam-i hidmetde turdum. Bala-nigin-i meclis
olan devlet-mendiii isaretiyle sebze-i cemen-zar iistiine oturdum. Meger ol aftab-1 sadr-nisin olan Iskender-i
Zii'l-karneyn olub yemin ii yesarinda niicim-1 zahire gibi leme‘an idenler selatin-i maziyye-i Al-i ‘Osman
kaddesa’llahii esrarahiim hazerati imis.”

'% W Montgomerry Watt, “Al-Iskandar”, Encyclopedia of Islam (new ed.); ismail Unver, “iskender”, TDV Islam

Ansiklopedisi. See also: Jonathan G. Katz, The Oriental Adoption of Alexander the Great, unpublished senior
thesis, Harvard University, 1975. I am thankful to Prof. Katz for permitting me to read his senior thesis.
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. 187
intended as one and the same.'®

Therefore, it would be more appropriate to treat Alexander
the Two-Horned not as the real/historical Alexander but rather the legend of Alexander.

One can find in Persian literature, especially in the Shahndme tradition, how
Alexander was transformed into a Persian king, and represented an exemplary sultan figure
bearing all the ideal characteristics a king had to have.'™ Inspired heavily from Persian
literature, the Alexander romance is also famous in Ottoman belles lettres. One of the most
famous one is Iskenderndme of the fourteenth century poet, Ahmedi, who also merges
Alexander and Zii’l-Karneyn in his account. It is therefore best to consider Veysi’s use of
Alexander the Two-Horned as a continuation of a literary tradition.

Ahmedi’s Iskenderndme, beside its importance as one of the earliest masterpieces
written in Ottoman-Turkish literature, is crucial in making sense of Veysi’s possible
motivations behind composing Habndme, in which Alexander the Two-Horned appears as the
protagonist. As Caroline Goodwin Sawyer, who has made the most detailed analysis of
Ahmedi’s Iskenderndme thus far states, Iskendernime was written “in response to the
upheavals of the time, and in an evidently frustrating search for patronage and fame.”'™
When he completed his account, it was a time of political ambivalence and increased tension
between Bayezid I and Timur. His choice of Alexander as the protagonist of his work is,
therefore, not accidental. Before all else, Bayezid and/or Timur, as potential patrons of
Ahmedi, might have admired and even identified themselves as Alexander. Ahmedi could
have wished to benefit from such a detail. Secondly, Alexander may have been a model for
Ahmedi himself in terms of his wisdom or any kind of knowledge that a “well-read person
like Ahmedi considered important to know.”'® As far as Habndme’s historical context is
concerned, a similar interpretation can be done that Habndme was a reflection on Veysi’s
concern over both the political instability of his time and his search for patronage. There are
no substantial evidences whether Ahmed I had such a claim to become an Alexander of his

time; yet there are cues expressed in contemporary European sources that Ahmed I promoted

himself as the young Alexander."’!

187 jskender Pala, “Iskender mi, Ziilkarneyn mi?”, Journal of Turkish Studies-Tiirkliik Bilgisi Arastirmalari,
no.15, 1991, pp.387-403.

'8 A Abel, “Iskandar Nama”, Encyclopedia of Islam (new ed.).

"% Caroline Goodwin Sawyer, A Study of Ahmedi’s 14"-Century Ottoman Iskendername, unpublished Ph.D.
dissertation, Columbia University, 1997, p.4.

% ibid, p.11-3.
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After Veysi’s realization that it is the Alexander the Two-Horned sitting on the throne,
Sultan Ahmed I and his companions compounding troops of majestic sergeants, cavalries,
gold-hatted janissaries, fully robed aghas, and viziers, appear in the scene. While Ahmet
dismounts from his horse, each of his men begins to place himself to a suitable position with
respect to their hierarchy. Ahmed, having accessed to a gold brocade tent close to the throne
of Alexander, begins to have a chat with the legendary ruler. Veysi explicitly articulates here
his ebullience to have a chance to be exposed to the advice of such a ruler who has conquered
all the known world. Veysi even says that attending such an auspicious council made him
forget his former anxious mood. After some ordinary remarks and exchange of generic ideas,
the dialogue between Ahmed and Alexander the Two-Horned turns to issues regarding state
affairs.

In this relatively short dialogue constituting well-nigh three pages of the entire
account, the expression of political and ethical ideas ranging from emphasis upon justice to
the loyalty of the subjects is concentrated. It is first Alexander the Two-Horned who begins to
speak of how the ruler corresponds to the heart of the world, and how the body becomes
injured if the heart is ‘not on the right course,” and deviates from the state of temperance.'*>
Such kind of a political language that identifies rulers, institutions, and groups of society with
bodily organs is one of the favourites of Ottoman political treatise writers. This is, however,
not an invention of Ottoman writers, but a legacy of an established tradition in Islamic
political writing whose roots can be traced as far back as ancient Greek and Sasanid
philosophy. '**

Sequentially, Alexander the Two-Horned states that justice, equity, and compassion
are the necessary properties a ruler must have, otherwise tyranny and injustice cause the ruin
of the subjects. Ahmed takes first a very deep sigh that he even cries. Stopping for a moment,

Ahmed starts his harangue:

1 Richard Knolles, The Turkish History: From the Original of That Nation, to the Growth of the Ottoman
Empire: With the Lives and Conquests of Their Princes and Emperors, vol.3 (London: Printed for Charles
Brome, 1687). p.839.

12 Habname, p.5-6: “Giderek cevahir-i kelam bu semte iSar olundi ki padisahlar ‘alemiii kalbidir kalb ki
miistakimii’l-ahval olmayub hadd-i i‘tidalden miinharif ola be-her-hal beden igtilal-pezir olur.” Except those
sentences marked by single quotes, all translations are mine. Here, see: Baki Tezcan: “From Veysi to Uveysi:
Ottoman Stories of Decline in Comparative Perspective”, unpublished paper, The Vienna Conference on Aspects
of Imperial Decline and Resistance, 11-13 April 2008, p.5.

193 See: Bernard Lewis, The Political Language of Islam, (Chicago: University of Chicago Press, 1991).
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“O Lord of the world! I have already been aware of the fact that justice and equity are
crucial for the ruler, who will be deprived of God’s favour if he fails to provide these.
However, the present problem is having accessed to the throne when the world has ruined
from beginning to end and the hearts of the people have been burnt by the fire of the bandits.
It has been around some forty years since my grandfather Murad III had sent myriad of
soldiers to fight against the heretics for the sake of subduing the enemies of religion. The war
had not ceased for even a year, and old honourable deeds were abandoned as exemplified
through those undeserving men’s occupation of high offices and ranks of men of sword. Due
to that, there appeared a great tumult in every corner of the world, and arose an enmity and
hatred among members of reaya and military (...) Celalis did also emerge in this atmosphere
when those bandits gathered under the flags of their leaders.”'**

Following with the ecnebi problem, Ahmed says:

“While our loyal slaves were torn down during their persevering efforts to protect the
majesty, those ecnebis who had been recruited to the circles of slavery for emergency needs,
betrayed and joined Celalis. As a result, the inherited domains of the Ottoman Empire, and
the houses of reaya have been ruined for a long time. If the kuls, who are mine indeed, refuse
to obey me, how am I to protect the reaya with the sword of justice and equity, and control
the country? Had God entrusted the Ottoman sultanate to me when the world was prosperous
and thriving, I could show everyone how to secure the country and run the state affairs.”"”

Ahmed’s long tirade, through which a relatively slight picture drawn by Veysi
regarding the late sixteenth and early seventeenth century Ottoman state and society is
disclosed, is the only part in the entire text where one can find direct references to
contemporary circumstances. Before posing the question whether this depiction is sufficient
to evaluate Veysi’s account as an example of Ottoman mirrors, a historical analysis is needed

as to what Veysi might have meant by using concepts such as justice, equity, and tyranny, and

%% Habname, p.6-7: “Didi ki: Ey sahib-kiran-1 ‘Glem takrir-i dilpeziriii iizre padisahlara ‘adl i dad piraye-i
sa‘dadet oldugr ma‘lumdur ve ol padisahki ser-¢esme-i insdfdan bi-nasibdir ‘ayn-1 ‘inayet-i Hak’'dan
mahrimdur. Amma miiskil budur ki imdad ii ‘avn-1 hazret-i rabbii’l-erbab celle celalihu ile bir zamanda
tahtgah-1 saltanata ciilius eyleyesin ki gah hane-i ‘alem seraser harab ii yebab ve halkiui ates-i fitne-i eskiya ile
cigerleri kebab ola. Ceddim merhim ii magfiriin-leh Hudavendigar-1 a zam sultan Murad Han tayyeba’llahu
te‘ala serahu kal-i secere-i rafz ii ilhad iciin memalik-i Kizilbag-1 bi-dine rayet-i hiimayin-saye-i sultant birle
‘asakir-i derya-huriis gonderiliden berii bu ana dek kuirk yila karibdir sark u garba ser-darlar ya ‘'ni kahr-1 a ‘da-
yi din igiin sipah-salar gonderilip bir yil sefer terk olunmamagla nice mekriuhatlar ihtiyar olunub mesela
menasib-i ‘aliyye ve merdtib-i seyfiyye nice na-ehl ademe diismekle, rity-1 zeminde giige-be-giise kiyametler
kopup her yil zehab u 1yab-1 ‘asakir tekalifinden re ‘ayd ile ‘asker miyanesine ‘azim ‘adavet-i fitne-engiz diisiib
giderek muhdsama-i lisan muhakeme-i seyf ii sinane mii’eddi olmagla asi-1 hilkatinde secere-i sekavet merkiiz
olanlar seciliib ¢ikub fitne namina olan eskiya siirbe siirbe olub siirbe namina olan siirbelerin birkag¢t yek-pare
birinini kaldirdig1 rayet-i ma‘kiise altina cem* olub biri birine mu‘in i zahir olarak yek-pare tabl-huriic
velvelesin asmane yetirib celaliniii si ‘arin izhar eylediler.”

%% ibid, p.6: “Ve aba ‘an ceddin hanedanimiz hayr-h'ahi olan kullar, ugur-1 hiimayiinda bas ii can oynatmagla
munkariz olub sefer Zariretiyle kulluk silkine miilhak olan kullar dahi ni‘met-i padisahiyi bilmeyib celaliniii
tavrin kollanmib memalik-i mevrise-i ‘Osmani bu kadar zamandan berii pay-mal-1 eskiya olmagla haniiman-i
re‘aya suzan i perisan olmugsdur. Kul ki benim kulumdur baria tabi‘ ve ferman-ber olmayicak bana semgir-i ‘adl
i dad ile syyanet-i ra ‘iyyet ve zabt u rabt-1 memleket nice kabil olur? Ey sahib-kiran! Hazret-i sultan-1 gaybdan
celle celalihu serir-i saltanat-1 ‘Osmaniyeyi baiia boyle ‘alem harab iken amdde itmeyiib ma’mir u abadan iken
miiyesser ideydi zabt-1 memleket ve hall u ‘akd-1 umiir-1 ra ‘iyyet nice olur, goriileydi (...)”
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by emphasizing the role of Celali rebellions, corruption in military orders and incessant
warfare.

Justice, equity, and fear from oppression accompanied with admonitions to adhere to
the principles of kanun and/or sharia are the leading themes of the Ottoman political thought.
However, it should be always kept in mind that the emphasis upon these notions was not an
Ottoman invention, but rather a part of long philosophical chain tracing as far back as ancient
Greek philosophy and Sasanid principles of administration. One can find in Aristotle, Plato,
or Sasanid tradition, major similarities in terms of the ideas communicated. We should be
cautious here, however, to argue for early modern Ottomans’ direct utilization of ancient
Greek philosophers. Although there are various references to Aristotle, Plato, Socrates, and
Galen in early Ottoman texts, it is likely that Ottoman intelligentsia were exposed to these
names and their opinions from Islamic philosophers such as al-Ghazzali or Farabi.'*®

The principles of Sasanid administration that had been largely incorporated into
Islamic political philosophy have much to say about the commonality of concepts. According
to this tradition, a social structure whose borders are well defined was required for the
operation of the religion. In Zoroastrian theory, society was composed of four main classes:
priests, warriors, husbandmen, and artisans. Each individual man was expected to do his own
job and no one else’s. The king, as the representative of God on earth, was entitled to rule the
country orderly and just, which involved keeping the balance and hierarchy among social
orders. Religion was identified with the social order, therefore there was no separation
between religion and the state. On the contrary, “religion and “kingship” were regarded as
two brothers.'”” While the ruler’s role was to be absolute and to create prosperity, what is left
to its subjects was passivity, i.e. staying at their well-defined circles. Justice was, in this
sense, the cement of all this structure determining not only each individual’s proper status, but
also legitimizing the authority of the king as the provider of protection and prosperity.

Justice in this particular context has no relevancy with legal justice or impartial
judgment in its modern sense. It is rather defined as “the prevention and elimination of the
oppressive acts, zulm, by those who exercise power in the name of the ruler.”'*® In that regard,

justice can be regarded as a mechanism organizing social relations and positions among

19 Bahri Unan, Ideal Cemiyet, Ideal Hiikiimdar, Ideal Devlet: Kinali-zdade Ali’nin Medine-i Fazila’st, (Ankara:
Lotus, c2004), from his introduction.

7 Lambton, “Islamic Mirrors for Princes”, pp.421-422.

'8 Halil inalcik, “State and Ideology under Sultan Siileyman 1,” in The Middle East and the Balkans Under the
Ottoman Empire: Essays on Economy and Society,”, (Bloomington: Indiana University, 1993) p.71.
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power holders and the masses. According to the conventional approach of Ottoman writers of
mirrors regarding the social structure, society is divided into four main strata: the military
[askeri], the religious/intellectual [ulema], the peasant [reaya] and the merchant [n‘iccar].199
While the former two were exempt from tax payments, the latter two were sometimes grouped
as a single unit of tax-paying subjects. The basic premise of justice is to keep each order in
their initial positions, and in a well-known formulation of the ‘Circle of Equity’, the causal

link is expressed as such:

“It is justice which is necessary for the world; the world is a vineyard and its wall is a
state; the state is governed by the sharia; the sharia cannot be maintained without a king; the
king cannot govern without soldiers; he cannot congregate soldiers without wealth; it is the
reaya who accumulate wealth; and it is justice which makes the reaya the servants to the
padisah of the universe.”"

The practical implementation of justice in Ottoman administration has been referred to
as one of the principal factors why no peasant rebellion was witnessed in the early modern

Ottoman Empire while many coeval European and Asian countries faced them.”"!

According
to this way of interpretation, the Ottoman political culture and institutions are regarded to
have provided the peasants with sufficient means to avoid the tyranny of local administrators.
One of the reaya’s methods was to forward their complaints to the capital. They could send
their personal or collective petitions including their personal grievances either directly or

202

through the office of kadi.” There are specific registers for recording these kinds of petitions

that are called ‘record book of complaints’ [sikayet defterleri], which have not been studied as

' Virginia Aksan, “Ottoman Political Writing: 1768-1808”, International Journal of Middle East Studies,
vol.25, no.1, 1993, pp.53-69, at p.53.

200 “Adidir mucib-i cihan; cihan bir bagdir divart devlet; devletin nazimi seri'attir; seri'ata haris olmaz illa
melik; melik zapteylemez illa lesker; leskeri cem' edemez illa mal; mali cem’ eyleyen re'ayadir; re'ayayt kul eder
padisah-1 ademe 'adl”, quoted in Bogac¢ Ergene, “On Ottoman Justice: Interpretations in Conflict (1600-1800)”,
Islamic Law and Society, vol.§, no.1, 2001, pp.52-87, at p.57.

' In addition to Barkey’s Bandits and Bureaucrats, see: Suraiya Faroghi, “Political Tensions in the Anatolian
Countryside Around 1600: An Attempt at Interpretation”, Varia Turcica IX, Tiirkische Miszellen, Robert
Anhegger Festschrift, (Istanbul: Divit Press, 1987), pp.117-130; and Faroghi, “Political Initiatives ‘From the
Bottom Up’ in the Sixteenth and Seventeenth Century Ottoman Empire: Some Evidence for their Existence”, in
Coping With the State: Political Conflict and Crime in the Ottoman Empire 1550-1720, (Istanbul: Isis, 1995),
pp-1-21.

22 Halil Inalcik makes a differentiation between arz-1 hal and arz-1 mahzar with respect to their personal or

collective nature. See: Halil Inalcik, “Sikayet Hakki: ‘Arz-1 Hal ve Arz-1 Mahzar’lar”, Osmanlt Arastirmalarr —
The Journal of Ottoman Studies, no.7-8, 1988, p.35.
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much as miihimme registers or kadi records.*”> Another sign of the practical adoption of the
justice principle is adaletnames, which include orders sent by the Palace to the provincial
administrators in order to severely admonish and even to threaten those oppressive officials
who were blamed for acting in contradiction to justice and equity.”** One interesting detail
with regard to Veysi, who served as a judge in most of his career, is that while kadis were the
medium to transmit the complaints of reaya to the central authority, it was also the kadis,
about whom most of the complaints were made in especially the late sixteenth and
seventeenth centuries. Main faults that kadis were accused of were venality, bribery, and
extraordinary taxes and fees arbitrarily imposed by them upon the reaya.*™

Beyond its practical implications, one has to ask why Ottoman writers of mirrors put
so much emphasis upon promotion of justice. Did these writers talk about justice as a mere
continuation of a political tradition that upholds just rule, or did they have different sets of
assumptions and definitions attributed to the principle? What might be the relationships
between kanun, sharia and justice? What can be inferred from these writings with respect to
the reaya? Can we speak of a sincere sympathy shown towards reaya’s misery, or did these
writers simply deliver reaya within the context of the importance of preserving traditional
social borders? What about Veysi and his overall attitude as reflected through Habndame?

In his article devoted to understanding how the notion of justice was used in the early
modern Ottoman Empire as a mechanism of political legitimization, Bogac Ergene elucidates
that justice was defined in different ways.””® This variety of meaning, for Ergene, is
corroborated by the fact that both the central authority and its challengers claimed to act in the

. . 207
name of justice. 0

In its first and classical meaning, justice refers to the protection and well-
being of reaya against the oppression of administrators. According to Ergene, through such a
discourse secures the state its legitimacy as a revenue-appropriating entity.””® Beyond this

way of utilization, the notion of justice was also heavily used by the dissenters, who uttered

293 For a recent example, see: Michael Ursinus, Grievance Administration (Sikayet) in an Ottoman Province: the

Kaymakam of Rumelia’s ‘Record Book of Complaints’ of 1781-1783, (London; New York: Routledge Curzon,
2005).

24 Halil inalcik, “Adaletnameler”, Belgeler, vol.2, n.3-4, 1965, pp.49-145.

% ibid, pp.75-79.

2% Bogac Ergene, “On Ottoman Justice: Interpretations in Conflict (1600-1800), Islamic Law and Society,
vol.§, no.1, 2001, pp.52-87.

7 Ergene, p.53.

2% ibid, p.67.
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their complaints regarding their perception that the hierarchical social order was disrupted by
detrimental innovations such as the intrusion of reaya into military ranks, diffusion of
venality, corruption and favouritism in bureaucracy.””

In quite a similar fashion, Abou-el-Haj argues that kanun, and justice as its paramount
quality, provided the means of expressing and organizing political and social relations as well

219 The fundamental reason why

as “legitimizing roles and actions available in social groups.
the complaints and suggestions of many mirror writers concentrated around the necessity of
restoring ancient law [kanun-1 kadim], and adhering to the principle of justice was, for Abou-el-
Haj, these writers’ acridness regarding the changing social order. “Call for justice” was,
therefore, less much related with a consistent political philosophy or concerns about the reaya’s
misery than their personal agendas.

The opening remarks of Nushatii’s-Selatin [Counsel for Sultans] of Mustafa AlQ

provides glimpses of evidence about what Ali had in mind when he underlined the importance

of justice. “[J]ustice and equity are,” says Mustafa Alf at the very beginning of his account,

“(...) coins of standard purity on the scales of popularity and prestige (...) They [men
of understanding and wisdom (erbab-1 fehm ii zeka), the owners of intelligence and sagacity
(ashab-1 akl ii niiga)] have observed that the maxim ‘Justice means putting things in places
where they belong’ fits persons of rank, and especially that the sentence ‘Injustice is buried in
the soul: weakness hides it, strength brings it out’ applies to the vezirs of weighty opinion, to
the powerful statesmen, and to most others of whom it is said: ‘those who belong to the
highest ranks.””*"!

Following his rather theoretical instruction, Mustafa NG substantially enumerates
throughout his work how “ignorants” were appointed when there were wise men available, to

212 and what

what extent “truthfulness” and “justice” were replaced by “flattery” and “eulogy,
is the duty of the Sultan in order for curing all these ills. Justice in Ali’s terminology, therefore,
refers more to the fair distribution of offices and the preservation of the old hierarchical class
balance than the protection of the reaya.

Similar passages can also be found in many of the Ottoman mirrors. Hasan Kafi

Akhisari, for instance, underlines the failure in the maintenance of justice as the primary cause

% Ergene, p.86-87.

1% Abou-el-Haj, “Power and Social Order: The Uses of the Kanun”, in The Ottoman City and its Parts: Urban
Structure and Social Order, eds. by A.Pierman, R.A.Abou-el-Haj, and Donald Preziosi,, p.77.

2 Counsel for Sultans, vol.1, p.17.

12 ibid, p.18.
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of the disorder by giving special reference to legendary Sasanid emperors famous for their
justness such as Anushirevan Hosraw or Ardashir. He seems to identify injustice as granting
posts to undeserving men.”"? Moreover, a breach in the traditional order of society is also
regarded as one of the fundamental problems. He divides society into four main groups as men
of sword [kili¢c ehli], men of letters [kalem ehli], agriculturalists [reaya ve beraya], and
merchants and guild members [tiiccar ve zanaatct]; and says that it is the duty of the sultan,
who is the heart of the world, to make each member of these groups keep their orders and act
accordingly. Otherwise, disorder would occur.”'*

The objections of many mirror writers against the intrusion of reaya into the military
class, or outsiders [ecnebi] and city boys [sehir oglanlari] into palace circle are of direct
relevancy vis-a-vis their anxiety with regard to the shifting class balance. In, for example, an
early seventeenth century treatise written by a certain Aziz Efendi from the secretarial
profession, the author harshly criticizes the filling of the Sultan’s palace by “low, undesirable
types and city boys, from whose employ it is fruitless to expect any good will ever come.”"> A
similar message is also prevalent in a treatise written in the first decade of the seventeenth
century by a top-ranked janissary, who decries the penetration of outsiders into the corps that
led to disarray in the hierarchy of organizaltion.216 Koci Beg also chastises the destruction of
the traditionally closed ranks of the sipahi class by the illegitimate outsiders. For Koc¢i Beg, the
sipahi army, whom he regards as the founders of the empire, was exterminated”'’, and thus the

government was forced to increase the number of cash paid soldiers. This in turn resulted in the

23 Usilii’l-Hikem fi Nizami’l-Alem, p-249: “Bu tagayyiirdt ve tebeddiildtun evvelki vechi, addletde ihmal ve

tekasiildiir, dahi hiisn-i siydset ile zabt olunmakda ihmal olundugidur. Bu ihmaliin sebebi, umiir-1 ndsi ve
miihimmdt-1 memleketi ehl olanlara tefviz eylememekdiir, ya’ni mesalih ve mendsib nd-ehle virilmekdendiir.”

2 Usiilii’l-Hikem fi Nizami’l-Alem, p.252-3: “Her bir siif ehliniin kendiilere mahsus olan amel iizre sabit ve
ka’im olmalart miilk ve saltanatda nizamu icab ve iktiza ider. Amma her sinufun kendiiye mahsus olan amelde
ihmal idiip tekasiil iizre olmast nizamun hilafini iktiza ider, yani miilkde ihtilal icab ider.(...) Padisah olanlar
sair halk-1 aleme gore bedendeki kalb gibidiir; sair bedene gore pes her kagan ki yiirek sag ve salih ola, ciimle
bedene salah ve saglik hasil olur.”

21> Rhoads Murphey, Kaniin-ndme-i Sultdni li-‘Aziz Efendi [Aziz Efendi’s Book of Sultanic Laws and
Regulations], (Harvard: Harvard University, 1985), p.6. Italics are original.

216 pal Fodor, “Bir Nasihatndme Olarak Kavanin-i Yenigeriyan”, 5. Milletleraras: Tiirkoloji Kongresi, 11I-Tiirk
Tarihi, vol.1, 1985, p.219.

17 Although it has been enlightened today that transformation of timar system and implementation of malikane
system (life-time tax-farming) was the primary fiscal method employed in this age of “crises and change” in
order to solve the problem of liquidity, neither Ko¢i Beg nor any of these writers tend to see these changes as a
part of readjustment instead of signs of decay and collapse. For transformation of timar system and shifting
patterns in Ottoman fiscal measures, see, in addition to Salzmann: Mehmet Geng, Osmanlt fmparatorlugu ‘nda
Devlet ve Ekonomi, (Istanbul: Otiiken, 2000).
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expansion of the kul army whose ranks were filled with outsiders. Taking all these into
consideration, the reaya’s penetration into the military ranks was detrimental according to Koci
Beg, for it led both to uncultivation of lands which was the cause of grave financial problems,
and the abandonment of old class-balance between the sipahi army and the kul army in favour
of the latter one.

It should be however pointed out that, as Abou-el-Haj puts forward, the discourse
produced in these mirrors seems to be restricted to the ruling class. Reaya is not considered as
an important actor of the debate; on the contrary, their social mobility is regarded as a major
peril facing the empire.*'® Liitfi Pasa, for instance, advices that the gate of sipahihood should
be closed to reaya, because in that case everyone would flee from reaya life and become a
sipahi.*"® Similarly, Defterdar Sar1 Mehmed Pasa, who wrote in the early eighteenth century,
firmly states that the reaya’s entering into the military class must be prohibited, since this
would cause the diminishing of the producer class, and thus a deficiency of the treasury.””
Nonetheless, as demonstrated by Julius Kaldy-Nagy, none of these writers raised any objection
regarding the reaya’s being carried away to the galleys of the fleet. For this matter, it seems
obvious that the Ottoman writers of mirrors were concerned only when reaya became timar-
holders or infiltrated to other official positions, and thereby endangered these authors’ social
statuses.

Veysi’s attitude againt reaya is quite interesting. Despite the fact that none of the
Ottoman mirror writers were sincerely concerned with reaya’s misery, Veysi goes one step
further, and expresses through Alexander figure that reaya is fully responsible for all the ruin
and deterioration.””! Nonetheless, one must be cautious before labelling Veysi as an extreme
elitist. First of all, since the apparent intention in Habndme is to assuage Ahmed I and provide
his patronage, by blaming reaya for their misbehavior Veysi automatically releases the sultan
from the accountability of the changing fortunes of the empire. Beside, we do not know for

sure what Veysi specifically meant by the word reaya. He might have meant not the reaya as

2% Abou-el-Haj, “The Ottoman Nasihatnime as a Discourse over Morality”, p.28.

219 Asafname, p.98: “Ve reayadan biri kiilli hidmette bulunub mezid inayetden tumara miistahikk olub sipahi olsa
akrabasin ve babasin ve anasin siyanet itmemek gerek. Veyahud danismend olsa kendii raiyyetlikten kurtulur,
ama tevabii yine raiyyetdiir.”

% Defterdar Sar1 Mehmed Pasa, Ottoman Statecraft : the Book of Counsel for Vezirs and Governors [Nasaihii’l-
Viizera ve’l-Umeral, tr. by Walter Livingston Wright Jr., (Princeton: Princeton University Press, 1935), p.118.

! Habname, p.44: “Bu evrdkda mestir olan mesaib ii beliyyat her ‘asrda re‘ayamiii niyyet-i fasidesinden lazim
gelmigdir. Padisahlarin bu babda medhali yokdur. Nitekim rabbii’l-‘alemin kur’an-1 bahirii’l-burhaninda
buyurmusdur bi’sm’illahi r-rahmani’r-rahim inna’llahu la yugayyiri ma bi-kavmin hatta yugayyirii ma bi-
enfiisihim”
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we understand today, but maybe the ‘people’ in general. For he immediately quotes the
Qur’anic verse in which ‘people’ is referred to, this second possibility sounds more credible.

To summarize the discussions of these writers’ stress regarding justice, preservation of
hierarchical social orders and fear from reaya’s mobility, it can be argued that the anxiety
concerning the distressed present and the unknown future with respect to their social status was
the underlying factor behind these writers’ declinist sentiments. Such an anxious state is,
however, not peculiar to Ottoman society. As William Bouwsma demonstrates, anxiety was
one of the critical aspects of the early modern European intellectual atmosphere.** Unlike
medieval culture, which was well suited to provide some sense of safety with its fully
articulated system of boundaries, early modern culture and transformations in all economic,
political and social terms, paved the way to vertical mobility that disturbed the old class
balance by which “people could orient themselves and find meaning.”**® In response to their
loss of meaning, ‘an idealized past’ that represented the ‘good old days’ of peace, order,
prosperity and victory became a consistent linguistic and thematic element, which seems very
much akin to “post-Siileymanic historical consciousness” of Ottoman literati.***

To return to Habndme and the sentences put into Ahmed I’s mouth, Veysi shares much
in terms of the thematic and linguistic baggage of contemporary Ottoman writers of mirrors.
The importance of justice and equity, prolonged wars, the enrolment of reaya as military
recruits and its detrimental consequences are all briefly voiced by Sultan Ahmed I as major
signs of his deep anxiety. The text however, unlike other mirrors, does not provide any in-
depth schemes of practical suggestions. One cannot find in Habndme any specific proposal
such as reinforcing naval technology as expressed by Liitfi Pasha, keeping registers of office
appointments as advised by anonymous writer of Hirzii’l Miiliik, improving the military
equipments and techniques as proffered by Hasan Kafi Akhisari, reforming and improving the
conditions of Kurdish beys as suggested by Aziz Efendi, training those newly conscripted boys

[acemi oglanlari] directly by janissaries or sipahis instead of Turkish peasants as offered by

22 William J. Bouwsma, “Anxiety and the Formation of Early Modern Culture”, After the Reformation: Essays
in Honor of J.H.Hexter”, ed. by Barbara C. Malament, (Philadelphia: University of Pennsylvania Press, 1980),
pp- 215-246.

** Bouwsma, p.230.
% See: Cemal Kafadar, “The Myth of the Golden Age: Ottoman Historical Consciousness in the post-
Suleimanic Era”, in Siileyman the Second and his Time, eds. by Cemal Kafadar & Halil Inalcik, (Istanbul: Eren,

1993), pp.37-48. For an interpretive analysis regarding the use of “past” for the sake of presentist concerns, see:
Eric J. Hobsbawm, “The Social Function of the Past: Some Questions”, Past and Present, no.55, 1972, pp.3-17.
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the anonymous author of Kitab-1 Mesalihi'l-Miislimin, lowering the size of paid soldiery as
demanded by Koci Beg, or lessening the tax burden on reaya as written by Katib Celebi.
Ahmed I is replied by Alexander the Two-Horned not with extensive lists of what to
do and what to avoid, but rather with a historical outlook considerably different from the kind
provided by other Ottoman mirror writers. Unlike most of the authors of mirrors who idealize
the past in order to underline their present concerns, the historical consciousness represented
by Alexander is an anti-idealized one. According to Alexander the Two-Horned, if one were
to listen to Ahmed, s/he would think that the world was prosperous and thriving before
Ahmed’s time, and it was first during Ahmed’s reign that the world began to be dominated by

225 However, as he reminds Ahmet, “the world had neither been all

suffering and wickedness.
prosperous during the reign of any king, nor have the people of the universe been able to find
safety from its evil.” He then asks a single, yet crucial rhetorical question: “When was the

world, which we call in ruins today, ever prosperous and thriving?’**®

This rhetorical question
is a literary device repeated by Veysi at the end of each story that he narrates regarding the
agony, cruelty and destruction witnessed in world history, which is, indeed, Islamic in nature.
Beginning with the story of Adam and Eve, and ending with the narrative on the
political turmoil during the Mongolian invasion of the Abbasid lands, Alexander the Two-
Horned recounts thirty-four stories in order to show Ahmed I that the world was not the kind
of place he had supposed to believe. About half of these stories, which are about the periods
of the prophets, are Qur’anic in origin such as murder of Abel by Cain, fight among Hud and
the people of Ad, struggle between Saleh and Thamud, and Moses and the Pharaoh. It is
noteworthy to realize that unlike the general tendency of the Islamic interpretation which sees
the age of the Prophet as the ‘Golden Age,” Veysi does not refrain from including this era into
his narrative and asks whether “the world was prosperous and thriving when the swords of
Muhammad’s companions turned to coral, that is red, from enemy blood as they were

converting tribes that worshipped to creatures instead of the Creator”™**’

2 Habname, p.8: “[H]azret-i Zii'l-karneyn dahi semt-i tahkika imale-i licam-1 kelam idiib miite ‘accibane

buyurdilar ki: Ey padisah-1 ‘alem! Ser-riste-i takrire ¢ekdiginiiz cevahir-i kelamiiizdan miinfehim olunur ki bu
kar-hane-i ‘alem padisahan-i1 pisin zamaninda ma ‘miir u abadan olub heman siziii zaman-1 devletifiizde harab u
yebab oldi. Ya ‘'ni selatin-i maziyye eyyaminda bu zir destan-1 ra ‘iyyet asiide-i giise-i ferag olub (...) bu dolab-i
asman meydan-1 kudretde ser-gerdan olaly hal-i ‘alem bir tavr iizre karar itmemisdir.”

2% Tezcan, p.6. In Habndame, p.8: “Ey padisah-i civan-baht! Bi-vefa diinya eger benim bildigim diinya ise ne bir
padisah zamanminda hergiz ma ‘mir u abadan olmusdur ve ne halk-1 ‘alem onufi serrinden aman bulmusdur.
Zamamimizda harab didigimiz diinyd ne vakitde ma ‘mir u abadan idi.”

227 Tezcan, p.7. In Habname, p.23: “Veyahiid> hazret-i (...) Muhammedii’l-Mustafa (...) riiy-i ‘alem seraser

haristan-1 ser i siur olmagla kimse menhic-i miistakim-i hidayete miihtedi olmayub her kabile ahalisi
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One important detail to be delineated is Veysi’s attitude regarding the Ottoman history
within his entire historical approach. In that matter, what Veysi says and where he silences
provides us evidences to understand his opinions. There is not a specific story dedicated to the
exemplification of a similar suffering and wickedness in Ottoman history. Although all the
former Ottoman sultans sit around Alexander the Two-Horned in this dream setting, neither
one of them nor Alexander serves to narrate an anecdote about a particular destitute time ever
witnessed in Ottoman rule. On the contrary, there are three stories where Veysi interjects his
own voice and make comparisons to the Ottomans in order to emphasize the good nature of
the Ottoman style of administration. In, for instance, the twenty-ninth story, Alexander the
Two-Horned speaks of Abbasid “mihna”, a measure similar to the Inquisiton, within the
context of the policies that Abbadis Caliph al-Ma’miin followed to have ascendancy over the
religious circles.”” Alexander reminds Ahmed of the story of Ibn Hanbal, one of the
prominent scholars of Islamic jurisprudence [figh], who tried to withstand al-Mam’{n’s
pressure and refused to accept the opinion that Qo’ran was created. However, at the end he
was tormented and imprisoned.”” Following this story, Alexander asks his rhetorical question
whether the world was prosperous and thriving when “the vault of heaven turned into a rosy-
red tent from the reflection of the blood of the martyrs who were executed because of their
beliefs.”>*" Right at this moment, Veysi inserts his own voice into the narrative and eulogizes
the Ottoman ways of managing affairs. According to Veysi, one could never find a similar

unlawful act against Muslims during the reign of any Ottoman sultan. For him, to execute a

mahlikatdan birine ya ‘ni kimi siya ve kimi atese ve kimi taga ve kimi tasa ‘ibadet ya‘ni taparken bu kadar
erazil-i bed-nihad-1 dalalet-i i‘tiyadi tarik-i dalaletden dondiiriib mihrab-1 islama serfiiri itdirinceye dek bu
kadar muhacirin i ensariii dest ii tigleri diismen kanindan pencge-i mercana dondiikde mi ‘alem ma ‘mir u
abadan idi”

28 Tezcan, p. 7.

> Habname, p.34: “Veyahiid destgah-1 hilafet-i ‘uzma al-i ‘Abbdsa miisellem oldukda tantana-i devletleri
hatira gelmez bir fitne-i ‘azime tkaz idiib kur’an mahliak midwr yohsa kadim midir diyii gulat-1 mutezileden bir iki
bi-din hevasina tabi‘ olmagla ‘ibadullaht imtihan misillii kadimdir diyii tartk-i miistakime gidenleri divaninda
esedd-i siyasetle katl iderdi. Ekabir-i ‘ulemadan Ahmed bin Hanbeli radiallahii ‘anhii hazretlerini Me 'miin halife
mahbiisen getiiriib ‘akd-i meclis-i miinazara olunmadan Me 'miin kuste-i {ig-i reybu’l-mentin olub evreng-i
hilafet mu ‘tasim bi’llaha miiyesser oldukda imam-1 miisariinileyhi mahalli-i miinazaraya getiiriib kelamullah
mahlik midir yohsa kadim midir diyii su’al olundukda ol daht cevabinda allahiii ilmi mahlik ise kelami da
mahlikdur didikde celladan-i1 zebaniye mesreb ihzar olunub ol meclise ol zat-1 ‘azimii’s-sani mertebe-i ‘aklden
sakit oluncaya dek kirbac-i s tliban-endam ile darb eyleyiib enva -i iskenceye miibaseret itdikde ‘asakir-i islam
‘ulemdya bu hakaret nedir diyii cenber-i itd ‘atden huriic ideyazdilar.”

3% Habndame, p.35: “Ehl-i divan perisan oldukdan soiira zindarie génderiib iki yil dort ay esir-i bend-i zindan
iken etraf-i reb‘-i meskiina emirler gonderiliib kirk yila karib giise-be-guse katl ii iskence-i ‘ibadullahdan
celladan-1 bi-rahma melal geliib ‘aks-i hin-i sehidan ile kubbe-i asman hayme-i giilgina dondiikde mi ‘alem
ma ‘miir u abadan idi”’
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Christian or a Jew living under Ottoman rule could not be done arbitrarily, but a decision was
required to be religiously and judicially approved following a complex set of bureaucratic
procedures in the entire judicial system that starts from the kad: and ends with the Sultan.”"

Next, Veysi’s voice is also manifested in another section where Alexander the Two-
Horned narrates the story of Abu Hanifa in the context of his imprisonment by Caliph al-
Mansur. When Abu Hanifa rejected the offer of the post of chief judge of the state, and chose
to remain independent, the Caliph Abu Ja’far Abdullah ibn Muhammad al-Mansur arrested
and locked him in prison, and furthermore tortured him. Alexander repeats here his usual
question whether “the world was all prosperous when the oppression of such a tyrant as al-
Mansur reached all quarters of the universe?”>** Subsequent to this question, Veysi involves
in the debate and notes down that under the Ottoman rule not only those people who dare to
insult experienced Hanafi scholars but also those who venture to scorn even the newest
member of the scholarly profession, would be punished.23 3

His final interpolation emerges while Alexander the Two-Horned completes his
narration of the battle between al-Hajjaj b. Yusuf, the governor of Iraq under the Umayyad’
reign, and Abdallah b. ibn al-Zubayr, the anti-caliph of Mecca. The story of the battle
includes the anecdote regarding the bombardment of the Holy City by the forces of al-Hajjaj
with stones from the mountain of Abu Qubays. Alexander finishes his anecdote with his
rhetorical question, and asks whether the world was prosperous and thriving when al-Hajjaj

turned the sands of the Qaba’ into the particles of coral made up of human blood.

Veysi
again engages in the narrative and explicitly expresses that under the rule of just and

conscientious Ottoman sultans, it is impossible not only to dare to throw a stone to Qaba’ but

' Habname, p.35: “[Pladisahlarimiz al-i ‘Osman sebbet’allahii asas devletihiim hazretleriniii zaman-i
seriflerinde sert ‘at-1 seyyidii’l-enama muhalif vaz ‘a ikdam ile katl-i ‘am-1 ehl-i islam itmek degil taife-i Yahud ii
nasaradan bir zimmi‘-i nagiziii ser‘en katli lazim gelse kudat-1 islamdan biri hiikm idiib yazdigi hiiccet-i
ser ‘iyyeyi kadi- ‘asker mutabik-i seri ‘at-i garradir diyii paye-i serir-i sultaniyyeye ‘arz idiib sireti defter-i ru ‘iise
kayd olunub asl-1 hiiccet hifz oldukdan sorira siyaset oluna diyii zabita-i suret-i ru ‘is virilmeyince katl olunmak
muhaldir.”

2 ibid, p.36: “[Z]alim-i bi-diniii velvele-i zulmi ¢ar-cihet-i ‘alemi tutub nice yillar tarabhane-i zeminden h'ab ii
rahati kaldiran bi-diniii zamaninda mi ‘alem ma ‘mir u abadan idi”, at Tezcan, p.8.

3 ibid:  “Velakiny serir-arda-yi devlet-i ismamiye olan pdadisahlarimiz sehriyaran-i ‘Osmani zaman-i
seriflerinde imam-1 ‘azam radiallahii ‘anhit mezhebini ihya ider ‘ulema-i ‘amilin degil imam-1 ‘azam tacidwr diyii
destarin kabardub gezdiren ‘aliman-i tartk-i ‘ilmini birine karsii soyleyen ademi tahkir-i ‘ulema itdini diyii
makam-1 katle getiirtirler”

24 ibid, p-33: “Haccdc-1 zalim (...) hak ile yeksan medfin eyledikde batha-yi k‘abetullahiii kumlarini ddem
kanindan hurde-i mercana dondiiven zalim-i bi-din zamaninda mi ‘alem ma ‘mir u abadan idi”
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even to precede local mosques with military bands due to the deep respect shown to these
plalces.235

Following the stories recounted by Alexander and the direct interventions made by
Veysi in order to underline the glory of Ottoman rule, comes the concluding section of the
text where the positions of both Veysi and Habndme are clearly manifested. Here, Alexander
recapitulates all the anecdotes by saying that it would be a futile attempt to tell each and every
day from the time of Adam onwards, for there had always been always similar incidents
taking place. “It is the reaya’s vicious intentions,” says Alexander, “that engendered evil and
calamity in every era. It has, thus, nothing to do with kings.”**® Within this context,
Alexander refers to a Qur’anic verse, which is also a favourite one used by other
contemporary Ottoman mirror writers> : “[S]urely God does not change the condition of a
people until they change their own condition.””® What should be done, as Alexander
recommends, is to remain faithful to shari’a and grant posts to deserving men only. He
further opens a parenthesis that especially the appointment of kadis should be carefully
organized with respect to their adherence to shari’a.”* Following shari’a is, in his
formulation, the chief reason underlying Ottoman superiority, which has been continuing
from its establishment, and will hope to remain until doomsday.**’

What Veysi puts into the mouth of Alexander regarding the repetition of evil and
calamity in each age denotes a historical vision, which is reminiscent of Ibn Khaldunian
notion of inevitable decline in a cyclical theory of history. Ibn Khaldunian historical

philosophy that sees history as constantly progressing yet tending to eventually decline along

25 Habndme, p.33-4: “[M]esned-ara-y1 ‘adl ii insaf olan padisahlarimiz selatin-i ‘alisan-1 al-i ‘Osman zaman-i
seriflerinde k'abetullaha tas atilmak degil beytullahdir diyii t‘azimen mahalle mescidleri 67itinden bile tablhane
ile gegilmez”

2 ibid, p.44: “Ey padisah-1 ‘alem devr-i ‘Ademden bu ana gelince her giinii zikr eylesem her birinde bir vak ‘a-i
‘azime zuhur itmisdir ki istima‘t mucib-i melaldir (...) bu evrakda mestir olan mesaib ii beliyyat her ‘asrda
re ‘ayaniii niyyet-i fasidesinden lazim gelmigdir. Padisahlarin bu babda medhali yokdur”

237 See, for instance, Counsel for the Sultans,vol.1, p.22; Usiilii’l-Hikem fi Nizami’l-Alem, p.248.
28 “innallahu la yugayyiru ma bi-kavmin hatta yugayyiru ma bi-enfiisihim”, Qur’an (13:11), retrieved from The
Holy Qur’an [the electronic source], tr. by M.H.Shakir, p.117.

% Habname, p-45: “[H]eman padisah-1 ‘alem dergahina ehemm-i umur budur ki hemise hablii’l-metin-i ser ‘at-i
seyyidii’l-miirselin sali’allahu te‘ala ‘aleyhi’ ve’s-selam muhkem yapisub menasibi ehl olana taklid eyleyiib
husiisa hidmet-i seccade-i seri‘at tevcih olunacak kadilerifi hakimii’s-ser® olmagla istihkakini yoklayub tevcih
idesiniz diyii viikela-y1 devlete ferman itmekdir”

20 ibid: “/D]eviet-i ‘aliyve-i ‘Osmaniye ibtida-i emrden ri‘ayet-i ser-i serif itmekle boyle ser-efraz olmusdur

(...) madamki siidde-i deviet-medar-1 ‘Osmani esdas-1 rvi‘ayet-i ger‘-i serif iizre vaz‘ olunmusdur kiyamete dek
rahne-gir ve halel-pezir olmaz insa’allahu te ‘ala”
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a particular axis of rise and fall of dynasties/civilizations, seems to be echoed in Veysi’s
rnessalges.241 Traditionally, it is a shared opinion that the influence of Ibn Khaldun on
Ottoman literati began by the seventeenth century as Katib Celebi and Naima gave exact
references to Ibn Khaldun and his Mugaddimah.*** It is, however, argued by Cornell Fleischer
without any proof or reference that the earliest date of the Ottoman adoption of Ibn Khaldun
is 1598, when Veysi purchased a manuscript of the Mugaddimah while he was in Cairo.**
Nonetheless, as he underlines, one has to bear in mind that the roots of ideas corresponding to
those of Ibn Khaldun were already available among Ottoman literati. Mustafa Alf, for
instance, shared much in common with Ibn Khaldun even though it is uncertain whether Ali
was familiar with the Mugaddimah. In one of his pieces named Fusul-i Hall ve Akd ve Usul-i
Harc ve Nakd [Season of Sovereignty and Principles of Critical Expenditure], Ali analyzes
the reasons behind “the initial success, gradual decline, and eventual destruction of major

Islamic states.”***

Having seen Ottoman state as subject to the historical processes of rise and
fall, Ali appears to be the Ottoman version of Ibn Khaldun prior to Katib Celebi or Naima. In
that regard, it is meaningful to remember Franz Babinger’s claim that Habndme is a poetical
imitation of Ali’s account.”*> He, nonetheless, does not specify exactly which piece of AR
Habname resembles. Although later scholarship attributes it to Nushatii’s-Selatin [Counsel for

Sultalns]246

, Habndme seems to share more with Fusul-i Hall than Nushatii’s-Selatin in terms
of the philosophy of history they bear. It is, yet, still difficult to label Habndme as an imitation
of Ali’s work.

Imitation and lack of originality are two essential characteristics attributed generally to
Ottoman mirror for princes. Since most of these writers rely on and refer heavily to common

intellectual sources and precedents such as Qur’anic verses, Hadith compilations, or legendary

2! Tbn Khaldun, The Muqaddimah: an Introduction to History, ed by N.J.Dawood, (Princeton, N.J.: Princeton

University Press, 1969), p. 129-138. see also: Hayden White, “Ibn Khaldun in World Philosophy of History:
Review Article”, Comparative Studies in Society and History, vol.2, no.1, 1959, pp.110-125.

2 7 Fahri Findikoglu, “Tiirkiye’de ibn Haldunizm™, 60. Dogum Yili Miinasebetiyle Fuad Kopriilii Armagant:
Melanges Fuad Kopriilii, (Istanbul: [Ankara Universitesi] Dil ve Tarih-Cografya Fakiiltesi, 1953), p.155.

*3 Fleischer, “Royal Authority, Dynastic Cyclism, and ‘Ibn Khaldunism’ in Sixteenth Century Ottoman Letters”,

p-199.
* ibid, p. 205.

2 Franz Babinger, “Osmanli Tarih Yazarlar1 ve Eserleri”, tr.by Coskun Ugok, (Ankara: Kiiltiir Bakanligi, 2000),
p. 168.

%6 Orhan M.Colak, “istanbul Kiitiiphaneleri'nde Bulunan Siyasetnameler Bibliyografyasi”, Tiirkiye
Aragtirmalart Literatiir Dergisi, vol.1, no.2, 2003, pp. 339-378.
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stories of well-known figures, modern historians have interpreted this as an indicator for the
dearth of originality and innovation.”*’ Such kind of interpretation can be criticized on two
main grounds. The first one is about the function of this reliance upon intellectual precedents.
Although modern historians are inclined to view this as a failure and lack of creativity, the
preference of the authors might have political implications and social utility, as argued by
Rifa’at Ali Abou el-Haj. The pattern of reliance, as hypothesized by Abou-el-Haj, is an
indicator of the desire of these writers to show that the arguments they entered had their
precedents, and thus “socio-political and economic formation developing before their eyes
was not unnatural, but rather, the result of a legitimate change within the framework of a well
established tradition.”**® How contrived and speculative his interpretation is though, it is quite
accurate with respect to Veysi’s Habndme, in which the precedented past and immutable
nature of world affairs are used as to attest the normalcy of the distressing circumstances.
Secondly, as opposed to a general tendency to deliver arguments out of an established
tradition, one can find innovation and creativity in especially these writers’ stylistic efforts.”*
There are some glimpses of evidence that orginality was valued in the sixteenth and
seventeenth century literary milieu. As Fleischer exemplifies, one of Mustafa Ali’s works,
“Mihr ii Vefa,” was disliked, since it was blamed for duplicating a similar piece of an earlier
writer.”>° Habndme is quite successful in this term, for the text was welcomed by Veysi’s
contemporary readers as an example of creative and novel prose.”’

With this regard, the ways Ottoman mirrors for princes were received and read is one
of the crucial aspects that should be taken into account in evaluating Ottoman mirrors for
princes in general, and in placing Habndme into this genre in particular. This is, however, a
very difficult task, since there is not a substantial literature produced so far on the history of

reading in early modern Ottoman milieu.”> We have no or partially reliable answers to such

27 See, for instance, Halil Inalcik, “Military and Fiscal Transformation in the Ottoman Empire”, p.283; Lewis V.
Thomas, A Study of Naima, (New York: New York University Press, 1972), passim.

248 Abou-el-Haj, Formation of the Modern State, p.41.

9 Christine Woodhead, “Ottoman Insa and the Art of Letter-Writing Influences Upon the Career of the Nisanci
and Prose Stylist Okcuzade (d.1630)”, Osmanlt Arastirmalari, no.7-8, 1988, pp. 143-159.

20 Fleischer, Bureaucrat and Intellectual, p.39.
»1 see footnote 151 on page 41.
»? In addition to Christoph Neumann’s study, see: Derin Terzioglu, “Bir Terciime ve Bir intihal Vakasi: Ya da

Ibn Teymiyye nin Siyasetii’s-Seriyye’sini Osmanlicaya Kim(ler), Nasil Aktard1?”, Journal of Turkish Studies —
Tiirkliik Bilgisi Arastirmalari, vol.31, no.2, 2007, in memoriam Sinasi Tekin II, pp.247-275.
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questions: What percentage of people was literate and involved in the consumption process of
literary materials? What might be the indicators of the popularity of a text, i.e. what amount of
manuscripts circulating around is sufficient to define a text as popular? How did early modern
Ottomans distinguish among an original literary piece and a translated one? What did those
writers penning political treatises specifically aim while presenting their pieces to the Palace,
if they really presented at all? Was it only the sultan and the top ruling elite that read these
texts, or can we speak of a more public audience? How was the reception of these texts? Were
they read as a detailed political plan, or as philosophical essays embellished by historical
anecdotes? Is there any chance that they were intended for the reading pleasure itself?

The common assumption regarding the audience of these texts is that their primary
audience was the Sultan, for these texts were, by nature, written as advice for the sultan. It is
however uncertain whether these texts did really reach, and were read by the sultans. In the
case of Koci Beg for example, it is safe to argue that his treatises were read by, first Sultan
Murad IV, and then Ibrahim.”® It is rather unknown whether Habndme was read by the
Sultan Ahmed I. Yet, as Emine Fetvaci substantiates in her dissertation on manuscript
patronage in late sixteenth century Ottoman Empire, the sultans were not the only residents of
the palace that enjoyed the reading of books in the palace library. The court community
around the sultan was also an important element of manuscript readership.”* As far as
Habname is concerned, although it is not documented whether the text was directly presented
to the palace and the sultan, the text is reported to have been read by one of the most
important companions of Ahmed - then grandvizier Nasuh Pasa.

The real question to be posed, however, is how Habndme might have been received by
the public audience. I do not want to perpetuate here the traditional discourse manifested in
the analyses of Ottoman cultural history through a dichotomy between ‘“high” and “low”
cultures, however what is meant by the ‘public audience’ here does only cover the privileged
few who had access to means of writing, reading, and attending social gatherings of
contemporary literary figures. Veysi, as demonstrated in the second chapter, was one of the
prominent figures of the late sixteenth and early seventeenth century Ottoman literature,
which makes his works circulating around then intellectual coterie. It is illuminating to find

traces of how Habndme was perceived by the contemporary authors in order to underline the

3 M. Cagatay Ulugay, “Koci Bey’in Sultan ibrahim’e Takdim Ettigi Risale ve Arzlar”, 60. Dogum Yili
Miinasebetiyle Zeki Velidi Togan’a Armagan: symbolae in honorem Z. V. Togan, (Istanbul: [s.n], 1955), p.184.

2% Emine Fetvaci, Viziers to Eunuchs: Transitions in Ottoman Manuscript Patronage, 1566-1616, unpublished
Ph.D. dissertation, 2005, Harvard University, p.26.
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idiosyncratic nature of the text among other mirror for princes. Both Nev’izade Ata’i and
Katib Celebi, for instance, approach Veysi’s text not as a political treatise but rather an
original and creative compilation of beautiful stories.”> In a quite similar fashion, Evliya
Celebi, while speaking of Veysi’s work without referring to any political connotations, says

that it is an illuminated historical account.?®

Although we have no statistical and comparable
evidence to draw the popularity of texts from the exact number of manuscripts in circulation,
Habname seems to be quite popular in both its own era and the ages to follow. In order to
understand its influence and penetration into readership community, one can compare the
number of the copies of the Habndme with that of, for example, Ali’s Fusul-i Hal. According
to Fleischer, with at least 29 extant manuscripts Fusul-i Hal was one of the most popular and
influential compositions of Ali.**’ In this regard, Habndme’s popularity goes much beyond
Ali’s any work that there are more than hundred copies so far indexed. My argument here is
that due to its rhetorical features and the finesse of its literary style, Habndme differs from
other political treatises in terms of both its popularity and the reception by the audience.

The very end of the Habndme carries the answers of how Habndme differs from
contemporary Ottoman mirrors for princes per se. When Alexander finishes speaking,
Ahmed, whom Veysi defines as Alexander’s younger version [hazret-i padisah-i Iskender-
gulam], first thanks Alexander that all the stories he has recounted “swept away all the dust of
troubles in his mind and provided a great relief.”*>® Nonetheless, Ahmed seems wondering
about the details of the causes of evils and calamity, and asks Alexander whether it is possible
to keep of of their records. Alexander, by pointing to Veysi, tells Ahmed, “all the details of
these events are very well known by Veysi, who has dedicated his entire life to learning and

studying. Upon your order, he will gladly compose an account including all of them.”*’ Right

3 Katib Celebi, to a great extent, repeats Nev’izide’s comments verbatim: “Ve bir vaki’anamesi vardir. Kissa-i
Yusuf gibi bedi’ve dilpezirdir.”, Katib Celebi, Fezleke, vol.2, p. 108.

26 Eviiya Celebi Seyahatnamesi: Topkapt Saray: Bagdat 304 Yazmaswn Transkripsiyonu, dizini, vol.5, p.300.

7 Fleischer, “Royal Authority, Dynastic Cyclism, and ‘Ibn Khaldunism’ in Sixteenth Century Ottoman Letters”,
p.205.

28 Habname, p.45-6: “[E]y sahib-kiran kelimdt-1 hikmet-si ‘ariniz hatirda olan gubar-i tegvisi bilkiilliye gideriib
bizi miingerihii’s-sadr itmigdir”

% ibid, p.46 : “[L]akin sahib-kiran -1 ‘alemiii beyan itdigi kazaya ki her padisah zamaninda zuhiir iden fitnenis
sebebi ve tafsili nedir ma ‘liim olmadi ol makiile havadis ii mesayibden ne vechle ictinab lazim idiigi bilinmek
igiin rica olunur ki bu kiilfe-i zahmet irtikabindan kagilmayub her kissaniii tafsili ve baisi ne oldigin serriste-i
takrire ¢ekmege himmet idesiz didikde cenab-i Iskender-i Zii’l-karneyn hazretleri dahi riiy-i tevcihi bu ‘abd-i
ndagiz tarafina tutub bu bende-i hayr-h'ah ve da‘i-i bi-istibah bende vii bende-zade-i Veysi sermaye-i ‘Omriinii
tahsil-i ma‘arife sarf itmis kulundur zikr olunan kasas-i piir ‘iberiii ashmi ve fashni biliir ferman iderseriiz
mufassalan bu hikayeti silk-i tahrire ¢ekiib paye-i serir-i a ‘laya isar itmek canina minnet belki sa ‘adetdir (...)”
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at that moment, the rooster’s crow is heard and Veysi wakes up to the morning, so that the
council in his dream is gone.

Taking all these into consideration, it would be better to define Habndme as an
unfinished mirror or as a teaser for a forthcoming mirror. As expressed in both the beginning
and the end of the text, Veys1 has a desire to speak to Ahmed I regarding the causes of recent
troubles and his own formulations for required remedies. In other words, he has a desire to
write down a full-fledged mirror for princes. For this purpose, he portrays himself as a
capable servant to counsel the sultan. However, unlike the contemporary Ottoman mirrors,
there is no detailed description of the causes of troubles or the favourable acts to be
immediately implemented. Moreover, the text does not stand as well as a piece harshly critical
of its time. Instead there are some abstract remarks subtly denoting how important it is to
stick to the essences of shari’a and principle of justice, and as a reflection of his own
occupational biases, to grant judgeships only those who are erudite enough. Nonetheless, the
text shares the anxious mood of the era, and it is mainly through the “Sultan Ahmed”
character this anxiety is crystallized. However, this anxiety seems to be less related to Veysi’s
own standing point and his subjective criterion than an objective reality. As expressed at the
beginning of Habndme, it is not the bitterness or fear towards losing privileges led by the
shifting patterns in bureaucracy, but the recent Celali uprisings and detrimental consequences
of continuous warfare in both the Austrian and Iranian frontiers that paves the way to the
emergence of such a state of anxiety.

Although the depiction of a sultan figure, who, instead of keeping his calmness and
determination to manage the problems, is afflicted with pessimistic emotions and fear from
the reality around himself, sounds dissimilar to traditionally glorification of the ruler, this way
of representation well serves the overall intention of Veysi. My argument here is that, without
disregarding the parts dedicated to counselling the sultan in some abstract terms, Habndme’s
real aim seems to console and even encourage the young sultan, who in Veysl’s
representation, has been perplexed with recent incidents. In this regard, the presence of the
legendary Alexander figure and his didactic stories, didactic not in the sense of learning how
to rule the state justly but rather in the sense of realizing the “ordinariness of troubles™®,
constitute the crucial elements of his consoling project.

It is equally legitimate to speculate that Veysi’s remarks in Habndme were not only

addressed to the sultan but also directed against the contemporary intellectuals, who reflected

260 Tezcan, p.9.

72



their strong declinist sentiments through their writings. Even though Veysi does not directly
refer to specific political treatises, this does not mean that he was unaware of them. As one of
the leading intellectuals involved in factional politics, Veysl would have been familiar with
the literature of contemporary mirrors. In this regard, his rather soft and appeasing tone in
Habndame, and the structure of the narrative based on a conversation in a dream may be
interpreted as his own contribution toward the polemical nature of the intellectual life in his

261

age.” On top of everything, however, stands the ‘dream’ tool that enables all the elements of

his narrative to function.

! Tn another political treatise written in the early nineteenth century as a polemical piece, a similar strategy
based on contrived dialogues is found. In this account, the anonymous author, in order to justify his own views
and position, formulates rhetorical questions and disproves them as to emphasis his perspective. See: Koca
Sekbanbasi Risalesi, ed. by Abdullah U¢man, (Istanbul: Terciiman, 1972). See also: Y. Hakan Erdem, “The
Wise Old Man, Propagandist and Ideologist: Koca Sekbanbasi on the Janissaries, 1807, in Individual,
Ideologies & Society: Tracing the Mosaic of Mediterranean Society, ed. by Kirsi Virtanen, (Tampere: Juvenes
Print, 2001), pp.153-177.
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CHAPTER IV

DREAMS, VISIONS & ANXIETY: HABNAME AS A ‘REAL DREAM’

While in the previous chapter certain amount of effort has been exerted to the
discussion of Habndme with respect to its position in early modern Ottoman political
treatises, this chapter aims to understand the distinctive literary characteristic of the text: its
dream form. It may sound, for at least some of the readers, as a meaningless endeavour to
strive for understanding the motives behind such a preference of Veysi. One may argue, for
example, it is a mere literary tool accidentally devised by its author to convey his thoughts262;
therefore, it would be a futile attempt to grapple with such a question. This is the overall
tendency in the secondary literature that, of those who has said a word or two on Habndme,
most seems silent on the possible explanations of the dream frame of the text. The remaining
few, such as Nuran Yilmaz and Zehra Toska, finds in Veysi a strong critical stance as having
erroneously attributed Uveysi’s caustic poem to Veysi, and thus tends to lean ‘the dream
form’ towards Veysi’s strategy to conceal his social and political criticism.*®*

Another probable objection to the problematization of Veysi’s use of dream as a frame
to his text can be posed from a post-structuralist perspective, which underlines the existence
of multiple-layered and non-objective meanings of texts. Unlike the claim of old
positivist/modernist beliefs in the possibility of accurate and thorough comprehension of the
single meaning of the text as well as its author’s fixed authorial intention, post-structuralism
points to the problems of reducing the text’s multiplicity into a singular level. In this regard,
explaining the form of Habndme with a fixed explanatory model is open to be criticized.
However, throughout this chapter various modes of explanation pertaining to the aspects of

both authorship and readership, i.e., the cultural/literary context in which the text was

202 pa] Fodor, “State and Society, Crisis and Reform, in the Fifteenth-Seventeenth Century Ottoman Mirror For
Princes”, p.227.

23 Zehra Toska, Veyst Divani: Hayati, Eserleri ve Edebi Kisiligi, unpublished M.A. thesis, Istanbul Universitesi,

1985, p.24; Nuran Oztiirk (Yilmaz), “Habnime-i Veysi”, Bir: Tiirk Diinyast Incelemeleri Dergisi, Prof. Dr.
Kemal Erarslan Armagani, vol.9-10, 1998, p.659.
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produced and consumed, would be discussed and presented. As Walter Andrews says,
consideration of ‘intertextuality’ and ‘sociability’ of each text is the most reliable way that
can enable one “to perceive its meaning and appreciate its worth in a reasonable and non-
anachronistic manner.”***

Although one might question here the assumption, which presumes that Veysi
intentionally regarded the dream form as a medium for what he had to say, this would be a
rewarding task in the sense of exploring through early modern Ottomans’ affiliations with
dreams. It should not be misunderstood here that Veysi’s text would be utilised as a window
to delve into one of the least touched aspects of the historiography on the Ottoman Empire:
the dream lore. My argument here, however, goes to say that without understanding the role
dreams had played in the early modern Ottoman realm, the dream frame invented in Habndme
cannot be properly understood. Yet, two important points have to be disclaimed. On top of
everything, one should always bear in mind the fact that it is certainly not possible to talk of a
general Ottoman attitude toward dreams without differentiating among certain epochs and
geographical spaces as well as social and cultural environments. Secondly and unfortunately,
the available literature on the perception of dreams in Ottoman lands through ages is so
limited that our assumptions in this chapter reflect more to the general Muslim tradition rather
than a particular Ottoman way.

Compared to the number of studies available pertaining to the perception of dreams
and dreaming in early modern Ottoman culture, there are more questions waiting to be
addressed. What was the place of dreams in the mentalities of early modern Ottoman people?
Was there any distinction in the attitudes of, for instance, men and women, urban and rural
people, or different social classes? Did they treat dreams as a component of
metaphysical/religious realm, and thus assign to them a higher/divine authority; or were
dreams approached as an ordinary and habitual phenomenon of their worldly/daily lives? Did
they tell their dreams on the breakfast table as it mostly happens in our modern daily lives? To
whom did people apply in order to ask for interpretation of dreams? Was there an
institutionalized profession like muabbirlik, as it was in the case of miineccimbasilik?*® Is it
possible to define a new means and spaces of sociability through such conversations based on

telling their dreams? To what extent were manuals for dream interpretations popular? Were

% Walter Andrews, Poetry’s Voice, Society’s Song: Ottoman Lyric Poetry, (Seattle: University of Washington
Press, c1985), p.6.

25 See for instance: Salim Aydiz, Osmanllar’da Miineccimbasilik Miiessesesi, unpublished M.A.Thesis,
Istanbul Universitesi, 1994.
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these dream-keys used on a day-to-day basis? What kind of terminology did they use while
talking or writing about their dreams? Did they differentiate among such terms, riya, diis,
vaki’a, hab, menam, hayal, ahlam, kem diis, or kara kaygulu rﬁya%é, all of which connote to a
dreaming activity? Could they distinguish the dreams that were really dreamed and the
dreams that were fabricated? Were there any well-established dream patterns setting the
norms of acceptable and unacceptable dreams? What about the attitude of ulema and religious
orders towards dreams and dream interpretation? Is there any possibility to hierarchically
arrange the religious orders depending on the level of their interest in dreams?

Although these questions can be multiplied by far, it is not an easy to task to provide
substantial answers as far as the lack of scholarly attention to the issue is concerned. In one of
those earliest scholarly attempts®®’, Orhan Saik Gokyay published two separate articles, one
on dreams in general and the other on the manuals of dream interpretation in particular.”*® In
the first article, Gokyay, in an introductory manner, enumerates certain important dream
narratives from various genres of Ottoman literature without questioning these narratives’
authenticity or purposes of their composition. Likewise, in his other article on manuals of
dream interpretation, Gokyay enlists some of those dream-keys that can be found in certain

libraries. Another study has been done by Cornell Fleischer, who, in his article on the dreams

2% Although Niyazioglu, in her article on kad: nightmares, briefly discusses the taxonomy of dreams in the early
modern Ottoman milieu and argues that, it was unlikely the case that early modern Ottomans differentiated
among their dreams and nightmares, there are signs that there was a distinctive terminology used. Niyazioglu is
right at her conclusion that the term ‘kabus’ as used in modern Turkish vernacular does not much take place in
earlier sources; however, this does not mean that there were no supplementary terms. As Niyazioglu exemplifies
with reference to Nihani’s dream narrative, one such term is vaki’a-i hevi-nak (dreadful dream). In Habndme,
Veysi, within the context of the story of Ibrahim, uses vahset-engiz vaki‘a [frightful dream] An equivalent
version of the notion as appeared in the tales of Dede Korkut, which might have penetrated into Ottoman cultural
and literary life, is kara kaygulu riiya (fearful/terrible dream) See: Muharrem Ergin (ed.), Dede Korkut Kitabi,
(Istanbul: Bogazi¢i Yayinlari, 2005). Translating kara kaygulu ritya into English as either fearful or terrible
dream is a preference of Faruk Siimer, Ahmet E.Uysal & Warren S. Walker. See: The Book of Dede Korkut: A
Turkish Epic, tr. and ed. by Faruk Stimer, Uysal & Walker, (Austin: University of Texas Press, 1972).

In addition to these, the most precise term I have ever encountered in the relevant sources is kem diig [evil
dream], which is used by an eighteenth century poet Hasmeti in his work Intisabii’l-Miilik. This piece, as
showing some literary and thematic similarities to the Habndme of Veysi, will be discussed in chapter five.

267 Since the issue has an exotic side, it has been treated in many popular publications. There are, for instance,
various dream interpretation manuals attributed to Ibn Sirin or Nablusi, which currently circulate in the book
market. Moreover, although mostly vulgarized and nonacademic in nature, the attempts to explain the role and
meanings of dreams from the perspective of both Islamic and Freudian dream lore should be taken into account
as well. For such decent accounts, see: Hakki Sinasi Coruh, Ritya Diinyamiz: Ritya Nedir? Ritya Tabiri Nasil
Yapilir? Ve Biiyiik Riyalar?, (Istanbul: Kitapcilik Ticaret Ltd.Sti, 1968); M.Yusuf Giiven & Osman Fatih
Belbag, Ritya: Hakikat Penceresi mi? Haydl Perdesi mi?, (Istanbul: Giil Yurdu Yayinlar1, 2006)

% Orhan Saik Gokyay, “Riyalar Uzerine”, I Milletleraras: Tiirk Folklor Kongresi Bildirileri, IV.Cilt: Gelenek

Gorenek Inanglar, 1983, pp.183-208.; Gokyay, “Tabirnameler”, Secme Makaleler vol.Ill, (istanbul: letisim,
2002), pp.151-168.
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of bureaucrats, evince that there are dream-logs recorded by mid-sixteenth century Ottoman
bureaucrats, which were probably in circulation among the members of the burealucralcy.269
Mostly divinatory in nature, these personal dream-logs are, for Fleischer, useful in providing
the historian with invaluable “panoramic views of the social, cultural, and private psychic
lives of individuals that can go far toward telling us the ways and means whereby they
interpreted their environment.”*”

Similar dream-logs were discovered and published by Cemal Kafadar. In his earlier
article on first person narratives in the Ottoman cultural and literary production®’', Kafadar
introduces various dream diaries of a Sufi lady from the seventeenth century and a sipahi
from the eighteenth century. Kafadar then published the dream diary of this Sufi lady named
Asiye Hatun, who seems to have lived in Skopje and sent her dreams to her new sheikh in the
form of letters.”’> Although Cemal Kafadar prefers to interpret the content of her dreams from
the perspective of sexuality and/or gendering, it should not be forgotten that such dreams had
an important place, for especially Sufi women, in receiving a complete Sufi education.”” In
addition to these, Dro’r Zeevi has also reserved a separate chapter about how early modern
dream manuals, presumably used in Ottoman territory, reflect sexual patterns and norms of

the age.274

Furthermore, Elizabeth Sirriyeh has dedicated a full chapter on the perception of
dreams and the use of dream interpretation manuals with special reference to the influential
Sufi of the late seventeenth and early eighteenth century Ottoman Syria, Abd al-Ghani al-

Nabulisi.””®> He is an important character, for his dream manual, Tatir al-anam fi Tabir-al

% Cornell H. Fleischer, “Secretaries’ Dreams: Augury and Angst in Ottoman Scribal Service”, in Armagan:
Festschrift fiir Andreas Tietze, eds. by Ingeborg Baldauf, Suraiya Faroghi, Rudolf Vesely, (Praha : Enigma
Corporation, 1994), pp. 77-88.

77 ibid, p.84-5.

7! See: Cemal Kafadar, “Self and Others: The Diary of a Dervish in Seventeenth Century Istanbul and First
Person Narratives in Ottoman Literature”, Studia Islamica, n0.69, 1989, pp.121-150.

72 Uskiiplii Asiye Hatun, Riya Mektuplari, ed. by Cemal Kafadar. (Istanbul: Oglak, 1994).

?3 Valerie J. Hoffman, “The Role of Visions in Contemporary Egyptian Religious Life”, Religion, 1997, vol.27,
pp-45-64, at p.49. Kafadar has recently been heavily criticized in Sufi circles for misinterpreting Asiye Hatun’s
experience. See: Melek Pasali, “Asiye Hatun’un Riiya Mektuplar1”, Keskiil, 2007, vol.11, pp.24-30. For an
interesting attempt dedicated to a psychoanalytical investigation of Asiye Hatun’s dream, see: Saffet Murat Tura,
“Seyh ve Ayna”, in Seyh ve Arzu, (Istanbul: Metis, 2002), pp. 11-49.

™ Dro’r Zeevi, Producing Desire: Changing Sexual Discourse in the Ottoman Middle East, 1500-1900,
(Berkeley: University of California Press, 2006), pp.99-124.

25 Elizabeth Sirriyeh, Sufi Visionary of Ottoman Damascus: Abd al-Ghani al-Nabulusi, 1641-1731, (London,
New York: Routledge Curzon, 2005), pp.57-84.
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Manam, was one of the best-sellers in Ottoman realm. Sufi manuals of dream interpretation
have also been paid attention; and four manuals from sixteenth and seventeenth centuries
were published by Mustafa Tatc1 and Halil Celtik.”’® In Robert Dankoff’s latest book, there is
a brief discussion on the place of dreams and portents in early modern Ottoman mentality
with special reference to Evliya Celebi’s Seyahamame.””’ More recently, Asli Niyazioglu has
published an illustrating article on the dream/nightmare of a sixteenth century kadi, Nihani,
who is told to have returned to Sufi path of knowledge after seeing in his dream that he was
punished in the afterlife.*”® Such kind of a dream/nightmare is not peculiar to Nihani, but as
Niyazioglu says, there are similar anecdotes of contemporary kadis and other ulema members
narrated in biographical dictionaries. Rather to read those dreams as mere moral advices of
the writers of biographical dictionaries, Niyazioglu poses questions regarding the timing of
these narratives and says that such dreams should be evaluated along with the overall social,
political, and financial crises of the late sixteenth century, which hit most severely the
kadus.*"

One might object here the methodological preference that treats of Veysi’s dream
narrative as commensurate with real dream experiences, since Habndme seems to be rather a
literary piece fabricated in line with certain intentions. But is it really possible to be fully
certain of the fact that Veysi did not really see such a dream? How can one detect whether a
dream is really dreamed or not? This is indeed the fundamental difficulty in studying dreams
for historiographical questions. The elusive nature of dreams, which makes it impossible to
precisely verify, test and observe them, keeps the historian from drawing a strict line between
the dreams that were fabricated and the dreams that were really seen. As Peter Burke states,
“[h]istorians need to bear constantly in mind the fact that they do not have access to the dream

itself but at best to a written record, modified by the preconscious or conscious mind in the

6 Mustafa Tatc1 & Halik Celtik, Tiirk Edebiyati’nda Tasavvufi Riya Tabirnameleri, (Ankara: Akcag Yay.,
1995) see also: Mustafa Tatg1, “Niyazi-i Misri’nin Tasavvufi Bir Riya Tabirnamesi”, Tiirk Folkloru
Aragtirmalari, 1989, pp.85-96.

217 Robert Dankoff, An Ottoman Mentality: The World of Evliya Celebi, (Leiden: Brill, 2004), pp. 205-213. For
translations of much of Evliya’s, and his patron, Melek Ahmed Pasha’s dreams, see also: Dankoff, The Intimate
Life of an Ottoman Statesman: Melek Ahmed Pasha (1588-1662) : As Portrayed in Evliya Celebi's Book of
Travels (Seyahat-name), (Albany : State University of New York Press, c1991).

" Asli Niyazioglu, “16.yy Sonunda Osmanl’da Kadilik Kabusu ve Nihani’nin Riyas1”, Journal of Turkish
Studies — Tiirkliik Bilgisi Arastirmalari, vol.27, no.1, 2007, pp.133-143.

* Niyazioglu, “16.yy Sonunda Osmanl’da Kadilik Kabusu ve Nihani’nin Riyas1”, p.137-8.
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course of recollection and writing.”*® Since all dreams can only exist as subsequently
narrativized accounts of actual visual experiences, i.e. the transformation of obscure images
into words in order to turn them into a meaningful communication, it is, by nature, impossible
to make a clear-cut division between ‘real dreams’ and ‘fabricated dreams’.

Yet, as Steven Krueger argues in his study on the reception of dreams and dreaming in
medieval Europe, it would be equally questionable to assume that the literary artist was
apparently familiar with any particular idea and might have used that dream theory in creating
a fictional dream.”®' The author may have utilized such a theory as to create certain “literary
effects”, however as Constance Hieatt states, “in order to see how the poets may have tried to

make their poetry dreamlike, we must note what a dream was”**

to the poet of that age.

In that matter, this chapter aims to assess to what extent and for what purposes
Habname was like a ‘real dream.’ This is, nevertheless, a demanding undertaking that entails
to portray Islamic dream lore, which did inevitably penetrate into Ottoman understanding of
dreams. While a great attention is paid to dream, dreaming, and dream interpretation by
Qur’an and Hadith, the issue has also a special status in both Sufi literature and philosophical
treatment of prominent Islamic scholars. Without understanding the role dreams might have
had in the entire Islamic tradition, it is difficult to conceive of what a dream may have meant
to a seventeenth century Ottoman dlim [scholar]. Within this respect, a comparative reading of
Islamic dream paradigm(s) and Habndme as well as Veysl’s opinions on dreams and

dreaming interspersed in especially his Siyer book would provide insights as to demonstrate

to what extent the Islamic understanding of dreams infiltrated into Veysi’s own stance.

280 peter Burke, “The Cultural History of Dreams”, in Varieties of Cultural History, (New York: Cornell
University Press, 1997), p.28.

*! Steven F. Kruger, Dreaming in the Middle Ages, (New York: Cambridge University Press, c1999), p.123.

2 Constance B. Hieatt, The Realism of Dream Visions: The Poetic Exploitation of the Dream Experience in
Chaucer and his Contemporaries, (The Hague ; Paris : Mouton & Co., 1967), p.12-13. Hieatt’s critical question
with respect to the medieval literary genre of dream vision should be always kept in mind: “Is it possible that we
have been underrating or misinterpreting Middle English dream visions through missing the significance of the
fact that they are dreams?” at p.11. All the italics are mine.
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IV. 1: Islamic Dream Lore

It hardly needs to be said that the dream has a special status in Islam. Contrary to the
little attention that has been paid to the role of dreams in early modern Ottoman world, there
is extensive literature on the remarkable epistemological value of dreams in especially early
periods of Muslim community. The interest shown in dream and dream interpretation did not
of course commence with the birth of Islam. Islamic dream theories indeed developed out of
various dream-work traditions including ancient Mesopotamian, Greek, Roman, and pre-
Islamic Arabic customs.”

One important tradition integrated into Islamic dream lore is the ancient
Mesopotamian understanding, which stresses upon the divinatory nature of dreams. As Leo
Oppenheim’s study succinctly demonstrates, dreams were treated with a “scientific” attitude
by the ancient Mesopotamian interpreters, since they were essential part of divination.”®* As
to the legacy of Greek culture, which was, according to Nile Green, “the most direct funnel

”285, one has to mention Artemidorus and his influential dream manual,

into Islam
Orneirocritica. This ancient Greek treatise on dream interpretation, which is thought to have
been written in the second century and retained its privileged status in European oneirocritical
literature up until the nineteenth century286, was translated into Arabic as early as the ninth
century by Hunayn b. Ishaq.”®” It is, in fact, more than a translation, for Artemidorus was a
pagan and his dream manual was rich in terms of references to pagan religious rituals. All
such details and elements, which would have been offensive to Muslim readers, were, as John

Lamoreaux brings to light, either exterminated or transformed into an Islamic guise.**®

3 Tain R. Edgar, “The Dream Will Tell: Militant Muslim Dreaming in the Context of Traditional and
Contemporary Islamic Dream Theory and Practice”, Dreaming, vol.14, no.1, 2004, p.24.

84 AL Leo Oppenheim, “Mantic Dreams in the Ancient Near East”, in The Dream and Human Societies, eds. by
G.Edmund von Grunebaum & Roger Caillois, (Berkeley: University of California Press, 1966), p.342.

285 Nile Green, “The Religious and Cultural Roles of Dreams in Islam”, Journal of the Royal Asiatic Society,
2004, vol.13, no.3, p.288.

% Christine Walde, “Dream Interpretation in a Prosperous Age: Artemidorus, the Greek Interpreter of Dreams”,
in Dream Cultures: Explorations in the Comparative History of Dreaming, eds. by David Shulman and Guy G.
Stroumsa, (New York : Oxford University Press, c1999), p.125.

#7 John C. Lamoreaux, The Early Muslim Tradition of Dream Interpretation, (New York: State University of
New York Press, 2002), p.8.

288 ibid.
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The importance of Artemidorus lies in his typology of dreams, which is, to a great
extent, recited in Islamic dream lore. He basically categorizes dreams into two major groups:
oneiroi and enhypnia. The first type of dreams [oneiroi] is those predictive dreams significant
for the knowledge of the future. Whereas enhypnia refers to those insignificant dreams mostly
led by a present anxiety or other bodily desires of the dreamer.”® This typology is more or
less reiterated by Macrobius, who was another important dream theorist from fifth century
Roman Empire. Although Macrobius identifies five distinct kinds of dreams, his main
thematic model rests upon a clear dichotomy between the ‘true dreams’, which were
divinatory in nature and did provide the dreamer with “knowledge from beyond the realm of
mundane experience”; and ‘false dreams’, which were mainly caused by present physical and
mental conditions.””

As a continuation of a cultural tradition in the Mediterranean world, the dream
sustained its special position from the very beginning of Islam. The first revelation that
Prophet Muhammad received had come through his visionary experience in which he
encountered with the archangel Gabriel. During the first six months, revelation through
dreams and visionary experiences is considered to have continued. This six-month period is
the chief reason behind the hadith attributed to the Prophet: “Dreams constitute one forty-

sixth part of prophecy.”291

Various accounts of dreams and visions regarding not only the
Prophet Muhammad’s experiences but also Joseph’s life-story or the anecdote pertaining to
Ibrahim’s sacrifice of Ismail appear in the Qur’an. Moreover, various verses of the Qur’an
corroborate the credibility of dream experiences as to say that the soul is uplifted into the
God’s presence during dreams.””

Richer than Qur’an in terms of its references to dream and dreaming, Hadith provides
extensive evidence relating to the elevated status of dreams among early Muslims. There are
various sayings attributed to the Prophet Muhammad, all of which are exhibitive of the
importance given to dreams. No matter how the affluence of these traditions casts doubts over

the authenticity of these sayings, the existence of such statements - be they original or forged -

B SRF. Price, “The Future of Dreams: From Freud to Artemidorus”, Past and Present, 1986, vol.113, at pp.10-
12.

0 Steven F. Kruger, Dreaming in the Middle Ages, pp.21-23.

#! Sara Sviri, “Dreaming Analyzed and Recorded: Dreams in the World of Medieval Islam”, in Dream Cultures:
Explorations in the Comparative History of Dreaming, eds. by Shulman and Stroumsa, p.252.

2 Marcia K. Hermansen, “Visions as ‘Good To Think’: A Cognitive Approach to Visionary Experience in
Islamic Sufi Thought”, Religion, 1997, vol.27, p27.
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mirror the value given to dreams in early Muslim community. In one of those statements as
narrated in all the Hadith collections, the prophet Muhammad is said to have informed his
believers on the day before his death that “when I am gone there shall remain naught of the
glad tidings of prophecy, except for true dreams.””” The statement, thus, secures dreams’
vital nature as saying that revelation would continue through dreams. In this regard, dreams
were regarded tantamount to an extension of prophecy.

Another well-known tradition asserts that seeing the Prophet in a dream is accepted as
equal to his actual appearance. Tackled by many subsequent Islamic philosophers regarding
the ontological possibility of such an incident, the statement, “Whoever has seen me in a

dream has certainly seen me in wakefulness™***

, was useful in securing the reliability of
dreams. In many of the Sufi dreams, which will be mentioned below, the prophet Muhammad
was seen by the young Sufi as to serve guidance to the novice.

To see the Prophet in dreams were in fact not rare instances. There is, however,
another tradition attributed to the Prophet with regard to the concerns over the plethora of
such dreams narrated and publicized among the believers: “He who lies about his dream will
have to tie a knot in a small barley corn on the Day of Judgment”.”” This attests to the
prohibition of dream-fabrication that took place in the early Islamic community. Since
dreams’ prophetic nature, which was guaranteed by other statements, might have boosted the
dreams circulating within the community; a safety belt might have been required.

As to the taxonomy of dreams in the early Islamic dream theory, one can speak of a
classification reminiscent of that of Artemidorus or Macrobius. There was, first of all, a basic
differentiation made between ‘true dreams’ which can be briefly summarized as “glad tidings
from God”, and ‘false dreams’, which were considered to be caused by the devil or originated

2% While the latter one

in the self due to the dreamer’s desires, ambition and confusion.
including day-residue dreams and satanic intervention were deemed to be insignificant and to
have no predictive value, the former one of God-given dreams was thought to provide

knowledge about the unknown. This also gives an indication of dreams’ distinctive position in

3
2 Lamoreaux, p.4.

% Leah Kinberg, “Literal Dreams and Prophetic Hadits in Classical Islam: A Comparison of Two Ways of
Legitimation”, Der Islam, 1993, vol.70, p.285.

% ibid, p.286.

2% G.Edmund von Grunebaum, “Introduction: The Cultural Function of the Dream as Illustrated by Classical
Islam”, in The Dream and Human Societies, eds. by Grunebaum & Caillois, at pp.7-8.
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Islam, since all the means to obtain knowledge about the unknown [alam al-gayb] such as
magic, sorcery or any other means of divination were allegedly prohibited by Qur’an, Hadith
and Islamic jurisprudence though; divination based on dreams enjoyed a relative
independence and acceptance.””’ Moreover, it should be pointed out that, the importance
given to dreams and dream interpretation was, from the beginning of Islam, not only pursued
by unorthodox and peripheral sectors of the folk, but rather guaranteed by the central and
orthodox body of Islamic law and scholarship.”® In order to differentiate among true and false
dreams, a special terminology was adopted. While riiya was used to refer to those dreams
inspired by God, hulm was preferred for the expression of those false and/or complicated
dreams resulting from either the passions and preoccupations of the self, or the Satan.””

A further classification can also be made with regard to the true dreams. The criteria
on such a distinction depends on the nature of dreams, whether they were symbolic or literal.
While the symbolic dreams, which have been composed of signs in order to deliver its
message such as the dream of Joseph as recounted in Qur’an, require interpretation; literal or
message dreams are rather “self-explanatory.”™" The thematic model upon which these literal
dreams depend is the appearance of a person to the dreamer and his/her delivering a message.
This person is frequently someone who has died either in a distant or recent past, and who

391 The dream, in which the

might or might not have been personally known by the dreamer.
prophet Muhammad is seen, is an important example of such dreams, where the prophet
provides guidance or conveys his warnings to the dreamer. The prophet is, however, not the
only source of guidance notwithstanding the fact that he is the utmost authority in helping the
dreamer to escape from his/her perplexed status. As manifested by one of the sayings
attributed to Ibn Sirin, the legendary founder of the Muslim tradition of dream interpretation,

“whatever the deceased tells in sleep is truth, for he stays in the world of truth.”*** In this

#7 For a comprehensive study devoted to the divinatory practices in early Islamic community, see: Emile
Savage-Smith(ed.), Magic and Divination in Early Islam, (Aldershot: Ashgate Variorum, 2004).

298 Lamoreaux, p.41.
% Toufic Fahd, “Ru’yad”, Encyclopedia of Islam (new ed.)

% Leah Kinberg, Morality in the Guise of Dreams: A Critical Edition of Kitab Al-Manam (Ibn abi al-Dunya),
(Leiden: Brill, 1994), p.45.

! Elizabeth Sirriyeh, “Dreams of the Holy Dead: Traditional Islamic Oneirocriticism versus Salafi Scepticism”,
Journal of Semitic Studies, vol.45, no.1, 2000, p.63.

32 Kinberg, “Literal Dreams and Prophetic Hadits in Classical Islam: A Comparison of Two Ways of
Legitimation”, p.289.
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regard, dreams of the dead and souls of the sages of the past were regarded to be of great
importance, for the deceased bears the true knowledge from the world of truth [dar iil-hakk]
into the world of living.**® Beside the prophet Muhammad or other Qur’anic figures, guidance
can originate from deceased relatives, friends, teachers, and especially from saints and Sufi

sheikhs.

IV. 2: Sufi Dreams

The reception of dreams in early Muslim community as means to obtain divine
knowledge is the primary factor behind the strong interest of mysticism in dreams and
visionary experiences.”** Since the Sufi world-view upholds the idea that the self and the
world are illusory phenomena beyond which one has to transcend in order to “attain a taste of
divine reality”305, dreams have been regarded with great esteem among Sufi circles as to help
them to reach such a transcendental state. Accounts of and on dreams are interspersed in
various genres of Sufi literature such as diaries of dreams and visionary experiences, the
narratives of Sufi initiation dreams mostly recounted in biographies and folk tales, or
mystical-philosophical treatises written in order to theorize epistemology and ontological
reality of dreams.

Dream diaries of Sufis can be regarded as a literary genre in its own right. Kathryn
Babayan, for instance, names these first-person accounts as h"abnama without further
providing any example entitled as such.’® Similar to the function of dreams in medieval
European hagiography®”’, they mostly served to verify turning points of a Sufi on the path of

progress towards his/her sainthood. In this particular kind of accounts, the dream or visionary

3% Sirriyeh, “Dreams of the Holy Dead: Traditional Islamic Oneirocriticism versus Salafi Scepticism”, p.63.

** Sviri, “Dreaming Analyzed and Recorded: Dreams in the World of Medieval Islam”, in Dream Cultures:
Explorations in the Comparative History of Dreaming, eds. by Shulman and Stroumsa, p.252.

% Derin Terzioglu, “Man in the Image of God in the Image of the Times: Sufi Self-Narratives and the Diary of
Niyazi-i Misri (1618-94)”, Studia Islamica, no.94, 2002, p.139.

306 Kathryn Babayan, Mystics, Monarchs and Messiahs: Cultural Landscape of Early Modern Iran, (Cambridge:
Harvard University Press, ¢2002), p.315. Cemal Kafadar has also discovered a similar dream diary entitled
Diisname belonging to not a Sufi but an eighteenth century sipahi. See: Cemal Kafadar, “Self and Others: The
Diary of a Dervish in Seventeenth Century Istanbul and First Person Narratives in Ottoman Literature”, Studia
Islamica, n0.69, 1989, p.130.

7 Jacques Le Goff, “Dreams in the Culture and Collective Psychology of the Medieval West”, in Time, Work
and Travel in the Middle Ages, (Chicago: University of Chicago Press, 1992) p.203.
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experience usually includes a conversation between the dreamer and an exalted personality,
such as the Prophet Muhammad, a deceased Sufi or saint, or the living pir of the dreamer.>®
Literary in character as argued by Kinberg, these dreams function as communicating various
messages, advice and admonitions to the dreamer. Along this way, the novice is enabled to
progress in his/her “spiritual self-reckoning”, which is a fundamental aspect in Sufi
education.’” The account of twelfth century mystic, Ruzbihan Baqli of Shiraz, the Kashf al-
asrar [the Unveiling of Secrets], is one of the most famous Sufi dream diaries, in which Baqli
had seen not only the Prophet Muhammad but also the God in human form.*'® Similar to
Ruzbihan Bagqli’s account, fifteenth century North African Sufi, Muhammad al-Zawawi al-
Bija’i, recorded a total of 109 dreams sporadically seen between 1447 and 1457. In all these
dreams spoke Zawawi with the Prophet Muhammad; and it was the command of the Prophet
to compile these dreams in a book, which was then named Tuhfat al-Nazir wa-Nuzhar al-
Manazir [The Gift of the Seer and the Promenade of Sights]. There is a monograph on this
account written by Jonathan G. Katz, where the author argues that these presumably spiritual
dreams point to earthly concerns, for they reflect Zawawi’s “narcissistic”” desires to become a
prominent enlightened mystic and to win public recognition with regard to his status as a veli.
311

Concerning to the Ottoman realm, one can illustrate Asiye Hatun’s dream-log as an
example of autobiographical dream accounts of Sufis. As far as Cemal Kafadar’s information
on the content and the author of this dream-log is concerned, this Sufi woman was from mid-
seventeenth century Skopje, where Veysi had spent most of his professional career as a kadi.
Via her dreams that were sent as letters to her new sheikh, Muslihiddin Efendi, Asiye Hatun
had probably received a Sufi education without establishing direct personal contacts with him.
The interesting thing for our purposes is the fact that there is a special reference to a certain
Veysi in Asiye Hatun’s dream-log. In one of those dreams, it has been recounted that Asiye
Hatun had seen the deceased Veysi Efendi in her dream. The setting of this dream is as

follows: In her dream, two women came to inform Asiye Hatun that they married her to a man

3% Toufic Fahd, “Ru’yad”, Encyclopedia of Islam (new ed.)

% Nile Green, “The Religious and Cultural Roles of Dreams in Islam”, pp.303-4.

319 Carl Ernst, Ruzbihan Bagli: Mysticism and the Rhetoric of Sainthood in Persian Sufism, (Surrey : Curzon
Press, 1996), pp.17-111. See also: Nazif Hoca, Ruzbihan al-Bakli ve Kitab Kasf al-Asrar’t ile Fars¢a bazi
Siirleri, (Istanbul : Istanbul Universitesi Edebiyat Fakiiltesi, 1971).

31 Jonathan G. Katz, Dreams, Sufism, and Sainthood: The Visionary Career of Muhammad Al-Zawawi, (Leiden:
Brill, 1996).
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from sipahi class. Embittered to what she heard of, Asiye Hatun resisted hard against those
women. Following their departure, the deceased Veysi Efendi came and told Asiye Hatun not
to suffer anymore, for he married her to Sheikh Muslihiiddin Efendi. Since this sheikh was the
one, to whom Asiye Hatun was trying to entreat, she became extremely happy upon Veysi
Efendi’s statements.'*

Although it is not fully certain whether Veysi Efendi in Asiye Hatun’s dream is Veysi
of Habndme’s writer, we can assume this so because as marrying Asiye Hatun in her dream,
he appears as operating his judgeship that he actually does in his real-life. Additionally, as far
as the date of these dreams’ recording is concerned, Veysi’s influence and remembrance was
likely to continue within a decade after his death. It is of equal validity to speculate that
Veysi’s prominence as an important Sufi might have been a factor in his presence in the
dream of a Halveti disciple.

Sufi initiation dreams, which are in fact very close to the experiences narrated in
dream diaries as discussed above, appear as well in other genres such as biographical accounts
and folk tales. In this kind of symbolic narratives, the experience of a disciple or a Sufi-
would-be of finding his/her pir is couched in a framing story of dream. With all due possible
exceptions, there seems to be a traditional form of narrative, in which the dreamer sees one or
two Sufi saints that s/he does not know before. They are mostly dressed in white or like the
Prophet Muhammad, and are engaged in a particular activity symbolizing spiritual life, to
which they invite the dreamer to participate. The dreamer usually experiences a feeling of
relief owing to presence of his/her guides.*"

Those Ottoman biographical dictionaries of poets and ulema written especially from
the late sixteenth century are rich in terms of such initiation dreams, albeit their deviations in
content and form. Asli Niyazioglu argues in her dissertation on the biographical dictionary of
Nevi'zade Ata’1 that, the turn of the seventeenth century points to a significant difference.”'*
According to Niyazioglu, while in earlier biographical accounts, social engagements was the
primary motif used in narrating initiation stories of poets or ulema members, by the late
sixteenth century, “meetings in the other (worldly) realm seem to have been preferred over

these social encounters, indicating the development of a new kind of relationship between the

312 Kafadar, Miitereddit bir Mutasavvif, p.70.

3 Katherine P. Ewing, “The Dream of Spiritual Initiation among Pakistani Sufis”, American Ethnologist,
vol.17, no.1, 1990, at pp.60-61.

314 Ash Niyazioglu, Ottoman Sufi Sheikhs Between This World and Hereafter: a Study of Nev'izdde Atdi's
Biographical Dictionary, p. 196.
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sheikh and his disciples.”"

Niyazioglu defines this period as ‘“the valorization of
otherworldliness among the ulema and sheikhs of this period”, and interprets it as a refuge
from the distressing atmosphere of the age.’'°

The same motif is also visible in Turkish folk stories, in which dream stories take
place while recounting the initiation rites in mystical brotherhoods or Alevi-Bektasi orders.>’
In his study on the uses of dream motif in Turkish folk stories, [lhan Basgoz illustrates that
there are various fixed aspects of dream stories. First of all, the dream always follows a
physical or mental trouble which was causing anxiety in the hero before s/he saw the dream.
Moreover, in most cases the dream occurs while the hero sleeps nearby a holy site such as
graves or fountains. Last but not least, those holy persons serving as spiritual guides offer to
the dreamer one or three cups of wine [ask badesi] or a beautiful maiden as symbolizing their
invite for initiation ritual. Following his/her accomplishment of the task, the dreamer becomes
heated with flame and fire, and remains in a troubled state for almost a week. Afterwards s/he
is visited by an old woman carrying a saz and pulling its strings. Upon his/her hearing of the
melody, the dreamer opens up his/her eyes and begins to be able to play the saz, to sing, and
to improvise poetry, whereby s/he earns her/his revealed name and becomes “a poet inspired
by God [hak asigi].”*"®

With regard to the epistemology of dreams, there are various ideas and theories
systematized by leading figures of Islamic spiritual thinking such as Shihab al-Suhrawardi
(d.1191) or Ibn Arabi. The former one may be especially crucial with respect to Veysi’s
understanding of dreams, for Veysi is, as discussed in the second chapter, considered to have
established connections with Zeyniyye tariga, which was a sub-section of Suhralwalrdiyya.319
Suhrawardi is generally regarded as the architect of a mystical-philosophical system, of which
dreams and visions played a crucial role. According to Suhrawardi, dreams and visions are

matters of a “third world halfway between the world of sensible perception and the world of
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pure abstraction.”*** This intermediate realm of existence, signifying the dimensions of both
material and spiritual, visible and invisible, and the divine and humane, is referred to as alam
al-mithal**' The importance of dreams and visions is thought to have derived from the fact
that they help the dreamer in bridging the gap between these two opposing realms. Such ideas
have also been accepted as an integral part of Sufi culture in the ages to follow. Thirteenth
century Andalusian mystic Ibn Arabi, for instance, is one important bearer of this idea as
having insisted on the existence of a separate imaginal world notwithstanding the fact that he
employs a terminology different from alam al-mithal. For Ibn Arabi, this intermediate realm
is called barzakh, which refers to a limbo-land between the mortal realm and the spirit
world.*?

Suhrawardi is not only important for his mystico-philosophical system embracing
dreams and other visionary experiences, which might have impacts on Veysi’s own
understanding of dreams. More interesting than a probable familiarity of Veysi with the ideas
of Suhrawardi, he might have directly inspired from Suhrawardi’s description of his own
dream vision, in which he met and talked to Aristotle on philosophical matters.**> In his
dream, Suhrawardi and Aristotle strike a conversation on some epistemological problems
such as the sources of true knowledge and the means to obtain it. At certain point, Aristotle
begins to extol Plato as saying that no philosopher can be compared to him. Suhrawardi
wonders whether he finds any of the Islamic philosophers worthy of esteem, but Aristotle
does not pay any attention. When Suhrawardi counts some earliest mystics such as Bayazid-i
Bistami or Sehl b. Abdullah Tustari, Aristotle agrees with Suhrawardi that they are worth to

. . . . .. 324
mention owing to their wisdom and erudition.

Through this imaginal conversation,
Suhrawardi is considered to convey his rejection of the philosophical systems of some
eminent Islamic philosophers such as Avicenna or Farabi, for Aristotle’s emphasis, not on

these figures but earlier Sufis, is interpreted as so.

20 Henry Corbin, “The Visionary Dream in Islamic Spirituality”, in The Dream and Human Societies, eds. by
Grunebaum & Roger Caillois, p.406.
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Here, dream is used by Suhrawardi as a tool to pen a treatise underlining and
legitimizing his own philosophical stance, and Aristotle as an authoritative figure guides him
in his attempt. The use of dreams in order to provide legitimate answers to the dreamer’s
concerns is not only peculiar to such philosophical discussions. There are various examples,
in which such literal dreams are utilised as to provide solutions to theological and judicial
problems, or to create a poetic inspiration upon the poets.

Choosing among the schools of law or following the righteous Caliph are among the
examples showing how dreams can function as solving a dispute and legitimizing the

. 305
dreamer’s selection.

In the case of, for instance, an early Muslim jurist who wanted to copy
books of ra’y, he sees in his dream the Prophet Muhammad and asks him whether he should
compile the ra'y of Abu Hanifa. The Prophet says no. The dreamer asks again whether he
should write down the ra'y of Malik, and the Prophet gives the same answer. The jurist
questions next about al-Shafi’s ra’y, but in this case, the Prophet says that Shafi’s teachings
are sound answers to those who oppose the Sunna. Upon this dream, the dreamer goes to
Egypt and copies the books of al-Shaf’i.**°

With regard to literary invention and poetic inspiration, there are numerous instances
in which Sufi poets and writers have received inspiration through dreams, or at least attributed
to dreams the reason of composing their accounts. One of the well-known examples of such
an inspiration is Ibn Arabi’s Fusul al-Hikam [Wisdom of the Philosophers]. Ibn Arabi tells at
the beginning of this relatively short piece that he received the entire book in his dream, in
which the Prophet told him, “This is the book of the Fusus al-Hikam; take it and bring it out

327 If we are to remember Mustafa Ali’s Nushat us-

to the people who will benefit by it.
Selatin [Counsel for the Sultans], we can see Al as resorting to a similar legitimizing function
of dreams, since he tells the reader in the introduction of his book that he decided to compose
his account upon his dream in which certain holy men informed him how beneficial and
virtuous act this would be.

The nomenclature of dreams in Islamic dream lore can provide insights in

understanding the ‘state of betweenness’ that many Sufi philosophers mean to. Although the

ritya is used as a generic term to denote the dream experience, there are various other ways of

3% Leah Kinberg, “The Legitimization of the Madhahib Through Dreams”, Arabica, 1985, vol.32, pp.47-79.
#20Kinberg, “The Legitimization of the Madhahib Through Dreams”, pp.70-71.

7T Annemarie Schimmel, Halifenin Riyalari: Islamda Riya ve Riiya Tabirleri, (Istanbul: Kabalci Yaynevi,
2005), p.299.
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description. These are, yet, not synonyms but rather nuanced concepts, each denoting to a
different range of experience. To begin with, rilya is, owing to its Arabic roots (r-a-y),
primarily associated with ‘sight” and ‘seeing.”**® On such a ground, however, it is difficult to
separate the experience of nocturnal visions from waking visionary experiences including
thinking in visual or imaginative ways. In this regard, there is a distinction made at the basic
level that while those that occur during sleep are defined as rilya or hab; vaki’a is preferred to
refer to those that occur while awake or in a state of semi-wakefulness.’” Although vaki’a
means psychic occurrences that mostly befall the Sufi when s/he is in isolation®, the
difference between vaki’a and riiya does not stem from the diverse nature of these
experiences. As in riya, the seer in the vaki’a is not present in the world of sensible
perception. In this regard, the border between riitya and vaki’a can be drawn not on the basis
of what is seen but rather when it is seen, whether awake or asleep.

There are various literary plays employed by the authors in order to depict the moment
of crossing the boundary from the material world into the imaginal one. In, for instance,
Evliya Celebi’s Seyahatndme, which is replete with various dream narratives of both himself
and his patron Melek Ahmed Pasha, Evliya begins his travelogue with the famous dream in
which the Prophet Muhammad himself bestows on him blessing. The interesting thing in this
narrative, however, is the fact that Evliya depicts this moment of transition as a state between
sleep and wakefulness [beyne'n-nevin ve'l-yakazal.>>' Despite the fact that there is no
significant difference between riiya and vaki’a with regard to validity and authenticity of what
is seen, the state of betweenness can be read as a literary strategy apt for the intentions of the
authors. As argued by Peter Brown in his study on medieval European dream poetry, through

this betweenness, conveys the author his/her desire

to focus on the state of being between sleep and wakefulness, death and life, inertia
and excitation, natural and artificial states, experience and authority, salvation and damnation,
being lost and finding direction, solitude and sociability, private and public, male and female,
health and sickness, constraint and liberation, alienation and integration. Of course, the
middle ground which the dream vision thus opens up is by its nature constantly shifting,
elusive, open to renegotiation.””

328 Sirriyeh, Sufi Visionary of Ottoman Damascus: Abd al-Ghani al-Nabulusi, 1641-1731, p.62.
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3! Evliya Celebi, Eviiya Celebi Seyahatndmesi, vol.1, ed. by Seyit Ali Kahraman & Yiicel Dagh, (istanbul: Yap:
Kredi Yayinlari, 1996-), p.9.
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The range of vocabulary used to denote visionary experiences is not restricted only to
ritya and vaki’a. There are various others such as mukashafa [unveiling], ilham [inspiration],
mushahada [witnessing, apparition], marifa [gnostic knowledge], vahy [revelation], or tajalli
[theophany of God] each of which designates a distinct level of attainment.**> Mukashafa, for
instance, refers to the disclosure of hidden realities to the seer. While it sounds similar to ritya
and vaki’a, there is a fundamental difference in mukashafa that unlike the former ones that
occur when the seer is absent to the material world, mukashafa occurs while the seer is still
present.”**

An immediate comparison of Veysi’s Habndme to Hasan Kafi el-Akhisari’s Usiilii’l-
Hikem fi Nizamii’l-Alem [Philosophical Principles Concerning the Order of the World] can be
expository of this difference. As discussed in the previous chapter, Hasan Kafi el-Akhisari
utters at the beginning of his account that the causes behind the corruption and decline of the
empire were ‘unveiled’ to him by God when he was deeply thinking of them. Here, Hasan
Kafi remains in the present and his account does not include a narrative of transition to a
higher realm. In Veysi’s Habndme, however, the author depicts how he was overcome by
sleep while he was, like Hasan Kafi, pondering the contemporary situation of the society
which filled him with sorrow and despair. Upon this moment of transition, Veysi finds
himself in an environment completely different from his present (worldly) situation. Such a
distinction in the terminology used by Veysi and Hasan Kafi may attest to the fact that these
writers were aware of the nuances among the relevant terms, and thus their selectivity of
words is not coincidental.

Tajalli is another remarkable experience that a Sufi could have. The term actually has
dual meanings. On the one hand, tajalli refers to theophany of the God through various levels
such as beauty and perfection of the God and/or his names, the term is also used as to mean
the manifestation of divine truth in the heart of the Sufi.* Keeping account of the tajalliyat is

a frequent activity in Sufi sainthood, and one can find similar accounts in Ottoman realm.
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Among these accounts, Aziz Mahmud Hiidai’s is the most famous one. In his Tecelliyat,
which was written first in Arabic and then rendered into Ottoman Turkish as early as the
seventeenth century, Aziz Mahmud Hiidai kept his experiences including ilham [inspirations],
mushahada [apparitions] and kashf [unveilings].>*® In addition to Tecelliyat, Hiidai did also
compile a book named Vaki’a’t, which contains his conversations, both in real plane and
dreams, with his master, Sheikh Uftade Efendi.*’ It is worth to note that the dreams and
visions that Hiidai had seen were collected not in Tecelliyat but in Vaki’at. This also gives us
an indication that there seems to have been a clear sense of distinction among different types

of visionary experiences.

IV. 3: Dreams and Anxiety

An additional room should be reserved for a discussion on the correlative nature of
relationship between anxiety and dreams, which would be helpful in contextualizing dreams
in their own historical circumstances. Here credits should go to Sigmund Freud, whose stress
upon the dreams’ role in revealing the psychological/cultural atmosphere of the
individual/society will be borrowed. Nevertheless, except this point my analysis will not be
Freudian. The attempts of combining psychoanalysis and history together under the roof of
psychohistory had lost its once popularity long ago, for the historians became aware of the
grave problems underlying the methodology of such an approach. First of all, historians
realized how erroneous it would be to implement modern preconceptions of psychoanalytical
dream theory upon pre-modern societies.**® Secondly, the status of Freudian dream theory,
which has been eclipsed by the rise of neurobiological explanations that harshly question the
belief in symbolic character of dreams, further entailed the divorce of psychoanalysis and
history.™ This study, therefore, should not be interpreted as an endeavour to remarry them,
since I do share with Freud only the general idea that dreams may occupy a significant place

in cultural and psychological analysis.
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Anxious state of the dreamer before s/he falls into a dream is in fact a typical motif
encountered in wide variety of traditions such as early Islamic and Sufi dream lore, dream
vision genre of medieval Europe, and even twentieth century dream accounts written in
Hitler’s Germany or Stalin’s Russia. In all these narratives, dreams follow the dreamer’s pre-
sleep state of perplexity whereby they function as to provide a sense of relief from agony. The
question to be asked is, whether it is possible to determine historical zones of anxiety in the
light of the concentration of such dream accounts.

One potential zone for Islamic history, according to Fazlur Rahman, is post-Abbasid
period, when the philosophy of “alam al-mithal increases in importance and forms an integral
part of Sufi spiritual culture.”**” For Rahman, as a community in a political suspense, socio-
economic instability and overall deterioration, interest shown by Sufis to imaginative powers
extended as means to secure refuge. This might have also been the case in the post-
Siileymanic Ottoman Empire, as discussed above with special reference to Asli Niyazioglu’s
study. Niyazioglu’s point can further be expanded by the critical use of dreams in Evliya
Celebi’s Seyahatname. Rich in terms of dream narratives, Seyahatndme provides glimpses of
evidence in order to understand how dreams could be consulted as a medium to overcome the
existing anxiety. According to Robert Dankoff, most of Evliya’s dream narratives are

“pointed” in line with the role Evliya Celebi assigns to them.*"!

They mostly function as tools
of offering comfort to Evliya and his patron, Melek Ahmed Pasa, whenever he or his patron is
in a trouble. Similar interest in dream narratives of Sufis can also be seen in the nineteenth
and twentieth centuries when the increased interaction between Western/European way of life
and Islamic traditions began to create an inconsistency and anxiety, of which Sufis and many
other Muslims did suffer.>** In all these cases, dreams both reflect the distressing experience
that the dreamer had as well as his/her effort to alleviate it.

Apart from Sufi dreams, famous dream vision genre of medieval Europe is a fertile
ground to detect the visibility of anxiety. The scholars working on this genre share, more or

less, the idea that the late medieval flourishing of dream poetry emerged in response to the

social, economic, political and religious circumstances of the age.**> According to Peter
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Brown, the social impacts of plague, prolonged wars, religious schism and peasant revolts
might have imbued the poets with a sense of melancholy and inwardness, and thus influenced
their poetic sensibilities.”** Agreeing with William Bouwsma, who argues for the
disintegration of hierarchical social structure by the late medieval period, Brown states,
“society itself was in a state where boundaries were breaking down under the pressure of
severe (...) crisis. What the dream vision provided was a radical means of representing (...)
both those experiences and the pervasive sense thereby produced of being in a state of
transition.”**

Finally, Soviet Russia under Stalin or Nazi Germany is replete with personal diaries
and memoirs containing dreams that reflect state of uncertainty and confusion. Mostly
political in nature, the concentration of such accounts in these eras is not fortuitous, but
demonstrative of the fact that dreams of people in Nazi Germany or Stalin’s Russia reflect
how the impacts of totalitarianism become manifest in their psychological and behavioural

patterns.**®

This is actually not an unexpected consequence inasmuch as dreams are
considered as mirrors of their historical and cultural conjunctures.

What then are we to conclude from all these discussions for contextualizing Veysi and
Habname?? What is the extent of cultural reference Veysi might have brought to his text?
What was it Veysi strove for in his such preference? One of the safest things to argue is that
Veysi might have resorted to the popularity of dreams in the milieu he was living in. As
discussed in the chapter dedicated to his biography, Veysi had intimate relations with
Nev’izade Atd’1 or Aziz Mahmud Hiidai, whose writings unequivocally demonstrate an
evident interest toward dreams. In this respect, it would not be erroneous to claim that Veysi
shared the literary-cultural predilections of his environment. Moreover, as far as the deep
curiosity of Ahmed I about dreams, through which he had established ties with Aziz Mahmud
Hiidayi to have him interpret them, is concerned, it is equally legitimate to anticipate from
Veysi that he may have gambled with good intentions that a dream-like text was a potential
hook for tempting Ahmed’s interest and securing his patronage. Since artistic production was
shaped more by the personal tastes of patrons rather than those of the artists, Habndme’s

dreamlike nature can be interpreted within this context as well.

*** Brown, “On the Borders of Middle English Dream Visions”, in Reading Dreams: The Interpretation of
Dreams from Chaucer to Shakespeare, ed. by Brown, p.30-32.

3 Brown, pp.44-45.

3% Trino Paperno, “Dreams of Terror: Dreams from Stalinist Russia as a Historical Source”, Kritika:
Explorations in Russian and Eurasian History, vol.7, no.4, 2006, pp.793-794.
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Although we have no substantial evidence whether Ahmed I read the piece and
rewarded Veysi, we know for certain that Habndme acquired a great popularity in both his
age and the subsequent periods. Is there any possibility that the popularity and prestige of
dreams were the primary cause behind the wide circulation of Habndme? If the dream and
dream interpretation were quotidian facets of daily life, and they were regarded to be
important aspects of early modern Ottoman culture®’; Veysi might have addressed to the
relatively broad readership, which were ready to ‘buy’ such an account. Furthermore, since
the text was recognized in the periods following its composition as Vaki’andme although
there is not a direct reference in the text, this may indicate the value/place associated to
Veysi’s account by the contemporary readership. That is to say, Habndme, in especially its
earlier reception, might have been perceived by the contemporary readers not as a hackneyed
historical/political account, but rather as an embellished narrative creating a real dream effect,
with which they were highly familiar.

Beyond this aspect regarding the consumption and reception of the text, Habndme’s
dream-frame can also be discussed from the perspective of Veysi’s acquaintance with Islamic
dream theory that assigns divine value to dreams as explained above in detail. We have
sufficient evidence rendered from Veysi’s other writings, such as his Siyer book, that Veysi
had an extensive knowledge about Islamic dream lore. In his Siyer, for instance, he is
entangled with a lengthy theological discussion on dreams, visionary experiences, and
prophecy. As an attempt to disprove the arguments against the ontological reality of the
Prophet’s journey [Miraj], Veysi says that those who assume the Prophet’s journey as his
visionary experience, confuses ritya and rii’yet. For Veysi, they did identify Miraj as a riiya,
for the event was, depending upon a misinterpretation of a Qur’anic verse, likened to riiya in
terms if its happening at night within a sudden moment. He even demonstrates his familiarity
with theories of ancient Greek philosophers and scientists such as Euclid, Ptolemy and
Aristotle that he expresses the reason of his composing such a passage as to disprove the
claims of their adherents calling for the physical impossibility of Miraj. In addition to these,
as a clear indication of his awareness with the taxonomy of dreams, Veysi uses different terms
such as menamat-1 sadika, riiya-yt saliha, or hab-1 bidari while recounting different dream

.34
accounts of early Muslims. 8

**7 Dro’r Zeeevi defines Ottoman culture as a ‘dream culture’, in the sense that, “true or imaginary, every change
in daily life was believed to have had a counterpart in dreams or to possess an otherworldly dimension.” See:
Zeevi, Producing Desire: Changing Sexual Discourse in the Ottoman Middle East, 1500-1900, p.108.
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Another working hypothesis that must be kept in mind is that Veysi might have
attempted to benefit from the narrative structure of Sufi dreams. Reminiscent of Sufi initiation
dreams or dream diaries, in which influential deceased figures guide the dreamer in his/her
dream, Veysi’s Habndme seems to perpetuate such a cultural/literary template. In the mode of
Habndme’s emplotment, main characters are cast similar to the aforementioned dream
narratives: Ahmed I as the young and inexperienced person who needs guidance, and the
Alexander as the influential person serving to guide the former one. Here, we can speak of an
arrangement putting Ahmed I and Alexander into a configuration of the pir and his young
disciple. Veysi is, therefore, not among the main characters of his dream plot, although he is
the original dreamer. He, rather, appears as an outsider functioning as the initiator of the
narrative. The role he has to have, as far as the model is concerned, is therefore transferred to
Ahmed I. In that regard, Habndme can be re-named as the dream of Ahmed I seen not by
himself but Veysi. Contrariwise, Alexander’s position remains the same as the role of the
Prophet Muhammad, or saints or pirs or any other influential figure in Sufi dream narratives.
His role is, nevertheless, transformed from a spiritual realm into a more mundane, if not
secular, sphere. More stringently put, the Alexander stands in Habndme as a paragon that
provides guidance not in religious terms, but in terms of earthly concerns such as politics,
statecraft, and philosophy of history.

Despite the fact that Alexander functions as a guide in non-spiritual terms, his being
an influential deceased associates Habndme with dreams that were believed to communicate
messages from the unknown. The important thing here is that the messages purported by the
late Alexander seem to come from a source beyond a sensible experience. This makes what
Alexander says, or what is put in his mouth by Veysi, more special and striking than a regular
resort to Alexander figure as an ideal ruler as done in many other mirrors for princes. In this
sense, we can see a complex literary structure in Veysi's Habndme: he not only uses
Alexander as a role model for the sultan as many others did, but also and more importantly,
personifies Alexander through a dream form as to make him to strike a realistic conversation
with the sultan. To put it more precisely, Alexander’s presence in his dream is likely to be
Veysi’s decision to use dreams’ authoritative power over the potential audience including
Ahmed I himself.

Beside the issue of Veysi’s possible authorial intentions while penning Habndme, the

text equally fits well into the explanatory framework of dreams-anxiety correlation. As

48 Nuran Oztiirk, Siyer Tiirii ve Siyer-i Veysi: Diirretii't-Tdc fi Sireti Sahibi'l-Mi'rdc, unpublished Ph.D. thesis,
Erciyes Universitesi, 1997, passim.
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discussed thoroughly in the previous chapter, Habndme seems to be written more to console
than to counsel the sultan. As far as the historical conjunctures, during which this text was
written, are concerned, one can understand the increased level of anxiety among
contemporary intelligentsia and bureaucrats, whose relative security was to be threatened by
the increase in population levels, Celali revolts, the cessation of territorial expansion, and
shrinking of the number of available posts. Veysi did in fact begin his account with a
description of his anxious state by giving references to the problems in his social and political
environment. The dream frame may have, thus, provided him with a sense of temporary
relief, as it is mostly the case in Evliya Celebi’s employing of dream narratives. The question
to be posed is whether Veysi did only want to alleviate himself and the sultan, or was is it the
case that Habname was written to say to all those contemporary thinkers imbued with similar
anxious feelings that there was no need to panic. For such an apologetic standing point, the
dream form of the text might have again been an intended choice, for we have seen that
dreams could be resorted in Islamic tradition as to impose its authoritative power for a final

settlement in philosophical/theological disputes.
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CHAPTER V

TOWARDS CONCEPTUALIZING A NEW GENRE? HABNAME AS A ‘PURE
FICTION’

An equally valid question beyond treating Habndme as a ‘real dream’ is whether there
is a possibility to define a new literary genre in the Ottoman-Turkish literature of which
Habndme 1s among the salient examples, and even the pioneer work. In order to assess
Habname within such a context, both debates on the ‘dream-vision’ genre, which was one of
the most popular forms in medieval European literature, and a selection of texts from
especially nineteenth and twentieth century Ottoman-Turkish literature written in a dream-
form including “Ribya”s of Namik Kemal and Ziya Pasa will be resorted throughout this
chapter.

Although this problematique has been generally neglected in the related literature,
certain attempts have been done to conceptualize such a special genre.3 * In, for instance, the
most comprehensive study written so far by M.Kayahan Ozgiil, the author tends to define the
genre as “political dreams,” of which Habndme is named as the prototype.”® Through
enumerating numerous other examples mostly from the nineteenth and twentieth century
Ottoman-Turkish literary production including the pieces of Ziya Pasa, Namik Kemal,
Mizanc1 Murad Bey, Ruseni or Ahmed Emin Yalman, Ozgiil delineates that these political
dreams were written to create certain effects such as consoling the reader, criticizing the

contemporary society and politics, or conveying utopian ideals of their authors.™" In the light

9 One of the most non-sensical approaches to the problem of literary genres in the Ottoman literature is to
categorize them into two main groups as those of verse and those of prose without putting much effort to
scrutinize the critical differences between the particular examples of each body. Morever, in those more reliable
studies, such as Giinay Kut’s comprehensive article on the classical Ottoman literature, no such specific genre
regarding these dream-narratives is defined. If one is to apply to Kut’s categorization, s/he can identify Veysi’s
Habndme at most as a prose story. See: Giinay Kut, “The Classical Period in Turkish Literature”, in The
Ottoman Civilisation, eds. by Halil Inalcik & Giinsel Renda, vol.II, pp.526-567.

350M. Kayahan Ozgiil, Tiirk Edebiyatinda Siyasi Rityalar, (Ankara: Hece, 2004).

1 Ozgiil, Tiirk Edebiyatinda Siyasi Riyalar p.19.
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of his categorization, Veysi’s Habndme is situated as a political dream of a consoling
character.

[Nluminating in terms of paying attention to a hitherto neglected portion of Ottoman-
Turkish literature though, Ozgiil’s conception carries certain controversial points. The most
fundamental problem regarding the way Ozgiil defines the genre is its name. If we are to
define these literary pieces written for certain intentions as “political dreams”, what kind of
terminology is left to use in explaining those dream narratives, such as the famous dream
story of Osman, the eponymous founder of the Ottoman principality, recounted in Asikpasa-
zade’s account or many other similar royal dreams dispersed in various chronicles? These
dreams also show certain political intentions influenced by the overall political atmosphere of
the narrator’s age as well as his factional position. In this regard, what is the line that strictly
differentiates these scattered dream stories from the “political dreams” of Ozgiil’s
formulation? Beside, how can one claim to explain with the same terms those texts from both
early seventeenth century and the post-Tanzimat period without keeping into account a
possible transformation of political language, values, norms, id est mentalities?

Beside Ozgiil’s suggestion, there is another proposal to classify those literary pieces
written in dream-form irrespective of their content whether political, religious or
philosophical. The term, habndme, is suggested by both Mustafa Kirc1 and Gencay Zavotcu as
to define the texts written as if their authors narrate a dream.? While for Kirci, Veysi’s
Habname is the first example of this genre, Zavotcu argues that the earliest example was
Risale-i Habiyye of Omer Fuadi Efendi, the fifth sheikh of the Sabaniyye tariga, who wrote
his account in 1581-2.

In Omer Fuadi’s text, the author recounts that while he was reading the dream story of
Ziileyha in the book of Yusuf ii Ziileyha, he yearned for a similar love experience Ziileyha had
lived. While thinking over this, he turns into sleep and meets a beautiful girl; but right at this
moment, he awakens. Upon his awakening, he begins his search to find the girl in his dream
and finally finds her in Kastamonu where Omer Fuadi himself was born.”” As a true
representative of Sufi initiation dreams, Omer Fuadi’s discovery of his dream girl is the

symbolic narration of his attachment to the sheikh of Sabaniyye, Abdiilbaki Efendi who

2 Mustafa Kirci, “Fantastik, Postmodern bir Habnime yahut Nazli Eray'n Yoldan Gegen Opykiisii”,
Uluslararast Sosyal Arastirmalar Dergisi - The Journal of International Social Research, 2007, vol.1, pp. 149-
155; Gencay Zavotgu, Tiirk Edebiyatinda Hab-name ve Omer Fu’adi’nin Habiyye Risalesi, (Kastamonu: Hazret-
1 Pir Seyh Saban-1 Veli Vakf1 Yayinlari, 2007).

353 Zavoteu, pp. 101-111.
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resided in Kastamonu. It is, indeed, doubtful for two main reasons to accept Omer Fuadi’s
text as the earliest example of this genre. First, there had already been similar initiation dream
narratives interspersed in, for example, biographical dictionaries of poets or folk tales, which
contradicts Zavotcu’s claim regarding Omer Fuadi’s piece. Secondly, although one can speak
of a similar cultural and literary template visible in both Veysi’s Habndme and Omer Fuadi’s
Risale-i Habiyye, it is still difficult to define them as representatives of the same genre.

For a more reliable assessment of the main features of the genre, discussions on the
medieval European literary form of dream vision can shed light. It would, of course, be
problematic to directly apply medieval European literary genre into the Ottoman setting albeit
its understandable attraction. However, what is intended here is just to underline the structural
and thematic similarities of Ottoman-Turkish examples to the European dream-vision genre
for an accurate identification of the chief pillars that Ottoman dream-framed accounts bear.

The vision poetry was, as argued by Kathryn Lynch, “the genre of the middle ages”
popular in especially between twelfth and fifteenth centuries.” Among the prominent
examples of this genre, one has to name the anonymous Roman de la Rose, Chaucer’s The
Book of Duchess, The Parlament of Foules, The Pilgrim’s Progress, and Langland’s Piers
Plowman. There is a wide-ranging scholarly attention in Anglo-American tradition to the
analysis of this genre from various perspectives, which can make an Ottoman (literary)
historian become envious of. It has passed over well-nigh forty years since Bernard Lewis
brings to the attention that Habndme of Veysi can be the Ottoman version of Langland’s Piers
Plowman®>, but there is no such a comparative study available either for Veysi’s Habndme or
for any other dream narrative in the entire Ottoman-Turkish literature. This is, in fact, not
surprising as long as the lack of interest in Ottoman historiography toward dreams in general
and Habndame of Veysi in particular is taken into account.

The dream vision is, first and foremost, the first person account of a dream. The
narrative is introduced through presenting the dreamer as a character, and usually concluded
by a description on the dreamer’s reawakening as a complete reminder - either explicit or tacit
- to the reader that all the stories, dialogues and characters that they have read “is and always

was located in the mind of a dreamer whose secret longing, distress or distraction has caused

% Kathryn L.Lynch, The High Medieval Dream Vision: Poetry, Philosophy, and Literary Form, (Stanford
University Press, 1988), p.2.

3% Bernard Lewis, “Ottoman Observers of Ottoman Decline”, Islamic Studies, vol.1, 1962, p.74.
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his dream.”*® One important motif common in most of the examples is this anxious state of
the dreamer before he falls into the sleep. In the prologue section of the narrative, the message
is transferred to the reader that the dreamer was distressed or concerned about some problems.
This is, however, not directly recounted but rather projected through a depiction of the
dreamer’s seclusion and solitude. As expressed by Peter Brown, “a dreamer is by definition

alone, solitary, and separated from social alctivity.”3 37

The sources of his suffering may vary
from pain of love or mourning to a deeper and spiritual kind of depression.”® In any case, this
anxiety forms the stepping-stone of the entire dream report.

The moment of transition from this state of anxiety into the refreshing atmosphere of
the dream landscape is the key literary mechanism of this genre. Turning into sleep embodies,
in Hans-Jiirgen Bachorski’s terminology, a “fictionality path” connoting to this shift from
wakefulness to sleep.” Via this “fictionality path”, the author is considered to invite the
readers to a complicated literary game where dreams and reality are intermeshed. In other
words, the dream to be narrated is presented not as a pure fabrication and forgery, but rather
the reader is invoked “to regard certain events and narrative strategies as possible, but by no
means everything in the account as true.”*® Although we can talk about a shift from the
actual world to the world of dreams, the boundary between these two should not be thought as
a mark of rupture. The dream report is, in fact, a divergent version of the waking experiences;
hence, the line between these two realms should be interpreted as “a party wall within the
same house, a wall with a connecting door.”%!

The interplay of dream and fiction is indeed an apparent characteristic visible not just
in medieval European dream vision genre but also in, for instance, Borges’s stories or David
Lynch’s filmography. I do not want to here expand the range of the topic up to modern and

post-modern uses of dreams in artistic production, but suffice it to say, there always has been

a close connection between the kind of symbolism found in dreams and that of the works of

356 Stephen J.Russell, The English Dream Vision: Anatomy of a Form, (Columbus: Ohio State University Press,
c1988), p.128.

37 Brown, “On the Borders of Middle English Dream Visions”, in Reading Dreams: The Interpretation of
Dreams from Chaucer to Shakespeare, ed. by Brown, pp.28-29.

%8 Russell, The English Dream Vision: Anatomy of a Form, p.116.

¥ Hans-Jirgen Bachorski, “Interpreting Dreams in Medieval Literature”, in Dreams & History: The
Interpretation of Dreams from Ancient Greece to Modern Psychoanalysis, eds. by Daniel Pick & Lyndal Roper,
(London ; New York : Routledge, 2004), p.60.

% ibid.

361 Brown, “On the Borders of Middle English Dream Visions”, pp.33-34.
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art” . As in better expressed by Ferial Ghazoul Hopkins’s words, “dreams and literature are

cut from the same fictional tissue.”*®*

Succinctly illuminating this aspect, an eighteenth century fiction from the Ottoman
literature is of great value. This text named Muhayyelat-1 Lediinn-i Ilahi and written by Giritli
Aziz Efendi is an idiosyncratic account covering both features of ages-old Mesopotamian
story-telling tradition as well as the modern (and even post-modern) short story techniques.
This is why it is considered as a bridge between the old/classical literature and the modern
one of post-Tanzimat era.’®* The most interesting thing for our purposes, however, is Aziz
Efendi’s selection of word to entitle each chapter of his book: ‘hdydl.” This is remarkable as
to hint that hdydl, as a word reminiscent of dreaming process, is associated with fiction in
early modern Ottoman cultural milieu. Within this respect, the question becomes more
meaningful whether Veysi’s text was written and read as a pure fiction.

As to the reasons and advantages of the use of dream frame as means to narrate the
story, the scholars enlist numerous explanations that mainly concentrate upon the anticipated
effects of dreams on the audience. According to Peter Brown, such a frame might have been
utilised for its success in rousing a curiosity on the readership. Since dream is and was a
common experience deemed with great esteem, appealing to this commonality and speciality
might have been the chief reason.>% Moreover, there are other advantages of the use of dream
frame with regard to especially the writing process of the authors. Beyond providing
authoritative and impressive judgments by benefiting from the presumably divinatory power
of dreams, the dream frame, as Constance B.Hieatt states, serves as a “unifying device, tying

1”366

together seemingly unrelated material””"", such as meeting of Alexander the Two-Horned and

the Sultan Ahmed I in Veysi’s vision. Hieatt adds to her model of explanation a second aspect

%2 Brown, p.59. Sigmund Freud wrote a separate article on the strong similarity between works of art and
dreams. He says that it is possible “to compare the imaginative writer with the day dreamer, and of poetical
creation with the day-dream”. See: Sigmund Freud, “Creative Writers & Day Dreaming”, in Authorship: From
Plato to the Postmodern: A Reader, ed.by Sean Burke, (Edinburgh: Edinburgh University Press, 1995), pp.54-
62.
363 Ferial Ghazoul Hopkins, “The Nature and Function of the Dream Motif in Turkish Folk Literature”,
L. Uluslararas: Tiirk Folklor Kongresi Bildirileri I1.Cilt: Halk Edebiyati, 1976, p.132.

35’4 Zeynep Uysal, Olaganiistii Masaldan Cagdas Anlatiya: Muhayyelat-1 Aziz Efendi, (Istanbul: Bogazigi
Universitesi Yayinlari, 2006).

3% Brown, “On the Borders of Middle English Dream Visions”, p.25.

366 Constance B. Hieatt, The Realism of Dream Visions: The Poetic Exploitation of the Dream Experience in
Chaucer and his Contemporaries, p.11.
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that stresses upon the frame’s serving for “cutting short an episode.”367 As far as dreams’
nature of instantly happening and short lasting, which was also explained by Veysi in his
Siyer, is considered, Veysi might have resorted to dream frame for narrating a short,
immediate and striking record. There are in fact signs of this aspect inside Habndme, for
Veysi explicitly expresses in the text his desire to write later a longer and full-fledged
account.

Before comparing Habndme of Veysi to a selection of texts from the nineteenth and
twentieth century Ottoman literature, a transitory example written in mid-eighteenth century
should be paid attention. Although its author, Hasmeti, writes openly at the end of his account
that his prose is entitled Intisabii’l-Miilik, this text is quoted in the relevant literature as
Habndme or Vaki’andme.>®® In his dream vision, Hasmeti finds himself with a group of non-
Ottoman rulers such as the Indian shah, the imam of Yemen, the Chinese emperor, the kings
of Russia, Austria, Britain, Holland and France, all of whom are willing to show their desires

to be men of the sultan Mustafa III by paying homage to him.**

While they are all in the
presence of Mustafa III, the sultan sees Hagmeti at the end of the group and asks him why he
steps remote from those rulers. Speaking in a typical self-depreciating manner, Hagmeti says
that he is not worth to party such exalted personas for he is only a poor poet. Following his
statement, Mustafa III stands up from his throne and declares that since he chooses Hagmeti
as the sultan of the poets [sultanii’s-suara], he has every right to come nearer and join the
group. Furthermore, the sultan appoints Hasmeti to the chief financial office of Haremeyn.
Hasmeti becomes extremely happy when he is exposed to the sultan’s benevolence, yet
expresses his fear that what he hears can be a dream. Right at this moment, Hasmeti wakes up
to the morning.

As the title, content and the dating of the text verifies, Hasmeti’s dream is a clear
manifestation of his search for recently enthroned sultan’s patronage. In that regard, we can
speak of a similarity between Hasmeti’s evident intention to provide royal patronage of

Mustata III and Veysi’s probable aspiration for that of Ahmed I. What is, yet, more

367 Hieatt, p.11.

% Hasmeti, Intisabii’l-Miilik, in Hasmet Kiilliyan, eds by Mehmet Arslan & I.Hakki Aksoyak, (Sivas: Dilek
Matbaast, 1994), pp. 456-470.

% Tt is noteworthy to see in Hasmeti’s text a kind of perception that shows how certain occupations and
characteristics are identified with a specific country. While, for instance, the imam of Yemen expresses his desire
to be the chief coffee-maker [kahvecibasi], the Chinese emperor wishes to be the chief porcelain-maker
[ginicibast], the Russian to be the chief fur-maker [kiirkciibagsi], the Dutch to be the gardener [bagcevan], and the
British to be the chief supplier of gunpowder [barutcubasi] of Mustafa III. Hagmeti, pp.457-461.
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interesting for us is Hasmeti’s statements at the end of his account. As an invaluable
documentation for the perception of differences between ‘real’ dreams and ‘fabricated’ ones,
Hagmeti says that he has turned his real dream into a counterfeit by embellishing it with
various details and expressions.””® Such a detail is remarkable as to adduce that the line
between a real dream and a fabricated one might not necessarily depend on a distinction
between a dream that was seen and that of constructed. It may be, as in Hasmeti’s case, a
matter of an embellished version of a real dream. Therefore Veysi’s Habndme is open to this
question whether it was really seen and then written later in a bombastic language by Veysi.
In terms of both its narrative and thematic structure, Hagmeti’s text is the only
available literary piece from pre-Tanzimat era that sounds like Veysi’s Habndme. In the
course of almost a century, there is no sign for the existence of such a relative text. The next
example came from Ziya Pasa who wrote a short piece in the mid-nineteenth century, which
is likely to be the most similar account to Habndme of Veysi. As far as the interest of Ziya
Pasa or other Young Ottomans towards the writings of the Ottoman classical culture is
considered - they did not only resort to the mirror for princes tradition as argued by Serif
Mardin371, but also dealt with the classical Ottoman literature on which Ziya Pasa and Namik

) . . 7
Kemal, for instance, wrote their comments and critical remarks’

-, we can safely assume that
Ziya Pasa was quite aware of Veysi’s Habndme. It can even be further claimed that, when the
surprisingly similar thematic and structural elements as well as the story line of these two
texts are taken into consideration, Ziya Pasa’s Riiya is directly inspired, and even imitated,
from Veysi’s prose.

Like Veysi, Ziya Pasa begins his narrative with a description of his anxiety led by the
calamitous news he has just read in the newspapers regarding the recent situation of the
Ottoman Empire. He was in London while writing his dream, and as he narrates, he goes to
Hampton Court by his own and sits on a bank alone. Similar to Veysi’s utterance of his deep

desire to talk to the sultan Ahmed I, Ziya Pasa expresses the readers his long-held wishes to

speak to the sultan Abdiilaziz. While uttering these, the landscape suddenly changes and Ziya

70 Hasmeti, p.470: “[Glordiigiimiiz suret-i vak’iayt (...) ziver-i agus-1 tefekkiir ve cilve-ger-i ayine-i tasavvur
edip (...) bir mikdar siyab-1 bezle-i ta’birat ve pelas-pare-i taksirat libastyla sahte ve perdahte bir siiret verilip,
“Intisabii’l-Miilik” ismiyle miisemma vii miilakkab (...) eyleyiib, tebrik-i saltanat-1 seniyyeleri iciin (...) afitab-1
cihan-tab-1 inayet-husrevhaneleri, ufuk-ara-yu iltifat buyurulmak babinda kerem ii ihsar (...) padisah efendimiz
hazretlerinindir.”

7! Serif Mardin, Yeni Osmanli Diisiincesinin Dogusu, (istanbul: Iletisim, 2006), p.95.

372 For the polemic between Ziya Paga and Namik Kemal regarding their opposing views on classical Ottoman
literature, see: M.Kaya Bilgegil, Hardbat Karsisinda Namik Kemal, (Istanbul: Irfan Yaynlari, 1972).
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Pasa finds him in Bogazici inside the palace of Besiktas, where the sultan is walking out the

garden.3 &

He begins to converse with Abdiilaziz, and informs him why he was dismissed
from his office and forced to go to Europe due to the grand vizier Ali Pasa’s intrigue. In a way
reminding classical mirror for princes literature, Ziya Pasa articulates his own views on actual
politics and sorts out his own ‘to do and to avoid’ list necessary for the sake of revoking the
current depreciated status of the empire. He even compares, as most of the authors of classical
mirrors for princes did, his own age and twenty five years before that he finds Ali Pasa as
fully responsible for all the corruption, nepotism, financial problems, misery of people,
territorial contraction and the loss of prestige of the Ottoman Empire in the eyes of the

74
European powers.3

He demands from the sultan to dismiss Ali Pasa from the office of grand
vizierate. Upon his persuasion of what Ziya Pasa has told him, Abdiilaziz decides to dismiss
Ali Pasa and entrusts Ziya Pasa to inform Ali about his dismissal. Ziya Pasa then goes to the
house of Ali Pasa and apprises him of the sultan’s decision. He then awakens by the shout of
the gatekeeper in the Hampton Court and realizes that all he has seen is just a dream.””

As indicated in the paragraph above, Habndme of Veysi and Ziya Pasa’s Ritya share
much in terms of introductory description of an anxious state, expression of their desires to
meet and talk to the Sultan, and pronouncement of their thoughts on the political conditions of
the state. However, it should not be overlooked that there are important, yet inevitable,
differences among these pieces. While in Veysi’s Habndme, the author is not a direct
participant to the dialogue between Alexander and Ahmed I; Ziya Pasa, on the contrary,
begins to discuss, in a straight and down to earth manner, certain problems and issues with the
sultan Abdiilaziz. Although he shows his deep respect to Abdiilaziz as kneeling down and

376

crying before him”"”, Abdiilaziz is not depicted as an exalted, sacred, and unreachable figure.

In Veysi's Habndame, however, a certain distance between Ahmed I and Veysi is always
maintained, which in fact reflects the nature of early modern political culture exhibiting itself
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through the length of distances as argued by Bernard Lewis.”"" Nonetheless, with respect to

the harsh and pointed criticisms as well as a detailed prescription that appears in Ziya Pasa’s
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Ziya Pasa, Rilya, in Yeni Tiirk Edebiyati Antolojisi, vol.Il, at pp.109-110.
7 ibid, pp. 115-121.
77 ibid, p.128.

376 This point was vehemently criticized by Namik Kemal, for Kemal got upset to see Ziya Pasa experessing his
desire to beg and cry before the sultan. Quoted in M.Kayahan Ozgiil, Tiirk Edebiyatinda Siyasi Rityalar, p.30.

377 Bernard Lewis, Political Language of Islam, (Chicago: University of Chicago Press, 1991).
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Riiya, the text deserves more to be labelled as a mirror for prince than Veysi’s Habndme is
worthy of.

Despite its strong political character, Ziya Pasa’s Riiya has been generally appraised
for its literary assets. Ahmed Hamdi Tanpinar, for instance, defines the text as the first
successful story in the entire Turkish literary history, and praises it for its ability to reflect the
psychological aspects of the characters.””® Beside, Nihad Sami Banarli accepts the piece as the
first reportage of the Ottoman-Turkish literature.”” In addition to these, Engin Kilig, in his
fruitful analysis of the nineteenth and twentieth century Ottoman-Turkish utopias, questions
whether Ziya Pasa’s Riiya is the earliest example of this utopia genre. However, he reaches to
the conclusion that since the text seems to be written not for an articulation of a future
projection, but rather for repairing his image in the eyes of the sultan®’, it cannot be a
utopia.*®!

Within this context of utopias as argued by Kili¢, we see, especially after the Ritya of
Namik Kemal, a new way of utilising dreams as a frame to convey the authors’ futuristic
ideals and representations. In this regard, it can be said that while Ziya Pasa’s Riiya is the
latest example perpetuating some fundamental motifs of earlier dream visions such as being
written as expression of personal desires like soliciting the sultan’s donation, or carrying
insights more about present and past rather than future, Namik Kemal’s Riiya signifies the
beginning of a new understanding. This novelty stems from the fact that the dream began to
be associated with future and progress. It sounds somewhat contradictory, for it has been
insistingly argued in the previous chapter that the dream, in especially Islamic understanding,
is thought to have divinatory power and to bear knowledge from the unknown. However, one
should be careful not to necessarily identify the ‘unknown’, as it is meant in Islamic tradition,
with the ‘future’. It is, without any doubt, true that the ‘unknown’ symbolizes the realm
beyond the conceivable reality, however this realm has rather a mystical, divine and non-

secular quality. The future, as mostly understood by the late nineteenth and early twentieth

7% Ahmed Hamdi Tanpinar, 19. Asur Tiirk Edebiyan Tarihi, (istanbul: YKY, 2006), p.306-7.

37 Nihad Sami Banarli, Resimli Tiirk Edebiyati Tarihi: Destanlar Devrinden Zamammiza Kadar, (Ankara: Milli
Egitim Bakanligi, 1998), p. 876-7.

30 Serif Mardin has also pointed out that Ziya Pasa’s Rilya reflects his attempt to prove to the sultan that he was
distant from the rebellious ideas of the Young Ottomans. See: Serif Mardin, Yeni Osmanli Diisiincesinin Dogusu,
p.385.

381 Engin Kilig, “Tanzimat’tan Cumhuriyet’e Edebi Utopyalara Bir Bakis”, Kitap-lik, 2004, vol. 12, no.76,
pp-73-88, at p.74.
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century dream-writers, on the contrary refers more to secular, material, and progressive
values.

According to Engin Kilig, albeit its shortcomings in expressing in detail how to attain
this ideal future, Namik Kemal’s Riiya can be categorized as a quasi-utopia.’®® In his dream
narrative, Namik Kemal, similar to earlier examples, begins with a long depiction of his
anxious state due to all the misery and troubles filling up the world.*®® He, then, sees a
beautiful young woman among the clouds, with whose face Kemal seems to be familiar.
Through a close examination of her face, Namik Kemal realizes that she was the divine
symbol of freedom [hiirriyetin timsal-i semavisi].*** The freedom as manifested through this
woman, climbs up a rock and begins her long harangue. She accuses society of being lazy, of
losing their intellectual capacity to think, of looking at the past instead of future, and of
staying back at the race of civilizations. Ironic enough, in his Riiya, sleeping is always
pejoratively associated with underdevelopment, stasis, and decline.*®

When the clouds around the young woman fades out, the landscape below, which
symbolizes the future of the Ottoman Empire in Namik Kemal’s imagination, becomes
visible. What Namik Kemal sees is an empire enjoying the utmost material, intellectual and
political achievements. While it is composed of prosperous and wealthy cities, well-
established and solid buildings, railroads and other naval and air transportation facilities,
people of this society are wise and intelligent. In its political system, liberties of all kind are
guaranteed and the principle of the division of powers is respected. Libraries, school,
museums, telegraph machines, and vacation places are so widespread that each house has
these facilities.**®

Namik Kemal’s Riiya was influential not only on Turkish speaking Ottoman

intellectuals but also on some Arab writers especially after the text was translated into Arabic

382 Kilig, p.75.

3 Namik Kemal, Rilya, in Yeni Tiirk Edebiyati Antolojisi, vol.I, at pp.251-3.

38 Namik Kemal, Riiya, p.255.
5 ibid, p.256: “Uyuyunuz, uyuyunuz! Gaflet-i hayati hab-1 memdta tebdil icin bundan kolay tarik yoktur™
p-259: “Hursid-i ma’rifet magribden dogdu. Medeniyet-i kadimenin sabah-1 kiyameti yetisip geliyor, demir
yollar ‘dabbetii’l-arz’dan nisan veriyor, maarif biitiin esrar-1 tabiati fds ediyor, telgraf yerin damarlarini
bozuyor, yeni sildhlarin sadast musallat oldugu devletin basina sir-1 Isrdfil hiikmiinii gosteriyor, hald mu
uyuyacaksimiz? Riiz-1 mahserde mi uyanacaksinz?”

386 Namk Kemal, Riiya, pp.264-6.
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following the restoration of constitutional monarchy in 1908.%*7 1908 is, as it signifies a sea
change for many other aspects, a turning point for the proliferation of similar utopian pieces
in both Turkish and Arabic. In one of the most significant examples of these texts written in
1913 under the title Riyada Terakki ve Medeniyet-i Islamiyeyi Riiyet, the author Mustafa
Néazim Erzurumi portrays his utopian ideals. Having recourse to the typical introductory
description of his deep sorrow and anxiety due to the catastrophic experiences of the Balkan
Wars, he meets an old man coming from four hundred years earlier, and makes a journey with
him to the Istanbul of four hundred years later. As a highly industrialized, technologically
superior city replete with countless factories, bridges in Bosporus, and diverse kinds of
machinery usage, Istanbul reflects the author’s ideal society. ***

Albeit not the latest representative of the Ottoman-Turkish utopian genre, Ruseni’s
Ritya will be the final example to be introduced and discussed within the confines of this
chapter. In his short piece written in 1915, Ruseni dreams of a society century later when the
Islamic states enjoy a great prosperity and welfare. It would be in fact erroneous to speak of
Islamic states, because as explained in his Riiya, there is a Union of Islamic states dominant in
Anatolia and Arabic peninsula as well as Africa and India.*® Like the details in the works of
Namik Kemal or Mustafa Nazim Erzurumi, libraries, museum, opera buildings, statues,
bridges, railroads, airplanes are purported as the main indicators of a developed civilization.
However, the most significant aspect of Ruseni’s Rilya is its serving for propagandizing pan-
Turkist, pan-Islamist and irredentist political views. According to Ruseni, without the efforts
of Turks, no progress would be accomplished. Moreover, as a product of his intellectual
climate, he states that all the non-Muslims should be eliminated, and the society should be
composed merely of Turks and Muslims. In his ideal state and society, for instance, there is
not a single non-Muslim inhabitant living and working in the country.**’

As to conclude the discussion of the late nineteenth and early twentieth century
Ottoman utopian genre that utilises dream as a frame, it can be argued that these narratives,

unlike the works of Veysi, Hasmeti and Ziya Pasa, give priority to voice their authors’ ideal

*7 For one of those similar texts written in Arabic by an anoymous Iraqi writer, see: Erol Ayyildiz, Arapga Bir
Rii’ya Fantezisi [sic], Tercemesi ve Namik Kemal'in “Rii’ya’st ile Mukayesesi, (Bursa: Uludag Universitesi
llahiyat Fakiiltesi, [t.y.]).

3 Kil, p.77.
** Emel Akal, “Bir Osmanli Bilimkurgusu: Ruseni’nin Riyasi”, unpublished paper, XI International Congress
of Social and Economic History of Turkey, 17-22 June 2008. I am grateful to Emel Akal for allowing me to use

her conference presentation for my thesis.

3 ibid.
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social, political and ideological visions existing certainly in the future. Although one can still
speak of a representation of ideal rule and society with respect to Veysi’'s Habndme or Ziya
Pasa’s Ritya, for they, more or less, convey some subtle arguments; these later utopias mark a
significant difference in terms of their theme-baggage and emphasis on collectivity. Heavily
influenced by the intellectual climate of their age, notions such as progress, science,
technology and development are their preferred vocabulary. Moreover, these notions are
deemed with great esteem not for each author’s individual/personal pursuits, but rather for
rousing a collective spirit. Nonetheless, as Engin Kili¢ succintly summarizes, they succeed in
depicting their ideal future with numerous details though, they lack to show how to reach their
ideal destinations.

Due to these reasons it is difficult to classify all these narratives into a single genre.
While the earlier works including that of Veysi, Hasmeti, and to some extent, Ziya Pasa can
be categorized as a separate corpus, those pieces written after the Ritya of Namik Kemal share
few points with the former corpus. Although Veysi’s Habndme, owing to the extent of its
popularity, might have inspired the succeeding generations in their own dream-framed
narratives, one has to acknowledge the inevitable change of content and purpose shaped by
the different conditions of the late nineteenth and early twentieth century political and

intellectual environment.
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CONCLUSION

This study has striven for a literary-historical analysis of a single text written in the
early seventeenth century by one of the most prominent literary figures in the entire history of
the Ottoman literature. What has been analyzed in this thesis is a single literary piece though,
the wider dimensions, which are crucial in contextualizing the text and making sense of the
multiple layers of its meaning, have also tried to be addressed. Since Veysi’s Habndme stands
at the intersecting point of several perspectives including political, cultural, and literary
atmosphere of its time, a study based on Habndme’s analysis entails to take each dimension
into account.

Such a task is not only meaningful to better understand the text, but also worth to
provide a picture on the intellectual climate of the post-Suleymanic Ottoman Empire. In the
historiography on the Ottoman Empire, this era has largely been referred to as a sea change no
matter which term — ‘decline’ or ‘transformation’ - has been preferred. While most of the
recent studies tend to point out the transformation the empire experienced through utilizing
documentary first-hand sources, the remnants of the conventional approach, which was
inclined to designate the empire’s decline via exploiting the writings of the contemporary
Ottoman literati, have still existed. These political writings, which have been defined in
several ways such as nasihatnames [advice literature], islahat layihalari [reform treatises] or
mirror for princes, have still been investigated without employing a comparative perspective
and caring much for the required contextualities, particularities, and literary inventions of
each text and its author. Hence, the methodology that sees these texts as mines for information
on (the decline of) Ottoman politics, finances, and society sustains its dominant position.

Without neglecting the value of early modern Ottoman political writings in portraying
the contemporary socio-political and financial situation of the empire, this thesis has attached
itself more to the approach represented by the recent studies of Cornell Fleischer, Cemal
Kafadar and Douglas Howard, and basically argues that these political treatises in question
can best reveal the intellectual and psychological climate, discursive preferences, and literary

strategies prevalent at the time these texts were written. The need for studies on particular
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pieces, thus, is crucial in enlightening why and how each author did write. Did he perpetuate
the dominant declinist discourse of his age? What repertoire of features and literary
conventions/rules did he share? If he reacted against this literary and intellectual atmosphere,
in what ways did he detach himself? What was the role of ‘invention’ in this genre of
Ottoman political treatises? How about the role of political expectations, factional positions,
and patronage ties of the authors? How might these factors have influenced the representation
of each author in their writings?

The first chapter has sought to present these questions as an interpretive framework for
studying Ottoman political writings in general, and Veysi’s Habndme in particular. Through
an elaborate discussion on both the question of the genre’s name and various methodological
suggestions of how to exploit these materials, it has been offered, 1) rather to use nasihatname
or slahat risaleleri, the term ‘mirror for princes’ seems to be the most appropriate way of
addressing this corpus of texts, ii) a methodology combining both an excavation of the
author’s personal predilections and social position as well as an intertextual reading of his text
is required.

In line with this methodological outlook, the author of Habndme has been introduced
first. After a brief summary of his family and earlier career as derived from contemporary
biographical dictionaries of ulema and poets, the greater attention has been paid to Veysi’s
connections, possible patronage ties including the Sultan Ahmed I, and his apparent Sufi
tendencies, all of which might have influenced the way he inscribed Habndme.

His biography has been followed in the third chapter by a close reading of Habndme
in contrast with contemporary political treatises. Since the text has mostly been neglected in
the current literature as compared with AIY’s Nushatii’s-Selatin [Counsel for Sultans], Hasan
Kaf1 el-Akhisari’s Usiilii’l-Hikem fi Nizamii’l-Alem [Philosophical Principles Concerning the
Order of the World] or Koci Beg’s treatises, the top priority has been given to introducing the
content of Habndme with extraction of long passages and detailed footnotes. Nonetheless,
several important themes and motifs such as the depiction of a deteriorated empire,
preoccupation with the actual politics, obsession with an idealized past, emphasis upon the
notion of justice, and call for adherence to kanun [dynastic law] and/or sharia, which were,
more or less, shared by many Ottoman mirrors, have been discussed with regard to the
historical referents these concepts have. Corollary to its rather unprecedented message and
content, the exceptional position of Habndme within the genre of Ottoman mirror for princes
has been crystallized. In that regard, this chapter has questioned the traditional literature,

which tends to see Habndme as a typical example of Ottoman advice literature.
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The fundamental aim in the following two chapters is to problematize Veysi’s use of
dream as a frame in his narrative. Did Veysi intentionally invent such a dream story? If yes,
what might have been the reasons behind his device? In what ways did such a strategy enable
him in his anticipated influences? Did he try to ‘haunt’ his potential patron through
manipulating his possible fondness of dreams? Did he plan to use the authoritative force of
dreams? Was this dream his method of reacting against the misery of his time or of appeasing
those intellectuals who were filled with declinist sentiments? What other motivations could
have played a role in his preference?

While the limited scholarship on Veysi and his Habndme mostly disregards such
questions, they have a pivotal role in this thesis. Yet, this study has no claim of providing
accurate answers regarding how dreams were perceived and used in the early modern
Ottoman cultural and political milieu. What has been attempted, at best, is to pose hitherto
overlooked questions pertaining to the dream and dream writing in the history of Ottoman
Empire, and to provide an initial framework based largely upon the studies on early Islamic
and medieval European dream traditions.

Islamic dream lore is of utmost importance in discussing Habndme, for Veysi, as an
Islamic scholar [alim], might have been familiar with the special position the dream occupied
in Islam. As discussed at length in chapter four, the Qur’an, Hadith collections, Islamic
philosophers and Sufi mysticism attest to the dream’s mantic and authoritative power that
makes the dreamer attained to the knowledge of a higher realm. Interspersed in various genres
such as dream diaries, dream dialogues, visions and Sufi initiation stories, dream narratives
had a well-established tradition in Islamic belles-lettres. It would, however, not be telling to
rigidly separate ‘real’ dreams and fabricated dream narratives, since the area between the
dream that was really seen and the dream that was invented as a literary piece is highly
blurred.

Nevertheless, this blurred area provides a fertile ground to discuss Habndme as both a
real and a fabricated dream. In this sense, while in chapter four Habndme has been treated as a
real dream, the final chapter has accepted Habndme as a pure fiction and attempted to analyze
it in comparison with its literary relatives from later period Ottoman-Turkish literature. In this
chapter, a selection of literary pieces written in a dream-form from the eighteenth, nineteenth
and twentieth centuries such as that of Hasmeti, Ziya Pasa, Namik Kemal and Ruseni have
been introduced and evaluated for the purpose of answering the question whether it is possible
to define in the history of the Ottoman literature a new genre similar to the dream-vision

genre of medieval European literature. The chapter has been concluded that while the earlier
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examples show some similarities to the narrative structure of Veysi’s Habndme, after the
Ritya of Namik Kemal, dream-form begins to serve as a means to convey utopian ideals
shaped by positivist, materialist and progressive tendencies of their authors. In that regard,
although dream-form is their common literary strategy, it is difficult to categorize all these
texts into a single group.

There are, unquestionably, various missing points which have been either totally
disregarded or can only be partly touched in this preliminary attempt. First, a thorough
examination of archival sources that could provide a final control on the veracity of
knowledge regarding Veysi’s career line and connections is needed. Moreover, as one of the
leading intellectuals and prolific authors of his time, Veysi and his oeuvre have still waited
the interest of literary and intellectual historians. Without portraying a full picture of Veysi
through scrutinizing his entire literary production, all the efforts to interpret Habndme would
be incomplete.

To portray the world of a single intellectual is not only worthwhile for itself. This can
also shed light upon how the intellectuals from ‘the age of transformation’ perceived and
reacted against the changing conditions of their time. Since in the historiography concerning
the Ottoman Empire, the emphasis upon ‘the human factor’ is usually forgotten under the
strong structuralist tendencies studying social, political and financial matters at grand levels,
such kinds of ‘perception studies’ are heavily required to “add human flesh” and contribute to
a more total picture of the Ottoman Empire.

More important than these, studying the role that dreams played in the mentalities and
daily lives of Ottoman people can throw light upon several dimensions. Since the dreams can
only exist in a narrative form, it is legitimate to take dream accounts as relevant first-hand
sources in order to explicate how people constructed their narratives, and to what extent
socio-cultural and historical conjunctures infiltrated these bodies of texts. Moreover, although
it may sound rather odd, ‘dream map’ of the Ottoman Empire can be sketched through a
dissection of dream narratives from diverse geographical zones and time spans. By means of
such a study, one can check, for instance, whether by late nineteenth century dreams lost their
privileged status due to the impacts of modernization, rationalization, positivism, and
scientificity.

Beside a comparison based on the perception of dreams, additional comparisons are in
fact required between sixteenth-seventeenth centuries and later periods of the Ottoman history
in order to better understand the level of change, if any, in political philosophy and language,

economic mentality, or cultural traits and traditions. Although the lines drawn between ages
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have certain practical benefits for the historians, it is indeed dangerous to assume these
borders as rigid. Such a presumption may unfortunately lead the historian to miss to see some

striking similarities, continuity, and transposition of the past’s legacy.
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APPENDIX: THE TRANSCRIPTION OF HABNAME-i VEYSI**!

H'ab-name-i Veysi
* Bi’sm’illahi’r-rahmani’r-rahim *

Nesim-i ¢emen-ara-y1 hamd i sena * Ol padisah-1 cihan-aferin hazretlerinin taravetbahs-1
hadika-i takdisi olsun ki * Ciiybar-1 semsir-i selatin-i ‘adl-ayin ile riiy-i zemin-i lalezar emn i
eman eyledi * Ve sebgerag-1 siikr {i sipas ol tacbahs-1 sahan-1 cihan ol sultan-1 gaybdan
cenabinifi piraye-i iklil-i temcidi olsun ki * Cevher-i tig-i cihangir-i miilik ile hemise 1slah-1
mizac-1 kainat itdi * Ve leali-i salat i selam ol hamil-i liva-iil-hamd-i sefa‘at hazretlerinifi
nisar-1 hak-pa-y1 ‘ars-peymasi ola ki * Leme‘an-1 semsir-i seri ‘atle ‘alemden zulmet-i zulumat
gidiib gumrahan ve ashab-1 sakavet anifila rah-1 miistakime miihtedi oldilar * Ve ziver-i tac-1
ikbal ashab 1 al hazeratina ola ki * Her biri bir tig-i elmas-giin-i mercan-riz-i gaza ile hiin-i
a‘da-y1 dinden saha-i zemini hemreng-i kan-1 Bedahsan kildilar.

[p. 3]

* Beyt *

Hayr-h"ah-1 deviet-i hakan-1 Keyhusrev-i serir
Da ‘i-i ikbal-i Veysi ya ‘ni el- ‘abdii’l-fakir

Bu havadis-i ‘alem-i kevn 1 fesad: miilahaza kildikca ve esna-y1 tefekkiirde derya-yr mal-
hulyaya taldikca boyle gevher-kes-i silk-i temenna olub fikr iderken dirdimki “Bu eyyamda
padisahimiz sehingah-1 felek-bargahimiz halife-i riiy-i zemin sahinkiran-1 Sikender-karin
zibende-i tac i taht sehriyar-1 firtize-baht aftab-1 cihan-efriiz merrih-1 diismen-stiz cihangir-i
Cemsid-nazir tacdar-1 Erdesir-semsir

* Beyt *

Sehensah-1 Cem-kadr ‘ali-tebar

Peder-ber-peder Husrev-i tac-dar

Hakan-1 mesned-ara-y1 devlet-i sermedii’s-sultan bin es-sultanii’s-sultan Ahmed Han bin es-
sultan Mehmed Han eyyeda ‘llahii te‘ald ‘azzehii ve eyyede ve seddede esdse saltanatihi ve
seyyede hazretlerinii rikab-1 kamyab-1 hiimaytnlarina yiiz siiriib bila-vasita sa‘adet-i
mikalemeye na‘il olaydim yahud gahi tefakkud-i ahval-i fukara iglin tegayyiir-i tavr-1

idiib “ahval-i ‘alem perisan old1 ve eskiya ta‘addisi kemalin buldi” diyeydim

[p. 4]

ve zu‘m-1 fasidim tiizre tedbir-i 1slah-1 memlekete miite‘allik nice kelimat-1 mukaddemat ‘arz
ideydim diyii bu efkar-1 perisan ile bir gice kiise-nisin-i zaviye-i mihnet ve haste-hal-i
gumium-i ‘uzlet idim. Nagah derige-i ¢esm-i cihan-binime perde-i gaflet asilub merdiim-i dide

' This transliteration of Habndme’s 1876 publication by Seyh Yahya Efendi printing house is, except some
minor differences, entirely relied upon Hayriye Deryan’s senior thesis.
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guniide-1 mehd-i rahat olub seyyah-1 cihangir-ruh temasa-y1 sehristan hayal iderken nagehan
bir ta’1fe-1 celilii’s-sane rast geldim ki her birinifi nasiye-i halinden niir-i sa‘adet 1ami olub her
biri bir sima-y1 dilara ile hiraman olarak bir bagge-i firdevs-nisane yetdiler ki hezar hasmet i
vekar ile birer kiirsi-i zer-nigarda karar eylediler. Bu fakir dahi sa’ir hilddam ile hidmet iderek
ya‘nl saye-misal ‘akablarinca giderek makam-1 hidmetde turdum. Bala-nisin-i meclis olan
devlet-mendifi isaretiyle sebze-i cemen-zar iistiine oturdum. Meger ol aftab-1 sadr-nisin olan
Iskender-i Zii’l-karneyn olub yemin ii yesarinda niicim-1 zahire gibi leme*‘an idenler selatin-i
maziyye-i Al-i ‘Osman kaddesa’llahii esrarahiim hazerat imis. Bu esnada asar-1 mevkib-i
sultani ya‘ni kevkebe-i devlet-i Ahmed Hani e’azzehu’llahu te’ala fi’d-dareyni zuhiir idiib
‘alem-i zahirdeki gibi alay alay ¢avusan-1 sevket-niimay ve ziimre-i sipah-1 enclim-istibah ve
yefiigeriyan-1 zerrin-kiilah ve agayan-1 seraser kaftan ve veziran-1 Siireyya-iktiran bi-hasebi’l-
meratib

[p. 5]

yerlerinde turub hazret-i padisah-1 enclim-sipah geliib semend-i berk-reftar-1 asman-1
kirdarindan indi.

k Beyt %

Furid-amed ez-esb sah-1 cihan

Mesiha, bezir-amed ez-asman

Da’ire-i meclisden haric Iskender-i Zii’l-karneyn tarafina mukabil bir murassa taht-1 zer-beft
sayebane ciilus itdi ve hazret-i Zii’l-karneyn ile miikalemeye basladi. Bu bende-i naciz dahi
hazret-i Zi’l-karneyn gibi matla‘-1 Haveran-1 sarkdan Kayrevan-1 magribe varinca ‘alemi
musahhar-1 semsir-i fermani eylemis bir padisah-1 hakim-mesrebifi kelimat-1 hikmet-ayinifi
istima‘a itmek ne sa‘adet-1 ‘uzmadir. Husiisa padisahimiz riiy-1 zemin halifesi ola da aniilla
miikaleme eyliye diyii nihal-i giil gibi seraser giis oldum ve riiy-1 tevecciihii niliifer-sifat
cemal-i hirsid-misallerine tutdum ve ol meclis-i ferah-bahsifi safasindan sair ahvalimi
feramis itdim. Gah hazret-i1 Zii’l-karneyn tahrik-i zeban-1 m‘uciz-beyan idiib hazret-i padisah-
1 ‘alem tevcih-i samia‘-1 iz‘an buyururlar, gah padisahimiz leb-i diirr-nisarin seker-riz idiib
hazret-i Iskender ol nebat-1 kelimatdan sirin-mezak olurlardi. Giderek cevahir-i kelam bu
semte 1sar olund1 ki padisahlar ‘alemifi kalbidir kalb ki miistakimii’l-ahval

[p. 6]

olmayub hadd-i i‘tidalden miinharif ola be-her-hal beden ihtilal-pezir olur. Imdi padisahlara
‘adl Ui dad sermaye-i sedaddir. Merhamet i insaf sebeb-i cem‘iyyet-i reayadir ve cevr Ui i‘tisaf
bais-i perisan-1 berayadir denildikde padisahimiz zillu’llah-1 fi’l- ‘Glem hazretleri bir ah ¢ekdi
ki az kald1 giil-berg-i ruhsar-1 lale-renginden jale-misal katarat-1 sirisk-i dideyi rizan iderler.
Bir mikdar tevakkufdan sofira

% Beyt %

Seh-i kamran husrev-i Cem-cenab

Zi-deryd-yi leb-riht der-hos-ab

Didi ki: Ey sahib-kiran-1 ‘alem takrir-i dilpezirifi iizre padisahlara ‘adl {i dad piraye-i sa‘adet
oldugi ma‘limdur ve ol padisahki ser-cesme-i insafdan bi-nasibdir ‘ayn-1 ‘inayet-i Hak’dan
mahrimdur. Amma miigkil budur ki imdad i ‘avn-1 hazret-i rabbii’l-erbab celle celalihu ile
bir zamanda tahtgah-1 saltanata ciiliis eyleyesin ki gah hane-i ‘alem seraser harab i yebab ve
halkifi ates-i fitne-i eskiya ile cigerleri kebab ola. Ceddim merhim i magfiriin-leh
Hudavendigar-1 a‘zam sultan Murad Han fayyeba’llahu te‘ala serahu kal‘-i secere-i rafz i
ilhad iclin memalik-i Kizilbag-1 bi-dine rayet-i hiimaytin-saye-i sultani birle ‘asakir-i derya-
hurtis gonderiliden berii bu ana dek kirk yila karibdir sark u garba
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[p. 7]

ser-darlar ya‘ni kahr-1 a‘da-y1 din igiin sipah-salar gonderilip bir yil sefer terk olunmamagla
nice mekriihatlar ihtiyar olunub mesela menasib-i ‘aliyye ve meratib-i seyfiyye nice na-ehl
ademe diismekle, ruy-1 zeminde giise-be-gise kiyametler kopup her yil zehab u 1yab-1 ‘asakir
tekalifinden re‘aya ile °‘asker miyanesine ‘azim ‘adavet-i fitne-engiz diisiib giderek
muhasama-1 lisan muhakeme-i seyf i sinane mii’eddi olmagla asl-1 hilkatinde secere-i sekavet
merkiiz olanlar seciliib ¢ikub fitne namina olan egkiya siirbe siirbe olub siirbe namina olan
stirbelerin  birkag1 yek-pare birinifi kaldirdigr rayet-i ma‘kiise altina cem‘ olub biri birine
mu‘in U zahir olarak yek-pare tabl-huriic velvelesin asmane yetirib celalinifi si‘arin izhar
eylediler. Ve aba ‘an ceddin hanedanimiz hayr-h‘ahi olan kullar, ugur-1 hiimaytunda bas ii can
oynatmagla munkariz olub sefer zariiretiyle kulluk silkine miilhak olan kullar dahi ni‘met-i
zamandan berii pay-mal-1 egskiya olmagla haniiman-1 re‘aya suzan i perisan olmusdur. Kul ki
benim kulumdur bafia tabi‘ ve ferman-ber olmayicak bafia semsir-i ‘adl i dad ile siyanet-i
ra‘iyyet ve zabt u rabt-1 memleket nice kabil olur? Ey sahib-kiran! Hazret-1 sultan-1 gaybdan
celle celalihu serir-i

[p. 8]

saltanat-1 ‘Osmaniyeyi bana boyle ‘alem harab iken amade itmeyiib ma’miir u abadan iken
miiyesser ideydi zabt-1 memleket ve hall u ‘akd-1 umiir-1 ra‘iyyet nice olur, goriileydi ve
semim-i safa-bahs-1 ‘adl 1 insaf ile damen-i ahirii’z-zaman kiyamete dek mu’attar olaydi diye
padisah-1 ‘alem kelamina hatm-1 hitam urdukda, hazret-i Zii’l-karneyn dahi semt-i tahkika
imale-i licam-1 kelam idiib miite‘accibane buyurdilar ki: Ey padisah-1 ‘alem! Ser-riste-i takrire
cekdigifiiz cevahir-i kelamifiizdan miinfehim olunur ki bu kar-hane-i ‘alem padisahan-1 pisin
zamaninda ma‘miir u abadan olub heman sizifi zaman-1 devletifiizde harab u yebab oldi. Ya‘ni
selatin-i maziyye eyyaminda bu zr destan-1 ra‘iyyet astide-i guse-i ferag olub heman sizifi
eyyam-1 sa‘adetinizde her biri bergeste-hal-i sahra-y1 bela ola Kale La vallahi ve bi-rabbi’l-
Ka’beti. Bu dolab-1 asman meydan-1 kudretde ser-gerdan olali hal-i ‘alem bir tavr lizre karar
itmemisdir. Ey padisah-1 civan-baht! Bi-vefa diinya eger benim bildigim diinya ise ne bir
padisah zamaninda hergiz ma‘miir u abadan olmusdur ve ne halk-1 ‘alem onufi serrinden aman
bulmugdur. Zamanimizda harab didigimiz diinya ne vakitde ma‘mir u abadan idi.

Meger hazret-i ebu’l-beser Adem ‘aleyhi’s-seldtu ve’s-selam ile hazret-i Havva bu ‘alem-i
hake hubit itdikde her biri bir iklime diisiib {i¢ yiiz y1l kadar giryan u nalan

[p. 9]

ve bergeste-hal-i beyaban olub mededkari-i ‘inayet-i rabbi’l-‘alemin ile damen-i ‘Arafatda
bulusub bilisiib batha-y1 gayr-1 zi-zer‘de kiise-nisin-i tarem-i tavattun olunca mi ‘alem
ma‘mir u abadan idi

«Veyahiid» car-cihet-1 sahire ve mugtenim-i ni‘am-1 ilahi ve taravet-yafte-i na-miitenahi iken
Kabil biraderi Habili kiiste-i hanger-i gadr idiib ol se’amet-i katl ile miyane-i evlad-1 Ademe
diisen ates-1 tefrika ciimlesin iki firka idiib ol iki giiriih-1 enbiihufi biri kafir biri miiselman
olmagla semsir-i bar-1 fitne vii fesad iki yiiz seksen y1l kadar aralarinda derkar olub nice yiiz
bifi iiftade-i hak ii helak olan Adem kanimndan rily-1 zemin kassab diikkanina doéndiikde mi
diinya ma‘miir u abadan idi

«Veyahiid> ol se’amet-i kiifr i fesaddan ‘alem diger-gtin olub ya‘ni piraye-i rily-1 zemin olan
escar Ui mezari‘de ‘alaka-i1 hayr i berekat munkati‘ olub mesela siinbiile-i sa‘ir ve hiige-i
gendiim siise-1 hurma-y1 Misti ile beraber iken bu sekle girdikde ol matla‘-1 divan-1 niibiivvet
hazret-i Adem ‘aleyhi’s-seldtu ve’s-selam harabe-i ‘alemden feryad idiib
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*Si‘ir *
Tagayyereti-biladu ve men ‘aleyha
Ve vechii’l-arzi mugbarun kabihun

[p. 10]

Tagayyere kiillii zi-ta ‘min velevnin
Ve kalle besasetii’l-vechi’l-melihi
Feva esefa ‘ala Habili ibney
Katilun kad tedemmenehii’d-darihu

Deyu cevahir-i kelimati nazm yollu nazma ¢ekiib nice yillar bu basit-i gabra ¢eragahindan ki
niifts-1 vahsiyeyi siizis-i feryad idiib ve zari zari siizan u giryan oldukda m1 diinya ma‘miir u
abadan idi

«Veyahiid> sadr-1 divan-1 niibiivvet hazret-1 Sit ‘aleyhi’s-seldtu ve’s-selam hazretleri cenab-1
ni‘me’l-me’abina miisellem oldukda Kabil-i hiin-riz evladindan nice yiiz bifi bugat-1 kefere
saye-i liva-y1 dalalete miictemi‘ olub hazret-i Sit ‘aleyhi’s-selatu ve’s-selamdan dem-i Habili
matlab itmekle iki yiiz y1l ates-dan-1 harb u kital miyanelerinde serare-fesan olub ahirii’l-emr
meded-kari-i ciinid-1 miicennede-i mela’ike ile Kabil-i hiin-h'ar1 ahz idiib ‘aynii’s-sems
dimekle ma‘riif mevzi‘de aguste-i hak i helak idince riiy-1 zemini hiin-1 la‘l-gtin-1 ademiden
hemreng-i lale-zar itdiklerinde mi diinya ma‘mir u abadan idi

«Veyahiid> mesned-i celilii’s-san hazret-i risalet Nuh neciyyu’llah cenabina teslim olundukda
halk-1 ‘alem sarkan ve garban putperest olub tekzib-i Neciyyu’llah i¢in irtikab itdikleri fesadat
u kiifriyyat ile ne "iziibi’llah

[p. 11]

dokuz yiiz elli yil saha-i ‘alemden sayeban-1 emn i eman gidiib her karde hilkm galibin
olmagla giise-be-giise kiyametler kopub ahirii’l-emr eziyyet-i silifeha-y1 kavmdan takat-1
beseriyye-i Nuh tak olmagla (rabbi la tezer ‘ale’l-‘ardi mine’l-kifirine deyyera) kelam-1
mu‘cizi beyana getirdikde derya-y1 kahr-1 zi’l-celal telatuma baslayub gazab-1 cabbar-1 z1’l-
intikam rakib-i sefine olanlardan ma‘ada riiy-1 ‘alemde zi-rith komayub ba‘de’t-tifan nice
zaman ‘izam-1 remim-i kefereden riiy-1 zemin tahta-i remmale dondiikde mi ‘alem ma‘mir u
abadan idi

«Veyahiid> Hud ‘aleyhi’s-selatu ve’s-selam tesrif-1 hil‘at-1 niibiivvet ile ser-efraz oldukda
kavm-1 ‘Ad ki til-1 kamet ve ziyade bats u vefret-i kuvvet ile sa’ir mahliikatden miimtaz
facir-i pelid fa‘il-i mayiirid olub kendini var iden hallak-1 cihan-aferini feramis itmisler idi.
Hazret-1 Hud ‘aleyhi’s-selatu ve’s-selam ol putperestleri tarik-i miistakime komak igiin elli y1l
(leylen ve neharen) da‘vet-i hakk eyledi. Ancak Lokman bin ‘Ad ve Miirsid bin Sa‘d ismiyle
mevstim iki kimesne iman getiiriib onlar dahi zir-i kilim-i ihfadan izhara kadir olmadilar.
Hazret-i Hud ‘aleyhi’s-selatu ve’s-selam ol kavm-1 zall {i muzill-i imanindan me’yiis

[p. 12]

olub pertab itdikleri tir-i baran-1 eziyyet ii cefadan sine-i bi-kinesi girbal-i belaya dondiikde
helakleri icilin riiy-1 tazarru‘u seccade-i niyaza salub

* Nazm *

Ey ferazende-i firiize revak

Semse-i zer-kes-i jengal-i tak
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Gonce-i teng dil-i bag-1 tii-em

Lale-i sihte-i dag-1 tii-em

Bang ber-silsile-yi ‘dlem zen

Sin-i An silsile-ra berhem zen

Namzed kon be-zemin zelzele-ha

Zan ez-an ‘aliyha sdfil-ha

vefret-i ‘alevv-i na’ire-1 siizandan kubbe-i nukre-kiib-1 asman, tennir-1 bazgiin-1 atesin
olmagla yedi y1l asmandan hayat katarat ve zeminden hubiib-1 mezrii‘at bi’l-kiilliyye miinkati‘
old1. Ahirii’l-emr ol kefere-i hod-re’y zu’mlarinca ¢are-ciiy-1 bela-y1 asmani oldilar. Sonra
Mekke-i miikerremede bigane-hane-i Huda olan sanemlerinden resha-i feyz-i ‘inayet recasina
ademler gonderlib muntazir-1 baran-1 ihsan olduklarinda taraf-1 fa‘izii’s-seref-i Ka‘beden bir
pare ebr-i siyah niimayan olub menba‘-1 baran-1 rahmet olmak miilahazastyla ciimlesi sadan u
handan

[p. 13]
ve raks-kiinan dest-efsan miiteveccih-i ebr oldilar. Meger ol sakka-y1 beriyye-i zemin

sandiklar1 ebr-1 siyah mense‘-i tiifan-1 sarsar-1 plir-ates-pare-i gazab imis. Ol kavm-1 cabbar ki
zur-1 baziida kemer-gah-1 kithe el ursalar yerinden ayirirlar idi. Bu riitbede iken ol bir pare
ebre takat getiremeyiib bu kadar pelid i sedid tarfetii’l-‘aynda berk-i lerzan gibi k‘ar-1
cehenneme menazil ile gitdiler. Hazret-i Hud ‘aleyhi’s-selatu ve’s-selam ile Lokman bin ‘Ad
ve Miirsidden gayr1 bir kimse kalmayib ol sipihre ¢ikmis seddadi binalar ‘adi sehirler zatii’l-
‘imad gibi murassa‘ giilsen saraylar ve miikellef mu‘alla kasirlar musavver kasaneler
miizeyyen sanemhaneler nice yiiz yil kadar ka ‘an safsafan harab u yebab kaldikda mi1 ‘alem
ma‘mir u abadan idi

«Veyahiid> Salih peygamber ‘aleyhi’s-selatu ve’s-selam mesned-ara-y1 tahtgah-1 niibiivvet
oldukda giirtih-1 merdud-i al-i semid kuvvet-i sedid ve bats-1 mezid ashabi olmagla tantana-i
kiifr @i ‘inadlan kiingiire-1 asmane yetiib kavm-i i‘ade isabet iden gazab-1 zi’l-celali afilldikca
anlar bir alay zu‘afa-y1 bi-mecal idiler bir yele tahammiil idemediler bizimki bes kabile etfal i
nisadan ma‘ada yetmis bifiden ziyade dilaverler merdan-1 ztir-averlerimiz vardir on kere yiiz
binden ziyade saf der saf siken ya‘ni pehlivan-1 merd-efkan ademiz diyu cenab-1 hazret-i
Salihe

[p. 14]

ve hazret-1 zii’l-intikama her giin naseza kelimat-1 haltiyyeye cesaret iderlerdi. Hazret-1 Salih
peygamber ‘aleyhi’s-selatu ve’s-selam bu vech iizre iki yiiz yil da‘vet-i hak idiib bir seng-i
siyahdan tevelliid iden nakatullah gibi mu‘cize-i bahireden sofira Ciind* bin ‘Amr ile Zu‘afa-y1
kavmden ancak bir kimse imana geliib bakisi merkez-i tugyanda sabit kadem idi. Muhafaza-i
nakatullahda itdikleri mevasik u ‘uhiiddan sofira katline ikdam itdikleri i¢iin gazab-1 ‘aziz i
muktedir celle celalihu asar1 zuhur idiib ¢ giine dek ol kiiffar-1 haksarn cehreleri garib
renklere ‘acib sekillere giriib dordiincii glin zu’l-batsi’s-sedid emrile hazret-i cabrail ‘aleyhi’s-
selam bast-1 cenah-1 kahr itdikde taglar gibi atesler sacilub bu kadar yiiz bin kiiffar-1 Semud
tarfetii’l-‘aynda yanub hakister oldukda karargahlari olan medayin ve etraf ii eknafindaki bag
Ui bostan U mezari® ii gilistan ile nice yiiz yil ‘ibret-niimay-1 ‘alemiyan oldukda m1 ‘alem
ma‘mir u abadan idi

«Veyahiid> Hazret-i Ibrahim ‘aleyhi’s-selatu ve ’s-selam perdenisin-i rahm-i mader iken zulm-i
zulumat-1 Nemrud-1 merdiid riiy-1 zemini sarken ve garben kaplayub hasa siimme hasa ilahii’l-
‘alemin benim diyli halk-1 cihafi ademin zar ii zebiin itdikde hazret-i halilu’llahifi avaze-i
zuhur-1 niibiivveti kainati velveleye virdikde bir gice
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[p. 15]
sanemhane-i murassa-i Nemrudi serirlerinden sernigiin olub asmanda dahi nice mehibii’s-sekl

nliciim-1 mehail niimayan oldugundan ma‘ada Nemrtd-1 la‘in dahi nice vahset-engiz vaki‘a
goriib erbab-1 t‘abirden istiksa itdikce bu eyyamda akreb-i akribafiizdan mehdi viicuda
gelecek mevluddan viicuduuza ve tumturak-1 uluhhiyetifiize rahne-i zarar i gezend irismek
goriiniir diyii cevab virdiklerinde la‘in-i bi-din bas korkusuna diigiib evvela benim oglum
akrebdir diyii kendi ferzendini katl itdikden sofira zu‘munca ihtiyat-1 ‘azim eyleyiib etfal-1 bi-
giinah-1 halka sell-i seyf itdikde asahh-1 akval iizre yiiz elli bifiden ziyade tifl-1 ma‘sim
maktil-1 seyf-i hayf oldukdan sofira riiy-1 zeminde ne kadar hamile hatiin var ise rahmindeki
cenifl katl olunsun diyii etraf-1 bilada celladan-1 bi-eman gonderiib nice yiiz bint muhaddere-i
‘ismet-penah-1 perdenisin rahminde olan cenin-i bi-glinah ile katl olunub hiin-1 ma‘siman-1
mazliman ile sekl-i miidevver-i zemin beyza-i hamra-i kiiffara dondiikde mi ‘alem ma‘mir u
abadan idi

«Veyahiid> Hazret-i Ibrahim ‘aleyhi’s-selatu ve’s-selam hiraman-1 ravza-i viiciid oldukda
cenab-1 niibiivvet-meabina kavm-i Nemriid eziyyet {i cefaya baglayub hususa ta‘lim-i seytan-1
la‘in ile varta-1 mancinik-1 nardan sofira ifrat-1 tecabbiir i ‘inaddan

[p. 16]

tertib-i ciiyls-i ahen-piis idiib cenab-1 halilii’l-rahman ile ser-agaz-1 harb i kital itdikde ol
kahhar-1 cabbar-1 zii’l-celal ez‘af-1 mahlukatindan pesse-i nagiz nev‘ine ‘asker-i Nemrtda
karsii tertib-i sufuf-i nizedaran diyii emr buyurdukda boliik boliik alay alay ‘asker-i ba‘uza
saf-ara olub nigahbanlik ile diismen-endazliga basladiklarindan ciiniid-1 Nemrtuda zelzele-i
havf i hiras diisiib bir pesse-i natiivanin Nemriida salub ol dahi Nemriidun iistiine hiicim
itdikde Nemrtud-i la‘in ol sinegifi mehabetine takat getiiremiyiib sarayina girizan olub
halvethanesine girdi ve sedd-i bab eyledi ve lakin faidemend olmayub ahirii’l-emr ol pesse
burnu stirahindan kubbe-i dimagina giriib raksa bagladi. Ol la‘in kirk giin kirk gice ser-i
nikbet-medarin tasdan tasa urub basina tas tokundukca fi’lciimle ihsas-1 rahat itmegile ser-i
bi-devletine bir tokmakc1 ta‘yin eyleyiib perde-i dimaga halel virmez derecede darb-1 hafif ile
darabata silirt‘ idiib ziyade darb ziyade rahata ba‘is olmagin taleb-i izdiyad-1 darb iderek
hidmetkar ‘aciz kalub sabah-1 riiz-1 kiyamete dek hab-1 ‘azabdan bas kaldirmamak
miilahazasile Nemriudufi basina bir sahane darb urub mel‘tinu derekat-1 cehime gonderdikden
sofira

[p. 17]

car-cihet-1 reb‘-1 meskiinda Nemriidperest olan kiiffar-1 haksarifi her birine bir pesse-1 za‘if
musallat olub birer nis-i ciger-ris ile mel‘Qinlar siyasetgah-1 cehenneme gonderiib puste-i
pesse-kiistelerinden riiy-1 zemin kerpigcei diikkkanina dondiikde mi diinya ma‘miir u abadan idi

«Veyahiid> bu zulmet-abad-1 dliinya mezalim-i Fir‘avn-1 zalim ile teng i tar olub kiifr i tugyan
serhadd-i nihayete yetdikde ve hazret-i rabbii’l-‘alemin Miisa bin ‘Imran ‘aleyhi’s-selatu ve's-
selami pertev-i afitab-1 cihangir-i viicidun zuhiira getiirdiikde Fir‘avn-1 bi-‘avn zeval-i
miilke miite‘allik vaki‘alar goriib ciimleden biri bir gice seyr-i sahra-y1 menam iderken bir
civan-1 dil-asiib-1 mevziin-endam elinde bir a‘sa-y1 ates-fisan geliib Fir‘avnii bagina urub bu
kadar yillardan beri seni halk iden fatrii’l-semavatu ve’l-arz hazretlerinifi perverde-i n‘imet
ve ber-averde-i ‘atifeti iken feramis-i en‘am-1 perverdigar itdifi ve ‘alem-efraz-1 tugyan olub
vadi-i dalalete gitdin didikde havf-1 a‘sadan feze‘-i ‘azim ile bidar olub vaki‘asini eshabina
t‘abire nakl itdikde climlesi birden cevablari su oldu ki an-karib bir mevlid-i ‘akibet-mahmid
sadr-nisin-i manissa-i viicid olsa gerekdir mukteza-y1 hal senii ve kavminif helaki anii
elinden mukadder olsa gerekdir didiklerinde ol
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[p. 18]

la‘in-i bi-din bir kag¢ giinliik hayat-1 bi-sebatiii gamina diisiib evvelki giinde on iki bifi hamile
‘avret ile yetmis bifi tifl-1 ma‘stim-1 ‘acizi t‘ume-i sir-i semsir eyleyiib ikinci giin yiiz bifiden
ziyade muhtemelii’l-haml hevatin-i ‘ismet-ayini iskat-1 cenin iciin havale-i celladan-1 bi-
rahme emr 1diib iskence-i penge-i ‘azabdan ciimlesi altide-i hak i helak oldukdan sofira etraf-1
‘aleme dahi katl-i etfal-i bi-glinah i¢iin zaleme-i bi-safakat gonderiib bdyle ma‘sim ve
mazlum-1 bi-giinah olan kuzular kanile riy-1 zemin diikkan-1 kassaba dondiikde mi ‘alem
ma‘mir u abadan idi

«Veyahud> Hazret-i kelimu’llah ibraz-1 yed-i beyza ve izhar-1 m‘ucize-i ‘asa idiib sahare-i
s‘ubede-baz tac-1 islam ile ser-efraz oldukda gayret-i cahiliye-i Fir‘avni beni Israile izhar-1
‘azamet iclin (la_pa J o Olalaly ) @yet-i kerimesi misdakinca bir kasr-1 ‘ali binasina ferman
idiib zevele-i 1rgad ve ‘amele-i ferhaddan ma‘ada elli bifi mi‘mar-1 kardan iistad leyl ii nehar
kisis-1 tamla yedi yilda ancak siiret pezir-i tamam olub bir vechile safa-bahs ii ‘alemgir
olmusd1 ki ‘Ad @i Seddad degil belki felek-i hezar-dide afia miisabih kasr-1 cihan-niima
gormemisdi. Fir‘avn-1 la‘inifi boyle mu‘alla kasrda murabba-nisin-i mesned-i istiklal olmasi
hatir-1 enver-i kelimu’llaha sakil geliib hazret-i kahhara niyazmend

[p. 19]

olub berbad i fena olmasim tazarru‘ itdikde dergah-1 sultan-1 layezalden ‘alamet-i kabiil-
niimayafi olub yevm-i zinet-i Fir‘avnideki kavm-i piir-levmine ‘arz-1 tecemmiiller itdigi
giindiir. Ol giinde ne kadar Fir‘avnperest la‘in var ise ciimlesi kasr altina cem‘ olmak 1azim
idi. Ol ruz-1 kafir-stzda hazret-i cabbar-1 zi’l-intikam emrile Cabrail ‘aleyhi’s-selatu ve’s-
selami giige-1 cenah-1 gazabi ol bina-kerde-i ru‘linet-i Fir‘avni olan darii’l-guriiru esas-1
lazimii’l-indirasindan soyle kazf eyledi ki tarfetli’l-‘aynda yigirmi kere yiiz bifi kafir kuste-i
hamir-maye-i ‘azab-1 diuzah oldi. Fir‘avn-1 la‘in bu asar-1 gazabullah1 sihre nisbet itmekle
mii’minan-1 beni Israili giise-be-glise tuse-i mir {i mar itmek iciin nice yillar sell-i seyf-i
tugyan itdikde riiy-1 dest i hamiin seylab-1 hiin-1 ademiden safak-gtin oldukda mi ‘alem
ma‘mir u abadan idi

«Veyahiid> cabbaran-1 beni Israil tab ii tiivan-1 mal-i Firavan ile kuleh-giise-i guriiru kubbe-i
asmane yetiiriib sermest-i sahba-y1 ‘inad olmagla peygamber-i vakt olan Su‘ayib ‘aleyhi’s-
selatu ve’s-selami ribka-i ita‘atifi piraye-i fahr itmediklerinden ma‘ada rayet-efraz-1 fisk i
fesad olduklari i¢iin ol fatrii’l-semavatu ve’l-arz celle celalihu ferman-reva-y1 hitta-i Sam
Buhtunnasr nam seffak-i bi-bak-i fettaki anlara musallat idiib miisellem

[p. 20]

kabza-i isti‘dad: olan tig-i bi-dirig-i tugyan ki das-1 sertiz-i mezra‘-i ‘Omr-i Yehtuiddur.
Mercan-riz-1 hablii’l-verid-i Yehud olub beytii’l-mukaddeseye gelince hiin-i Yehiiddan yollar
sakayik-zare dondiikde mi ‘alem ma‘miir u abadan idi

«Veyahiid»> mal-daran-1 Yehiid beytii’l-mukaddese ki ‘ibadetgah-1 kadimdir dahil olanlar
ganimet-i emn i emana nail olurlar diyli hezain-i emval-i sayeganla penah getlirmisler idi
anlar dahi perverde-i dest-i kahr ii garet olub mesela hizane-hane-i beytii’l-mukaddesede
endiihte-i himmet-i Siileymani olan tuhef-i giranmaye-i bahr i berden ma‘ada ekser daver-i
miilik-i Israilden ¢esm-i cihan-felek gérmedigi gencine-i cevahir ki ‘ahd-i ba‘idden mahziin-i
hazine-i kuds idi. Andan rivayet-i sahiha iizre yetmis bifi harvar sim i zer sanduka-i aglak-1
cevahir semine-i cevher Buhtunnasriii dahil-i tasarrufu oldukdan sofira ‘ale’t-tahkik sekiz kere
yiiz bifi Yahtdi t‘ume-i semsir-i bela olub tig-i elmas-giinden ‘ibadu’llahi gegiriib fevvare-i
semsirden layenkati® clisan olan seylab-1 hiin-1 ademiden bir giiriih asiyab itmege Buhtunnasr
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kasem itmisdi. Sahire-i arazi-i mukaddeseniil her vadisinde degirmenler doniib hiin-1 kirmizi-i
insandan har-1 mugaylan yerine nahl-i erguvan oldukda m1 ‘alem ma‘mir u abadan idi

«Veyahiid> ol fitne-i bagiyye-i Yehtuid miitemerridleri zir-i liva-y1 dalalete cem* olub hazret-i
Yahya-i

[p. 21]

ma‘sim ile $‘aban-1 mazlim ‘aleyhi’s-selatu ve’s-selamlart katle ikdam itmelerile hazret-i
kahhar-1 zi’l-intikam iki def*a dahi semsir-i hiinriz-1 Buhtunnasr1 haniiman-1 Yehtida havale
idiib def*a-i Gilada beytii’l-mukaddesede degil piramen-i damen-i ‘alemde ism-i Yehud itlak
olunacak sahs komayub defa-i saniyede ol medayin-i siirir ve ‘isretgah-1 ma‘miiru hak-i
siyaha yeksan idiib niimiine-i ka ‘an safsafan oldukda mi1 ‘alem ma‘miir u abadan idi

«Veyahiid> hazret-i ruh-bahs-1 kelam 1‘sa ‘aleyhi’s-selatu ve’s-selam sadr-1 divan-1 rislete
tesrif idiib hezar gine anlar d‘avet-i din-i hak idiib beytii’l-mukaddesi makdem sa‘adet
miiltezimleri ile mahsiid-i felek-i ¢ar-1 min itdiiklerinde beni Israil mu‘anidleri rily-1 inkardan
ateszen-1 hirmen-i ser U sir olmaga baglayub giderek miikalemeleri miisacereye miieddi
olmagla zu‘m-i fasid-muhal endiseleri iizre katl-i ruhu’llaha kasd itdikleri i¢iin hazret-i
cabbar-1 sedidii’l-intikam ve cenab-1 hazret-i ‘aziz-i mennan ruhu’llahi varta-i hiicim-i
clihidandan halas idiib balahane-i zerrin-sakf-1 asmane ref* eyledi. Mukteda-y1 serzeme-i
ciihiid olan Isyu‘ nam kafiri hemreng-i siiret-i mestha gdstermekle ol bed-baht-1 kusteniyi
celladan-1

[p. 22]

bi-rahma ahz itdiriib kenare-i siyasetgaha getiirdiiklerinde Isyu‘-i Yahiidi her ne kadar giis-
hiras-1 feryad olub bre meded hay ben i‘sa bin Meryem degilim sizin emr-i dinde miiskil-
kiisafiz olan Isyu‘ benim diyegdrdiyse de kimse iltifat itmiyiib mithimmat-1 salb-i siyasete
ihtimam-1 kiilliden sofira kilab-1 hadidii’l-enyab-1 beni Israil giise-be-giise dendan-1 sertiz-i
hiin-aliidlariyle geziib ne kadar Isaperest ya‘ni mii‘min ve muvahhid var ise sad-pare itmekle
arazi-i mukaddese diikkan-1 kassaba dondiikde mi ‘alem ma‘mir u abadan idi

«Veyahud> mestha-y1 mu‘ciz-demden ta‘ahd-i hace-i ‘alem seyyidii’l-‘arabi ve’l ‘acem nebi-i
ekrem ve muhterem rahmetiil- ‘Glemin olan Muhammedii’l Mustafa sali’allahu te‘dla ‘aleyhi’
ve’s-selam efendimiz hazretlerine gelince bes yiiz y1l eyyam-1 cahiliyette ki hengam-1 herc i
merc idi ne bir sahib-i ‘adalet padisah var idi belki hiikiim galibifi olmagla her giisede bir saki
‘alem-efraz-1 tugyan olmagla ates-i ciger-siiz-1 fesaddan ‘alem yanmis idi. Mesela Kiileyb bin
Vail nam bir ‘Arabin himayesinde Bests dimekle ma‘rif bir ‘avretin devesi bir hamame
asiyanesi bozmaga geliib ol siittir-i natiivani katl itdikde akrabasindan Cesas bin Merre nam
bir Faris-i nize-giizar yetisiib bir zahm-i sinan-1 canistan ile Kiileybi paymal-i siitlir-i merg
idicek kabile-i ‘Arab miyanesine

[p. 23]

ates-i fitne serer-fisan olub giderek cem‘-i kabai’il-i ‘Arab iki boliik olub bir asiyan-1 miirgden
otri <Misra‘y Bu meydan-1 felaketde nice baslar yuvarlandi fehvasinca kirk y1l mikdar semsir-
1 hiin-riz-1 harb i kital hiin-efsan olmagla hak-i diyar-1 ‘Arab edim-i giilgine dondiikde mi
‘alem ma‘mir u abadan idi

«Veyahiid> hazret-i sultanii’s-sakaleyn ve seyyidii’l-hafikeyn sehsiivar-1 ‘arsa-i levlak ve

‘alem-efraz-1 meydan-1 (VY cilk L) giil-1 giilzar ve (s (e Ghu lw) ve biilbiil-1 giiya-y1
(> Y o)) imam-1 enbiyd Muhammedii’l-Mustafa sali’allahu‘aleyhi’ ve’s-selam
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hazretleri riiy-1 ‘alem seraser haristan-1 ser i siir olmagla kimse menhic-i miistakim-i hidayete
miihtedi olmayub her kabile ahalisi mahliikatdan birine ya‘ni kimi siiya ve kimi atese ve kimi
taga ve kimi tasa ‘ibadet ya‘ni taparken bu kadar erazil-i bed-nihad-1 dalalet-i i‘tiyadi tarik-i
dalaletden dondiiriib mihrab-1 islama serfiira itdirinceye dek bu kadar muhacirin i ensariii
dest 1i tigleri diismen kanindan penge-i mercana dondiikde mi ‘alem ma‘miir u abadan idi

«Veyahiid» hazret-i seyyidii’l-miirselin ve hatemii’n-nebiyyin hursid-i sipihr-i sa‘adet ve mah-1
sehr-i siyanet hace-i ‘alem efendimiz sali’allahu te‘ala ‘aleyhi’ ve’s-selam hazretleri bu
seray-1 teng-1 fenadan serir-i bekaya hiram itdikde sadr-1 mesned-i hilafet hazret-i

[p. 24]
stddik-1 ekber Ebubekr radiallahii ‘anhii cenabina yetdikde zahiren ‘amame-i islam olan ser-

firazan-1 har-mesreban-1 ‘Arab kaffeten miirted olub gilise-be-giise miislim olanlar1 katle
tesmir-i sa‘id-1 ithtimam itdiklerinden ma‘ada Miiseylemetii’l-Kezzab ve Esvedi’l-‘Ayn ve
Tuleyhatii’l-Esedi nam eskiya-y1 bed-nihad ile Seccah nam bir kezzabe ‘avret da‘va-yi
niiblivvet idiib her birinin liva-y1 dalalet ihtivasina erazil-i ‘Arabdan yiiz elliser bin kadar
miibariz cem* olub saha-i darii’l-niiblivvet-1 Medineye hiiciim itmezden mukaddem hazret-i
sir-i bise-i sadakat siddik-1 ekber radiallahii ‘anhii ol gumrahan-1 dalalet pisgahina safderan-1
islamdan ‘askerler ta‘yin idiib ve ihtimam iderek bir giinde on iki sancak kaldirub her birifi
sir-i mest gibi bir ashab eline viriib riiy-1 zemine taraf taraf saldirdi. Ve nice kusaklu
pehlevanlar ile husiisa Halid bin Velid gibi bahadir ve sair dilaveran-1 islamla miiddet-i
hilafetde bir an ve bir sa‘at giise-nisin-i aram olmayub diismen-i din-kiistelerile riiy-1 zemin
maidekes-1 mihmanhane-i mar i miir ve simat-giister-i ziyafetgah-1 vuhis i tuyiir oldukda mi1
‘alem ma‘miir u abadan idi

(Veyahiid> miitteka-y1 hilafet-i islam Fariik-u meni‘i’l-cenab ‘Omer bin el-Hattab
radiallahii ‘anhii hazretlerine tevcih oldugu sa‘atden belki taz-1 tabiit oluncaya dek

[p. 25]
kemer-bend-i gaza olub Iran {i Tarana ve Hind i Yemen ve Magrib zemine muttasil rayat-1

zafer-rehber giirtih giirth ‘asker gonderiib halk-1 ‘alem asiide-hal olmamis iken Mugayre bin
S‘ubenin ebu Lilt dimekle ma‘ruf Firiz nam bir gulami ‘ale’ssabah sada-y1 hayy-1 ‘ale’lfelah
safa-bahs-1 erbab-1 salah olurken hazret-i ‘Omer radiallahii ‘anhii saha-i mescidde aliide-i
seker-h"ab olan kavmi taziyanetii’l-selatu hayr min el nevm ile bidar iderken ol la‘in-i ates-
mizac serdre-i nar gibi yerinden sigrayub ‘Omer bin el-Hattab hazretlerinif sine-i bi-kinesine
dort yerinden muhkem zahm-i zehr-alid urub ve hanger der-dest giirizan oldukda esna-i
tarikde on {li¢ miisliimani dahi mecriih-i hanger-i gadr idiib kendi dahi giriftar-1 kemend-i ahz
olmak mukarrer olicak gerden-i hayatin maktu‘-1 hanger-i helak itdikde hazret-i Fariik-1
selabet-meab kilade-i taklid-i hilafeti e‘azim-1 eshabdan 1ayik-1 mesned-i hilafet alti kimsenif
gerden-i ihtimamina ta‘lik eyledikde tarika-i siira iizre karardade olan1 mesned-nisin-i hilafet
idinceye dek ii¢ giin riiy-1 zemin tamam halifesiz turdukda mi1 ‘alem ma‘miir u abadan idi

«Veyahiid> bargah-1 biilend-eyvan-1 hilafet cenab-1 emirii’l-mii‘minin ‘Osman bin ‘Affan ile
miiserref oldukda etraf-1 ‘alemde mesned-nisin-i hiikiimet olan erazil-i

[p. 26]

beni Umeyyenifi se‘a@met-i mezaliminden eskiya-y1 Misr i Hicaz ii ‘Irak cem® olub ravza-i
firdevs-eser-i hazret-i Safi‘-i riiz-1 mahser sali’allahu te‘ala ‘aleyhi’ ve’s-selamii hicab
itmeyiib darii’l-hilafet-i ‘uzmaya hiicim eylediler rivayet-i sahiha lizre tamam kirk giin
muhasara olunub bi’lahare dervaze-i haremsera-y1 halife-i seyyidii’l-miirselinden fiirce-i
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dubtl buldular biilbiil-1 bedi‘ii’l-lehce-1 natikas1 giilberg-i mushaf-1 kerimden tilavet-i
kelamullah iderken gonca-i devletmendifi nihal-i beden-i hiramanindan ayirub nahak yire
hiin-i zi’nnureyn ile sahaif-i beyza-y1 kelamullahi evrak-1 lale-i nu‘man gibi I‘al-reng
itdiklerinde mi ‘alem ma‘miir u abadan idi

«Veyahud» riitbe-i hilafet minber-i miinevver-i vekalet viictid-i bahirii’l-ciid olan sir-i huda
‘Aliyyti’l-Murtaza radiallahii ‘anhii ile miizeyyen oldukda tarfetii’l-‘ayn ruy-i rahat gérmeyiib
gah yevm-i Cemelde mukatele ve gah Nehrivanda havaricle gah Siffinde Mu‘aviye ile
mukabele idiib bu mu‘arik-1 cigersizda yaliiz eshab-1 resul’ullahdan elli bifie karib
bahadiran-1 muhacirin ve miibarizan-1 ensardan ‘alef-i semsir-i sehadet oldugundan ma‘ada
yiiz bifiden ziyade ‘ibadullah ser-cesme-i tig-1 abdan sirab-1 hizab-1 helak olub memalik-i
islamiyandan sayeban-1 emn ii eman bilkiilliye miirtefi‘ old1 ve namus-i din-i islama seyn
verir ol kadar halat zuhiir itmisdi ki

[p. 27]

zikri micib-i melal olmagin tayy olundi. Bu esnada bi-insafan-1 san-1 huda-nasinasan
eshabindan biri hil‘at-i hilafeti diis-1 hulle-ptis-1 emirii’l-mii‘minin safder-i galib ‘Ali bin ebt
Talibden hal‘ idiib Mu‘aviyeye ilbas itmek i¢lin hilkm idiib ol hiikiim rivayet olundig iizre
hiikiimet-i miilk-i Misr ricasile resiil-i1 hiidanii hakk-1 sarthin nez‘-i engiisteri ider gibi yemin-
1 meymenet-karininden ¢ikarub Mu‘aviyeye virmekle nice yiliz yil halk-1 ‘alem degil belki
felek-reng-i nil libas-1 matem giyiib erazil-i Sam ve silifeha-y1 beni Umeyyeden al-1 ‘Ali
gordiigii zahm-i semgir-i eziyyet i cefadan cereyan iden hiin-i cigerlerinden arz-1 hicaz lale-
sitane dondiikde mi ‘alem ma‘miir u abadan idi

«Veyahud> Mu‘aviye ‘alem-efraz-1 saltanat olmak arziisuna diigiib miigkil-kiisa-y1 siir-engiz
olanlara miiraca‘at esnasinda eyalet-i Misr1 ‘Amr bin ‘Asa t‘ame ya‘ni ocaklik viriib anlar
dahi ‘asakir-i melah-sumar ile ihata-i medine-i Misr idb fi’lhal hakim-i Misr olan
Muhammedi ki siddik-1 ekber ve yar-1 gar-1 seyyidii’l-beser Ebubekr radiallahii ‘anhi
hazretlerinifi ciger-giisesidir sayd-1 kemend-i kahr idiib ol can-1 ‘alemi bir miirde-i bed-mu-yi
himar ic¢ine habs itdi ve bir tennur-i siizanda biryan itdikden sofira kinane-i Misrda siham-1
cihad olan ashab-1 resiil’ullahdan

[p. 28]
gayri kiibera-y1 din-i miibinden ne kadar $’ia-i sah-1 merdan var ise katl-1 ‘am idiib hiin-i
sehidan-1 islamla Misr hem-reng-i siirhab oldukda mi1 ‘alem ma‘miir u abadan idi

«Veyahiid» Mu‘aviyenin oglu Yezid-i pelid ve facir-i ‘anid viictud-i habaset-alidile bigayr-i
hakkin sadr-1 hilafeti miilevves idiib (a¢S s (2 e 3V) misdakinca zamaninda ashab-1 fiictr
kamran ve erbab-1 din miibtezel {i miihan oldigindan ma‘ada hazret-i niir-i ¢esm-i Fatimetii’z-
Zehra ve cigerguse-i ‘Aliyyii’l-Murtaza merdiim-i dide-1 Mustafa sultanii’s-siiheda serdar-1
sehidan-1 Kerbela hazret-i Hiiseyn bin Aliyyii’l-Miicteba katliyciin erazil-i ‘Irak-1 ‘Arabdan
zir-1 liva-y1 menhiisuna miicteni® eskiya-y1 ates-nihad mutaba‘at-1 ibni Ziyadla beriyye-i
cigersiiz-i Kerbelada hemrah-i Hiiseyn-i mazltim ile ashab-1 restl’ullahdan ve gayriden ne
kadar niifus-1 zekiye var ise t‘ume-i tig-i elmas-gin-i sehadet itdiklerinden sofira ser-i
sa‘ddetmend-i Hiiseyn-i mazlim-1 beden-i nezaket-perverinden semsir-i zulm ile ciida idiib
ehl-1 beytden perde-nisin-i haremsera-yi iclal olan havatin ve ebkar ve etfali zelil {i hakir ve
makhiir i esir eyleylib perverde-i zerrin-sivar-1 halhal olan muhaddereler berhemzede-i bend-i
zencir olmagla giin gérmemis nazeninan-1 kasiratii’t-tarf basi agik yalin ayak yezidperest
olanlar rakib olmak vech
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[p. 29]

lizre bunlar ise yayan enva‘-i tezlik ile ta Sama degin getiiriib ol 1°al-i giisvare-i benagus-i ‘ars
olan ser-i hiin-alid-i Hiiseyn-i mazlimu bir tast-1 zerrin ile pisgahe getiiriib bihamdillah
gazve-i Bedrde kuste-i tig-i gadr olan ecdadimizifi intikdmin al-i Ahmedden aldim diyti fahr
i miibahat eyleyiib heman mecalis-1 tarab tertib idiib ‘ays i ntisa mesgul ve ehl-i imanifi
nevaib i ahzan1 kemale yitiib paymal-i huyul {i cimal fasaka ve fecere oldugindan ma‘ada
hiin-i siiheda-i s’ia-1 sah-1 merdan ile hak-i siyah-1 zemin-i Kerbela nat‘-1 giilgiin ve seccade-i
erguvan-gin oldukda m1 ‘alem ma‘mir u abadan idi

Veyahiid> miilik-i beni Umeyye ki Mu‘aviyeden ma‘adas1 on ii¢ kimsedir ol silsileden
emirii’l-mii‘minin ‘Omer bin ‘Abdii’l-‘aziz ve Yezdifi oglu Mu‘aviyeden ma‘adasmii seb ii
ruz endiseleri tertib-i esbab-1 fisk i fiiciir ve icad-1 mukaddemat-1 ser i siir oldigindan gayri
katl-i ashab-1 restil’ullaha bahane-cuylar ve yaran-1 seyyidi’l-miirselin hakkinda bed-gtylar
ve mukarnes eyvanlarina hatt-1 muharrer-i zernisanla e’azzebi’llahu te‘ala sebb-i vasi-yi
seyyidii’l-miirselini naks-1 kitabe-i tahsin itdiklerinden ma‘ada minberlerde b‘ade’l-hutbe
‘akbeh-i elfazil mukaffa ve miisecca‘ sebb i 1‘an-i imam itdiklerinde seng-i siyah-1 hare
‘arakriz-i 1ztirab olub

[p. 30]

nice yillar ehl-i islam cum‘a namazindan ve cema‘atden kesildikde mi ‘alem ma‘miir u
abadan idi

«Veyahud> Yezid miidde‘i-i hilafet-i islamiye iken medine-i resiil-i rabbii’l-‘alemine ‘asakir-i
sakavet meagsir gonderiib liva-1 menhiis i ma‘kiisunu miislim ibni ‘Ukbenifi eline viriib {i¢ giin
lic gice medine-i restil’ullah1 ‘askerine bagislayub saye-nesinan-1 ravza-i restl olan miislimini
katl ve mal i miilklerin nehb i garet ve perde-nisin-i ‘ismet olan muhadderat i benati
bildikleri gibi tasarruf idenlere Yezid-i la‘in hazret-i resiil’ullahdan hicab itmeyiib aferin
yiiziinliz ag ve kilicituz keskin olsun diyiib terakkiler ve hil‘atler viriib hun-i kiistegan-1
islamla sehr-i Medine diikkan-1 bakkam-fiiriisa dondiikde mi ‘alem ma‘miir u abadan idi

«Veyahiid> miiliik-i beni Umeyyenifi telvis-i mesned-i hilafet-i islamiye idenlerden Velid bin
Yezid bin ‘Abdii’l-melik bir giin meclis-i levh {i tarabda negamat-1 ¢eng i hay esnasinda
kulagina avaze-i ezan-1 serif giriib mitriba-i meclis olan cariye-i ganiyesine ki ol meclisde
nlidemas1 mahzarinda zina idiib ikisi dahi ciinib idi gel imamet eyle namaz kilalum diyii
ferman eyledi ashab-1 meclis ve kendi dahi hamrdan abdest aldilar ve ol kahbe-i riizgar-1
sermestifi ser-i menhusuna imamane bir ‘amame sarub seccade-i mihraba geciirdi ya‘ni hem
clinib ve hem

[p. 31]

sarhos bir fahise-i riizgara imamet itdirdi cariye dahi her rek‘atda bir giine naks-1 si‘r okuyub
selam birdikde tekrar kenar-1 mihrabda bir dahi zina idiib kahkaha-i istihza-y1 dini daima
terane-i meclis-i iins iden melik-i zindik-mesreb zamaninda mi1 ‘alem ma‘miir u abadan idi

«Veyahud> ol melik-i bi-din bir giin sadr-nisin-i tahtgah-1 gurtr iken mushaf-1 serifden tefe‘iil
idiib (aie s JS i) ayet-i kerimesi geldikde tehevviir-i Fir‘avniden gazabnak olub
e’azzebi’llahu te’ala evrak-1 mushaf-1 kerimi giriban-1 imanm gibi pare pare eyleyiib cabbar-1
rabbii’l-erbab ile husiimeti mutasammin bu nazm-1 na-ma‘kiili insa ve insad eyledi
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ya‘nl ey mushaf cabbar-1 ‘anid diyli beni mi korkudirsin imdi ben ol cabbar-1 ‘anidim ki
mahsergah-1 kiyametde rabbifia vardikda giriban-1 ¢akle feryad idiib yarab Velid beni pare
pare itdi diyii sikayet eyle dedi boyle olan zindik-1 dalalet-ayin zamaninda mi1 ‘alem ma‘miir u
abadan idi

[p. 32]

«Veyahiid> Haccac-1 zalim-i bi-rahm ii bi-din beni Umeyye iimerasindan ‘ibadullaha siddet-i
ye‘s ile musallat bir gaddar-1 kiisteni olmagla haveran-1 masrikdan kayrevan-1 magriba gelince
riy-1 zemini zulmet-i zulmile malamal eylemisdi kendi huziir-1 miistevcibu’n-nufirunda
celladan-1 bi-aman elinden serbet-i sahadet igen ehl-i islam iki yiiz bifiden ziyade ve esna-y1
cengde kuste-i tig-1 gadr olan ‘ibadullah ‘adedini ancak defatir-i kiramii’l-katibin muhit iken
kendi sadr-nisin-i darii’l-gurab-1 cehim oldukda hitta-i eyaleti zindanlarinda mahbiis yigirmi
sekiz bifi mazlim i bi-glinah bulunmus idi. Ol zalim-i hiida-naters k‘abettullah vacibii’l-
ihtiram iken istiine vafir ‘asker ¢ekiib harem-i beytullaha nazir cabel-i ebii Kabis zirvesine
mancinik kurub emirii’l-mii‘minin ‘Abdullah bin Ziibeyr hazretlerin muhasara ile taraf taraf
carh-1 cenge seragaz olunub nice giinler emr-i muhasara miitemadi olub bir giin ‘Abdullah
hacerii’l-esved altinda tahrime-bend-i namaz iken mancimik halet-i riiku‘a miisadif olub
miyanin sikest itmekle ‘asker-i Haccac-1 la‘in dahil-i haremullah olmakda iken ‘Abdullah
icerli validesi Esma bint Ebubekrii’s-siddik hazretine ki lakabi zatu’n-nitakeyndir giriib
sikeste oldigin bildiriib ve ser-cesme-i sefkatinden resehat-1

[p. 33]

nasihat taleb itdikde benim cigergtisem Haccac gibi bir kafire fermanber olmakdan paymal-i
hak-i helak olmak yegdir heman sirab-1 serbet-i sehadet olmagla himmet eyle didikde ¢ikub
semsir-i burranla meydan-1 karzarda cenge miibaseret ve nice yiiz kelb-1 ‘aktiru kanare-i
cehenneme gonderiib kendiler dahi kenare-i havz-i kevsere hiramane pervaz eyledi. Esma bint
siddikii ogluna nasthati sami‘a-i Haccac-1 zalime yetisiib emirii’l-mii‘minin hazretlerinifl
cesed-i pakini salb idiib ta validesi rica itmeyince indirmeyesiiz diyli ¢avuslarina ferman
itmegin iki y1l maslab turdi. Zatu’n-nitakeyn ise iki yerden gayret kusagin kusanub er gibi bu
vechile hararet-i mevt-i velev mezak-1 gayretine sekerden leziz gelmekle ol tarafa iki yil iltifat
itmeyiib bir giin ol semtden gegerken cigerparesin hala berdar goriib dahi bu hatib minberden
inmesin mi didikde ol sa‘at Haccac-1 zalim istirkak idiib bu mertebe dahi sefa‘atdir diyii
indiriib hak ile yeksan medfiin eyledikde batha-y1 k‘abetullahii kumlarin1 adem kanindan
hurde-i mercana dondiiren zalim-i bi-din zamaninda mi1 ‘alem ma‘mir u abadan idi

«Lakin» mesned-ara-y1 ‘adl i insaf olan padisahlarimiz selatin-i ‘alisan-1 al-i ‘Osman zaman-1
seriflerinde k‘abetullaha

[p. 34]
tas atilmak degil beytullahdir diyli t‘azimen mahalle mescidleri 6niinden bile tablhane ile

gecilmez fel’illahii hamdii ve’l-minne

«Veyahiid> destgah-1 hilafet-i ‘uzma al-i ‘Abbasa miisellem oldukda tantana-i devletleri hatira
gelmez bir fitne-i ‘azime 1kaz idiib kur’an mahlik midir yohsa kadim midir diyli gulat-1
mutezileden bir iki bi-din hevasina tabi‘ olmagla ‘ibadullahi imtihan misilli kadimdir diyi
tarik-i miistakime gidenleri divaninda esedd-i siyasetle katl iderdi. Ekabir-i ‘ulemadan Ahmed
bin Hanbeli radiallahii ‘anhii hazretlerini Me’miin halife mahbiisen getiiriib ‘akd-i meclis-i
miinazara olunmadan Me’min kuste-i tig-i reybu’l-mentin olub evreng-i hilafet mu‘tasim
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bi’llaha miiyesser oldukda imam-1 miisariinileyhi mahalli-1 miinazaraya getiiriib kelamullah
mahliik midir yohsa kadim midir diyii su’al olundukda ol dahi cevabinda allahifi ilmi mahluk
ise kelam1 da mahliikdur didikde celladan-1 zebaniye mesreb ihzar olunub ol meclise ol zat-1
‘azimii’s-san1 mertebe-i ‘aklden sakit oluncaya dek kirbac-1 s‘iiban-endam ile darb eyleyiib
enva‘-i iskenceye miibaseret itdikde ‘asakir-i islam ‘ulemaya bu hakaret nedir diyli ¢cenber-i
ita‘atden huriic ideyazdilar. M‘utasim billah bim-i cana diisiib egerci def*-i dagdaga igiin
imamii bagini zanusuna alub giil-1 ruhsarina giilab-efsan olmusidi.

[p. 35]

Ehl-i divan perisan oldukdan sofira zindafie gonderiib iki yil dort ay esir-i bend-i zindan iken
etraf-1 reb‘-1 meskiina emirler gonderiliib kirk yila karib giise-be-giise katl i iskence-i
‘ibadullahdan celladan-1 bi-rahma melal geliib ‘aks-i hiin-i sehidan ile kubbe-i asman hayme-i
giilgtina dondiikde mi ‘alem ma‘miir u abadan idi

«Velakiny» padisahlarimiz al-i ‘Osman sebbet’allahii asas devletihiim hazretleriniii zaman-1
seriflerinde ser ‘at-1 seyyidii’l-enama muhalif vaz‘a ikdam ile katl-i ‘am-1 ehl-i islam itmek
degil taife-i Yahud ii nasaradan bir zzimmi‘-i nagizifi ser‘en katli 1azim gelse kudat-1 islamdan
biri hilkm idiib yazdig: hiiccet-i ser‘iyyeyi kadi-‘asker mutabik-1 seri‘at-i garradir diyii paye-i
serir-i sultaniyyeye ‘arz idiib streti defter-i ru‘tise kayd olunub asl-1 hiiccet hifz oldukdan
sofira siyaset oluna diyli zabita-i siiret-i ru‘ds virilmeyince katl olunmak muhaldir fe/’illahii
hamdii ve’l-minne

«Veyahiid> hulefa-y1 ‘Abbasiyeden ebu C‘aferii’d-Devanekiye imamimiz imamii’d-diinya ebi
hanife hazretlerinifi itdigi nasthat-i din i diinyadan rencide-hatir olub imamif yaninda taklid-i
kaza muhal iken teklif-i kabtl-i kaza eyleyiib imtina‘ idecek e’azzebi’lldhu te’ala ol imam-1
zisan hazretlerini habs-i medidle ferman idib

[p. 36]

vezir-1 napaydari olan ibni ebii Cire nam zalimifi velini‘meti olan bednam efendisi goriib
aferin bu babda ihtimam-1 kiilli itmek lazimdir deyilib imam-1 ‘aliii’l-kadr cenab-1 kerimlerin
mahbusda cum‘adan ve cema‘atden mahrim i memnu‘ idiib ta hiraman-1 ravza-i cinan
oluncaya dek ya‘ni rith-i piir-fiitdhlarin teslim itdirinceye degin 1tlak itdirmeyen zalim-i bi-
dinifl velvele-i zulmi ¢ar-cihet-i ‘alemi tutub nice yillar tarabhane-i zeminden h'ab ii rahati
kaldiran bi-dinifi zamaninda mi1 ‘alem ma‘mir u abadan idi

«Velakin» serir-ara-y1 devlet-i ismamiye olan padisahlarimiz sehriyaran-1 ‘Osmani zaman-1
seriflerinde imam-1 ‘azam radiallahii ‘anhii mezhebini ihya ider ‘ulema-i ‘amilin degil imam-1
‘azam tacidir diyii destarin kabardub gezdiren ‘aliman-1 tarik-i ‘ilmifi birine karst sdyleyen
ademi tahkir-i “‘ulema itdif diyii makam-1 katle getiriirler fe/ ’illahii hamdii ve’l-minne

«Veyahiid» Mu‘tasim-1 ‘Abbasiniii veziri Miieyyidii’d-dinii’l-‘Alkami ki rafiz-i sebbab ve
teberra-y1 ashab olmagla al-i ‘Abbas hiikimetine tahammiil idemiyiib hukiik-i ni‘metine
kiifran ile memalik-i Hitd vii Huten sultan1 Hiilagh hani teshir-i miilk-i Bagdada tahrik idiib
mesela dervis-sima bir sahs-1 natirasi1 razi idiib basimi1 pak i miisella tiras eyleyiib ve kendi
hatt1 ile ey han-1 hanan-1 Tiirkistan

[p. 37]

eger memalik-1 ‘Arab {i ‘Acem ve Riimu zamime-i miilk-i mevris itmek iradesi caiz ise gurre-
i sehr-i filanda ‘asker-i melah-sumar-1 tatar ile tahrik-i rikab idesiz ki ins’aallahii te‘ala
kabza-i semsire el degmeden ferman-reva-y1 Iran i Tiiran olmagi bu ‘abd-i nagizden bilesiz
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diyii yazdi ve ol hatt1 stizen-i sertiz ile igneleyiib dervis-i giysiidar sekline girinceye dek habs
idiib ba‘deht gonderdi. Dervis hanifi bargahina varub tenhaca girdi ve basin tiras idiib kira’at
itdirdikden sofira han dahi hirs i tama‘a diisiib bu resm iizre va‘d eyledi ki miilk-1 Bagdadi her
ne vakt ister isefi safla kayd-1 hayat ile vireyim diyii tahrir eyledi. ‘Alkami-i hain dahi
mukaddemata basliyub mesela padisahlara lazim olan mal i hazinedir bu kadar ‘asker neye
lazimdir diyii kat‘-i mevacib eyliyiib ve ne kadar zehair-i sultani var ie israf i itlaf eyleyiib
leyl Ui nehar halifenifi mizacina muvafik ve hevasimma miilayim evza‘ ile hiyanete basladi.
Hillagiih banmii derya-y1 ‘askeri serpintisi serhadd-i memalikine yetdikde serhadd-i
timerasindan gelen feryadcilar1 togru tenhasina indirmekle nabedid i napeyda iderdi. Havali-i
Bagdada urduklari ates-i nehb i garetifi did-i serer-

[p. 38]

altidun halife kendi goriib su‘al itdikde ol hain siiret-i hakdan feryad idiib padisahim memalik-
1 ma‘mirene Hiilagt gibi bir dliismen-i bi-aman derya misiillii ‘asker-i ates-fisanla miiteveccih
olub havali-i darii’s-selama gelinceye dek serhad muhafazasinda olan imeranizdan bu vakt
olincaya dek feryadnameler gelmiye boyle kiifran-1 ni‘met izhar iden hainlerifi cezasin semsir-
1 sertiz-1 siyasete havale buyurmiyub da kangi diismenifiizi siyaset idersiz diyii elinden hatt-1
hiimaytn alub timerdya mahfi haberler gonderiib boyle zamanda siziii gibi hayr-h'ah
kullarinifi katline emr iden padisaha vezir olmadan Hiilagii hana esir olmak yegdir sizifi gibi
dilaverleri katleden halas itdirinceye degin az kaldi ki bas virem didi ve bu giine nice batil i
hezeyan sozleri irtikabla siiret-i hakdan goriiniib anlar1 yekpare daire-i ita‘atden huriic
itdirdikde anlar dahi Hiilagii hana climlesi miilhak oldular Hiilagii han sahra-y1 Bagdada darb-
1 tinab-1 bargah itdikde dervaze kapanub etrafinda fi’lhal asar-1 abadani kalmadi kirk giine
karib muhasara esnasinda ibnii’l-‘Alkami Hiilagti han agzindan tezkereler peyda idiib benim
‘azimet-1 hitta-i Bagdaddan muradim ancak cenab-1 emirii’l-mii‘minin ile mintik-bend-i
karabet olmakdir. Necl-i kerimleri

[p. 39]

Ebiibekre perde-nisin-i nihanhane-i han olan kerimemi namzed idiib miyanimizda kemer-i
musadakati muhkem itmekdir dinilmegin halife didikleri yadigar dahi inanub c¢iinki kaziyye
boyledir miinasib-i hal budur ki ayin-i hilafet ile bargah-1 hana varub darii’l-hilafet-i ‘uzmaya
da‘vet eyleylib tertib-i esbab-1 ziyafet eyliyeviiz diyii halife ve sair erkan-1 devlet diiglin alay1
seklinde zer i zivere gark olub kal‘a kapusin acdilar. iki canibe ‘asker-i tatar saf durdilar
halife iki sehzade-i azadesini ki Ebiibekr ve ‘Abd’iirrahmandir ‘alem-i serefraz gibi 6iiiine
alub mukarreban-1 hazret ve evliya-y1 devlet ve viiciih-1 ‘ulema-y1 ‘izam ve sipah-1 dilaveran-1
felek-ihtisamdan kevkeb-1 enbith ve mevkib-i piirsiikiih ile ‘azim-i bargah-1 hani olub
dervaze-i sehr-i ‘adem ya‘ni Bagdad kapusindan ¢ikdilar

* Beyt *

Gl gadade ol
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Ibnii’l-*Alkami sadman ve handan pisgah-1 otaga indi ve deriin-i bargaha giriib damen-biis-i
iclalden sofira padisahim bafia 1azim olan1 ya‘ni halife-i riiy-i zemin olan padisahi ve evladini
erkan-1 devleti ile tav‘an meydane getiirdiim siz dahi

[p. 40]
size diiseni idesiz deyince climlesi meydane cem* olub neye ugradiklarin bilmeyiib sadir olan

ferman miicibince halife cellad bas1 haymesinde mefkif turub gozi karstisinda refikleri t‘ume-
1 semgsir-i siyaset kilindikdan sofira halifeyi mahall-i me‘miirede bir kiirsi {izerine iclas itdiriib
evvela iki sehzadesini gozi 6iiinde galtan-1 hiin-1 sahadet itdiler. B‘adehii havas hazretinden
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Stileyman sahi ve erkan-1 devletini bir bir ‘arza-i tig-i siyaset eyleyiib sa‘irlerin hunharan-1
tatar lenhatii’l-basarda ‘alef-i semsir-i abdar eylediler ve kendin {i¢ giin mahbiis eyleyiib
isti‘al-1 ates-1 cu‘dan ta‘am istedikde Hiilagt kendi otagina getiirdiib oturtdukda bir kaseyi
altun-1 meskik ile malamal eyledi ta‘am getiiriir gibi peskir ve kasik ile 6fitine koyub bir kag
giindiir acsifiiz buyurufi diyii han iltifat itdikde halife girih-giisa-y1 hande-i ta‘acciib olub zer-i
meskiik me‘kiilat makiilesinden midir ki mihmanifiiza teklif idersifiiz didi han dahi vasita-i
terceman-1 beligii’l-beyan ile ey halife-1 magriir ¢linki zer me‘kiilat makilesi olmadigi hod
ma‘limufidur ya nigiin hazinelerin malamal idiib ‘askerifie bezl itmedifi ki kaviii’l-kalb olub
‘askerimi havali-1 miilkiifiden def® ideydifi bari mal yerine vafir zahire vii gulal-i mahziin
itmis olaydifi boyle kal‘a-i

[p. 41]

miistahkemde farigii’l-bal oturub ‘avan Ui ensarifi seni boyle varta-i helake diigmege mani*
olurlardr diyli tevbihden sofira meydan-1 siyasetde aguste-i hak ii helak olmak iciin isdar-1
ferman olundukda semsir-i hani hiin-1 al-i ‘Abbas ile 1‘al-giin olmak miinasib degildir diyii
halifeyi bir ¢uval i¢ine koyub nemed-nalan seklinde erazil-i tatar yemin {i simalinden leked ile
helak eylediler. Halife-i riiy-1 zemini helak eyledikden sofira sehr-i Bagdad ki zatii’l-‘imad-1
hurrem-i hayrii’l-bilad iken ol ‘asakir-i bi-sumar ates-i siddetden harab ii yebab olub sera-
perde-i hilafetde ne kadar giin gbrmemis naz-perver var ise bir alay erazil-i tatar haymelerinde
ve sokaklarda tasarruf oldundukdan ma‘ada nefs-i Bagdadda ii¢ yiiz yetmis bifi adem kuste-i
tig-i ‘udvan olub serhadd-i Cinden darii’s-selam-1 Bagdada gelinceye dek memalik-i Iran ii
Turandan endaze-i elfaz-1 hesabdan birtin buride-i semsir-i tugyan olan timem-i layuad i
layuhsa kellelerinden riiy-1 zemin bozulmus biistana dondiikde mi ‘alem ma‘mir u abadan idi

«Veyahiid> ol vezir-i hain velini‘metine itdigi hiyafiet kiyamete dek naks-1 sahife-i ruzgar olub
itmam-1 meram itdikden sofira ‘ahd-1 pisin iizre hiikiimet-i Bagdada yerlhig taleb itdikde han
tertib-1 divan idiib ‘ala riitisii’l-eshad ol hain-i bed-nihada hitab

[p. 42]

idiib sen aba’an ced bu hanedanifi perverde-i ihsani1 ve ber-aviirde-i in‘am-1 bikerani iken ve
bizim ile sabika-i1 hukiikufi yogiken halifenifi miilk-i nevriisunu ve ‘asker-i derya-hurtisunu
paymal itdiiriib bu kadar yiiz bifi kere iimemi semsir-i gadr ile helak itdirdikden sofira
velini‘metine rahm itmiyiib benim gibi bir bi-aman elinde bu riitbe siddet-i siyasetle katl
itdirde sen senifl gibi hainden ne hayr miitevakkadir eger safia v‘ad-i eman sebk itmemis
olaydr senifi encaz-1 v‘adiiii zeban-1 semsire havale iderdim didikde divanda olan tatar i
mogol ciimlesini vahiden b‘ade vahid ¢ehre-i ibn-i ‘Alkamiye tiikiirdiib enva‘-i tevbih ve
hakaretden sofira climlenifi sefa‘atiyle Bagdad subasisinifi yaninda ‘ases mansibi ile serefyab
olsun eger iba iderse katl olunsun didikde ol dahi kabiil idiib ‘aseslik ‘unvanile mensiir ve
zaman-1 kalilde nabud i napeyda hak ile yeksan oldukda mi1 ‘alem ma‘mir i abadan idi

«Veyahud> hulefa-i Fatimiyye namile meshiir olan al-i ‘Ubeydden hakim biemrillah didikleri
nakizii’l-kalb hakim-i zalim zamaninda hatir-1 nev‘-i besere hutiir itmez mefasid i mezalim
zuhiir idiib mesela ekser eyyamda bizzat kendi es‘ar-1 siik-1 Misr1 yoklamak igiin bir ‘azim
heykel himar1 olub si‘ar-1 hilafet ile ol himare siivar olurdi. Minare seklinde dahi mefredii’l-
aza siyah bir

[p. 43]

‘Arab1 var idi ki yanina alub erkan-1 devlet ve viizera-y1 ‘ali-menzilet o6fiiine diiserlerdi.
Mesela bakkalin birinifi mizan1 nakis c¢iksa tiz cezasi tertib olsun diyii ibram iderdi.
Derdmendi kendi nazargahinda meydana yaturub ol heykel-1 diraz i bala mel‘tin-i ‘ifrit-sima
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‘Arab ile livata itdirirdi. Ol derdmend dahi feryad idiib ve ol mel‘lin ‘Arabifi miibaseretinden
ve derdmendifi feryadindan safayab ve mesriir olurd: gayri kiifriyyati tursun bdyle vaz‘-1 na-
hancarindan sad ii handan olan Fir‘avn-1 bi-haya zamaninda mi1 ‘alem ma‘mr i abadan idi

«Veyahiid» serir-i padisahi Mehmed han-1 Harezm sahla miiserref oldukda derya-y1 tugyan
olan Cengiz han tarafindan gelen bazirganlara giiya cefa olunmagla ‘asakir-i bi-sumar-1 tatar
ile Cengiz-i hiinriz memalik-i Iran ve Tirana derya-y1 ates gibi yiiriiyiib sultan Mehmed her
kacan mukabele itdiyse maglib olub ahirii’l-emr kendisi ve ehl-i beyti ve valdesi ‘umiimen
hasekiyan-1 haremseray ile ve daire-i ‘akla sigmaz hazain i cevahir ile yagma-geran-1 tatar
eline diisiib memalik-i vesi‘a-i Harezm sahda olan rical kilicdan gecilib cevami‘ ve mesacid
ahur-1 devabb ve ‘umimen ‘ulema-y1 islam ve mesayih-i kiram erazil-i tatar atlarina
hidmetkar oldilar. Sarken ve garben zi ruh makilesinden ta‘ife-i nisvandan gayri

[p. 44]

kalmamisdi. Meger iradet-i rabbii’l-‘alemin ol namuradlarifi dahi ‘alef-i sir-i semsir-i helak
olmasina ta‘alluk itmis bu esnada bir tatar-1 hiinhar bir za‘ife ‘avreti katl ile tahvif itdikde ol
za‘ife ‘avret niyaz eyleyiib aman elimde bir diirr var idi senden havf idiib yutmusdum bir
lahza aram eyle ¢iksun al ve beni azad eyle didikde tatar-1 bi-rahm dahi ol za‘ifenidi fi’l-hal
sanduka-i sinesin hancer-i kahr ile ¢ak idiib ol diirr-i sahvar-1 buldukda giirih-i mekrtih-i tatar
tuyub bu diyar ‘avretleriniii karninda ‘ala inciiler bitermis diyii ol glin ahsama degin yigirmi
binden ziyade za‘ife-1 bi-giinahifi sine-i hayatin1 ¢ak eylediler ashi yogmus deyinceye dek
hitta-i Iran ve Tiranda cins-i nisadan kalmiyub sahra-y1 ‘alem selhhaneye dondiikde mi ‘dlem
ma‘miir U abadan idi

Elkissa> Ey padisah-1 ‘alem devr-i ‘Ademden bu ana gelince her giinii zikr eylesem her
birinde bir vak‘a-i ‘azime zuhr itmisdir ki istima‘1t micib-i melaldir. Nihayet-i mertebe gecen
bellii olmamagla mesaib-i giizeste dahi bilinmez bu evrakda mestiir olan mesaib i beliyyat her
‘asrda re‘ayanifi niyyet-i fasidesinden lazim gelmisdir. Padisahlarin bu babda medhali yokdur
nitekim rabbii’l-‘alemin kur’an-1 bahirii’l-burhaninda buyurmusdur bi’sm’illahi’r-rahmani’r-
rahim inna’llahii la yugayyirii ma bi-kavmin hatta yugayyirii ma bi-enfiisihim misdakinca

[p. 45]

heman padisah-1 ‘alem dergahina ehemm-i umur budur ki hemise hablii’l-metin-i seri ‘at-i
seyyidi’l-miirselin sali’allahu te‘ala ‘aleyhi’ ve’s-selam muhkem yapisub menasibi ehl olana
taklid eyleyiib husiisa hidmet-i seccade-i seri‘at tevcih olunacak kadilerii hakimii’s-ser*
olmagla istihkakini yoklayub tevcih idesiniz diyii viikela-y1 devlete ferman itmekdir zira
devlet-i ‘aliyye-i ‘Osmaniye ibtida-i emrden ri‘ayet-i ser‘-i serif itmekle bdyle ser-efraz
olmusdur. Zaman-1 saltanat-1 Kiytimersden bu ana gelinceye dek bir padisah-1 al-i ‘Osman
padisahlar1 gibi re‘ayet-i canib-i ser‘-i serif itmek lizre isdar-1 ahkam itmemisdir. Selatin-i
‘izam-1 al-i ‘Osman her emrde yazilan maddeyi yedi sekiz kerre ser‘iye irca‘ itmek
kanunlaridir madamki siidde-i devlet-medar-1 ‘Osmani esas-1 ri‘ayet-i ser‘-i serif iizre vaz*
olunmusdur kiyamete dek rahne-gir ve halel-pezir olmaz insa ‘allahu te‘ala

* Beyt *
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diylib hazret-i Zii’l-karneyn kelam-1 hikmet encamina hitam virdikde hazret-i padisah-1
Iskender-gulam dahi tevcih-i hitab idiib ey sahib-kiran kelimat-1 hikmet-si‘arimiz
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[p. 46]

hatirda olan gubar-1 tesvisi bilkiilliye gideriib bizi miingerihii’s-sadr itmisdir ve lakin sahib-
kiran -1 ‘alemin beyan itdigi kazaya ki her padisah zamaninda zuhtr iden fitnenifi sebebi ve
tafsili nedir ma‘lum olmadi ol makiile havadis i mesayibden ne vechle ictinab 1azim idiigi
bilinmek i¢ilin rica olunur ki bu kiilfe-1 zahmet irtikabindan kacilmayub her kissanii tafsili ve
baisi ne oldigin serriste-i takrire cekmege himmet idesiz didikde cenab-1 iskender-i Zii’l-
karneyn hazretleri dahi riiy-i tevcihi bu ‘abd-i nagiz tarafina tutub bu bende-i hayr-h'ah ve
da‘i-i bi-istibah bende vii bende-zade-i Veysi sermaye-i ‘Omriinii tahsil-i ma‘arife sarf itmis
kulundur zikr olunan kasas-1 piir ‘iberifi aslin1 ve faslin1 biliir ferman idersefiiz mufassalan bu
hikayeti silk-i tahrire ¢ekiib paye-i serir-i a‘laya isar itmek cania minnet belki sa‘adetdir der
iken giilbeng-i horos-u subh ‘alemi bidar idiib meclis bu mertebede kaldi. al S/ all 5 2l3¥) 2
e A La 5 el e dlllseall i ju 5 a Jaal Al
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