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ABSTRACT

This thesis is a contextual study of nefsii 'I-emrndmes, a group of humorous texts that
inventory and curse a wide variety of infringers of social, moral, and religious norms
and hierarchies in the early modern Ottoman Empire. Written between the
seventeenth and nineteenth centuries, the eleven manuscripts analyzed in this thesis,
ridicule anonymous groups of people for their ill-manners and impudent behaviors,
freezing them in their most humiliating moments. For their derisions, all versions and
copies use different literary tactics, such as maledictions or a petition form, and the
authors appropriate the style and content of the genre to their different social realities
and agendas.

Focusing on religious matters and the city as two distinct yet interrelated
categories, this thesis aims to contextualize the genre of nefsii 'I-emrndmes within the
transformations, movements, and dynamics that shaped Ottoman society from the
sixteenth century on. Increasing urban population, changing modes of urban life, and
new regimes of visuality are offered as phenomena that challenge the existing
hierarchies in the early modern city, forming the backbone of nefsii ’I-emr criticisms
directed at city-dwellers. Likewise, sixteenth and seventeenth-century trends in
religion, e.g. Kadizadeli movement and the popularization of Sufism, play a central

role in the nefsii’I-emr approach to religious matters and groups.



OZET

Bu tez erken modern Osmanli edebiyatinda nefsii 'l-emrname olarak adlandirilan bir
grup mizahi, toplumsal hiciv metnini odagina almaktadir. Bu tez i¢inde incelenen en
erken onaltinci ve en ge¢ ondokuzuncu yiizyilda yazilmis on bir el yazmasi genis ve
anonim bir sehirli kitleyi edepsizlikleri ve ahlaksiz davraniglari dolayisiyla alaya alir,
onlar1 en utang verici anlarinda dondurur. Tiim niishalar alay ve hiciv i¢in beddua ve
fetva formu gibi farkli edebi sanatlar ve degisik formlar uygular, yazarlar janr
icerigini ve tarzini kendi toplumsal gergekliklerine ve giindemlerine tahsis ederler.
Dini meselelere ve kente farkli ama bagimsiz olmayan iki kategori olarak
odaklanan bu tez nefsii’l-emrname janrini erken modern Osmanli toplumuna
onaltinct ylizy1l itibariyle sekil vermis olan doniisiim, hareket ve dinamikler i¢inde
dogru baglama oturtmay1 hedefler. Artan kentli niifus, doniisen kentli hayat bigimleri
ve yeni gorsellik rejimleri var olan norm ve hiyerarsilere muhalefet eden toplumsal
fenomenler olarak ele alinir ve nefsii 'I-emrndme metinlerinin kentli niifusa
getirdikleri elestirinin temelinde yattiklar iddia edilir. Keza, Kadizadeli hareketi ve
tasavvufun popiilerlesmesi gibi onaltinci ve onyedinci yiizyilda 6n planda olan dini-
toplumsal akimlar refsii’I-emr janrinin dini meselelere ve gruplara yaklagiminda

onemli bir rol oynar.
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CHAPTER 1

INTRODUCTION

In the Fall term of 2018/19, Derin Terzioglu pointed me, among some other early
modern Ottoman texts, to a hilarious source for the term paper of her graduate course
on religion, power, and authority in the early modern Ottoman Empire. The text was
a long satirical inventory of maledictions and curses from which no one in the city
was spared. | burst out laughing in the middle of the university library and knew at
that moment that | wanted to write my paper on it. The book was called Risdle-i
Garibe and was published by Hayati Develi, who transcribed an untitled and
anonymous manuscript he found in the Nuruosmaniye Manuscript Library into
modern Turkish.?

When I read Cemal Kafadar’s article on leisure and pleasure in the early
modern Ottoman capital, | found out that the genre of the text popularly known as
Risdle-i Garibe was in fact, called nefsii’l-emrname, which Kafadar called a “nano-
genre.”? As soon as | discovered the name of the genre, | began with the archival
research, and more nefsii 'l-emrndmes with different authors and styles started to pour
in, and in total, I identified fifteen nefsii 'I-emrnames spread across different libraries

from around the world.

! Hayati Develi, XVIILyy Istanbul’a Dair Risale-i Garibe (istanbul: Kitabevi, 1998), 15-45.

2 Cemal Kafadar, “How Dark is the History of the Night, How Black the Story of Coffee, How Bitter
the Tale of Love: The Changing Measure of Leisure and Pleasure in Early Modern Istanbul,” in
Medieval and Early Modern Performance in the Eastern Mediterranean, ed. Arzu Oztiirkmen and
Evelyn Birge Vitz (Turnhout: Brepols, 2014), 264.



As these sources have been studied in a very limited manner, it is difficult to
define what they are. As mentioned above, Kafadar describes them fittingly as a
nano-genre, as only four authors and authorial versions have been identified and no
connection to a direct counterpart in other literary traditions could be established,
including Persian and Arabic literature.

Nefsii’l-emrndmes count impudence after impudence and wish the worst for
the performers, who get ridiculed in a familiar and humorous language. Cemal
Kafadar claims a resemblance between nefsii 'I-emrndames and galat manuals (galdat
defterleri), written by two leading jurist-scholars (sheikhulislam) of the classical age,
Kemalpasazade (b. 1469 — d. 1534) and Ebussuid Efendi (b. 1490 — d. 1574), to
warn against new and incorrect lexical and orthographical usages that were spreading
in the era of vernacularization.® Kafadar observes that while galdt manuals capture
the “ill-said,” not without a facetious undertone and secret pleasure, nefsii -
emrndmes capture the “ill-done” in a highly tongue-in-cheek manner.*

Saygin Salgirli, on the other hand, refers to the works as “book of curses”
(beddua albiimleri) in his MA thesis on early modern manners and gentleman
identity.> Beddua or malediction, however, captures only one portion of the genre, as
at least one version of the nefsii'l-emrndmes does not make use of maledictions,
displaying a different literary structure to ridicule its targeted ill-doers. | suggest that
one should first discuss what the term nefsii 'I-emr means, compare the works, and
analyze their contents in order to offer a meaningful definition of the genre. Thus, I

will attempt at my own definition in the conclusion of this thesis.

% 1bid, 248.

4 1bid, 264.

% Saygin Salgirli, “Manners and Identity in Late Seventeenth Century Istanbul, ” (MA Thesis, Sabanci
University, 2003), 1-88.



Before, introducing my sources, | find it necessary to discuss humor and

humorous sources in Ottoman historiography.

1.1 Humor and invective in Ottoman historiography

In her article on gendered humor in early modern Ottoman literature, Didem
Havlioglu makes a distinction between humor and mockery, deriving from Franz
Rosenthal’s work on humor in early Islamic literature.® While humor and the ability
to make others laugh are praised in Islam, mockery and derision are condemned by
hadiths.” Sarcasm and mockery are defined as ugly excesses. However, we
occasionally see that humor is just as equally criticized and is considered a dangerous
endeavor that can easily cross into the domain of derision. Thus the line between
humor and sarcasm, or humor and derision is not well defined.

Agah Sirrt Levend (b. 1894 - d. 1978), as one of the most prominent
historians of Ottoman literature, dispraises various Ottoman authors of humor and
invective in one of his articles and claims that, aside from a few valuable works,
Ottoman humor is nothing but vulgar satire.® He expresses discomfiture with the fact
that respected literary and political figures of the Empire wrote such works
overstepping the boundaries of humorous criticism, and using a language “even a
pumpman (tulumbact) would be ashamed of.” He concludes that the limitation of

women to the private sphere allowed Ottoman men to speak and write obscenities

® Didem Havlioglu, “The Magic of a Joke: Humor and Gender in Islamicate Ottoman Aesthetics,”
Laughter, Humor, and the (Un)Making of Gender: Historical Perspectives, ed. Anna Foka and Jonas
Liliequist, (London: Palgrave, 2015), 105-6.

" 1bid.

8 Agah Sirm Levend, “Divan Edebiyatinda Giilmece ve Yergi (hezl ve hecv),” Tiirk Dili Arastirmalart
Yilligi - Belleten 18, (1971): 40-1.



freely with no boundaries.® While Levend’s gendered explanation might be at the
right spot in the matter of readership, as the intended readers of nefsii 'I-emrnames
were most probably male subjects of the Empire, it does not suffice in explaining the
literary tradition in general.

Levend’s discomfiture reflects the common sentiment towards humor and
invective works in Ottoman historiography. When I went to the Siileymaniye
Manuscript Library to collect nefsii’I-emr manuscripts for my studies, the librarian
who provided me with the sources asked me what the works were about. |
ingenuously told him that the authors facetiously cursed almost every group of
people in the city. In response, he said, “You mean, they (the authors) are empty and
worthless men.”%? Ali Emre Ozyildirim argues that humor and invective have often
been denounced as time-consuming nonsense (tirrehdt) and sinful entertainment
(lehviyat), and gives Nabi’s Hayriyye as an example, where Nabi warns against “the
harmfulness of invective and humor (der beydn-i zardr-1 hezl ii mizah) and late
Ottoman humorist Ziya Pasa’s (b. 1829 — d. 1880) criticisms to Nedim (b. 1681 —d.
1730) as a poet who occasionally “overstepped into the domain of humor (mizah).”!

These more than negative definitions and approaches to humor and/or
invective in Ottoman historiography explain why nefsii 'I-emrndmes have been
studied so little, despite being works that shed light on many areas of Ottoman

history.

% Ibid, 40.

10 “Yani bos beles adamlar.”

11 Ali Emre Ozyildirim, “Mertebe-i Mizaha Yetmek,” Hicve Revd, Mizaha Mayil: Giildiiriicii
Metinleri Anlamak, ed. Hatice Aynur, Miijgan Cakir, Hanife Koncu, and Ali Emre Ozyildirim,
(Istanbul: Klasik, 2018), 15-6.



1.1.1 Recent studies on humor and invective

While the earlier sentiments such as those of Ziya Pasa or Levend were prone to
denounce invective and humor in Ottoman literature as excesses, there have also
been several studies that took sources of humor and invective, and “reprehensible
words” (menfiir gardbef)*? in Ottoman verse and prose into the center, trying to
situate them in their deserved places.

One of the prominent figures was Tunca Kortantamer, with his works on
Nev’izade Ata’i and his extensive book on Ottoman humor Temmuzda Kar Satmak
(Selling Snow in July) published in 1997, which are still fundamental works.*

In a recent study, Ali Emre Ozyildirrm writes on the transformations in the
“Ottoman classical literature” (Divdn edebiyati) from the second half of the fifteenth
century on, which opened the way for humorous, uncouth, obscene, and grotesque
aspects and elements of the vernacular language to be used in verse by Ottoman
poets.

In his doctoral dissertation, Hikmet Feridun Giiven writes on the historical
development of invective in Ottoman literature, claiming that Ottoman invective saw
a proliferation in the sixteenth century, peaking in the seventeenth and eighteenth

centuries.® He also has an article on varying reasons and forms of writing invectives,

12 Edith Giilgin Ambros, “Osmanl gazelinin degisimi: gazelde kaba dil, miistehcen ima ve agik
cinsellik ifadesiyle mizah ve alayci yergi,” Hicve Reva, Mizaha Mayil: Giildiiriicii Metinleri Anlamatk,
ed. Hatice Aynur, Miijgan Cakir, Hanife Koncu, and Ali Emre Ozyildirim, (Istanbul: Klasik, 2018),
55.

13 Tunca Kortantamer, Temmuzda Kar Satmak: Ornekleriyle Gecmisten Giiniimiize Tiirk Mizahi, ed.
Fatih Ulken, Serife Yal¢inkaya, (Ankara: Phoenix Yayinlari, 2007).

1 Ali Emre Ozyildirim, Mdsi-zdde Fikri Celebi ve Ebkar-1 Efkar’i: On Altinct Yiizydan Siradisi Bir
Ask Hikdyesi, (Istanbul: Dergah, 2017), 264-5.

15> Hikmet Feridun Giiven, “Klasik Tiirk Siirinde Hiciv,” (PhD Dissertation, Gazi University, 1997).



where he focuses on rivalries for positions and patronage, emphasizing the danger of
lampooning with examples of incidents where certain poets and authors were
eventually exiled or executed.®

Edit Giil¢in Ambros in a recent article, focuses on the introduction of
“reprehensible words” (menfiir gardbet) into the Ottoman ghazal from the late
fifteenth century on, with words like “bowels” (bagirsak) or “vomit” (kusmuk)
starting to appear, or with open implications of sexuality in search of humor. She
focuses on six different poets, including Sabit, whose Hikdyet-i Hace Fesdad will be
discussed in Chapter 4, Zati, Baki, etc.!” Ambros also has a whole chapter dedicated
to “laughter” in her book Life, Love and Laughter: In Search of the Ottomans’ Lost
Poetic Language, where she analyzes works of Letdif (Pleasantries), invectives, and
satire.®

One of the most extensive studies on the area is Michael D. Sheridan’s
doctoral dissertation on Nef’1’s (b. 1572 — d. 1635) Sihdm-1 Kaza (Shafts of Doom).
In his dissertation, Sheridan deals with the ways in which Nef’1 lampooned important
figures of the seventeenth century Ottoman Empire, trying to situate him and his
poems in the larger frame of Ottoman and Islamic invective tradition.

For this study, | find Sheridan’s distinction between the western genres of

satire and invective useful. He defines invective through authors’ vituperative ad

16 Hikmet Feridun Giiven, “Hiciv sdyleme amaglar1 ve bu amacin hiciv dili ve sdyleme tarzini
belirlemedeki rolii,” Hicve Revd, Mizaha Mdyil: Giildiiriicii Metinleri Anlamak, ed. Hatice Aynur,
Miijgan Cakir, Hanife Koncu, and Ali Emre Ozyildirim, (Istanbul: Klasik, 2018), 25-51.

7 Ambros, “Osmanli gazelinin degisimi,” 56-62.

18 Edith Giilgin Ambros, Life, Love and Laughter: In Search of Ottomans’ Lost Poetic Language,
(Istanbul: The Isis Press, 2015).



hominem attacks.® An author or poet of invectives lampoons a certain person for
various reasons with only one goal as to humiliate the opponent. Sheridan clarifies
what he understands as Islamicate invective: “attacks of an explicitly personal nature,
though frequently with much broader implications in the way of social criticism.”?°
Satire, on the other hand, is milder in its language and intends to have eventual
positive outcomes in the society or the person which it derides, making satire a
didactic genre.?* Sheridan lays out the historiographical framework in which the
analysts of Ottoman literature favored “satire” over “invective,” in an effort to
reorient Ottoman hiciv more towards the Western-style satire. Instead, he offers the
word “invective” as an equivalent of the genre of Ottoman hiciv.

Under this scheme offered by Sheridan, nefsii 'I-emrndmes as works that never
attack persons and that ask people to avoid certain ill-actions in conclusion, seem
likely to be classified as satires. However, as will be discussed in Chapter 2, satirical
didacticism is not present in every nefsi I-emr manuscript, i.e. Niksarizade Mehmed
Efendi’s copy and the Nuruosmaniye manuscript. Even when the wish for positive
change in behaviors is explicit in conclusions, humiliation and derision weigh
heavier than the positive impact allegedly expected by the authors in each and every
nefsti’l-emr. Thus, it becomes less meaningful to search for a “didactic message” in
today’s sense in nefsii 'l-emrndmes.

Therefore, nefsii'I-emrndmes perhaps carve a niche for themselves in

Sheridan’s definition of Ottoman invective. | suggest, nefsii 'l-emrnames are “social

19 Michael D. Sheridan, “I curse no one without cause: Identity, Power, Rivalry, and Invective in the
Early 17th-Century Ottoman Court,” (PhD Dissertation, [hsan Dogramaci Bilkent University, 2018),
87.

20 1bid, 90.

21 1hid.



invectives,” and aim at generic groups of people rather than known figures. While |
reject neither the quality of these works as satires nor their satirical aspects, social
invective seems a rather more suitable designation, as nefsii 'I-emr authors revile
society, social groups, and practices in such a manner that recalls the same grotesque,
obscene, and humorous language and methods applied by the poets or authors of

more ad hominem invective.

1.1.2 Nefsii’l-Emrnames in historiography

Studies that directly focus on nefsii’I-emrndmes are quite a few. The most popular
one, and the one through which I got acquainted with the genre, is Hayati Develi’s
Risdle-i Garibe, in which he transcribed and linguistically analyzed the untitled
nefsii'l-emrname example found in the Nuruosmaniye Manuscript Library.

Other than Develi’s transcription and analysis, Hasan Ali Esir transcribed the
copy attributed to Lamii Celebi in 2001.2? In addition to Esir’s short work, Fikret
Turan carries out a similar introduction to Niksarizide Mehmed Efendi and his
nefsii’I-emr version, analyzing select passages in terms of linguistic value.? Lastly,
Saygin Salgirli’s MA thesis comprises the most in-depth study on the genre. In this
study, he compares two versions of the nefsii’I-emr literature, Risdle-i Garibe and

Hac1 Ahmed’s Makdle-i Nefsii’I-Emr?* with Gelibolulu Mustafa ‘Ali’s (b. 1541 —d.

22 Hasan Ali Esir, “Ldmi’i Celebi’ye Isnat Edilen Bir Eser: Risdle-i Nefsii’I-Emr-i Lami’i,” Ilmi
Arastirmalar 12 (2001), 111-20.

23 Fikret Turan, “Onaltinc1 Yiizy1l Osmanlicasinda Argo: Niksarizade ve Entelektiiel Hayatin
Elestirisi, ‘Nefsii’l-Emr-Name’ isimli Eseri,” in IV. Uluslararas: Tiirk Dili Kurultay: Bildirileri
(Ankara: Tirk Dili Kurumlart Yayinlari, 2007), 1825-7.

24 Salgirh names Hact Ahmed’s manuscript as “Makdle-i Garibe,” whereas its title reads “Makdle-i
Nefsii’I-Emr.”



1600) Table of Delicacies Concerning the Rules of Social Gatherings (Meva 'idii 'n-
Nefdi'is fi Kava 'idi’lI-Mecalis).?® These works focus on individual nefsii I-emrndmes
and they are mostly introductory studies. Thus, this thesis will be the first cumulative
study on the genre of nefsii'I-emrnames, bringing together as many examples as the

archival research allowed, to make sense of the genre as a whole.

1.2 The nefsii’l-emr authors and manuscript sources

For my thesis, | use eleven nefsii’I-emr manuscripts from four different
authorial attributions, which are represented in detail in Table 1. Authorial
attributions are mostly found in the titles of the works and there are no other
references to the authors within the texts. Titles indicate by whom the nefsii 'I-emrs
were written. The manuscript abbreviations used to facilitate footnote navigation can
be found in Appendix A. Manuscript page references in footnotes correspond to the
first folios of the manuscript as listed in Table 1. As an example, folio 97b of Haci
Ahmed’s Makdle corresponds to page 1 in the footnotes.

Seven manuscripts out of the eleven | use for this thesis, are attributed to
Lamii Celebi in the title, whose authorship will be questioned further below. Two
nefsii’l-emrndames are attributed to Niksarizade Mehmed Efendi, a seventeenth-
century Ottoman bureaucrat. One manuscript belongs to a certain seventeenth-
century Hact Ahmed from loannina. The last one, found in the Nuruosmaniye

Manuscript Library, is an anonymous manuscript that dates back to 1720.

% Salgirh, “Manners and Identity, ” 1-88.



Table 1. Manuscript Sources

Authorial Title Library Collection & ID Pages Date Copyist
Attribution Number
Lamii Celebi | Nefsi’l-Emr-i Lamii Celebi Siileymaniye Mihrigah Sultan 439 147b - - -
Kiitiiphanesi 149a
Lamii Celebi | Hazd Nefsii'I-Emr-i Lamii Celebi | IBB Atatiirk Muallim Cevdet K.144 | 80b — - Seyyid Dervig
Rahmetullahi ‘aleyhi Kitaphigi 81b Feyzullah ibn Ali
Lamii Celebi | Nefsii’l-Emr-i Lamii Celebi Milli Kiitiiphane Yazmalar Koleksiyonu | 15b— 18t -
Rahmetullahi ‘aleyhi A.264/3 16a century
Lamii Celebi | Nefsii’l-Emr-i Lamii Celebi Siileymaniye Yazma Bagislar 6692 43b - 1709 -
Rahmetullahi ‘aleyhi Kiitiiphanesi 45a
Lamii Celebi | Rahmetullahi ‘aleyhi Nefsii’l- Siileymaniye Haci Mahmud Efendi 2b—7b 1709 Kadizade Seyyid
emr-i Lamii Celebi Kiitiiphanesi 2167 Mehemmed Said
Lamii Celebi | Hazd Nefsii’l-Emr-i Lamii Celebi | Milli Kiitiiphane Adnan Otiiken Il Halk | 7a—9b 1746 -
re mim Kiitiiphanesi 3757/2
Lamii Celebi | Risdle-i Nefsii’lI-Emr-i Lamii 1.U. Nadir Eserler | TY.3182 17b — 1882 -
Kiitiiphanesi 20b
Haci Ahmed | Makdle-i Nefsii’l-Emr Topkap1 Saray1 Bagdad 404 97b -99b | 1646/7 -
Kiitiiphanesi
Niksarizade | Niksdrizade Mehmed Efendi Siileymaniye Hafiz Ahmed Pasa 362 | 72a— - -
Merhiimun Nefsii’l-Emrndme-i Kiitiiphanesi 75b
Latifidir
Niksarizdde | Niksdrizdde Mehmed Efendi Siileymaniye Hamidiye 390 - 19t Ali bin Ebi Talib
Merhiimun Nefsii’l-emrndme Kiitiiphanesi century
Anonymous | Untitled Nuruosmaniye 4925 48a — 1720 -
Yazma Eser 76b

Kiitiiphanesi




As also mentioned above, the anonymous and untitled Nuruosmaniye
manuscript was published in modern Turkish transcription by Hayati Develi in 1997,
Thus, except Develi’s published work titled Risdle-i Garibe, the manuscript
transcriptions used for this thesis are my own, with much-appreciated checks from
my thesis advisor, Derin Terzioglu. The transcriptions of the unpublished
manuscripts can be found in Appendix B. The facsimiles of the manuscript sources
can be found in Appendix C. Translated references of the long quotes appear in

Appendix D.

In addition to the texts used for this thesis, | identified other manuscripts from
different libraries, including a copy of Niksarizdde’s version in the National Library
of Hungary, and two more copies attributed to Lamii Celebi found in the collections
of Konya Mevlana Museum Library and Erzurum Atatiirk University Library.
However, those manuscripts were not available to me and thus, were not analyzed for
this thesis.

Furthermore, Fikret Turan, in his article on Niksarizade’s nefsii ’l-emr, claims
that he detected two nefsii ’I-emr copies that belonged to Niksarizade, respectively in
the Hamidiye and the Fatih collections of the Siileymaniye Manuscript Library and
that he based his article on the latter copy.?® However, | could not detect a nefsii’I-
emrndme in the Fatih collection. Instead, there is a short jocular letter Niksarizade
wrote to Kapu Agasi Dursinzade, and an adjoined letter written by Gani Celebizade

in response to Niksarizade’s letter. While these two letters seem to be jocular ripostes

exchanged between these learned men, they are not nefsii 'l-emrnames whatsoever.

%6 Fikret Turan, “Niksarizade,” 1826.



1.2.1 The question of Lamii Celebi’s authorship
Lamii Celebi was born in Bursa. In his work Serefii 'I-Insan written in 933 AH (1526
AD), he mentions that he is 55 years old. This means he was born in 878 AH (1472
AD).?" The poet, who lived all his life in Bursa, died in 1532.28

While Lamii Celebi is identified as the author of over ten nefsi 'I-emr
manuscripts, he cannot have penned the refsii 'I-emr manuscripts studied in this
thesis. All of the manuscripts that are attributed to him deal with issues that are post-
1532. In each copy attributed to Lamii Celebi, except the one found in the Mecmii 'a-i
Feviaid compilation, coffeehouses and coffeehouse clientele are derided, which will
be exemplified in Chapters 3 and 4. The earliest mention of coffee in the Ottoman
capital dates back to 1539, in the endowment deed of the grand admiral Barbaros
Hayreddin Pasha (d. 1546).2° The earliest record of a coffeehouse in Istanbul is given
by the historian Pecevi as 1554-5.%° What this means is that coffee and coffeehouse
culture flourished in the decades following Lamii Celebi’s death in 1532, and
presumably first in Istanbul rather than Bursa. He cannot have witnessed the
coffeehouse culture that is unanimously mocked in the nefsii 'I-emrnames that are
attributed to him in the title, with only one exception, that is the copy found in
Mecmii’a-i Fevdid. Moreover, even in the Mecmii a-i Fevdid copy, the author mocks
Birgivis (Birgiviler),?* the predecessors of the Kadizadeli movement of the

seventeenth-century, who followed the theologian Birgivi Mehmed Efendi’s (b. 1523

27 Nuran Tezcan, “Bursali Lamii Celebi,” Tiirkoloji Dergisi 7, (1979): 305.

28 1bid, 306.

29 Kafadar, “Leisure and Pleasure,” 247.

%0 1bid, 249.

31« .ve meclisde lakirdi itmede kimseye nevbet degirmeyen Birgivilere...” Lamii Celebi, Nefsii 'I-
emr (MK), 4.



—d. 1573) writings, including his widely popular Tarikat-1 Muhammediye. Therefore,
Birgivis are another issue that cannot have been witnessed and hence, problematized
by Lamii Celebi who died in 1532.

Furthermore, while Lamii Celebi was a long-time resident of Bursa and
devoted several texts to this city, none of the nefsii 'I-emrndmes attributed to him
make any reference to Bursa. Instead, one passage found in three copies attributed to
Lamii Celebi derides “the imbeciles who borrow money to go to view the
[Rumelian?] Castle (hisdr) with five rowboats.”?

Bearing in mind Lamii Celebi’s fame as a witty poet, and his authorship of
humorous works like Letdifndme, it is possible that nefsi 'I-emrndmes were popularly
associated with his jocular personality. These works might have been evaluated as
“Lamii-like” by their audiences. Here, in the case of nefsi I-emr authorship, it is
perhaps advisable to think more in terms of Lamii Celebi’s distinguished witty
character that could have led to the attribution of the works to him in the title. As
Nuran Tezcan reports, Lamii Celebi was known to be a witty poet, with his famous
ripostes to pretentious Semercizade Seydi Hayati and his jokes in Letdifndme.3®
Furthermore, in his biography of poets (tezkire), Latifi recounts how one day Lamii
Celebi railed a conceited man with facetious and spontaneous verses at a gathering.>*
The fact that he wrote a sehrengiz on Bursa, and allegedly, a book of jokes, along
with his reported witticisms enables us to distinguish his sociable and jocular

demeanor, as an appreciated raconteur of Bursa.

32« karz akge alub bes gifte kayik ile hisar seyrine giden eblehlere...” Lamii Celebi, Nefsii 'l-emr

(HME), 6; “.. .karz akge alub bes ¢ifte kayik ile hisér seyrine giden eblehlere...” Lamii Celebi,
Nefsii’l-emr (1U), 5; «...karz akge alub bes ¢ifte kayik ile hisar seyrine giden eblehlere...” Lamii
Celebi, Nefsii’l-emr (YB), 3.

33 Ibid, 311.

3 Ibid.
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However, even though there are concrete proofs that refute his nefsi 'I-emr
authorship, at least for the manuscripts studied in this thesis, there is no other
possible suggestion for the authorship of these seven manuscripts attributed to him.
As they unanimously allude to Lamii Celebi in the title, these seven manuscripts will
be referred to as “Lamii Celebi” manuscripts or copies throughout this thesis,
including the footnotes and references for the sake of identification.

Among these copies attributed to Lamii Celebi, the earliest extant nefsii 'I-
emrs that we know the date of, are the two Siileymaniye Manuscript Library copies,
found consecutively in the Hact Mahmud Efendi collection n0.2167 and Yazma
Bagislar collection n0.6692. They both date from Muharram of 1121 AH (1709AD)
and are quite similar in every aspect. A later copy, found in TY.3182 in the Istanbul
University Rare Books Library, dates from Rajab of 1299 AH (1882 AD), and is
almost the same as the aforementioned Siileymaniye manuscripts, except for some
nuances.

Another Lamii Celebi copy that I use for this thesis is found in A/264 of the
manuscripts collection of the National Library of Turkey, and its title reads as
Nefsii’lI-Emr-i Lami’i Celebi Rahmetullahi ‘Aleyhi. The manuscript, dating from the
eighteenth century as the library noted, is found in a compilation titled Mecmii a-i
Fevad’id-i Es ar ii Ed’iye (Useful Miscellanea of Poems and Prayers).>® Another
manuscript from the Siileymaniye Manuscript Library is recorded in the Mihrisah
Sultan collection no.439, and its title reads as Nefsii I-Emr-i Lami’t Celebi. The final
lines of the manuscript are indecipherably damaged, thus its date is not known. This

copy displays several similarities to the Mecmii’a-i Fevd 'id copy.

% This manuscript is almost identical to Hact Ahmed’s Makile.
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Another copy, found in the Adnan Otiiken Public Library collection no.3757
of the National Library of Turkey, is titled Hazd Nefsii’I-Emr-i Lami’t Celebi re mim,
and dates from 1160 AH (1746-7 AD). This work and the manuscript found in the
Muallim Cevdet collection K.144 of the Taksim Atatiirk Library, are the shortest two
nefsii’l-emrnames, as the former comprises of four folios, while the latter has only
three. The Muallim Cevdet manuscript is titled as Hazda Nefsii’I-Emr-i Lami’i Celebi
Rahmetullahi ‘Aleyhi, and is undated.

In addition to these seven Lamii Celebi copies studied for this thesis, there are
other Lamii Celebi copies in libraries around the world. One copy titled Risdle-i
Nefs-i Emr is found in Talat 39/2684 of the National Library of Egypt. Another one
is found in the Agah Sirr1 Levend Manuscripts collection of the Atatiirk University
Library, and another one is cataloged as no.2453 in the Konya Mevlana Museum
Library. Lastly, there is a Lamii Celebi copy found in the Ali Emiri Efendi collection
no.665. in Istanbul Millet Library. These works were not analyzed for this research
and therefore, might yield interesting results for a further study on the genre of
nefsii’l-emrndmes.

Furthermore, Tezcan claims that nefsii'I-emrndmes attributed to Lamii Celebi
were alternatively titled as Miindzara-i Nefs ii Rih or Miindzara-i Ins ii Can.%®
However, my search in manuscript libraries for these alternative titles yielded no

result.

1.2.2 Niksarizadde Mehmed Efendi

3 Tezcan, “Bursali LAmii Celebi,” 335.
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Niksarizade Mehmed Efendi (b. 1538 — d. 1616) was a scholar-bureaucrat of the
sixteenth and seventeenth centuries, who worked as a professor (miiderris), mufti,
gadi, and, provincial governor (vali) in various centers including Istanbul, Edirne,
Silistra, Veria (Karaferye), Shumen (Sumnu), Thessaloniki, and Larissa (Yenisehir).3’
According to Fikret Turan, his frequent appointments to different positions in
different parts of the Empire made Niksarizade witness competitions, favoritisms,
and corrupt behaviors that were prevalent in the Ottoman bureaucracy of the time,
leading him to write his version of the nefsii 'I-emrndmes, almost exclusively
reserved for the upper echelons of the society, like professors, and gadis.

The two copies used for this thesis and attributed to Niksarizade, are both
found in the Siileymaniye Manuscript Library, and the Hamidiye and Hafiz Ahmed
Pasa collections. As mentioned earlier, no nefsii 'l-emrndame was found in the Fatih

collection, contrary to what Turan suggests.

1.2.3 Haci Ahmed and the anonymous Nuruosmaniye manuscript

The other two nefsii’[-emrnames are more than mysterious. While the copy, found in
the Bagdad 404 collection of the Topkap1 Palace Library, is titled as Makdle-i
Nefsii’l-Emr, we do not know anything about its author Hact Ahmed. The manuscript
dates from 1084 AH (1673-74 AD) and is a copy of the original which was allegedly
written in loannina in 1056 AH (1646-7 AD). At the end of the manuscript, the
anonymous copyist notes; “And God is the most knowing. Hac1 Ahmed wrote it in

the city of Yanya in the year 1056 and | copied it from the original in the year

37 Turan, “Niksarizade,” 1825.

13



1084.738 This copy is almost identical to the Mecmii a-i Fevdid manuscript that is
attributed to Lamii Celebi and also has similarities with the Mihrisah Sultan
manuscript, that is also attributed to Lamii Celebi.

The Nuruosmaniye manuscript is a bigger mystery, as neither the title nor the
author is known. The manuscript is found in a compilation owned by Osman 1l
(r.1618-22), as marked on the first folio of the compilation.® At the end of the
manuscript, however, it is noted that the text was written in 1720, which means that
the text was added later into the compilation. On folio 48a, another note reads “The
owner of the book is Dervis Ismail.”*® Hayati Develi, through analyses of
orthographical preferences in the text, like writing engeg instead of yengec¢ (crab),
concludes that the author or the copyist of the work must have been from Western

Anatolia.**

1.2.4 The setting of the works

The physical setting in the nefsii I-emrndmes is mostly urban. While some comings
and goings of people from and to the surrounding villages, fields, castles, or market
towns are ridiculed, the setting never strays too far from urban centers. The texts
mainly focus on daily immoralities in the streets, markets, and elite households of an

urban setting.

38 “V/allahu a'lem bi's-savab zeberahu Hac1 Ahmed fi medineti Yanya fi sene 1056 ve harrartiihu min
aslihi fi sene 1084.” Hac1t Ahmed, Makdle, 5. | thank my friend Arif Erbil and my thesis advisor Derin
Terzioglu for helping me decipher this note in Arabic.

3 Develi, Risdle-i Garibe, 11.

40 Ibid.

4 Ibid.
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The degree to which the urban setting is specified varies from manuscript to
manuscript. The Nuruosmaniye manuscript, written in 1720, is the one with the most
concrete references, as it associates an immoral behavior with almost every
neighborhood in and around Istanbul, from Cukurhamam to Eyiip.*> Some other
place names are also found like the Sinan Pasa Mansion at the Topkap1 Palace.*?
Thus, the setting in the Nuruosmaniye manuscript is certainly Istanbul.

Unlike the multiplicity of Istanbulite toponyms in the Nuruosmaniye
manuscript, Niksarizade’s version gives fewer clues as to where the setting is.
However, in one passage, Niksarizade mentions Istanbul and the neighborhoods
Eyiip and Tophane, enabling one to identify its setting as Istanbul.**

The other manuscripts are not as explicit as the ones mentioned above. The
manuscripts attributed to Lamii Celebi and Hac1t Ahmed’s Makdle mostly take place
in a more generic urban setting. In the three Lamii Celebi copies from the eighteenth
and nineteenth centuries, as exemplified earlier, Bosphoran castle-viewing gets
ridiculed, which implies Istanbul as the setting. The other manuscripts do not give
any clues as to where the city could be.

In Hact Ahmed’s Makdle, the author humorously mocks “those who call

Preverdi Castle pire var oldi.”* This is the only instance in which a toponym is

42« ve diigiin etmege kalkup iptidd okuyuculiga ‘ Avrat Bazari’n, Cukur Hammam’in ve Hazret-i

Eyyilb’un ¢enarin dort kerre dolanup “Diigiline okuram, seyre ne kadar 4dem geliir gider benim de
diigiiniime ol kadar adem gelsiin!” deyen seytdn masharasi, sokak sipiirgesi, zibukgilarin okuyucisi...’
Ibid, 44.

43 “Ahor Kapusinda kayigina biniip Sindn Paga Kdskiini gegmeden duhan igenler...” lbid, 23.

44« ve bayram seyrinde evvelki giin istanbul’un ve ikinci giin Tobhane’nin ve {i¢iincii giin
EyyQbiundir deyi siddet-i sitdda ve yah(d siddet-i harrda, ol mevazi’'in esvak-1 miintinesinden kendi
gibi erazil ile muhkem itisiib gezen gezendelerin...” Niksarizade, Nefsii’l-emr (HAP), 5; “...ve bayram
seyrinde evvelki giin istanbul’un ve ikinci giin Tobhane’nin ve liglincii giin Eyyabiindir deyii siddet-i
sitdda ve yah(d siddet-i harrda, ol mevazi’'in esvak-1 mintinesinden kendu gibi erazil ile muhkem
itisiib gez de gezendilerin...” Niksarizade, Nefsii’l-emr (H), 6.

45 «,..ve Preverdi kal’4sina ‘pire var old1’ diyenlere,” Hac1 Ahmed, Makdle, 5.

]
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mentioned in his version. However, | could not identify any such castle in the
Empire, including the surroundings of loannina. It might not be extant. Nevertheless,
as the author indicates that the manuscript was written in loannina, it is safe to
assume that the setting was loannina.

The earliest dated manuscript is Hact Ahmed’s Makdle-i Nefsii’I-Emr and it
dates from 1673/4 AD. The latest, on the other hand, is the Istanbul University
manuscript attributed to Lamii Celebi copied in 1882. However, that manuscript is
almost an exact copy of the Yazma Bagislar and Hact Mahmud Efendi manuscripts
that date from 1709. Therefore, excluding the 1882 copy, nefsii I-emr manuscripts
mostly fall between the 1670s and 1720. Considering the issues like Kadizadelis,
Birgivis, and coffechouses that are discussed above, and keeping in mind that the
geographical setting mainly points at Istanbul, one can claim that nefsii 'I-emrnames
are works that deal with the social realities of the seventeenth and early eighteenth-

century Istanbul and its denizens.

1.3 The concept of nefsii ’-emr
Having introduced the texts that are used for this thesis, it is necessary to discuss the
possible meanings of the compound word nefsii 'I-emr. There is a whole other
literature on the term in Islamic theology, which might or might not be related to the
works at hand.

In Arabic, “nafs al-amr” literally means “essence of the matter.” Recep Duran

offers “isin ash,” or “igin ozii” (the crux of the matter) as potential Turkish
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translations of the term.*® Abdurrahman Ali Mihirig asserts that in the discipline of
Islamic theology (kalam), nafs al-amr denotes “the thing itself,” or “the objective
world,” signifying the existence of the objects outside the perceiving mind.*’
Theological nefsii’I-emrs, also known as nefsii 'I-emr risdleleri or “treatises of nafs
al-amr,” distinct from the invectives studied for this thesis, deal with God’s
ontological existence and independence from the minds that envision Him.*

For our nefsii'I-emrndmes, the picture is a bit more complex. The term
nefsti’l-emr brings to mind nefs-i emmdre, the inciting self, which represented the
lowest level of the self in the Sufi conception.*® Since the works in question ridicule
immoral, or improper acts of men and women, it is possible that in choosing the title
of nefsii’l-emrndme the authors intended to evoke in the mind of their readers also
this notion of the inciting self.

Niksarizade’s version is the only work that gives some glimpse to the
intended meaning of nefsi’I-emr. He calls a distinct group of elite “the friends of
nefsii’l-emr” (nefsii'l-emr ydrani), and designates a certain way of acting as
“demeanors of nefsii’I-emr” (evzd -1 nefsii’[-emr), questioning the suitability of the
bad manners that he lists, to the nefsii ’I-emr identity.>® Turan suggests that
Niksarizade distinguishes a self-proclaimed coterie of the elite by the term nefsii /-
emr.>! In the copies of Lamii Celebi, while nefsii I-emr is limited to the title, the

counter identity to the riff-raff in the works is designated either as “men of grace”

46 Recep Duran, “Nefsii’l-Emr Risaleleri,” Ankara Universitesi Dil ve Tarih-Cografya Fakiiltesi
Felsefe Boliimii Dergisi 14, (1992): 97.

47 Abdurrahman Ali Mihirig, “Typologies of Scepticism in the Philosophical Tradition of Kalam,”
Theoria (2020): 14-6.

48 Duran, “Nefsii’l-Emr Risaleleri,” 97.

49 Abdulbaki Gélpinarli, 100 Soruda Tasavvuf (Istanbul: Gergek Yayinevi, 1985), 43.

%0 Turan, “Niksarizade,” 1826.

51 Ibid.
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(erbdb-1 zardfet) or as “men of elegance” (ashdb-1 letdfet). “Nefsii’l-emr ydrdni”
assumes a similar role in Niksarizade’s version. In consideration of the meaning of
the compound, nefsii'I-emr potentially designates an elite-intellectual identity,
genuine and sincere in their acts, unlike the pretentious masses who get reviled in the
texts.

As the only manuscripts that use the term nefszi 'I-emr in-text are
Niksarizade’s two copies, nefsii’I-emr need not have meant the same for the other
authors. It seems plausible that nefsii ’I-emr, in the sense of “fact,” or “crux of
matter,” might have alluded to two different things. It can either be “the real face” of
the pretentious groups ridiculed in the texts, or the “genuine and sincere” genteel
who are bothered by the undeserving masses infiltrating the upper echelons of

society.

1.4 Thesis structure

This thesis is comprised of five chapters, including the Introduction and Conclusion.
In Chapter 2, | compare the different versions of the nano-genre, emphasizing
different branches that stand out as unique. Then I provide a content analysis of
specific sections of the texts, including the sections on the reasons for writing and the
malediction, that are common to most nefsii 'I-emrs. In the final section of this
chapter, I discuss Niksarizade’s unique style and content that greatly diverge from
the other versions.

Chapter 3 begins with a discussion on the impact of the seventeenth and

eighteenth-century religious trends on the nefsii ’I-emr approach to religious matters
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and groups. | continue with a discussion of the would-be Sufis who are insulted in
almost every manuscript. | continue with the Kizilbag, an insult category that is too
useful and generic, and not without political-historical connotations. Lastly, in
Chapter 3, | compare nefsii’l-emr’s call for orthopraxy with Kadizadeli
fundamentalism, trying to emphasize how and where they converge and differ.

In Chapter 4, | focus on urban representation. First, | provide a discussion on
the concepts of representation and object-world, as coined for European history, and
will question their usefulness for the nefsii 'I-emrnames. Second, | discuss the
dichotomy of public and private, as challenged by recent Ottoman historiography.
Then, | analyze the city as represented in the nefsii 'I-emrnames, beginning at the
street level and gradually arriving at the elite household.

Lastly, in Chapter 5, | question the possible meaning(s) of nefsii ’I-emr as an
identity category and offer a possible translation of the title of the genre, nefsii’l-

emrndme in English.
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CHAPTER 2

COMPARISON OF SOURCES AND TEXTUAL STRUCTURE

As stated in the introduction, | have identified four different authorial versions of
nefsii’l-emrname based on the authorial attributions in the titles of the works. Certain
repeated motifs, canonized structural elements, and almost identical passages span
across each manuscript, carving out a small cluster for these works within Ottoman
invective literature, gathering them in a “nano-genre” of their own.?

Yet, there are significant differences and divergences between the works that
mostly stem from authorial subjectivity, distinct social registers of the manuscripts,
and the intended readership. Every author applied different literary tactics to engage
the reader, using different similes in their jokes and anecdotes, deriding different
groups of people for their varying ill-actions, and expecting different effects on their
readers as an outcome.

The sources studied in this research make up a small family of documents
whose members have lived lives of their own. Here, I find it apposite to use familial
terms to describe the networks and distances between the versions and copies of such
a small-scale genre. The authorial versions of nefsii’l-emrndmes are like cousins who
have preserved the family resemblance, whereas the copies of a version attributed to

the same author can be described as siblings, or even as even twins, with minor

marks of history left by the different courses taken in their lifetime.

52 Kafadar, “Leisure and Pleasure,” 264.
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One must understand the different directions members of such a small genre
took in order to make an inclusive study that is not reductionist and which does not
overlook important details that can give a glimpse of authorial mentalities. This
section of my study will try to establish meaningful rubrics to think along,
emphasizing both similarities and variations in search of origin.

Niksarizade Mehmed Efendi’s unique style and focus necessitate a structural
division between the versions. Keeping Niksarizade’s two nefsii '[-emr copies aside, |
bring together all the other nefsii 'I-emrnames studied for this thesis under one roof.
The manuscripts attributed to Lamii Celebi, Hac1t Ahmed, and the anonymous
Nuruosmaniye manuscript come together in the same branch as they share structural
elements and textual sections that are highly different from Niksarizade’s copies
which will be discussed further below.

I choose to call this “main branch” of the genre the Lamii Corpus. Because
Lamii Celebi’s is the most recurrent name in nefsii 'I-emr titles, even though he
cannot be a nefsii’[-emr author. This means that the designation | choose has nothing
to do with the authorship, but is an allusion to a repeated motif in the nefsi ’I-emr

titles.

2.1 Defining the Lamii Corpus and structure

The Lamii Corpus comprises all the stylistic and content-wise features that define the
nefsii’l-emrname genre. A reader would recognize, for instance, that the untitled
Nuruosmaniye manuscript is a nefsii’[-emr example even without it being titled as

such because it employs all the basic nefsii ’[-emrndme templates found in the Lamii
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Corpus. Each nefsii’[-emr within the Lamii Corpus is reminiscent of each other with
common stylistic elements and passages abounding. However, what defines the
borders of the Lamii Corpus within the larger genre is not the conventions followed
by the authors and copyists with the corpus but Niksarizade and his discrete rendition
of the genre.

Following his agenda, Niksarizade Mehmed Efendi experimented with a
different form and a different set of target groups that earns him his solitary branch®?
within this nano-genre. To analyze what he did differently within the genre, one must
first analyze the main branch that I call the Lamii Corpus.

The manuscripts that form the Lamii Corpus have the same chapters that
introduce, develop and conclude the texts. These respectively include the reasons for
writing, distinctive malediction, list of ill-doers to receive the malediction, and

conclusion.

2.1.1 Praise to God

Only in the three copies attributed to Lamii Celebi, a praise to God precedes the
reasons for writing. These copies are the manuscripts titled as Nefsii I-Emr-i Lamit
Celebi Rahmetullahi ‘Aleyhi found in the Mecmii’a-i Fevdid-i Es’ar ii Ed’iye
compilation of the National Library of Turkey (Milli Kiitiiphane), Nefs#i I-Emr-i
Lamit Celebi found in the Mihrisah Sultan collection of the Siileymaniye Manuscript
Library, and Risdle-i Nefsii'l-Emr-i Lamii found in the Sadrazam Ali Pasa collection

of the Istanbul University Rare Books Library (Istanbul Universitesi Nadir Eserler

%3 It is so individual that one can call this a twig, rather than a branch.
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Kiitiiphanesi). The initial section of these three nefsii ’I-emrndmes is the praise to
God. The authors express their gratefulness to the almighty and ever-present God, as
was the convention in the Islamic literary traditions. However, the symbolisms
applied in the three copies to praise God are formulated in such a way that they are
directly reminiscent of the Ottoman Sultan: “Glory and thanks to the matchless
Emperor (Padisdh) and the Shah of shahs (sehinsdh), next to whose exalted court the
rebellious bullies appear lower and viler than dogs.”®* The intention was to cross-
reference the Sultan himself, exalting his titles and the locus of his power (palace) to
the divine position. While this act of creating ambiguity on divine praise could have
been read as sinful polytheism (sirk), an early modern reader would know that
thankfulness (szikr) would only be to God, no matter which symbolisms were
applied. However, one sees that the double meaning conveyed in the formulation
serves other purposes that are better aligned with the intentions of the text.

Diffused within the formulation of the praise are the statements about the
rebellious and immoral bullies (gerddnkes olan cebdbire), claiming that they are
lower than dogs. Through the double praise, the author denigrates rebelliousness
against the realms of both God and the Sultan. These two categories intersect, and
contumacy against God becomes contumacy against the Sultan himself, and vice
versa. The preface in the form of praise adds a serious coating that alters the rest of

the texts, elevating them to a politically loaded level in a more explicit manner. The

54 «Siikr i sipas ol padisah-1 bi-hemtiya ve sehinsah-1 zu’l-’izz ve’l-kibriyayadir ki dergah-1 ‘ali ve
penah-1 miite’aliden gerdankes olan cebabire kilabdan hor ve hakirdir. ” Lamii Celebi, Nefsii -emr
(I0), 1; “Sezavar-1 hamd ii sena ol padisah-1 bi-hemtaya ve sehingah-1 z(i’l-’izz ve’l-kibriyayadir ki
dergah-1 “ali ve bargah-1 miite’alisinden gerdankes ve cabbarlar kelbden hor ve hakir yiiriir.” Lamii
Celebi, Nefsii’l-emr (MS), 1; “Sezéavar-1 hamd i sena ol padisahan-1 bi-hemtaya ve sahinsah-1 z’l-’izz
ve’l-kibriyayadir ki dergah-1 “ali ve bargah-1 miite’alisinden gerdankes ve cabbarlar kelbden hor ve
hakirlerdir.” Lamii Celebi, Nefsi 'I-emr (MF), 1.
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praise serves as a cautionary overture, which turns these acts into disobedience
against God and the state. The immoral acts to be derided in the following lines,
therefore, should be taken seriously by the readers.

The fact that only three nefsii 'I-emrndme copies attributed to Lamii Celebi
have the initial praise raises the question of possible omission or interpolation. The
other nefsii’[-emrndme versions, namely Hact Ahmed, Niksarizade, and the
Nuruosmaniye manuscripts, do not apply the praise section to their texts. They
instead begin right away with the reasons for writing. Out of seven Lamii Celebi
copies transcribed and analyzed for this research, only three aforementioned

manuscripts exhibit the praise.

2.1.2 Hadiths
The praise, if there is any, is always followed by one or two popular hadiths about
greed and modesty. The first hadith, cited in all nefsii I-emrnames except one is, “the
world is a carrion and those who want it are dogs” (ed-diinya cifetiin ve talibuha
kilabun), a hadith also cited in Kesfii 'I-Hafd, Muhammed el-Acliini’s (b. 1676 - d.
1749) work about popular sayings widely taken to be hadiths.> This saying does not
come up in any of the canonical literature on hadith, including the six hadith
compilations known as the Kutub al-Sittah (Kzitib-i Sitte).

Not only the message of condemning worldly greed but also its scornful tone
must have been found apposite by the authors, as it opens the way for the use of

strong language in the rest of the text. Everything in the repertoire is easily justified

% Develi, Risdle-i Garibe, 19.
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and buttressed by the prophetic saying and the authors project the same scornful tone
throughout their nefsii ’I-emrs, with similes that resemble the one in the hadith. Dog
(kelb or it) is a recurring insult in the works, as is the donkey (har, esek, or merkeb).
Both of these animals were popular choices to denigrate and satirize others in
Ottoman literature.®

The second saying, only cited in the anonymous Nuruosmaniye manuscript is,
“el-imdnu mine’l-hayd” or “faith issues from modesty” in English, presented in the
following passage: “As guidance to the right path, it has been said about the seekers
of this world, ‘the world is a carrion and those who want it are dogs,” and about the
impudent; “faith issues from modesty.””” The original saying is “el-haydu mine’l-
iman”, or “modesty issues from faith,” which is also a popular saying attributed to
the Prophet Muhammad. This hadith is reported in numerous canonical hadith
compilations including Sahih Muslim, Sahih al-Bukhari, Sunan Ibn Majah, Sunan
Abu Dawood, Jami at-Tirmidhi, Bulugh al-Maram, Sunan an-Nasa i, Al-Adab al-
Mufrad, and more. It comes out in multiple reports. In Sunan Ibn Majah, compiled
by Ibn Majah of Qazwin (b. 824 -d. 887), the aforementioned hadith is reported via
Abu Bakr’s narration as “Modesty is part of faith, and faith is in Heaven. Foul
language is part of coarseness and coarseness is in Hell.”%® In Sahih Muslim it is
reported as such: “Salim reported on the authority of his father that the Prophet (may
peace and blessings be upon him) heard a man censuring his brother regarding

modesty. Upon this, the Prophet remarked: Modesty is part of faith.”*® The

% Donkey is an especially popular symbol in Ottoman humor, for which Seyhi’s (b. 1370s — d. 14297)
satirical fable in verse, Harndme is an important example.

5 “Delalet-i tarik-i hidayet igiin diiny4 talibleri (hakkinda) ‘ed-diinya cifetiin ve talibiiha kilabun’ ve
bi-edebler hakkinda ‘el-imanu mine’l-haya’ (buyurulmistir).” Hayati Develi, Risdle-i Garibe, 19.

% Yazid Ibn Majah, Sunan Ibn Majah, Book 37, Hadith 85.

%9 Muslim ibn al-Hajjaj, Sahih Muslim, Book 1, Hadith 61.
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possibility that the author of the Nuruosmaniye manuscript confounded the place of
the components of the hadith is less likely, as the priority of modesty, or bashfulness,
aligns better with the message conveyed in the work which advocates for modest

behaviors, bashing shamelessness.

2.1.3 The reasons for writing in nefsii ’I-emrndmes
After reciting the hadiths, the authors proceed to the reasons for writing (sebeb-i
te’lif), to clarify the motivation behind their writing of such a work. The authors
explain that they were moved to write this work after thinking of all the immoral
deeds and the people who practiced them in the world. Seeing how bothered and
disturbed every true gentleman was by these ugly acts, they bluntly started cursing
(setm-i azim) those who bothered them:

Now, the reason for writing this strange treatise (risdle-i ‘acibe) and odd

essay (makdle-i garibe) is that; looking at the debauchery of the people,

hearing their meaningless words, thinking of the violent anguish (they cause),

evaluating all by their faults, and seeing as they torment the men of grace, |

started to curse at them recklessly with severe and inappropriate words.®
The formulation of reasons for writing is almost identical in every nefsii 'I-emrname
within the Lamii Corpus. The authors exclaim that it was sudden bewilderment that
overtook their hearts, which made them write the gruesome maledictions and
reckless curses for the groups of people who incited anguish (elem).

In the section on the reasons for writing, one also finds the first instance in

which the authors more deliberately give a glimpse of the identity to counter all the

alleged “riff-raff” and “immoral scoundrels” that are ridiculed in the texts. It is the

60 See Appendix D, 1.
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“men of grace” and “genteel people” (erbdb-i1 zerdfet and ashdb-1 letdfet) who were
perturbed by the immoral acts prevailing in society. Without doubt, the authors felt
they were speaking for a self-nominated coterie of the select few, who shared a
disdain for the ill-acting mob. The authors never delineate the acts that are to be done
and the moral codes that are to be followed, thus one can claim that they wrote a
reverse etiquette book that did not tell what to do but what not to do in a humorous
style. Throughout the nefsii I-emrndmes one rarely gets direct references as to the
people who were bothered by these immoral acts, and with whom the authors
identified. The matter of identity becomes much more pronounced in Niksarizade
Mehmed Efendi’s version, who is focused mostly on the elite and intellectual milieux
of early modern Istanbul.

The section on the reasons for writing in the nefsii 'I-emrnames is quite loaded
and the most intriguing part of the section, which requires a discussion of its own, is
the characterization of the texts as garib®! and ‘acib by their authors. These two
adjectives need further analysis as they have multiple significations for the
interpretation of the texts.

The two words of Arabic origin had their distinct history in Ottoman
literature and the Turkish language. While the words would approximately mean
strange or odd in English, Ali Emre Ozyildirim’s article on the use of garib and ‘acib
in Ottoman literature and especially in poetry and biographies of poets (tezkire-i
su’ard) offers a new perspective to the words. According to Ozyildirim, the two

words, which were used conjunctively to describe poets and their poems in

61 Hayati Develi took these two denominators and made the title for his transciption of the
Nuruosmaniye manuscript. | find the title Risdle-i Garibe quite apposite for the genre.
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anthologies, could have both negative and positive connotations depending on the
context.5? When used in the negative sense, the words would have a closer meaning
to their meaning in Modern Turkish; strange, odd, or freakish. Derivatives of the
Arabic root g-r-b and “j-b in Turkish, like garabet and ucube, reflect this
negativity.®

However, as Ozyildirim suggests and as the Arabic etymology indicates, the
words also have a more positive meaning closer to wondrous, rare, unusual, and
original.®* It is suggested in Ozyildirim’s article that biographers like ‘Asik Celebi
used the words to designate a poet’s use of novel forms and similes as original and
creative rather than off-putting and strange. Therefore, the words convey a positive
message of literary originality and creativity in certain contexts.

It would rather be strange for the authors to call their works strange and odd
in a negative manner. The second meaning analyzed by Ozyildirim within the
Ottoman literary context is more appropriate for the text and it better aligns with the
authors’ conscious perspective about their works as possible novelties in Ottoman
literature. As discussed in Chapter One and at the beginning of this chapter, the genre
of nefsii’l-emrname was seemingly novel and very Rumi, with no direct counterparts
having been detected in other literary traditions of the Islamicate world. The authors
might have used the reasons for writing as an opportunity to emphasize the

originality of their work.

62 Ali Emre Ozyildirim, “Garib Ma’nalar, Acib Hayaller: Latifi ve Asik Celebi Tezkirelerinden
Hareketle Belagat Terimi Olarak ‘Garib’ Sifat1,” Asik Celebi ve Sairler Tezkiresi Uzerine Yazilar, ed.
Hatice Aynur and Asli Niyazioglu, (Istanbul: Kog Universitesi Yayinlari, 2011), 150-2.

83 1hid.

% 1bid, 155.
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However, | suggest that these two words embody different meanings, also
analyzed shortly by Ozyildirim, that better suit their exact position in the nefsii 'I-
emrndmes and the authorial agenda. It is suggested in Ozyildirim’s text that garib
and ‘acib represent sihr (spell or magic) in poetry, implying an utmost level of
originality reached by poets. In the Islamic tradition, the act of creation is exclusive
to Allah. And creativity in literature partakes in that divine creativity.%® When an
author or a poet applies a new poetic formula it can be regarded as magical, therefore
originality implies magic. Ozyildirim briefly analyzes this idea of magical originality
in terms of literary commentary and critique.

However, | suggest that, here in the nefsii'l-emrndmes, the meaning of magic
in garib and ‘acib is valid purely through its use as “strange” without necessarily
pertaining to originality. The authors might have employed these words to imply
inexplicability, mystery, and ominous disposition, which would warn the readers of

the following malediction (beddu 'a) to befall the ill-doers.

2.1.4 The malediction

The malediction or curse does not comprise the main body of the nefsii 'I-emrnames
within the Lamii Corpus, however, it is the densest section, where the authors sought
the greatest literary and humorous effect. After the reasons for writing comes the
section of malediction full of grotesque images of cruel punishment. The content of
the malediction remains the same in every nefsii’[-emr, while the length and details

of the mishaps wished for the ill-doers vary.

% 1bid, 161-2.
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While the shortest of maledictions is found in the three-folio long Lamii
Celebi manuscript of the Adnan Otiiken Public Library collection, titled as Hazd
Nefsii’l-Emr-i Lami’t Celebi re mim, it is once again the Nuruosmaniye manuscript
that engages with the most material for its malediction. As the two manuscripts
represent the two poles of the genre and the Lamii Corpus, in terms of length and
detail, I will use both maledictions to exemplify the range in which the authors
played with the humorous curse. The shortest malediction goes like this:

Firstly, it is my wish from the munificent God and eternal Sovereign that
ignoramuses, who violate the norms and who will not be brought in line
through instruction, fall into the latrine hole (when they go to relieve
themselves); that they suffer from extreme cold and get covered in mud in the
winter days; that they get carbuncles in their groins; that they find forty
snakes in their beds; that they get kicked by mules; that they drop their
turbans while riding a horse in the market; that they pass gas a thousand times
at a grand gathering; that they suffer from a thousand different humiliations,
getting ashamed in front of the whole world.%®

The Adnan Otiiken manuscript is useful as it contains every basic component of the
malediction that the other nefsii ’I-emr manuscripts preserved, diversified, and
expanded on. The most colorful one is the malediction of the Nuruosmaniye
manuscript:

My wish from the everlasting Sovereign is that ignoramuses, who violate the
norms, who know neither measure nor decorum, who are not brought in line
through instruction and training, slip and fall into the latrine hole headfirst;
that they suffer from constipation on hot days and from diarrhea on cold days;
that they contract malaria in the summer and get twinges in the winter; that a
rabid dog attacks them on a deadend street, biting and tearing their robes and
getting its teeth deep into their calves; that they are kicked by donkeys,
camels and oxen on a narrow street; that they drop their turban down from
their head as their horse slips during rain in a crowded market; that their arms
touch tar, ruining their precious clothes; that they have bloody carbuncles as
large as goose eggs in their groins and around their testicles; that they are
infested with snakes, centipedes, scorpions, and lice along with bedbugs and
mosquitoes while sleeping under the eaves of a mosque; that they become
like pigs, getting scabs under their beards when young; and that they turn into

% See Appendix D, 2.
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passive sodomites when old; and that they fart uncontrollably a thousand

times at a gathering and are humiliated in front of everyone, and do not dare

to return to that gathering ever again.®’
While the Adnan Otiiken copy is the plainest example, the Nuruosmaniye manuscript
is the most detailed, and one can claim that every other malediction falls somewhere
between the passages found in these two manuscripts. The repertoire is always the
same, with the amount of detail and pleasure taken in humorous cruelty varying. The
malediction (beddu a) that follows the delineation of the texts as strange and
ominous, must have made the readers “think while laughing” at the humorous
imagery, as these troubles would and could be called upon them if they did not
behave.

The malediction applies corporeal and scatological humor, turning the body
into the target of humiliation and pain, with insects and feral animals assaulting it, or
diseases taking over and carbuncles popping out. Corporeal pain is treated as a
means to humorous fun, raising the question of the relationship between cruelty and
humor. The imagination of inflicting pain turns into pleasure that manifests itself as
humor in the nefsii 'l-emrndmes.

The loss of corporeal control is another matter to consider. The body is a
domain to be kept in control. Humiliation is caused by the lack or even a momentary
lapse in one’s control over their body. This gets exemplified by slipping down into
the latrines or by uncontrollable flatulence. Continence is treated as the utmost
distinction of man from beast.

As the human’s most intimate possession, the body either through external

infliction of pain or through loss of internal control is situated at the nucleus of

67 See Appendix D, 3.
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humor in nefsii’l-emrnames. The matter of privacy and body will be dealt with in

Chapter 4, analyzed along with gender and manners.

2.1.5 The list of ill-doers

The malediction is followed by a long list of ill-doers who are to receive gruesome
misfortunes. The list comprises the main body of the nefsii’I-emrndmes and is the
only section that is common to all versions including Niksarizdde Mehmed Efendi’s.
Therefore, it can be argued that the list of ill-doers is the most essential and defining
element of the nefsii’I-emr genre.

The authors proceed by indicating whom the malediction should befall with a
transitional sentence, which differs from version to version.®® Niksarizade’s version
lacks the malediction, therefore he has a distinctive way to introduce the ill-doers and
it will be discussed further below. Thereafter, the reader is presented with a long list
of groups of different ethnic, religious, professional, and sexual identifications. The
identities, as had been discussed, are collective, depersonalized, and anonymous. One
cannot find even one insult directed towards a known persona with a name, and no
insult is formulated in a way to allude to a certain individual in the society. Society
and the social elements that comprise it, with which the authors were in conflict, are
the main objects of derision in the case of nefsii'l-emrndames. 1t can therefore be
suggested that the nefsii 'I-emrnames were critiques of the early modern Ottoman

society in general. An analysis of the criticized groups will yield interesting insights

88 «Zikr olunan bed-du’alar bu zikr olunacak giirtih iizerine vaki’ ola.” Hact Ahmed, Makile, 1;
“Mezbirlar zikr olunur:” Hayati Develi, Risdle-i Garibe, 20; “Imdi da’vat-1 salifat {i muhalift kimlere
“aid ii raci’ ola?” Lamii Celebi, Nefsii I-emr (10), 1.
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as to what some members of the intellectual milieux felt towards social dynamics,
transformations, and trends like upward mobility.

One cannot rule out that personal issues also impacted the texts on some
level. However, it is impossible to carry out an investigation into this dimension in
the absence of textual clues. Surely, every author drew from their personal
experience and individual agenda, which gave the copies their varying colors and
volume.

While certain social groups are ridiculed as general categories with little to no
additional detail to qualify the derision, like simply “Albanians (Arnavudlar),”®®
some other categories are qualified with peculiar details up to the brim, like “the
donkeys who, though incapable of vulgar words in Turkish and untalented at humor,
act like womanizers making ugly jokes to women in the streets saying ‘Oh Lord,
protect my morlu!™ My lady, where do you pee from?”’* As one can see, the authors
delineated their target groups in varying degrees of detail and color. One might be
intrigued to think that the specificity in various passages, like the one mentioned
above, indicates direct personal experience, meaning the authors narrated what they
saw, heard, and deemed worthy of satire. The authors might have drawn these
colorful details in the description from their personal experiences and social

encounters. However, | suggest that the specific details given in certain passages do

69« _.Arnavudlar...” Hayati Develi, Risdle-i Garibe, 41.

0| have scanned various slang dictionaries for morlu (', ) and could not find any direct mention of
the word. However, morlu, as purple one in Turkish, must have meant penis in this passage.

1« .ve kaba tiirki keldma kadir ve zerafetde mahir degil iken yollarda musadif oldug: havanine zen-
dostlik ‘arz idiib ‘rabbim sen sakla benim morlumi, kadinim nereden isersin’ deyii pohlu pohlu
zerafetler iden eseklere... ” Lamii Celebi, Nefsi 'I-emr (HME), 7; “...ve kaba tiirki kelama kadir ve
zerafetde mahir degil iken yollarda musadif oldugi havanine zen-dostlik ‘arz idiib ‘rabbim sen sakla
benim morlumi, kadinim nereden isersin?’ deyii pohlu pohlu zerafetler iden eseklere...” Lamii Celebi,
Nefsii’l-emr (YB), 3; “...ve kaba tiirk kelama kadir ve zerafete mahir degil yollarda musadif oldug1
havanine zen-dostlik ‘arz idiib “rabbim sen sakla benim morlimi1? , kadinim nereden isersin?’ deyi
pohlu pohlu zerafetler iden ...” Lamii Celebi, Nefsii l-emr (iU), 5.
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not represent direct encounters of the authors. While the social universe, within
which the authors were found, was the source that fed the long list, the detailed
examples from the texts do not link to lived moments of the authors, but rather link
to stereotypes known to the authors, that would best set the humorous scene for the
reader. The abundance of rich details certainly helped create a scene that the readers
could better imagine, facilitating the association with the humor conveyed in the
texts.

In the example of the womanizers who made ugly jokes to women, it is not
necessarily reporting of a moment witnessed by the author(s), but of a possible scene
in the streets of early modern Istanbul, or other urban centers. Whether or not it was
a lived moment transferred into the written works does not matter for the reader at
the moment. This study is not concerned with the reality of the described moments,
just as the nefsii’I-emrs themselves were not concerned. The authors permuted their
reality that would better represent Constantinopolitan society and things about it that
both bothered and amused them at the same time. Here, reality is suspended, just like
the implausible malediction which must have amused the authors and the readers
alike through exaggeration. The authors of humor are not reporters a historian
interested in the day-to-day realities would consult, as the raconteur’s report is
always distorted via many emotions and authorial considerations at work. It might be
no less and no more than any other reporter of the past, however, humorists must
have been especially interested in distorting the realities as a shortcut to their reality,

perceived and deemed worthy of report.
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Therefore, humor necessitates literary creativity, as day-to-day encounters are
not always funny enough to evoke humorous appreciation in readers. The author
must have diligently worked to turn the target material into a joke.

To understand the social register in the nefsii 'I-emrndmes within the Lamii
Corpus, distinct from Niksarizade’s register, I find it necessary to discuss Sheridan’s
distinction between vertical and horizontal invective. According to this scheme,
invective works are divided into two categories. In the vertical invective, an author
derides or lampoons a person, or in the case of nefsii 'I-emrnames, a group of people
deemed above or below the author. In the horizontal invective, the author derides or
lampoons a person or, again, a group of people that can be considered equal to the
author.”> However, Sheridan asserts that for the author of invective, the targets are
never equal to or above the author himself.” Therefore, this scheme does not pertain
to the author’s views but the social reality.

Drawing from this distinction, the nefsii’l-emrndames within the Lamii
Corpus, can be claimed to be vertical invectives. While we do not know the identities
of the authors, the presentation of the elite identity of the “men of grace” (erbdb-
zardfet) or “men of elegance” (ashdb-1 letdfet) as a counter identity with which the
authors could identify, and the multiplicity of descriptions of elite gatherings in each
work suggest that the authors were members of the elite and identified as gentlemen.
The groups ridiculed within their works are deemed to be commoners who are lower
than the authors, and most nefs:i ’[-emr derision in the works pertains to the city folk

who overturn the social hierarchies.

72 Sheridan, PhD Thesis, 32-8.
3 1bid.
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In the later Lamii Celebi copies, the list is concluded in a way to link to the
conclusion. The authors “finally” insult “the miserable who say ‘he (the author)
mocked everyone but me!’’* and those who do not discontinue their immoral acts,
despite having read the nefsii'I-emr and learned their faults.”” These last entries
imply a will on the author’s side to have a behavioral impact on the readers,
expecting them to comprehend the moral of the invective. The authorial expectation
is different in every nefsii’I-emr, and this good-willed expectation of impact at the
end will not recur in the same way in other nefsii 'I-emrndmes as will be discussed in
the next subchapter.

The colorful content of the lists will be analyzed in detail in the following

chapters focusing on different areas, including religion, urbanity, and gender.

2.1.6 The conclusion in nefsii’l-emrndmes within the Lamii Corpus
The authors within the Lamii Corpus concluded their works with beneficent wishes,
hoping those immoral people, after reading their nefsii l-emrnames, would be cut off
from their ill-actions. Once again, Niksarizade Mehmed Efendi employed another
tactic to conclude his version, and his conclusion is to be analyzed in the following
subchapter.

In the nefsii’-emrs that are attributed to Lamii Celebi, one finds different

endings among copies. As stated above, the last folios of the Mecmii’a-i Fevaid copy

™ Alternatively the miserable say “He only mocked me!” in the later Istanbul University manuscript.
5 “Muhass1lii’l-kelam ‘nefsii’l-emrde ancak bana dokunmamis’ diyen siifehdya ve nefsii’l-emr iginde
‘aybini biliibde ol ‘aybdan kesilmeyen sigirlara...” Lamii Celebi, Nefsii’l-emr (YB), 5; “Muhassilii’l-
kelam “nefsii’l-emrde ancak bana dokunmus” diyen siifehdya ve nefsii’l-emr i¢inde ‘aybini biliibde ol
‘aybdan kesilmeyen sigirlara...” Lamii Celebi, Nefsii l-emr (1U), 7.
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are missing, therefore, one cannot know how that peculiar copy was concluded by its
copyist.

The shortest and most immediate conclusion can be found in the Lamii Celebi
copies of Mihrisah Sultan, Muallim Cevdet, and Adnan Otiiken Public Library
collections. These three copies simply end the list with a final remark that reiterates
the malediction; “May the calamities counted at the beginning of this treatise befall
the foulest who do not intend to abstain from all the acts written in this nefsii’l-emr,
amen. Treatise complete.”’® The author and/or the copyists simply resonated the
malediction and the reasons for writing section in their conclusion, ending with an
“amen” as after an act of religious worship or prayer.

Haci Ahmed’s version and the three Lamii Celebi copies of Istanbul
University, Hact Mahmud Efendi, and Yazma Bagislar collections present rather
peculiar endings. In Makdle, Hac1 Ahmed claims “if he could find them, he would
feed the aforementioned groups to eighty wild dogs, hang a bag of sulfur on their
necks, and torture them after the curse cited in the beginning.”’” This ending that
visualizes a torturous violent scene is present also in the three Lamii Celebi copies
listed above, two of which, however, end with a twist. In the Istanbul University
copy, dating from 1882, the copyist similarly reports that he “would feed those who

did not pay regard to his words of censure and who continued to indulge in shameful

76 “Bu nefsii’l-emrde yazilan fi’l-ciimle perhiz kasd itmeyen ebterde her kim olursa bu risile
ibtidasinda zikr olan vartalara ugraya, &min. Temme er-risile.” Lamii Celebi, Nefsii’I-emr (MC), 3;
“Bu nefsii’l-emrde yazilan fi’l-ciimle perhiz olmak tizre kasd itmeyen ebterlerden her kim olursa bu
risale dibacesinde olan vartalara ve ‘akidlere... (missing)” Lamii Celebi, Nefsii 'I-emr (MS), 6; “Bu
nefsii’l-emrde yazilan fi’l-climle perhiz kasd itmeyen ebterden her kim olursabu risdle dibacesinde
olan vartalara ugraya, amin.” Lamii Celebi, Nefsii'I-emr (AO), 4.

1<« .ve bi’l-ciimle tavaif-i mezbireyi seksen dane kelb-i ‘akiira daladirdim ve bogazlarima kiikiirt
torbasin asardim, ibtida-i baldda mezkir setmdensogra iskence iderdim.” Haci1 Ahmed, Makdle, 5.
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acts to ninety wild dogs.”’® While the number of dogs increases by ten, the bag of
sulfur found in the Makdle just gets erased.

The level of bodily cruelty at the end might have posed a problem for other
authors and copyists of nefsii’I-emr, as it either did not get reproduced or was
reformulated in a new way that changed the context. For instance, in the Haci
Mahmud Efendi and Yazma Bagislar copies, the copyists stretch the list in a way to
subsume the torture in the conclusion, applying the malediction also to “the fools
who say they would feed those who did not pay regard to their words of censure and
who continued to indulge in shameful acts, to ninety wild dogs.”’® As one can see,
the copyists conflict with the ending they copied and did not perhaps find it
appropriate to conclude in such a manner that did not make peace with the readers at
the end, turning the statement of torture into just one of those immoral acts criticized
in the texts. The conclusion is also the section in which the authors would make
peace with readers, asking “the friends of purity and brothers of fidelity, who made
an effort, to not forget benedictions for him/them.”®°

In the malediction, which plays with even more cruel yet facetious imagery,
the authors appeal to God to punish the offenders accordingly. The authors did not
claim they would carry out those misfortunes, thus, the first-person subject is not

present in the malediction. However, when the author claimed “he” would do the

78 “Bj’l-ciimle bunlar1 gézetmeyiib ve bu ‘uyfibla muttasif olani bulsam toksan déne kelb-i ‘akfira
daladirdim.” Lamii Celebi, Nefsii I-Emr (iU), 7.

™ “bi’l-ciimle ‘bunlar1 gdzetmeyiib ve bu ‘uyib ile muttasif olan1 bulsam toksan dane kelb-i ‘akiira
daladirdim’ diyen ‘aklsizlara.” Lamii Celebi, Nefsii’l-emr (YB), 5; “bi’l-cimle ‘bunlar gozetmeyiib
ve bu ‘uyib ile muttasif olan1 bulsam toksan déne kelb-i ‘akiira daladirdim’ diyen ‘aklsizlara.” Lamii
Celebi, Nefsii’l-emr (HME), 11.

80 <> Amel iden yaran-1 safd ve ihvan-1 piir-vefa bizi hayr du’ddan ferdmus itmeyeler.” Lamii Celebi,
Nefsii’l-emr (YB), 5; “’ Amel iden yaran-1 safa ve ihvan-1 piir-vefa bizi hayr du’adan feramus
itmeyeler.” Lamii Celebi, Nefsii 'I-emr (1U), 7; ” Amel iden yaran-1 safi ve ihvan-1 piir-vefa bizi hayr
du’adan feramus itmeyeler. ” Lamii Celebi, Nefs:i’l-emr (HME), 11.
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torture if he could find them, it became a problematic statement for other authors and
copyists to reproduce. Direct subjectivity in such outright insulting literary forms
might perhaps be something to be avoided, taking up God’s right and duty to punish.
After the torturous scene presented in two varying ways in different copies,
the authors wrote about necessities of continence and abstinence from such acts,
calling for a behavioral diet, writing:
In conclusion, it is of utmost necessity and significance, that people, on
account of their dignity as human beings, abstain from these aforementioned
faults as much as they can. This pleasant text was written so as to make plain
the code of conduct for the creation and its fine points as much as possible.
As one can see, the concluding remarks resonate with the discourse of etiquette. The
authors explain why they wrote this treatise. It is indeed a reverse book of etiquette,
one which does not count the codes of behavior among the members of a certain
milieu, but rather the uncouth, inappropriate ones that need to be avoided. However,
given that the emphasis on etiquette is strong, especially in these copies attributed to
Lamii Celebi and Hac1 Ahmed, it rather remains a matter of wonder why the peculiar
reverse form was chosen to replace the book of etiquette form. Nowhere in the texts
can one encounter a proposition of proper conduct or righteous behavior. One could
perhaps expect a contrast built by the authors, that emphasized the disparity between
the immoral riff-raff and the gentlemen. Contrarily, the nefsii’I-emrs, even though at
the end, they claimed they were aimed at the manifestation of proper conduct, did not
do that directly in any part. Therefore, the authorial agenda must have been further

beyond the discussion of conduct, and thus, more interested in humiliation and

derision, as has been discussed earlier.

81 See Appendix D, 4.
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This study is not directly concerned with the etiquette genre in Ottoman
literature, however, it would be safe to assume that, in fact, all examples of etiquette
literature, be it reverse or humorous, is in one way or another, interested in
permeating a discourse of exclusion through propriety and inclusion. What is to be
included and validated builds the boundaries that will exclude certain others. Thus,
one can benefit from studying examples of etiquette literature from this perspective
of exclusion. Therefore, the nefsii’I-emrs, with their peculiar agenda, strong
language, and humorous employments cannot be invalid as etiquette books, or rather
manuals. They certainly can be counted as witty examples of the etiquette genre, that
roughly played with the myths of uncouth men and women, who most probably were
a topic of mockery at gatherings of the elite, acquainted with matters of etiquette.

The author of the untitled Nuruosmaniye manuscript is the one who engaged
with the most characteristic ending within the Lamii Corpus. In Risdle-i Garibe, the
author does not cut the humor of the list with concluding remarks. The list continues
until the end, subsuming the conclusion within the insulting humor:

Those who do not repent of their sins and misdemeanors and become purified

(after reading this text); those who say “He mocked us all!” but do not heed

its (the text’s) truth, and those who compile, write, read, listen to all this (in

this text), but who do not live following (its underlying lessons); and those
who feel hurt and recant (after reading this), becoming indebted to me.

Completed in 1132.82
The list extends right until the end. In contrast to the other copies, the humor is
sustained also in the conclusion, where the author mocks the readers who get the

message as becoming indebted to him. The list form applied the malediction also to

those who felt affected by the nefsii’l-emr, understanding the moral behind the work.

82 See Appendix D, 5.
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The conclusion in the Nuruosmaniye manuscript is as facetious as the rest of the text.
There is no mention of etiquette and the necessity of its manifestation. Neither did
the author intend to make peace by suggesting a way out through abstinence or
asking for benedictions. On the contrary, he incorporated readers into the joke of his
work. | suggest, through this almost offensive twist in humor, the Nuruosmaniye

manuscript is the nefsi ’'I-emr example that was the most interested in humor.

2.1.7 Differences between the manuscripts within the Lamii Corpus

As emphasized in the previous subsections, manuscripts attributed to Lamii Celebi,
Haci Ahmed’s Makdle, and the anonymous Nuruosmaniye manuscript have
commonalities in sections that form the genre, albeit with minor or major
differences.

The differences do not end in small variations in the sections. As discussed
earlier, the settings of the texts are different. While the Nuruosmaniye manuscript
makes sure the setting is Istanbul, the Lamii Celebi manuscripts present a rather
more generic city. This turns the Nuruosmaniye manuscript into the most divergent
and unique text within the Lamii Corpus. Contrarily, Hac1t Ahmed’s Makdle
converges with the Lamii Celebi manuscripts, and especially with the Mecmii a-i
Fevdid and Mihrisah Sultan copies.

In the Lamii Celebi and Hac1t Ahmed manuscripts, many passages are
common. Nevertheless, Hact Ahmed’s Makdle and Mecmii’a-i Fevdid copy can be
claimed to have a stronger language than the rest of the Lamii Celebi copies, when it

comes to derision. These two copies, for instance, are the only copies that deride “the

41



black-faced who fuck donkeys and calves,”® or “the shameless who expose their
dicks through their pants.””

An interesting difference found in the Lamii Celebi copies and Hact Ahmed’s
Makdle, is the treatment of animals. There are no such passages that insult people
who treat animals badly in other nefsii'-emrnames. For instance, five Lamii Celebi
manuscripts and Hact Ahmed’s Makdle revile “those who whistle while animals
(especially a carthorse) drink water.” Similarly, three Lamii Celebi manuscripts
mock “the cruel who sit and chat on the back of a horse.”®® Similar examples abound
in these texts, and one cannot find any such mention of the animals in the
Nuruosmaniye manuscript and Niksarizade’s version.

Aside from the issue of animal treatment, one can claim that the
Nuruosmaniye manuscript is an extended and detailed version of the Lamii Celebi
manuscripts and Hac1 Ahmed’s Makdle, as the Nuruosmaniye manuscript subsumes

many issues derided in those manuscripts.

83« .esek ve kisrak siken dinsiz yiizi karalara...” Hac1 Ahmed, Makdle, 3; “...esek ve dana

sikenlere...” Lamii Celebi, Nefsii'I-emr (MK), 3.

84« __cahgir icinde gonlegiyle edebden héric sikin kald(ir)ub gdsteren siki kuruyacaklara...” Haci
Ahmed, Makile, 3; .. .ve gaksir iginde gémlegin edibde sikin diizen siki kuriyacaklara...” Lamii
Celebi, Nefsii’l-emr (MK), 3.

8 «_..ve katir egerine palden takanlara, ve bargir su icerken siklik virenlere...” Lamii Celebi, Nefsii I-
emr (MS), 2; “...bargir su i¢erken siklik virenlere...” Lamii Celebi, Nefsii l-emr (MK), 2;
“...hayvanat su icerken siklik viren sigirlara...” Lamii Celebi, Nefsii'l-emr (YB), 2; ..., ve hayvanat
su igerken siklik viren sigirlara...” Lamii Celebi, Nefsii'l-emr (HME), 2; “...hayvanat su i¢erken
siklik uran sigirlara...” Lamii Celebi, Nefsi’I-emr (10), 4; ...ve bargir su igerken 1slik virenlere...”
Lamii Celebi, Nefsii’l-emr (MC), 1; “...ve bargir su igerken siklik viren humekaya...” Hact Ahmed,
Makdle, 2.

8 <« .ve bargir lizerinde oturub muséhebet iden bi-rahmlere...” Lamii Celebi, Nefsii’I-emr (YB), 2;
“... ve bargir {izerinde oturub musahebet iden bi-rahmlere...” Lamii Celebi, Nefsii -emr (1U), 6;
“...ve bargir lizerinde oturub muséhebet iden bi-rahmlere...” Lamii Celebi, Nefsii I-emr (HME), 9.
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2.2 Niksarizade Mehmed Efendi and his version

Niksarizade Mehmed Efendi is the maverick within the nano-genre of nefsii I
emrndmesS. The two copies that were attributed to him are titled as Niksdrizade
Efendi Merhiimun Nefsii’I-Emrname-i Latifidir and Niksdrizade Efendi Merhiimun
Nefsii’l-Emrename Deyii Yazdiklar: Stiret-i Mes eledir. The former can be found in
the Hafiz Ahmed Pasa collection, while the latter is in the Hamidiye collection, both
of which are part of the Siileymaniye Manuscript Library. A third nefsii'l-emrname
that is attributed to Niksarizade belongs to the collections of the National Library of
Hungary. Since | was not able to examine this copy, it can offer new insights into the
genre.

Niksarizade had a unique take on the genre compared to the other nefsii 'I-emr
authors. His distinct rendering is what makes it possible for the historian to call it a
genre in the first place, as perhaps one needs some variation and individuality within
to categorize a certain cluster of texts as a genre in itself. Niksarizade’s version opens
up the possibility for more, and when one considers the issue of anonymity,
alternative titles, and different styles, it becomes more likely that there are other
takes on the nefsi’I-emr genre, that might have played with different ideas as
Niksarizade did.

One such contender would be Bahai-i Kiifri’s Takvimii’'l-Kavim, also known
as Ahkdam-1 Kiilliye, written in the form of a calendar, which according to Mehmet
Fuat Kopriilii, was influenced by the nefsii’I-emrndmes of Lamii Celebi and

Niksarizdde Mehmed Efendi.?” If one is to consider Takvimii’I-Kavim within the

8" Mehmet Fuat Kopriilii, XVII. Aswr Saz Sairlerinden Kayik¢t Kul Mustafa ve Geng Osman Hikdyesi,
(istanbul: Evkaf Matbaasi, 1930), 7.

43



genre of nefsii'l-emrname, there appears a certain pattern in which the authors played
with the genre. Niksarizade, as reported by Nev’izade Ata’i in his Haddikii’'l-Hakdik
ve fi Tekmileti’s-Sakdik, worked as a professor (miiderris), mufti, and gadi in various
parts of the Empire during the seventeenth century, hence he was highly familiar
with the written juridical forms.28 He applied, therefore, the petition form to his
version. On the other hand, Bahai-i Kiifri, who worked as a chief astrologer
(miineccimbagt) in the seventeenth century, prepared his social invective that is
highly reminiscent of nefsii ’I-emrs in calendar form. This might suggest that
authorial rank and profession were central in determining both the form and content
of the nefsi’I-emrs or more general, social invectives. Kiifri’s work will not be dealt
with in this research, as it does not call itself a nefs:i ’I-emr and is totally in another
literary form. However, it can be proposed as a must-read for the historian interested

in nefsii’l-emrndmes, as a text that got highly influenced by the genre.

2.2.1 Form and language in Niksarizade’s Nefsii'[-Emrname

Niksarizade Mehmed Efendi’s version, skipping the sections on reasons for writing,
and malediction, begins by demanding an answer from the Hanefi Imams (e imme-i
Hanef?), saying “what would be the answer of the Hanefi Imams to this?”®° His
request then is followed by the basic nefsii 'I-emr list of ill-doers. After declaring all
the immoral actions and their lowly performers consecutively, he spells out the

question, for which he had demanded an answer, in the conclusion:

8 Turan, “Niksarizade,” 1825.

8 “Bu mes’ele beyaninda e’imme-i Hanefiden cevéb ne vechiledir ki:” Niksarizade, Nefsii ’l-emr
(HAP), 1; “Bu mes’ele beyaninda e’imme-i Hanefiden cevab ne vechiledir ki:” Niksarizade, Nefszi '/-
emr (H), 1.
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Finally, what needs to be done according to the Islamic law about the
debauchee (rind),® who says “I will divorce my wife with triple-divorce
(taldk-1 seldse)® if the aforementioned bad behaviors and ill actions are
deemed suitable for the demeanors of nefsii I-emr?”%
The form imitates that of a fatwa, which is a ruling issued by a qualified jurist on a
matter of Islamic jurisprudence often in response to a question posed by another
person. In the case of nefsii 'I-emrname, humor is implied through the question that
depicts a man of cynical and sardonic composure, rind. However, Niksarizade did
not write a mock answer from the Hanefi Imams, to whom the request was directed.
According to Fikret Turan, Niksarizade applied the specific form of fatwa to
direct criticism towards the legal establishment, which allegedly served to legitimize
corrupt and unacceptable acts and behaviors of the bureaucrats via fabricated decrees
at the time.® It is without question that Niksarizade used the petition form as a
means of mockery, however, nowhere in the text did he openly criticize legal
procedures or the petitionary institution. While what Turan suggested cannot be
denied, it is also not supported by the present criticisms in the text. Seeing as
Niksarizade did not hesitate to mock upper echelons and establishments, one finds no

reason why he would not include such actors, who, as Turan suggested, would use

decrees to legitimize their corrupt acts, in his long list of the ignorant and pretentious

% A unique identity in Islamicate cultures, rind might have both positive and negative connotations.
When negative, it depicts a muslim, deviated from the path, living in debauchery. Rind in literature on
the other hand, would depict a man whose guise and actions would belie his affectionate
devotion/attachment to the divine, which would trascend orthodox conventions.

%1 Taldk-1 seldse, which | roughly translated here as triple-divorce, is the way a muslim man would
divorce his wife. He would need to say “divorce” (bos ol) three times. There are still discussions on
the nature of taldk-1 seldse, as to how the divorce is carried out, whether a man who said without
meaning, as if facetiously, would still need to divorce or not. These discussions are not part of this
study. Nevertheless, faldk-1 seldse and its precarity in the muslim man’s mind have clearly been
mocked here by the author. There are several jokes present in every nefsii’I-emr about people saying
or doing things, when drunk or high, regretting it the next day, like selling something without meaning
it. Taldk-1 seldse might have aligned with these nefszi’l-emr moments when people made fools of
themselves.

92 See Appendix D, 6.

9 Turan, “Niksarizade,” 1826.
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mob. | rather suggest that Niksarizade would have criticized the petitionary
institution more deliberately if it were in his agenda.

Another aspect that highly distinguishes Niksarizade’s version from the rest
of the nefsii’l-emrnames is the style of his language. For instance, right after his
initial mock-up demand from the Imams, Niksarizade takes three couplets in Persian
from the fourth chapter of Saadi’s (b. 1210 —d. 1291-2) Bustan: Concerning
Humility (Bab-1 Cehdrom der Tevdzu’) to begin with the first entry of his list of ill-
doers.% The selected section titled as the Story of the Madrasa Student (Hikdyet-i
Danismend) in the fourth chapter of Bustan tells the story of a dervish and a ghazi in
verse. At the court of a ghazi, a learned yet poorly clad dervish sits at the front row.
The ghazi, annoyed by his act, tells the dervish to either sit at the back or to leave the
court saying:

Not everyone is worthy of the chief seat,

honor is proportionate to rank and rank to merit.

Be not so bold as to occupy the seat of the great,

if you are humble, pose not as a lion.%®
The dervish, who stands up and takes a seat at the back gains the respect of the
guests by his sagacious responses to the discussions at the gathering. The ghazi,
regretting how he underestimated the true worth of the dervish, offers him his turban.

The dervish turns down the offer saying:

A man is not better than his fellows by reason of his wealth,
for a donkey, though covered with a satin cloth, is still a donkey.%

9 ptus iy adly L s S 4

0 jie g il sla 40 ol )87 Niksarizade, Nefsii’l-emr (HAP), 1; a4 2dl )l s/ juw (S 44 4
e g Sl ola 4 Cral )87 Niksarizade, Nefsiil-emr (H), 1.

% Sheikh Mosleh al-Din Saadi Shirazi, The Bostan of Saadi, 30. Accessed April 20, 2021.
https://www.iranchamber.com/literature/saadi/books/bostan_saadi.pdf

% Saadi, The Bostan, 31.
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These passages in verse, that dealt with the concepts of humility and pride, are cited
consecutively in the nefsii’l-emrndame, without referring to the backstory and context
behind them. Thus, Saadi’s narrative is not present in the nefsii’l-emrname. However,
what is interesting is that Niksarizade adds his line in between the lines of response
by the dervish, turning it into the following:

A man is not better than his fellows by reason of his wealth.

No ignoramus is superior to another person,

for a donkey, though covered with a satin cloth, is still a donkey.%’
The line about ignorance is not present in the original Bustan and might be an
addition by Niksarizade himself. Alterations on widely known bodies of literature are
common in Islamic traditions. The Story of the Danishmend in Bustan is comprised
of 102 lines. Instead of replicating the whole, Niksarizade added his commentary,
reflecting and summarizing what he took as a moral from the story. The addition also
reflects the content and message conveyed by Niksarizade throughout his nefsii /-
emrndme. Via alteration of lines from an authoritative figure such as Saadi, the rest
of the manuscript is better supported. The lines that he selected from Bustan do not
openly discuss ignorance, however, the story in Bustan indeed is about ignorance and
delusiveness of appearance in that regard: themes which constitute the backbone of
Niksarizade’s version. Alternatively, he might have come across a copy of Bustan
that had this passage.

Throughout his version, Niksarizade uses other excerpts from Persian poems

of, for instance, Hafez and Saadi. In his rather long and peculiar discussion on the

il yigr (o€ ) Jle g arda 4

sl 3y € ol Jala s

Gl A& 2 g ulbal Ja ) JA Niksérizade, Nefsii'l-emr (HAP), 1; “cusl yigy (oS 5 Jle 43 pnia 43
sl 3y € olag Jala s

Gl A adisn gl da ) A7 Niksarizade, Nefsi'l-emr (H), 1.
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Sufi concept of the unity of being (vahdet-i viiciid) within his nefsii’l-emrndme,
Niksarizade cites this passage from Hafez’s 144th gazel:*®

Thou that goest not forth from the house of nature,
How passage to the street of Tarikat, thou canst make.*
And from the prologue of Saadi’s Bustan, he cites these lines:1%

Think not, O Saadi, that one can walk in the road of purity
except in the footsteps of Muhammad. !

These examples show what kind of sources Ottoman authors based themselves on to
buttress their literary claims. Religious sources or excerpts from widely
acknowledged poets worked as points of reference and refuge for an author who
wanted to assert his vituperative claims. Playing with original lines, even when it
would be risky in Islamic sayings, was not a matter of hesitation in nefsii’l-
emrndmes, and it served as an adjustment that located the support at even more
useful coordinates for the author.

The inclusion of Persian poetry is also telling of the intended readership on
part of Niksarizade. The authors of the Lamii Corpus wrote in a simple language.
With Niksarizade, the language becomes more complex, and crude insults and swear
words are much rarer compared to the other nefsii’[-emrs. Niksarizade intended his
work for a more exclusive or refined readership, who could understand Persian,
recognize canonical poetry, and be able to follow criticisms and commentaries on

matters like the unity of being. This owes it once again to the authorial agenda. In

8 s 55 e Conpihs (o) pw S 55

IS g 3 iy yha 5 S 40 158 Niksarizade, Nefsii1-emr (HAP), 2; “Cros 55 yoai Cinpsds (5l pus S 55
S lsi 38 iy yha 5 oS 40 58" Niksérizade, Nefsii I-emr (H), 2.

% Hafez, The Divan of Hafiz: Edition of Complete Poetry, ed. Hamid Eslamian, trans. H.W. Clarke
(Dallas: Persian Learning Center, 2020), 141.

100<¢ 14,4 o) 5 4S (gamas laine

hhias (o n Sa Cd) Ol 57

101 Saadi, The Bostan, 3.
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Niksarizade’s case, the level was deliberately lifted to higher strata, as he both
criticized and wanted to be read by other elites. Hence, both the content and language
in his version differ from other examples of the nano-genre.

Another indication of the excerpts from Persian poetry and Niksarizade’s
addition to Saadi’s lines would concern authorial identity. Niksarizade Mehmed
Efendi, by adding his line between those of Saadi, lifts himself to the level of the
authoritative Persian masters. His lines become worthy of the “front row.” Indeed the
matter of identity will be dealt with in the following chapters, with special focus
given to Niksarizade, as his work is the only one that openly attempts to define what
nefsti’l-emr could be. He offers the term as a possible identity, composed of the
friends of nefsii’l-emr (nefsii’l-emr yardni) whose traits would be defined as evzd -1

nefsii’l-emr.

2.2.2 The list in Niksarizade’s Nefsii I-Emrndme

The list in Niksarizade’s version is the main body of the text. In fact, since the other
sections that appear in other nefsii’l-emrnames, like malediction and conclusion, are
absent from this text, the narrative of Niksarizade’s version depends and builds itself
almost solely on the list.

Similar to the Lamii Corpus, Niksarizade too ceaselessly counts immorality
after immorality, picturing the offending types in their most shameful moments.
However, the groups chosen to be railed by his pen are highly specific. While every
nefsii’l-emrname problematizes pretentious people who do not deserve to be

accepted into the elite circles, Niksarizade’s version is a manifesto almost
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exclusively written against those who, though they are ignorant, make their way into
the learned circles. These mostly include pretentious professors, wannabe poets,
greedy gadis, etc.

His treatment of the subjects of his criticisms is also different from the Lamii
Corpus. Niksarizade aims more at the intellectual deficiencies of his targets, mostly
avoiding bodily, and occasionally eroticized humor. He humiliates his subjects
mainly by highlighting the contrast between their ignorance and their lofty
pretensions. Their intellect is mocked and their pride is bashed, instead of imagining
them in physical conditions that would humiliate their bodily being. In this regard,
Niksarizade’s work draws a contrast most with the Nuruosmaniye manuscript. As the
latter seeks to extract humor from the bodies of its target groups, imagining them
occupying latrines for hours;%? trembling malariously with anger;*%® spitting behind
fine cushions and on the wall after smoking tobacco;'%* disturbing mosque-goers by
walking fast and carelessly towards the front row in the mosque,'% etc. Contrarily, in
Niksarizade’s version, these moments of physical contact or corporeal humor seldom
occur. For instance, he mocks the supposedly famous poets whose pennames are
widely known but whose poems are not known to a soul;*% and the foolish celebis

who think they can complete their education (only) by studying Hidaye,**” without

102« ve iki sa’at helada oturanlar...” Develi, Risdle-i Garibe, 38.

108« ve ehl-i tehevviir olup ciiz’i seyden 6keleniip gdzin ab-hane camu gibi sisiriip elin ayagm ciihtid
sitmasi tutmis gibi ditreden mel’Gnlar...” Ibid, 43.

104« ve fahir doseli oda icinde nazik kumas yasdiklar ardina ve divara duhan igip de tiikiiren agz
kuruyagaklar... ” Ibid, 26.

105« ve cami’ serifte ilerii giderken usil ile gegmeyiip oturan miisiilmanlar1 etegiyle carpup lodos
kumi gibi gegen zeva’idler...” Ibid, 32.

106 <« ve mahlas1 meshiir olub si’irini kimesne bilmez $4’ir efendilerin...”Niksarizade, Nefsii 'I-emr
(HAP), 3.

107 Al-Hidayah or Hidaye is a legal compendium on Hanefi jurisprudence compiled by Al-Marghinani
(d. 1197) in the twelfth century.
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studying logic, kalam,* and dialectics;**” or “the asses who, even though they are
exceedingly dull, dare to imitate the Persian masters and speak Persian.”*°
Remembering Sheridan’s distinction between vertical and horizontal
invective, I suggest that Niksarizade’s nefsii’[-emrndme can be considered a
horizontal invective contrary to the manuscripts within the Lamii Corpus, which |
suggested, are vertical invective examples. This does not mean that Niksarizade
considered his target groups equal to him. Contrarily, his derision works hard to
prove how lowly the groups are, no matter how hard they pretend. However,
Niksarizade’s version almost exclusively targets people who shared the same social
circles as he did. This turns his version into a social invective that ridiculed the elite
circles, or at least, the pretenders in the elite circles. Unlike the other nefsii I

emrndmes Whose target groups consist of all the people acting and behaving ill in the

city, Niksarizade’s version is fixed to the milieux that he belonged.

108 Kalam or ‘IIm al-Kalam is the Islamic theology, that aims to discuss, analyze, and explain basic
concepts and doctrines in Islam.

109 «, . ve tahsil-i ‘ilmde mantik ii keldm {i Adab-i bahs 1dzim iken ‘ilm-i HidAyeden tahsil eylemek
isteyen ma’th ¢elebilerin...” Niksarizade, Nefsi’l-emr (H), 2; “...ve tahsil-i ‘ilmde mantik ii kelam i
adab-i bahs lazim iken ‘ilm-i Hidayeden tahsil eylemek isteyen ma’tlih ¢elebilerin...” Niksarizade,
Nefsii’l-emr (HAP), 1.

110« ve fevku’l-hadd giil iken yaran-1 ‘aceme taklid idiib tekelliim-ii farsi eyleyen harlarmn...” Ibid,
3.
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CHAPTER 3

PIOUS GROUPS AND RELIGIOUS MATTERS

Religious groups and practices are the first, if not the most, criticized categories in
every nefsii’l-emrname. The nefsii’[-emr approach to moral and religious matters,
and to specific pious groups, e.g. Kadizadelis, Birgivis, Mevlevis, are directly related
to the seventeenth and eighteenth-century Ottoman social realities, like the Sunni
revivalism and popularization of Sufism.

However, nefsii 'I-emrndames do not have a unanimous stance that makes it
possible for the readers to espouse the texts with a specific side in the debates of the
time. A rigid dichotomy of orthodoxy and heterodoxy does not apply well to this
specific group of texts. While the texts reflect the contemporaneous trend of
Sunnitization, dealing with matters like innovation (bid at) and time management on
seemingly shared grounds with fundamentalist Kadizadelis, nefsii I-emrndmes also
simultaneously deride such fundamentalist groups.

Likewise, while there are strong criticisms towards specific Sufi groups or
certain Sufi practices, nefsii’l-emr derisions never target the Sufi path itself.
Contrarily, by reviling those who misunderstand and who, therefore, divert the Sufi
path, the texts imply an indirect fondness for an orthoprax Sufism, that abides the
boundaries of the Sunnah.

Thus, the most debated religious groups of the seventeenth and eighteenth

centuries, Birgivis, highly anti-Sufi Kadizadelis, Sufis, etc. get their share from the

52



nefsii’[-emr criticisms. This situates the nefsii ’I-emr authors and their views on the
religious trends of the time on a rather middle-way approach.

This chapter aims to uncover the seventeenth and eighteenth-century trends
and dynamics in the religio-moral domain that affected the nefsii’I-emr approach to
the specific groups and practices. In the conclusion of this chapter, after discussing
the groups that are criticized in the nefsii 'I-emrndmes, Miiniri-i Belgradi, a
seventeenth-century Ottoman Halveti sheikh (b. 1551 - d. 1617), will be offered as a
figure whose stance in regard to the debates of the time is similar to nefsii 'I-

emrndames.

3.1 Sufism and dervishes in nefsii 'I-emrndmes

According to Fikret Turan, who reports from Nev’izade Ata’i’s (b. 1583 —d. 1635)
biographical work Haddiku’I-Hakdik fi Tekmileti’s-Saka ik written as an addendum
(zeyl) to Taskoprizade’s Saka 'ik, Niksarizade Mehmed Efendi adhered to the
Mevlevi order.!** We do not know the affiliations of Hac1 Ahmed and the
anonymous authors of the Nuruosmaniye manuscript and the manuscript attributed to
Lamii Celebi. However, given that their criticisms towards Sufis are almost
unanimous, it would not be wrong to assume that they had similar sentiments and
stances concerning the Sufi path. Thus, when dealing with the Sufis in the nefsii 'I-
emrndmes, Who get criticized no less than other groups, one must be careful at
distinguishing what wrongdoings of which type of Sufis the authorial mockery is

directed. As one delves deeper into the texts, one realizes that nefs:i 'I-emr criticisms

1 Tyran, “Niksarizade,” 1825.
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are not independent of the social and intellectual history of Sufism. The texts reflect
both the centuries-long social transformation of the institution of Sufism and some
central concepts of Sufi thought.

However, as mentioned earlier, the authors write their derisions in a mental
universe specific to the seventeenth and eighteenth centuries. The Sunni revivalism
in the Ottoman Empire was not exclusively specific to Birgivis and, later,
Kadizadelis. Many Sufi thinkers and tariqas were also vying for a Sunnah-abiding,
orthoprax Sufism.t!2 The Sufi-critical passages in the nefsii I-emrnames reflect such
a disapprobation for people and practices that marginalize Sufism.

The manuscripts, except Niksarizade’s, begin their lists of ill-doers with the
Sufis. In the shorter Lamii Celebi manuscripts, the target group is defined as “the
Sufi pretenders who don the dervish cloak and claim to know [divine] reality
(hakikat).”** In the other four Lamii Celebi manuscripts, including Mecmii 'a-i
Fevaid copy, the target group is defined slightly differently as “the Sufi pretenders
who make a mockery of the Sufi path with their claims to know [divine] reality, and
who attack the men of refinement and delicacy.”*** In Hact Ahmed’s version and the
Nuruosmaniye manuscript, the formulation is very similar to Lamii Celebi copies.

Hac1 Ahmed targets “the pretenders who are dressed as Sufis (mukallak Sifiler)'!®

112 Derin Terzioglu, “How to Conceptualize Ottoman Sunnitization: A Hsitoriographical Discussion,”
Turcica 44 (2013): 319.

113 «“Eyvela hakikat da’vasin iden ehl-i kisvet siifilere...” Lamii Celebi, NefsiiI-emr (AO), 1; “Evvela
hakikat da’véasin iden ehl-i kisvet sifilere...” Lamii Celebi, Nefsii’I-emr (MC), 1; “Evvela hakikat
da’vasi iden ehl-i kisvet sifilere...” Nefsii'l-emr (MS), 1.

114 «“Hakikat da’vasin rig-hand ehl-i kisvet stifilere...” Lamii Celebi, Nefsii I-emr (MK), 1; “Evvela
hakikat da’vésiyla ris-hand olub ehl-i zerédfeti ve erbab-1 letafeti kesiib bigen sifilere...” Lamii Celebi,
Nefsii’l-emr (HME), 2; “Evvela hakikat da’vasiyla ris-hand olub ehl-i zerafeti ve erbab-1 letafeti kesiib
bicen stfilere...” Lamii Celebi, Nefsii’l-emr (YB), 1; “Evvela hakikat da’vasiyla rig-hand olub ehl-i
zerafeti ve erbab-1 letafeti kesiib bigen sifilere...” Lamii Celebi, Nefsii 'I-emr (1U), 1.

115 Hac1 Ahmed used the word mukallak, which was derived from the Turkish word kilik (guise), using
the Arabic adjective measure. Saygin Salgirl interpreted his use of the Arabic ism-i mefii/ form as an
indication of the learned background of Hac1 Ahmed, assuming he applied the form on the root.
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and who falsely claim to know divine reality.”*'® The Nuruosmaniye manuscript
specifies its targets as “the Sufi pretenders who put on the dervish cloak six months
ago (alti aylik), and who [already] claim to know [divine] reality.”*'” As one can see,
the problem in the nefsii’I-emrndmes is neither Sufism nor the totality of the Sufis.
The authors problematized a certain type of Sufi, new and immature as implied by
their recent entry to the path without navigating the necessary stations (magamat) of
the Sufi path, through which the seekers would gradually be elevated by the
master, '8 think they perfected themselves.

Similar entries problematizing people who were Sufis only in appearance can
be found in other parts. In Risdle-i Garibe, they are criticized a second time for
“being ‘image thieves’ (suret ugrilart) who go to dervish lodges and learned
gatherings, posing as dervishes only to impress (impressionable) young men.””**°
“Image thief” was an insult frequently directed to Sufis. In one of the fatwas of
Kemalpasazade (b. 1468 - d. 1536) he is asked what should be done to a person who
calls a Halveti dervish “siret ugrisi.” Kemalpasazade answers, “Nothing, if that Sufi
is not a person of honor.”*?° Similarly, in his version, Niksarizade insults “the
disdainful, graceless, and destitute dervishes who pretend to have been freed from

worldly desires, while [in fact] being greedy and morally reprehensible.”*?

116 «“Evvela hakikat da’vasin iden ehl-i sahib-i kisvet mukallak stfilere...” Hact Ahmed, Makdle, 1.
17 “Byvela, hakikat da’vasm eden ehl-i kisvet alt1 aylik Stfiler...” Hayati Develi, Risdle-i Garibe, 20.
118 Golpimarly, Tasavvuf, 34.

119 « | taze oglan hatir iciin tekyelerde ‘ulema meclisinde varup ehl-i tarik sekline giren siiret
ugrilari...” Develi, Risdle-i Garibe, 20.

120 “Mes’ele: Halveti Sifilerin birisine dhirden bir kimesne siret ugrisi dise ne 1azim olur? EI-Cevab:
Nesne lazim olmaz ehl-i ‘irz degilse ol Stfl. Kemal Pasa.” Lali Seyyid Ahmed, Mecmau’I-Mesdili ’s-
Ser’iyye fi’l-’Ulimi d-Diniyye, Millet Kiitiiphanesi, AEsry497, 5v. I thank my friend Arif Erbil for
pointing me to this fatwa, which he came across in his own study.

121« ve tamam ahlak-1 zemime ve hirs ile muttasif olub tarik-i diinya geginen miistagni-sekl olan
dervis-i bi-endam bi-nevélarn...”
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In certain Sufi tarigas, and especially in the later antinomian dervish modes
of piety, one is expected to don certain paraphernalia that symbolizes the wearer’s
will to seclusion from the world and worldly desire, abstaining from luxury.*??> The
paraphernalia would not only distinguish the followers of a tariga from other paths
but would also make an outward statement about the wearer’s superior religiosity.
According to Bernd Radtke, in the early years of Islam, the ascetic sought to set
himself apart and above the ordinary Muslim, who increased in number as a result of
the rapid expansion and conversions.'? In the following centuries, not only Sufi
exegesis, metaphysics, or gnoseology but also practices and appearance have always
been geared up to maintain the Sufi identity above all other identities available to
Muslims and as exclusive as possible.'?* Outward appearance was seen as one of the
primary marks of the Sufi identity by the Sufis themselves throughout centuries and
as one of the constituents of Sufism that distinguished it.*?> Later in the aftermath of
the Mongolian Invasions in the thirteenth century and throughout the Late Middle
Ages, a new current (re)emerged from within Sufism, which took the ascetic
principles once again to the center of one’s piety.1?® Of utmost importance to the

orders and brotherhoods in this current, called the new renunciation by Ahmet T.

122 This tradition was illustrated by Ibrahim Has (d. 1762) in his hagiography (mendkibname) of the
Halveti sheikh Hasan Unsi (b. 1645 - d. 1723). Has narrated how he got scolded by his sheikh for
having worn a fur'?? scarf on his shoulders. Unsi warned him, as Has reported, saying “a Sufi does not
need precious clothings.” Fur was a prominent symbol of power and official authority in the Ottoman
realms, as also implied in a famous Nasreddin Hoca anecdote: one day, Nasreddin Hoca attended a
feast in his casual clothes. Seeing that nobody came to serve him, he went home to grab his most
lavish fur coat. This time, being welcomed in the best possible way at the gathering, he started to feed
his fur coat at the table, saying “Eat, my fur, eat!” implying how it was the fur and not his own worth
that got the attention and respect. Ibrahim Has, Mendkibndme-i Hasan Unsi, ed. Mustafa Tate1 (Kiiltiir
Bakanlig1 Yayinlari: 2002), 204-6.

123 Knysh, Sufism, 29.

124 |bid, 222.

125 |bid, 43.

126 Ahmet T. Karamustafa, God’s Unruly Friends: Dervish Groups in the Islamic Later Middle Period
1200-1550 (Salt Lake City: University of Utah Press, 1994), 2-3.
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Karamustafa,*?’

was the highly distinguishable paraphernalia worn by the ascetic
seekers, such as ankle bones, clubs, rings pierced into the body, etc. accompanied by
the distinctive ways of shaving one’s beard and hair.'?® The new ascetic appearance
and behaviors sought to shock the society against which they protested, while at the
same time serving as distinctive marks of the tariga to which one belonged.*?
However, there were Sufi masters, whose hagiographies depict as having
preferred not to wear distinctive paraphernalia. Instead, they wore ordinary or
unobjectionable garments. Nimatullah Wali was one such example, as he preferred to
wear simple clothes and turban in the tradition of Muhammad.*3® The only thing that
signified his Sufi identity was a belt around his waist, and he abstained from wearing
paraphernalia that signified pious distinction.*®! In fact, throughout centuries, many
Sufi tarigas produced literature against excessive asceticism and encouraged their
followers to meditate and train their thoughts not just in isolation but among the
crowd and within the society.3? Many Sufi thinkers were striving to build or keep
Sufism as a community-based mode of piety, not in contradiction with and
opposition to the Sunni perception of Islam as the religion of ummah.**
Problematization of ablutions and purity in the above-mentioned passage is
reminiscent of this kind of concern for Sunnah-abiding Sufi institution. Thus,
appearance is a subject of criticism in the nefsii’I-emrs not only for concealing the

insincerity of the new dervishes but also for being a religious statement about

127 1pid, 4.

128 Karamustafa, God’s Unruly Friends, 52, 66-86.
129 | bid, 90-2.

130 Bashir, Sufi Bodies, 81.

131 |bid.

182 Knysh, Sufism, 180-1.

133 | bid, 16-8, 180-1.
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society, from which the antinomian dervish cuts himself apart both in practice and
visually. Contemporary with what Karamustafa defined as the new renunciation, or
occasionally as deviant renunciation, nefsii'l-emr authors directed their criticisms
towards such society-rejecting antinomian dervish groups who had risen in number
and become foci of public veneration. At the time, growing numbers of ascetic
renouncers, as historical evidence shows, were also recruited from among the
learned.*3* This led to further disdain from certain Sufis whose exclusivist and lofty
niche in the society was being challenged and usurped by the “riff-raff.” The
emphasis on how the pretenders attack (kesiib bigcen) the men of refinement and
delicacy in the four Lamii Celebi copies, is evocative of the growing dislike between
the antinomian dervish groups and the Sufis, from within which the new renunciation
had risen as a counter-reaction and protest.*®

Nefsii 'I-emrndmes reflect this socioreligious conflict peculiar to Late Middle
Ages also in other passages that problematize ascetic-antinomian practices, which, in
their eyes, trivialized and debased the Sufi path. For instance, in the Nuruosmaniye
manuscript, the author directly ridicules “the wandering abdals, whose hashish is
aplenty,”*3® referring to the use of intoxicants by some itinerant dervish groups.t®’
Moreover, in every manuscript except Niksarizade’s version, one of the earlier
insults to practices blame “those who abandon the ritual prayers (salavat), and sit in
front of the dervish lodges with a candle before them to seclude themselves from the

world.”*® In some versions, this passage is followed by “the lunatics who sit by the

134 Karamustafa, God’s Unruly Friends, 10.

135 Ibid, 91-2.

136 «_ esrar gok yayak abdallar...” Develi, Risdle-i Garibe, 22.

187 Karamustafa, God’s Unruly Friends, 71.

138 «_tekyegahlar dninde celb-i diinya igiin onlerine gerag koyub tarik-i salavat olan(lara)...” Haci
Ahmed, Makdle, 1; “...ve tekyegahlar 6niinde celb-i diinya igiin 6nine ¢erag koyub oturanlara...”
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roads and play in the heaps, and the brutes who call them friends of God
(evliya’).”*%

These three passages blatantly criticize the itinerant ascetics who roamed
Anatolia in the Late Middle Ages from town to town, like Qalandars, Haydaris, and
Abdals of Rum, who were described and reported in detail and disdain by different
European travelers and Ottomans like Vahidi and Evliya Celebi.**® Antinomian and
itinerant behaviors are ridiculed as lunacy in the passages, which also criticize the
public tendency to venerate mentally ill persons, which has been denounced as public
ignorance just as equally by Golpmarli in his Tasavvuf, who claim that public often
confounded Sufi idea of divine attraction (cezbe) with actual mental illnesses.* The
emphasis on their “playing” in the heaps is reminiscent of the practice of seclusion in
cemeteries performed by dervishes such as Qalandari sheikh Jamal al-Din Savi (d.
1232-3),%2 and interestingly of the chdd tradition, performed by Tibetan Buddhist

and Bon monks, who voluntarily bring themselves to the brink of trepidation, staying

in charnel houses or sky burial grounds.**3

Lamii Celebi, Nefsii'I-emr (IU), 2; «...tekyegahlarda celb-i diinya iciin 6nine ¢erag koyub
oturanlara...” Lamii Celebi, Nefsii’I-emr (AO), 2; ... tekye-gahlar 6ninde celb-i diinya igiin &nlerine
cerag koyub oturanlara...” Lamii Celebi, Nefsii’l-emr (MK), 1; “...tekye-gahlar 6ninde celb-i diinya
iclin dnine ¢erag koyub oturanlara...” Lamii Celebi, Nefsi'I-emr (HME), 3; ... tekyegahlarda celb-i
diinya i¢iin Oniine ¢eradg koyub oturanlara ve evliyadir diyenlere...” Lamii Celebi, Nefsii l-emr (MS),
2; “...tekye-gahlar 6ninde celb-i diinya i¢lin 6nine gerag koyub oturanlara...” Lamil Celebi, Nefs:i /-
emr (YB), 1; “...ve tekyegahlarda celb-i diinya i¢iin 6niinde ¢irdk koyub okuyanlara ve ana evliyadir
deyii s’ idenlere...” Lamii Celebi, Nefs#i I-emr (MC), 1; “...ve celb-i mal-1 diinya [i¢lin] Oniine gerag
koyup oturanlar...” Develi, Risdle-i Garibe, 42.

139« _yollarda oturub mezbelede oynar divaneler ki anlara evliyadir diyen hayvanlara...” Haci
Ahmed, Makile, 2; “...ve yollarda oturub mezbelelerde oynar divanelere evliyadir diyenlere...”
Lamii Celebi, Nefsii’l-emr (MK), 2; “...ve yollarda oturub mezbelelerde oynar divanelere evliyadir
diyenlere...” Lamii Celebi, Nefsii’I-emr (YB), 1; ... ve yollarda oturub mezbelelerde oynar
divénelere ve evliyadir diyenlere...” Lamii Celebi, Nefsii’[-emr (HME), 3; «...ve yollarda oturub
mezbelelerde oynar divanelere evliyadir diyenlere...” Lamii Celebi, Nefsii -emr (1U), 2.

140 Karamustafa, God’s Unruly Friends, 5-8.

141 Glpmarly, Tasavvuf, 82.

142 Karamustafa, God’s Unruly Friends, 15, 21, 28, 44.

143 Jerome Edou, Machig Ladbrén and the Foundations of Chdd, (Ithaca: Snow Lion Publications,
1996), 43.
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In some versions, the dervish groups are more direct and even further
specified with the only ever mention of a known historical figure in the works,
Stica’tiiddin Veli of the fourteenth and fifteenth centuries Anatolia. In between the
two insults mentioned above, some versions also ridicule the dervishes “who are
crowned by Veli Siica’,” or sometimes alternatively as “Stica’ the lunatic (deli
Siica”).”!* Siica’eddin Veli, also known as Sultan Siica’ or Siica’, was a prominent
Abdal, who traveled naked and shaved in the fashion of chahar-zarb, the four-fold
shave applied by the antinomian dervishes, shaving all facial hair.'*> Throughout his
lifetime he caught the eye of power figures, including Murad Il (r. 1421 — 51), who
had a mosque built in his name in Edirne.}*® According to Karamustafa, Siica’eddin
Veli, along with other figures like Kaygusuz Abdal and Barak Baba, helped form the
distinguishable marks of the identity of Abdals of Rum (4bdaldn-1 Riim).**" This
passage found in four nefsii 'I-emrnames is the most outspoken and direct discomfort
expressed against the current of deviant renunciation of the period in which the
authors were writing. The description of the prominent dervish alternatively either as
God’s friend (veli) or as lunatic (deli), reflects the discomfort for the ever blurrier
line between the two states, and is not, | suggest, just a coincidental copyist error.

A distinction made by Jami in Nefahdt can be quite revelatory for how Sufis
and dervishes are criticized in the nefsii'I-emrndmes. According to Golpinarli, in

Sufism there are three categories defined by the Sufis themselves: the Sufi,

144 «_ve Veli Siica’dan tac giyenlere...” Lamii Celebi, Nefsi 'I-emr (YB), 1; “...ve Veli Siicd’dan

tac giyenler...” Lamii Celebi, Nefsii’l-emr (HME), 3; «“...deli Siicahdan tac ur giyenlere...” Lamii
Celebi, Nefsii’I-emr (MK), 2; “...ve deli Siicd’dan tac giyenlere...” Lamii Celebi, Nefsi'I-emr (10), 2.
145 Karamustafa, God’s Unruly Friends, 19, 39, 63.

146 |bid, 64.

147 Ibid, 62.
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mutasavvif,**® and mustasvif2*® Jami, who distinguishes between the Sufi and
mutasavvif, describes the latter as a person who has entered the path, counting
himself as an accomplished Sufi while not yet mature.*>® Even though there is no
mention of the mutasavvif as a lower identity category alternative and/or counter to
the “Sufi” in the nefsii’[-emrndmes, the Sufi-critical passages in the nefsii’l-
emrndmes possibly recall such a distinction, expecting the reader to infer the
discrepancy between the real and the fake Sufi. A lengthy diatribe against the
immature Sufis in Niksarizade’s version is quite revelatory for the matter at hand:

The imitators of heresy who, without paying respect to the exalted law, talk

about the unity of being (vahdet-i viiciid), while still in the state of the inciting

self (nefs-i emmdre), although the ‘ulema have collectively verified that the

matter of unity of being cannot be comprehended by the faculty of

reason...and some mendacious pseudo-dervishes who confirm them. !
Niksarizade in this lengthy passage addresses his readers to two basic concepts of
Sufism; unity of being and states of the self (nafs).

Unity of being, discussed and developed by Ibn ‘Arabi, has always been
confounded with the unity of the existent [beings] (vahdet-i mevciid) according to
Golpmarli, who asserts that the latter prioritizes nature and existence over God,
resulting in atheism and/or pantheism.*?

The seven, or sometimes three states and/or stations of the self, represent the

levels a seeker of the path would have to navigate in the guidance of a master.*® The

inciting self (nefs-i emmdre), the lowest of all the stations of the self, deceitfully

198 Mutasavvif can be translated as “one who becomes a Sufi.”
149 Golpmarly, Tasavvuf, 15.

150 | bid.

151 See Appendix D, 7.

152 Golpmarly, Tasavvuf, 43.

153 1bid, 34-5.
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commands one to do evil for selfish ends.*>* Niksarizade, with excerpts from Jurjani
(b. 1339 —d. 1414), Hafez, and Saadi, criticizes the recent seekers of the path, still
being commanded by selfish benefits, who undeservingly deem themselves at a level
where they can speak about the profound and demanding issue of unity of being,
which can easily cross into the domain of atheism and/or pantheism.

In conclusion, | suggest that Sufi-critical passages in the nefsii 'l-emrndmes
problematize two interchangeable categories to which the Sufi identity could be
dragged. First is the antinomian dervish who both recruited from among the learned
and challenged the society’s view on Sufism by reprehensible actions, and second is
the mutasavvif, the new recruit to the path who thinks he’s perfected himself without
the necessary challenges and guidance, stuck in the state of the inciting self.

Both identities owe to the popularization of Sufism in the Late Middle Ages.
When the authors were writing nefsii ‘I-emrndmes, Sufism had long turned into sets
of socioreligious networks with numerous tarigas with endless pedigrees (silsile).
There were indeed groups who, in the eyes of the authors, offered easier ways to
salvation, turning undeserving riff-raff into unlaboured friends of God. One last
passage from the Lamii Celebi manuscripts and Hact Ahmed’s Makdle is a good
example for the situation, as they criticize “the credulous and irresponsible men, who
enter the Sufi path because of a trouble [that befell them] and wander like minstrels
(‘dsik-mesreb).” > The passage skillfully problematizes the facilitation of entrance

for and availability of the Sufi path to men from lower backgrounds, while ridiculing

154 |bid; Bashir, Sufi Bodies, 41.

155 <« ve bir diid-1 ahdan tekye kiilah1 urunmus ‘dsik mesreb safi-dil levendlere...” Lamii Celebi,
Nefsii’l-emr (1U), 1; “...bir diid-1 ahdan tekye kiilah1 urunmis ‘asik mesreb safi dil levendlere...”
Lamii Celebi, Nefsi’l-emr (MK), 1; ““...bir did-1 4hdan tekye kiildhini urunmis ‘asik mesreb safi dil
olan ziikdr i levendlere...” Haci Ahmed, Makdle, 1.

62



the culmination of itinerant, antinomian dervish piety, like Qalandars, Haydaris, etc.
in Ottoman lands under the Alevi-Bektashis, as ‘asiks.**®

Regarding the inseparability of the overall etiquette from normative religious
practice, the Sufi adab literature can be proposed as a potential venture point for the
authors of nefsii’I-emrndmes. Etiquette was an essential part of the Sufi path, the
ascetic-mystical current within Islam, to the degree that famous Sufi hagiographer al-
Sulami (b. 937 - d. 1021) wrote “All of Sufism is [nothing but] adab” in his Kitab al-
Tabagat al-Sufiyya.>” Stretching over two sides, adab would rule both the external
(zahir) and the internal (bdtin) world of the Sufi, the former of which would allow
one to enjoy piously the benefits of earthly existence, whereas the latter would secure
the hereafter.’>® As Shahzad Bashir discusses in his book Sufi Bodies, the institution
of Sufism was a corporeal relationship between the master, disciple, and the other
disciples more than anything else.'® Hagiographies and adab literature served as
guides to good conduct, proper behavior, and corporeal control for the seekers of the
path, teaching them how to behave in this bodily co-existence through depictions of
the exemplary sheikh as the absolute master of his body.'®® As Bashir reports, the
hagiographies pictured the Sufi sheikh in full control of his body almost in a Socratic
sense. For instance, the Persian Sufi master Nimatullah Wali (b. 1330 — d. 1431), was

described in his hagiography as having never been seen doing uncouth things like

1% Bayram Durbilmez, “Asik Edebiyatinin Olusumu ve Gelisiminde Alevi-Bektasi Ziimrelerin Yeri
ve Onemi,” Alevilik Arastirmalar: Dergisi 13 (2017): 62.

157 Al-Sulami, Kitab al-tabagat al-sufiyya, ed. Johannes Pedersen (Leiden: E. J. Brill,

1960), 110; Alexander Knysh, Sufism: A New History of Islamic Mysticism (Oxford: Princeton
University Press, 2017), 139.

1%8 |bid.

159 Shahzad Bashir, Sufi Bodies: Religion and Society in Medieval Islam (New York: Columbia
University Press, 2011), 78-82.

180 Ibid, 85.
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spitting, touching his limbs, or sleeping.'®! Likewise, the Khwajagan-Nagshbandi
shaykh Ubaydullah Ahrar (b. 1404 — d. 1490), as accounted by two disciples, was
never seen yawning, coughing, expelling phlegm, or blowing his nose in a
company.®? His body was “incapable” of producing such an unpleasant impression
on the onlookers.'%® The founder of the Nagshbandi order Baha’ ad-Din Nagshband
(b. 1318 —d. 1389) is said to have defined the friend of God (wali/awliya) as “one

from whose bodily organs no wrong deed would ever come.”*64

3.2 Kizilbas and the non-Muslim in nefsii 'l-emrndmes

While the nefsii’I-emr genre is not exclusively written against or for the Muslim
population and/or the mispractitioner, it is only interested in Islam at the religious
level, except for some minor instances that are only present in the Nuruosmaniye
manuscript, which does not spare such non-Muslim groups as Muscovites'®® or
Yezidis,'®® blaming them for infidelity. Here, however, a paradox is presented. While
the “objective” reader is ready to distinguish Muslim from non-Muslim, for the
nefsii’l-emr authors, the definition of non-Muslim would be much wider. Many
Muslims are railed for being in a clash with the authors’ understanding of Islam. The
historian should not fail to acknowledge the authors’ rejection when analyzing
groups that he/she readily know to be within Islam, as some were nowhere near

being a Muslim in the eyes of the authors. One such example would be from the

161 1hid, 80.

162 1pid, 81.

163 1hid.

164 1bid, 80.

165 «__.ve Moskovin nfirsiz1...” Hayati Develi, Risdle-i Garibe, 41.
186 «,.ve sogan1 yumrugile kirmayan Yezidi Kiirdler...” Ibid.
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Nuruosmaniye manuscript, which insulted the Kizilbas in a paragraph reserved for

»167 o1 “the Jewish

non-Muslim groups, such as “the bastards of Austria (Nemg¢e)
tricksters.”*® It shows that the nefsii ’I-emr authors’ category of non-Muslim would
subsume such groups as Kizilbas that one would be ready to analyze within Islam,
heterodox or not.

It is once again important to bear in mind that what the authors took to be
categorically religious could be different from what one expects. As Stefan Winter
discusses in his article on the Syrian Kizilbas, in the seventeenth and eighteenth
centuries the Ottoman State used categorical insults such as Kizilbas or Revafiz for
the Shiite populations of coastal highlands of Syria, increasingly beyond their
capacity to designate heresy or political ambitions in support of the Safavid State.*®°
Such pejorative terms became more and more general and meaningless, serving and
justifying the Ottoman State’s political and economic agenda in the region shortly
and efficiently.r® While it is surely difficult to compare humorous nefsii 'I-emrndmes
with the registers of imperial decrees (miihimme defterleri), the insulting language
applied within nefsi 'I-emrs displays a similar efficiency sought out from the
largeness of the terms like dinsiz and bi-din, if not of Kizilbas or Revdfiz. Thus, the
historian should be diligent in distinguishing equivocal blame from the
problematization of socioreligious realities. It is rather difficult to determine where
kizilbas as an insult starts and ends in Ottoman realms. Insults that aim to defame on

religious grounds tend to go beyond their literal meanings, transcend their context,

167« Nemge’nin harAmzAdesi...” Ibid.

188 «,Ciih{id’un hilebaz...” Ibid.

189 Stefan Winter, “The Kizilbas of Syria and Ottoman Shiism,” The Ottoman World (New York:
Routledge, 2012), 172.

170 1hid, 178.
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and subsume large groups, knowing no bounds. No period of time and no land are
exempt from these categories of insult that states and societies consult as practical,
hasty, and efficient resorts that justify legal penalization. Kizilbas, is one such resort
for the Ottomans, as suggested by Stefan Winter. And indeed, though nefsii ’I-emrs
were not official documents written for the consumption of the state, they were also
not independent from the vituperative language it generated. Moreover, in the
tongue-in-cheek style of the nefsii’l-emrndames, which makes it difficult to
understand where the joke ends, kizi/bas has both been a vituperative insult and the
insulted target group itself, especially in the Nuruosmaniye manuscript.

With the founding of the Safaviyya Order in Western Iran in the thirteenth
century by the Sheikh Safi al-Din Ardabili (b. 1252), Shii-sympathizing groups
started to emerge also in Ottoman territories.*’* As Sheikh Junayd (r. 1447-1460)
politicized and militarized the Order in the fifteenth century, Safaviyya started to be
seen as a threat from the East by the Ottoman State.'’? Kizilbasg, referring to a twelve-
gored crimson taj worn by the followers to signify their adherence to the Twelve
Imams,”® became an insult that denigrated both Safavids and the Ottoman subjects
with Alid and pro-Safavid tendencies, including Shiitizing dervishes. While the
insult always maintained its core that targeted the Safavids, even when the

diplomatic relations were better off with the Safavids or when they finally ceased to

111 Ayle Baltacioglu-Brammer, “The Formation of Kizilbas Communities in Anatolia and Ottoman
Responses, 1450s-1630s,” International Journal of Turkish Studies 20 (2014): 29-31; Ayse
Baltacioglu-Brammer, “Neither Victim Nor Accomplice: The Kizilbas as Borderland Actors in the
Early Modern Ottoman Realm,” Historicizing Sunni Islam in the Ottoman Empire, c. 1450—c. 1750
(Leiden-Boston: Brill, 2020), 423.

172 Brammer, “Formation,” 25.

173 Brammer, “Formation,” 28; Brammer, “Borderland Actors,” 423.
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be a major threat for the Ottomans in the seventeenth century,*’* kizilbas remained as
the insult to-go, retaining a meaning large enough and closer to heretic and infidel.
The fact that, in the Nuruosmaniye manuscript, kizi/bas only pop out in
sections that also railed non-muslim and even extraimperial populations is telling of
its intended target in the nefsii ’I-emrs. For instance, in one such passage, the author
accuses “the pimps who send their sick spouses to random doctors, no matter if
infidel, Jew, Kizilbas, or Frank, letting them squeeze their arms.”*"® Kizilbas is
pinned between the non-muslim others of the Empire and beyond. In another
passage, Kizilbas is packed along with the non-Muslim infidels and enemies of the
Empire:
Fire-worshipping Hindus; Bosnians who say ‘I know it’s a windmill, but
where does its water come from?’; Tatars who don’t behead Cossacks and
bring them instead to Islambol; Kalmyks of canine origins; Rus who do not
become Muslim; the traitors of Moldavia; Wallachian thieves; Polish Jews;
unlikeable Muscovites; bastards of Austria; stubborn Hungarians; mad
gardeners (bakcuvan) of the Abkhaz; [ve]sikalu(?) Circassians; Georgians
who don’t know how to row; Jewish tricksters; the unfaithful who eats shit
instead of bread when not doing tricks; and the accursed Shiite (revdfiz)
Kizilbag, who are donkeys to the Jews, cursing the four distinguished friends
of the Prophet (cihar ydr-1 giizin) —may God be pleased with them all."®
This passage from the Nuruosmaniye manuscript!’’ situated Kiz:lbas among the
extraneous non-muslim populations outside the imperial realm, such as Hindus,

Austrians, etc. This leads to the conclusion that Kizi/bas in this context rather targets

the Safavids per se, as also evidenced by the emphasis on the ritual cursing of the

174 Brammer, “Formation,” 33-4.

175« ve ‘ehlim ‘ayalim hastadur!” deyiip, tabibdiir deyii ne kadar kafir ve ciihiid ve kizilbas ve Firenk
var ise gondiirtip koluni sikdiran piizevenkler...” Develi, Risdle-i Garibe, 28.

176 See Appendix D, 8.

17 This passage is not followed by relevant target groups, but rather by topics like mendicancy etc.
Thus, that paragraph forms a cluster in itself, that exclusively mocked extraneous groups.
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“four”!’® caliphs. Evliya Celebi too reports how he resisted the temptation, even
though he was at liberty to kill up to four Kizilbag indulging in the ritual cursing,
when in the Safavid territories as an envoy.'’

Furthermore, in the same passage, the author of the manuscript makes another
reference to a popular myth about Jews and Kiz:/bas, which too is reported by Evliya
Celebi. As Evliya narrates, one day, the Safavid Shah Tahmasb (r. 1524 - 76) sends
coins and jewelry with an ambassador during the construction of the Stileymaniye
Mosque to prove superior to Suleiman:

Siileyman Khan, burning with rage after reading the letter, distributed a

thousand pouchfuls of riches to the Jews of Isid@mbol until nothing was left.

He said to the ambassador: “On doom’s day, Shiites will be donkeys under

the Jews. Jews will surely be your cavalrymen. Your goods should be handed

to your masters now so that on doom’s day they don’t spur and whip you.

Why would peoples like you, after all, who abandoned the ritual prayers, be

even concerned with a pious mosque?”**8°
The author of the Nuruosmaniye manuscript is familiar with the lore and reproduces

a corporeal hierarchy, situating Kizilbas even lower than the Jews, who, as Karateke

shows were considered at the lowest 8! Zoomorphic imagery is often used to

178 Ritual cursing includes three caliphs, namely Abu Bakr, Omar, and Uthman. However, the
formulation in the manuscript as “cihar yar-1 giizin” (the four distinguished friends of God) blame the
kizilbas also for cursing Ali himself as a fourth.

179 Robert Dankoff, 4n Ottoman Mentality: The World of Evliya Celebi (Leiden-Boston: Brill, 2006),
58.

180 See Appendix D, 9.

181 Hakan T. Karateke, “Evliya Celebi’s Perception of Jews,” Disliking Others: Loathing Hostility,
and Distrust in Premodern Ottoman Lands, ed. Hakan Karateke, H. Erdem Cipa, Helga Anetshofer,
(Boston: Academic Studies Press, 2018), 137-8.
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denigrate a given identity.'8 As evidenced by works like Harndme,'® in Ottoman
literature, donkey represents physical submission, which is symbolized via the
imagery of being ridden, whipped, and spurred in this passage from Seyahatname
and the Nuruosmaniye manuscript. While not overt, there is also the implication of
sexual submission in the image of a donkey, which some Lamii Celebi copies and
Hac1 Ahmed’s Makdle make use, ridiculing the “irreligious who fuck donkeys and
cattle.”18

Libelous juxtaposition and even amalgamation of different identities or
political groups have always been part of the language of enmity and still are
phenomena that one witnesses in today’s politics. Two groups, no matter if related,
get merged in the language, being turned into practical keywords that evoke each
other. Thus, the act of defamation efficiently targets multiple groups, smearing them
with each other. This is the haunting, almost phantasmagorical nature of the insults
that categorize politically and evoke history. Kizilbas becomes an insult for the Jews,
just as Ciihiid, a derogatory word for Jew, becomes an insult for the Kizilbasg, as a
result of this narrative marriage made in hell. This adds to the argument of the

practicality of insulting discourse at the political level, made by Winter, in the

Ottoman realms. Furthermore, for the discussion at hand, this amalgamation of the

182 As Bilha Moor shows in her article on al-Qazwini’s (b. 1203 — d. 1283) cosmographical
encyclopaedia Acd 'ibii’I-Mahlitkdt ve Gard ’ibii’I-Mevciddt, which was quite popular among the
Ottoman readers too, the “Jewish shaykh” is a wondrous hybrid amphibian creature, with the head of
an elderly Jew and the body of a giant frog. In medieval and early modern European literature, frog is
often associated with the Jew, who, “as the usurer, is swollen with greed.” Bilha Moor, “The Jew, the
Orthodox Christian, and the European in Ottoman Eyes, ca. 1550-1700,” Disliking Others: Loathing
Hostility, and Distrust in Premodern Ottoman Lands, ed. Hakan Karateke, H. Erdem Cipa, Helga
Anetshofer, (Boston: Academic Studies Press, 2018), 79-82.

183 Harndme is an allegorical, humorous poem by Seyhi (d. 1431) that tells the story of an emaciated
donkey.

184« .esek ve kisrak siken dinsiz yiizi karalara...” Hac1 Ahmed, Makdle, 3; “...esek ve dana
sikenlere...” Lamii Celebi, Nefsii 'I-emr, 3.
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two also means that, while the target is determined and accurate as Safavids in this
case, the authors do not hesitate in evoking possible collateral meanings, are
conscious about them, and do mean to touch upon them. Thus, while Kizilbas
pertains to the Safavids in the Nuruosmaniye manuscript, it also does not necessarily
condone the Alid and Shiitizing populations within. This argument can be supported
by Evliya Celebi’s use of the aforementioned lore a second time for the Crimean
Jews, the Karaites. He describes Karaites as the kizi/bas of the Jews, carving a niche
for them within Judaism as the heretics of that religion.'® He exemplifies the distant
social reality that he observes with a familiar category for his audience, making a
resemblance to an identity group the Ottoman reader would easily recognize.
However, as he mentions that “these Kizi/bas” of the Jews won’t be riding
the[actual] Kizilbas on Doom’s Day, it becomes self-evident that “kizilbas” signifies
both the heretic and the Safavid, without necessarily canceling each other out.

In the other manuscripts, there is only one instance in which the Kizilbas
“coiffure” is ridiculed. Hac1t Ahmed and two Lamii Celebi copies blame “those who
pluck the white hair off their beards, turning it into Kizilbas moustache” of being
Kizilbas and creedless (mezhebsiz).'® Once again, in the Nuruosmaniye manuscript,
the same passage emphasizes rejectionism, calling them Rafidi.*®” Beard coiffure has
always been a very outward statement about piety and creed in Islamdom. The

antinomian dervishes of the Late Middle Ages adopted the chahar zarb which

185 K arateke, “Evliya Celebi on Jews,” 137.

186 «,ve sakalinin agin yolubda biyigimi kizilbas biyigina déndiiren kizilbas gidilere...” Lamii Celebi,
Nefsii’l-emr (MS), 3; “...ve sakalinin agin1 yolubda ya’ni kizil bas biyigina dondiiren kizil baslara...”
Lamii Celebi, Nefsi’l-emr (MK), 3: “...ve sakalinin agin yolub da bryigini kizilbas biyigina dondiiren
mezhebsizlere...” Hac1 Ahmed, Makdle, 3.

187 «_ . .ve sakalin disile akin yolup kizil bas buyugina benzeden Réfiziler...” Develi, Risdle-i Garibe,
35.
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188 \which was a clear

included the shaving of hair, beard, eyebrows, and eyelashes,
divergence from the sunnah, which enjoins one to wear beard and mustache.*®® The
fourteenth-century jurist scholar Ibn Taymiyya condemns Qalandars as “unbelievers
who shave their beards.”**® This antinomian coiffure was becoming so popular that
in Syria and Egypt, Qalandar dervishes were forbidden to shave in the “Iranian”
style.?®! Thus, shaving one’s beard was reportedly seen as Iranian, as also evidenced
by Evliya Celebi, who occasionally ridicules the Kizilbas as sertiras, shaven-heads in
his Seydhatname.*®? Unlike other dervish groups, however, Haydaris, who shaved
their beards, let their mustache grow after the example of ‘Ali, who, according to
Haydaris, never shaved his mustache.!®® The nefsii I-emrnames cumulatively ridicule
Alids and Safavids through their coiffure that serves as Shii and antinomian identity
marks. This passage and its problematization of the coiffure once again shows the

largeness of the term Kizilbas, in its capacity to insult target groups both in and

outside the Empire.

3.3 Kadizadelis and innovation (bid af) in nefsii 'l-emrndmes

In the scholarship, the Kadizadeli movement is usually analyzed as consisting of
three waves under three leading figures. Kadizade Mehmed (b. 1582 — d. 1635), the
fervent anti-Sufi preacher of the Ayasofya Mosque, was the first to translate the

prominent sixteenth-century theologian Birgivi Mehmed’s fundamentalist ideas into

188 Karamustafa, God’s Unruly Friends, 19, 52.
189 1pid, 19.

190 |pid, 54.

11 Ibid, 55.

192 Dankoff, Ottoman Mentality, 63.

193 Karamustafa, God’s Unruly Friends, 68-9.
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social activism.®* Under Ustiivani Mehmed (b. 1608 — d. 1661) and later Vani
Efendi (d. 1685), the movement saw its second and third waves with fluctuations
marked by political conflicts and struggles that involved various actors like regents,
viziers, janissaries, city-folk, and more.®®

Under the influence of Birgivi’s writings, followers of the movement
expressed a highly strong distaste for the Sufi brotherhoods, especially the Halvetis,
and advocated for a return to the “Prophetic” foundations, getting rid of all the
innovations (bid at) that prevailed in the society like consumption of tobacco and
drugs, or revoking new taxes, especially ones imposed on tradesmen.*%® While the
nefsii'l-emrnames are Sufi-critical, and yet not as anti-Sufi as the Kadizadeli
movement was, the texts abound with entries against such innovations as tobacco,
drugs, and coffeehouses. Moreover, some allegedly profit-oriented ideals of the
Kadizadeli movement, deemed worthy of comparison by some with Protestant ethic,
can also be traced in the nefsii’I-emrnames, especially in the latest known work, the
Nuruosmaniye manuscript, which dates back from the early eighteenth century.

Tobacco consumption is one of the “innovations” that frequently gets
criticized in the nefsii'l-emrndmes. For instance, in the Nuruosmaniye manuscript,
the author criticizes “those who break their fast by smoking tobacco in the holy

month of Ramadan, and who, [therefore] will be fed the poisonous leaves of Zagqum

[in the hell].”*%” This passage is the harshest, as it defames smoking as a sinful act

194 Marinos Sariyannis, “The Kadizadelis as a Social and Political Phenomenon: The Rise of a
‘Mercantile Ethic’?,” Political Initiatives from the Bottom-Up in the Ottoman Empire, ed. A.
Anastasopoulos (Rethymno: Crete University Press, 2012), 263-4.

195 Ibid, 265, 271-8.

19 Ibid, 263.

197« _.ve Ramazan-1 Serifte iftr1 duhan ile eden zehir zakkum yudagaklar...” Develi, Risale-i Garibe,
33.
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that directly violates ritual obligations, not without an argument against its unhealthy
or poisonous content, resembling the Zagqum. Other instances problematize how
tobacco smokers disturb others at gatherings with their dirt, emphasizing the lack of
etiquette: “the donkeys who light their pipes with candles and spoil them with
tobacco,”'®® or “those whose mouths will desiccate spitting behind elegant cushions
or on the walls of a beautifully furnished room, after smoking tobacco.”*® Another
passage from, once again, the Nuruosmaniye manuscript gives insight into the urban
space perceived by the denizens of early modern Istanbul. The anonymous author
curses “those who, after embarking on a boat from Ahor Kapusi, start smoking
tobacco before leaving past the Sinan Pasa Mansion,”?% one of the seaside mansions
of Topkap1 Palace, no longer extant. This passage informs the historian on the
symbolic reach and range of the imperial authority that emanated from the Palace, as
Sinan Pasa Mansion was considered a reference point that would determine the
appropriateness of certain actions—Ilike smoking tobacco or eating sweets—at a
certain proximity to the Palace.?*

Another nefsi’I-emr criticism that aligns with Kadizadeli ideals pertains to
the assessment of one’s time and the issue of idleness. As Marinos Sariyannis

discusses in his article, comparably similar with Protestant work ethic,2%? Kadizadeli

198« ve ocakta yA mangalda Ates var iken miimda liile yakup mimun iizerine tiitiin doken

himarlar...” Ibid, 26.

199« ve fahir doseli oda icinde nazik kumas yasdiklar ardina ve divara duhén igip de tiikiiren agzi
kuruyacgaklar...” Ibid; “... ve bir kibar meclisine varub kendiiye duhén getiirdiiklerinde ntis iderken
nefls, nazif yasdiklarin ardina tiikiiren eseklere...” Lamii Celebi, Nefsii 'l-emr (HME), 10; ... ve bir
kibar meclisine varub kendiiye duhan getiirdiiklerinde nls iderken nefis nazif yasdiklarin ardina
tilkiiren eseklere...” Lamii Celebi, Nefsii’I-emr (YB), 5; “...ve bir kibar meclisine varub kendiiye
duhan getiirdiiklerinde nds iderken nefis, nazif yasdiklar dibine tiikiiren esek ve ebterlere...” Lamii
Celebi, Nefsii’'I-emr (10), 7.

200 «“Ahor Kapusinda kayigina biniip Sinin Paga Koskiini gegmeden duhén igenler...” Develi, Risdle-i
Gartbe, 23.

201 |bid, 83.

202 Sariyannis, “Kadizadelis,” 283.
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ideals were presumably appealing to the profit-minded merchant groups, who were
the active base of the movement in the city.?® He suggests that aspiring merchants
who were bothered by the traditional concept of time and the narrow gain perspective
of the guilds would be appealed by the rigid and austere lifestyle proposed by the
Kadizadelis that required one to denounce pleasures like coffeehouse culture and
public entertainment for financial and religious pursuits. While this remains
speculation, there are passages from nefsii 'I-emrndmes that berate idle behaviors, if
not for the sake of mercantile pursuits:
The donkeys who ignore ritual ablutions and instead wrestle naked in the
cold; and the boors who intend to play jereed (cirid), while they can’t even
practice archery; and the accursed who play backgammon, chess, and
mancala, instead of reading; and the liars who read Shahnameh (Sdindme)
and Hamzanama (Hamzandme), instead of Quran, Risdle, or Tarikh al-Tabari
(Tevdrih-i Taber), and the bards who spend their days with questions and
answers that are of no use to their lives here and hereafter; and those who
play with knuckle bones on streets and in front of mosques; and the Franks
who gamble in arsenals (tophdnelerde).?**
Here, the aforementioned Risdle must be Birgivi Mehmed’s popular ‘ilm-i hdl work
Vasiyetname, also known as Risdle-i Birgivi. This passage sheds light on the
anonymous author’s literary preferences and brings him closer to an ideological line
shared by Kadizadelis. However, the author’s reference to Birgivi’s work, while
expresses the ideological and religious influence that can shed light on many
passages within his nefsi 'I-emr, does not necessarily make him a Kadizadeli. As
discussed earlier, orthodox Sunni ideals were not exclusive to the Kadizadelis, and

Birgivi was quite the popular read at the time.?%

203 |pid, 286-8.
204 see Appendix D, 10.
205 Sariyannis, “Kadizadelis,” 285; Terzioglu, “Sunnitization,” 319.
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In a similar passage that problematizes indolence through poetry, Niksarizade
mocks “the vermin who spend their precious time on poetry instead of religious
knowledge (‘ilm).”?° Hac1 Ahmed’s Makdle is another work that ridicules the idle
and it specifically problematizes the coffeehouse, which was as the locus of the lazy:
“the shameless who visit those who pass their time Killing lice (kehle cellad:) and
sleep in coffeehouses.”??” Coffeehouses, denounced by many for keeping people
away from work, and as seditionary loci, were closed in the mid-seventeenth century,
partly prompted by Kadizide Mehmed.?%®

In the nefsii'l-emrndmes, another issue that gets its share from the insults and
mockery with religious right conduct in mind is wine consumption. However, most
passages in nefsii’[-emrnames problematize not directly the wine itself but its
consumption at occasions that require more solemnity and religious respect, and the
drinker who lacks the necessary manners for that. For instance, in the four Lamii
Celebi copies, Niksarizade’s version, and in the Makdile of Hact Ahmed, “the
hypocrites” are criticized for “wanting to pray after a wine gathering, despite the

stench of wine still emanating from their mouths.”?% In the Nuruosmaniye

manuscript too wine is problematized: “the confused who dress up and go to drink

206« ve evkat-1 serifesin ‘ilme sarf itmeyiib si’ir bocegi olan hasaratin...” Niksarziade, Nefsii ’I-emr

(H), 3; “...ve evkat-1 serifesin ‘ilme sarf itmeyiib si’ir bocegi olan hasaratin...” Niksarizade, Nefsii I
emr (HAP), 2.

207« ve kahvehanede uyuyan kehle celladina ziyarete varan utanmazlara...” Hac1 Ahmed, Makdle, 5.
208 Sariyannis, “Kadizadelis,” 286.

209« ve heniliz agzinda asir-1 hamr var iken meclis-i sarabdan kalkub namaz kilmak

ister miirayilerin...” Niksarizade, Nefsii’l-emr (H), 7; “...ve henlz agzinda hamr var iken meclis-i
sarabdan kalkub namaz kilmak isteyen miirayilerin...” Niksarizade, Nefsii'I-emr (HAP), 6; “...ve
heniliz agzinda hamr rayihasi var iken namaz kilmak isteyen mel’Gnlara...” Lamii Celebi, Nefsii'l-emr
(MS), 4; “...ve henliz agzinin hamr rayihas: var iken namaz kilmak isteyen miirayilere...” Lamii
Celebi, Nefsii’l-emr (MK), 4; ““... henliz agzinda hamr rayihasi var iken namaz kilmak isteyen
miirayilere...” Hact Ahmed, Makdle, 4.
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wine at the taverns on holidays in imitation of the infidels.”?'? In a different passage,
Lamii Celebi copies deride “the infidel unbelievers who say ‘Your flesh is my flesh’
(lahmiike lahmi)?'* while drinking wine with their sons.”?'?

Another example from the Lamii Celebi manuscripts, in which juxtaposition
of wine and Sufism is problematized, derides “the donkeys who converse about
Sufism and religious knowledge (‘ilm) while drinking wine at a gathering.”?*® In
these examples, despite the symbolic importance of wine in Sufi literature, the
problem is the juxtaposition of the actual drink with religious discussion, which
perhaps would be turned into blather by the drunk.

These examples are in line with other sections that mock improper conduct at
gatherings of wine (bdde sofrast). For example, the Lamii Celebi copies mock “the
pricks who give away their belongings at a wine gathering, regretting it the next day
when they sober up.”?** It is apparent that the wine gathering is not the problem for
the author in this passage, but the type of guest who does not know his bounds,
drinking until he humiliates himself, becoming a subject of laughter for the author
and the other guests, presumably. Another instance, this time in the Nuruosmaniye
manuscript, ridicules “the accursed who vomit like dogs after drinking wine, unable

to digest,”?*> once again bothered by the drinker rather than the drink. As Shahab

Ahmed discusses in his book What is Islam?, in Islamic culture, wine-drinking was

210« ve bayram giini geyiniip kusanup mihaneye varup sarab icen ve kefereye taklid iden

miisevvesler...” Develi, Risdle-i Garibe, 33.

21 “Lahmiike Lahmi,” (Your flesh is my flesh) is an ‘Alid phrase believed to have been said by
Prophet Muhammad to “Ali as a sign of bond and unity.

212 «_ kendii 6z ogli ile bade sohbetinde hem-kadeh olup “lahmiike lahmi”
gidilere...” Lamii Celebi, Nefsii 'I-emr (10), 5.

213« ve sarab meclisinde izhar-1 fazilet idiip miisAhebet-i ‘ilm ve miibahese-i ma’rif i tasavvuf iden
esek sifilere...” Lamii Celebi, Nefsii 'I-emr (10), 4.

214« bade meclisinde cld ii seha asikar idiib bir sey hibe idiib irtesi giin ayildikda pisman olan kird
kird kalafatlara...” Lamii Celebi, Nefs:i'l-emr (YB), 3.

215« ve hazm etmeyiip sarab igiip kopek gibi kusan mel’(inlar...” Develi, Risdle-i Garibe, 35.

musahabet iden kafir dinsiz
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both a metaphor in poetry and an actual rarefied group practice, which would be

216 217

accompanied by poetry=*° at social gatherings, despite its prohibition by Qur’an.
And as Walter Andrews and Mehmet Kalpakli show in their book on the early
modern concept of love, wine gatherings in the early modern Istanbul would almost
without exception be accompanied by the youthful boys,?® just like the Quranic
immortal youths who are to accompany Muslims in the gardens of delight in the
hereafter.?!® Thus, the criticisms in nefsii ‘I-emrs, which pertain to wine consumption,
are not from an oppositional ground but from within the Islamic elite wine-drinking
culture, which the target groups in the texts violate by exceeding bounds, in terms of
both religion and etiquette, which are transitive categories, as discussed earlier.

In the subchapter on the Sufis, | had discussed how the Sufi master is
depicted as having full corporeal control, almost in a Socratic sense. In Plato’s
famous and influential work on love (Eros), Symposium, Athenian notables,
including Aristophanes, Alcibiades, and later Socrates, converse about and eulogize
Eros, the deity of desire, by turns at a wine gathering. Alcibiades, the prominent
Athenian general, in his turn and “under the impact of wine’s intoxication,”

confesses his “otherwise unspeakable” love for Socrates,?%

and how he tirelessly
tried to seduce Socrates during the Battle of Potidea (432 BCE) to no avail. Socrates
is described by Alcibiades as having not fallen to his “youthful beauty,” attempt after

attempt.??! Alcibiades goes on to tell Socrates’ perplexing control over his body, how

216 Shahab Ahmed, What is Islam? The Importance of Being Islamic (Oxford: The University of
Princeton Press, 2016), 36.

217 Ahmed, What is Islam, 62.

218 Walter G. Andrews & Mehmet Kalpakli, The Age of Beloveds: Love and the Beloved in Early-
Modern Ottoman and European Culture and Society, (Durham & London: Duke University Press,
2005), 144.

219 Andrews and Kalpakli, Beloveds, 156-7.

220 plato, Symposium, trans. Seth Bernadete (Chicago: The University of Chicago Press, 2001), 46-8.
221 |bid, 47.

77



he outdid every soldier in the challenging tasks of the battle, resisting hunger and
bitter winter colds with the usual clothes that he always wore, walking barefoot on
ice, standing still outside in the cold till dawn came up, etc.??? The most amazing
thing Socrates did, however, tells Alcibiades, is how nobody ever saw him drunk,
and assures the guests that they will soon witness it.?22 He proves right, and at the
end of the Symposium, when every guest falls asleep intoxicated with wine, Socrates,
having drunk a tremendous amount, puts everyone to bed, goes to the Lyceum just as
he’d do any other day.??

Symposium and its depiction of Socrates as the absolute master of his body,
both resisting drunkenness, and youthful attraction, are interesting sources to look at.
One should be careful in comparing them to early modern Istanbulite culture.
However, classical Greek thought has been no stranger to the Sufis. | find similarities
between this Socratic ideal in the hagiographic depictions and the Islamic wine
drinking culture as discussed in this chapter. Self-control, imagined in the body of
the Sufi master, extends into the elite wine party, where getting drunk would be a
violation of etiquette, and those who lack it are criticized within nefsii 'I-emrndmes.

These criticisms are in line with the Kadizadeli critic and discourse that were
up and thriving in the seventeenth century as discussed. The movement had gradually
lost its acceleration towards the mid-eighteenth century, though its impacts on
politics and religious identity were felt by the authors.??> Moreover, there were other
moralists in the eighteenth century, who wrote against innovations like coffee, and

idle occupations like playing chess, gardening, or bird keeping, including Siinbiilzade

222 |pid, 50-1.

223 |pid, 50.

224 |bid, 54.

225 Sariyannis, “Kadizadelis,” 266.
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Vehbi’s (b. 1719 —d. 1809) Liitfiyye.??® While the political movement eased,
fundamentalist ideals remained effective in Ottoman thought.

Interestingly, the Kadizadelis themselves are not spared from the criticisms,
in the Nuruosmaniye manuscript. In nefsii’l-emrndmes except for Risdle-i Garibe,
the second place in the lists, after the disguised Sufis, is always reserved for “the
arrogant weird birds who put on airs as if they are the Phoenix, who look down on
heavens and the legendary Simurgh, calling it a fly.”??” The formula and the idiom
are used to delineate arrogance without narrowing it down to an identified group of
people deemed to be arrogant. In the Nuruosmaniye manuscript, however, the author
takes up the same formula and idiom to attack the Kadizadelis, who this time are
depicted as, “dressed up like weird birds.”??

In his Master’s thesis, Salgirli claims that at the period in which the
Nuruosmaniye manuscript was written, Kadizadeli would simply be a synonym for
orthodox fanaticism.??® However, self-proclaimed Kadizadelis were present in
Sarajevo, as evidenced by Kerima Filan, as late as the second half of the eighteenth
century.?®® Thus, while their halcyon days in the capital as powerful political actors
were gone, the Kadizadeli identity did not disappear for much longer, turning this
passage into one that directly criticizes Kadizadelis, to which the genre and its

templates became an opportunity for expression.?!

226 | bid, 288.

227« ve ‘ankalik da’vasin iden felege kelek simurga sinek dimez her ‘aceb kus olanlara...” Lamii
Celebi, Nefsii’I-emr (MC), 1.

228 «_ ve simurga sinek demez 'ankalik da'vasin eden 'aceb kus kiyafetli Kadizadeler...” Develi, Risdle-
i Garibe, 20.

229 Salgirli, MA Thesis, 33.

230 Kerima Filan, “Religious Puritans in Sarajevo in the eighteenth century,” OTAM 33 (2013): 44-6.
231 The Kadizdadeli example is also an important one for having shown how the authors were
occasionally appropriating the genre to their own social realities, instead of reproducing the same text
withox*xxut subjectivity.
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Similarly, in the Istanbul University and Mecmii’a-i Fevdid copies attributed
to Lamii Celebi, and in Hac1t Ahmed’s Makale, Birgivi Mehmed Efendi’s followers,
Birgivis, are ridiculed. Once again a passage that is reserved for the donkeys and
dogs, without specifying a target group gets turned into a passage that ridicules a
religious group. In the Lamii Celebi copies, the authors mock “the dogs (also
donkeys) who do not let anybody else talk at a gathering.””?*> The same passage is
used to deride Birgivis in Mecmii’a-i Fevdid and Istanbul University copies
attributed to Lamii Celebi; “Birgivis who do not let anybody else talk at a
gathering.”?*® In Makdle, Hac1 Ahmed derides “the mendacious Birgivis who
obstinately try to find fault in others.”?** This passage once again shows how the
nefsti’l-emr stance was not totally aligned with the fundamentalist and moralist views

that were popular at the time.

3.4 Conclusion

These examples from the manuscripts, which depict both Sufi-critical and
Kadizadeli-critical positions, paint an ambiguous picture as to what stance the
authors took in their works. I find Nathalie Clayer’s article on Miiniri-i Belgradi

useful for this context, as it shows an alternative approach to the discussion of clear-

282« ve meclisde miitekellim-i vahde ve ¢ene defterdar olub kimseye nevbet degirmeyen

himarlara...” Lamii Celebi, Nefsi'l-emr (YB), 3; “...ve meclisde miitekellim-i vahde ve ¢ene
defterdar olub kimesneye nevbet degirmeyenhimarlara...” Lamii Celebi, Nefsii 'I-emr (HME), 5-6;
“...ve meclisde kimseye kelam itdirmeyiib nevbet virmeyen kuduz kilablara...” Lamii Celebi,
Nefsii’l-emr (AO), 3; «...ve meclisde kimseye kelam itdirmeyiib nevbet virmeyen kilablara...” Lamii
Celebi, Nefsii’l-emr (MC), 2.

283« ve meclisde lakirdi itmede kimseye nevbet degirmeyen Birgivilere...” Lamii Celebi, Nefsii I-
emr (MK), 4; “...ve meclisde miitekellim-i vahde ve ¢ene defterdari olub kimesneye nevbet
degirmeyen Birgivi siiliisii’l-kavle miibteld himarlara...” Lamii Celebi, Nefsii ‘I-emr (1U), 4.

234« ve ‘inAdina mustrr olub sozi diiriist degil iken ta’anniit iizere olan Birgivilere...” Hact Ahmed,
Makidle, 5.
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cut orthodox and heterodox identities in the Ottoman Empire. Miiniri was a madrasa-
educated Halveti sheikh who, according to Nathalie Clayer, had a double identity of
what she defines as c6té zahir and cété batin.?® As Clayer argues, Miiniri played
with both religious establishment through his profession as an Islamic jurist and
teacher, and with the Sufi path as a prominent sheikh in his region.?*® Miiniri-i
Belgradi individually favored an orthodox kind of Sufism, in which the humble
follower did not skip obligatory prayers, consume coffee, opium, tobacco or wine,
and abstained from displaying religiosity and performing rituals that challenged
orthodox Sunnism like sama. He also wrote against the pro-Alid and Malami-
sympathizing fiitiivvet institution.?’

At the period in which the nefsii 'I-emrndmes were being written, both
shariah-abiding Sufis and the fundamentalist Kadizadelis were competing for the
spokesmanship of Sunni orthodoxy in the Ottoman political arena, finding
themselves social base in the urban centers.?®® However, Sufism outlived the
fundamentalist movement, via its capacity to internalize the Sunnitizing current of
the times.?*® I suggest that, just like Miiniri, the nefsii l-emr authors too represent the
current of a middle-way approach internalized by Sufis vis-a-vis both the new modes
of piety and the fundamentalist movements. While criticizing new and antinomian
modes of dervish piety, which put Sufism at stake in a time when it was more

difficult to be a Sufi, the authors also made sure to join into the factious debates like

235 Exoteric side and esoteric side, which in the case of Miiniri compose his double identity as jurist
and sheikh.

23 Nathalie Clayer, “Miiniri Blegradi, Un représentant de ‘ilmiyye dans la région de Belgrade, fin
XVle - début du siecle,” Frauen, Bilder und Gelehrte (2002): 555-62.

237 Golpimarly, Tasavvuf, 128; Sariyannis, “Kadizadelis,” 281.

238 Terzioglu, “Sunnitization,” 319.

239 |bid, 320.
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the illicit innovations that were being spearheaded by Kadizadelis, whom they did
not spare from their mockery.

In the end, | suggest, at least for the passages covered within this chapter, that
the authors drew from two basic literary sources; Sufi adab literature, and the
fundamentalist ideals that had been on the rise, which culminated in the works of
Birgivi. It is, in the end, the proper conduct via one’s self-control and abstinence
from such factious innovations that constitute the counter-argument implied within

nefsii’l-emrndmes.
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CHAPTER 4

URBAN SPACE IN NEFSU’L-EMRNAMES

The sixteenth and seventeenth centuries were turbulent times for the
Ottomans. Cycles of rural unrest that periodically swept through the sixteenth
century almost tripled the population of the capital city.?*® The city had also become
a condensed nucleus of diversity where social conflicts and eventual daily
confrontations between the “urban participants” were inevitable.?*! The social
dynamism of the times helped the flourishing of new ways of seeing and representing
the city both in pictorial and textual works.?*? New genres that directed their gaze
towards the city and the loci where urbanites participated in the daily life started to
appear, such as sehrengiz and sirndme.?*® Derin Terzioglu and Cigdem Kafescioglu
analyze the most celebrated example of the siirndme genre, intizami’s (b. 1540 —
d.1612) Surndme-i Hiimdyun in consideration of these social transformations.

I will try to analyze nefsii’l-emrndmes and their targeted groups in the city
with a similar approach. I will first discuss the concept of representation and what it
might mean for the Ottoman early modernity, making use of the vocabulary
suggested by Timothy Mitchell for comparisons of nineteenth-century Egypt and

France. | will also challenge his arguments with the data and analyses offered by

240 Cigdem Kafescioglu, “Viewing, Walking, Mapping Istanbul, ca. 1580,” Mitteilungen Des
Kunsthistorischen Institutes in Florenz 56, no. 1 (2014): 27. Accessed May 30, 2021.
http://www.jstor.org/stable/23890552.

241 Cigdem Kafescioglu, “Picturing the Square, Streets, and Denizens of Early Modern Istanbul:
Practices of Urban Space and Shifts in Visuality,” Mugarnas 27, no.1 (2020): 140.

242 |bid.

243 Derin Terzioglu, “The Imperial Circumcision Festival of 1582: An Interpretation,” Mugarnas 12
(1995): 84; Kafescioglu, “Picturing the Square,” 157-8.
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Terzioglu and Kafescioglu on the representation of the early modern Ottoman capital
and its populace.

After making the ground for an analysis of representation, | will compare two
approaches to public and private spheres in the Ottoman historiography, offered by
Alan Mikhail and Tiilay Artan. Their discussions and differing approaches to space
in the early modern Ottoman context will help me craft my tool for organizational
purposes. Instead of an arrangement based on identity groups as in Chapter 3, I will

employ a structure that takes the reader gradually from the street level to home.

4.1 Representation in nefsii’[-emrndmes - nefsii’[-emrndmes as urban representations
In his celebrated article on the world fairs and the “spectacle,” Timothy Mitchell
argues that there was a changing way of representing the world that culminated in the
West during the nineteenth century, and particularly in the example of the French in
his article, which the Orient, as the great “external reality” of Europe, lacked.?*
Europeans, according to Mitchell, who reports from the accounts of Egyptians who
had the chance to visit the late nineteenth-century world fairs (expositions
universelles) in Paris, stood and stared, and had a keen eye for the spectacle (le
spectacle), a word to which a visiting Egyptian student could not find an equivalent
in Arabic.*® Europeans organized the world around them as an endless exhibition to
be viewed. Exhibition transcended the walls of the fairgrounds and transgressed into

the city in which everything was organized so as to represent and recall a larger

24 Timothy Mitchell, "The World as Exhibition," Comparative Studies in Society and History 31, no.
2 (1989): 218.
245 |hid, 220.
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meaning. The Egyptian delegations often found themselves as the spectacle amidst a
crowd of spectators.?*® In the Exposition Universelle of 1867, the Khedive of Egypt
who visited Paris found out that an imitation palace was built for him that
incorporated him into the theatrical machinery, where he received visitors who came
to view him.?*’ This theatrical machinery set the world up as a picture.

Mitchell conceptualizes this phenomenon as the “object-world,” denoting the
separation and distancing of the self from the world, so that it can be grasped as a
meaningful whole, fit in a frame.?*® Exhibitions in Europe alluded to a sense of
external reality that could be found and grasped.?*® Thus, the French intelligentsia,
including Gérard de Nerval, Théophile Gautier, and Gustave Flaubert, traveled to
Egypt in the nineteenth century in search of the “real thing,” only to be tremendously
disappointed, for it was nowhere to be found.?*® They ceaselessly searched for
viewpoints, elevated enough or at the right angle, from which meaningful pictures of
the cities and their neighborhoods could be drawn or photographed.?* Mitchell
argues that, as the world was not yet arranged to be viewed in the Orient, it refused
such a rendition into an object.?>? The Frenchmen returned to their homes
unsatisfied.

| find the concepts he suggests in his article quite useful for this research.
Object-world explains the changing relationship of the viewing subjects with the

world in which they live via separation and distancing. It can benefit the argument

246 1bid, 219-20.
247 1bid, 220.

248 1bid, 227-8.
249 1bid, 219-22.
20 1bid, 227-36.
21 1bid, 229.

2 bid.
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of changing regime of visuality in the early modern Ottoman art and society,
suggested by Kafescioglu. I will discuss it in relation to nefsii 'I-emrndmes further
below.

However, some points in Mitchell’s formulations are problematic and thus
require discussion. Firstly, his arguments build a rigid and decisive dichotomy of
“Egypt and France,” or of “the Orient and West.” He isolates Europe from the rest of
the world, in a new and supposedly unique or exclusive regime of spectacle. In his
comparison of the visual vocabulary, for instance, the lack of an equivalent for le
spectacle in Arabic, “the” language of the Orient in a way, speaks for the whole.
After all, if in Arabic you cannot find a word, why search for it in other languages of
the historical geography? Hence, his study mutes the rest of the world with one
example of an Egyptian student. Unbeknown to Mitchell, Ottoman Turkish had the
word or words for the spectacle, which were being used ever more frequently in a
century when viewing became one of the defining aspects of the Istanbulite urban
life and identity, as evidenced by Kafescioglu.

Kafescioglu, in her article on the changing regimes of visuality in early
modern Istanbul, offers seyr and femdsa as significant words from the Ottoman
“visualist vocabulary,” and as potential equivalents for “spectacle.”?®3 Seyr and
temadgsd, which both originate etymologically from Arabic roots that signify the act of
walking, moving, and traveling have come to designate the act of mobile viewing in
Turkish and Persian. In literary examples from the sixteenth and seventeenth

centuries, Istanbulites were increasingly described as seyr ehli, or ehl-i nazar, people

28 K afescioglu, “Picturing the Square,” 152.
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of the gaze, who flock to the streets and squares to partake in the spectacle, moving
through, watching the spectacle, and themselves being a spectacle to be watched.?*

In this regard, | have to acknowledge that ehl-i nazar and seyr ehli differ from
the European spectator in Mitchell’s work. While the early modern Istanbulite
spectator is described as both the spectator and the spectacle, European spectator of
the nineteenth century, according to Mitchell, wanted to be invisible. His visibility
was what impeded him to grasp the “reality,” as the gaze around him in Egypt
always intervened and did not let him set himself apart from the world.?®® The
Istanbulite seyr ehli, on the other hand, partook in that reciprocal relationship
voluntarily. The alleged difference is based on the will, as can be seen. The
Frenchman failed at becoming the invisible spectator, as it was impossible to strip
away from this relationship that caught one in the webs of the gaze.

I do not reject Mitchell’s arguments that differentiate the European
organization of world for viewing. However, this is not a phenomenon that can be
isolated to one area and time. Without acknowledging “a European way” of spectacle
among many other regimes of visuality that occurred before, in parallel, or relation
with the so-called European organization of the view, Mitchell’s argument remains
highly reductionist and shortcoming. And even when the emphasis is on the
increasing pervasiveness of the phenomenon beyond the borders of the arenas
reserved for representational spectacles, Ottoman examples from the early modernity

tend to challenge the picture.

254 1bid, 153.
255 Mitchell, “World as Exhibition,” 230-1.
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The circumcision festival, held for two months in the summer of 1582 for
Murad III’s son Prince Mehmed 111, marks the apogee of the Istanbulite spectacle,
perhaps unparalleled in Istanbul even today as a single set of events. Sirndme-i
Hiimayin depicts processions and performances organized by professional groups of
the city, and by groups like students (sihte).?>® One of the central entertainments in

the festivities, besides music, dance, and fireworks,2*’

was the procession of model
shops and workshops on wheels dragged by guild members. Guild members would
play a scene that would imitate a day in their shops and workshops.?>®

The model shops exhibited in the circumcision festival were fictive and
theatrical. They identified the individuals through the objects they made and
exchanged.?®® They were prepared so as to recall the reality. Even the ulama
performed in the processions, pretending to search for something in the books that
they carried.?® Likewise, in the Exposition Universelle of 1889, to the surprise of the
Egyptian delegation, even the dirt on the fagades of the Cairene souqs were imitated
to represent the real market experience.?6!

These modes of professional representation in the processions in the
Istanbulite festive scene were also linked to a newly emerging body of literature,
sehrengiz (city thrillers) and letdifname (books of jokes), which commented on real

or imaginary individuals from among the artisanal and professional communities.?®2

The city and its urbanite identities were becoming new foci of art and literature.

26 Terzioglu, “Circumcision Festival,” 87.
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Nefsii’l-emrndmes relate to this picture and to the social dynamisms that
played a significant role in the emergence of the new genres, in multiple ways.
Firstly, they can be considered relatives of the sehrengiz and letdifndme genres.
Niksarizade Mehmed Efendi, for instance, has a Letdif in British Library collections.
Moreover, nefsii'l-emrnames similarly drew from the social transformations
experienced and witnessed in the sixteenth and seventeenth centuries. Similar
phenomena were at play in nefsii’l-emrs’ absolute focus on the street and the city,
rather than court or high politics. Just like letdifndmes, siirndmes, and sehrengiz,
nefsii'l-emrnames too recount professional groups and their deeds like a procession,
using humor as a representational quality.

When one distances him/herself from a bothering situation, it can be turned
into an object that amuses. A distanced second life, that will not touch physically,
turns into entertainment which represents a reality further away. Feelings of
annoyance, and perhaps other emotions, can be exchanged for fun and humor when
the subject distances him/herself from the object through representation. Processions
in Ottoman circumcision festivals provide examples of this phenomenon. In their
mobile model, coffee-sellers humorously reenacted a popular discourse of the time
against coffeehouse patrons and coffeehouse clientele. Coffeehouses, which started
to appear in Istanbul in the latter half of the sixteenth century, were objected by the
pious for being loci of illicit drug use and idleness, beside seditious talks, and faced
threats of being closed,?®2 which I partly discuss in Chapter 3. As Terzioglu reports,
Surndme recounts how the coffee sellers refused the debased coin of the drugged

coffee drinkers as part of the play in 1582. Eventually, they argued for drinking

263 Terzioglu, “Circumcision Festival,” 87.
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coffee and how it benefited learning, as it kept people awake, drawing a hilarious
contrast with the drugged drinkers. According to Mustafa ‘Ali, this performance
pleased the sultan so much that he promised them respite from his wrath for at least
some time.?%* | suggest that this instance from 1582 shows how an actual problematic
reality — accusations of drug use and idleness directed at coffeehouse clientele in this
case — becomes tolerable and amusing when turned into a representation.

Another example is the presence of mock-market inspectors (muhtesib) who
pretended to walk around the shop models to keep the “simulated” order in the
market representation. While in 1582, they did not punish the performing guild
members, in the circumcision festival of 1720, they punished the artisans who
“violated” the market regulations. One example was a baker who used defective
weights to get around price controls. His wooden cap was covered with gun powder.
The ¢avuges charged with fire and tulumcis with water, so the mock punishment
continued.?® This act certainly evokes the spectacle of punishment in Foucaultian
sense, which argues that public torture is a theatrical forum that manifests the
sovereign’s extensive power.?%® However, it is not the real punishment itself in this
case, and therefore, opens up space for an otherwise missing humor and amusement
within the “safe” distance between the real and representation.

These examples are contained within the limits of the festivals. However, the
Istanbulite gaze and the spectacle were not spatially and temporally limited to the

festivities, where norms could be suspended and lines between identities were

264 |bid.
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blurred in a Bakhtinian sense.?®” A very interesting example from the anonymous
nefsii’[-emr work, the Nuruosmaniye manuscript, shows the embeddedness of the
idea of spectacle in early modern Ottoman society. In the passage the author mocks:

The street broom,?®8 the Devil’s buffoon, who (to organize a wedding feast)

walks around the plane tree(s) of ‘Avrat Bazar, Cukur Hammam, and Eyylb
four times, and says “I invite [you all] to my wedding! It shall be just as
crowded as a spectacle (seyr),” inviting dildo-makers to her wedding
(zibik¢ilarun okuyucist).?°
This example is distinct from all the other formulations found in the nefsii I
emrndmes. First, it is the only insult that is directed to a third-person singular in the
whole nefsi’l-emr genre. This suggests that, perhaps, the author insults a real female
burgher he saw, without extracting a generic identity out of her, as he does with the
rest of the targeted groups. More importantly, however, this passage shows the
multiple foci of the urban gaze and spectacle. The woman is making a spectacle of
herself, walking around in public spaces of the aforementioned neighborhoods, and
calling out to the onlookers. Moreover, she announces that she is desirous of a
wedding feast that is as visible and crowded as a spectacle would be. And lastly, the
authorial gaze is upon her, which eventually turns her into textual representation.
While this example is a distinct one, it informs the readers about both the
changing regimes of visuality in the early modern capital city and the authorial gaze

at work in turning urban realities into textual and humorous representations. | will

turn back to this passage further below when discussing gender and space. Before

%7 Terzioglu, “Circumcision Festival,” 91.
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getting to that, it is necessary to discuss two concepts that have been the focus of

much debate in Ottoman social historiography: public and private.

4.2 Public and private in nefsii 'I-emrndmes

Both Alan Mikhail and Tiilay Artan argue that the dichotomy of public and private is
a shortcoming tool that fails to explain the spatial dynamics of the premodern
Ottoman society. Both offer coffeehouses as places that reject the Habermasian
categorization under public or private, which rigidly appoints males to public arenas,
and females to private areas that are well defined and intransitive.?’

Tiilay Artan, in her article on gendered public spaces in early modern
Istanbul, suggests a third category between the public and private as an intermediate
sphere where boundaries between the individual and society tended to blur.2* Alan
Mikhail, on the other hand, makes use of the concept of heterotopia, coined by
Michel Foucault. According to Mikhail, heterotopias are overlapping spaces that
juxtapose several sites that are in themselves incompatible. He suggests that one
should not think in terms of a rigid dichotomy of private and public but should
emphasize the multilayered character of urban spaces in the early modern Ottoman
context.?’? | find both approaches quite useful. However, both arguments

acknowledge the undeniability of the public and private as spatial categories, instead

210 Alan Mikhail, “The Heart’s Desire: Gender, Urban Space and the Ottoman Coffee House,”
Ottoman Tulips, Ottoman Coffee: Leisure and Lifestyle in the Eighteenth Century, ed. Dana Sajdi
(London & New York: Tauris Academic Studies, 2007), 134-6.

2" Tiilay Artan, “Forms and Forums of Expression: Istanbul and Beyond, 1600—-1800,” The Ottoman
World, ed. Christine Woodhead, (New York: Routledge, 2012): 381.

272 Mikhail, “Coffee House,” 137.
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of challenging them. Throughout their articles, both use public and private as
inevitable categories.

| suggest that nefsii 'I-emrndames are works that prove the existence of the
public and private space as gendered urban spheres in early modern Istanbul.
However, these spaces are constantly breaching each other’s domain and overlap in
numerous places. These overlappings, visibilities, and audibilities are what disturb,
and perhaps amuse, the nefsii ’I-emr authors. This is why | find Mikhail’s suggestion
of heterotopia as a multilayered locus highly suitable for the Ottoman context,
without, however, denouncing the use of public and private.

To explain my understanding further, I will use the example of the
coffeehouse as used by Mikhail and Artan. | suggest that the Ottoman coffeehouse is
a public domain, which constantly got breached by the private. When male
coffeehouse clientele talked over private matters or when they brought their families
together with them to watch a karagdz show at night,2” the public sphere got
intervened by the private. However, based on nefsii I-emrndmes, | suggest that these
instances did not completely alter its being a public domain as perceived by the
authors. Likewise, when the guests at a house party try to look inside the interior
rooms, the house does not necessarily give up its being a private sphere. The nefsii’l-
emr problematizations of space are raised right at these junctures and intersections.

Regarding this scheme, I will try to analyze the urban space as represented in
the nefsii’l-emrndmes, starting at the public level, first as unbreached by the domain
of private. | will gradually arrive at the neighborhood and home, and on the way, will

try to discuss nefsii’I-emr problematizations of the breachings and transitions

273 K afadar, “Leisure and Pleasure,” 260-1.
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between the two. Thus, I make use of the two categories public and private, observe

the areas where they overlap temporarily and result in conflict.

4.2.1 A derisive map of Istanbul
Nefsii’l-emrnames that are attributed to Lamii Celebi and Hac1 Ahmed are mostly
abstract, not only in terms of anonymity of their targeted groups but also spatially. In
their versions and copies, places are not specified and thus, in a way, linger in mid-
air as representative loci that can signify any location in the outside reality. When
their locus is the market or the dervish lodge, it depicts a generic picture that
represents all the markets and lodges, just like the Cairene souq in Parisian world
fairs or the shop models of the circumcision festival in 1582, which point to external
realities further away. The only instance where urban space gets specified with a
modicum of description in three Lamii Celebi copies is “the imbeciles who borrow
money to go to view the [Rumelian?] Castle (hisar) with five rowboats.”?’* This
passage that brings up the issue of spectacle is only present in three Lamii Celebi
copies that date from the early eighteenth and late nineteenth centuries when the
urban spectacular turn became much more pronounced and unignorable.

While the same abstractness in space is also present in Niksarizade’s version
and the Nuruosmaniye manuscript, these texts have instances in which Istanbul and
its neighborhoods suddenly appear with distinguishable toponyms. Their works

sporadically exhibit textual maps of the city, which instantly lay the texts on the

214« karz akge alub bes ¢ifte kayik ile hisar seyrine giden eblehlere...” Lamii Celebi, Nefsii I-emr

(HME), 6; “.. .karz akge alub bes ¢ifte kayik ile hisar seyrine giden eblehlere...” Lamii Celebi,
Nefsii’l-emr (1U), 5; «.. .karz akge alub bes ¢ifte kayik ile hisar seyrine giden eblehlere...” Lamii
Celebi, Nefsii’l-emr (YB), 3.

94



actual ground. Moreover, besides drawing an atlas with words for the readers, their
descriptions also make use of the premodern temporal universe, informing the reader
when and where the ill-mannered Istanbulites performed their ugly deeds. In the
Nuruosmaniye manuscript, a quite lengthy section is reserved for the neighborhoods
of Istanbul and some surrounding towns:
The meaningless, who enter into the filthy pool of the Yeni Kapu bathhouse
for the sake of the catamites of Ayak Kapusi, and who deserve an early grave;
and those who soak the coal and adulterate it with earth and stone in Cibali
Kapust ... and the oarsmen who row around and save whores [from drowning
in Golden Horn] in Zindan Kapusi ... and the filthy who eat mussels, oysters,
crabs, and lobsters in Balik Bazar ... and the porters with poles from
Kastamoni who say “Oh! Servants and slaves! Get out of the way!” in
Giimrik ... and the pimps who have beloveds in Cihangir, and restlessly
climb up the slope of Tophane every day [to go to their places].?”®
There are many more examples from the same section, and each one is about one
neighborhood in and around Istanbul. These depict a city in motion. People climb up
steep slopes, row on boats, go to filthy bathhouses, and partake in urban life. The city
and its denizens become of spectacular value, being mobile-viewed — recalling
Kafescioglu’s visual lexicon?’® — and worthy of depiction in their unscrupulous, and
sometimes hilarious ways to take part in public life. These passages do not depict
residential neighborhoods, but neighborhoods as bustling places of exchange, and as
crowded streets. The authorial gaze is on every district of the city, each giving a
different spectacle to both the author and the other denizens. It renders the street
experience into textual representation.

Kafescioglu analyzes the changing perspectives in urban pictures of Istanbul

in early modernity. With the increase in the urban population in the latter half of the

215 See Appendix D, 12.
218 K afescioglu, “Picturing the City,” 152.
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sixteenth century,?’”

cartographic depictions of Istanbul start to make use of new
perspectives.?’8 In Hiinername, written by Seyyid Lokman (d. ca.1601) and
illustrated by Nakkas ‘Osman, who was the head of the atelier of painters and
illuminators at the time, Istanbul is illustrated as a completely built-up urban area
within the city walls with courtyards, monuments, bazaars, and intricate webs of
streets that collide.?”® The perspective in the picture, as suggested by Kafescioglu,
puts forward the subjective, street-level experience of a dense urban environment,
inscribing the walking subject into the image.?®°

| suggest that the untitled nefsii 'I-emrname of the Nuruosmaniye Library
pictures the same street experience in textual form. Neighborhoods follow each other
as in the maps, with depictions of the ill-manners and debaucheries that are unique to
those neighborhoods. At the same time, | am reminded of the maps hung on the walls
of classrooms in primary schools in Turkey, dotted with landmarks, local produce, or
men and women clad in traditional garments unique to provinces. Nefsii 'I-emrs
create a similar symbolism, marking Istanbul’s neighborhoods with their
distinguishable immoralities and chicaneries, much more mobile and transitive,
however, than an educational map that pictures a static and idealized nation.

A shorter passage can be found in the copies of Niksarizade’s nefsii 'I-emr,
where the author derides the festal masses:

The restless wanderers (gezendiler/gezendeler),?® who (in the extreme winter

cold or the extreme heat) roam and view Istanbul on the first day of the
holidays, Tophane on the second, and Eyiip on the third, jammed together

217 Cigdem Kafescioglu, “Mapping Istanbul,” 27.

218 |bid, 19.

219 |bid, 22.

280 1bid, 30.

281 It is written as gezendi in the Hamidiye manuscript, and as gezende, meaning reptile, in the Hafiz
Ahmed Pasa manuscript. The latter must be a copyist error.
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with the scoundrels of those fetid local market (towns), pushing each other in
the tumult.?82

Again in this passage, the denizens of Istanbul who desire to partake in the urban
sightseeing, viewing-walking the city and its neighborhoods, themselves become the
spectacle. Moreover, as Cemal Kafadar shows, there were established routines of
sightseeing at the time, as recounted by meddabh stories, for which city tours for those
who newly arrived in the city had become a recurring theme.?8 Kafadar continues
his example with passages from the Nuruosmaniye manuscript, one of which reviles
the urban spectators as “boylovers of the nature of cooks’ dogs that satisfy
themselves through their eyes, who hustle around Istanbul all day and boast ‘I have
seen so many sights today.’”?® This passage summarizes the early modern
Istanbulite mode of viewing quite skillfully. Istanbul, described as “a sea of people of
the gaze (ehl-i nazar derydsi)” by Mustafa “Ali,?® increasingly displayed this
indispensable aspect of its urbanite identities, who satisfied themselves through their
eyes, by the view, gazing and enjoying the spectacle, both the show performed in
festivities or coffeehouses?® and the scenes played by the daily urban theater, which
was ever livelier.

In the hustle and bustle of the nefsiiI-emrs’ intricate streets, many social
frictions are problematized too. One such passage reviles:

Those who ride their horses in the muddy streets; and those who sit by their

shops and torment the passers-by leaving their horses in the middle of a
crowded [street]; and the meaningless panders who sit by their shops and

282 See Appendix D, 13.

283 K afadar, “Leisure and Pleasure,” 263.

284 bid, 264; “...ve biitiin Istanbul’1 segirdiip geziip ‘Bu giin fiilan kadar seyr eyledim!” deyen
gozinden doyar as¢1 kopegi tabi’atlu kulanparalar...” Devel, Risdle-i Garibe, 25.

285 “Dirin Istanbul’a ben ehl-i nazar deryasi; Kesret-i nasa nazar nev’-i beser deryasi.” Mustafa ‘Al
Divan, ed. Ismail Hakki Aksoyak, (Cambridge: Harvard University Press, 2006), 309; Kafescioglu,
“Mapping Istanbul,” 117.

286 K afadar, “Leisure and Pleasure,” 260-1.
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touch passers-by with their muddy boots and shoes [and spoil their
clothes].?®

The street is treated as a transit space, where the flow gets occasionally disturbed.
Moreover, it is where different segments of the urban society encounter each other in
conflict, and yet, sometimes the problem for the authors is that there is no conflict,
where it should be. The authors accuse Muslim urbanites of greeting, doing business,
and hanging out with the “infidel” non-Muslims with no remorse:
The confused who dress up and go to drink wine at the taverns on holidays in
imitation of the infidels; and the irreligious who make merry with the infidels
in their blasphemous holidays; and the filthy who (when they come across an
infidel) converse in the infidel’s tongue despite they [both] know Turkish;
those who deserve to die, and say “My dear!” when doing business with an
infidel; and those who visit infidels at their homes and greet them in their
tongues; and those who respond when infidels salute them.”?®
To explain the high level of aversion of Ottoman Muslims for Jews, Hakan Karateke
suggests that devsirme-soldiers who were stationed in cities with diverse populations
must have come into contact and conversed with local Christians in their mother
tongues, learning about the Christian anti-Jew lore like blood libels.?® While the
exact identities are not specified in the passages mentioned above, it is safe to
assume that conversations in languages from the Balkans, or in Greek, Armenian,
and Ladino were common between convert Muslims and non-Muslims. Thus, the
nefsii’l-emrnames only tangentially insult non-Muslims as secondary subjects, while
it aims for the Muslim urbanite, who perhaps showed marks of non-Muslim origins.

Another passage from a different section epitomizes this discomfort well: “the

Greeks, who convert to Islam in order not to pay the kharaj tax, and yet converse in

287 See Appendix D, 14.
288 See Appendix D, 15.
289 K arateke, “Ottoman Anti-Judaism,” 123.
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Greek with other Greeks.”?®® The modern reader should be careful here, as the author
rejects the Muslim identity of the aforementioned target group by calling them
Greek, as being Greek could equally be read as “Orthodox Christian.” Likewise,
Haci1 Ahmed in his Makdle, derides “the lunatic pimps who speak to the infidels, who
know Turkish, in pig Latin®? (kusdili).”*%?

Another interesting and unique aspect of the Nuruosmaniye manuscript is the
derision of the professional and artisanal groups of the city, just as sehrengiz and
surndme:.

The infidel bakers?®® who do not clip their fingernails; and pastry sellers

(borekgi) who are inattentive to flies, and who prepare pastries with flies in

them; and the dairymen who add three okes (vakiyye) of water into milk, and

who will be submerged into water ... and the bathhouse owners (hammamct),

who keep the bath cold and the clothes dirty ... and the chief stokers?** who
do not provide shelter to the naked poor in the stokeholes in winter.?%

4.2.2 Breaches in (gendered) spaces
While Artan and Mikhail analyze the categories of public and private with rather
theoretical tools, nefsii'I-emrndmes suggest and necessitate a very different approach.

The argument for places as heterotopias with multiple possibilities, or searching for a

290« ve haric korkusindan Miisliman olup da gine Urum goérdiigiinde Urumca sdyliyen Urumlar...”

Develi, Risdle-i Garibe, 41.

291 |t can be claimed that kusdili, literally bird’s language, is the Turkish version of “pig Latin,” a
rendering of English done by playing with syllables and consonants of words.

292« ve Tiirkice bilen kafirlere kus dilince sdyliyen deli pustlara...” Hac1t Ahmed, Makdle, 2.

2% Develi claims that bakers in Istanbul were mostly of non-Muslim origin in the early seventeenth
century, as reported by Kitdb-1 Mesdlih. Develi, Risdle-i Garibe, 96.

2% As Tiilay Artan reports, chief stokers (kiilhdnbeyi) were bully characters who were allowed some
authority in the neighborhood in return for protection and keeping the public order. They would
provide food, shelter, and warmth to the homeless, orphans, etc. in the stokeholes of bathhouses.
Artan, “Forums of Expression,” 388-9.

29 See Appendix D, 16.
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third category that is conveniently in between the two gets disrupted by the waves of
laughter of the nefsii ’I-emr authors.

As Artan and Mikhail’s suggestions capture the early modern Ottoman urban
and spatial realities well, I will make use of their models. However, on account of the
pedantically critical and facetious nefsii’[-emrndmes, a positive discourse interwoven
with ideas of spatial coexistence or multilayeredness seems suddenly problematic.
Nefsii’l-emrndmes are emphatically disapproving of gendered juxtapositions of
public and private, and their disapproval covers not only spaces that directly conform
to the two categories of public and private, e.g. bazaar or house, but also such places
as coffeehouses or bathhouses, offered as nexal and/or liminal spaces by Mikhail and
Artan.?% This argument does not reject the actual coexistence or multilayeredness.
Contrarily, it acknowledges the urban reality of coexistence and proposes nefsii 'l-
emrndmes as Works that prove this phenomenon. However, given that the spatial
categories exist within mentalities, a study on public and private should not ignore
authorial grievances. Thus, my preference for the word “breach,” is solely one that
seeks to resonate with the nefsii’I-emr authors’ perspectives.

I should also clarify what instances | consider to be breached. After all, every
derision and criticism in nefsii’I-emrnames focuses on breaches of a kind in the social
life. However, several passages problematize not immoral behaviors or ill-manners
per se, but an untoward presence in a certain place and time. Even when the focus is
on behavior, emphasis on the spatial presence aggravates the ugly practice or deed.
This is best exemplified by the passage on smoking in the vicinity of the symbolic

power that emanates from the Palace, as the author of the Nuruosmaniye manuscript

29 Mikhail, “Coffee House,” 137, 160; Artan, “
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reviles “those who, after embarking on a boat from Ahor Kapusi, start smoking
tobacco before leaving past the Sinan Pasa Mansion.”?®” While the act of smoking is
deemed reproachable throughout the text, this passage aggravates it by situating it at
an untoward location. Hence, the smoker breaches a symbolic space in the city.?%®
Smoking is an interesting example. As a gaseous substance, it is extremely pervasive,
and always finds its way and sneaks into unlikely places, disturbing everyone in its
vicinity.

In this subchapter, | begin strolling around the gendered streets and
marketplaces, walk past the coffeehouses and baths in neighborhoods, and lastly get
inside the houses of the Istanbulite elite.

As Mustafa ‘Al reports, in the circumcision festival of 1582, a woman who
wanted to watch the spectacles, rode into the fairgrounds on horseback disguised as
an Ottoman subast. Someone from among the crowd noticed her true identity and
exposed her ruse, and eventually, she got arrested. She got released the next day,
after defending herself as a chaste woman, who just wanted to watch the festivities.
She also accepted her mistake of dressing up as a man, although she knew there were
many other women among the crowd who watched the spectacle.?®® The woman,
who was conscious of the spatial and visual hierarchy of “the right to look,” wanted
to make use of the hierarchy in her favor by sneaking in disguise into the gendered
territory. Only when she backed down as a chaste woman, who was joyful in the

“veil” of purity,®® was she condoned by the establishment. This does not only tell

297 «“Ahor Kapusinda kayigia biniip Sinin Paga Koskiini gegmeden duhén igenler...” Develi, Risdle-i
Gartbe, 23.

29 |bid, 84.

29 Terzioglu, “Circumcision Festival,” 94.

30 K afescioglu, “Picturing the Square,” 157.
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the story of a woman in disguise, but also the male identity which indirectly gets
challenged and debilitated by the female, a theme which one also encounters several
times in the nefsii’l-emrndmes.

Female visibility, and occasionally audibility, in public places, like squares,
bazaars, streets, and gardens of the city, is a theme that gets condemned in every
authorial version and copy of nefsii 'I-emrndmes. Interestingly, however, there are
only a few examples that revile women per se. In two Lamii Celebi copies, and Hac1
Ahmed’s Makdle, one such passage ridicules “the putrid [women] who expose their
faces in marketplaces, thinking they are old hags.”*°* However, | could not find any
other instance from the manuscripts which problematize female visibility in public
space without at the same time insulting the men as fathers or husbands of women.

Female visibility is always treated as an impudence allowed by men, who are
directly or indirectly reviled and ridiculed either as mollycoddles or cuckolds. Ipek
Hiiner-Cora, in her article on Hikdye-i Hdce Fesdd, written by the poet Sabit (d.
1712), claims that the story of the rape of an Armenian woman by two villainous
men, S6z Ebesi and Hace Fesad, only secondarily mocks the woman, who is depicted
as a mere object of the male gaze and desire.>% It is her husband, who gets ridiculed
with derisive allusions to his Armenianness, like being a dung dealer®® (bok¢u).3%

The Armenian husband, who fails at protecting his wife, is blamed not only for

301« kendii 6ziin koca kar1 zann idiibde carsularda burnun agan kokmuslar...” Lamii Celebi, Nefsii 'I-

emr (MS), 3; “...kendiizin koca kar1 zann idiib ¢arslilarda yiizin acan kokmislara...” Lamii Celebi,
Nefsii’l-emr (MK), 3; “...kendilyin koca kar1 zann idiib de ¢arstida yiizin agub gezen kokmislar(a)...”
Hac1 Ahmed, Makdle, 3.

302 Hiiner-Cora, “Gendered Infidels,” 256.

303 As also mentioned by Hiiner-Cora, Armenians are derided in the same way in the Nuruosmaniye
manuscript, as the author mocks “the Armenians, who, as dung dealers, dare be poets while drenched
in wet shit.” (...ve sulu bok¢uluk ile boh olmus iken sd’irlige yeltenen Ermeniler...) Develi, Risdle-i
Gartbe, 41.

304 Hiiner-Cora, “Gendered Infidels,” 258.
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allowing the rape of his wife but also for not having kept her in control before the
incident, as Soz Ebesi is described to have watched the woman and planned the rape
for long.3%

Similarly, nefsii’l-emrnames usually use wives and daughters as objects
within derisions that are in fact, directed at men as incapable husbands, careless
fathers, or as effeminate men. The Nuruosmaniye manuscript facetiously describes
several urban areas ventured by couples and children. Likewise, the presence of
children, allowed or brought by their fathers, is treated as equally untoward and
reprehensible:

The pimps who accompany their wives and concubines, and go to Kagidhane

to rinse clothes in summer; and those who join their wives and concubines,

and go to the wharf to buy linens with them; the panders who go to baths with
their children; and the debauchees, who take their little children (kii¢iik
ma’stim) on their laps and bring them to marketplaces, mosques, promenades,
and excursions.3%
Men are reproached not only for allowing and, at times being the main agents of
female and infantile presence in public places, but also for joining them in their
unmanly or domestic activities, such as rinsing cloths or buying linens. Furthermore,
some examples more deliberately tease men as inferiors to their wives. In the nefsii I
emrndmes attributed to Lamii Celebi and Hac1 Ahmed, the authors mock:

The panders who walk behind their wives to a spectacle; and the impudent

and careless pimps, who allow (the voice of) their wives to be heard by

strangers in front of grocery stores and butcher shops by asking their wives

“Oh Lady ‘Aise! How many okes of meat and how much rice and butter shall

we buy?n307

In these two passages, wives not only become open to view and audition but also are

depicted as superior to their husbands, who walk behind or hand on the responsibility

305 |bid, 245-6, 259.
306 See Appendix D, 17.
307 See Appendix D, 18.
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of the house economy. The matter of house economy is an interesting one, as more
than two centuries later, Ahmet Mithat Efendi (b. 1844 — d. 1912), in his Art of Being
a Father (Peder Olmak Sanati) published in 1899, situates man in the center of the
house economy as the absolute decision maker of every domestic task, from washing
the baby’s diaper to selecting the good pepper in the market.3® Ahmet Mithat
Efendi’s work is influenced by Western ideas and literature and depicts the husband
as the “enlightened despot,” who should also enlighten his wife.3%® Nevertheless, it
shows the possible continuation and/or transformation of the gendered phenomena of
the house economy and domestic decision making in the Ottoman family, when
compared with this nefs:i ’I-emr passage. Furthermore, the domestic responsibilities
also included the control over servants and slaves in addition to the family members,
especially in the case of the wealthy. In the Nuruosmaniye manuscript, the author
criticizes “the wealthy who do not question their servants’ whereabouts while they
(servants) restlessly run about to find whores in the streets without their masters
knowing.”30

There are other examples from the works that resonate with the derision of
men through inferiority to women. The shorter Lamii Celebi copies mock “the
confused pimps who dress their wives in brocade and satin, while they do not even
have woolen clothes to wear.””®'! The Nuruosmaniye manuscript, on the other hand,

epitomizes this physically:

308 Ahmet Mithat Efendi, Peder Olmak Sanati, ed. Gizem Akyol, (Istanbul: Dergah Yayinlari, 2013):
65-6.

309 |bid, 62-4.

810« ve hizmetkarlar sokak sokak yeliip orospu arar, agasinin haberi olmayup ‘Nerede idin?’
demeyen devletliiler...” Develi, Risdle-i Garibe, 36.

811« kendiine giyecek ‘aba bulamayub ‘avretine kemha giyiiren sagkun piizevenkler...” LAmii
Celebi, Nefsii’l-emr (MC), 2; “...ve enine giymege ‘aba ve kusanmaga ip bulamayupda ‘avretine atlas
ve kemha kaftan kusak giyidiib kusatan pazenklere...” Lamii Celbi, Nefsi I-emr (MS), 5; .. .kendine
‘aba bulmayub ‘avretine kemha giyiiren piizevenklere...” Lamii Celebi, Nefsii’l-emr (AO), 3.
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The sons of heroes (bogiizddeler)®*? who marry two or three women and

settle them in the same home, and who get beaten up badly as their wives

pluck theirs beards, tear up their clothes and split their heads with tongs.33
In his extensive study on death in Istanbul, Edhem Eldem discusses a similar
phenomenon embedded in the gravestones of Istanbulite women. In the gravestone of
Naciye Hanim, who died on 26 August 1901, the elaborate and illustrious
inscriptions on her gravestone eulogize her only through the accomplishments and
public personae of her father Iskender Bey, and her husband Namik Bey. Eldem
defines cemeteries as extensions of the public space and claims that women, who
were almost exclusively limited to the private sphere, could only attain visibility in
this public domain, either as daughters or wives.>!* Derisions in nefsii 'I-emrndmes
display the same attitude towards women, who are rendered into identity categories
that enable authors to mock men and question their manliness.

It is interesting to see that the nefsii 'I-emr derision of women almost
exclusively juxtaposes them with their male relatives. Bearing in mind that the non-
Muslims were almost exclusively criticized for their encounters with the Muslim
urbanites, the picture gets clearer. The nefsii’I-emrs’ concern is the Muslim male
population of the city, who constitute the society and who are at the center of the
whole establishment. The authors make use of other identities as movie extras, who

in the background, come and go and set the humorous scene for the debaucherous

male Muslim subject at the leading role and in the center of the criticism.

312 Develi suggests the compound word bogiizdde/biigizdde means sons of (strong) heroes, as boke
means stronga dn heroic. Develi, Risdle-i Garibe, 107.

313 See Appendix D, 19.

314 Edhem Eldem, Death in Istanbul: Death and Its Rituals in Ottoman-Islamic Cultures (Istanbul:
Ottoman Bank Archives and Research Centre, 2005), 144.
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The extremity and unusualness of the Nuruosmaniye passage that ridicules
the woman who invites people to her wedding, exemplifies this. She is strongly
reviled, as she makes this great publicity, more so than the women who go to bazaars
with their husbands and children. She is depicted as alone and autonomous, with no
man to whom the author can transfer the fault of her untoward presence, visibility,
and audibility.3*® When she assumes a central position of her own making, she
becomes the main target. The author of the manuscript was taken aback by the level
of her willing public presence.

Up to this point, | treated the categories of public and private as if they were
the mirror images of male and female identities. This, however, does not emancipate
men from the shackles of privacy. The great challenge of privacy is that everyone
carries their most private belongings wherever they go: their bodies. The ubiquity of
the body is perhaps the most basic and latent breach in the domain of the public. One
always has to contain one’s body within limits. | showed that the exposure of the
female face in the marketplace was treated as a “breach.” However, men are not
exempt from the necessary corporeal continence in the public sphere and are
ridiculed, more than women, when they expose their body parts. In one passage, the
Lamii Celebi copies unanimously mock “the old catamites who expose a tuft of hair

out of their turbans, despite being bearded.”!® In Makdle, Hac1 Ahmed berates

315 | wonder if the fact that she was calling out for her wedding feast had anything to do with her
solitary presence in the passage, as a woman at the liminal space in transition from the father’s domain
of power to the husband’s.

316 «__ ve sakallu olub sarigindan disra pergem gosteren ‘atik pistlara...” Lamii Celebi, Nefsii 'I-emr
(YB), 2; “...ve sakallu olupda sarugunin ardindan pergem gésteren eski pustlara...” Lamil Celebi,
Nefsi 'I-emr (MS), 4; “... ve sakallu olub sarigindan digra percem gosteren ‘atik plstlara...” Lamii
Celebi, Nefsii’l-emr (HME), 5; “...ve sakallu olubda sarigindan digra percem gosteren eski
pustlara...” Lamii Celebi, Nefsii 'I-emr (MK), 4; “...ve sakall1 olub sarigindan disra pergem gosteren
‘atik pustlara...” Lamii Celebi, Nefsii'I-emr (1U), 3; «...ve sakallu olubda percem gosteren eski
pustlara...” Lamii Celebi, Nefsii ‘I-emr (AO), 3.
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“those whose dicks will desiccate, and who erect and exhibit their insolent dicks in
their pants.” Another passage, again from the Lamii Celebi copies revile “the passive
pederasts who expose their asses while bathing in the bathhouse.”3!’ Perhaps the
curse of flatulence in the initial section of maledictions should also be read along
these lines, as the absolute loss of corporeal control and letting one’s inner corporeal
privacy out at a gathering (meclis). | take the argument a step further and propose
that the female body and presence could be approached with male corporeality in
mind, as wives, and also children, are treated almost as extensions of the male body,
not without the allegory of Eve being created from Adam’s rib. S6z Ebesi and Hace
Fesad perhaps rape the body of the Armenian husband in the story.

As | give the example of the bath, | arrive at the doors of Ottoman coffee- and
bathhouses, which Artan and Mikhail both designate as places that necessitate
different analytical tools beyond the categories of public and private.

Central to Mikhail’s argument on the coffeehouse is the residential
neighborhood. He suggests that Istanbulites saw their neighborhoods (mahalle) as
extensions of their untouchable individual private space, of their inner personal
domain.®*® Strangers were immediately recognized and counted as outsiders, as
residents rarely ventured out of their neighborhoods, where all of their basic needs
could be met.3!® The nineteenth and early twentieth-century Armenian author Zabel
Yessayan’s memoir, The Gardens of Silihdar, gives a similar account of her area of

movement that gradually expands as she grows. As the bedridden days of her infancy

817« .ve hammamda gasl iderken gotiin gosteren kekezlere...” Lamii Celebi, Nefsi'l-emr (YB), 2;

“...ve hammamda gasl iderken gétiin gosteren kekezlere...” Lamii Celebi, Nefsi l-emr (HME), 5;
“...ve hammamda yikanurken gétin gosteren kekezlere...” Lamii Celebi, Nefsi 'I-emr (MK), 4; “...ve
hammamda gasl iderken gétiin gdsteren bi-serm kekezlere...” Lamii Celebi, Nefsii'l-emr (10), 3.

318 Mikhail, “Coffee House,” 146.

319 |bid, 144.
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end, their street opens up as a space where she can play, and gradually she starts to
visit the adjacent streets and neighbors.3?° At the end of the book, she and her friend
Arshagouhi decide to visit the famous feminist author of the time Srpouhi Dussap,
and leave their neighborhoods.®?! The neighborhood is described as an extension of
domestic privacy and safety, from which Yessayan manifestly broke apart with a
visit to feminist Dussap, who lived across the Bosphorus.

However, the suggestion of extension should not be overestimated. Mikhail
claims that Ottoman homes had a unidirectional relationship with the street and
neighborhoods. While vision and sound could travel into homes, the opposite was
ideally not allowed. Islamic laws regulated house and street relationships, pertaining
to structural matters like where a window could look.3?2 The author of the
Nuruosmaniye manuscript gives facetious examples to this unidirectional
relationship, as he mocks: “the panders who get built lattice windows that view the
street, saying ‘Both I and my wife are melancholic!”3?® In another passage, he
ridicules “those who throw their sweepings on the roads; and those who allow [their
wives] to hang their motley gowns and lingerie on the street and towards the
neighbors’ side.”®?* These passages show that the streets and neighbors adjacent to
one’s home were nevertheless considered within the domain of the public.

At the center of the neighborhoods was the coffeehouse. Mikhail argues that

coffeehouses were nexal spaces, which means that they collected, connected, and

320 Zabel Yessayan, The Gardens of Silihdar: A Memoir, ed. Judith A. Saryan and Joy Renjilian-
Burgy (Boston: AIWA Press, 2014): 68.

321 |bid, 135.

322 Mikhail, “Coffee House,” 152-3.

323 «_ve ‘Ben de ehlim de sevdayidiir!” deyii sokaga pengere kafes yapdurdan gidicikler...” Develi,
Risdle-i Garibe, 28.

324« ve yol iizerine siipiiriindi dokenler; ve sokak iizerine konsuluktan tarafa ‘avartlarun alaca tonun
alaca kaftanin ‘avrat gamasirin serdirenler...” Ibid, 44.
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distributed rumors, gossips, and news from within and outside the neighborhood.
Coffeehouses were so central to the neighborhood life and culture that they were
usually the first businesses to be opened up in newly built neighborhoods throughout
the Empire.?

According to Mikhail, coffeehouses were where men gathered and socialized
in the privacy of their own, as poorer families did not afford the traditional separation
of haremlik and selamlik within their houses. In a way, the coffeehouse functioned as
a selamlik where men could host their fellows without disrupting the family privacy.
Thus, coffeehouses became somewhat second homes to poorer male denizens of
neighborhoods as centers of homosociality. In Makdle, Hac1 Ahmed ridicules this
phenomenon not without some arrogance, deriding “the shameless who visit those
who pass their time Killing lice (kehle celldd:) and sleep in coffeehouses.”3?

Coffeehouses were also bringing together men from different social and
economic strata and with different motivations to go there. This is why, just like the
street, coffeehouses too were places of encounter. For instance, Niksarizide mocks
“the disgraced addicts, who, unnecessarily [cause the coffeehouses to] get blamed by
the felicitous ones, although the purpose of going there is to gather with friends, and
to converse about learned matters, poetry, and witticisms.” 327 In this pro-

coffeehouse passage, Niksarizade directly alludes to the debates of the time, which

targeted coffeehouses as loci of illicit drug use and idleness and threatened to close

325 Mikhail, “Coffee House,” 138-9.

326 «__ve kahvehinede uyuyan kehle cellddina ziyérete varan utanmazlara...” Hac1 Ahmed, Makdle, 5.
827« ve kahvehineye varmakdan maks(d yaranla hagr olub ‘ilmi ve si’iri ve ba’z1 letdif musahabeti
iken eshab-1 sa’addet mezemmetin iltizdm-1 ma-la-yelzem eyleyen nekbeti tiryakilerin...” Niksarizade,
Nefsii’l-emr (HAP), 5-6; “...ve kahvehaneye varmakdan maksid yéaranla hasr olub ‘ilmi ve gi’iri ve
ba’zi1 letaif musahabeti iken eshab-1 sa’adet mezemmetin iltizdm-1 ma-la-yelzem eyleyen nekbeti
tiryakilerin...” Niksarizade, Nefsii'I-emr (H), 7.
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them,328

and speaks up as an insider from within the café culture. It shows that the
discomfort about the coffeehouses and coffeehouse clientele was not solely from
outside or from the high officials, who feared seditious fermentations,*?° but from
among the elite coffeehouse enthusiasts, who had a certain vision for coffeehouses as
places of socialization, and who were dismayed by the presence of lower classes.

Contrary to what Cengiz Kirli suggested earlier, Mikhail discusses that
coffeehouse talk included private-intimate gossipry more than public-political rumor
in its Habermasian sense.®*° The coffeehouse was a space where men brought their
family issues, opened up about their private lives, and shared their daily troubles and
emotions. The prevalence of “feminine talk,” suggests Mikhail, invalidates a
gendered dichotomy of male-public and female-private as lenses with which to
examine the coffeehouses, as they were in a reciprocal and natural relationship with
the households of the neighborhood and the outside world at once.*3! However, it is
necessary to add that these moments of opening were not always smooth or well-
received. The Nuruosmaniye manuscript problematizes the issue of advertising
and/or publicizing privacy in the following passage:

The panders who always talk about their homes; the Croats who say “My

family went to the bathhouse today;” and those who boast about themselves

going to the bathhouse; and those who allow their wives and concubines’
voices to be heard by the neighbors and in the streets.332

328 Terzioglu, “Circumcision Festival,” 87; Artan, “Forums of Expression,” 383.
329 Kafadar, “Leisure and Pleasure,” 253-4.

330 Mikhail, “Coffee House,” 159-60.

331 |pid, 137.

332 See Appendix D, 20.
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In the Lamii Celebi copies®® and Hact Ahmed’s Makdle, the authors bash exactly at
this juncture where men brought too much privacy and feminine talk specifically
within the coffeehouse context:
The impudent debauchees in the coffeehouse, who say “Boy! [My] wife
requests henna at home!” instead of telling their servants in privacy; the
confused who say “Boy! Fetch [me] the large purse from home immediately!
I have run out of money!” in the coffeehouse or when with friends; and the
blokes, who brag about (kafidn bicen)3** their wives in the coffeehouse.3%
Remembering Sariyannis’ suggestion that the seventeenth-century Kadizadeli
movement might have appealed to a profit-minded merchant class, comparable to
Protestant work ethic,33 | add that one perhaps needed to be neither a Kadizadeli nor
a profit-minded merchant to defend industrious endeavors in the seventeenth century.
Perhaps one should bear this industrious ethic in mind when trying to understand
what the nefsii’[-emr as an identity category suggested by Niksarizdde might mean.
Feminine gossipry, as opposed to masculine rumor, and drugged laxity, as opposed
to caffeinated vigor, work against the nefsi ’I-emr identity, that is reverse-built in the
works. Kafadar’s example of the grand vizier Koca Sinan Pasa (b. 1520 — d. 1596)
might be a good one to compare with the nefsii ’I-emr gentleman, as Pasa self-
reportedly worked at nights for stately matters, portraying himself as a night owl in
his letters to the Sultan.3*” Interesting on the part of nefsii ‘l-emrndames, nighttime is

missing from the works, as there are no depictions of nocturnal activities or

mischiefs. The night is when social and public life mostly came to a halt in

333 These examples found in Lamii Celebi copies are pure copyist additions as Lamii Celebi himself
cannot have seen coffeehouses, having died at least one decade before the earliest reports of
coffeehouses from the Empire in the mid-fifteenth century.

334 | could not find the idiom kaftdn bicmek (to tailor robes) in dictionaries, but I assume that men
either eulogize or brag about their wives in this context, as kafidn was precious.

335 See Appendix D, 21.

3% Sariyannis, “Kadizadelis,” 263-4.

337 Kafadar, “Leisure and Pleasure,” 254-5.
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premodern societies. Despite its becoming ever livelier in early modern Istanbul, as
Kafadar shows, the contrast that the night drew with the day and its outright
grotesque chaos under the sunlight, must have spared the night from nefsii 'I-
emrndmes’ mockery. As the people retreated to their homes’ privacy, the
disturbances railed in the social invectives eased down or, alternatively, surfaced up,
while the authors were writing their works in the calmness of the night.

As the nefsii’I-emr gentleman appears around the corner, | arrive at the house.
The house in nefsii 'I-emrndmes is the elite household without exception. While the
coffeehouse liberated men from their poor domestic environment, 33 the elite usually
gathered at each others’ houses with domestic servants serving coffee or pouring
wine,33°

Like Mustafa ‘Ali’s Table of Delicacies (Mevd 'idii 'n-Nefd is fi Kava idi’I-

Mecdlis), nefsii’l-emrndmes t00 take into the center the elite gathering and the table
manners, and as reverse works of etiquette, they emphasize the excluding aspect of
the etiquette even more. In nefsii’l-emrndmes, guests are ridiculed for a wide array of
uncouth and hilarious behaviors at the table, from blowing one’s nose too loud like a
Frank horn,3® to pouring one’s remainder of soup back into the pot.** The following

lines from the Nuruosmaniye manuscript ridicule the two opposite types of guests,

who could not find the golden mean of etiquette: “those who run to sit down to the

338 Mikhail, “Coffee House,” 143-4.

339 |bid, 142.

340« ve bir kag kimseler yaninda makam ile siimkiiriip firenk borusi gibi bunini 6ttiiren na-
hemvarlar...” Develi, Risale-i Garibe, 34.

341« ve kasiginda kalan ta’dm yine ta’Am igine doken na-cinslere...” Hact Ahmed, Makdle, 3.
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meal before the host says ‘Please, sit down!’; and the inattentive who sit back out of
politeness, and drop [food] on the table napkin and their clothes.”3#?

One of the most recurring topics, however, is the guests’ relationship with the
servants. As the servants were considered as members of the host’s domestic and
private domain, guests had to abstain from exceeding a line concerning servants. The
following passage from the Nuruosmaniye manuscript exemplifies this, as the author
reviles “the brutes who look at the face of the servant young boys while the latter
serve coffee at a grandee’s house.”** This also shows the homoerotic and/or
homosocial culture of the elite wine and coffee gatherings. As Mikhail suggests, both
in wealthy households and coffeehouses, coffee was served by attractive youths, just
like wine.3** Socratic continence was perhaps also necessary when being served a
cup of coffee, which probably was etymologically related to wine in the Arabic

language.34®

4.3 Conclusion

In this chapter, | took into the center the urban space as represented in the nefsii -
emrndmes, and treated nefsii'l-emrndmes as textual expressions of early modern
transformations in Istanbul’s urban identity, for which the notions of gaze, spectacle,

and viewing became inseparable features. While nefsii [-emrndmes make fun of

342« _ kibarlar evlerinde ta’Am kurulup sahib-i hane: “Buyurun!” demeden segirdiip ¢okenler ve

“Buyurun” denildikte ‘aklinca zirafet ediip gerii oturup beskir {izre, esbabi iizre damladan bi-
nedler...” Develi, Risdle-i Garibe, 26.

343 «__ve kibar hanesinde taze hizmetkarlar kahve verirken oglamn yiizine bakan hayvanlar...”
Develi, Risdle-i Garibe, 26.

344 Mikhail, “Coffee House,” 164-5.

345 K afadar, “Leisure and Pleasure,” 248.
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people who were ever more desirous of the spectacle, at the same time they give
glimpses of the authorial gaze upon the daily life out on the streets, marketplaces,
bath- and coffeehouses, depicted as chaotic, immoral, and hilarious loci of
socialization. I used instances from early modern festivities as discussed by
Terzioglu and used the visualist vocabulary offered by Kafescioglu, comparing it
with Mitchell’s article on world fairs.

| tried to comment on the discussions of the gendered categories of public and
private as analyzed and denounced as inefficient by Artan and Mikhail. | defended
the usefulness of the two terms and offered passages from nefsii 'I-emrndmes that
showed the validity and reliability of the two categories in the Ottoman urban space,
which was not independent of the mentalities that experienced it, while at the same
time making use of the concepts of heterotopia suggested by Mikhail, and liminality
by Artan.

The nefsii’I-emr identity, which will be discussed in the conclusion of this
thesis, has been questioned in this chapter concerning the “other” identities, like
women and non-Muslims of the city, who came to take secondary roles in creating
the responsible center figure of the male Muslim Istanbulite.

Lastly, in this chapter, | offered the early modern Ottoman genres of
sehrengiz, sirndme and letdaifname as potential relatives to the nefsii’l-emrndames,
and at the same time considered exclusionary works of etiquette, such as ‘Ali’s Table
of Delicacies, as works that could have influenced the making of the nefsii 'I-emr

genre.
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CHAPTER 5

CONCLUSION

Throughout this thesis, the four authorial versions of the nefsii 'I-emrndme genre have
been analyzed. It has been argued that the seven manuscripts attributed to Lamii
Celebi, the famous poet of the fifteenth-century Bursa, cannot have been written by
him, as they ridicule social phenomena that took place after his death in 1532. The
four authorial versions, based on their attributions in titles, have been divided into
two branches to highlight divergences within the genre. Lamii Celebi copies, Haci
Ahmed’s Makdle, and the anonymous Nuruosmaniye manuscript have been collected
under one rubric, named the Lamii Corpus. In Chapter 2, the divergences and
convergences of the manuscripts within the Lamii School have been exemplified
along with the basic structural elements that form the genre of nefs:i’l-emr.

Niksarizade Mehmed Efendi’s unique style has been analyzed under a
different subsection as his version follows a different form and ridicules a different
set of people of the early modern Ottoman society. It has been claimed that
Niksarizade’s main target group is the pretentious people who undeservingly earn
themselves a place among the learned elite.

In Chapter 3, the argument has focused on the religious groups and matters,
including Sufis, Kizilbas, and Kadizadelis, all of whom receive their share from
derisions in nefsii 'I-emrnames. It has been argued that the nefsii 'I-emrndames display
the Sunnitizing currents of their time, joining in discussions against antinomian

dervish piety, Kizilbas, and illicit innovations (bid at). However, as discussed, the
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works also do not condone the fundamentalist views of the contemporaneous groups
like Birgivis and Kadizadelis, who are not spared from the derisions.

In Chapter 4, the focus has shifted to the urban space and how the city and
urban society get represented in the nefsii 'I-emrndmes. It has been argued that
nefsii’l-emrnames are urban representations, similar to their literary relatives
sehrengiz, letdif, and stirname. It has also been asserted that the paradigm of
spectacle has been a central topic in nefsi’[-emr literature. In that regard, Timothy
Mitchell’s “object-world” and Cigdem Kafescioglu’s “mobile-viewing” have been
helpful concepts to think with.

Furthermore, using passages from nefsii 'l-emrnames, the usefulness of the
terms public and private for the early modern Ottoman social context has been
questioned. Contrary to Alan Mikhail and Tiilay Artan’s denouncement of the terms
for failing to represent Ottoman social realities, | have argued that gendered notions
of public and private are concepts that do exist in the minds of the nefsii’l-emr
authors, who deride instances that can be considered as breaches in urban space.

These comprise only some of the topics, issues, groups, and practices that are
ridiculed and derided in the nefsii I-emrndmes. From sexuality to gender, to social
class and table etiquette, the wide array of topics problematized in the works needs a
much deeper investigation. As this thesis is also an attempt at introducing this highly
ignored genre to the larger scholarship, the topics covered have been wider.

Furthermore, future studies should analyze the manuscripts uncovered in this
thesis due to inaccessibility. As most of those manuscripts, which are listed in

Chapter 1, are seemingly attributed to Lamii Celebi in library catalogs, the question

116



of his nefsii’l-emr authorship might get a clearer answer after analyses of all the
nefsii’[-emr manuscripts attributed to him.

Having laid out the main arguments of the thesis, I find it necessary to
provide an attempt at translation of the compound word “nefsii ’I-emrndme,” which
functions as the binding title of the works studied in this thesis.

Cemal Kafadar in his article on Sohbetname, a seventeenth-century diary
kept by a certain Seyyid ‘Osman, claims that ego narratives and social observations
like those of Mustafa “Alf increased in number and variety in the Ottoman Empire,
due to rapid social transformations and dislocations through the seventeenth
century.®* Kafadar adds that these new styles and genres that took the self or social
observations into center mostly went unmentioned in contemporaneous biographical
and literary studies, which preferred to function within the confines of recognized
conventions.3¥’

Furthermore, Emine Fetvaci shows that the rising subjectivity was not only in
the first-person narratives but also in the long-standing traditions that were usually
deemed to be formal and static like Ottoman paintings. Fetvaci argues that author
and painter portraits became more visible in the early modernity, as they started to
attach their portraits in the books prepared for palace patrons, distinguishing their
works from other paintings and reminding themselves to the reader-beholder.34®

Nefsii’l-emrndmes are not ego narratives. However, as discussed in previous

chapters, they are expressions of the same social change and transformations in the

36 Cemal Kafadar, “Self and Others: The Diary of a Dervish in Seventeenth Century Istanbul and
First Person Narratives in Ottoman Literature,” Studia Islamica 69, (1989): 125-6.

347 Ibid, 126.

348 Emine Fetvaci, “Ottoman Author Portraits in the Early-modern Period,” in Affect, Emotion, and
Subjectivity in Early Modern Muslim Empires, ed. Kishwar Rizvi, (Leiden: Brill. 2017): 66-94.
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Empire, coinciding with a time when diaries, sirndmes, sehrengiz, or travel books
were being written.

It is undeniable that nefsii’I-emrs’ primary purpose is to turn several groups of
others into amusing objects to be laughed at. Perhaps Mihirig’s reading of nafs al-
amr as an “objective world” independent of the thinking mind,3*® and Mitchell’s

concept of the “object-world” as pointing to outside reality,>°

can be argued to be at
the center of the term nefsii’I-emr as applied in these nefsii’[-emrndmes. What these
social invectives primarily do is to make known a truth, accepted by the authors to
exist either behind the pretentious covers of the immoral masses or in the genuine
acts and traits of the genteel. Hence, | suggest that the nefsii 'I-emr, the meaning of
which | had opened into a discussion in Chapter 1, is concerned more with the idea
of truth applicable to both the ill-doers and the men of grace. Nefsii 'I-emrndmes not
only reveal the true faces of the charlatans, but also make known the “true”
gentleman, men of grace, or, perhaps the “friends of nefsii’l-emr.” Hence, nefsii’l-
emr simultaneously designates a lowly other, worth of becoming an object to
humiliating waves of laughter and sets aside a sincere elite identity. Thus, | would
translate the name of the genre nefsii’[-emrndme as fact books or the books of facts.
While the nefsii’l-emr descriptions are unidirectional, as discussed several
times throughout this thesis, the criticisms of immoral behaviors indirectly draw a
reverse picture of the elite demeanors. The self is not at the center in the nefsii I-

emrndmes, nor is it as visible as the author portraits attached at the paintings as

Fetvaci suggests, except for some instances in the initial passages where the authors

39 Mihirig, “Typologies of Scepticism,” 14-6.
350 Mitchell, “World as Exhibition,” 227-8.
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express feelings or when they designate some counter identity to which they
presumably belong. However, such pedantic construction of the other in the works
inevitably draws the image of the authorial identity and feelings of belongingness.
Thus, I suggest that for a document to be “ego,” perhaps reverse descriptions that
give indirect road maps to authors’ self-perception would also be alternatives. When
the authors ridicule this plethora of uncouth behaviors, from nose-picking to
foolishly borrowing money to organize a feast, the readers get also informed on the
authors, who, like the European travelers who, according to Mitchell, would try to
conceal themselves beneath the dark veil of their cameras, are cached behind their
pens. We navigate between their hilarious observations, but in every corner, we see
the authors.

However, the reverse construction of the authorial identity in the nefsii’l-
emrndmes does not need to stoop so low as to be defined solely in contrast to what
the impudent riff-raff do. When the texts end, it is the ability to laugh away at the
parade of these self-humiliating people, that separates and sets apart the “men of
grace.” Laughter has long been treated as the commoner’s endeavor, with crude
jokes and grotesque imagination. While my argument does not oppose that paradigm,
| suggest that in the nefsii’I-emrndmes, laughter sets an almost aristocratic superiority
on the genuine elite’s part, turning others into crude jokes by which the true elite can
be amused at gatherings. This is where the Ottoman historiography on humor errs,
dismissing the language applied in these texts, becoming perplexed by what they call
worthless vulgarities, with which “even a pumpman would be ashamed of.”*! The

supposedly obscene, scatological, and/or lampooning language in these works, is

%1 Levend, “Giilmece ve Yergi,” 40.
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exactly what set the elite and/or genteel apart and above, locking the pretentious
mobs down in the fecal ground.

In conclusion, | suggest that the nefsii’I-emr concern is only secondarily the
manners. Written by and for a group of elite, who would already be well-informed on
the etiquette, nefsii '[-emrndmes offer images of grotesque maledictions on hilarious
wannabes and use laughter as a barricade with which to distinguish the right from
wrong, genuine from fake, in a time of upward mobility and social transformations.
Nefsii’l-emrndmes, | suggest, are written as manifestos of an identity crisis, out of a

need to reaffirm and remind the readers who is who.
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APPENDIX A

ABBREVIATIONS OF MANUSCRIPTS

Authorial Attribution

Library & Collection ID

Abbreviation

Lamii Celebi Siileymaniye Kiitiiphanesi — Mihrisah | Nefsii’l-emr (MS)
Sultan 439

Lamii Celebi IBB Atatiirk Kitapligi — Muallim Nefsii’l-emr (MC)
Cevdet K.144

Lamii Celebi Milli Kiitiiphane - Yazmalar Nefsii’l-emr (MK)
Koleksiyonu A.264/3

Lamii Celebi Siileymaniye Kiitiiphanesi — Yazma Nefsii’l-emr (YB)
Bagislar 6692

Lamii Celebi Siileymaniye Kiitiiphanesi — Hac1 Nefsii’l-emr (HME)
Mahmud Efendi 2167

Lamii Celebi Milli Kiitiiphane — Adnan Otiiken 11 Nefsii’I-emr (AO)
Halk Kiitiiphanesi 3757/2

Lamii Celebi Istanbul Universitesi Nadir Eserler Nefsii’I-emr (1U)
Kiitiiphanesi — TY.3182

Hac1 Ahmed Topkap1 Saray1 Kiitiiphanesi — Bagdad | Makdle
404

Niksarizade Siileymaniye Kiitiiphanesi — Hafiz Nefsii’l-emr (HAP)
Ahmed Pasa 362

Niksarizade Siileymaniye Kiitiiphanesi — Hamidiye | Nefsii’l-emr (H)

390
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APPENDIX B

TRANSCRIPTIONS

Full transcriptions of the unpublished manuscripts used for this thesis can be found
below in the order in which they were presented in Table 1 in Chapter 1.
Corresponding folios are indicated with letter F. Punctuations are used to help the
reader make sense of the texts. Where the writers crossed off in the original texts are
represented here with a strikethrough. Passages that could not be read are represented
with ellipses. Modern Turkish transcriptions of the nefsii 'I-emrndmes are my own

with much-appreciated checks and help from my thesis advisor Derin Terzioglu.

Lamii Celebi — Nefsii’l-emr (MS)

(F1)

1 Sezavar-1 hamd i sena ol padisah-1 bi-hemtaya ve sehinsah-1 z(’1-’izz ve’l-kibriyaya-
2 -dir ki dergah-1 ‘ali ve bargah-1 miite’alisinden gerdankes ve cabbarlar

3 kelbden hor ve hakir yiiriir ve hezar ezhar-1 hadayik-1 salavat ol ‘andelib-i

4 terenniimsera-y1 bag-1 hakayikadir ki delalet-i tarik-i hidayet anun igtin feth-i

5 bab olmusdur ki latif edalardan ve sirin nidalardan heva ragiblari ve diinya

6 talibleri hakkinda “ed-diinya cifetiin ve talibiiha kilabun” gelmisdir. Sebeb-i risale-i
7 ‘acibe ve micib-i tedkik-i makale-i garibe oldur ki; elem ii siddetden hatirdar

8 idiib halkin kendii ‘ayblari ile takayyiid itmeyiib erbab-1 zarafete hayli elem ve

9 1ztirdb virdikleri i¢lin bi-ihtiyar lisdnima gelen na-sayeste kelamat

10 zuhiira getiiriib sutim-1 ma’kdle ile setme basladim. Evvela ustildan
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11
12
13
14
15
16
17
18
19
20

(F2)

10
11
12
13

14

haric olub dahi ta’lim ile mukayyed olmayan ciihelaya hiida-y1 zi’l-mesan ve
padisah-1 lem-yezelden ricim budur ki; ab-evsana vardikda ol kuyuya

diise ve kis glinleri ‘azim zifozlara ugraya ve kasiklarinda kan

cibanlari ¢ikara ve camehabinda kirk dane yilan bula ve katir depmesine
dokuna ve ¢arsu iginde atiyla giderken basindan sarugu diise

ve ‘azim meclisde bin dane kavara vaki’ olub bin diirli ‘azim hicaba

diise, ya’ni riisva-y1 ‘dlem olsun. Evvela hakikat da’vasi iden ehl-i

kisvet stfilere ve ‘ankalik da’vasin iden simurga sinek dimek

her ‘aceb kus olanlara ve hidaye okuyup hidayet bulmamis kdy

fakilerine, kole stfilerine ve yenigeri miirayilerine, 1stilahat ve ‘ibarat

sOylerin sanub tiirki s6zli dahi idrak idemeyen tiirk danismend-

-lerine, tekyegahlarda celb-i diinya i¢lin 6niine ¢erag koyub oturanlara ve
evliyadir diyenlere ve pirliginde aksakalin boyayub yigitlenen kocalara ve
kizinin gelin gibi yliziin yazan pire-zenlere ve 6lil helvasina, 1skat
akcesine g6z karardub yilisan tarrarlara, yalanci emirlere ve yalanci
pirlere, ve emirin azgunlaria ve danismendlerin kuzgunlarina ve
okunmayan da’vete varanlara, ¢erp pilavi destmale koyanlara ve ta’am
ortada iken bu dursun filan gelsiin deyii hazir ta’ami

kalduranlara ve yemegi kendii 6niine ¢ekenlere ve kasikta kalan

ta’am bakiyyesini ta’am igine dokenlere ve yemek evvelinde ¢ok ¢cok
sigir gibi su icenlere ve yemek yerken tiikriigiin saca saga s6z
sOyleyenlere ve dahi ta’am ortada iken fatiha firladanlara ve baha-
-dirum deyii bagina kartal kanadi sokanlara, ve katir egerine palden

takanlara, ve bargir su i¢erken siklik virenlere, ve ¢aksirsiz mest
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15
16
17
18
19
20
21

(F3)

10
11
12
13
14
15
16

17

giyenlere, ve bir kimse bir s6zii dimeden gamz iden kezzablara, ve bir muhabbeti
evvelinden dinlemeyiib tamam olucak mahalde soran piizevenklere

ve kendii esbabin diizmege mukayyed olan hizlere, ekabir sofrasinda

ta’am sahibinin hizmetkarlarin sofraya cagiran edebsizlere,

ve geda ... baba nastiha kus misin dimeyiibde asikare hokkasina

biber kadar afyon gidasin koyanlara, ... ilin kitdbin okumaga deyii

elinde eski beze dondiiren ciiheldya, ve sofra lizerinde poh

lakirdisin iden pohlu boceklere ve ba’z-1 sakil gidilere, yaranin yarana
kosdugun istemeyiibde kendii geliib sokulan yezidlere, yalan

sahidligine hatir i¢lin kezb ihtiyar iden kezzablara, ve sofrada

ciimlesi bir sahanda yer iken gayri ta’ama el uzunlugu iden dest-i

na-paki kuruyacaklara, tazinin ve zagarin agzindan 6pen murdarlara, senin
hakkina gariban soyledi deyii miinafakat iden bogazindan asilacaklara,
eline bir kag ak¢e girmegle kendii 6ziin biiylik adem tabakasina koyup
kimse begenmeyliib sogra gormiis koftehorlara, ve ferace altina et

ve yahud balik saklayan murdarlara, kor fakih miilevves tiryakilere, ferdcesinin
yeniyle ve kusagimin ucuyla agzin silenlere, ve ¢ok ¢ok kagrilub

titkren marizlere, ve siid ve ayran ve ¢orba yerken kasigin pek dolduran

ac gozliilere, ve muttasil biyigin diizmegle mukayyed olan

kalafatlara, ve gizleniipde kapu yarugundan bakan pire-zenlere, kendii 6ziin
koca kar1 zann idiibde ¢arsularda burnun agan kokmuslara, ve bayram
giinlerinde sarugunin ardin 6niine giyen hayvanlara, ve bir yola gitdikde
feracesinin yenin koltuguna alan zarif kuzgunlara, ve sakalin disiyle

yolan divanelere ve sakalinin agin yolubda biyigini kizilbas biyigina
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18
19
20
21

(F4)

10
11
12
13
14
15
16
17
18
19

20

dondiiren kizilbas gidilere, ve 61l ta’amina varub koltuguna ¢anak
kisub bekleyenlere, ve hiyarin ellisi altmisi bir ak¢eye iken azdir dahi
vir diyen inséfsizlara, ve bir kimesne bir sey okurken sen okuyamadin

getiir ben okuyayim diyen edebsiz ciihelaya, ve satranc babinda leclac

geciniibde biri biri ardinca iic def’a yenilen yadigarlara, ve “pilava yogurt
koymak hakir, hazz eylemezin” diyen agzinin dadin bilmenlere, ve lagar bargire
‘abayla binen gidilere, ‘ariyeti bargir ve esbab ile diigiine gidenlere, ve

konc(l)u cizme giyiibde kof kof gezenlere, ve komsu kaza kethiidalarina, ...
kuzi kiirkine zerdeva yakalik koyanlara, ve mahkeme mahzar1 olupda efendisi
var filan kimesne getiir dedikde ol dahi temam herifi haklayub salivir-

-dikden sogra geldikde diinyanin yalanin sdyleyen kezzablara, ve ba’z-1 yaran
bir hikdye bast iderken bunun asagisi filandir diyen edebsizlere, ve heniiz
agzinda hamr rayihasi var iken namaz kilmak isteyen mel’{inlara, ve meclisde
fasik-1 mahram olup sofra kurudanlik iden ‘abdii’l-batn sigirlara,

ve ‘ilm ma’rifetden bi-haber olupda ‘alim gecinen merkeblere, odasin ve hizmetkar-
-larin diizmegle mukayyed olan hizlere, ve sakallu olupda sarugunin ardindan
percem gosteren eski pustlara, ve hamamda yikanirken goétiin gosteren

pustlara, ve bin tarihinden sogra evlenmek kasd iden har-1 1a-yefhemlere, ve
maksidi bir sahsa ziyafet iken mecliste bir miinasebeti olmayan eshasi

dahil iden idraksizlere, kendii miiflis iken miirdbaha ile akce alupda ziyafete
taklid iden nekebate, ve meclisinde kelam itmeye kimesneye nevbet virmeyen
kopeklere, makremesi igine siimkiiriip yine i¢ine bakan himarlara, kendiiyi
bilmeyiib ve istihkaki olmayubda sadr-1 4’1ay1 gézeden mel’{inlara, ve ba’z-1

ta’am iz’an-1 pak yeniirken kasik ile girigsen ‘abdii’l-batn sigirlara,
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21 ve ba’z-1 kimesne yenigeri sipahi degil iken ol kiyafetde gezen densizlere,

(F5)

1 tiirk danismendi ile kahvehaneye, blizehaneye ve meyhaneye ve ¢arsu

2 bazar seyrine varan bi-mezak civanlara, ve kisesinde ak¢e olmayupda

3 nigéra ve civana ‘asik ge¢inen ahmaklara, ve ba’z-1 dilber dahi ‘asikina cefa
4 idiib gayr ile konusanlara, ve bade meclisinde comerdleniib bir kimesneye
5 bir kaziyye bir cabe ¢ekiniibde irtesi pesimén olan kur1 kalafatlara, ve

6 ba’z-1 gidiler, ogliyla sarab sohbeti idiib ‘avretine kadin oglina

7 celebi diyen kodoslara, ve enine giymege ‘aba ve kusanmaga ip bulamayupda
8 ‘avretine atlas ve kemha kaftan kusak giyidiib kusadan

9 pazenklere, duhén liilesi agzinda iken uyukliyan pohlu boceklere,

10 bas1 kel averdi bol hodbin zevaid lazlara, ve te‘vil ile yemin

11 iden mel’{inlara, meta’ina yalan sira katan Bazirganlara, halk-1

12 ‘aleme kendiiyi dindar inandirub elin hakkina tama’ iden miirdyilere,

13 miiselmén olupda meyhéanecilik iden pelidlere, kahillik iden katiblere,

14 kitabet biliirken bana mektlib yazivir diyen kiistahlara, uzaktan

15 kiz dileyiipde kis giiniinde diigiin iden ahmaklara, ve diigiinciiliige
16 varan siifehdya, namazda ta’dil-i erkén itmeyen namaz ugrilayana,
17 ve cériyeyi gebe idiibde yine satan miisiilmanlig1 kittlara, ve maglib-u

18 keyf olupda pohuyla ¢ekisen pohli tiryakilere, poha denk olub

19 ekabir hos-dmedcilerine, ve ‘ulema meclisinde ehl-i ‘irfan aresinde

20 bilir geginen ciihelanin miirekkeblerine, ‘avreti ve nige evladi var iken

21 yine evlenen kdpeklere, ve serhadd emekdar1 geginiibde battal hikayelerin
(F6)

1 tekrar soyliyen sakillere, kapucilarin yalancilarina, nekbeti alay beglerine,
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2 ve miiflis miiteferrikalara, ve fazillarin komsilarina (?) naiblerin telebbiislerine,

3 kethiidalarin pustlarina, kahvehanede oturubda diinydy1 mezemmet

4 iden kallaglara, meyhane ¢alicisina ... sipahilerine, yenigerilerin

5 dasluksuz piizevenklerine, corbaci odabasi olan kodoslara,

6 ‘acem oglaninin maryollarina, ve zemheride karpuz ve yaz giiniinde yumurta

7 yiyenlere, abdal usladan didikleri yagmurda yagmurluk giyinmeyiibde diilbendden
8 makreme ile 6rten idraksizlere, mal-1 yetim ve mal-1 vakf ekl ii bel” iden

9 bi-dinlere, aksakallu olupda fahiselere mukayyed olan imansizlara,

10 bas1 kel olupda nazik ‘arak¢in giyen arnavud hizlerine, bir kimesnenin

11 ba’z-1 tuhfesi olupda satilig1 degil iken elbette buni bana sat diyen bi-meze

12 hayvanlara, ve bir yerde bir kimesne musafir iken haricden gelen muséafire “elbette
13 gel bizde kon” sahib-i hanenin rizas1 yogiken teklif iden bi-’arlara,

14 ba’de’t-ta’am el yunurken legen igine siimkiiren murdarlara, ve ziya-

15 -fetlerde zarif peskire elin silen eli kuriyacaklara, bayram giinlerinde kiz isteyen
16 ve gelinin seyre gonderen ... kendi ma’yib iken elin ‘aybiyla mukayyed olan

17 hodbinlere, namaz kilmayupda ddima elinde tesbih getiiren bi-namazlara,

18 ekabir yanina sokulub daima yiizine medh iden ris-handelere,

19 bu nefsii’l-emrde yazilan fi’l-ciimle perhiz olmak {izre

20 kasd itmeyen ebterlerden her kim olursa bu risale

21 dibacesinde olan vartalara ve ‘akidlere ... (illegible)

Lamii Celebi — Nefsii’l-emr (MC)

(F1)
1 Sebeb-i risdle-i ‘acibe ve miicib-i makale-i garibe oldur ki elem i siddetden
2 hatirdar idiib halkin halkin kendi ‘ayblariyla takayyiid itmeyiib erbab-1 zerafete
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3 hayli elem ve 1stirab virdikleri iglin bi-ihtiyar lisdinima gelen na-sayeste

4 kelimat zuhdira getiiriib ma’kiliyle setme basladim. Evvela ustilden

5 haric olub dahi ta’lim ile mukayyed olmayan ciihelaya hiida-y1 zu’l-menandan

6 ve padisah-1 lem-yezelden rica ve niyadzim budur ki ab-evsana vardikda kuyuya diise
7 ve kig giinleri ‘azim zede ugraya ve zifozlara ugraya, ve kasik yerlerinde kan

8 cibanlari ¢ikara, ve cdmehébinda kirk dane yilanlar bula, ve katir depmesine

9 dokuna, ve garsu i¢inde atiyla giderken basindan sarugi diise ve ‘azim meclisde
10 bin dane kavara vaki’ ola, bin diirli ‘azim hicaba diisiib hacalet ile

11 riisva-y1 ‘alem olsun. Evvela hakikat da’vasin iden ehl-i kisvet sifilere,

12 ve ‘ankalik da’vasin iden felege kelek simurga sinek dimez her ‘aceb kus

13 olanlara, ve hiddye okutub hidayet bulmamis koy fakilerine, ve yenigeri

14 miirayilerine, ve 1stilah-1 ‘ibarat sdylerim sanub tiirki sozii dahi

15 idrak idemeyen tiirk danigsmendlerine, ve tekyegahlarda celb-i diinya iciin

16 ontinde c¢irak koyub okuyanlara, ve ana evliyadir deyii s’ idenlere, ve pirlikde ak
17 sakalin boyayub yigitlenenlere, ve kizinin yiiziin gelin gibi yazan pire-zenlere, ve
oli

18 helvasina ve iskat ak¢esine goz kizardub yilisan tarrarlara, ve yalanci emirlere,

19 ve yalanci pirlere, ve emirin azgunlarina, ve danismendlerin kuzgunlarina, ve
okunmayan

20 da’vete varanlara, ve cerb pilavi destméline koyanlara, ve ta’ami yaran 6niinden

kendi Oniine

21 ¢ekenlere, ve kasik i¢inde kalan ta’amu gerii ta’am igine dokenlere, ve yemek
evvelinde

22 cok ¢cok sig1ir gibi su igenlere, ve ta’am yerken tiikriigiin saga sacga soz soyliyenlere,
23 ve katir izine paldiim dakanlara, ve bargir su igerken 1slik virenlere, ve ¢aksirsiz
mest
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24 giyenlere, ve bir musahebeti evvelinden dinlemeyiib sogra temam olunca evvelini

soran piizevenklere,

25 ve kendii esbabin diizen hizlere, ve hokkasina biiber kadar afyon koyanlara, ve ilin
kitabin

26 emanet alub eski beze dondiiren ciihelaya, ve sofra ortasinda murdar lakirdisi iden
(F2)

1 sakil gidilere, ve yaranlar istemeyiib kendi geliib sokulan ‘arsiz gidilere, ve tazisinin
2 agzindan 6pen murdarlara, ve eline akge gegiib kimesne begenmeyen kofte-horlara,
3 ve ferace altina et sakliyan murdarlara, ve yeniyle ve kusagiyla agzin silen

4 tabi’atsizlere, ve ¢cok ¢ok kagurub tiikiiren pislere, ve corba igerken kasigin

5 dolduran ac gozliilere, ve muttasil biyigin diizen kalefatlara, ve sakalin agin yolan
6 ve kirkan gidilere, ve hiyari ellisi bir ak¢eye iken az diyen insafsuzlara, ve satranc
7 basinda leclac geciniib birbiri ardinca ii¢ kerre yenilen yadigarlara, ve yagir bargire
8 ‘aba ile binen mendebiir gidilere, ve konclu cizme giyiib beylik beylik kof kof

9 gezen kuvaldazlara ve ba’z-1 yaran bir hikaye bast iderken bunun asagisi filandir
10 diyen edebsiizlere, ve ta’amda sofra kurudan giivezlere, ve ‘ilm {i ma’rifetden bi-
haber olub

11 ‘alim gecinen miirekkeblere, ve sakallu olubda pergemin gostiiren eski pustlara, ve
bin

12 tarihindensogra evlenmek kasd iden har-1 1a-yethemlere, ve miirdbaha ile akce alub
13 ziyafet iden nekbetlere, ve yoklukda oruc dutan miirayi kdpeklere, ve meclisde
kimseye

14 kelam itdirmeyiib nevbet virmeyen kilablara, ve makremesi igine tiikiiriib ya
stimkiiriib

15 icine bakan himérlara, ve yeniceri olmayub ol kiyafetde gezen densiizlere, ve
hizmetkari

16 ac kendiisi habbeye muhtac iken libas-1 fahire ilen ... iden kalayl kiizlara,
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17 ve kisesinde ak¢e olmayub nigara ‘asik gecinen ahmak yoluklara, ve ‘avretine
18 kadin ogluna ¢elebi diyen kodoslara, kendiine giyecek ‘aba bulmayub
19 ‘avretine kemha giyiiren saskun plizevenklere, ve te’vil-i yemin iden mel’{inlara,

20 ve kitabet biliirken kahillik idiib bana bir mektlib yaz diyen kiistahlara, ve kis

21 giiniinde diigiin iden ahmaklara, ve namazda te’dil-i erkan itmeyen namaz
ugrilarma,

22 ve “cariye-yi gebe” idiib satan miisiilmanlig1 kitlara, ve kiirkiyle ¢cekisen miihmelat
23 tiryakilere, ve ‘ulema meclisinde “biliirin” gecinen cahil merkeblere, ve ‘avreti ve
evladi

24 var iken yine evlenen mendebirlara, ve nekbet alay begilere, ve menhiis
kethudalarina,

25 ve siifli corbaci odabasisi olanlara, ve ‘acem oglaninin maryollarina,

26 ve miiflis miiteferrikalara, ve nd’iblerin telebbiislerine, ve kahvehanede diinya demi
iden

27 kallaslara, ve zemheride karpuz agustosda yumurta yiyen ... kadrin bilmeyenlere,

(F3)

1 ve aksakallu olubda fahiselere hased iden imansuzlara, ve musafir olubda

2 bir yerde “... birakun ev sahibi razidir” diyen bi-’arlara, ve ba’de-

3 ’t-ta’am el yurken legen igine siimkiiren murdarlara, ve ziyafetlerde latif

4 peskirlere elin silen eli kuruyacaklara, ve bayramlarda karisin seyre gondiiren

5 tarrérlara, ve kendi ma’yiib iken ilin ‘aybina mukayyed olan hodbinlere, ve naméaz
6 kilmayub elinde tesbih getiiren bi-namazlara, ve ... slret ... taban sifilere,

7 ve ekabiri ylizine medh iden rig-handelere, bu nefsii’l-emrde yazilan fi’l-ciimle

8 perhiz kasd itmeyen ebterde her kim olursa bu risale ibtidasinda zikr olan

9 vartalara ugraya, &min. Temme er-risale.
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Lamii Celebi — Nefsii’l-emr (MK)
(F1)

1 Sezavar-1 hamd i sena ol padisdhan-1 bi-hemtaya ve sahingah-1 z0’1-’izz ve’l-

Kibriyayadir ki dergdh-1 “ali ve

2 bargah-1 miite’alisinden gerdankes ve cabbarlar kelbden hor ve hakirlerdir ve hezar-1

hadayik-1 salavat ol ‘andelib-i terenniim-

3 -sera-y1 bag-1 hakayik-1 hubebdir ki delalet {ider) -i tarik-i hidayet ince feth-i bab

olmusdur ki latif edalardan ve sirin

4 nidalardan heva ragiblar1 ve diinya talibleri hakkinda “ed-diinya cifetiin ve talibiiha

kilabun” gelmisdir. Sebeb-i risale-i ‘acibe

5 ve micib-i tedbir-i makéale-i garibe oldur ki; bir seher dar-1 diinyanin elem i siddetin
hatira idiib halkin
6 kendi ‘ayblari ile takayyiid eylemeyiib erbab-1 zarafete elem virib hayle 1ztirdb

virdiklerinden bi-ihtiyar lisinima

7 gelen na-sayeste kelimat zuhira geliib biz-zarlri setme bagladim. Evvela usilden

haric olub dahi ta’lim ile

8 mukayyed olmiyan ciiheldya hiida-y1 zu’l-menandan ricimdir ki ab-evsana vardikda

ol kuyuya diise ve kis giinlerinde

9 ‘azim zifozlara ugraya, ve kasik yerlerinde kan ¢ibanlar1 ¢ikara, came-habina kirk

dane kan-etbanlart yilan gire,

10 katir depmesine ugraya dokuna, ¢arsu i¢inde atla giderken sarugi diise, ‘azim

meclisde bin tane kavara vaki’

11 olub ‘azim hicaba diisiib riisvay ola. Hakikat da’vasin rig-hand ehl-i kisvet sifilere,

bir diid-1 ahdan tekye

12 kiilah1 urunmisg ‘asik mesreb safi dil levendlere, bir did-1 ahdan ‘ankalik da’vasin

iden simurga sinek dimez bir ‘aceb

13 kus olanlara, efkér-1 hiddete evkar olub kerkes gibi bi-per i bal olmuslara, ve hidaye
okumus hidayet bulmamig
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14 fakilere, kole stfilerine seyhlik iden sakilere, ¢ikriga ¢evrilmis misvaklara, sufiyan

miirdyilere, kara semle

15 sarinub gaib sOylerin diyen etraklara, 1stilah i ‘ibarat sdylerin sanub tiirki s6zi divara

kisub

16 deliklere koyanlara, kdy be-kdy ka’be stiretin gezdirib kapu kabu ibrahim destanin

okuyanlara, sema’ i safa bilmez

17 Mevlevilere ya’ni eliflii kiildh urunub kara yerin gdmgok evliyas1 goriniib gerag i

‘ilm getiiriib cerr i cevr iden

18 Levlevilere, Hizir Ilyas cevganin getiirenlere, tekye-gahlar ninde celb-i diinya iciin

oOnlerine cerag koyub oturanlara,

19 eyyami temmiizda mesafe-i ba’ideden evg getiiren beglere, ve ahu postindan tac

urinub er ogli geginen kdpeklere, deli siica’dan
(F2)

1 Deli Siicahdan tac b¥ giyenlere, ve yollarda oturub mezbelelerde oynar divanelere

evliyadir diyenlere,

2 pirlikde ak sakalin hentiz kirkib yigitlenen koca pelidlere, pirdyelerle kiz gelinler

gibi yiizin boyayan pire-zenlere,

3 esrar ‘asiklarina, blize-hane kopeklerine ya’ni yavuz bekrilere, hasis horlara, kumar-

bazlara, ‘ayyarlara, sevl-i kadeh

4 cerrarligin iden bi-‘arlara, olii helvasina goz karardib yilisan tarrarlara, yuvadan

ucmamis biin yavrilar

5 sikarina i¢iin kebuter bazlik iden na-bekéarlara, yalanci pirlere, ve yalanci emirlere,

‘avamin azgunlarma ve

6 danismendin kuzgunlarina, okunmiyan da’vete varanlara, ¢erb pilavi destmale

saranlara, kadayif kasigiyla

7 hosab yiyenlere, dahi ta’am ortada iken fatiha okuyanlara, sofra ¢ekiliib nan ni’met
dokiiliib yemek
8 ortaya geldikden sogra “hele filan da gelsiin” deyii hazir ta’ami1 koyub gaibe

kiiyenlere, zarif-i sipahi
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9 geciniib sar1 sofdan salvar giyenlere, bahadirim diyiib bagina kartal kanadin

sokanlara, eger katirina

10 paldiim takanlara, ihtiyarla tiifenk getiirenlere, tob tiifenk atilur kal’a nisdngahlarma

karsu ab-evsane

11 oturanlara, bargir su i¢erken siklik virenlere, ¢aksirsiz mest giyenlere, ve bir

Kimseden bir sozi isidib

12 dahi gamz iden tiryakilere, ve ba’z-1 kimsenin evsafin otururken dimeyiib dogr1

kalkub diytirenlere, ve bir

13 musahebeti evvelinden dinlemeyiib tamam olucak mahallde evvelin soran

pazenklere, ve tiirk¢e bilen kafir dilince

14 sOyliyen nadanlara, ve kendi esbabin diizmegle mukayyed olan hizlere, ve ekabir

sofrasinda ta’am sahibinin

15 hizmetkarlarin sofraya ¢agiran edebsizlere, ve gedd yemede baba nastiha kusu musun

diyiibde

16 asikare hokkasina biber kadar afyon geda yiyen sefih tiryakilere, ve elin kitdbun alub

eski beze

17 ceviren hayvanlara, ve sofra iizerinde poh lakirdisin iden pohl1 boceklere, ve yaran

Oninden kendi
(F3)

1 Onine ¢ekenlere, kagiginda kalan ta’am bakiyyesin yine ta’am koyanlara igine

dokenlere, ve yemek

2 evvelinde sigir gibi ¢cok ¢ok su icenlere ve ba’z-1 kimseyi géz habsine koyan bi-

karlara, ve ba’z-1 sakil gidiler

3 bir yaranin yarana kirisdigin istemeyiib de kendi geliib sokulan hizlere, ve yeni

danismend oldukda

4 vela yaninda edebsizlik iden harlara, yalan sahidlerine ve hatir i¢iin kezb ihtiyar iden

kezzablara,

5 ‘ahd nediir bilmezlere, ve sofrada ciimlesi bir sahandan yerken gayri ta’ama el

uranligin iden dest-i
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6 na-paki kuriyacaklara, tazinin ve sigirin agzin 6pen murdarlara, zemméamlara,

miifessellere, filan kimse

7 seniin hakkina garaibat sdyledi deyii miinafakat iden bogazindan asilacaklara,

istimali lakirdilara pek pek

8 cigiran merkeblere, eline bir ka¢ ak¢e girmek ile kendiisin bir biiyiik 4dem
tabakasinda koyub kimse
9 begenmiyen sogradan gormiislere, ve ferracinun altina et veya balik saklayan

murdarlara, esek ve dana sikenlere,

10 miisiilmanligin basin agridib kerevetii’l-kuliib olan usliibsizlara, kor fakilere,

miilevves tiryakilere,

11 kiirkli ferracenin yeni ile agzin silen kdpeklere, ve caksir iginde gomlegin edibde

sikin diizen siki

12 kuriyacaklara, ve ¢cok ¢ok kagirub tiikiiren marizlere, ve siid yerken kasigin pek

dolduranlara, muttasil

13 biyigin diizmegle mukayyed olanlara, kalafatlara, ve kapu yarigindan gizlenib bakan

fertiitlere, kendiizin
14 koca kar1 zann idiib ¢arsilarda yiizin agan kokmiglara, ve gézlerin komiirle silinmig

15 cilingir yiiziigiine dondiiren ahrimanlara, ve bayram giinlerinden sariginin ardin

enine giyen hayvéanlara,

16 ve sakalinin agin1 yolubda ya’ni kizil bas biyigina dondiiren kizil baslara, 6lii ta’ami
iglin koltuguna

(F4)

1 canak kisub bekleyenlere, hiyarin ellisi altmig bir ak¢eye iken azdir deyii “dahi vir”
diyenlere,

2 bir kimesne ba’z-1 nesne okurken “sen okuyamadin getiir ben okuyayin” diyen

edebsizlere, “pilava yogurt

3 koymak hakir, hazz eylemezin” diyen zariflere, arik riisvay bargire aba ile binen

gidilere, ve elin bargiriyle
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4 ve gayrinin esbabiyla diigiine binenlere, konci bol cizme ile giyenlere, komsu kaza

kethiidalarina ve ¢avis

5 degilken caviis gecinen merkeblere, beyaz kuzi kiirkine zerdeva yakalik koyanlara,

ceybine etmek iiziim

6 yumurta koyanlara, zurafa meclisinde kafir dilince s6yliyen miirtedlere, ve ba’z-1

yaran bir hikaye bast iderken “bunin

7 asagisi bu filandir” diyen edebsizlere, ve henliz agzinin hamr rayihasi var iken

namaz kilmak isteyen miirayilere,

8 ve meclisde fasik-1 mahriim olubda sofra kurudanlik iden ‘abdii’l-batn sigirlara, ve

yaran odasinda bers

9 hokkasinin dibin gézteren berraslara, ve ‘ilm i ma’rifetden bi-haber olub da ‘alim

gecinen tiirklere, ... odasin ve hizmetkarin

10 gostermegle mukayyed olan cimri muséfirlere, ve sakallu olubda sarigindan disra

per¢em gosteren eski pistlara,

11 ve hammamda yikanurken gotin gdsteren genezlere, ve bin tarihinden sogra

evlenmek isteyen kasd iden har-1 14

12 yefhemlere, ve makstidi bir sahsa ziyafet iken meclise bir miinasebeti olamayan

eshaslar1 dahil iden

13 idraksizlere, ve kendi tamam miiflis olupda miirdbaha ile ak¢e alub da ... ziyafet

taklid iden niikesa

14 nekebate, ve mikdar-1 kifaye sebeb-i ma’iseti var iken hindistan seferine kasd iden

bikle bazirganlara,

15 meclisde hiffet ihtiyar iden galizlere, ve sarib meclisinde izhar-1 fazilet idiib

musahebet-i ‘ilmiyye iden kasbe-i zarif

16 yarana, ve yagmurli havada salincak ile takayyiil iden iden yadigarlara, ve bayramlik

‘asik1 olmayubda salingakgilar

17 kocsun makaminda yalnuz salinan civanlara, ve ashabi-1 sa’adetden mezemmetin

iltizam-1 ma 1a-ylilzem eyleyen nekbeti
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18 ... ve meclisde lakirdi itmede kimseye nevbet degirmeyen Birgivilere, ve

makremesinin i¢ine tiikiiriib ... (missing)

Lamii Celebi — Nefsii’l-emr (YB)
(F1)

1 Sebeb-i risale-i ‘acibe ve micib-i dakayik-1 garibe oldur ki na-gah bir hengdm-1

seher diinyanin alam-1 seddyidinden

2 ve mihen-i hadayidinden idrace-i hatira idiib ekser-i nas kendii tiihem i ‘uytbiyle

mukayyed olmayub erbab-1 zarafete

3 elem ve ashab-1 letafete endth i gam virdiklerinden nasi bi-ihtiyar ve bi’l-1ztirar

lisinima gelen na-sayeste

4 kelimatlar1 zikr idiib giriban-1 ihtiyarimdan dest-i tahammiili ‘adem-i tahlis ve ciirib

i slithm-1 miitenev’iye slird’ i 4gaz

5 eyledim. Evvela daire-i ustlden héric olub dahi ta’alliim-i ‘ilm i adab ile mukayyed

olmiyan ciihelaya cenab-1 hazret-i

6 z0’l-menandan rica ve niyazim budur ki; berdy-1 efsan edebhaneye vardikda ol ¢ah-1

menhiisa diise, ve zeker

7 i hayesi havalibinde miikerrer ve miite’addid kan ¢ibanlari ¢ika, ve cdmeh(w)abina

kirk ‘aded mar-1 ef’1 gire,

8 ve katir depmesine 6kiiz siismesine miilaki ola ve dabbe-siivar tarik ve asvak icre
giderken basindan
9 destar1 diisiib ehl-i diikkan hardmzadesiniin sit i sadasiyla melamet ii melaletine

ugraya, ‘akibet-i alam

10 bir meclis-i ‘azimde manend-i zebtane zirta gekiib iiftdde-i hicab i riisvay ola, imdi

da’vat-1 salifat

11 it muhalifat kimlere ‘aid i raci’ ola? Evvela hakikat da’vasiyla ris-hand olub ehl-i

zerafeti
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12 ve erbab-1 letafeti kesiib bicen sifilere, ve her did-1 4hdan tekye urunmis ‘asik

mesreb safi dil

13 levendlere, efkar i hiddetde evkar ve vadi-i hayretde bi-kar olub kerkes kus1 gibi bi-

per i bal olmuslara,

14 ‘ankalik da’vasin idiib simurga sinek dimez “bir ‘acayib kus” diyen hodpesendlere,

ve Hidaye okumusda

15 hidayet bulmamis kor fakihlere, ¢ikrikdan ¢evrilmis misvak isti’mal iden miirayi

sufilere, ve

16 1stilahat i ‘ibarat sdylerim zann idiib tiirki kelami dahi edaya kadir olmayan tiirk

danismendlere,

17 karye be-karye ka’be-i miikerreme stiretin gezdiriib kapu kapu geyik destanin
okuyanlara, eliflii kiildh

18 urunub kara yerin gomgok evliyasi goriiniib ¢erag i ‘ilm ile habr i halka eza i cevr
iden
19 sema’ {i safa bilmez mevlevilere, bir meclisde ahbab ile sohbet iderken uyuyan

tiryaki-i menhtis

20 na-halef eserrlere, Hizir ilyas ¢evganin getiirenlere, tekye-gahlar 6ninde celb-i diinya
iglin 6nine
21 cerdg koyub oturanlara, eyydm-1 temmuzun siddet-i hararetinden mesafe-i ba’ideden

un/evg devsirlip

22 getiiren peyklere, ahli postundan libas ii stiret diiziib “er ogli nefs ogliy1z, kazaya
siper
23 iglin {i¢ pare nezr ve bir pare kurban gonder” deyii keramet kaydina diisen geyiklere,

ve anlara 1’timad

24 iden har-1 1a-yethemlere, ve deli siica’dan tac giyenlere ve yollarda oturub

mezbelelerde oynar

25 divanelere evliyadir diyenlere, ve pirlikde aksalin kirkub yahad pirligin ihtifa i¢iin

boyalar

(F2)
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1 stiriib sahte yigitlenen koca pelidlere, pirayelerle kiz gelinler gibi boya ve tel ile

yiizlerin bezeyen pirezenlere,

2 esrar U beng ‘asiklarina, ve blizehaneye gelenlere, ve hashashorlara, ve

kumarbazlara, ve 6lii

3 helvasina, diigiin asina, 1skat akcesine goz karardub yegisen ‘ayyérlara, dahi
yuvadan
4 ugmamig bin yavrular gibi sikar i¢iin kebtiterbazlik iden na-bekarlara, miicerred

oglan saydina

5 alet olmak icilin ‘azim baha ile kebiter istira idiib oglanlar1 sayd iden mu’allim-i bi-

imanlara, yalanct

6 emirlere ve kezzab pirlere, ‘avdmin azginlarina ve ddnismendin kuzgunlarma, da’vet

olunmayan mahalle

7 varan eseklere, yagli pilavi destmaline sarub yagin akidarak hanesine gotiiren keda-

¢esmlere,

8 kadayif kasik ile ve hosabi pilav kasigiyla yiyenlere, dahi ta’am ortada iken fatiha
okuyan leffaflara,

9 sofra ortada ve ta’am hazir (i amade iken “hele katlanin filan kes dahi gelsiin” deyii

intizara diisen

10 harlara, sipahi geciniib sar1 salvar giyen bi-edeblere, ve bahadirim deytii bagina kartal

kanadin sokanlara,

11 egerli katirina paldiim takanlara, ihtibar ile tiifenk getiirenlere, tob ve tiifenk

atilurken kal’e nisangahlarina
12 karsu oturan esek bahadirlara, hayvanat su icerken siklik viren sigirlara, ve

13 caksirsiz mest giyenlere, ve bir kimseden soz isidiib ahere gamz iden tiryaki

mel’Gnlara, ve ba’z-1 kimsenin

14 evsaf-1 ‘uytbin miivacehesinde dimeytib kalkub gitdiktensogra hinzirlara, ve bir

miisahebeti ibtidasindan

15 dinlemeyiib tamam olacak mahalde evvelini su’al iden piizevenklere, ve tiirkce bilir

kafire kuiffar lisaninca
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16 sOyliyen hinazir-i bi-dinlere, ve kendi esbabini diizmegle mukayyed olan harlara,

kibar sofrasinda ta’am sahibinin

17 hiiddamin sofraya da’vet iden edebsizlere, ve bi-’uliim ve bi-ma’arif iken ‘alim

gecinen bi-’arlara, odasin ve

18 hiiddamin gostermek ile mukayyed olan cimri murdarlara, hamamda gasl iderken

gotlin gosteren kenezlere, ve

19 sakallu olub sarigindan digra percem gdsteren ‘atik pustlara, ve bin tarihindensogra
evleniib
20 ‘avretden vefa ma’mil iden bi-’akllara, ve maks{idi ancak bir sahsa ziyafet iken

mecliste miinasebetden dira-dir

21 olan sahs-1 le’Imi idhal iden idraksizlere, ve kendiisi tamam miiflis iken miirdbaha ile
akce alub
22 ahere ziyafet ve helva sohbeti iden nekbet me’ablara, ve mikdar-1 kifaye cihet-i

ta’ayyiis var iken hindustan

23 seferin ihtiyar iden tama’kar sigir bazirganlara, ziyade-i miirdbahaya tama’ idiib bin

derd G mihnet

24 ile cem’ eyledigi nukiid ak¢esin miiflis olanlara kapdiran nakislere, ve on gurds ile

diikkana oturub
25 an1 dahi kapdirub sogra hiisrén ii sergerdan kalan katirlara, ve meclisde hiffet ihtiyar

26 iden galizlere, ve sardb meclisinde 1zhar-1 fazilet idiib miisahebet-i ‘ilm ve

miibahese-1 ma’arif U tasavvuf

(F3)

1 iden esek sifilere, ve yagmurli giinde salincak salinan yadigarlara, ve ‘asiki olmayub
bayramda

2 yalniz salincaga biniib salinan fahiselere, ashab-1 sa’adet mezemmetin iltizdm iden

nekbet-i zemmAam

3 i nemmam tiryakilere, ve meclisde miitekellim-i vahde ve ¢ene defterdar: olub

kimseye nevbet degirmeyen himarlara,
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4 ve makremesinin i¢ine stimkiiriib yine nazar iden esterlere, bir kimsenin cem’iyeti

giiniinde ev sdhibinden

5 iznsiz geleni istikbal ve gideni tesyi’ ve makdm-1 hizmetde olanlara, kethiidalik idiib
asc1
6 ustalara dahi “sun1 s6yle buni boyle idin” diyen dii-ktin-1 fuzili kuzgun gidilere,

7 ve tolma sahanin sofraya ve ortaya kodukdan sogra ¢arsiiya yogurt aramaya adem

gonderen ile giden

8 mithmelatlara, ve hatuni 6nine diisiiriib seyre giden deyytslara, ve yolda kasab ve
bakkal
9 diikkanlar1 6nine gelince “ya ‘dise kadin! kag vakiyye lahm ve nemikdar piring ve

yag alalim?” deyli ¢arsii yiizinde

10 ve nd-mahrem muvAacehelerinde ‘avretinin sadasin illere isitdiren ‘arsiz ve gayretsiz
plzevenklere,

11 on on bes giinde bir mest veya papus ¢ikarub eski arastada cedidi ile miibadele iden
12 densiz sefih hinzirlara, ve dadi kadin payesiyle hanesinde ayna ile destarin saran
saskin

13 heriflere, ve yagmurlh giinde destarini styanet iciin kirli ve stimiiklii makremesin pak
14 destari tstliine koyan merkeblere, karz akge alub bes ¢ifte kayik ile hisar seyrine
giden

15 eblehlere, hadd-1 ‘ayarin bilmeyiib istihkaki yogiken sadr-1 ‘ala gézeden mela’in i
hubesaya,

16 ve ba’z-1 et’ime-i nefise dest ile yenmek ‘adet iken iz’ansiz ve sabrsiz olub burun

fisirdis1 ve
17 agiz sabirdisi ile girisiib saga ve sola bakmayan ebii’l-batn geyiklere, ve dahi miidan

18 bir eser yogiken hilal kadarca sakal baglar1 izhar iden densiz siifehaya, ve etrak

danismendi ile

19 kahvehaneye ve biizehaneye ve meyhaneye ve ¢arsiiya ma’an giden bi-mezak

hayvanlara, ve kisesinde sim ii zeri
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20 olmayub nigira ve civana ‘asik ge¢inen sigirlara, ve kaba tiirki kelama kadir ve

zerafetde mahir degil iken

21 yollarda musadif oldugi havanine zen-dostlik ‘arz idiib “rabbim sen sakla benim

morlumi, kadinim

22 nereden isersin?” deyll pohlu pohlu zerafetler iden eseklere, bade meclisinde cid i

seha agikar

23 idiib bir sey hibe idiib irtesi giin ayildikda pisman olan kird kird kalafatlara, ve

basmaginin igine
24 ayagi sigmayub nisfi digrada kalan cedid sehr oglani pustlarina, kendii 6z ogli ile

25 bade sofrasinda hem kadeh olub musahebet iden kafir dinsiz gidilere, ve sovuga

tahammiili yogiken
(F4)

1 “liryan olub abdal geginen siifehaya, ve ‘avreti henna ismarlayub tenhada huddamina

sOylemek miimkin

2 iken kahve hanede “bre oglan! evden henna siparis itdiler” diyen bi-’ar sefihlere,
kahve

3 hanede veya hiid ahbab yaninda oglanina “bre var, fi’l-hal evden biiyiik kiseyi getiir,
yanimizda

4 harclik kalmadi” diyen saskinlara, ve kahve hanede zevcesine kaftan bigen leke
heriflere,

5 ve kiicek oglancig1 olub mescid-i serife ma’an gotiiren merkeblere, ve kibar

sofrasindan evvel

6 kalkubda ehl-i keyflik iden edebsizlere, ve basi kel olubda basina reng-amiz mai ve
¢emeni
7 yesil ‘arakiyye giylib basini nakkas ¢enagina miisdbih iden fodillara, ve keyften

gecmis tiryaki yaranin
8 halini fehm itmeyiib savt-1 2’14 ile ¢ok ¢ok su’al ve musahebet iden densizlere,

9 ve bir kimesnenin tuhaf-1 makilesinden olan bir sey’ini ma’ haza satilig1 dahi olmasa

“elbetde sun1 bana hibe
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10 ya hid fiirGht eyle” deyti teklif-i ma-la-yutak iden camislara, ve ta’am yeniirken

aherin yediigine

11 pek pek bakmag: ‘adet iden bi-mezéklara, ve ba’de’t-ta’am elini yuyub sogra ligen
icine stimiik

12 besteleyenlere, ve ba’z-1 ziyafetlerde latif peskirlere yagl ellerin silen elleri

kuruyacaklara,

13 ve ‘1yd giinlerinde gelinlik kizlarin1 bayram seyrlerine gotiirenlere ve salincaga

¢ikaran deyyuslara,

14 ve bir kimesne bir hikayeye basladikda 6niini alub “anin sonu suna ¢ikar” deyii iskat

ve kendiisi

15 ahir bir hikayeye baglayan bi-edeblere, ve bardakla su i¢libde yaninda olan

kimesneye “tut

16 su bardagi yire ko” diyen basiretsizlere, ve ¢arst i¢inde kendiiden biiyiik Ademin
ardinca
17 giderken rast geldiigi ademlere savt-1 ‘ala ile hal hatir soran eseklere, ve bargir

18 tizerinde oturub musahebet iden bi-rahmlere, ve bir kimesne hafiyye yazu yazarken

yazusina

19 bakan yiizi karalara, ve bir kimesnenin tarafindan birine memhir ve miisemma’

mektiib veya name veya tezkire

20 gonderiib ol gonderiilen &dem miihrin izale idiib mahfice okurken aherden “nedir

01?” diyen veya hid

21 “getiir bende kird’at ideyim” diyen seddelii eseklere, ve ta’am vaktini biliib kibar

ziyaretine varan

22 kuzgunlara, ve kibar huddamlarina ‘asik gecinen ya hiid hane sahibinin tdze oglani
ya hid karindas1

23 ya hiid damadi, ahbabimin ogl veya hid akrabasimin ogli ve bunun emsalleriyle

24 latif ve ‘asikane sohbet iden plzevenklere, ve tabl ii surna ile meclisde sarab igiib
25 halki 4géh iden bi-hicablara, Bedi’ Késim i¢iin birbirlerine miicadele ve beynlerinde

biirGidet iden hayvanlara,
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(F5)

1 ve taze liziimiin kabugin ve kirazin ¢ekirdegin ¢ikarub avuci igine aldikdan sonra

[sofra] i¢ine doken

2 murdarlara, ve elinin enfiye bulasigini ya hiid tonbaki 1slagini sahib-i hanenin silte

ya hid mak’adina

3 silen edebsizlere, ve ahbab ile havz basinda ya su kenarinda otururken suya tiikiiren

cahillere,

4 ve koynunda olan sa’atin habbelerini digra sarkitan ya hiid yagligin ucun goésteren

gormedik

5 foddllara, ve kendii echel-i halkulllah olub dherin yanligina ta’an iden eseklere, ve

namaz kilmayub

6 niimayis i¢iin elinde tesbih gotiiren miinafiklara, ve diinyada bir pise ihtiyar itmeyiib

her kangi san’at1

7 miizakere iderlerse andan haber viriib yine elinden bir san’at gelmeyen humekaya,

ve kendii ihtiyaryla cellad sakirdi

8 olanlara, ve ‘avreti yaninda tonsiz yaturken “bana am vir” diyen bi-’arlara, ve bazar

icinde kafir ve

9 yahdi taifesinden sarab akgesi isteyen bi-hayalara, “ben civana ancak didar

‘asikiyim,

10 meyanindan asagi el urmam” diyen sefth mahbiib-dostlara, bir civana ya bir nigara

‘asik geciniib

11 tamam muradi {izre ele getiiriib sadakat kaydina diisiib firsat1 ganimet bilmeyen

mecnin siifehaya,

12 ve nice nice hizmetleri var iken ta’til idiib beher yevm kahve haneye geliib kendilyi

oturub

13 ahvalin perisan iden tenbel ve nuhiset tiryakilere, ve her bir kibarin yanina sokulub

A ¢

daima “‘siz

14 sOyle ve bdylesiniz” deyii medh it miiddhene iden bi-mezaklara, ve bir kibar

meclisine varub kendiiye duhan
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15 getiirdiiklerinde niis iderken nefis nazif yasdiklarin ardina tiikiiren eseklere, ve her
gin
16 bir gline libas giyiib illere gostermek ile mukayyed olan giicle gormiislere,

muhassili’l-kelam

17 “nefsii’l-emrde ancak bana dokunmamis” diyen siifehaya ve nefsii’l-emr i¢inde

‘aybini biliibde ol ‘aybdan

18 kesilmeyen sigirlara, “bi’l-ciimle bunlar1 gdzetmeyiib ve bu ‘“uytb ile muttasif olani
bulsam

19 toksan dane kelb-i ‘akiira daladirdim” diyen ‘aklsizlara. Muhassil-1 kelam ve netice-i
meram

20 insan insan oldug1 hasbiyle bu mezkir ‘avayibden kadir oldugi

21 kadarca ictinab ve perhiz ve ihtiraz itmek ldzimdir, belki ehem ve miihim ve

22 elzemdir. imdi 4dab-1 hulki beyan ve hasiyyetin ‘ayan itmek

23 lazim geldiigi ecilden 14 ciirmii ‘ala kadri’t-tdka bu fasl-1

24 hitab miistetaba siirQ’ ylizinden boyle ketb
25 i tahrir olundi. ‘Amel iden yaran-1 safa ve ihvan-1
26 plir-vefa bizi hayr du’adan feramusg

27 itmeyeler. Sene 1121 mim.

Lamii Celebi — Nefsii’I-emr (HME)

(F1)

1 Sebeb-i risdle-i ‘acibe ve micib-i dakayik-1 garibe oldur ki na-gah bir hengdm-1
seher

2 diinyanin alam-1 sedayidinden ve mihen-i harayir/hadayidinden idrac-1 hatira idiib
3 ekser-i nas kendii tithem ve ‘uytlibiyle mukayyed olmayub erbab-1

4 zarafete elem ve eshab-1 letafete endiih i gam virdiklerinden nasi
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5 bi-ihtiyar ve bi’l-1ztirdr lisinima gelen na-sayeste kelimatlari zikr

6 idiib giriban-1 ihtibarimdan dest-i tahammiil-i ‘adem-i tahlis ve ciirdb i
7 stitim-u miitenevv’iye siird’ i agaz eyledim. Evvela daire-i ustilden

8 haric olub dahi ta’lim i ‘ilm-i adab ile mukayyed olmayan ciihelaya

9 cenab-1 hazret-i zG’l-menandan rica ve niyazim budur ki bera-y1 efsan
10 edebhaneye vardikda ol ¢adh-1 menhiisa diise, ve zeker i hayesi

11 havalibinde miikerrer ve miite’addid kan ¢ibanlari ¢ika, ve camehabina
12 kirk ‘aded mar-1 ef’1 gire, ve katir depmesine ve 0kiiz siismesine miilaki
13 ola, ve dabbe-siivar tarik ve asvak i¢re giderken bagindan

(F2)

1 destan diisiib ehl-i diikkkan haramzadesiniin

2 sit i sadasiyla melamet {i melalete ugraya, ‘akibet-i alam

3 bir meclis-i ‘azimde manend-i zebtine zirta ¢ekiib hicdb

4 i riisvay ola, imdi da’vat-1 salifat it muhalifat kimlere

5 ‘aid 1 raci’ ola? Evvela hakikat da’vasiyla rig-hand

6 olub ehl-i zerafeti ve erbab-1 letafeti kesiib bigen sifilere,

7 her did-1 ahdan tekye [kiilah1] urunmis ‘asik mesreb safi

8 dil levendlere, efkar i haddinde evkar ve vadi-i hayretde

9 bi-kér olub kerkes kusi gibi bi-per ii bal olmuslara,

10 ‘ankalik da’vasin idiib simurga sinek dimez “bir ‘acayib

11 kus” diyen hodpesendlere, ve Hidaye okumusda hidayet

12 bulmamis kor fakihlere, ¢ikrikdan ¢evrilmig misvak isti’mal iden

13 miiray1 stfilere, ve 1stildhat i ‘ibarat séylerim zann idiib

14 tirki kelami dahi edaya kadir olmayan tlirk danismendlere,

15 karye be-karye ka’be-i miikerreme stiretin gezdiriib kapu kapu geyik
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16 destanin okuyanlara, eliflii kiilah urunub kara yerin

17 gdmgok evliyasi gorliniib ... U ‘ilm ile habr i halka eza {i cevr
18 iden sema’ {i safa bilmez mevlevilere, bir meclisde ahbab ile
19 sohbet iderken uyuyan tiryaki-i menhtis na-halef eserrlere,
(F3)

1 Hizir ilyas cevganin gétiirenlere, tekye-gahlar dninde celb-i

2 diinya iciin 6nine ¢erag koyub oturanlara, eyyam-1 temmuzun
3 siddet-i hararetinden mesafe-i ba’ideden un devsiriip

4 getiiren peyklere, ve ahli postundan libas i stiret diiziib

5 “er ogli nefs ogliyiz, kazdya siper iciin ii¢ pare nezr

6 ve bir kurban génder” deytii kerdmet kaydina diisen geyiklere,
7 ve anlara i’timad iden har-1 14-yethemlere, ve deli siica’dan tac
8 giyenler ve yollarda oturub mezbelelerde oynar divanelere

9 ve evliyadir diyenlere, ve pirlikde aksalin kirkub yahid pirligin
10 ihtifa i¢lin boyalar siiriib sahte ile yigitlenen koca pelidlere,

11 pirayeler ki kiz gelinler gibi boya ve tel ile yiizlerin bezeyen

12 pirezenlere, esrar Ui beng ‘asiklarina, ve bizehaneye

13 gelenlere, ve haghashorlara, ve kumarbazlara, ve 6lii helvasina,

14 diigiin asina, 1skat akg¢esine g6z karardub yegisen

15 ‘ayyarlara, dahi yuvadan ugmamig biin yavrular sikar

16 iglin kebuterbazlik iden na-bekarlara, miicerred oglan

17 saydina alet ve ‘azim baha ile kebfiter istira idiib oglanlar1

18 sayd eyleyen mu’allim-i bi-imanlara, yalanci emirlere ve kezzab pirlere,
19 ‘avamin azgunlarina ve danismendin kuzgunlarina, da’vet

(F4)
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(F5)

olunmayan mahalle varan eseklere, yagl pilavi destmaline sarub
yagin akidarak hanesine gotiiren keda-¢cesmlere, kadayif

kasik ile ve hosabi pilav kasigiyla yiyenlere, dahi ta’am

ortada iken fatiha okuyan leffaflara, sofra ortada ta’am

hazir it amade iken “hele katlanin filan kes dahi gelsiin” deyii

intizara diisen harlara, ve sipahi geciniib sar1 salvar giyen

bi-edeblere, ve bahadirim deyii basina kartal kanadin sokanlara,
egerlil katirina paldiim takanlara, ihtibar ile tiifenk getiirenlere, tob

ve tiifenk atilurken kal’e nisadngahlarina karsu oturan

esek bahadirlara, ve hayvanat su igerken siklik viren

sigirlara, ve ¢aksirsiz mest giyenlere, ve bir kimesneden s6z isidiib
ahere gamz iden tiryaki mel’(inlara, ve ba’z-1 kimesnenin evsaf-1
‘uylibin miivacehesinde dimeyiib kalkub gitdiktensogra

hinzirlara, ve bir miisdhebeti ibtidasindan dinlemeyiib tamam olacak
mahalde evvelini su’al iden plizevenklere, ve tiirkge bilir kafire kiiffar
lisdninca sogliyen hinazir-i bi-dinlere, ve kendi esbabini diizmegle
mukayyed olan harlara, ve kibar sofrasinda ta’am sahibinin hiiddamlarin
sofraya da’vet iden edebsizlere, ve bi-’ulim ve bi-ma’arif

olub ‘alim gec¢inen bi-’arlara, odasin ve hiidddmin gostermek

ile mukayyed olan cimri murdarlara, ve hamamda gasl iderken
gotiin gosteren kelezlere, ve sakallu olub sarigindan disra
percem gosteren ‘atik plistlara, ve bin tarihindensogra evleniib
‘avretden vefd ma’miil iden bi-’akllara, ve maksiidi ancak

bir sahsa ziyéfet iken meclisine miinasebetden dira-dir olan
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(F6)

sahs-1 le’imi idhal iden idraksizlere, ve kendiisi

tamam miiflis iken miirdbaha ile akce alub ahere ziyafet ve helva

sohbeti iden nekbet me’ablara, ve mikdar-1 kifaye cihet-i ta’ayyiis var iken
hindustan seferin ihtiyar iden tama’kar sigir bazirganlara, ziyade-i
miirabahaya tama’ idiib derd [i{i] mihnet ile cem’ eyledigi nukiid

akgesin miiflis olanlara kapdiran nakislere, ve on gurts ile

diikkana oturub an1 dahi kapdirub sogra hiisran [ii]

sergerdan kalan katirlara, ve meclisde hiffet ihtiyar iden

galizlere, ve sarab meclisinde 1zhar-1 fazilet idiib miisahebet-i

‘ilm ve miibahese-i ma’arif i tasavvuf iden esek sifilere, ve yagmurlh
giinde salincak salinan yadigarlara, ve ‘asiki olmayub bayramda

yalniz salincak biniib salinan fahiselere, ashab-1 sa’adet

mezemmetin iltizam iden nekbet zemmam i nemmam tiryakilere, ve meclisde

miitekellim-i vahde ve ¢ene defterdari olub kimesneye nevbet degirmeyen

himarlara, ve makremesinin i¢ine siimkiiriib yine nazar iden
esterlere, bir kimesnenin cem’iyeti glinliinde ev sdhibinden izinsiz
geleni istikbal ve gideni tesyi’ ve makam-1 hizmetde olanlara,
kethiidalik idiib ve asc1 ustalara dahi “sun1 sdyle

ve buni boyle idin” diyen dii-k{in-1 fuziili kuzgun

gidilere, ve tolma sahanin sofraya ve ortaya kodukdansogra carsiiya
yogurt aramaya adem gonderen ile giden mithmelatlara, ve hatun
Onine diigiiriib seyre giden deyyslara, ve yol(d)a kasab

ve bakkal diikkanlar1 6nine gelince “ya ‘aise kadin! kag vakiyye lahm ve nemikdar
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10 piring ve yag alalim?” deyii ¢arsh yilizinde ve na-mahrem muvacehelerinde
‘avretinin

11 sadasin illere isitdiren ‘arsiz ve gayretsiz plizevenklere,

12 on onbeser giinde bir mest veya babls cikarub eski

13 arastada cedidi ile miibadele iden densiz sefih hinzirlara,

14 ve dadi kadin payesiyle hanesinde dyna ile destarin saran

15 saskin heriflere, ve yagmurl giinde destarini siyanet

16 iclin kirli ve stimiiklii makremesin pak destar1 {istiine

17 koyan merkeblere, karz akce alub bes ¢ifte kayik ile hisar seyrine

18 giden eblehlere, hadd-1 ‘ayarin bilmeyiib istihkaki yogiken sadr-1

19 ‘ala gozeden mela’in i hubesaya, ve ba’z-1 et’ime-i nefise dest

(F7)

1 ile yenmek ‘adet iken iz’ansiz ve sabrsiz olub

2 burun figirdisi ve agiz sabirdisi ile girigiib

3 saga ve sola bakmayan ebii’l-batn geyiklere, ve dahi mlidan bir eser

4 yogiken hal-i kadrce sakal baslar1 izhar iden densiz

5 siifehaya, ve etrak danismendi ile kahve haneye ve blize haneye ve

6 meyhaneye ve ¢arsliya ma’an giden bi-mezak hayvanlara, ve kisesinde
7 sim i zeri olmayub nigéra ve civina ‘asik gecinen sigirlara,

8 ve kaba tiirki kelama kadir ve zerafetde mahir degil iken yollarda musadif
9 oldug1 havanine zen-dostlik ‘arz idiib “rabbim sen

10 sakla benim morlumi, kadinim nereden igersin” deyii pohlu pohlu

11 zerafetler iden eseklere, bade meclisinde cid ii seha asikar idiib

12 bir sey hibe idiib irtesi giin ayildikda pigsman olan

13 kird kird kalafatlara, ve basmaginin i¢ine ayagi sigmayub nisfi
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14 disrada kalan cedid sehr oglan1 pustlarina kendii 6z ogh

15 ile bade sofrasinda hem kadeh olub musahebet iden kafir dinsiz

16 gidilere, ve sovuga tahammiili yogiken ‘iiryan olub abdal ge¢inen
17 siifehaya, ve ‘avreti henna 1smarlayub tenhada huddamina sdylemek
18 miimkin iken kahve hanede “bre oglan! evde henna siparis itdiler”

19 diyen bi-’ar sefihlere, kahve hanede ya hiid ahbab yaninda oglanina

(F8)

1 “bre var, fi’l-hal evden biiylik kiseyi getiir, yanimizda harclik

2 kalmadi” diyen saskinlara, ve kahve hanede zevcesine kaftan

3 bicen leke heriflere, ve kiicciik oglancigi olub mescid-i serife

4 ma’an getiiren merkeblere, ve kibar sofrasindan evvel kalkubda ehl-i

5 kehflik iden edebsizlere, ve basi kel olubda basina

6 reng-amiz mai ve ¢gemeni yesil ‘arakiyye giyiib basini nakkas ¢enagina miisabih
7 iden foddllara, ve keyften ge¢mis tiryaki yaranin halini fehm itmeytiib

8 savt-1 4’14 ile ¢ok ¢ok su’al ve musahebet iden densizlere,

9 ve bir kimesnenin tuhaf-1 makdlesinden olan bir sey’ini ma’ haza satiligi

10 dahi olmasa “elbetde suni1 bana hibe ya hiid fiiriht eyle” deyii

11 teklif-i ma-la-yutak iden camfislara, ve ta’am yeniirken aherin

12 yediigine yan yan bakmagi ‘4det iden bi-mezéklara, ve ba’de’t-ta’am

13 elini yuyub sogra legen i¢ine siimiik besteleyenlere, ve ba’z-1

14 ziyafetlerde latif peskirlere yagl ellerin silen elleri kuruyacaklara,

15 ve ‘1d gilinlerinde gelinlik kizlarin1 bayram seyrlerine gotiirenlere ve sancaga

16 ¢ikaran deyyuslara, ve bir kimesne bir hikayeye basladikda 6niini alub
17 “anin sonu suna ¢ikar” deyii iskat ve kendiisi bir ahir hikayeye

18 baglayan bi-edeblere, ve bir bardagla su i¢libde yaninda olan kimesneye
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(F9)

10
11
12
13
14
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16
15
16
17

(F10)

“tut su bardag yire ko” diyen basiretsizlere, ve ¢arsi i¢inde

kendiiden biiylik 4demin ardinca giderken rast geldiigi

ademlere savt-1 ‘ala ile hal hatir soran eseklere, ve bargir

tizerinde oturub musahebet iden bi-rahmlere, ve bir kimesne

hafiyye yazu yazarken yazusina bakan yiizi karalara, ve bir kimesnenin
tarafindan birine memhiir ve miisemma’ mektiib veya name veya tezkire gonderiib
ol gonderiilen adem miihrin izale idiib mahfice okurken

aherden “nedir ol?” diyen veya hiid “getiir bende kird’at ideyim”

diyen seddelii eseklere, ve ta’am vaktini biliib kibar ziyaretine

varan guzgunlara, ve kibar huddamlarina ‘asik gecinen ya hiad

hane sahibinin taze ogli ya hid karindasi ya hiid ddmadi veya hid
ahbabinin ogli veya hiid akrabasinin ogli ve bunin emsalleriyle

latif ve ‘asikane sohbet iden plizevenklere, ve tabl i surna

ile meclisde sarab i¢iib halki 4gah iden bi-hicablara,

bedi’ {i kasim i¢iin birbirlerine miicadele ve beynlerinde biirtidet iden
hayvanlara, ve tize lizlimiin kabugin ve kerasin ¢ekirdegin

¢ikarub avuci igine aldikdansogra sofra i¢ine doken murdarlara,

ve elinin enfiye bulagigini ya hiid tobaki 1slagini sahib-i hanenin

silte ya hid mak’adina silen edebsizlere, ve ahbab ile

havz baginda ya su kenarinda otururken suya tiikiiren

cahillere, ve koynunda olan sd’atin habbelerini disra sarkitan

ya hid yagligin ucun gosteren gérmedik fodillara, ve kendii

echel-i halku’l-lahdan olub dherin yanlisina ta’an iden eseklere,
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4 ve namaz kilmayub niimayis i¢iin elinde tesbih gétiiren miinafiklara,

5 ve diinyada bir pise ihtiyar itmeyiib her kang1 san’at1 miizakere iderlerse

6 andan haber viriib yine elinden bir san’at gelmeyen humekéaya, ve kendii

7 ihtiyariyla cellad sékirdi olanlara, ve ‘avreti yaninda

8 tonsiz yaturken “bana ‘4mm vir” diyen bi-’arlara, ve bazar

9 icinde kéafir ve yahldi taifesinden sarab akgesi

10 isteyen bi-hayalara, “ben civana ancak didar ‘asikiyim, meyanindan

11 asagl el urmam” diyen sefth mahbib-dostlara, bir civana

12 ya bir nigara ‘asik geg¢iniib tamam muradi {izre ele getiiriib

13 sadakat kaydina diigiib firsat1 ganimet bilmeyen mecnin siifehaya,

14 ve nice nice hizmetleri var iken ta’til idiib beher yevm kahve haneye

15 geliib kendiiyi oturub ahvalin perisan iden tenbel ve nuhiiset

16 tiryakilere, ve dahi bir kibarin yanina sokulub daima “siz soyle

17 ve boylesiz” deyii medh {i miidahene iden bi-mezéklara, ve bir kibar meclisine
18 varub kendiiye duhan getiirdiiklerinde nGs iderken nefis,

19 nazif yasdiklarin ardina tiikiiren eseklere, ve her giin

(F11)

1 bir giine libas giyiib illere gostermek ile mukayyed olan

2 giicle gormiislere, muhassilii’l-kelam “nefsii’l-emrde ancak bana dokunmamig”
3 diyen siifehdya ve nefsii’l-emr iginde ‘aybini biliibde ol ‘aybdan

4 kesilmeyen sigirlara, “bi’l-ciimle bunlar1 gézetmeyiib ve bu ‘uytibla muttasif
5 olan1 bulsam toksan déne kelb-i ‘akiira daladirdim” diyen

6 ‘aklsizlara. Muhassil-1 kelam ve netice-i meram insan insén oldugi hasbiyle
7 bu mezkiir ‘avayibden kadir oldugi kadarca ictinab ve perhiz ve ihtiraz

8 itmek 1azimdir, belki ehem ve miihim ve elzemdir. Imdi adab-1
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11

12

13

hulki beyan ve hasiyyetin ‘ayan itmek lazim geldiigi ecilden
14 clirm ‘ala kadri’t-tdka bu fasl-1 hitdb miistetaba siir@’
yiizinden bdyle ketb i tahrir olundi. ‘Amel iden

yaran-1 safa ve ihvan-1 piir-vefa bizi

hayr du’adan feramus itmeyeler. Sene 1121 mim.

Lamii Celebi — Nefsii 'I-emr (AO)

(F1)

1

10

11

12

13

14

15

16

Sebebi riséle-i ‘acibe ve miicib-i tedkik-i makéale-i garibe oldur ki
elem i siddetden hatirdar idiib halkin kendi ‘ayblar ile

takayyiid itmeyiib erbab-1 zarafete hayli elem ve 1ztirdb

virdikleri i¢lin bi-ihtiyar lisanima gelen na-gayeste

kelimati zuhtira getiiriib siitim-1 ma’kile ile setme

basladim. Evvela usiilden haric olub dahi ta’lim ile

mukayyed olmiyan ciihelaya hiida-y1 zu’l-menandan ve padisah-1
lem-yezelden ricAm budur ki; ab-evsana vardikda ol

kuyuya diise, ve kig giinleri ‘azim berde ugraya zifoz-

-lara ugraya, ve kasik yerlerinde kan ¢ibanlar ¢ikara,

ve came-habinda kirk dane yilan bula, ve katir depmesine
dokuna, ve carsu i¢inde atla giderken basindan sarugi

diise, ve ‘azim meclisde bin dane kavara vaki’ ola,

bin diirlii ‘azim hicéaba diisiib hacaletle riisvay-1

‘alem olsun. Evvela hakikat da’vasin iden ehl-i

kisvet sifilere, ve ‘ankalik da’vasin idiib “felek kelek,
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17 simurga sinek” dimez her ‘aceb kus olanlara, ve Hidaye

18 okuyub hidayet bulmamis koy fakihlerine, kole (kef vav lam he)

19 stfilerine ve yeniceri miirdyilerine, 1stildh ve ‘ibarat

20 sOyleriz sanub tiirki s6zi dahi idrak idemeyen

(F2)

1 tiirk danismendlerine, tekye-gahlarda celb-i diinya iciin 6nine

2 cerag koyub oturanlara, ve ana evliyadir diyenlere, ve pirlikde
3 ak sakalin boyayub yigitlenen kocalara, ve kizinin gelin gibi

4 yiizin yazan pire-zenlere, 6lii helvasina ve 1skat akgesine

5 g0z karardub yiligan tarrarlara, yalanci emirlere, ve yalanct

6 pirlere, emirin azgunlarina, ve danigsmendlerin kuzgunlarina,

7 ve okunmayan da’vete varanlara, ve cerb pilavi destmale koyanlara,
8 ve ta’ami yaran oninden kendii 6nine ¢ekenlere, ve kasikda

9 kalan ta’dmi ta’am i¢in girli dokenlere, ve yemek evvelinde ¢ok

10 cok sigir gibi su igenlere, ve yemek yirken tiikriigin saca

11 saca s0z sOyliyenlere, ve katir eyerine paldin takanlara,

12 ve bargir su igerken 1slik virenlere, ve mestsiiz ¢aksir

13 giyenlere, ve bir musahebeti evvelinden dinlemeyiib de tamam olucak
14 mahallde soran plizevenklere, ve kendi esbabin diizen hizlere,

15 ve hokkasina biiber kadar afyon koyanlara, ve ilin kitabin alub

16 eski beze dondiiren ciihelaya, ve sofra tizerinde murdar

17 lakirdisin iden sakil gidilere, ve yaranlar istemeyiib kendi

18 geliib sokilan ‘arsizlara, ve tazinin agzindan 6pen murdar-

19 -lara, ve eline bir akge giriib kimesne begenmeyen kofte-horlara,

20 ve feracesi altinda et saklayan murdarlara, ve yeniyle ve kusagiyla
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21 agzn silenlere, ve ¢ok ¢ok kagirub tiikiirenlere,

(F3)

1 ve ¢orba icerken kasigin dolduran ac gozliilere, ve muttasil

2 biy1gin diizen kalafatlara, ve sakalinin agin yolan ve kirkan

3 gidilere, ve hiyarin ellisi bir ak¢eye iken az diyen insaf-

4 -suzlara, ve satran¢ babinda leclac geginen birbiri ardinca

5 tic kerre yenilen yadigarlara, ve yagir bargire ‘aba ile binen

6 gidilere, ve konclu ¢izme giylib kof kof gezenlere,

7 ve ba’z-1 yaran hikaye bast iderken “bunin asagis1 filandir”

8 diyen edebsiizlere, ve ta’dmda sofra kurudanlik idiib

9 ‘abdii’l-batn sigirlara, ve ‘ilm i ma’rifetden bi-haber olub da ‘alim
10 gecinen merkeblere, ve sakallu olubda percem gosteren eski pustlara,
11 ve bin tarihindensogra evlenmek kasd iden har-1 1a-yefhemlere, ve miirdbaha
12 ile akce alub ziyafet iden nekbetlere, ve yoklukdan oruc dutan

13 miirayi kdpeklere, ve meclisde kimseye kelam itdirmeyiib nevbet

14 virmeyen kuduz kilablara, ve makremesi igine stimkiiriib i¢ine bakan
15 himarlara, ve yenigeri olmayub ol kiyafetde gezen densiizlere,

16 ve hizmetkar: a¢ kendiisi habbeye muhtac iken libas-1

17 fahire ile kerr ii ferr iden kalaylu kuzlara, ve kisesinde

18 akge olmayub nigara ‘asik gecinen ahmak yoliklara,

19 ve ‘avretine kadun ve oglanina ¢elebi diyen kodoslara,

20 ve kendine ‘aba bulmayub ‘avretine kemha giyiiren ptizevenklere,
21 ve te’vil-i yemin iden mel’Gnlara, ve kitabet billirken kahillik
(F4)

1 idiib “bana bir mektlb yaz” diyen kiistahlara, ve kis
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2 giininde kodye digiline giden ahmaklara, ve namazda ta’dil-i erkan

3 itmeyen namaz ugrilarina, ve cariye gebe idiib satan miisiilmanlig

4 kittlara, ve kiirkiyle ¢ekisen mithmelat tiryakilere, ve ‘ulema meclisinde
5 “biliirtin” gecinen cahil merkeblere, ve ‘avreti ve evladi var iken

6 yine evlenen mendebiirlara, ve nekbeti alay begilere, ve

7 kethiida berilerine, ve ¢corbaci oda basisi olan kodoslara,

8 ve ‘acem oglanin maryollarina, ve miiflis miiteferrikalara, ve naiblerin
9 telebbiislerine, ve kahve hanede diinya dem iden kallaslara,

10 ve zemheride karpuz ve agustosda yumurta yiyenlere, ak sakallu
11 olubda fahiselere hased olan imansuzlara, ve musafir

12 olubda bir yerde “elbetde bize kon, ev sdhibi razidir” diyen

13 bi-‘arlara, ba’de’t-ta’am el yurken legen i¢ine stimkiiren

14 murdarlara, ve ziyafetlerde latif peskirlere elin silen

15 eli kuriyacaklara, ve bayramlarda karisin seyre gondiiren

16 ... ve kendi ma’yub iken ilin ‘aybina mukayyed olan

17 hodbinlere, ve namaz kilmayub daima elinde tesbih getiiren bi-namazlara, ve
18 ekabiri daima yiizine medh iden ris-handelere, bu nefsii’l-emrde

19 yazilan fi’l-climle perhiz kasd itmeyen ebterden her kim olursa

20 bu riséle dibacesinde olan vartalara ugraya, amin. Temmet er-risale sene 1160

Lamii Celebi — Nefsii l-emr (i07)
(F1)

1 Siikr i sipas ol padisah-1 bi-hemtaya ve sehingah-1 zu’l-’izz ve’l-kibriyayadir ki

dergéh-1 “ali ve pendh-1 miite’aliden

156



2 gerdankes olan cebabire kildbdan hor ve hakirdir. Ve sad hezar-1 ezhér-1 hadayik-1

salavat ol ‘andelib-i terenniim-sera-y1

3 bag-1 hakayik-1 habibedir ki delalet-i tarik-i hidayet igre futithat-1 ebvab olmusdur ki

latif edalardan ve hib

4 nidalardan heva ragiblar1 ve diinya talibleri hakkinda “ed-diinyd cifetun ve tdlibuha

kilabu” gelmisdir. Sebeb-i te’lif-i

5 risdle-i ‘acibe ve miicib-i dakayik-1 garibe oldur ki na-gah bir hengdm-1 seher

diinyanin alam-1 seddyidin ve mihen-i harayirin

6 idrac-1 hatira idiib ekser-i nas kendii tilhem ve ‘uytibiyle mukayyedler olmayub

erbab-1 zerafete elem ve ashab-1

7 letafete endiih ii gam virdiklerinden nasi bi-ihtiyar ve bi’l-1ztirdb lisdnima gelen na-

sdyeste kelamlar zikr idiib

8 giriban-1 ihtibArimdan dest-i tahammiil-i ‘adem-i tahlis ve hurtb ii siitim-1

miitenev’iye siird’ Ui agaz eyledim. Evvela

9 daire-i ustildan haric olub dahi ta’lim-i “ulim i adab ile mukayyed olmayan

ciihelaya cenab-1 hazret-i zu’l-menandan rica

10 ve niyazim budur ki; bera-y1 efsdn edebhaneye vardikda ol ¢ah-1 menhisa diise, ve

eyyam-1 sitdda ‘azim zifozlara miisadif

11 ola ve zeker {i hayesi havalibinde miikerrer ve miite’addid kan ¢ibanlari ¢ika, ve

camehabina kirk ‘aded mar-1 ef’1

12 gire, ve katir depmesine ve Okiiz slismesine miilaki ola, ve dabbe-siivar tarik i asvak
igre
13 giderken basindan destar1 diisiib ehl-i diikkan hardmzadesinin sit ii sadasiyla

melamete ugraya,

14 ve ‘akibet-i 4lam bir meclis-i ‘azimde manend-i zebtane zirta ¢ekiib {iftdde-i hicab i

risvay ola, imdi da’vat-1

15 salifat it muhalifat kimlere ‘aid i raci’ ola? Evvela hakikat da’vasiyla ris-hand olub

ehl-i zerafeti
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16 ve erbab-1 letafeti kesiib bicen stifilere, ve bir did-1 4hdan tekye kiilahi urunmis ‘asik

mesreb safi-dil levendlere,

17 ‘ankalik iddi’asin ider simurga sinek dimez bir ‘acdyib kus olan hodpesendlere,

efkar-1 hiddetde evkar ve

18 vadi-i hayretde bi-kar olub kerkes kusi gibi bi-per-ii-bal olmuslara, ve hidaye
okumus hidayet bulmamis fakihlere,

(F2)

1 ve kole sifilerine ve seyhlik iden abtal ve ebterlere, ve ¢ikrikda cevrilmis misvak

isti’mal iden sifilere,

2 ve basina semd-i siyahi sarmub “ga’ib sdglerin” diyen etrak-1 bi-idraklere, ve
1stilahat i ‘ibarat
3 sOylerin zann idiib tiirki kelami divar deliklerine sokanlara, ve karye be-karye ka’be-

1 miikerreme stiretin gezdiriib

4 kapu kapu geyik destanin okuyanlara, ve elifli kiilah urunub kara yerin gongok

evliyasi goriiniib

5 cerdg i ‘ilm ile habr {i halka iza ii cefa iden sema’ i safa bilmez mevlevilere, ve

Hizir ilyas cevganin getiirenlere,

6 ve tekye gahlar oniinde celb-i diinya i¢iin 6nine ¢erag koyub oturanlara, ve eyyam-1

temmuzun siddet-i

7 hararetinde mesafe-i ba’ideden evg devsiriib getiiren peyklere, ve ahu postundan

libas 1 stret

8 diiziib “er oglu ve nefs ogluyuz, 6zge nerce kazaya siper igiin ii¢ pare nezr ve bir
kurban
9 goriindii” diyiib keramet kaydina diismiis kopeklere, ve ana i’timad iden har-1 1a-

yethemlere, ve deli siicd’dan

10 tac giyenlere, ve yollarda oturub mezbelelerde oynar divanelere “evliyadir”

diyenlere, ve pirlikde ak

11 sakalin kirkub ya hid pirligin ihtifa i¢iin boyalar siiriib sahte ile yigitlenen koca
pelidlere,
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12 ve pirayeler ki kiz gelin gibi boya ve tel ile yiizlerin bezeyen pire-zen menhiislara, ve

esrar

13 i beng ‘asiklarina ve blizehane kelblerine, ve hashas-horlara, ve kumar-bazlara, ve

sevl-i kadeh cerrarligin

14 iden bi-’arlara, ve 0lii helvasina ve diigiin asina géz karardub yilisan ‘ayyar-1

tarrarlara, ve

15 dahi yuvadan ugmamis bun yavrular sikari i¢lin kebiter-bazlik iden na-bekarlara, ve
miicerred
16 oglan saydina alet i ‘azim baha ile kebiiter istira idiib zenberekli kiimesler ihdas

eyleyen muglem-i

17 bi-iménlara, ve yalanci emir ve kezzab pirlere, ‘avdmin azgunlarina ve danigsmendin
kuzgunlarina,

(F3)

1 da’vet olunmayan mahalle varan eseklere, ve yagl pilavi destmaline koyub yagin
akidarak haneye

2 gotiiren keda-cesmlere, kadayifi kasik ile ve hos-abi pilav kasigiyle yiyenlere, ve
dahi

3 ta’am ortada iken fatiha okuyan nifaklara, sofra ortaya yayilub ta’am hazir (i amade
4 oldukda “hele katlan filan kes dahi gelsiin” deyii intizara diisen harlara, ve sipahi

geciniib sari

5 salvar giyen bi-edeblere, ve bahadirim deyii basina kartal kanadin sokanlara, egerlii

katirina paldiim

6 takanlara, ihtibar ile tiifenk atilurken kal’e nisangahlarina karsu oturan

7 esek bahadirlara, hayvanat su igerken siklik uran sigirlara, ve ¢aksirsiz mest

8 giyenlere, ve bir kimseden soz isidiib ahere gamz iden tiryakl murdarlara, ve ba’z-1
kimsenin

9 evsaf-1 ‘uylibin otururken miivacehesinde dimeyiib kalkub gitdiktensogra verasindan

diyen hinzirlara,
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10 ve bir miisahebeti ibtiddsindan dinlemeyiib tamam olacak mahalde evvelini su’al

iden plizevenklere,

11 ve tiirkceyi biliir kiiffara kiiffar lisdninca soyliyen hanazir-i bi-dinlere, ve kendii

esvabin diizmek ile

12 mukayyed olan harlara, ve kibar sofrasinda ta’am sahibinin hiiddamin sofraya da’vet

iden edebsizlere,

13 ve bi-‘ullim ve bi-ma’arif olub ‘alim gecinen giisiste-‘indna, ve otasin ve hiidddmin

gostermek ile mukayyed

14 olan cimrl murdarlara, ve sakalli olub sarigindan disra percem gosteren ‘atik

pustlara, ve hamamda

15 gasl iderken gotiin gosteren bi-serm kekezlere, ve bin tarihinden sogra evleniib

‘avretinden vefa

16 ma’mil iden bi-‘akllara, ve tarih-i mezkireden sogra evlenmek kasd iden nadanlara,

ve makshdi ancak

17 bir sahsa ziyafet iken meclisine miinasebetden dira-dir olan sahs-1 leimi idhal iden

idraksizlere, ve

18 kendiisi tamam miiflis iken miirdbaha ile akce alub ahere ziyafet ve helva sohbeti

iden nekbet-me’ablara,

(F4)

1 ve mikdar-1 kifaye cihet-i ta’ayyiis var iken hindustan seferin ihtiyar iden tama’kar
bazirgénlara,

2 ve ris-1 tama’kar yekln miiflis iken misdakinca ziyade-i miirdbahaya tama’ idiib bin

derd i mihnet ile cem’ eylediigi

3 nukid akgesin miiflis ehl-i hidmetlere kapdiran nékislere, ve on gurus sermaye ile

diikkana oturub

4 an1 dahi viresiye kapdirub sogra hiisran ii ser-gerdan kalan katirlara, ve meclisde
hiffet ihtiyar iden
5 galizlere, ve sardb meclisinde 1zhar-1 fazilet idiib miisahebet-i ‘ilm ve miibahese-i

ma’arif i tasavvuf iden esek sifilere,
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6 ve yagmurli glinde salincak salinan yadigarlara, ve ‘asiki olmayub bayramda yalniz

salincak biniib sallanan

7 “kocsun” makdminda salinan fahiselere, ashab-1 sa’adet mezemmetin iltizam-1 ma-

1a-yelzem eyleyen nekbet-i zemmam {i nemmam

8 tiryakilere, ve meclisde miitekellim-i vahde ve ¢ene defterdar1 olub kimesneye

nevbet degirmeyen ... siiliisii’l-kavle miibtela

9 himarlara, ve makremesinin i¢ine tiikiiriib ya siimkiiriib yine agub i¢ine nazar iden

esterlere, bir kimesnenin

10 cem’iyeti giinlinde sahibinin izinsiz, da’vetsiz, teklifsiz kendiiliginden geleni istikbal

ve kendiiyi tesyil’ ve makam-1 hidmetde

11 olanlara, kethiidalik idiib agc1 ustalara dahi “suni soyle buni bdyle eylen” diyen dii-

kian-1 fuzali

12 kuzgun gidilere, ve tolma sahanin sofraya ve ortaya kodukdan sogra c¢arsliya yogurt

almaga gonderen

13 ve giden mithmelatlara, ve hatununi 6nine disiiriib seyre giden deyyislara, ve yolda
kasab ve bakkal
14 diikkanlar1 6nine gelince “ya ‘dise kadin! kag¢ vakiyye lahm ve ne mikdar piring ve

yag alalim?” deyii ¢arsii yiizinde ve

15 na-mahremler muvacehesinde ‘avretinin sadasin illere igitdiren ‘arsiz ve gayretsiz

sazende kodoslara,

16 on bes giinde bir mesh, pabis ¢ikarub eski arastada cedidi ile miibadele iden densiz
17 sefth hizlere, ve dadi kadin payesiyle hanesinde ayna ile destarin saran saskin
18 heriflere, ve yagmurl giinde destarin siyanet igiin kirli ve siimiiklii makremesin pak

destar1 iistiine koyan merkeblere,
(F5)

1 karz akge alub bes ¢ifte kayik ile hisar seyrine giden eblehlere, ve istihkaki yogiken

sadr-1 ‘ala gdzeden

2 meld’1n U hubesaya, ve ba’z-1 et’ime-i nefise dest ile yenmek ‘adet iken iz’ansi1z ve

sabrsiz olub burun
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3 fisirdis1 ve agiz sapirdisi ile girisiib saga ve sola bakmayan ebii’l-batn geyiklere, ve

dahi midan

4 bir eser yogiken hilal-i kurca sakal baslari izhar iden densiz siifehaya, ve etrak
danismendi ile
5 kahvehaneye ve blizehaneye ve meyhaneye ve ¢arsliya ma’an giden bi-mezak

hayvanlara, ve kisesinde sim ii zeri

6 olmayub nigara ve civana ‘asik ge¢inen sigirlara, ve kaba tiirk keldma kadir ve

zerafete mahir degil yollarda

7 musadif oldug1 havanine zen-dostlik ‘arz idiib “rabbim sen sakla benim morlima,
kadinim nereden

8 isersin?” deyli pohlu pohlu zerafetler iden ... bade meclisinde ciid ii seha asikar ve
vafir sey

9 hibe idiib irtesi giin hiisyar oldukda pigsman olan kur1 kalafatlara, ve basmaginin
igine

10 ayagi sigmayub nisfi disrada kalan cedid sehr oglani pustlara, ve kendii 6z ogli ile
bade

11 sohbetinde hem kadeh olub “lahmiike lahmi” musahebet iden kafir ve dinsiz gidilere,

ve soguga tahammiil idemeyiib

12 “liryan abdal gecinen siifehdya, ve ba’z-1 gliveyigin ‘avreti henna isteyiib tenhada

almak mumkin iken kahve hanede

13 hiiddamina “Bre oglan! Var da filan siparis itdiler” diyen bi-’ar sefihlere, kahve

hanede ya hiid ahbab

14 yaninda oglanina “Bre var, fi’l-hal evden biiyiik kiseyi getiir, yanimda harclik

kalmadi” diyen saskinlara,

15 ve kahvehanede zevcesine haftan bicen leke heriflere, ve kiicek oglancigi alub

mescide ma’an getiiren

16 merkeblere, ve basi kel olubda basina reng-amiz méi ve ¢ementi yesil ‘arakiyye giyiib

bas1 nakkas
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17 ¢enagina miisabih olan foddllara, ve ot1 ge¢mis tiryaki yaranin halini fehm itmeyiib

savt-1 a’la ile

18 ¢ok ¢cok musahebet iden densizlere, ve bir kimesnenin tuhaf makilesinden bir

yadigari olsa ma’ haza

19 satilig1 dahi olmasa “elbetde suni bana fiiriht ya hiid hibe eyle” deyii teklif-i ma-la-

yuték iden cAmdslara,
(F6)

1 ve ta’am yeniirken yek yek agza bakmag ‘adet idinen bi-mezaklara, ve ba’de’t-

ta’am el yunurken legen igine

2 stimiik bestehleyenlere, ve ba’z-1 ziyafetlerde latif peskirlere yagl ellerin silen elleri

kuruyacaklara, ve ‘id

3 giinlerinde gelinlik kizlarin bayram seyrlerine ve sancaga ¢ikaran goziyle

gormiislere, ve bir kimesne bir hikayeye

4 bagladikda 6niini alub “anin sonu suna ¢ikacakdir” deyii an1 iskat ve kendiisi bir aher
hikayeye
5 baglayan bi-edeblere, ve bardak ile su i¢libde yaninda olan &deme “tut yere koy”

diyen basiretsizlere,

6 ve carsi i¢inde kendiiden biiyiik &demin ardinca giderken yolda rast geldiigi

ademlere savt-1 ‘ala ile hal G

7 hatir soran eseklere, ve bargir iizerinde oturub musahebet iden bi-rahmlere, ve daima

kahve hanede

8 nefir h(w)ane ¢ekenlere, ve bir kimesne hafiyyeten yazi yazarken yazisina bakan
yiizi karalara, ve bir kimesnenin

9 tarafindan birine miihrli ve miisemma’l1 mektib ya nadme veya tezkire gonderiib ol
gonderiilen adem miihrlerin izale

10 idiib mahfice okurken aherden “nedir ol?”” diyen ya “getiir bende kira’at ideyim”

diyen seddelii eseklere,

11 ve ta’am vakti geldikde vaktini biliib kibar ziyaretine varan kuzgun edebsizlere, ve

kibar huddamlarina
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12 ‘asik gecinen plizevenklere, ve tabl ii surna ile meclisde sarab i¢iib halk: agah iden

bi-hicablara,

13 ve bedi’ kdsim iclin birbirleri ile lec ve beynlerinde biirtidet iden hayvanlara, ve taze

iziimiin kabugin

14 ve kerasin ¢ekirdegin ¢ikarub avuci igine aldikdan sogra yine sofra igcine doken

murdarlara, ve kendii echel-i

15 halku’l-lahdan olub &herin yanlisina ta’an iden eseklere, ve namaz kilmayub

niimayis i¢iin elinde tesbih

16 gotiiren miinafiklara, ve diinyada bir pise ihtiyar itmeyiib her kang1 san’at1 miizakere

iderlerse andan haber virib

17 yine de elinden bir san’at gelmeyen humekaya, ve kendii ihtiyariyla cellada sakird

olan bi-din ve bi-merhametlere,

18 ve ilikleme meshi dondiiriib tiz eskimesiin deyti hisset belasindan obiir tarafin1 giyen

eseklere, ve ‘avreti
(F7)

1 yaninda tonsiz yaturken “bana filan seyi vir” diyen bi-’arlara, ve bazar i¢inde kafir

ve yahidi tdifesinden

2 sarab akgesi isteyen bi-hayalara, “ben civana ancak didar ‘asikiyim, meyanindan

asag1 el urmam” diyen sefih mahbib-dost

3 yaranlara, ve bir civana ya bir nigara ‘asik gec¢iniib tamam muradi lizre ele

getiirdiikde sadakat kaydina

4 diisiib firsat1 ganimet bilmeyen mecnin siifehaya, ve nice nice hizmetleri var iken

ta’til idiib beher yevm kahve haneye

5 geliib kendiiyi oturub ahvalin perisan iden tenbel ve nuhdset tiryakilere, ve dahi bir

kibarin yanina

6 sokulub daima kendiiyi yiizine “siz sdyle boylesiz” medh i miiddhene eyleyen bi-

mezaklara, ve bir kibar meclisine

7 varub kendiiye duhan getiirdiiklerinde ntis iderken nefis, nazif yasdiklar dibine

tikiiren
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8 esek ve ebterlere, ve her giin bir gline libas giyiib illere gostermek ile mukayyed olan

giicle gérmiislere,

9 muhassilii’l-kelam “nefsii’l-emrde ancak bana dokunmus” diyen siifehdya ve

nefsii’l-emr iginde ‘aybini biliibde

10 ol ‘aybdan kesilmeyen sigirlara, “bi’l-climle bunlar1 gozetmeyiib ve bu ‘uyiibla

muttasif olan1 bulsam toksan

11 dane kelb-i ‘aktra daladirdim. Muhassil-1 kelam ve netice-1 meram insan insan

oldug1 hasbiyle bu mezkir ‘avayibden

12 kadir oldugi kadarca ictinab ve perhiz ve ihtirdz itmek lazimdir, belki ehem ve

mithim ve elzemdir. Imdi

13 adab-1 hulki beyan ve hasiyyetin ‘ayan itmek lazim geldiigi ecilden 14 clirmu ‘ald
kadri’t-tdka bu fasl-1 hitab

14 miistetaba silirQi’ yiizinden bdyle ketb olundi. ‘Amel iden yaran-1 ba-safa ve ihvan-1

piir-vefa bizi

15 hayr du’adan feramus itmeyeler. Tarih-i istinsah 1299 be.

Haci1 Ahmed — Makdle

(F1)

1 Makale-i nefsii’l-emr kelimat-1 setm i letaifi ... ba’z-1 tavaifi kadh {i zemm

2 ... ve lakin hakikatde ... kindyati ... olub

3 mecazen ve hakikaten 4dab i ... miinderic olunmagin terkim olundu.

4 Sebeb-i tenmik-i risale-i ‘acibe ve micib-i tersif-i makale-i garibe budur ki; bir
seher

5 dar-1 diinyanin elem i siddetin hatira idiib halkin kendii ‘ayblari ile eyleyiib

6 erbab-1 zerafete elem viriib hayli 1ztirab virdikleri bi ihtiyar lisdnima gelen

7 na-sdyeste kelimat ve setm tarikiyle zuhira geliib bi’z-zar(ri kadh {i setme agaz idiib
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8 sOylemege basladim. Evvela usilden haric olub dahi ta’lim ile mukayyed olmiyan

clihelaya

9 hiida-y1 zu’l-menén hazretlerinden ricAm budur ki ab-efsan haneye vardikda ol
kuyuya

10 diise, ve kis gilinlerinde ‘azim zifozlara ugraya, ve kasik yirlerinde kan ¢ibanlari
11 cika, ve came-habinda kirk dane yilan gire, ve katir depmesi dokuna ve ¢arsuda
12 at ile giderken sarig1 diise, ve ‘azim bir meclisde otururken beda’ bir eyiice

13 kavare calub yiizi kara olub hicaba diisiib riisvay-1 ‘dlem ola. Zikr

14 olunan bed-du’alar bu zikr olunacak giirtih {izerine vaki’ ola. Evvela hakikat

15 da’vasin iden ehl-1 sahib-i kisvet mukallak stfilere, ve

16 bir diid-1 4hdan tekye kiilahint urunmis ‘asik mesreb safi dil olan ziikir
17 i levendlere, efkar-1 hiddetde evkar olub kerkes gibi bi-per ii bal olmuslara,

18 ve Hiddye okumus hidayet bulamamis nekbet fakihlere, cetrefil kole sti-

19 -flara, yine basina ‘aseli semle sarub bir elinde tesbih bir elinde ‘asa gozleri

20 siirmeli bi-namaz gihlik iden bogazindan asilan sakilere, ¢ikrikda ¢evrilmis

21 misvaklar1 sokunan agaclari gotlerine sokulacak miirayilere, ve kara semle sar-
22 -inub gotlerine kuyruk takinan mezhebsizlere, ve 1stilahat i ‘ibarat sdylerin

23 sanub tiirk s6zi divara kisub deliklere koyan cetrefillere, ve kdy

24 be-koy ka’be shiretin gezdiriib ve kapu kapu ibrdhim ddstanin okuyan
civanmerglere,

25 ve sema’ U safa bilmez abdest taharet yazinmaz cunub mevlevilere, ya’ni eliflii
26 kiilah urunub kara yerin gomgok evliyas: goriniib ¢erag ii ‘alem getiiriib

27 hazz ii cevr iden ... Levlevilere, Hizir ilyas ¢evganin getiiren harlara, tekye gah
28 -hlar 6ninde celb-i diinya i¢lin 6nlerine gerag koyub tarik-i salavat olan[lara]
(F2)

1 mesafe-i ba’ideden getiiriir ahmak peyklere, ve ahu derisinden tac u-
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10
11
12
13
14
15
16
17
18
19

20
yolda-

21
22
23
24

25

-runub er ogl ge¢inen geyiklere, Veli Siica’dan tac giyinen canverlere,

yollarda oturub mezbelede oynar divaneler ki anlara evliyadir diyen hayvanlara,
ve pirlikde ak sakalin kazdirub yigit geginen koca kopeklere, pirayeler ki

kizlar gelinler gibi yiizin tarayub gezen fahise pire-zenlere, esrar yiyen bi-

mezheb 1s1klara, blize hane kopeklerine, ya’ni yaviz ve bekri hasis-har-

-lara, kumar-baz ‘ayyarlara, sevl-i kadeh cerrarligin iden murdarlara, olii helvasina
ve 1skad-1 salavat akcesine goz goz karardub yilisan bi-‘arlara, yuvadan

henliz ugmamis biin yavrularin sikar i¢iin kebiter-bazlik iden bi-karlara,

ve yalanc1 mezm{im pirlere, ve yalanci bi-namaz ‘arsiz na-cins emirlere, ‘avimin az-
-gun Allahimin hasir nesir hismina ugrayacaklara, ve da’vet olunmayan yere varan
utanmazlara, cerb pilavi destmaline saran ‘arsizlara, ve kataif ve

hosab kasigiyla yiyen eblehlere, dahi ta’am ortada iken fatiha okuyan

yigincek miirdyilere, sofra ¢ekiliib nan i ni’met dokiliib yimek ortaya
geldikdensogra, “hele filan dahi gelsiin” deyii hazir ta’ami1 kiyub ga’ibe koyan
ahmaklara, ve zarif sipahi geciniib sar1 sofdan salvar giyen zurna-

palara, bahadirim deyti basina kartal kanadi sokunan dilsiizlere, eger katiri-

-na paldiim takan sefihlere, ihtiyar ile tiifenk getiiren clibanlara, tob tiifenk
atilurken kal’eler nisangahlarinda ab i efsane oturan goti

¢ikacaklara, ve anatoli katiblerinden Miski Celebiler gibi zahir ak¢e kuvvetiyle

-slik defterine gegen ... ve kafir havfindan kan si¢anlara, ve

bargir su igerken siklik viren humekaya, cahsirsiz mest giyen ...

bir kimesneden bir s6z isidiib kendilyi rahmindan mahrim itmek i¢lin gammaz-
-lik iden civandmerg olacak bi-nevéllere, bir muséhebeti evvelinden dinlemeyiib

dahi tamam olacak mahallde evvelin soran nekbeti tiryakilere, ve ba’z-1 kimesne-
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26
27
28

(F3)

10
11

12

ta’ama
13

14

zemm-
15

16
balik

17
18

19

-nin evsafin otururken dimeyiib o ri kalkub diyiiviren eblehlere,
ve tiirkice bilen kafirelere, kus dilince sOyliyen deli pustlara, kendii esbabin

diirmegle mukayyed olan hizlere, ve kabir sofrasinda ta’am sahibinin hizmetka-

-rin sofraya ¢agiran edebsizlere, geda yimede “baba nasitha kogmasinlar” diyiib
de tenhada tasak kadar geda yiylib asikare hokkasindan biiber kadar afyon yiyen
sefihlere, ve ilin kitdbin icazetsiz elinden alub da eski pere dondiiriib

... hayvanlara, ve sofra ilizerinde poh lakirdisin iden pohli bogeklere, ve yaran
oninde kendiisin 6gen sigirlara, ve kasiginda kalan ta’ami yine ta’am icine
doken na-cinslere, ve ilin sofrasinda yemege oturdukda kollarin sigayub
edebsizlik iden hocalara, ve yimek evvelinde sigir gibi ¢ok ¢cok su igen
okiizlere, ve ba’z-1 kimesneyi goz habsine koyan bi-kérlara, ve ba’z-1 bagalin
yarana karigsdugin yaran istemeyiib de kendii geliib sokulan bezenklere,

ve kiicek ogli alub eline ve karis1 ardinca mevlevi hane seyrine giden
deyytslara, ve yalan sahid olanlara, ve hatir i¢ilin kezb ihtiyar idenlere, ‘ahdine

durmayan yalancilara, ve sofrada ciimlesi bir yerde bir sahandan yerken gayr

el uzunligin iden dest-i na-paki kuruyacaklara, taze ve zagarin agzin 6pen

murdarlara, filan kimesne senin hakkinda hezeliyat soyledi diyiib miinafakat ve

-lik iden bogazindan asilacaklara, esna-y1 musahebetde pek pek ¢agiran eseklere,

eline bir kag¢ akce girmegle biiyiiklenen mithmelatlara, ferracesinin altina et veya

saklayan melllinlara, esek ve kisrak siken dinsiz yiizi karalara, ve miiselma-
-nligin basin agridan kerihii’s-savt olan usllibsiz okuyicilara, kor

fakirlere, miilevves tiryakilere, kiirklii ferrace yeniyle agzin silen kopeklere,
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20 cahsir iginde génlegiyle edebden haric sikin kald(ir)ub gésteren siki ku-

21 -ruyacaklara, ve ¢ok ¢ok kagirub tiikiiren marizlere, ve siid yerken kasigin

22 pek dolduran harislere, muttasil biyigin diizen kaleflere, ve muttasil sakalin
23 agzina koyub is idinen miinafiklara, gizleniib kapu yarigindan bakan

24 fertiite fahiselere, kendilyin koca kar1 zann idiib de carsiida

25 ylizin agub gezen kokmuslar(a), gozlerin kdmiirle ¢ilingir biiziigiine dondiiren
26 eblehlere, ve bayram gilininde saruginin ardin 6nine giyen hayvanlara, ve

27 sakalinin agin yolub da biyigim kizilbas biyigina dondiiren mezheb-

28 -sizlere, 6li ta’ami icilin koltugina ¢canak sokub bekleyen nekbetilere,

(F4)

1 ve 6li ta’amu i¢lin ma’hid giinlerde kapuya bakub kasik hazirliyan haris

2 mahriim seyhlere, hiyarin ellisi bir ak¢eye iken “azdir, dahi vir” diyen komsulara,

3 “pilava yogurt komak hakir, hazz eylemezin” diyen bi-mezéklara, arik ve riisvay bar-
4 -giriyle ‘abasi ile binen ebleh-i fanilere, ve ilin bargiriyle belki ni¢e esbabla diigiine
5 giden ‘azizlere, ve konc1 bol ¢cizme giyenlere, ve komsi kaza kethiidasi cehennem
peyklerine,

6 ve ¢avus degil iken cavus gecinen merkeblere, ve beyaz kuzi kiirkine zerdeva yaka
7 koyan bakarlara, ve zurefa meclisinde kafir dilince sdyliyen miirtedlere, ve ba’z-1
yaran

8 bir hikaye bast iderken “bunin asagis1 filan olsa gerekdir” diyen kendilyin

9 bilmez eseklere, henliz agzinda hamr rayihasi var iken namaz kilmak isteyen miira-
10 -yilere, ve meclisde fasik-1 mahriim olub da sofra kurudanlik iden ...

11 ve ba’z-1 sefih kimesne hasd mezkiresine hennayi ve ... tenhada almayub

12 da kahvehanede oglanina “bre var iste evde filan istemislerdir” diyen

13 edebsizlere, ve kahve hanede ve yaran mabeyninde ve hidmetkarina “bre oglan
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14
15
16
17
18
19
20
21
22
23
24
25
26
27
28

(F5)

4

var evden biiyiik kise getiir kisemizde harclik kalmad1” deyii izharlik

iden edebsiz ziigiirt bi-’arlara, ve kahvehanede mezkiresine kaftan bigen
lekelere, ve kiicek oglancigi olub da mescide bile gétiiren merkeblere,

basina kirmizi ve may1 veya ¢emeni ‘arak¢in giyen kokmuslara, ve bade ¢cok ¢cok
i¢lib de dumanina bestehleyen yiizi karalara, ve ot1 gegmis tiryaki yarana

cok ¢cok musahebet soran eseklere, ve bir kimesnenin bir tuhfe nesnesi

olub hala ki satilig1 degil iken “elbette bana sat” diyen himéarlara, mahasil-1 kelam
1tlak tizere olan nefsii’l-emre “bana dokunman” diyiib bi-huzir olan

siifehaya, ve nefsii’l-emr icinde kendii ‘aybin duyub da ol ‘aybdan kesilmeyen
sigirlara, ve bers ve afyon yeniirken pek pek bakan go6zi ¢ikacak hayvanata,

ve ba’de’t-ta’am el yunurken legene stimkiiren bestelere, ve ba’z-1 ziyafetlerde
peskir ile elin silen eli kuruyacaklara, ve bayram giinlerinde gelinlik

kizlarin1 bayram seyrine ¢ikaran gidilere, ve bir kimesne bir hikaye duyurur-
-ken arkasindan ol tamam olmadin bir hikdye dahi baslayan kopeklere, ve bardag

ile su igmeyliib de yaninda olan ademe “tut yere ko diyen [i]draksizlere,

ve ¢arsiida giderken kendiiden biiylik adem ardinca olub da yolda rast
gelen ademin héalin hatirin sordukdansogra selam viren siifehaya,
ve kahvehanede uyuyan kehle celladina ziyarete varan utanmazlara, ve ekabir

hidmetkarina ‘asik geginen kopeklere, ve bir kimesne hafiyye yazu yazarken

yazusina bakan

5

g06zi ¢ikacak yiizi karalara, ve ta’am zamaninda ekabirlere ve tabl i si(r)na ile
meclisde ‘ays Ui nlis iden 1rgadlara, ve Bedi’ Kdsim igiin bahis iden

leccaclara, ve taze liziim ve keras gekirdegin ¢ikarub da avcunin igine aldikda-
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8

-nsogra yine sofra i¢ine doken miistekrehlere, ve kendiisi cahil belki echel-i

halkullah

9 iken ilin yanlisina ta’an iden ebter zavallulara, ve namaz kilmayub da da’ima elinde
10 tesbih gotiiren miinafiklara, ve ekabirden celb-i diinya i¢iin miistehirlik iden

11 boslikdan ... ¢cikmislara, ve diinyada bir san’at1 ihtiyar itmeyiib de

12 1ylanci ve hokkabaz olan merkeblere, ve bi-nazar saz fasli olurken ayagiyla

13 tahtaya veya ... kuruyacak dizlerine ustl dutan eli ayagi kuruyacaklara,

14 ve Dingoz kitabina “dinclr” diyen istilahati yerine getlirmeyiib 1stildha ...

15 ve Preverdi kal’asina “pire var old1” diyenlere, beher hal sézinde ve eger hareketde
ve

16 evza’ i etvi[r]inda kendi mikdarin bilmeyen mikdarsizlara, ve kendi ‘aybin fikr
17 itmeyiib ilin ‘ayb1 ile mukayyed olan bi-‘ar {i iz’ansizlara, ve ‘inddina

18 mustrr olub s6zi diiriist degil iken ta’annut {izere olan Birgivilere,

19 ve na-ma’kill ve na-hemvar olan ef’al {i akvalini terk itmeyiib de ma’kil olan
20 pend ile miittezith olmayan ‘arsizlara, ve bi’l-ciimle tavaif-i mezbireyi seksen
21 dane kelb-i ‘akiira daladirdim ve bogazlarina kiikiirt torbasin asardim

22 ibtida-i balada mezkar setmdensogra iskence iderdim. Muhassil-1 kelam insan
23 oldug1 haysiyyet ile ‘avayib-i mezkirdan kadir oldug1 mertebe hazer idiib

24 ihtiraz itmek 1azimdir ve ictindb gerekdir. La ciirmii ‘ala kadri’t-taka

25 isbu fasl-1 kitab-1 miistetdbdan istifide mahz-1 faide

26 ol ecilden kaleme getiiriliib ketb ii terkim olundi.

27 Ve allahu a’lem bi’s-sevab ... Hac1 Ahmed fi ... Yanya f1 1056 .... fi 1084.

Niksarizade — Nefsii’l-emr (HAP)
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(F1)

1 Bu mes’ele beyaninda e’imme-i Hanefiden cevab ne vechiledir ki:
D 3L sl e oS a4

DB A d e s Gl ola 43 el S

S sl 8 sl 4

U5 (Sd Coud Cildaly ju 5o

Gl gy (S ) Jle 4y prie 43

Cansd T Sl olag Jala 4

Sl A A g ullal Ja 3 A

4 ile ‘amel eylemeyiib makam-1 sadirin ve kendinin duracak ve oturacak yerin
bilmeyiib mikdarindan
5 ziyade hareket iden ve ‘abes yire sdyleyen komilerin ve fodullarin ve ma-halaklari

‘1lm U ma’rifet

6 degil iken “ultim ile takkayiid idiib beyn-el-enam tamam humk i cehl ile meshir

oldukdan sogra ekébire intisab

7 veya hid bir kavi yerden te’ehhiil idiib ol tarik ile tarik-i ‘ilme duhil bagina destar-1

mermersahiden on kat

8 mikver-i hdsd imam-1 a’zam tac1 seklinde kubbe-i hamakat giyiib mecalisde haddi
degil iken tasaddur idiib

9 ‘ilmi miikdleme olundukda ‘arzi1 tahammiil idemeyiib bi-miinasib kelimat-1 beyhiide

iden ‘avret akillu

10 cehelenin ve selikasi si’ire diiriist olmayub ve ebeden ma’rifet ile miinasebeti

olmadikdan sogra

11 sahib-i mahlas ve $a’ir olub keg ‘ata ba’z-1 edaninin kdh menhasin ve kah fazilet i
hulkin medh idiib
12 kaside deylib caize imid eyleyen siifehanin ve sadr-1 ilemada humk i cehl ile sehir

olub makam-1 ihtiyacda
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13 kendiiye gelen mevéliye adem gecinen behayimin ve tahsil-i ‘ilmde mantik i kelam

i adab bahs-1 1azim iken

14 ‘ilmi Hidayeden tahsil eylemek isteyen ma’tiih ¢elebilerin ve henliz makam-1

istifadede degil makam-1 ifadeye

15 kadem basub dershanelerde ince danismendlere meze diisen miiderrislerin ve ebeden

si’ir ile miinasebeti

16 olmayub:

) pad adla el i€ 5 pulas

Cany y 92 )3 (53 S (5aS 4w ()l (i
miikerrer iken

17 Hace Hafiza nazire diyen tiirklerin ve yakali sif bi’l-kiilliye metrik iken agustosda

nafe-i iisek
(F2)

1 yakal stf giyen bi-ma’na ve nev-heves mollalarin ve hikmet i kelam ile tiirk aklinin

kat’a miinasebeti

2 yok iken keladm-1 miitala’asin ahir ‘6mrine dek cehline riipQs iden bi-idraklerin ve

vahdet-i viicd

3 mes’elesi tavr-1 aklda fehm olunmadigina ‘d4mme-yi ‘ulema ittifak eylemisken

husiisan isnadii’l-beser

4 ve’l-’aklii’l-hadi ‘6sr olan muhakkak Ciircani ‘aleyhi rahmetii’l-bari Hasiyye-yi

tecridinde mebhas-1 ziyade-yi

5 viiclidda nass eylemisiken ve Hace Hafiz-1 Sirazi:

058 B3 Qimpha (5 pu S 5

GS 4SS g R sk

6 buyurmus iken ve kudvetii’l-’arifin Hazret-i Seyh Sa’di kuddise sirrahu dah:
Wia ol ) aS aru i

thias o p i, ol g
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buyurmus iken ve yine fazil-1 mezbir hasiye-yi metali’inde bahs-i hamd i

8 siikrde tehzib-1 zahir serai’-i nebevi ve nevamis-i ilahi isti’mali ile olur deyti tahkik
eylemisken
9 hen(iz ri’ayet-i ser’-i serif eylemeyiib tamam nefs-i emmare makamina hizmet

iderken vahdet-i viiciid mes’elesinden

10 dem urub taklid-i zindika eyleyenleriin ve ba’z-1 hitim-1 diinya i¢iin anlar1 tasdik

iden kazib-i na-dervislerin

11 ve mahlas1t meshir olub si’irini kimesne bilmez sd’ir efendilerin ve evkat-1 serifesin

‘ilme sarf itmeyiib

12 si’ir bocegi olan hasaratin ve eyyam-1 ta’til ile sdir zamani tefrika eylemeyiib daima

senlik¢i olan

13 muksirlerin ve ba’z-1 nemmam-1 sakil ve mekrde olan eshasdan hatt siiretin gosteriib

mecalis-1 ‘irfana dahil

14 olmaga sebeb olan kaselileriin ve yekta mikver-i destar giymegle ‘arz-1 tahsil eyleye

15 eshasin ve mikver-i yekta destar ile clizh(w)an seklinde olan mukallid meze

miiderrislerin ve fevku’l-hadd

16 gul iken yaran-1 ‘aceme taklid idiib tekelliim-ii farsi eyleyen harlarin ve ii¢ yiiz

yasina kadem basmis iken

17 miiderris-i nevheves olanlarin ve bir sohbet heniiz nid-tamim iken bir ni¢e temhid-i

mukaddime eyleyen ‘abdii’l-batn

18 ekillerin ve maksidi bir sahs1 ziyafet iken meclise miindsebeti olmayan eshasi idhal
iden
19 litbazlarin ve ‘Omr-ii ndzeninini daima ziyafete hasr iden yilkovanlarin ve maksid

ehl-i ‘ilmi ziyafet iken

20 kendin ve yahld odasin gdstermek i¢iin defterdarlar1 ve ba’z-1 muhasebeci ve

mukata’acilari

21 ziyafete dahil eyleyen nev-devletlerin ve kendi tamam muflis iken miirabaha ile

medyn olub
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(F3)

1 defterdarlar ziyafetine taklid eyleyen cimri miiderrislerin ve mertebesi ... kaza iken

tevceih olundukda kabiil

2 eylemeyiib b’il-ahire nige miidetten sogra nagar kabil eyleyen na-kabillerin ve

mikdar-1 kifadye sebeb-i ma’iseti var iken

3 sefer-i Hindustén iden haris i hercayilerin ve tamam ahlak-1 zamime ve hirs ile
muttasif olub
4 tarik-i diinya gecinen miistagni-sekl olan dervis-i bi-enddm bi-nevalarin ve tamam

cehl ile cahil iken

5 kendilyi miiderris-i hakiki menzilesine tenzil eyleyen fodiil-1 bi-ma’nélarin ve

validesi ‘ismetinde siibhesi
6 olub kendii ma’stiim sekl olan helalzadelerin ve ... etraf-1 ... semt ma’nidir ...

7 viicih-1 takdim ve ta’ciz ve tendkuz-1 1’rdz1 ‘ilm zann idub tasnife cesaret iden ‘ilm

geda-cesmlerinin

8 ve mezelik ve piizelik ile meclise dahil olan giran-canlarin ve ‘ilm ma’ni iken gi’ir-i
‘arab
9 ve bir ka¢ manusii’l-isti’méal olmayan lugat bilmegi ‘ilm zann idiib kitab i¢inde elfaz-

1 gazel bilir

10 bebe kitab giigelerinin ve ile taklid idiib miidakkik olan yaran ‘ilmine i’tikad
itdirmek

11 ister ehl-i zann belki ehl-i sekllerin ve mevzu’-1 bahs ‘ilm ii ma’rifet olmayub ol

makile-i edani ile 1af 4

12 giizaf eden ma-la-ya’ni siifehanin ve tarik-i ‘ilmde bir ak¢e degmez iken beyt’iil-

malden mevali teka’udi

13 itdirmege sebeb olan ehl-i insaflarin ve tarik-i ‘ilmi bu sekle koyan fazilanin ve dahi

makam-1 ifade ile

14 istifadeyi tefrika eylemeyiib ve eylemek sanindan olmayub danismend terbiye

eyleyen ebterlerin ve bin
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15 tarihinden sogra ‘ilme ve tarik-i ‘ilme heves iden ‘ukiil-u kasiranin ve hentiz

tasavvur-1 ‘ilm eylememisken

16 imtihan taleb iden 1a-ya’killerin ve tevabi’i kabil-i ‘ilm degil idiigin biliirken tarik-i

‘ilme idhal eylemegle

17 tarik-1 ‘ilmi esasindan hadm eylemek ister koca giinahkarlarin ve ol makile stifehay1

mezelenen yaran-1 rinde

18 dil-gir olan nadanlarin ve 1tlaki {izre olan nefsii’l-emrlere rencide-hatir olan bi-

mesreb

19 ve t&’ife-yi rind i evbagi meva’id bi-meze-i ... ile tesliye iden kabahat-i na-

fehmlerin ve ervama

20 insan i‘tikddinda degil iken hem-mesreb olmak igiin ervama taklid iden yaran-1

‘acemin ve ebeden

21 yaran-1 ‘acemden hazz eylemek sanindan degil iken taklid ile huske pilav puhte iden

na-puhtelerin
(F4)

1 ve sakali ak olub heniiz meleke-yi ‘ilmiyyesi kdmile olmayan talib-i ‘ilmlerin ve sehr

oglant mahbiblar ile thtilat

2 eylemege taklid iden ... alaymin ve meyhanede perisan biiyiik kirli destar ii tecvid
ile nagme
3 eyleyen tiirk danismendlerinin ve gazel taksiminde tiirki si’ir okuyan yaran-1 ‘acemin

ve farsi ile gazel

4 taksim eyleyen ervamin ve tamam siklet ile sakil iken sikletin sirr itmek icilin

meclisde hiffet ihtiyar eyleyen

5 galizlerin ve sehr oglan1 mahblbun odasina da’vet idiib babas1 danismendlerin
sohbete idhal iden
6 hane-perver ¢elebilerin ve izhar-1 fazilet idiib meclis-i sarabda musahabet-i ‘ilmiyye

iden tiirk danigsmendlerinin

7 ve karfhasi pak olmayub ehl-i ‘ilm seklinde olan eshas ki i¢ dort yiiz ak¢e sermaye

ile elmas flrts
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8 olmak ister nakisatii’l-’akla tegbih olunmusdur ol makile har-miihre-fiirtis

katircilarin ve imlasinin

9 celebilige tahammiili olmayub bogazi ¢ehar-peng ‘unsuri yagh karacilarin ve ‘ilm

sanindan degil iken ‘ilme
10 takallut viren pasa ii defterdarzadelerin ve “au¥) A & S5 55 )8 J 5l 138 Gul” mefhimun

11 biliirken ‘acz {i kederinden tarik-i ceheleye siilik eylemek ister mevalizadelerin ve ol

makile ve imanda akran

12 olan nd-muradlara destgir olmiyan bi-hamiyyet ziirefAnin ve kudema’-i felasefe ile

hem-ders olan

13 ak sakali olub kirmizi miicevveze giyiib defterdar olmak ister tiirk kddilarinin ve ehl-

1 ‘arz kahvehanesine

14 miidavemet iden bi-’arzlarin ve mahza tarik-i ‘ilmi ihya i¢iin medrese bina idiib

cemi’-i eshas

15 yaninda miisavi belki makstidi ehl-i ‘ilme tevcih iken nefsii’l-emri ol makile sahib-i
hayr olan
16 eshab-1 sa’adete sevk eylemeyen eshdb-1 agrazin ve ol makile ef’al i akvalinden

eshab-1 devleti

17 hatt eyler i’tikddinda olan nadanlarin ve ... kavliyle ‘amel iden kibarin ve ders-i

‘amme sebeb-i

18 ri’ayet olsun deyii i’rabdan hatt1 olmiyan eshasi idhél eylemege sebeb olan ehl-i

insafin ve

19 sebeb-i ri’ayet-i cehele olsun deyii tarik-i ‘ilmde zaman i’tibar iden mu’teberlerin ve

ehl- ‘ilm ile

20 cehele ‘indallah ve ‘inde’n-nas miimtaz iken ba’z-1 ag’raz-1 fasila ile temyiz murad

eyleyen bi-temyizlerin

21 ve mensib-u ileyhi gittikden sogra abriz oldugun biliirken yine ma’ el-kerahe tarik-i

‘ilme duhil eyleyiib

(F5)
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1 zahiren ve batimen mekrde olanlarin ve ehl-i ‘ilm ve muderris-i hakiki olan selef-i

salihine taklid idiib

2 ancak 1stilah-1 miiderrisini istifade ve ‘ilmi ebeden ifade eylemeyiib mecalis-i

‘ulemada cendh-1 1’tibar

3 eyleyen kuslarin ve zamanede muhtac-1 ileyh makamina ikamet idiib ra’nalanan
giicle giizellerin
4 ve ‘inde’t-tahkik muhtac-1 ileyh bari te’ala iken kendii gibi bir ‘acizi muhtac-1 ileyh

egleyiib a’yadde

5 ve sd’ir zaménda ... bir ulak bargirine biniib bin dane meclise girAn-can olanlarin ve

yagmurlt

6 havada salincak ile takayyiid eyleyen yadigarlarin ve bir aylik ‘asiki olmayub

salincakgilar

7 kog¢sun makaminda yalniz salinan giizellerin ve tiirk danismendi ile bayram ve

kahvehane ve meyhéane

8 seyrine varan civanlarin ve sehr oglani rengine bed-sekl ve ... koleleri ve anadolidan
gelen tiirk
9 oglanini zer 1i ziiylra gark iden ahriyan ve tiirk kadilarinin ve bayram seyrinde

evvelki giin

10 Istanbulun ve ikinci giin Tobhanenin ve ii¢iincii giin Eyyiibiindiir deyii siddet-i sitdda

ve yahtd

11 siddet-i harrda ol mevazi’in esvak-1 miintinesinden kendii gibi erazil ile muhkem

itisiib gezen

12 glizendelerin ve bir danesi diinyaya yiter iken ti¢ nabiid bi-meze karindasini tarik-i
‘ilme

13 siklet viriib giran-can olan Molla Giirdnizadelerin ve diinya bu sekle girdikden sogra
yine

14 ehl-i mansib olmak ister nadanlarin ve bu makiile bi-i’tibar bi-ma’na ...

15 firar eylemeyiib karar eyleyen bi-kararlarin ve seyyéaretinde siibhe olub belki siibhe

olmayub ol
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16 ‘irk-1 pake intisdbdan makstid ahlak-1 hamide ile intisaf iken immet-i mehemmede

cefa ve i1za iden

17 dahillerin ve ‘ilm ile miinasebeti yogiken miicerred seref-i neseb ile tarik-i ‘ilme

dahil olmak ister

18 hariclerin ve yaran odasina varub keyf ii ... teklif olundukda hokkanin dibin

19 gosteren bersilerin ve eshab-1 devlete varub bi-tekelliifane kah kahve ve kah makalat
ister

20 bebe kopeklerin ve fenar kapusi ve dingoz ve bunun emsali elfazi tagyir idiib dinciz

ve bab-1 fanus

21 diyen kuslahiiddinlerin ve kahvehaneye varmakdan maks(d yaranla hasr olub ‘ilmi
ve si’iri

(F6)

1 ve ba’z-1 letaif musahabeti iken eshab-1 sa’adet mezemmetin iltizim-1 ma-la-yelzem

eyleyen nekbeti tiryakilerin

2 ve ebeden ‘ilm ii ma’rifet ile miindsebeti yogiken musannifin-i ervah-1

tayyibelerinden havf {i hicab eylemeyiib

3 kiitiib-i nefiseyi cem’ 1t habs iden muhtebislerin ve ekser-i evkatini senlikgilikde
geciriib ‘ilm i ma’rifet ile
4 takayyiid eylemeyiib mahza ‘6rf i izafeti ile nefsii’l-emr yaran ‘ilmine i’tikad

itdirmek ister

5 Nasreddin Hacelerin ve kendi bi-haysiyyet iken odasina kendiiyi ve yahitid ta’amini

ve hiilddamim

6 gostermek igiin ‘ulema ve su’aray1 da’vet idiib kendiiniin ve ta’aminin mezesin

¢ikaran devletlii

7 endaminda olan miisrif mezelerin ve tiryaki olan devletlii evinde bir kag ot1 gegmis
oda
8 bucaginda daima samit i sakit oturur ... sekl kokonoslarin ve meclis-i sarabda fasik-
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9 mahriim olub sofrada meze eyleyen hayvanatin ve heniiz agzinda hamr var iken

meclis-i sarabdan kalkub

10 namaz kilmak isteyen miirayilerin ve bin tarihinden sogra te’ehhiil murad eyleyen

koca puluglarin, muhasil

11 bu zikr olunan ef’al-i kabiha ve a’mal-i seni’a ile ‘amel iden tavdifin ihtiyar itdikleri
evza’-1
12 nefsii’l-emre mutabik olacak olursa ‘avretim talak-1 selase ile mutallaka olsun diyen

rinde -ne 14zim olur- ser’en talak vaki’ olur mi1?

Niksarizade — Nefsii’I-emr (H)

(F1)

1 Niksarizade Efendi Merhiimun Nefs’{il-Emrename

2 deyii yazdiklari siiret-i mes’iledir. Bu mes’ele beyaninda ¢’imme-i Hanefiden
3 cevab ne vechiledir ki, nazm:

a4 a8l i e oS p 4
DB 4 d e 5 Gl ol 4y el S
S sl 8 5 sl 4

U5 (5 Cand Claly ju s
Gl iy (S S e 4g prie 45
Sl 5 g Sl olas als 4

7 ile ‘amel eylemeyiib makam-1 sadirin ve kendinin duracak ve oturacak
8 yerin bilmeyiib mikdarindan ziyade hareket iden ve ‘abes yire s6z soyleyen
(F2)
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1 komilerin ve fodullarin ve mé-halaklar1 ‘ilm i ma’rifet degil iken ‘uliim ile takkayiid
idiib

2 beyn-el-enam tamam humk i cehl ile meshir oldukdan sogra ekabire intisab veya
htd bir kavi

3 yerden te’ehhiil idiib ol tarik ile tarik-i ‘ilme duhdl idiib basina destar-1
mermersahiden

4 on kat mikver-i hasd imam-1 a’zam taci seklinde kubbe-i haméakat giyiib mecélisde
5 haddi degil iken tasaddur idiib ‘ilm miikaleme olundukda ‘arzi tahammiil idemeyiib
6 bi-miinésib kelimat-1 beyhiide iden ‘avret akillu cehelenin ve selikas1 si’ire diirtist

7 olmayub ve ebeden ma’rifet ile miinasebeti yogiken sahib-i mahlas ve $d’ir olub

8 kec ‘atd ba’z-1 edaninin kdh menhasin ve kah fazilet ii hulkin medh idiib

9 kaside deyiib caize imid eyleyen siifehdnin ve sadr-1 ilemada humk ii cehl ile sehir
10 olub makam-1 ihtiyacda kendiiye gelen mevaliye adem geginen behayimin ve tahsil-i
‘ilmde

11 mantik i kelam 1 4dab bahs-i 1azim iken ‘ilm-i hidayeden tahsil eylemek isteyen
ma’tih

12 celebilerin ve heniz makam-1 istifidede degil iken makam-1 ifadeye kadem basub
dershéne-

13 -lerde eyiice danismendlere meze diisen miiderrislerin ve ebeden si’ir ile miinasebeti

olmayub, nazm:
el dadla el (a6 yulas

G saa )3 a3 S S 4 Gl oy

15 mukarrar iken Hace Héfiza nazire diyen tiirklerin ve yakali sif bi’l-kiilliye metrik
16 iken agustosda nafe-i tisek kaplu sGf giyen bi-ma’na nev-heves mollalarin ve hikmet
17 i kelam ile tiirk aklinin kat’a miinasebeti yogiken kelam-1 miitdla’asin ahir ‘6mrine
18 dek rlpis iden bi-idraklerin ve vahdet-i viicid mes’elesi tavr-1 aklda
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19 fehm olunmadigina ‘dmme-yi ‘ulema tahkik i ittisdk eylemisken hustisan iistadii’l-

beser ve’l-’akl-1

20 hadi ‘aser olan muhakkik Ciircani ‘aleyhi rahmetii’l-melekii’l-bari Haslyye-yi

Tecridinde

21 mebhas-1 ziyade-yi viiciidda nass eylemisiken ve Hace Hafiz-1 Sirazi, nazm:
O3 5 Qb gl pw S 58

38 Gl DR iy sl 5 S 4 laS

23 ve kudvetii’l-’arifin Seyh Sa’di kuddise sirrahu, nazm:

lis ol 5 4S (ganm e

thias o p ) ol g

(F3)

1 buyurmusken ve yine fazil-1

2 mezbir hasiye-yi matla’inda bahs-i hamd i siikrde tehzib-i serai’-i nebevi ve
nevamis-i

3 ilahi isti’mali ile olur deyii tahkik eylemisken heniiz ri’ayet-i ser’-i serif eylemeyiib
4 tamam nefs-i emmare makadmina hizmet iderken vahdet-i viicid mes’elesinden dem
urub

5 taklid-i zendeka eyleyenleriin ve ba’z-1 hitim-1 diinya igiin anlar1 tasdik iden kazib-i
6 na-dervislerin ve mahlasi meshir olub si’irini kimesne bilmez sa’ir efendilerin ve

7 evkat-1 serifesin ‘ilme sarf itmeyiib si’ir bocegi olan hasaratin ve eyyam-1

8 ta’tili ile sair zamam tefrika eylemeyiib daima senlik¢i olan muksirlerin ve ba’z-1

9 tamam sakil ve mekrde olan eshasdan hatt stiretin gosteriib mecalis-i ‘irfana dahil
10 olmaga sebeb olan késelileriin ve yektar mikver-i destar giymegle ‘arz-1 tahsil
eyleyen komi

11 eshasin ve ve mikver-i yektar destar ile ciizh(w)an seklinde olan mukallid meze
miiderri-
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12 -slerin ve fevku’l-hadd gl iken yaran-1 ‘aceme taklid idiib tekelliim-ii farsi eyleyen

harlarin

13 ve ii¢ yliz yasina kadem basmis iken miiderris-i nevheves olanlarin ve bir sohbet

henlz na-tamam

14 iken bir nige sohbet temhid-i mukaddime eyleyen ‘abdii’l-(matlab)batn ektllerin ve

makshdi

15 ehl-i ‘ilmi ziyafet iken kendin veya hid otasin gostermek igiin defter

16 darlar1 ve ba’z-1 muhasebeci mukata’acilari ziyafete dahil eyliyen nev-devletlerin
17 ve kendi tamdm muflis iken miirdbaha ile medytn olub defterdarlar ziyafetine

18 taklid iden cimri miiderrislerin ve mertebesi ... kazas1 iken tevcih olundukda

19 kabil eylemeyiib b’il-dhire nice miidetten sogra nacar kabil eyleyen na-kabtllerin
ve

20 mikdar-1 kifaye sebeb-i ma’iseti var iken sefer-i Hindustan eyleyen haris hercayilerin
ve tamam

21 ahlak-1 zamime ve hirs ile muttasif olub tarik-i diinya gecinen miistagni

22 sekl dervis-i bi-endam ve bi-nevalarin ve tamam cehl ile cahil iken miiderris-i

23 hakiki menzilesine tenzil eylemeyen fodil-u bi-ma’nalarin ve validesi ‘ismetinde
siibhesi

(F4)

1 olub kendii ma’siim sekl olan helalzadelerin ve mezelik ve piizelik

2 ile meclise dahil olan giran-canlarin ve ‘ilm ma’ni iken §i’ir-i ‘arab ve bir kag
manusii’l-

3 isti’mal ligat bilmegi ‘ilm zann idiib kitab i¢inde gazel bilir kitab giigelerinin

4 ve eyle taklid idiib miidakkik olan yarani ‘ilmine i’tikad itdirmek ister ehl-i zann
belki

5 ehl-i sekllerin ve mevzu’-1 bahs ‘ilm i ma’rifet olmayub ol makdle-i edani ile

6 l1af i glizaf eden ma-la-ya’ni siifehanin ve tarik-i ‘ilmde bir ak¢e degmez iken
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10

11

12

13

14

15

16

17

beyt’iil-malden mevali teka’iidi namina toksan ve yiiz ak¢e ekl eyleyen helal
harlarin ve ol makile-i niifiis zayi’eye mevali teka’iidin itdirmege sebeb olan

ehl-i insaflarin ve tarik-i ‘ilmi bu sekle koyan fazilanin ve dahi makam-1 ifade ile
istifadeyi tefrika itmeytib ve tefrika eylemek sdnindan olmayub danismend

terbiye eyleyen ebterlerin ve bin tarihinden sogra ‘ilme ve tarik-i ‘ilme heves iden
‘uktl-u kasiranin ve heniiz tasavvur-1 ‘ilm eylememisken imtihan taleb iden 1a-
ya’killerin ve tevabi’i kabil-i ‘ilm degil idiigin bilirken tarik-i ‘ilme idhal eylemegle
tarik-1 ‘ilmi esasindan hadm eylemek ister koca giinahkarlarin ve ol makile
siifehay1 mezelenen yaran-1 rinde dil-gir olan nadanlarin ve 1tlak iizre

olan nefsii’l-emrlere rencide-hatir olan bi-mesreb ve ta’ife-yi rind {i evbasi

meva’ld pey-meze ile tesliye iden kabahat-i na-fehmlerin ve ervama insan

1‘tikadinda

18 degil iken hem-mesreb olmak igiin ervama taklid iden yaran-1 ‘acemin ve ebeden
19 yaran-1 ‘acemden hazz eylemek sanindan degiil iken taklid ile husk pilav puhte
20 iden né-puhtelerin ve sakali ak olub henliz meleke-yi ‘ilmiyyesi kamil olmiyan
21 talib-i ‘ilmin ve sehr oglan1 mehbiblari ile thtilat eylemege taklid iden ...

22 alayinin ve meyhanede perisan biiyiik kirli destar ii tecvid ile nagme iden

23 tiirk danismendlerinin ve gazel taksiminde tiirki si’ir okuyan yaran-1

(F5)

1 ‘acemin ve farsi ile gazel taksim iden ervamin ve tamam siklet ile sakil iken
mahfiyyen

2 mahza sikletin sirr itmek i¢lin meclisde hiffet ihtiyar eyleyen galizlerin

3 ve sehr oglan1t mahbiibun odasina da’vet idiib babas1 danismendlerin sohbete

4 idhal iden hane-perver ¢elebilerin ve izhar-1 fazilet idiib meclis-i sardbda

5 miisahebet-i ‘ilmiyye iden tiirk danismendlerinin ve karfhasi pak olmayub
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6 ehl-i ‘ilm seklinde olan eshas ki li¢ dort akce ile elmas fiirds G

7 olmak ister nakisatii’l-’akla tesbih olunmusdur ol makile hurda-fiiris

8 katircilarin ve imlasinin celebilige tahammiili yogiken bogazi ¢ehar-peng ‘unsuri
yagh

9 kara celebilerin ve ‘ilm sdnindan degil iken ‘ilme takallut viren pasa ii

10 defterdarzadelerin ve “a3uY) (8 S35 8 Jo) 1aa

11 methimun biliirken ‘acz i kederinden tarik-i ceheleye siiliik itmek ister

12 mevalizadelerin ve ol makile “imanda ikrar-1 na-muradlara destgir olmiyan

13 bi-hamiyyet ziirefanin ve kudema’-i felasefe ile hem-ders olan ak sakallu olub
14 kirmuzi miicevveze giyiib defterdar olmak ister tiirk kddilarinin ve

15 ehl-i ‘ilm [i] ‘arz kahvehanesine miidivemet iden bi-’arzlarin ve mahza

16 cemi’-i eshas yaninda miisavi belki makstdi ehl-i ‘ilme tevcih iken nefsii’l-emri
17 ol makdile sahib-i hayr olan eshab-1 sa’adete sevk eylemeyen eshab-1

18 agrazin ve ol makdle ef’al ve akvalinden eshab-1 devleti hatt eyler i’tikddinda

19 olan nadanlarin ve esbah kavliyle ‘amel iden kibarin ve ders-i ‘4mme sebeb-i

20 ri’ayet olur deyli i’rabdan hatt1 olmiyan eshasi idhal eylemege sebeb

21 olan ehl-i insafin ve sebeb-i ri’ayet-i cehl olsun deyii tarik-i

22 ‘ilmde zamén i’tibar iden mu’teberlerin ve ehl-i ‘ilm ile cehele ‘indallah ve ‘inde’n-
23 -nas miimtaz iken ba’z-1 ag’raz-1 fasila ile temyiz murad eyleyen bi-temyizlerin
(F6)

1 ve mensib-u ileyhi gittikden sogra abriz oldugun biliirken yine ma’ el-kerahe

2 tarik-1 ‘ilme duhdl eyleyiib zahiren ve batinen mekrde olanlarin ve ehl-i ‘ilm ve
miiderris-i

3 hakiki olan selef-i salihine taklid idiib ancak 1stildh-1 miiderrisini istifade (ifade) ve
4 ‘ilmi ebeden istifade (ifade) itmeyiib mecalis-i ‘ulemada cenah-1 i’tibar eyleyen
kuslarin
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5 ve zamanede muhtac-1 ileyh makdmina kendin ikdmet idiib ra’nalanan giicle ...

6 giizellerin ve ‘inde’t-tahkik muhtac-1 ileyh bari te’ala iken kendii gibi bir ‘acizi

muhtéc-1 ileyh

7 makamina ikdmet idiib a’yadde ve sa’ir zamanda bir ulak bargirine

8 biniib bin firar bin meclise giran-can olanlarin ve yagmurl havada salincak

9 ile takayytiid iden yadigarlarin ve bir aylik ‘asiki olmayub salincakeilar kogsun
makaminda

10 yalniz salinan giizellerin ve tiirk danismendi ile bayram ve kahvehane ve meyhéne
seyrine

11 varan civanlarin ve sehr oglani renginde bed-sekl ve ... kolelerin ve anadolidan
12 gelen tiirk oglanin zer ii ziiylra gark iden ahriyan-1 zarif tiirk

13 kadilarinin ve bayram seyrinde evvelki giin Istanbulun ve ikinci giin Tobhanenin

14 ve l¢lincii giin Eyylbiindiir deyii siddet-i sitdda ve yahad siddet-i harrda ol

15 mevazi’in esvak-1 miintinesinden kendii gibi erazil ile muhkem itisiib gez de

16 gezendilerin ve bir danesi diinyaya yiter iken {i¢ ndbld pey-meze karindagini idhal
17 ile tarfk-i ‘ilme siklet viriib girdn-can olan Molla Giirdnizadelerin

18 ve diinya bu sekle girdiktensogra yine ehl-i ‘ilmim deyii mansib olmak ister

nadanlarin ve bu
19 makiile bi-i’tibar bi-ma’na ... firdr eylemeyiib karar eyleyen

20 bi-kararlarin ve seyyaretinde siibhesi olub belki siibhesi olmayub lakin ol

21 ‘irk-1 pake intisdbdan makstid ahlak-1 hamid ile intisaf iken immet-i mehemmede
22 iza ve cefa lizre olan dahillerin ve ‘ilmde miinasebeti yogiken miicerred seref-i

23 neseb ile tarik-i ‘ilme dahil olmak ister hariclerin ve yaran odasima

(F7)

1 varub keyf-i ... teklif olundukda hokkanin dibin gosteren bersilerin

2 ve eshab-1 devlete varub bi-tekelliifane kah kahve ve kah makalat ister ...
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5

6

... ve fenar kapusi ve Dingoz ve bunun emsali elfazi tagyir idiib dinciiz
ve bab-1 fAnus diyen kuslahiiddinlerin ve kahvehaneye varmakdan maksiid yaranla
hasr olub ‘ilmi ve si’iri ve ba’z-1 letaif musahabeti iken eshab-1 sa’adet

mezemmetin iltizim-1 ma-la-yelzem eyleyen nekbeti tiryakilerin ve ebeden ‘ilm i

ma’rifet ile miinasebeti

go-
10
11
12
13
14

15
bu zikr

16
17
18

19

yogiken musannifin-i ervah-1 tayyibelerinden havf i hicab eylemeyiib mahza ‘6rf i
izafeti ile nefsii’l-emr yaran ‘ilmine 1’tikad itdirmek ister Nasreddin Hace-

-lerin ve kendi bi-haysiyyet iken odasina kendiiyi ve yahtid ta’amin1 ve hilddamini

-stermek i¢lin ‘ulema ve su’ardy1 da’vet idiib kendiiniin ve ta’aminin mezesin
¢ikaran miisrif ... mezelerin ve tiryaki olan devletlii evinde bir kag ot1

geemis oda bucaginda daima samit {i sakit oturur sihan-sekl kokonoslarin ve
meclis-i sarabda fasik-1 mahriim olub sofrada meze ekl iden hayvanatin

ve hentliz agzinda asar-1 hamr var iken meclis-i sardbdan kalkub namaz kilmak ister

miirayilerin ve bin tarihinden sogra te’ehhiil murad eyleyen koca puluglarin, muhasil

olunan ef’al-i kabiha ve a’mal-i seni’a ile ‘amel itdikleri evza’-1 nefsii’l-emre
mutabik olacak olursa ‘avreti talak-1 selase ile mutallaka olsun diyen rinde
-ne lazim olur- ser’en talak vaki’ olur mi? Beyan buyurulub miisab

olasiz, allahu a’lem bi’s-sevab. Temmet. ‘Ali bin Ebi Talib, keremallahu vechu.
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APPENDIX C

FACSIMILES OF MANUSCRIPTS

Figure C1. Lamii Celebi — Nefsii’l-emr (MS)

Figure C2. Lamii Celebi — Nefsii 'I-emr (MS) 2
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Figure C3. Lamii Celebi — Nefsii’l-emr (MS) 3

!._ 2 oo ion.

Figure C4. Lamii Celebi — Nefsii’l-emr (MC)

189



Figure C5. Lamii Celebi — Nefsii’I-emr (MC) 2

Figure C6. Lamii Celebi — Nefsii’l-emr (MK)
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Figure C7. Lamii Celebi — Nefsii'l-emr (MK) 2
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Figure C8. Lamii Celebi — Nefsii 'I-emr (YB)
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Figure C9. Lamii Celobi — Nefsi I-emr (YB) 2
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Figure C10. Lamii Celebi — Nefsii’l-emr
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Figure C11. Lamii Celebi — Nefsii'l-emr (HME)

Figure C12. Lamii Celebi — Nefsii’l-emr (HME) 2
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Figure C13. Lamii Celebi — Nefsii I-emr (HME) 3

Figure C14. Lamii Celebi — Nefsii’l-emr (HME) 4
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Figure C15. Lamii Celebi — Nefsii 'I-emr (HME) 5

Figure C16. Lamii Celebi — Nefsii'I-emr (HME) 6
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Figure C17. Lamii Celebi — Nefsii I-emr (AO)

Figure C18. Lamii Celebi — Nefsii I-emr (AO) 2
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Figure C19. Lamii Celebi — Nefsii I-emr (AO) 3.

Figure C20. Lamii Celebi — Nefsii’I-emr (10)
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Figure C21. Lamii Celebi — Nefsii I-emr (10) 2

Figure C22. Lamii Celebi — Nefsii I-emr (10) 3

Figure C23. Lamii Celebi — Nefsii'l-emr (1U) 4
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Figure C24. Hacit Ahmed — Makdle

Figure C25. Hact Ahmed — Makdle 2
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Figure C26. Hact Ahmed — Makale 3

Figure C27. Niksarizade — Nefsii'I-emr (HAP)
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Figure C28. Niksarizade — Nefsii 'I-emr (HAP) 2

Figure C29. Niksarizade — Nefsii 'l-emr (HAP) 3
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Figure C30. Niksarizade — Nefsii’'l-emr (HAP) 4

Figure C31. Niksarizade — Nefsii’l-emr (H)

202



Figure C32. Niksarizade — Nefs:i’l-emr (H) 2

Figure C33. Niksarizade — Nefsii’l-emr (H) 3
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Figure C.34 Niksarizade — Nefsii’'l-emr (H) 4
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1.

APPENDIX D

TRANSLATED REFERENCES

“Pes imdi sebeb-i te'lif-i risdlet-i 'acibe ve micibe-i tedkik-i makale-i garibe
oldur ki halkin sefahatine nazar ediip ve lagviyyatini istima' eyleyiip elem
siddetin hatira ediip herkesi gendi 'ayblari ile takdir eyleyiip erbab-1 zirafete
hayli elem ve 1ztirab verdiikleri ecilden bi-ihtiyar lisanima gelen na-sayeste
zuhtra geliip siitim-1 mugallaza ile setm-i azime bagladim.” Lamii Celebi,
Nefsii’l-emr (YB), 1.

“Evvela ustilden héric olub dahi ta’lim ile mukayyed olmiyan ciihelaya hiida-
y1 zu’l-mennandan ve padisah-1 lem-yezelden ricam budur ki; ab-evsana
vardikda ol kuyuya diise, ve kis giinleri ‘azim berde ugraya zifozlara ugraya,
ve kasik yerlerinde kan ¢ibanlari ¢ikara, ve came-habinda kirk dane yilan
bula, ve katir depmesine dokuna, ve ¢arsu i¢inde atla giderken basindan
sarug diise, ve ‘azim meclisde bin dane kavara vaki’ ola, bin diirlii ‘azim
hicaba diisiib hacéletle riisvay-1 ‘dlem olsun.” Lamii Celebi, Nefsii 'l-emr
(AO), 1.

“Usulden haric olup iz’andan bi-haber ve edebden beri olup dahi terbiye ve
ta’lim erkanile mukayyed olmayan cehele dilerim Ol Padisah-1 Lemyezelden
ki ‘usana’ vardikta ayag: siir¢lip ol kuyuya diisiip boynu altinda kala, 1sicak
giinde kab1z ve sovuk giinde ishale ugraya, yaz giinleri sitmaya, kis giini
sanctya ugraya; ¢ikmaz sokaktan kelb-1 'akur ardin alup etegin yirtup baldirin

bir yanundan bir yanina dis geciire ve taracik sokaktan katir ¢iftesine ve deve
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depmesine ve 6kiiz siismesine ugraya ve kalabalik carsu i¢inde giderken
yagmurl havada atinin ayagi siir¢iip bagindan sarig1 diisiip risvay, camurh
yolda giderken kol1 ziflire ugraya, Kasig1 yerinde ve hayalar1 yerinde kaz
yumurtasi gibi kan ¢ibanlar1 ¢ikara ve cami‘ sagagi altinda yaturken yilan ve
ciyan, ‘akrep birle kehleden, pireden gayri tahta biti, sivri sinek serrine
ugraya. Geng iken uyuz sakallanup tonuz ola, kocalikta pust ola, bir utanacak
yirde bos bulunup bin dane kavara vaki‘ olup hicaba diise ya'ni riisvay ‘alem
olup ol meclise bir dahi varagak yiizi sureti kalmaya.” Develi, Risale-i
Garibe, 19.

“Mubhassil-1 kelam insan oldugi haysiyyet ile ‘avayib-i mezktrdan kadir
oldug1 mertebe hazer idiib ihtiraz itmek 1dzimdir ve ictinab gerekdir. La
ciirmu ‘ala kadri’t-taka isbu fasl-1 kitab-1 miistetabdan istifide mahz-1 faide ol
ecilden kaleme getiiriliib ketb ii terkim olundi.” Hac1 Ahmed, Makdle, 5;
“Mubhassil-1 kelam ve netice-i meram insan insan oldugi hasbiyle bu mezkir
‘avayibden kadir oldug kadarca ictindb ve perhiz ve ihtiraz itmek lazimdir,
belki ehem ve miihim ve elzemdir. imdi 4dab-1 hulki beyan ve hasiyyetin
‘ayan itmek 1azim geldiigi ecilden 14 clirmii ‘ala kadri’t-tdka bu fasl-1 hitab
miistetaba siird’ yiizinden bdyle ketb ii tahrir olundi.” Lamii Celebi, Nefsii 'I-
emr (YB), 5; “Muhassil-1 kelam ve netice-1 meram insan insan oldugi
hasbiyle bu mezkir ‘avayibden kadir oldugi kadarca ictinab ve perhiz ve
ihtiraz itmek lazimdir, belki ehem ve miihim ve elzemdir. Imdi 4dab-1 hulki
beyan ve hasiyyetin ‘ayan itmek lazim geldiigi ecilden 1a clirm ‘ala kadri’t-
taka bu fasl-1 hitdb miistetaba siirQi’ ylizinden bdyle ketb i tahrir olundi.”

Lamii Celebi, Nefsii’l-emr (HME), 11; “Muhassil-1 kelam ve netice-i meram
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insan insan oldugi hasbiyle bu mezkar ‘avayibden kadir oldugi kadarca
ictindb ve perhiz ve ihtiraz itmek lazimdir, belki ehem ve miithim ve elzemdir.
Imdi 4dab-1 hulki beyan ve hasiyyetin ‘ayan itmek 1azim geldiigi ecilden 14
clirmu ‘ala kadri’t-taka bu fasl-1 hitdb miistetaba siirG’ yiizinden boyle ketb
olund1.” Lamii Celebi, Nefsii'I-emr (1U), 7.

“Gilinahindan, hatasindan riicii’ etmeyiip ta’ib ve tahir olmayanlar; ve
‘Climlemize dokanmis!” deyiip hakikatine nazar etmeyenler; ve bu kadar
esyay1 arayup, cem’ ediip, yazup, okuyup, dinleyiip, bununla kadir oldugi
mertebe etmeyenler; ve buni okiyup yagrina dokunup, cerb ¢alup bana borclu
olanlar. Temmet f1 sene 1132.” Hayati Develi, Risdle-i Garibe, 45.

“Muhasil ‘bu zikr olunan ef’al-i kabiha ve a’mal-i seni’a ile ‘amel iden
tavaifin ihtiyar itdikleri evza’-1 nefsii’l-emre mutabik olacak olursa ‘avretim
talak-1 selase ile mutallaka olsun’ diyen rinde ne 1azim olur, ser’en talak vaki’
olur m?” Niksarizade, Nefsii'I-emr (HAP), 6; “! “Muhasil bu zikr olunan
ef’al-i kabiha ve a’mal-i seni’a ile ‘amel itdikleri evza’-1 nefsii’l-

emre mutabik olacak olursa ‘avreti talak-1 selase ile mutallaka olsun diyen
rinde ne lazim olur- ser’en talak vaki’ olur mi1? Beyan buyurulub

miisab olasiz, Allahu a’lem bi’s-sevab.” Niksarizade, Nefsii'[-emr (H), 7.
“...ve vahdet-i viicid mes’elesi tavr-1 aklda fehm olunmadigina ‘amme-yi
‘ulema tahkik ii ittisak eylemisken hustisan iistadii’l-beser ve’l-’akl-1 hadi
‘ager olan muhakkik Ciircani -‘aleyhi rahmetii’l-melekii’l-bari- Haslyye-yi
Tecridinde mebhas-1 ziyade-yi viiciidda nass eylemisiken ve Hace Hafiz-1
Sirazi, nazm ... ve kudvetii’l-’arifin Seyh Sa’di kuddise sirrahu, nazm ...

buyurmusken ve yine fazil-1 mezblr Hasiyye-yi Matla’inda bahs-i hamd i
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eylemisken henliz ri’ayet-i ser’-i serif eylemeyiib tamam nefs-i emmare
makamina hizmet iderken vahdet-i viiciid mes’elesinden dem urub taklid-i
zendeka eyleyenleriin ve ba’z1 hitdm-1 diinya igiin anlar1 tasdik iden kazib-i
na-dervislerin...” Niksarizade, Nefsi 'I-emr (H), 2-3; “...ve vahdet-i viicid
mes’elesi tavr-1 ‘aklda fehm olunmadigina ‘dmme-yi ‘ulema ittifak
eylemisken husisan tistadii’l-beser ve’l-’aklii’l-hadi ‘aser olan muhakkik
Ciircani ‘aleyhi rahmetii’l-bari Hasiyye-yi Tecridinde mebhas-1 ziyade-yi
viiclidda nass eylemisiken ve Hace Hafiz-1 Sirdzi ... buyurmus iken ve
kudvetii’l-’arifin Hazret-1 Seyh Sa’di kuddise sirrahu dahi ... buyurmus iken
ve yine fazil-1 mezbir hasiye-yi metali’inde bahs-i hamd i siikrde tehzib-i
eylemisken heniiz ri’ayet-i ser’-i serif eylemeyiib tamam nefs-i emmare
makamina hizmet iderken vahdet-i viiciid mes’elesinden dem urub taklid-i
zendeka eyleyenleriin ve ba’z-1 hitdm-1 diinya i¢iin anlar1 tasdik iden kazib-i
na-dervislerin...” Niksarizade, Nefsii'I-emr (HAP), 2.

“...ates-berest Hinddlar; ve ‘Biliirem yel degirmeni, amma suy1 nereden
geliir?’ [deyen] Bosnal[li]lar; ve olur olmaz Kazagun boyunun urmayup
Islambol’a getiiren Tatarlar; ve kdpek asli Kalmuklar; ve Miislimin olmayan
Uruslar; ve Bogdan’un hd’ini; ve Ulah’un hirsizi; ve Leh’iin clihid; ve
Moskov’un niirsiz1; Nemge’nin haramzadesi; Macar’un ‘inadcisi, ‘Abaza’nun
deli bakguvani; Cerkes’iin sikalus1 (?); Giirci’niin kiirek ¢ekmege bilmezi;
Ciih(id’un hilebazi; adem aldamadukca etmek yimeyiip poh yeyecek

imansizlar; ve cihar-yar-1 giizin rizvanullahi te’ala ‘aleyhim ecma’in
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10.

11.

hazretlerine sebb eden ciihiid esegi Revafiz Kizil bas mel’tGnlar.” Develi,
Risale-i Garibe, 41.

“...Siileyman Han namenin methiimundan ates-pare olup bin hemyan mal
ciimle Islambol Yahudilerine el¢i huziirunda bezl ediip bir habbe kalmada.
Elgiye hitab ediip buyurdilar kim: ‘Rafizi riz-1 kiyamet har bid zir-i Yahtd.’
Boyle olicak size siivar olacak Yahtd taifesi efendilerinize maliniz nasib ola
kim, riiz-1 kiyamette size stivar oldukta mahmiz i taziyane urmayalar. Yohsa
sizcileyin tarikii’s-salat kavim cami’ hayratinda ‘alakalari ne ola?” Evliya
Celebi, Seyahatname, Topkap1 Saray1 Miizesi Kiitiiphanesi, 1. Cilt, Bagdad
304, 44b.

“...ve herglin bes vakitte dbdest ibrigi ile goriismeylip sovuk havada soyunup
giires tutan esekler; ve ok atmaga ta’lim edemeytip cirid oynamaga ma’il olan
hoyradlar; ve okumaga mukayyed olmayup da tavla ve satranc ve mankala
oynayan mel’Gnlar; ve hazret-i Kur’an1 ve Risaleyi ve sa’ir Tevarih-i Taberi
okuymayup Sahndme ve Hamzaname okiyan kezzablar; ve diinyasina ve
ahiretine f4’ide olmayan su’al ve cevab ile giinlerin gegliren ozanlar; ve tenha
sokaklarda ve cdmi’ Onlerinde asuk oynayanlar; ve tophanelerde kumar
oynayan Firenkler...” Develi, Risdle-i Garibe, 32-3.

“...ve diiglin etmege kalkup iptida okuyuculiga ‘Avrat Bazari’n, Cukur
Hammam’in ve Hazret-1 Eyylib’un ¢enarin dort kerre dolanup “Diigiine
okuram, seyre ne kadar adem geliir gider benim de diigiiniime ol kadar adem
gelsiin!” deyen seytan masharasi, sokak sipiirgesi, zibuk¢ilarin okuyucisi...”

Devel, Risdle-i Garibe, 44.
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12.

13.

14.

15.

“...ve Ayak Kapusimin pusti i¢lin Yeni Kapunin hammaminda bohlu havzina
giren clivanmerg olas1 mehmelatlar; Cibali Kapusinda komiiri 1sladup tas
toprak katanlar...ve Zindan Kapusinda dolasup oropsu kurtaran
kiirekgiler...ve Balik Bazarinda midye ve istiridye ve engeg ve estakoz yeyen
na-pakler...ve Giimriik’te ‘Ah usaklar, dadilar! Savulun yoldan!’ deyen
Kastamonili sirik hammallari...ve Cihangirde dilber seviip her giin Tophaneye
geclip ol yokusa tirmasan ayagi geyinli piizivenkler...” Develi, Risdle-i
Garibe, 22-3.

“...ve bayram seyrinde evvelki giin Istanbul’un ve ikinci giin Tobhane’nin ve
tiglincii giin Eyyabiindiir deyii siddet-i sitada ve yahiad siddet-i harrda, ol
mevazi’in esvak-1 miintinesinden kendii gibi erazil ile muhkem itisiib gezen
gezendelerin...” Niksarizade, Nefsii’l-emr (HAP), 5; ““...ve bayram seyrinde
evvelki giin Istanbul’un ve ikinci giin Tobhane’ nin ve iigiincii giin
Eyytbiindiir deyii siddet-i sitdda ve yahld siddet-1 harrda, ol mevazi’in
esvak-1 miintinesinden kendii gibi erazil ile muhkem itisiib gez de
gezendilerin...” Niksarizade, Nefsii’l-emr (H), 6.

“...ve camurlu giinde sokakta beygir kosturanlar; ve beygiri ¢coklik ortasinda
koyup yularin eline alup diikkan kenarina oturup gelene gecene 1ztirab
verenler; ve pabucun ve ¢izmesin ¢ikarmadin diikkan kenarina oturup geliip
gecene ayagin camurin siiren bi-ma’na gidiler...” Devel, Risale-i Garibe 39.
“...ve bayram giini geyiniip kusanup meyhane[ye] varup sarab icen ve
kefereye taklid eden miisevvesler; ve kefereniin kiifri giini kefere ile ‘isret
eden dinsizler; ve kefere gordiikte Tiirkce biliirken kefere lisani ile sOylesen

pelidler; ve kafir ile alis veris iderken: “Canim!” deyen cam ¢ikasilar; ve kafir
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16.

17.

18.

evine varup keferece selam verenler; ve kafir geliip selam verdiikte selam
alanlar...” Develi, Risdle-i Garibe, 33.

“...ve tirnaklarin kesmeyen etmekg¢i kafirler; ve sinek gozetmeylip sinekli
borek yapan borekgiler; ve bir siide li¢ vakiyye su katan suya gark olacak
stidciler...ve hammami sovuk ve esbabi na-pak tutan hammamecilar...ve kis
giini ¢iblak fakiri kiilhdna komayan kiilhancilar...” Develi, Risdle-i Garibe,
40.

“...ve yaz gilinleri Kagidhane’ye karisiyle ve cariyesiyle bez ¢irpmaga varan
kodoslar; ve ‘avratiyle ve cariyesiyle iskeleye ketan almaga bile gidenler; bir
eline ¢gocugun ve bir eline bohg¢asin alup hammam kapusina varan deyyislar;
ve kii¢ciik ma’slim1 carsuya ve cami’e ve mescide ve ba’zi mesireye ve
seyrana kucagina alup getiiren sefihler...” Develi, Risdle-i Garibe, 24.
“...ve hatuni 6nine diisiiriib seyre giden deyylslara; ve yol(d)a kassab ve
bakkal diikkanlar1 6nine gelince ‘Y4 ‘Aise Kadin! Kag vakiyye lahm ve
nemikdar piring ve yag alalim?’ deyti ¢arsi yiizinde ve namahrem
muvacehelerinde ‘avretinin sadasin illere isitdiren ‘arsiz ve gayretsiz
plzevenklere...” Lamii Celebi, Nefsii’l-emr (HME), 6; “...ve hatun1 6nine
diisiiriib seyre giden deyyuslara, ve yolda kasab ve bakkal diikkanlar1 6nine
gelince “ya ‘aise kadin! ka¢ vakiyye lahm ve nemikdar piring ve yag alalim?”
deyii carsl ylizinde ve nd-mahrem muvacehelerinde ‘avretinin sadasin illere
isitdiren ‘arsiz ve gayretsiz plizevenklere...” Lamii Celebi, Nefsii’l-emr
(YB), 3; “...ve hatununi 6nine diisiiriib seyre giden deyytslara, ve yolda
kasab ve bakkal diikkanlar1 6nine gelince “ya ‘aise kadin! kag¢ vakiyye lahm

ve ne mikdar piring ve yag alalim?” deyii ¢arsa yiizinde ve na-mahremler
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19.

20.

21.

muvacehesinde ‘avretinin sadasin illere isitdiren ‘arsiz ve gayretsiz sazende
kodoslara...” Lamii Celebi, Nefsii’l-emr (1U), 4.

“...ve iki li¢ ‘avrati nikahile alup bir evine i¢ine koyup biri sakalin yolup, biri
yakasin yirtup ve birisine masa ile basini yarduran bogiizadeler...” Develi,
Risdle-Garibe, 28.

“...ve daima evi tarafindan miizakere eden deyytslar; “Bizimkiiler bu giin
hammama gittiler.” deyen Hirvadlar; ve gendiiniin hammama gitmesiyle
‘aleme iftihar edenler; ve ‘avratinin ve cariyesiniin sesini komsuluga ve
sokaga isi[d]diiren[ler]...” Develi, Risale-i Garibe, 29.

“...ve ba’z-1 giiveyigin ‘avreti hinna isteyiib tenhdda almak miimkin iken
kahvehanede hiiddamina “bre oglan! Var da filan siparis itdiler” diyen bi-’ar
sefthlere, kahvehanede ya hiid ahbab yaninda oglanina “bre var, fi’l-hal
evden biiylik kiseyi getiir, yanimda harclik kalmadi” diyen saskinlara, ve
kahvehanede zevcesine haftan bicen leke heriflere, ve klicek oglancigi alub
mescide ma’an getiiren merkeblere...” Lamii Celebi, Nefsii’l-emr (1U), 5;
“...ve ‘avreti hinna 1smarlayub tenhada hudddmina s6ylemek miimkin iken
kahve hanede “bre oglan! evden hinna siparis itdiler” diyen bi-’ar sefihlere,
kahvehanede veya hiid ahbab yaninda oglanina “bre var, fi’l-hal evden biiyiik
kiseyi getiir, yanimizda harclik kalmadi1” diyen saskinlara, ve kahve hanede
zevcesine kaftan bigen leke heriflere, ve kiicek oglancigi olub mescid-i serife
ma’an gotiiren merkeblere...” Lamii Celebi, Nefsii’l-emr (YB), 4; “...ve
‘avreti hinna 1smarlayub tenhada huddamina sdylemek miimkin iken kahve
hanede “bre oglan! evde hinna siparis itdiler” diyen bi-’ar sefihlere, kahve

hanede ya hiid ahbab yaninda oglanina “bre var, fi’l-hal evden biiyiik kiseyi
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getiir, yanimizda harclik kalmadi” diyen saskinlara, ve kahve hanede
zevcesine kaftan bigen leke heriflere, ve kiicciik oglancigr olub mescid-i
serife ma’an getiiren merkeblere...” Lamii Celebi, Nefsii’l-emr (HME), 7-8;
“ve ba’z-1 sefih kimesne hasa mezkiresine hinnayi...tenhada almayub da
kahvehanede oglanina “bre var iste evde filan istemislerdir” diyen
edebsizlere, ve kahve hanede ve yaran mabeyninde ve hidmetkarina “bre
oglan var evden biiylik kise getiir kisemizde harclik kalmadi” deyii izharlik
iden edebsiz ziiglirt bi-’arlara, ve kahvehanede mezkiresine kaftan bicen
lekelere, ve kiicek oglancigi olub da mescide bile gotiiren merkeblere...”

Haci1 Ahmed, Makale, 4.
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