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ABSTRACT

MANNERS AND IDENTITY IN LATE SEVENTEENTH CENTURY ISANBUL

Saygin Salgirh

M.A., History

Supervisor: Assistant Professor Ahmet Ersoy

February 2003

The following is a thesis on how manners contridut® the construction and
maintenance of a male, urbanite identity in lateeséeenth century Istanbul. The main
theme being that, the arguments are based upodemed from two main theories or
perspectives. These are, first the history of reemiiterature and secondly theories of
identity construction and politics of identity. thin the latter group, a special emphasis
is given to manhood and masculinity studies. Tred main primary sources used are
Meva ‘ldU’'n-Nefais Fi-Kava ‘Idi'l-Mecalisby Gelibolulu Mustafa ‘Ali, a seventeenth
century “book of curses” (dreddua albimjiby a certain Haci Ahmed, written in Yanya
(loannina); and a second, but this time anonymbaek of curses from the Istanbul of
late seventeenth centurRiéale-i Garibeas published by Hayati Develi in 1998). The
main argument posed is that from the seventeenttuigeonwards, the elite strata of
Ottoman society experienced increasing penetrafrons the newly rich classes and this
led to the emergence of the book of curses genranaaggressive and reactionary
literature. Correspondingly, “admission” to theteslculture, and survival within it,
depended upon compliance to proper manners. Howeue to the changing nature of
this elite culture, the concern of the books ofsesrexpanded to include people from all

walks of life, and therefore, whdRisale-i Garibeis concerned, almost all of Istanbul.



0z OZET

GEC ONYEDONCI YUZYIL ISTANBUL'UNDA ADAPLAR VE KIMLIK
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Ekteki tez, adaplarin ge¢ onyedinci yizystanbul’'undasehirli erkek kimliginin
olusturulmasi ve korunmassamalarindaki katkisi Gzerine bir gahadir. Bu nedenle iki
temel teori ya da gosilizerine kurulmgtur. Bunlari, dncelikle adap tarihi literatirii ve
ardindan kimlik olgturumu ve siyaseti teorileri olarak siralayabilirikinci grup icinde
Ozellikle erkek kimlgi calismalari Uzerinde durulngtur. Kullanilan temel birincil
kaynaklar sirasiyla Gelibolulu Mustafa ‘Ali’'nitMeva ‘ldi’'n-Nefais Fi-Kava ‘Idi’l-
Mecalisi, Haci Ahmed tarafindan Yanya'da yazikmbir onyedinci yizyll beddua
albimii ve gec¢ onyedinci yiizyistanbul’'undan, bu sefer anonim, birska beddua
albimuaddr; ki bu 1998 vyilinda Hayati Develi tarafam Risale-i Garibe adiyla
basiimgtir. Tezin temel argiimani, onyedinci yuzyildabatien Osmanli toplumunun elit
kesimlerinin yeni zenginken zimrelerin gittikge artan oranda katilmina makaldg
ve beddua albumu literatiriiniin bu cercevede sallivg tepkisel bir tir olarak ortaya
ciktigidir.  Bu bglamda, elit klturiine dahil olabilme ve bu kilti@gnide tutunabilme
adaplara ne kadar uyulguna bgl hale gelmgtir. Ancak elit kiltirandn dgsen d@asi
itibariyle beddua albUimleri hayatin her kesimindesan gruplarini ve dolayisiyla,

Risale-i Garibes6z konusu oldiunda, neredeyse tiilstanbul'u kapsamaktadirlar.
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INTRODUCTION

The recent trend in identity studies and its apyiility to history writing has been
an extensively European phenomenon, and Ottomatiestinave been left out of this
domain. This has, of course, very practical reasoRirst of all, most of these studies
concentrated on Early Modern Europe, a period, lwbiperienced a transformation into
what we may broadly call the modern state. Asrallgh development, Europeans also
saw the emergence of something called the natiéithough, this was extensively
different from our current understanding of themeit still denoted a closed and ideally
uniform entity. Therefore, it was more or lesshivitthis period that the people began to
talk about their Englishness and Frenchness, amck st was the Europeans of the
seventeenth and eighteenth centuries that talkedtahe characters of the English, it
was perfectly legitimate for modern scholars tdklback at that period and try to see the
nature of these identities that were being conttdic However, and very rightfully, no
scholar ever tried to question the “Habsburgne$she people, and similarly no scholar
ever tried to search for a uniform Ottoman identifyhis was both because, due to their
nature as empires, these entities challenged tlyadea of uniformity and sameness, and
because no Ottoman intellectual, at least in thrergeenth and eighteenth centuries, had
the idea of a single Ottoman culture, which woutdbgyond his class and embody the
whole “Ottoman nation.” However, the presencehefse problems does not necessarily
mean that identity studies cannot be applied t@r@dh history. There may not be a
single Ottoman identity, and people in the severiteand eighteenth centuries may not
perceive the idea of an identity in the way thatdeetoday, but this does not suggest that
they did not have identities. As long as the pzoid are well put forth and the necessary
limitations are made, Ottoman history may well téakgpart in identity studies.

In the following pages | will try to show how a realrbanite identity was
constructed and maintained through manners, in $ateenteenth century Istanbul.

Therefore, focusing basically on manners, | willlingting myself to only one aspect of



identity construction, and since | will look at marily the late seventeenth century
Istanbul and its male population, | will be conecating on a particular period and a
particular group of people. However, before moviagh, there are certain points that
require clarification. These are both related e general problems concerning the
relation between Ottoman history and identity stadiand to the method and the

perspective, which | will be using.

1. A Problem of Definition: The Ottomans, The Elites and The Commoners:

For almost two decades, Blackwell Books have bedslighing a series of studies
on what might be called the peoples of Europe. s&h&orks such a¥he Basks, The
Goths, The Franks, The Engligitc. can be regarded as the basic introductorisotor
those interested in the histories of these peopled, they all open with the primary
guestion ofwhothe Goths, the Franks or the English were. lo®@#n history too there
have been similar attempts, and what has come dowrs as the Koprili — Wittek
debate is actually nothing more than an outstandifigrt to solve the very same
problem. Who were the Ottomans? What were theigire? Were their actions
motivated by the Islamigazaor by the Turco-Mongolian tribal tradition? To wiextent
were they influenced by Byzantine, Sasanid and @vlgatamic institutions? This almost
seventy year old debate was then deeper excavatefligher extended with the help of
newcomers such as Halihalcik, Rudi Lindner and most recently Cemal Kafada
However, compared to, say, the Franks, the Ottooase presents a fundamentally
distinct problem. While “Frank” refers to a pegpl®ttoman” refers to a dynasty; and
all the above remarkable studies sought a defmitad that dynasty. With its
administration, its methods of conquest and itcephof sovereignty, they tried to relate
the Ottoman dynasty to the historical realities tharounded it. Hence, it was primarily
the elements which made up the “Ottomanness” ofiyimasty that were brought to light,
and this basically determined the identity of a lsreite at the highest strata of the
society. However, even in its restricted form adynasty, the definition of “Ottoman”

embodied enough complexities and problems, whichia way evident in the long



duration of this debate. Nevertheless, with itsrtatuals, ceremonies and manners, this
dynastic identity — despite all its uncertaintiealso structured itself as an ideal for the
members of the ruling elite, and therefore it deieed the first prerequisite of being
Ottoman in its most politically correct form. That being part of the dynasty either as
its member or as its servant, but in both casety avihigh feeling of belonging which
brings along the full acceptance of its norms amstams. Although, such a formulation
is an oversimplified and still a problematic oneatoid further confusions and due to a
necessity of standardization, this will be the wigfin, which | will stick to when | refer
to the Ottomans.

In Ottoman Empire and Islamic Traditiadorman Itzkowitz writes about a group
called “the true Ottomans.” Here, the term Ottondmes not have a solely dynastic
meaning, but also a cultural one and defines @& ®ilinority within theaskericlass. To
be a “true Ottoman”, one had to serve the stateedbe religion and “know the Ottoman
way”. Knowing the Ottoman way required competemcy“High Islamic Culture”,
expertise in Turkish and compliance “in public teetconventional manners and
customs®. Similarly, Marcus underlines that in eighteeogimtury Aleppo, besides titles,
ranks and dress codes, the separation betweensgodupgh status and the rest of the
society was determined by “elaborate rules of efiiguand ceremony which dictated
proper behavior in different social situatiéfis In both Itzkowitz and Marcus, proper
behavior is taken as a requirement of high statwih lbor someone in the central
government and for a local notable. Thereforejdessa legally defined distinction
between social groups, which was materialized ftijinailne dress code, we can also talk
about a broader culturally defined division. Theas this cultural “code” based on local
traditions (of Aleppo as an example) or was them@mon ground on which it had
flourished? Suraiya Faroghi claims that even thoagme pashas of the eighteenth

century wanted to manage their provinces as indkpdly as possible, in cultural

! ltzkowitz, Norman. Ottoman Empire and Islamic diten. Chicago: The University of Chicago Press,
1980, p. 60.

2 Marcus, Abraham._The Middle East on the Eve ofibtoity: Aleppo in the 18 Century New York,
1988, p.64.




matters especially, they did not take their regiaesa reference point. The provincial
notables of both Anatolia and Syria looked towdstignbul, and many of them, although
they continued to speak Arabic, wrote works in t@toman language” (e.g. Mustafa
Naima)f. Therefore, the requirements of “true Ottomanhesthat is, “compliance in
public to the conventional manners and customs”“amgertise in Turkish” — were not
only valid for the small minority within thaskeri They were also accepted and found
crucial by local notables, who, for various reasamanted to be as close as possible to
the privileged class of Ottomans, if not to joireti These points suggest that from the
seventeenth century onwards there emerged a née’,'sVhich was no longer confined
to Itzkowitz's self-contained minority, and had bete more complex to include various
groups from theaskeriproper to tax farmers and merchants. Howevenguie term
“elite”, especially when referring to this new ahtbad group, requires a good deal of
clarification. A major problem rises from the rida@ between the ternaskeriand elite,
which is immediately followed by a problem of defiion when thereayais concerned.
Being a legally determined “class”, tlaskeriwould include, say, antiderrisfrom an
Anatolian town, a janissary and thwab-i sade gas. Despite being members of a
privileged class, and despite having ranks, wobkbké people all pass as elites? They
would certainly be distinguished members of thaetgcbut where would oumtderris
stand when compared to a wealthy merchant fromauwvko, in legal terms would be a
member of the tax payingay&? How can we define the characteristics of an Cdatom
elite class, which would be composed of people ffl@gally distinct” social groups, and
where would we put the dividing line between thiseeand the rest of the society, the
commoners? These are very fundamental problemdtofm@n studies, which cannot be
answered in clear-cut terms, and although manmetgte Turkish language might have
acted as one possible common ground for the legfitom of “membership” into the elite,
they cannot function as the only social dividingeli For our purposes, economic power
will be an important determinant, and besides thvaise have acquired social status and
recognition through their ranks, | will use thentefelite” also to refer to those who had

accumulated a certain amount of wealth and eitloerght offices/tittes and became

3 Faroghi, Suraiya. Subjects of the Sultan: Culand Daily Life in the Ottoman Empir&lew York: I.B.
Tauris, 2000, pp. 80,81.




notified, or just remained as wealthy members efdbciety, but still with the need and
capacity to show off their economic status. Anyarematter how competent in Turkish
and how conscious of proper manners he might haen,bwill be categorized as a
commoner, as long as he does not have the ecomoeains and/or the prestige to present
himself within an elitemeclis On the other hand, since wealth and rank aloeenat
enough, and following the appropriate rules of eaands also an important criterion, a
second divide is also necessary. To stick to dnguage of our documents, this will be
the one between thébars the polite or the gentlemen who followed the gromanners,

and the newly rich or thgeni zenginler/kibarlagrwho did not.

2. A Problem of Identification: Regions, Nations ad Identities:

Historiographies of all empires tend to suffer framvery peculiar problem that
emerges from the mutual identification problem lestwan empire and its “nationalized”
ex-subjects. As Cemal Kafadar underlines “natidmatoriographies (indeed modern
historiography in general, to the extent that ndiions as the history of nations) have
tended to assume more or less sealed culturalitiésnbf peoples (Turks, Greeks,
Spaniards, Arabs, etc.) who have come into contatttin the framework of a larger
bipolar division of equally sealed civilizationatlentities (East / West, Muslim /
Christian, etc)” Here, especially the emphasis on “a larger bipaivision” is
extremely important, and that is why Kafadar coessdthe Spanish and the Ottoman
cases to be similar. Due to such a dichotomouisidiv of black and white, the former
suffered from identification with its Muslim pastnd the nation states that were formed
within the boundaries of the latter (especially Badkan states where both an East / West
and a Muslim / Christian division was prevalentdha find a way to deal with the
Ottoman past. However, this historiographical ditea has very little to do with a pure
scholarly effort to explore the mutual interactiogtween an empire and the identities of
the people that lived under its banner. It is moggroblem caused by a retrospectively

* Kafadar, Cemal._Between Two Worlds, The Consioacbf the Ottoman State Berkeley and Los
Angeles: University of California Press, 1995, . 2




constructed and almost totally ideological perspectesulting from the identities built
under the banner of the modern nation state. Tdéverewithin the historiography of the
Ottoman Empire, there emerged a “genre” which ireglinot the “Ottomanne¥sof the
subjects, but their Greekness, Serbness and Tudgsh which were believed to be
preserved in spite of the Empire.

The problematic outlook that | have mentioned abisvapparent especially in the
works of the regionalist school. It is an indisghle fact that local diversities were
fundamental characteristics of the Ottoman Empa®;they would be of any other
empire. It is also an indisputable fact that frima seventeenth century onwards, local
power groups started challenging the central gowem, either as local merchants or as
local notable families, which in many cases ovgréap However, suggesting that with
the weakening of the “totalitarian character of sh&té”, local cultures finally turned to
their natural development patterns (which was mfged with Ottoman presence) is
actually reasserting the existence of a nationsérmse that helped the preservation of
local identities. Then the question would be, wid exist in Aleppo, Cairo,
Thessalonica, etc. prior to thignaissance of consciousn@ssThroughout the era of
affective Ottoman presence, if local cultures weuppressed by the central authority,
what was introduced instead of them? Even if tlaestid not bring along anything,
would it be too awkward to suppose that the merstexce of suppression alone would
open various sideways and off-tracks along theutahtdevelopment pattern” (if such a
thing ever existed)? In other words, could the gmes of the Ottoman state, in any given
locale, have created a choice of identity, whicluldpwhen accepted by the commoners,
enable us to talk about even a slight alteratiotmé@ir habits and behaviors similar to that
of the elite?

® Here, Ottomanness refers to a possible changayitpaal culture, which would result from Ottoman
presence, and not to the transformation of thd lpgaulations into Ottomans as explained in thevipres
section.

® Todorov, Nikolai. Social Structures in the Balkans During the Eightieand Nineteenth Centuriés
Etudes Balkaniques 4Sofia, 1985, p.50. | believe that using a OMar construct such as “totalitarian” to
describe a pre-modern empire is in itself a problgenissue. This ideological composition, which
eliminates all diversities and creates a single ahmost theological “evil” is nothing more than the
reincarnation of Oriental Despotism in a far les#gsophical and far more politicized outfit.




Stoianovich mentions a peculiar “Greek” identitatthvas most explicitly apparent
in the Balkans during the eighteenth century. Tiésntity, as he stresses, was isolated
from all ethnic connotations, and included VlacB&vs, Albanians and Greeks either
because they were all Orthodox (and Greek was angyn for Orthodoxy), or because
they were all merchants (and Greek was the langwAggommerce). For the latter
possibility, Stoianovich quotes the following reke&r“a Greek was above all a peddler
or merchant, and in this sense even a Jew could l@&reek’.” Such a definition
provokes one to look for a similar common “langudag@eot literally) or a similar
“religion” (again not literally) that would lead the appearance of at least certain aspects
of a common identity outside the realm of the editel within that of the commoners.
However, this should not suggest that there wasgiesand unifying tag, which could be
attached to all members of the Ottoman societygt@ky define them as the fully over-
lapping elements of this complicated entity. Ewelmen the elites are concerned, we
would not expect one merchant from Aleppo and artoffom Bursa to resemble each
other to the extent that we would have a single awer-arching definition of “an
Ottoman elite.” On the other hand, still, any pege that would result from being
considered &ibar, would lead to the emergence of a common groundhioimum
requirements between the two merchants — of mariaemur concerns. When we talk
about the influence of Ottoman presence on lodali@s, the issue of reception — that is,
how local populations received the Ottomans, or timey responded to them — becomes
a crucial point of consideration. As we have s@ethe case of the elites, Ottomans and
“the Ottoman way” could have been received as #gitimate pass into a privileged
class. Beyond that, and especially for promineatamant families, who would travel to
distant lands, receive fellow merchants, or attlease connections with different trading
posts, “a common language” or “a common religionigim in fact be a necessity.
However, when we look at the commoners, it appé&aas their choice of joining a
“common group” may not in fact bring along the dguavileges as that of the elite, and
for a peasant in Kayseri, establishing a commorumgfowith another peasant in

Damascus would have, if any, very little advantageven when we assume that he had

" Stoianovich, TraianThe Conquering Balkan Orthodox Merchamtlournal of Economic History XX
1960, p. 50.




such an idea in mind. On the other hand, this doésuggest that Ottoman presence had
no influence on the commoners of different regiortSven a change in the taxation
policy, or a restriction on entry into a particuktisan guild, or a re-structuring of the
physical environment would have considerable infaes, which might have been
reflected on the manners and identities of thellpogulations and lead to a somehow
common ground between different regions. Howesach an influence is extremely
difficult to detect, and for the purposes of tresearch, what we should keep in mind is
that the “geographies” of the elite and the commeneere gravely different from each
other. While “the greater Ottoman world” would kaxccupied little space in the mental
map of a shoemaker or a peasant, for an elitertidiogy existed with all its realities and
requirements. Therefore, although regional divesi are always important
determinants, when the commoners are concerney,steuld be handled with even
further care, and for a study on manners and ityewtiere the characteristics of possibly
different social groups seem to overlap, a geodgcaphmitation is essential. This is also

due to the nature of my sources, which | will dsdh in detail in the following pages.

3. Empire Building and Ideology:

If we are talking about first a legally definegkerireaya divide (despite all its
problems and obscurities, which became even moegaf@nt after the seventeenth
century), and then a more socio-economic elite/coman distinction (for which |
already gave my own definitions), we should aldk #&dbout different identities for the
members of these social groups. If we vulgarlered this structure as a hierarchy of
identities, then, at least for a certain periodimie, at the top of this ladder, there was a
group, which Itzkowitz calls “the true Ottomanslf, in the seventeenth and eighteenth
centuries, “knowing their way” did really become iamportant factor in the creation of
the new elite, then, we should now look at the gsscout which the idea of true
Ottomanness might have emerged. This may enabie dsaw a better picture of how
this idea might have functioned in the construciom preservation of identities in the

Ottoman Empire. Since the first glimpses of théeo@an identity had flourished out of



the Koprulu-Wittek debate, it should make a goadtstg point for our search. Similar
to the formulations of the regionalist school, maybe with a more moderate tone, this
controversy too was shaped within an ideologicacaurse. Without going into
exhausting details about the discussion, | shaflgrunderline that on the one side there
was Paul Wittek, who was brought up within the $afyp tradition of the Weimar
Republic. On the other, there was Fuad Koprilip Wwad anmAnnalesperspective in his
mind, but which he had combined with the nationaliscourse of the young Turkish
Republic. Wittek, with his Weberian approach tstbiiy, believed that ideas had a life of
their own and that they had direct provocative @ffen actiofi. Therefore, in his search
for an idea or an ideology that might have infllesh¢he activities of early Ottomans,
Wittek came up with thgazathesis. That is, the Islamic frontier warfarequed against
the “infidels”. Kopruld, on the other hand did rmelieve in either the force of a single
motive, or in such "chivalresque imagery” as Cetafadar calls it He tried to see the
frontier society with all its complexities, at theart of which laid a Turkish element; and
that could not accept the influence of an Islardeoliogy, which would go beyond the
boundaries of the national essence. Therefor&dprili’s approach, what motivated
the early Ottomans was a Turkic tribal traditiorhieth embodied the characteristics of
Seljuk and llkhanid practices. Here, what concersss neither the validity of the two
approaches nor the shortcomings of the two scHatislogical perspectives. It is more
the nature of their sources that | am interestednd especially those of Paul Wittek.
The earliest document written by the Ottomans tledwes is the Arabic Bursa
Inscription (1337). This is also the earliest doemt on which Wittek bases his
argument. In this inscription, Orhan is referrecas the “Sultan of thgazis and “gazi
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son of agazi According to Lindner, these points should besidered more as a

retrospective legitimation of Osman’s and Orhanfagmatic practices than a direct

8 Lindner, Rudi Paul._OrtagaAnadolu’sunda Gocebeler ve Osmanliléfrans.: Miifit Giinayjstanbul:
Imge Kitabevi, 2000, p. 21.

® Kafadar, p. 41.

% Lindner, p. 20.



reference to the fundamental role gdzain early Ottoman activities. That is to say,
instead of the history of an earlier period, thecnption should be considered as the
propaganda of a later period that was born out afewly emerging orthodox and
sedentary cultufé. What Lindner emphasizes is the emergence oftami@n ideology
that found it necessary to legitimize its pastfansforming it into something that it was
not. Again, here | am not interested in to whaeetgazaplayed a role in early Ottoman
history. My focus is on the rising need for a espective legitimation. Unlike it might
be argued, this has very little to do with what ®#oman past really was. In other
words, no matter if the early Ottomans were ggadisor not, a later emphasis omazi
past indicates that at the time the inscription wagtten, gaza was perceived as
something to be underlined. This may, as Lindmgues, reflect a later introduction of
the gaza ideology into Anatolia that made its retro-constion necessary for the
Ottoman State. On the other hand, it may indithéeexact opposite — if not for the
Bursa Inscription, most probably for later chroaersl such as Yah Fakih and
Asikpasazade who were part of tigazi-dervishmilieu. That is, the disappearance of an
early practice (thegazg as the Ottoman State became a sedentary enttty igi
centralized institutions which made the detachnfiemb its nomadic frontier principality
past inevitable. Therefore, as Cemal Kafadar gomit, what we see insfikpasazade
and his likes is not the linear development of @esideology, but on the contrary a
second — and even a reactionary — voice raisechgtgdhe construction of an imperial
political system and its ideolog}®’ In other words, beyond the ideological outlodk o
modern scholarship, there is an ideological comtr®y within the documents that
modern historiography was based upon.

What could the above information have to do with turposes of this section?
First of all, it underlines that at some point itt@han history — and that would most
probably correspond to the latter half of the feartth century — a former frontier
principality (be it a Turco-Mongolian tribe or arlzthof gazig began what Kafadar refers

to as “an imperial project”. In its simplest forthjs meant the restructuring of former

" bid, pp. 22-29.

12 Kafadar, pp. 99-114.
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institutions along the needs of a sedentary entpatclaimed world dominance. As this
renewal process went along, the institutional ckangevitably enforced the Ottomans to
pursue a transformation in their ideological frarmnev As Kafadar underlines, it was
out of the requirements of a sedentary centraligiade that both the administrative
traditions of classical Islam anchedreseeducated intellectuals penetrated into the
Ottoman system and re-interpretgazawith an “orthodox coloring®. In other words,
although Ottoman religious perspective never cotaple detached itself from
heterodoxy’, the gradual rise of orthodox Sunni Islam to danire resulted from the
practical realities of this state / empire buildimgcess. Therefore, regardless of what
their origins might have been, by the end of Mehri&ireign'®, the Ottomans had
established for themselves a new and differenttigen This suggests that, this whole
epoch of institutional and ideological change alseaesponds to the construction of an
identity that would satisfy the necessities of tlew empire. Of course, no identity
construction can function properly without the pmse of outsiders, and soon, the

Ottomans would also find their appropriate “others.
4. ldentity Construction, Others and Ottomanization
Stuart Hall emphasizes the difference between aralat conception of identity as

“a recognition of some common origin or shared abtaristics with another person or

group”, and a discursive approach that sees idesatidn as a construction always in

13 |bid, p. 113.

1 Further information can be found in Halilalcik’s article on the relationship between Mehnhieand
Otman Baba (a prominent heterodox dervish of th@ggin Smith, Grace Martin and Carl W. Ernst eds.
Manifestations of Sainthood in Islantstanbul: Isis Press, 1993.

15 According to Ahmet Ygar Ocak, both the structure of the Ottoman State @ibal principality and its
ideology (represented b&bdalan-i Rurh found their ultimate transformation with Mehmddahd the
conquest of Constantinople; and he adds — quotimg Halil inalcik — that Mehmed Il was the actual
creator of the Ottoman Empire and its sultanic gisgte. Therefore, it was not a coincidence that th
“dream of Osman” (which told that world dominancasapromised to Osman in a dream of quasi-religious
motifs) stories were put to pen in the fifteenthd aixteenth centuries. (Ocak, Ahmedsaia XV-XVI.
Yiizylllarda Osmanl Resnfdeolojisi ve Buna Muhalefet Problerini XI. Tiirk Tarih Kongresi, Kongreye
Sunulan Bildiriler (Ankara: 5-6 Eylil 1990)Ankara: Turk Tarih Kurumu Basimevi, 1994, pp032.206.)
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process. Although, a constant continuity of cangton does not necessarily suggest that
identities can be lost or won at any time, it iradés a state of conditional existence. On
the other hand, the conditions under which idesgitire sustained depend on difference
and exclusion, rather than internal sameness. efdrer;, they are constructed not outside,
but through difference, through a relation to wihaty are not; and this process should be
understood as the product of specific times andiBpaliscursive formations. In other
words, while identities are formed through a preaafsclosure, the norms that determine
the exclusion of the other and the different afgjextt to historical chand® However,
although this relatively closed “unity” of idena8 may construct itself through a
continuous redefinition of an “other”, its intern@inctioning depends on what Norbert
Elias calls “a network of interdependencié§.tWhile the existence of a group identity or
social identity depends on the existence of ansidet” which will enable a self
definition of the group, it also requires the esiste of participant “insiders” to validate
that definition. Therefore, such a network of rdapendencies will eventually be
necessary both internally and externally. Elasataty Diana Fuss, identification, as
“the detour through the other that defines a sgiérates in a field of social relations, as
the play of difference and similitude in self-othedations®.” Within the Ottoman
context, the play of difference took place on twwedls and it went parallel with the
construction of the new imperial ideology. On deeel as the new institutions and
norms became solidified, a legal and institutioslats division was formulated as the bi-
polaraskerireayadivide. On another level, the “imperial projeatade it inevitable that
the early Ottoman past and the late fifteenth-sixtie century realities had to be divided.
That is to say, the Empire of the sixteenth centaayld not afford empathy towards the
nomadic tribes of Anatolia on the basis of “a comnuoigin or shared characteristic.”

This was not only because of the fact that thisriowmn origin” had been consciously

16 Hall, Stuart. Who Needs ‘Identity’® du Gay, Paul, Jessica Evans and Peter Redmanigelstity: A
Reader London: Sage Publications, 2000, pp. 16-18.

" Elias, Norbert.Homo Clausus and the Civilizing ProcessGay, Paul, Jessica Evans and Peter Redman
eds. _Identity: A ReaderLondon: Sage Publications, 2000, pp. 294, 295.

8 Dunn, Robert G. _ldentity Crises: A Social Critigof Postmodernity Minneapolis: University of
Minneapolis Press, 1998, p. 3.
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transformed into an elevated Arabo-Persian heritagka Seljuk lineagé There were
also practical realities that made these tribaligsounreliable on a long-term basis, since
they would frequently take an independent and tasisattitude towards the central
governmerf®. Nevertheless, theeaya the tribes and practically all conquered peoples
within the core of the Empire were “the others” the Ottomans of the “high classical
age”. However, this never meant that the “Ottornaimdn” of the subject peoples (the
others) was unlikely. On the contrary, this was #ery practice on which the whole
Ottoman system depended. A non-Muslim could joegrivileged class of Ottomans by
acquiring ariimerastatus through théewirme system. In other words, he could actually
become a part of the military-administrative systerAccording to Mustafa ‘Ali, a
sixteenth century Ottoman intellectual and bureatiche products of this slave system
made up the most genuine Ottomans, and the syttethwas the “fundamental process
in the creation of the centralized state andasbieericlas$’.” For a Muslim member of
the reayg the process was more complicated and difficultt bonetheless it was
possible. One way of joining thaskeri class was through a service in Gmera
household. Although, following the late sixteew#ntury, the increasing restrictions on
reayaadvancement made service in the households offoghyranking officials almost
compulsory, the road was still open. On the othemd, forreaya volunteers (those
voluntarily joining the campaigns) rising above tlamk of simpletimar holders was
quite extraordinak?. However, there was also another way for a Mustimise within
the system, and that was througbkdresesducation. As a student he would subsequently
finish Hagsiye-i tecrid Miftah, Kirkli, Hari¢, Dahil and finally Sahn-1 Seman medreses
and become danismend At this point — and according to tkenunnamenf Mehmed I

— if he wanted to join theskeri class, he would be granted twenty thousakdes

19 Fleischer, Cornell H. Bureaucrat and Intellectimathe Ottoman Empire, The Historian Mustafa Ali
(1541-1600) New Jersey: Princeton University Press, 19862p8, 254.

2 |bid, p. 256, Note 7.
2 |bid, p. 256.

22 Kunt, i.Metin: The Sultan’s Servants: The TransformatiéOttoman Provincial Administration 1550-
1650 New York: Columbia University Press, 1983, p-4%
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together with the first degree péamet. Otherwise, he could choose to rise within the
ilmiye class and join the “learned”. A member of an Atah nomadic tribe, gurik
could follow the same steps. However, primarilyhiaé to join theeaya which required
paying the agrarian tax and being recorded as aapéan atahrir register; and this
constituted a point of no return for the tribesAfen All of these cases indicate that the
Ottoman state apparatus was based on a systenttofri@nization”. Either through the
dewirme and medresesystems or through service, a subject could beicad” to
become an Ottoman. Hence, an Ottomanized subjastabove all a recruited or a
volunteer young man who was educated in the reapgings of Ottomanness. On the
other hand, the process, which we see here heregsponds only to a conscious,
selective and a relatively encircled effort iniédt by the ruling elite to satisfy
governmental needs, and therefore instead of thexgance of a “common ground”, it
suggests the incorporation of the subjects into “dreunds of the Ottomans.” In
addition, this same processs would be observes lidieal and proper” structure more in
the classical age than in the seventeenth and eegtht centuries, and again, the
governmental needs that we mention here correspmnrd to that classical age than the
later periods. Just as the classical system h#ableshed a certain social divide
according to its needs and capabilities, the nestesy of the post-classical age also
created its own divides according to its own nestt$ capabilities, and as the economic
structure began to evolve into something differéime, former “class distinctions”, in a
way, became less and less valid. How else canxpiaia the emergence of merchants,
and especially tax farmers aagansas the important members of the new Ottoman elite?
Similar to Norbert Elias’ account on the Europeaurgeoisie, these people “aimed at
increasing their own privileges at the expensenefdld nobility, even though they were
at the same time — and this gave their relationghipeculiarly ambivalent character —

bound to the old nobility by a number of commoniabitonts>.” Therefore, the relative

2 Uzuncasih, ismail Hakki._Osmanli Devleti’niimiye Teskilati. Ankara: Tiirk Tarih Kurumu Basimevi,
1988, pp. 12, 59.

24 Lindner, p. 96.

% Elias, Norbert._The Civilizing Proces€ambridge: Blackwell Publishers, 1982, p. 501.
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social mobility of the post-classical age did alltive appearance of a naskeri elite
(through a non-institutional process), whose posgiwere determined by their economic
power (and titles, if they bought offices), but, agke recognition agibars required
obedience to appropriate manners (or the “Ottomag”)w which may be seen as the
legacy of the classical period and the old “nofilitOn the other hand, for a commoner,
who did not have the economic means, the only bowdbility was still the institutional
path, which was becoming less and less stablet@ndderline again, his knowledge of
proper manners mathered little as long as he wasable to join akibar meclisi
However, the existence of class divisions, andexistence of different identities for
different classes should not mean that the emeegefca common ground between
distinct social groups was a total impossibilit least in limited geographies, in periods
of increasing social mobility and transparency ankkast in minimum terms, this may be
a valid case. Now we shall see whether mannergtrhigve acted as such a common
ground in the Ottoman Empire.

5. Courtesy, Manners and ldentity:

Underlining that in earlier centuries the term oustvas used to mean more or less
what we mean by culture today, E. P. Thompson arglat custom should in fact be
seen as amentalité and as a whole vocabulary of discourse, of legition and of
expectation”, and “as an arena in which opposingrésts made conflicting claims.”
Therefore, culture should also be considered amigas arena of conflicts (between the
literate and the oral, the superordinate and theorslinate, the village and the
metropolis), and not simply as a system of consersul sameneds Expanding on
Thompson’s view, | suggest that, as a categorysfom and culture, manners constitute
one of the most important domains over which sumfflicts take place; and eventually
lead to identity formations based on difference asatheness. Especially from the

sixteenth century onwards, Europe experienced aragpn of classes manifested

26 Thompson, E. P._Customs in Common: Studies imlificmal Popular Culture New York: The New
Press, 1993, pp. 2, 6.
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through behavior, gestures and speech. In 1528eBar Castiglione publishethe
Book of the Courtieran early example of the courtesy book genre wivghld last up to
the end of the eighteenth century. The courte®kdavere written for a noble audience,
and through instructions on manners, they estadligiestures as the most visible sign of
difference between the nobility and the comnfdnsAs Michael Curtin points out, the
courtesy books emphasized the essential qualiiethbse whose concern was to stand
out from the sociefi. On the other hand, as the nobility stood oumnftbe society, the
difference they played out was not only against cbexmoners, but also against the
nobilities of other countries. This, in the eneéated separate identities for the French
and the Spanish aristocracies, which was visuadlpifasted in the way they walked, ate
and gestured. However, if identities are constructed with refece to the other, for the
French aristocracy otherness was not only derivech their Spanish counterparts, but
also from the subordinate population of Franceothrer words, exclusions and closures
did not take place only across borders and betwebilities, but also within borders and
between classes. Therefore, what separated tinetFe:nd Spanish elites were also the
peculiar qualities of the others that they founthim their countries. Following the same
argument, | suggest that a similar playdifférancebetween the Ottoman elite and the
commoners should have created identities for the dlasses which were set apart —
among many things — by the distinct characterisifde manners that they internalized.
So far, everything seems to be pretty much clearwiat would happen when we
have the sufficient social mobility and the tramspay to shake this balance, and what
would happen when social classes are less seatededircontained? Th€ourtier was
written to teach courtly behavior to a noble audesrbut its composition corresponded to
a very peculiar period in European history. Withhe first hundred years of its
publication, and when the book was circulating tigtwout Europe in great popularity, it

was read by the Fuggers and the Welsers, by doatatsawyers, by administrators, and

27 Muir, Edward. Ritual in Early Modern Europ€ambridge: Cambridge University Press, 1997189,
126.

28 Curtin, Michael. A Question of Manners: Status and Gender in Etiguad Courtesin The Journal of
Modern History Volume 57, Issue 3, September 1985, p. 418.

29 Muir, pp. 123, 124.
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by artists and musiciaffs These were the new nobilities of a new courtictvidliffered,
and would differ even more, from Castiglione’s Resance court. These people were
joining the courts not because of their blood tlas, because of either their professions
or their wealth, but still, they found it necessaoyfollow the courtly manners of a
passing-by age. This is a situation quite closevhat | have mentioned about the
Ottoman Empire of the seventeenth and eighteenttudes. However, there is also a
further indication, which may be valid for both eas These “new men” were coming
from classes, which would be before consideredas’“or “common.” With their own
traditions and customs, they had little knowleddecaurtly behavior or the Ottoman
way, before these issues became the necessitibgiphew positions. At a time when
social mobility was not possible and when intesslaelations were highly restricted,
they would have neither the need nor probably thence to learn the manners of the
upper classes. However, as the “new men” begamote up, wouldn't they have carried
along any characteristic of their previous clasaesall? As they would be greatly
influenced by their new social positions, woulditiéy have, in return, influenced them?
Wouldn't these incidents all, enable the formatmiha common ground of, at least,
manners between different classes, which was basteadn sameness and consensus, but
on conflict, struggle and synthesis? We would redlyirexpect the play of difference
between the commoners and the etidehave sustained the differences between the
identities of these two classes. However, if weetartake Nietzsche’s point that what we
consider to be “good” and “moral” today, is actyaWhat was once “noble” and

Bl

“aristocratic™”, and when we consider the usekilfar in contemporary Turkish, we may

in fact see the indications of such a gradual &md,dut nonetheless possible process.

30 Burke, Peter. _The Fortunes of the Courtié¥ennsylvania: The Pennsylvania State UniveiRigss,
1996, pp. 144-147.

31 Kaufmann, Walter and Forrest E. Baird eds. Phijbsc Classics: From Plato to NietzscHéew Jersey:
Prentice Hall, 1997, pp. 1120, 1121.
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6. Sources and Problems:

In Ottoman history, what corresponds best to Clastig's Book of the Courtier
(both in terms of historical period and context)pi®bably Gelibolulu Mustafa ‘Ali’s
Meva ‘Idi’n — Nefais Fi — Kava ‘Idi'l — MecaligDelectable Morsels in Society’s
Mores?). Born as a member of theayaclass (28 April, 1541), ‘Ali had followed the
ilmiye path, and had earned himself quite a reputatianraspected intellectdal In the
last years of his life (d. 1600), on Banci Mehmet Ra’'s (Rumelibeglerbegiandvizir
to Murad Ill) request he composed thava ‘idi’'l-Mecalis (1598). Following that and
with Mevlana Sa ‘deddin’s advice that the curregetaitise could be expanded, he wrote
Meva ‘1di'n-Nefaig1599) as a suppleméht Together these two works make up one of
the most useful sources on late sixteenth centuttpn@n society with detailed
information on various classes, occupations, etanttreligious groups and of course on
the appropriate manners of a proper Ottoman. @mther hand, unlik€he Book of The
Courtier, the treatise was not intended to be a guide f@riace or to educate the
aristocracy. The initial demand that created tirgt ¥olume came indirectly from Murad
Il to see whether the public gatherings (or mam@pprly, the people’s gatherings) of the
old days still continued or not; and ‘Ali decideldompose the second one when he saw
the “strange and unmannered behavior of the peapied cruise from Cairo to Cidte
This suggests that ‘Ali actually wrote a treatige ltow proper demeanors should be
based on what he observed as improper. The measiuagproper behavior, on the other
hand, was filtered through the mind of an intellatt a member of thémiye and an
Ottoman. Correspondingly — and expectedly, a damable section of the book is

devoted to the gatherings and manners okib&rs

%2 Translation is from Brookes, Douglagroper Compartment in Ottoman SocietPaper presented at
Middle East Studies Association8Annual Meeting, San Francisco, California, Novemb2-24, 1997,

p. 1.
3 Fleischer, pp. 13-16.

3 Gelibolulu Mustafa ‘Ali. _Meva ‘Idi’'n-Nefais Fi-Ka ‘Idi’l-Mecalis. (Hazirlayan: Mehme$eker),
Ankara: Turk Tarih Kurumu Basimevi, 1997, pp. 62, 6

% Gelibolulu Mustafa ‘Ali, pp. 262, 265.
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Here, | have used a published versiorMava ‘Idi’'n — Nefais Fi — Kava ‘Idi’l —
Mecalis (Turk Tarih Kurumu, 1997). Prepared by Mehrfeker, this study opens with
the life and works of Mustafa ‘Ali, and this is lmlved by an analysis d¥leva ‘Idi’'n —
Nefais Fi — Kava ‘Idi’'l — Mecalis This section is composed of three chapters:fifse
one is on why it was written and named as suchattagable copies of the manuscript
and its language. The second is on its possihleces and the final chapter is a critical
edition of the text.Seker’s study ends with a full transcription of thacument. Both the
critical edition of the text and its transcriptiare based on a comparative study of its two
known copies. The first of these was found by Ré&tkenci, and its facsimile was
published by Cavid Baysun and the Istanbul UniverSaculty of Literature and Early
Modern History, in 1956. Following its publicatiothe original copy was returned to
Raif Yelkenci, but after his death it was eitheldsor lost, and the whereabouts of this
original manuscript is not known. Therefore, itthe facsimile of the document that
Mehmet Seker bases his study on. Cavid Baysun suggeststitbamanuscript was
probably copied in the seventeenth century, antiasndicated in the front page, it was
once owned by Neyli-zade Mehmed Hamid Efendi,Khe of Istanbul (d. 1767). The
second known manuscript is recorded under numbg4 I2 the Orhan Gazi section of
the Bursa General Library. This appears to bee [@ighteenth century) copy The
reason whySeker uses both of the copies is the fact that motetally complete and that
scribal errors and obscurities (which seem to leeglent in both documents) can only —
though partially — be overcome with such a methiocbmparison.

When ‘Ali wrote his work, he moved with the prejods, expectations and norms
of the class which he had become a member of, haedpériod in which he lived.
However, in Ottoman literature there existed aaenjenre, which (just likMeva ‘Idi’'n
— Nefais Fi — Kava ‘Idi’'l — Mecalijshad manners as their main theme, but (urilleva
‘I1di’'n — Nefais Fi — Kava ‘Idi'l — Mecalisin terms of style and purpose they approached
the issue in a different perspective. These weee'books of curses”, and as the name
would imply they were written in order to curse thed mannered. They opened with a

passage that briefly described why the author caeghsuch a work; and this basically

% |bid, pp. 64-67.
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comprised the phrase — similar to ‘Ali — “on seethg strange and unmannered behavior
of the people”. Then they listed a set of curdbese will be given in the following
chapter), which were followed by the descriptioristtte people that deserved these
curses. In terms of content — that is, the peroepif a good (or bad) manner and the
social arena where it was to be conducted — thesksbalmost totally overlapped with
Meva ‘Idi'n — Nefais Fi — Kava ‘Idi’l — MecalisHowever, a shift in style from Mustafa
‘Ali's moderate, observation-based advices to olmt@n-based curses of enmity has
important indications. When authorship is concdrrend as | will try to show in the
following chapter, it is extremely difficult to rel a clear-cut conclusion about the books
of curses, but although we have no certain infoignafdbout the social background of
their authors, these books were evidently writtgrpbople, who were aware of proper
kibar manners. In any casthis aggressivehange in tone might, in fact point to a
reaction towards what Elias calls “an increasedarpivihrust by the bourgeois strita
either by the members or the advocates of a moressr preserved and “truibar
group. Although this possibility appears to be miorehe favor elite authorship, 1 will
deal with these problems in the following chaptarsd for now, only the prevalence of
such a tension should be kept in mind.

| have been able to look at two examples of theklmfacurses genre. A possibly
earlier example is a late seventeenth century ([B#3) manuscript written in Yanya
(loannina) by a certain Hact Ahnidand it can be found in the Baghdad 404
compilation of the Topkap! Palace Library, betwé®sn pages 96b and 98b. The second
one, which will be my primary reference, is an aymoous eighteenth century (1719-20)
example written in Istanbul. This version was s@ibed and published with a facsimile
by Hayati Develi in 1998. Following an introductioDeveli’s publication opens with
the transcription of the text and ends with an ysialof eighteenth century Turkish based

on the document, and the facsimile appears as @endjx. The original document is at

37 The Civilizing Process. 500.

% Here, | would like to thank Cemal Kafadar for ireditly informing me about this document. Just to
inform the reader | shall also add that Cemal Kafasl currently working on two other seventeenthtaey
versions andinasi Tekin has in his collection a nineteenth agnbook of curses.
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the Nuruosmaniye Library in Istanbul, between tleggs 48b and 76a of a 4925
numbered compilation. Since this compilation isoreded to be the donation of Osman I
(1618-1622), the book of curses was probably a Eddition. Looking at the front page
of the manuscript, we also learn that it was onemenl by a certain Deryiismaif®.
None of these manuscripts were titled by their agthand to avoid any confusion, | will
refer to the latter document Résale-i Garibe(which is the title that Develi uses), and to
Haci Ahmed’s manuscript &8akale-i Garibe

Before moving any futher, | shall underline an imtpat problem of periodization.
The dates, which | have given above, refer to time twhen these manuscripts were
copied and not to the time when they were origynaflitten. When we compare the two
documents, it appears that an approximation oratteal date of their composition is
extremely difficult. The main problem rises fronethature of the book of curses genre,
which seems to be based on a re-working of a pusvéxample while keeping most of
the content and the structure in their originahfer Therefore, even though the term
Kadizadeli appears inRisale-i Garibe this may not necessarily sugget that the
manuscript was composed at the time ofKlaelizadelimovement (1633-1685). It may
well be based on a previous example of the gewora that period. However, a possible
estimation can be made with reference to a certigious figure. In Haci Ahmed’s
text, there is — just as Risale-i Garibe— a reference to Baba Naslh|f this person is
really theHalveti seyh Nasuhi Efendi, whostekkeandttrbe are in Uskudar, and who
died in 1718, we can suppose that Haci Ahmed’s teight actually be based on an
earlier example of the genre that was written farisul. However, since thyeyhdied in
1718, the dates that we see in the manuscript, 46d6L673, create further problems. If
Baba Nasuh is Nasuhi Efendi, due to a 72-year réffiee, the first date becomes totally
irrelevant, and even if the second date corresptmdstime close to the composition of
the text, an earlier example of the genre upon lwthie treatise was constructed cannot
have been written much earlier than 1660s. SRisale-i Garibewould not have been

copied into anecmueon the day that it was written, we may suppostlibth theRisale

39 XVIIL. yy Istanbul’a Dair Risale-i Garibe (Hazigan: Hayati Develi) Istanbul: Kitabevi, 1998, p. 11.

4% Haci Ahmed, 97b.
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and the Makale were composed while Nasuhi Efendi was still alivelherefore,
regardless of which one might have preceded therotve may also presume that the two
books of curses were written roughly in the latees¢eenth century. This is of course an
estimation based on the assumption that Baba NasdHNasuhi Efendi were the same
people. If that is not the case, then we wouldeh@avexpand our time frame to include
theKadizadelimovement, which would take us back as early ad 836s.

The following is a study on how manners contributedthe construction and
validation of an Istanboulite identity in the waat it was reflected iRisale-i Garibe
Beyond this main purpose, there will also be ateelaadditional theme, which is the
possible transformation that both tkibar world and the Istanbul of the late seventeenth
century were experiencing. The first chapter W@l a detailed analysis of thiisale
where | will try to show who the author might haween, in which social and cultural
envoirnment he migh have written, and who couldehiaeen his possible audiences. The
second chapter, on the other hand will be devoteld to the transformation of thebar
society and an elimination of similarities betweba three documents so as to see what
the author might have actually experienced in fseenteenth century Istanbul. | will
start this chapter first with a comparative analysf the three documents and then
leaving Mustafa ‘Ali aside, | will look at the twimooks of curses. With this method, we
will be able to see both the changes and the aauitigs in thekibar culture and reach
the possibly actual observations of the authonalfy, the third chapter will be a study
based on only th&isaleand the proper manners of a man in late severmtasmttury
Istanbul.
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CHAPTER 1: MANNERS FOR WHOM: AN ANALYSIS OF THE SARCE

Risale-i Garibe opens with a passage that describes why and formwtie
anonymous author has composed his work. It is aéteing the enjoyment of the people,
hearing their indecency, remembering their violeacel witnessing the pain that the
graceful suffered from all these that the authartstwriting down his curses of ennfity
His targets are, therefore, those who lack the lgsamotion of manners and those who
have no consideration for others. Following thHi®rs introductory section, the author
lists down a set of curses which cover both thetroapleasant situations a man could

find himself in and the most unpleasant illneskes he could suffer from:

...His feet should stumble and he should fall inte #ell and break his neck. In the hot
weather he should suffer from constipation anchendold weather he should suffer from
diarrhea. In summer he should be malaria and mewrihe should suffer from pain. In a
blind alley a dog should tear his skirt and bite leig. In a narrow street he should be
kicked by a mule, a camel and an ox. In a rainpther, while passing through a
crowded bazaar, his horse should tumble anddrik should fall down and therefore, he
be disgraced. While walking on a muddy road, his should turn dark [from the mud]

and therefore, he be disgraced. On his groin @tehticles, he should have boils as big
as goose’s eggs. While laying down under the masdunge he should be attacked by
snakes, centipedes, scorpions, fleas, louses asduitoes. When he is young he should
have itchy beards and be a pig and when he is ®Ishbuld be a catamite. Instead of
being ashamed only once, without being aware, baldHart [or talk empty] a thousand

times, fall in shame, be publicly disgraced anddfare have no face to be present in

public agaifi

! Risale-i Garibep. 19.
424 sana (?) vardikta ay@& sirciip ol kuyuya diiip boynu altinda kala, 1sicak giinde kabiz va soinkle
ishale @raya, yaz ginleri sitmaya,skglni sanciya graya; ¢ikmaz sokaktan kelb-i ‘akurardin alup @te
yirtup baldirin bir yanindan bir yanina dgegtire ve taracik sokaktan katir ¢iftesine ve dmmmesine ve
Okuz sismesinegstaya ve kalabalik ¢au icinde giderken y@murli havada ati[nijn aya stir¢clip baindan
sarigl diglp risvay, ¢camurh yolda giderken koli zifUrgraya, esbabi riisvay ola. Kgasiyerinde ve
hayalari yerinde kaz yumurtasi gibi kan ¢ibanlakaga ve cami ‘ saga altinda yaturken yilan ve ¢iyan,
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Similarly, Hact Ahmed’s manuscript opens with tledldwing curses: “when he
goes to pour watét he should fall into that well, in winter days Heosld be in terrible
vain, on his groin he should have boils, into hghtgown forty snakes should crawl, he
should be kicked by a mule and while riding on kbexk through the bazaar, ls&rik
should fall, and while in a big gathering he shoiald and therefore fall in shame and be
publicly disgracet".

The similarity between the endings of the two sétcorses — in terms of
embarrassment — suggest that all of these curses passibly given for one single
purpose: The cursed one should be in such a shaahée should no longer be able to
participate in social / public life. Thereforeetlunderlying intention points out to an
interconnection between shame and de-socializafldve curse must come in such a way
that the victim should first experience immensenshigand not death or physical h&Pm
and then this should be followed by an exclusiaomfrpublic life as the ultimate
punishment. When we look at the very beginnindrifale-i Garibe we can see the
reason behind such an emphasis on shame — afdeadisat particular document. Here,
the author inversely quoteshadith According to Hayati Develi, the proper form bfst
saying should be: él-Hayau mine’l-iman (Shame from — or because ofaith)”.
However, the author uses it in the order that won&hn“Faith from — or because of —

Shame (efmanu mine’l-Hayd)™ . He may have intentionally altered thadith, or he

‘akreb birle kehleden, pireden gayri tahta bitivisisinekserrine wraya. Geng iken uyuz sakal[l]lanup
tonuz ola, kocalikta gtiola, bir utanacak yerde bdoulunup bin dane kavara vaki ‘ olup hicabasdiya
‘ni riisvay ‘alem olup ol meclise bir dahi varacgalizy sureti kalmaya.”Risale-i Garibep. 19.

43 ab-efana The meaning here could either be the exactalijeequivalent — which would simply be
pouring water — or the expression could have baed to mean urination. If the latter is the césen the
well would be a toilet hole, making the situatiaritg embarrassing.

4 “ab-efsana haneye vardukda ol kuyuyagsdiive k¢ giinlerinde ‘azim zifozlara graya, ve kasik
yirlerinde kan ¢ibanlari ¢ika ve came habinda Idane yilan gire, ve katir depmesi dokuna vewda at
ile giderken sag dise, ve ‘azim meclisde otururken beza’en (bazen?:bezoming obscene in speech)
eylce bir kavare calup ve yizi kare olup hicabgiigiriisvay ‘alem ola.”Haci AhmedMakale-i Nefsi'l-
Emrin B. 404, Topkapi Palace Library, 96b-98®b 96b.

%> There are examples of physical damage and illsessi these do not constitute an end in themselves
In other words, the physical harm is not the actimal of the curse, and it is too intended to calsene.

“% Risale-i Garibep.19
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might have known it in the form that he had usétkvertheless, in each case the author
must have believed that shame would eventually teathith. Such an emphasis on
shame is not peculiar to neither Ottoman nor Istaliterature. InNicomachean Ethics
Aristotle writes that shame, although it is not daw itself, is conditionally a good thing
because it helps us avoid bad actions. Christugmozgities of Early Modern Europe also
continued the same line of argument and suggestaid lumankind had experienced
shame in the Garden of Eden, Noah had been shayned hakedness and Jacob by his
effeminate body. Therefore, for them shame wasrgportant medium for controlling
behavior. Similarly, Renaissance authors consitielame to be like a medicine which
was not good in itself, but which produced gooeeff’. However, as | have mentioned
before, shame is not the primary concern of Riale-i Garibeauthor. Although he
seems to believe in the potential of shame as dupsy of good effects, he primarily
deals with the outcome of shame as a punishmenthws exclusion from public life.
The ones who are delighted by public life, but gire most damage to it and to those
who know the appropriate manners, should be pudibyenot being able to be a part of
it anymore. Here, the crucial point is the indisgpability of public life as a determinant
of social existence when it is conducted througbppr demeanors. Therefore, if we
consider manners as the core body of a compulsenfpronance upon which an urban /
Istanboulite identity is constructed, then the esg@n from the main stage where this
performance takes place (the public life) would méze denial of the identities of the
excluded ones. In the following pagesRi$ale-i Garibewe read the specific occasions
and modes of behavior that would lead to such aatlesnd we see the “others” of a
mannered group who most probably considered thewsaed be the proper performers.
This framework inevitably raises a set of questioki¢ghich historical and spatial
circumstances are we talking about? Who is theaaugthd who are the audiences? What

is the social and cultural context of the text?

*” Gundersheimer, Werner IRenaissance Concept of Shame and Pocaterra’s Diabglla Vergognan
Renaissance Quarterlyolume 47, Issue 1, Spring 1994, pp. 34, 37, 48-4
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1.Geography and Chronology:

In eighteenth century England, when courtesy liteea was at its peak, the
manners that it conventionalized not only separ#itedaristocracy from the commoners,
but also set the difference between what was urbadewhat was provincial. Through
the courtesy books, the nobility of the countrygidepared themselves for the standards
of London and its “fashiorf®. As it was emphasized by E.P. Thompson, under the
umbrella of the “un-consensual” culture, the candlidid not take place only between the
classes, but also between the village and thewttich in fact, by the eighteenth century
had already set the standards for new class distnsc Since this is neither a study on
urban history nor on the emergence of modern degmtal will not go in detail to
explain how and why the city came to dominate ibéhEarly Modern and Modern eras
of European history. However, | shall briefly urde that what set the difference
between the country and the town was the existeht@o distinct modes of production
which led to two distinct modes of existence. Tihsatindustry and commerce (from
guilds to factories and merchants to multi-natieshain the one hand and agriculture
(from the plough to industrial farming) on the atheHere, what led to the rise of the
European city — and the whole discussion of Europitg versus the Islamic city— was
the relative independence of European towns frontraegovernments (or monarchs)
that enabled class formations based on economigtg@nd independent of the bonds of
ancient regimes.

When we look at Ottoman history, the issue becama® complicated in terms of
the distinction between the town and country. Adowy to Suraiya Faroghi in economic

terms and when compared to Europe, such a dividdesa rigid in the Ottoman Empire,

“8 Curtin, p. 402.

“9 For a detailed historiographical study on the éssee Haneda, Masashi and Toru Miura. Islamic tUrba
Studies: Historical Review and Perspectivéiew York: Kegan Paul International, 1994.
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and the existence of country merchants and citydas was more prevalent than it was
in Europ&®. However, the actual difference between EuromeahOttoman cities was
not based on city farmers and country merchants,obuthe fact that with very few
exceptions Ottoman cities did not possess chawish had led to the independent
development of their European counterparts andriiee of strong merchants. On the
other hand, at this point one has to be cautiodsrms of which parts of the Empire are
under consideration, especially if we are talkibguwt the emergence of a new and more
diverse elite from the seventeenth century onwardsoking at provincial towns, and
especially those in the Middle Eastern regionshef Empire, it becomes evident that
especially from the seventeenth century onwardsh Bzonomically and politically
merchants became a strong and prevalent grougeighteenth century Aleppo, it was
only the big import-export merchants that could gieste into the city's elifd
Similarly, in Mosul, the Jalili household (origityala merchant family) was the most
influential group? and in seventeenth century Nablus it was the gemee of yet
another strong merchant community that allowed gnewth of the regiol. In
seventeenth century Cairo, the merchant Abu Taganya his colleagues were strong
enough to contribute to the physical transformatibthe city, and they were politically
eager enough to start building projects in theniigiof al-Azbakiyya lake, which, as the
summer residence of the merchant elite, rivaledaBal-Fil where theaskeri elite had
been building their summer houdtsHowever, when we come to the core of the Empire
(that is to say Anatolia and the Balkans), we dest the level of independence

approaches to what Faroghi refers to as “semi-digrglfy and when Istanbul is

*0 Subjects of the Sultan, pp. 58, 59.

! Marcus, p. 51.

2 Khoury, Dina Rizk. Between Khassa and Amma: Elites and Commoners ghtdginth and Early
Nineteenth Century Mosih eadem., State and Provincial Society in the®#n Empire: Mosul, 1540-
1834 Cambridge, 1997, p. 119, 122.

5% Doumani, Beshara. Rediscovering Palestine: Metshand Peasants in Jabal Nablus, 1700-1900
Berkeley, 1995, p. 25.

> Hanna, Nelly. _"Making Big Money in 1600: The Lifsmd Times of Isma'’il Abu Tagiyya, Egyptian
Merchant New York: Syracuse, 1998, pp. ?7.
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concerned, what we can talk about is the direct imdtration of the central
governmert®. Still, even in Istanbul and as early as thediftth century, the dress-code
division — as the visualized expression of a ctiissnction — between the merchant and
the artisan (that is to say, one that is determmede or less in economic terms) had
become more important than the one between a Musficha non-Muslifff. On the
other hand, regardless of regional differences ted amount of independence, one
characteristic of Ottoman cities separated theraresitely from rural life. No matter if
an Ottoman town experienced European-like classndtions or felt the absolute
authority of the “Oriental Despot”, what survivedtlin its borders was a ‘“literate
culture”. In the Ottoman Empire, written cultusas accessible only to a small portion
of the rural population, and although they existgdn in small towns, in the countryside
mosques and schools were not built in large numbatisthe nineteenth centuty The
majority of Ottoman literature was written for arban audience, and therefore, they
reflected the culture, customs and manners of itlyg and for the purpose of this paper
of Istanbul, the Ottoman capital.

TheRisale-i Garibe(1719-20) was copied down sixteen years after Ahttlevas
enthroned, a year after Danihtahim Pga became the grandlzir, again a year after the
big Cibalikapi fire and on the year of the 171%tegquake, which, two months later, was
followed by another big fire. Of course, this walso a year after the Treaty of
Passarowit?. In other words, when a certain scribe addedRtsleinto a certain
mecmuan the Nuruosmaniye Library, the Empire that he,sand its capital, was going
through a very peculiar period. While its militaapd political power no longer spread

fear into the hearts of the infidels and its progpeno longer evoked admiration,

®> Faroghi, Suraiy&risis and Changén inalcik, Halil and Donald Quataert eds. An Econoarid Social
History of the Ottoman Empire Volume Il: 1600-191@ambridge: Cambridge University Press, 1997, pp.
576,577.

*Inalcik, Halil. The Ottoman Empire, The ClassicaleA1300-1600 London: Phoenix, 1997, pp. 141,
150.

*" Subjects of the Sultan, p. 59.

°8 Danimend,ismail Hami. izahli Osmanl Tarihi Kronolojisi, Cilt: .4Istanbul: Tiirkiye Yayinevi, 1972,
pp. 12, 13.
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especially Istanbul was experiencing an era ofucalt numerical and “visual” growth. It
is important that th&isalewas copied into a compilation within this epoclmietr would
lead to the infamous Tulip Era, and its tragic erith the Patrona Halil Revolt. It is also
an important indication about the perception of Humks of curses to note that the
Makaleis in amecmuawhich also embodies thanunnameof Sultan Suleyman and the
fetvasof Ebussud. The books of curses may also beeftextions of the worries that the
people had at the time that they were copied akasdhat of their authors. This may be
the outcome of a change that was taking place frartime that the authors composed
their treatises onwards. When Risaleauthor composed his work, Istanbul was already
structured in a visually segregated fashion witlaltey officials residing in the vicinity
of the palac®, and the author had certainly seen “those who dwaks from Sariyar to
Besiktas, but who, like thieves, watched the boats of tgeiests from a hole and said ‘if
they have sheep with them, let us welcome thetheif do not let us not be se®’ He
certainly should have noticed the ever-increasirigrations into the citi€s (and to
Istanbul, of course) so as to curse “those donkéys come to this city of great might,
and without knowing why they came, without studyitsglanguage and learning Turkish,
wonder around for fifty-sixty years referring taafeas finge?”.” In fact, the population
increase became exhausting enough forDhan to take precautions first in 1724 to
prevent further migrations from Edirne, and therl#29 from Anatolia and Rumé&;

Similarly, in 1734 orders were given to send thddbanians wandering around in

%9 Crisis and Changep. 581.

80“ve Sariyar'dan Bgiktag'a degin yali sahibi olup yaz giinleri gelen miisafirin kayicine deliikten hirsiz
gibi bakup ‘Kayik icinde kuzi var ise gozune gireli Kuzi yg ise gozukmeyelim!" deyen balikcilik ile
bagr pismis gidiler.” Risale-i Garibep. 23.

®1 Bruce McGowan writes that either for security @ifind occupation, in the eighteenth century, Otiom
cities experienced considerable amount of migrateomd by the time of the Patrona rebellion thereewe
approximately 12,000 Albanians living in Istanbulho also the supporters of the revolt. McGowan,
Bruce. The Age of the Ayans, 1699-18ih2inalcik, Halil and Donald Quataert eds. An Econoarid
Social History of the Ottoman Empire Volume II: 760914 Cambridge: Cambridge University Press,
1997, pp. 646, 647.

2ve bugehr-i ‘azime geliip ne icin gel@n bilmeyip elli altmy yil ‘6mir sirip lisanin tashih etmeyip
Turkce @renmeyup yaprga barmak deyensekler.” Risale-i Garibep. 22.

&3 Ahmed Refik,_XII. Asr-1 Hicri'de Istanbul Hayatilstanbul: Enderun Kitabevi, 1988, pp. 80, 815.10
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Uskiidar and Kartal back to their homes, and in 1i76@as again ordered that all the
unemployed people residing in Istanbul should be & their home¥. Especially the
Albanian population should have really annoyed author, since in almost all cases he
curses someone (or a group) for doing or not desmygething, he curses the Albanians
simply as “the Albanianstnavudia)®™.” On the other hand, the author was also aware
of the fact that Istanbul was also a religiouslyd agthnically segregated city, and
therefore he cursed “those singers who learned dyelmakamalt from the gypsy of
Eyyup Ensari, and those who hoped for a cure froenJew of Balal”. In addition,
since he was living in Istanbul it would be ina@aterto suppose that he was unaware of
the increasing tension between the Janissariesiyéh®gand theesnaf which eventually
led to the Patrona Halil rebellion. What | am segigqg is that the emergence of a
treatise such aRisale-i Garibecould only take place within an urban context vehieoth
social, cultural and economic diversities and cmfittions would be most visible and
where there would be a literate population to raadjerstand and appreciate such a
work. Since the birthplace of the document isristd, for the time being, every single
manner that appears iRisale-i Garibeshould be considered as applicable to only
Istanbul. To what extent and how they were reckivatside the city can only be
understood as similar or overlapping documents fiairer regions — and confined
specifically to those regions — come to light. Hwer, due to the unique role of Istanbul
as the Empire’s capital and due to immense sirtigaribetween thdRisale and the
Makale a geographically wider applicability — at least the core of the Empire, which
means Anatolia and the Balkans — of these manserselevant probability; but also one
that goes beyond the scope of this paper. Orotier hand, since the work we are
looking at was possibly written in the late seventé century, the manners mentioned in
the text should be considered as the product efgpecific period. However, it should
also be remembered that tResaleis an example of a certain genre. Therefore gtiger

¥ bid, pp. 131, 132, 199.
% Risale-i Garibe,p. 41.

8 « Eyyup Ensari ginganesinden makamagrénen hanendeler, Balad'in ciihudindan deva umanlar.
Risale-i Garibep. 22.
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always the high probability of literary influencehich should make us cautious while
approaching certain issues as the products of ytinel author’'s own experiences. At
this point, the next question to answer would be wie author of the document was — or

at least what his social and cultural backgrounddctbave been?
2.The Author:

The first step towards understanding the social emltural background of the
author would be a literary and linguistic analysi&. similar study is already done by
Hayati Develi, and | am personally not qualifiecbegh to take it any further. From his
analysis, we understand thRisale-i Garibewas written in the “spoken language”. As
Develi points out, Ottoman Turkish was composedhoée language groups: Spoken
Language, Written Language and Reading Language. difference between these three
groups defined the level of the author’'s educatidm author who is using the “written
language” would follow the appropriate orthographites. However, while reading the
text, he would use the “reading language” and pmooe the words according to the
“spoken language.” On the contrary, a less eddcatan would use the “spoken
language” and write down the words exactly in thenf that they were pronounced.
Again as Develi underlines, in the eighteenth cgntwhat is known as the “New
Turkish” was being established, and one of the &mmehtal rules of Turkish grammar,
the vowel harmony, was almost completely formead. other words, while from the
fifteenth to the seventeenth centuries the warltiu (he/she/it found) would be written
and pronounced dsildi, in the eighteenth century (using the Written Lizangg) it would
still be written a$uldi, but pronounced asuldi’’. When we look at thRisale-i Garibe
we see that the same word is written as it wasqueced. This may suggest that the text
was composed by an author, who only knew the kaslis of reading and writing and
did not have any further education. On the otreerdy we have to be really cautious

before reaching such a conclusion. First ofth#, text is not in its original form and it

®7 Risale-i Garibepp. 49-55.
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was copied down by a certain scribe, and this Istgucharacteristic may indeed reflect
the identity of the scribe rather than the auth®econdly, th&urki-i Basitmovement of
the late fifteenth and early sixteenth centuried dot always remain marginal, and
although both Nazmi and Mahremi (the initiators tbok movement) were highly
criticized, their legacy did survive into the setemnth and eighteenth centuffesit was
the seventeenth century poet Nabi, while advocainglicity in language, who wrote,
“a collection ofgazelsis not an Arabic dictionafy.” Therefore, we may also suppose
that theRisaleauthor might easily be a highly educated man, wées a plain language
and a simple literary style, not because he ispabke, but because he prefers to do so.

A second method to be followed to clarify the idignof the author would be a
content analysis. This can be done in two wayise first would be an analysis based on
the text itself and the second through a compangtin similar works written by known
authors. However, the first method would soon eenidiself useless, since without
relatively stronger reference points, the contenthe text would have no contextual
ground to stand on. This is neatly related to fhet that — as | have previously
mentioned — the author and the people mentiondlderiext do not have to be from the
same social and cultural backgrounds; just as ¢inéeat and the readers do not have to
be. Therefore, the only way to detach the auttanfthe text and give him an identity of
his own would be through a comparative analysis.

In Risale-i Garibethe first group of people that the author considerbe worth a
curse are theSufisof six monthavho are the people of the rdBéut who claim to know

the truth”. Then comes the second group: “The Kadks who are dressed like strange

% Silay, Kemal. _Nedim and the Poetics of the Otton@ourt: Medieval Inheritance and the Need for
Change Bloomington: Indiana University Turkish Studigsries, 1994, pp. 14-20.

% |bid, p.20.

"™Eyvela hakikat da ‘vasin eden ehl-i kisvet altiikysufiler”: One possible meaning of the term would be
condemning newsufiswho have been in the order for only six monther@fore know very little), but
who, by wearing the distinguishable costume of tleevishesgive the wrong impression of being
knowledgeable. A similar emphasis can also be se&fustafa ‘Ali who considers thautemawho wear
the trappings of learning but have none” to be agnitre lowest group of fundamentalists (Fleischer, p
260). Another, and related meaning would come ftbenuse okisvetnot as a costume, but as outlook.
Therefore ehl-i kisvetwould mean people who care for their outward diealimore than the inner ones;
and this would be the exact opposite of weevishes
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birds and claim to be Phoenix&% These two lines create a rather ambiguous tiitua
in terms of the author’s religious position. Weotanthat he is a Muslim, but keeping
himself equally distant from both orthodox and hetex factions, he obscures to which
side he is closer. Similarly, the Yanya manuscapb opens with a curse on “tBefis
who are in the guise of the people of the robewand are laughing up their sleeves, but
claim to know the trutf.” Then, a few lines later, comes the Kadizadelowever,
Haci Ahmed does not use the word Kadizadeli (onkatk). Instead he refers to them
as “those with tinged eyelidsgdzleri surmel” and *“those that wear spun
misvaK>(cikriga cevirilmis misvaklari sokingyi. From Evliya Celebi, we know that the
Kadizadelis wore the spumisvakin their headgears and that they tinged theirigs/él
Similarly, in a later passage, the authoiRidale-i Garibetoo makes a reference to the
use ofmisvak®. There are two interconnected points that one catuate from these
similarities. The first one concerns the “book afses” genre itself — of course based on
the two known documents. Both texts start withadgunmity towards the “extremes” of
heterodoxy and orthodoxy. In terms of heteroddkeg, extreme is “not knowing, but

pretending to know”, which is the exact opposite aottonventionaldervish who is

" ve simurga sinek demez ‘ankalik da ‘vasin edemfaky kiyafetli Kadizadeler. Risale-i Garibep. 20.

"2 Haci Ahmed, p. 96b. Here, unliRisale-i Garibeit is clear that the author is writing againsigla who
pretend to besufis However, Haci Ahmed write¢®vvela hakikat da ‘vasin iden rishande ehli sahib-
kisvet mukallak sufilere” Interestingly, he usesukallak the Arabicism-i Mef'ul of the Turkish word
kilik, instead ofkilikli. The reproduction of Turkish words through Aragiammar is known to be the
practice of the learned. Therefore, if not he Hlhsvas one, Haci Ahmed must have been somehow
related to the learned circles. Alternatively, somie such transformed words may have become
knowledgeable to a larger segment of the society.

3 Haci Ahmed, p. 96b.

4 Risale-i Garibep. 80. Here, it should be noted that the usmistakwas not specifically confined to the
Kadizadelis. Gelibolulu Mustafa ‘Ali, too writebaut a hypocritically religious group of peopletthaear
misvakin their headgears, and he goes so far as toidestiem as “the friends of the devil”. However,
this was written approximately thirty years priorthe appearance of Kadizade Mehmed as a dominant
figure. Gelibolulu Mustafa ‘Ali. _Meva ‘Idi’'n-Nefa Fi-Kava ‘Idi'l-Mecalis (Hazirlayan: Mehmet
Seker), Ankara: Turk Tarih Kurumu Basimevi, 19973p7, 378.

S 1bid, p. 21. If we consider the Kadizadeli moveit® be prominent between 1633 and 1685 — that is,
from the confrontation between Kadizade Mehmed&imdsi Efendi in the Sultan Ahmed mosque to the
death of Vani Efendi — by 1719-20, the influencehef movement should have been relatively minor.
Therefore, we can suppose that by 1720 the name &ael might have become the synonym for orthodox
fanaticism.
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supposed to be the “light”. In terms of orthodottys is the “religious fanaticism of the
unreligious®. Therefore, in both texts there is a reactiomiast religious hypocrisy;
and since the two documents start with this saraetign, we may consider the issue to
be somehow a characteristic of the genre, and assae shall see later on, of the period.
However, since for the moment our concern is tleatity of the author, | shall mention,
as my second deduction, that he is not againstrémds” only in terms of religious
corruption; but also in the way that they appeathasdividing line between the worldly
and the spiritual. In three subsequent passagesndntions that he is against the
“Kalenderi-like people who say that the world istjto eat, drink, fart and shit”, “those
who do not know why they came to this world and vgipend their lives with talking”
and “those who do not practice the five-time praged follow the orders of their
masters”’. Although these may sound like the words of afesed mind, they actually
suggest that the author is someone who is agaitsst feligiosity and someone that, in
his own practices, follows a moderate way that ether completely sinful nor
fundamentally religious. Hence, the ones to baexliin religion are the falseyhsand
dervishesand the ones who do not know the balance betwatngnd worldly life. This
issue of balance will be one of the most frequasues raised imRisale-i Garibe
however, for now | shall continue with the contanalysis.

Since | have already mentioned the author’'s raligistance, the best way to
continue would be following the same line of arguimeWhen the author writes about
the use ofmisvakin the headgear, he allegorically connects thes ameo follow this
practice with de€P. This symbolic relation between a deer’s horn miglakalone may
not make much sense. However, the authdRiséle-i Garibeis not the only one who

makes this allegory, and he is not the only one whbpports a moderate religious

6 By Hacl Ahmed this is given as “those with tingselids who pretend to heyhswithout ever praying
(bi-nama?”, and in Risale-i Garibeas “ those who sin and lie, but greet each otheh wireevavs
(reference is to the Muslim religious greeting: aleykiimisselamu ve rahmetullahi ve berekatahd
know no word other than ‘my Muslim brother.” Hachred, 96b; Risale-i Garibp, 20.

"“ye heman diinyada lezzet yeyiip icmek ve osurupaktgmdeyen Kalenderi-maeebler, bu diinyaya ne
icun geldigin bilmeyup ‘6mrin laf gizaf ile geciren cuvanlag be vakit namazin kilmayup efendisiniin
buyurgin yerine getirmeyenler Risale-i Garibep. 44.

8 «ye gikrikta gevrilmi misvak riya igiin hana sokan geyiklet Ibid, p. 21.
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position with a reaction against hypocritical / tergious religiosity. As a seventeenth
century poet, intellectual arkd), Atayi (d. 1636) writes the following in tHgakiname

He slanders for you have drunk the wine

(Bize hefte cengi cefasin komaz — Ceviremedim)
Wears in his head the best of thesvak

Like a rhino he attacks anyone he sees
Hypocrisy is his cloth, like a sign

His heart is troubled; there is a mirray{ne-vaj

If it was with wearing cloak

Every worker would be the Bayezid of his tifthe

In the same manner as the authoRidale-i Garibe Atayi thinks thamisvakin the
headgear resembles horns, but not of a deer, bina.r As it is evident in the poem,
Atayi uses rhino to indicate the aggressive natfreeligious fanatics. It is hard to
estimate in which sense the deer was useRisale-i Garibe. Although, it would be
anachronistic to assume that the word was usetk inontemporary Turkish meaning;
that is to refer to a light even empty speech, ihistill one possibility. On the other
hand, the Turkish-English Redhouse dictionary giyesder” as the equivalent geyik
(deer) in slang usaffe However, it is less likely that the meaning we eoncerned here
is the same; since the author frequently uses thre explicit form of pandepiizevenk
(pejavendin Persian and originally meaning “a door knobijjich would be translated
into English simply as pimp. The etymological anigf geyikis the old Turkiskkeyik,
which was used to refer to every untamed, undooasti and wild anim3l. Although
in Anatolian Turkish, the word is believed to beedigo mean deer only, there is still a
probability that the old usage might have been .kdptve suppose that this is the case,
then there appears a wildness-aggression relatphshween the allegories of Atayi and
the author ofRisale There is an obvious visual link that can be fednrbetween the
misvakin a headgear and a horn. This link, in Atayi esrout as a rhino and Risaleas
a deer. Although, the obvious connotation of ritess clear in the use of deer, it may

9 Kortantamer, Tuncal7. YizyilSairi Atay’nin Hamse’sinde Osmanimparatorlyzu’nun Goriintiisiin
Tarih incelemeleri Dergisi ]11984, p. 72.

80 Redhouse: Yeni Tiirkgingilizce Sozliik Istanbul: Redhouse Yayinevi, 1987, p. 398.

81 Eyubaglu, Ismet Zeki. _Tiirk Dilinin Etimoloji S6zkii. Istanbul: Sosyal Yayinlar, 1998, p. 281.
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still bear a similar negative meaning that woulesate a relationship between the wild
and the aggressive. Nevertheless, despite therelifites between the visual reflections
of their allegories, both authors intend to reachilar conceptual conclusions about
hypocritical religiosity. This may suggest that Risaleauthor was at least familiar with
certain characteristics of the Ottoman literarglitian, if he himself was not brought up
within that tradition.

A similarity, parallel to the one above, also exiietweerRisale-i Garibeand
Gelibolulu Mustafa ‘Ali’'sMeva ‘Idi'n — Nefais Fi — Kava ‘Idi'l — Mecalis Although a
more detailed comparison between the two works edglhe in the following pages, |
shall nevertheless mention a few points that | fmtbe important for the moment. In the
Risale the author curses “those who travel around Isthabd say ‘today | have seen so
many places”. These people, according to hime “gatisfied with their eyes, like a
cook’s dod®. Similarly, ‘Ali writes about the people who,kk a cook’s dog, are
satisfied with their eyes. However, in ‘Ali's usgaghese are not the people who talk
about the places that they have seen, but thosgiwleofeast) look at the servants with
passionate eyes, and those who (with greed) arer reatisfied with what they eat (or
havef®. The idiom that the two authors use is no lorggrart of modern Turkish.
Nevertheless, the meaning that it carries shouldlt®er to ‘Ali's usage. For a cook’s
dog — unlike an ordinary street dog — food is pecatly more available. On the other
hand, since it also constantly sees more food (thaansumes), a cook’s dog is never
satisfied with what it has and always has an eyeavbat is being served. IRisale-i
Garibe there is a minor alteration in the meaning of thiirase. Unlike ‘Ali, the author
uses it to refer to people who boast about what tfae seen and done. Although both
“satisfaction with what you have” and “keepinguth@at you have achieved) to yourself”
imply the importance of modesty, Risalethis is more explicit, whereas ‘Ali, more than
modesty, emphasizes moderation. Between Atayi Righle we have seen the

82 “ye bitiin /stanbul’l sgirdiip geziip ‘Bu giin filan kadar seyr eyledim!’ deygbzinden doyar sgi
kopesi tabi ‘atlu kulanparalar.” Risale-i Garibep. 25.

8 Gelibolulu Mustafa ‘Ali, p. 349.
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expression of a similar concept through differergrbbal and symbolic means.
Correspondingly, between ‘Ali aridlisale there is the expression of a — though related —
different concept through the same phrase. Ofsmuhis does not necessarily suggest
that our author was of the elite / learned circle®wever, therefore, as it was the case
with Atayi, we can nonetheless talk about a posst®nnection between tHeisale
author and certain layers of the Ottonilamye; a connection, which does not have to be
particularly an organic one. A further clue tostlpossibility is also evident in the
approaches of ‘Ali and thRisaleauthor towards the acrobats. Risale-i Garibe this
appears as a curse on “the acrobats who walk oroffeeto earn their day but who fall
and die indecentlynfurdad®.” Similarly, ‘Ali refers to the acrobats as indet and
stupid people and to what they earn as religioiliglgitimate haram)®. We know that
‘Ali composed his work at the end of the sixteecghtury, and that thRisaleis from the
late seventeenth century. However, throughoutptred between the two documents,
the reaction towards the acrobats seems to havainethprevalent. In the nineteenth
and twentieth centuries, it is hard to talk abouthsan approach. Abdilaziz Bey
mentions them simply as entertairférmand Balikhane Naziri Ali Riza Bey writes about
their talent&’. It is hard to tell how and why in the earliemtgies such a negative
reaction emerged. What we should keep in mind  hirethe prevalence of an
overlapping view about a very specific professieteen a palace intellectual of the late
sixteenth century and an anonymous book of curs#éisoa of the late seventeenth
century. Both this and the previous points seenbddairly strong suggestions of a
possibility that our author cannot actually be tooch detached from the elite / learned
circles of his time.

An analysis on the extent of slang usedisale-i Garibemay further clarify the

social background of the author. If such a stisdsalely based on thHeisale the amount

84«ve dunyalik ictin urgan tzerine cikupgdip de murdar élen canbazlarRisale-i Garibep. 43.
8 Gelibolulu Mustafa ‘Ali, p. 308.

8 Abdiilaziz Bey. _Osmanl Adet, Merasim ve Tabitlénisanlarinanslar, Eslence, Dil (Hazirlayanlar:
Kazim Arisan, Duygu Arisan Gunay), Istanbul: Tardkfi Yurt Yayinlari, 1995, p. 394.

87 Balikhane Nazir Ali Riza Bey._ Eski Zamanlardgambul Hayat (Hazirlayan: AliSiikrii Coruk),
Istanbul: Kitabevi, 2001, p. 183.
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of slang used in the text would immediately stiilke reader, and with all the prejudices
derived from the modern notions of “polite languagee would conclude that the author
was from the “lower” ranks of the society, where tise of slang is even an appreciated
custom. However, what we think of today as offeasand “bad” words were not
actually so bad three-four hundred years ago. madern understanding of an offensive
insult is more or less limited with sexually exglianguage, but this may not have been
the case even for a prominent Ottoman intellecsaliustafa ‘Ali. While criticizing the
MelametiMolla Siyahi, ‘Ali does not attack the poet foring an obscene language, but
for having the arrogance (despite being a weak) poetelf-satirize himself in an extreme
manner so as to avoid criticism from other peophdi then quotes this poem in its exact
form as an example of words of nonsenge/é-gy), and not obscenif. Therefore, first

of all one should rule out the established corn@tabetween slang and low social status,
and looking at the work of a palace intellectuale should also question how offensive
such a language was. At the moment, we have naienformation on who the
intended audience of theisale-i Garibemight have been, but we know that ‘Ali was
writing to be read by an elite circle. Therefosace he was a man who was making a
living out of writing, it would be absurd to assuitinat the language he used was to be
received as offensive. This suggests that theoistang may not be a very adequate
decisive factor when speculating on the identityh&fRisaleauthor, and he may indeed
be a highly educated person. Therefore, withlithe of all these evidents, the author
of Risale-i Garibemay be considered as a man, who has a high famnyilisith the elite
culture (either through organic or inorganic tiesfd in religious terms, he chooses a
middle way, but when hypocrisy is concerned refietsely. On the other hand, with all
the ambiguity of his social position, he is als®teong advocate of a preserved and

properkibar culture.

8 Mustafa ‘Ali, p. 385. The poem goes as follows:
Kirimle iki hussemi halk itdiikde

Germ oldu beniim nefsiim ucunda bazaar
Amiyle gotun bilmek iciin mikdarin

Hak kildi sikimle tsagim bir kantar
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3.The Audience:

| have already underlined that tReale-i Garibe like most of Ottoman literature,
was written within an urban context and for an arbadience. First of all, the text we
have is written in Ottoman Turkish, and therefatrés primarily addressed to those who
can read and understand that language. Seconélyknow that it was written in
Istanbul, and for the residents of Istanbul sinceontains certain details about the city,
which for an outsider would be meaningless. Thkirdlwas written for the Muslims of
the city for it also embodies expressions and catscinat only Muslims or those who are
highly familiar with Islamic culture would undersid Whileseyhanddervishwould be
familiar names for many people, expressions such“yag/ak abdallar (walking
dervishe}' and “Baba Nasuh ku (the disciple of Nasuhi Efendi, thealveti seyh®®
would not make much sense. Fourthly, and relatedny analysis on the author’s
identity, it was written for an audience who werpaly acquainted with the customs,
expressions and concepts of the elite culture.l Aave mentioned before, the readers
and the people included in a text do not have tfydra the same social status. However,
when a book of curses on manners is concernedstimyld have some knowledge of the
appropriate demeanors of the elite, so that they moake sense of a curse on an
inappropriate one. When the author writes aboaitpople “who go to the house of a
polite / an elite Kibar ev) and sit without being invited to do %4 the reader should
know that this is in fact the example of a bad nenrHence, the work would have been
directed towards people, who were aware ofkibar culture, either because they were
its old members or because they were newcomersanitrtain level of consciousness,
but in any case still carrying similar anxietiesthat of the author. Here, | am talking
about a certain group of people, who detached tees from the “vulgar” or the bad-
mannered with reference to certain modes of behaara not the amount of wealth they

8 Risale-i Garibepp. 22, 25.

% 1bid, p. 26.
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had accumulated, or the ranks that they had aadthieVéis situation corresponds to the
dividing line between the newly rich and théar, where both our author and his
possible audiences appear to be the advocateseofatter. As we shall see in the
following chapters, what seem to trubble them westprecisely “new entries” into the

elite; but entries, which did not not follow thdesi of the elite and therefore carried the
potential danger of transforming this culture ithat of the “vulgars”, did trouble them.

Therefore, the group we are talking about mighteh&deen composed of either the
members of the “old nobility” or the “new men”, bthey were united around one
common principle: The preservation of tiear culture through a complite compliance
to its manners and customs.

As a final remark on the nature of t&sale audience — and based on more
concrete grounds than the above “speculation” —care say that the text was directed
towards the male population of Istanbul. Thidirst of all, due the fact that in a society
where literacy among the female population is aersibly low, any written text should
be considered to have targeted the male audiefbe.second evidence comes from the
content of the document. Except a few cases wiveraen are directly cursed, which
will be mentioned in the following two chapters, Risale-i Garibethose who are
mentioned are primarily men. If there is any ref@e to the bad manners of a woman,
this is not directed towards her, but towards hesband'. This can be based on the
realities of the pre-modern patriarchal societygemhactive participation in public life
was primarily and dominantly confined to men. he Risale every manner that is
mentioned is restricted to this male domain, lbatstreets, the coffeehouses, the bazaar
or a feast. | do not suggest that women were nesegmt in these places, but their
presence did not require activeness. Their pr@gssrivas not determined by their own
manners, but of their husbands’ and fathers’; aoidby what they did, but what they
were allowed and not allowed to do. That is to, sayRisale-i Garibe Ottoman identity
is determined according to the appropriatenesfi@fimanners of men, and, concerning
the women; we can only see an indirect reflectibnthis identity. Hence, in our

document Ottomanness appears as a male performance.

%! Risale-i Garibep. 24. “Those pimps who, on Fridays, let theivas go out on the street”.
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Ever since anthropological studies on masculinifgpeared in academia,
“performance” and “demonstration” became the domiinarms that defined the process
through which male identity was constructed. Tiret scholar who explicitly
underlined performative excellence as the fundaat@ément of manhood was Michael
Hertzfeld. InThe Poetics of Manhoo@ study on the Cretan mountain village Glendi,
Hertzfeld examined that “in Glendoit idiom, therasMess focus on ‘being a good man’
than on ‘beinggood atbeing a man’ — a stance that stregs$ormative excellengehe
ability to foreground manhood by means of deedst thikingly ‘speak for
themselves®. In Glendi, it did not matter whether a shepheodld steal a sheep or
not® he had to do it in such a way that the victim lsloimmediately notice the
perpetrator’s skill. Similarly, if someone dancée, had to do it according to the exact
rules. As David Gilmore points out, this means owaly “adequate performance within

set patterns”, but also “publicity” and “being orew”%*.

As the only person from the
Castilian village of Fuenmayor to pursue a gradwatecation, Lorenzo was someone
who deeply suffered the consequences of not bemgi@wv. Unable to complete his
dissertation for various reasons, he returned badks village, where he was eventually
seen as #ojo, a term that means lazy or flaccid, but also ueedescribe a dead battery.
The reason behind this was the life style that ickegal for himself, which — unlike a
proper man — he chose to pursue within the houdenah in the cafes and tavetns
Such was also the case of Alfredo, owner of a sgraltery store in Fuenmayor. Just as
Lorenzo, his manhood was under suspicion sinceréfenped to spend his time with his

family and not with his fellow male villagefs However, unlike Alfredo, Lorenzo’s

92 Hertzfeld, Michael. _The Poetics of Manhood: Cehtand Identity in a Cretan Mountain Village
Princeton: Princeton University Press, 1985, p. 16.

% In Hertzfeld’s study, stealing sheep appears aditht step for a Glendoit shepherd boy to mowenfr
adolescence to maturity. Itis almost a rituat thaery boy must perform.

% Gilmore, David D. _Manhood in the Making: Cultur@bncepts of Masculinity New Haven: Yale
University Press, 1990, p. 36.

% Ibid, pp. 32, 33.

% Ibid, p. 52. The issue of spending too much tahdome appears to be a inter-cultural, or at least
Mediterranean wide issue, as similar instanceseambserved in Lozios’s study on Cyprus and Bourdie
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classification as #ojo was not limited to the fact that he lived a noblmulife. As the
term itself implies, he was flojo also because he was unemployed and unable to serve
and look after his family. Therefore, along wittetpublic demonstration of manhood
through various means, we can also talk about emegit of “useful activeness” that
constructs and validates the male identity. THatiom between “being at home” and
“being un-manly” is most evident in the Portuguesiage of Pardais, where domesticity
feminizes and “softens” a man both because it esplinemployment and a man’s
incapacity to provide, and also because it indgaeman’s absence in the masculine
spacepar excellence the café — where masculinity is practiced throwdinking,
smoking, talking and competing, yet not chaoticalyt within the boundaries of
formality and etiquett&.

The application of an anthropological study to dwgt is most definitely
problematic, since what is under investigation rsva past, which we cannot observe,
but only try to reconstruct with the help of whaashremained of it as evidence.
However, it is nonetheless a possible and usefpicgeh as long as we can trace the
existence of similar concerns in our sources. Thixactly what Anthony Fletcher did
in his articleManhood, The Male Body, Courtship and The Househmokgarly Modern
England. Although he approaches the issue from a diffepamspective — that of the
institutional aspect (schooling and as such) offmad construction — performance again
appears as a fundamental principle; but this timmtha indication of a man’s control over
his househol®. Fletcher also emphasizes that effeminacy was asehe opposite of
manhood, and that it was identified with boyhood anmaturity, to which a return was
seen as a drawback that had to be av8ideReturning back tRisale-i Garibe we see

that the issues of performance, public presencefulress (being able to “serve”),

on Algeria (Gilmore, p. 51). Miguel Vale de Almeidamderlines that the same incident can also be
observed in the highly genderised Portuguese lagggudich denotes ‘house’ as feminine and ‘work’ as
masculine (de Almeida, Miguel Vale de. The Hegeimdvlale: Masculinity in a Portuguese Town
Oxford: Berghahn Books, 1996, p. 49)

" de Almeida, p.55, 89.

% Fletcher, Anthony.Manhood, The Male Body, Courtship and The Houseimlkarly Modern England
in History July 99, Vol. 84, Issue 275, p. 431.

9 bid., pp. 421, 427.
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control over the household and the contrast betvafaminacy and manhood are all
prevalent points, which the author raises eithexatly or indirectly. These points will be
dealt with in detalil in the third chapter. HoweMeeforehand | shall underline that in the
Risale “useless” appears quite frequently as an insuét direct fashion, and in directly
as the characteristic of those who do not haverabaver their households. This should
give at least some clue on the relation betweeratiieropological literature on manhood

and our document. The rest, as | said, will appetre final chapter.

43



CHAPTER 2: A CHANGINGKIBARCULTURE?

The historical and geographical scopdRigale-i Garibecovers the Istanbul of late
seventeenth century, and it is the work of an aytivho — with the broadest possible
definition — is a strong advocate of a preserved dirue” kibar culture.
Correspondingly, the targeted audience of thisauith a group of people that more or
less correspond to his position. On the other hdnkdave also underlined that a
considerable amount of the manners mentioned indteament showed remarkable
similarities with those of the intellectual elitas( evident in ‘Ali, and as will be
exemplified later on). This suggests that our auttias either a member of that group or
had some strong, but inorganic ties with them. BE\®v, in any case he carried an
anxiety that thekibar culure was under the threat of the newly rich (dredr increasing
penetration into the elite), who cared little abdastmanners. Therefore, one aspect of
the document is its characteristic as the reflactiba conservative stand on behalf of a
particularadet-i kadim Certain, and indeed important, aspects ofdbist-i kadimwere
formulated by Mustafa ‘Ali in the late sixteenthntery. In the late seventeenth century,
what we see in both tHeisaleand theMakaleis a rage against observable and increasing
deteriorations of proper manners. On the othedhdespite being the advocates of a
preservedkibar culture, the books of curses authors may indeethéeadvocates of a
culture that was considerably different than whai believed to bekibar in the late
sixteenth century. As | have mentioned in theoibtiction, if culture was an arena of
conflict and not of consensus, a transformatiothakibar world would take place in a
similar manner as the consequence of a clash betwe= newcomers and its old
members. The more the number of the newcomergaser (especially those with
stronger intentions to preserve their previous tities), the more ferocious the reactions
of the old members become; and these old member®idoecessarily have to be from

the old nobility, or theaskerielite. They may well be a generation or two oltdtem the
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new ones, but since the most conservative clageessaially also the most privileged

ones, they would still try to prevent new entriesl aherefore increase both the conlifts
and the rate of transformation within tkibar culture. Therefore, the books of curses
might also be the manifestations of a meeting pbetiveen two previously distinct

classes, which could have resulted from a mutuaha&xge of norms and patterns of
behavior. More properly, this would be the refiectof a rising class, which on its way
up, carries certain elements from its former positand adopts certain elements of its
new spot; and therefore contribute to its transirom.

In this chapter | will look at what remained of iAlidea of a propekibar manner
in the late seventeenth century, and what changdégrefore, the first section will be a
comparison between the two books of cursesMeda ‘Idi'n — Nefais Fi — Kava ‘Idi’l —
Mecalis The intention here will be showing the simili@stbetween the three works, and
therefore portraying the extent of preservatiorhimithekibar culture, at least in terms
of ideals. Then, leaving ‘Ali’s treatise asideyill focus on theRisaleand theMakalg to
see what has changed within the course of a hungeads. On the other hand, an
important point to be kept in mind is the fact ttta¢ books of curses are at the same
time, the examples of a certain genre, and it tgoossible to suggest that the contents of
the texts were exclusively and solely derived fribra experiences and observations of
the authors. This suggests that the documents dymbaoth the characteristics of the
genre and general reactions specific to the pesisidal age that may not be all confined
to what the authors experienced. However, as &k ste in the third chapter, it is easier
to detect the observations of the authorRisale-i Garibethan in theMakale and
therefore, that final chapter will be devoted gaiigrto theRisale and specifically to the
manners of Istanbul.

Before getting into a detailed analysis, | shaBtfre-emphasize certain issues and
possible problems that might rise from this studirst of all, the presumption that
Risale-i Garibe- and the book of curses genre in general — waslacthe reflection of
a conservative reaction on behalf of the preseymati akibar culture, is based on my
analysis of only the two sources | was able to labk Therefore, both the studies on

other examples of the genre and the perspectivethef scholars might, in fact, bring to
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light enough clues to disprove my deductions. 8dlyg since there is a hundred year
distance between thdeva ‘ldi’'n — Nefais Fi — Kava ‘Idi'l — Mecaliand theRisale-i
Garibe and since to my knowledge, there are no sixteestitury examples of the genre,

I can only suggest that it was from the end ofdiltéeenth to the eighteenth centuries that
such a reactionary genre emerged. Correspondirggig, would also expect this
particular literature to first appear in Istanbulidathen spread to other parts of the
Empire. However, th®akalewas written in Yanya, and if it is really an earlexample

of the genre, this may suggest the possibility oé\eerse process. Considering the dense
settlement structure of this ct} and the probably equally dense interaction between
different classes that might result from this, saclpossibility is not out of question.
Keeping all the above problems in mind, we can moove into a detailed study of the

three documents in hand.

1. A Possible Continuity: Risale-i Garibe, Makale-iGaribe and Meva ‘Idi’'n —

Nefais Fi — Kava ‘Idi’l — Mecalis:

If the urban / male identity was something to bendestrated publicly, this did not
mean that one had to “prove” it only outside theudehold and within the various
domains of the urban world. The thin line betwden private and the public spaces was
easily crossed and “interrupted” through differdatms of gatherings, since these
indicated the “invited invasions” of the privateasp and its transformation into a public
one. Presence in another household, or the presehother people within yours
required the demonstration of proper behavior,esimaly after that point onwards were
acceptance and rejection crucial matters of corsiid®. The dependence of this
identity on social existence and the dependencsooial existence on public presence

meant that, through a continuation of mutual irdt@s, one’s identity had to be

190 The city is located by the lake of Yanya and imposed of an old Byzantium fortress, which includes
both the governor's house and other — densely gaupresidences. The fortress, on the other hand,
surrounded by another residential area, which $s dense, and the total of the city is not biggant
contemporary Emindnt region of Istanbul.

46



approved; and this could only be achieved with tlmsmduct of proper manners.
Therefore, while comparing Mustafa ‘Ali arRisale-i Garibe my starting point will be
gatherings, invitations and manners of the table.

The beginning of every gathering, of every invitatinvolves a promise; a promise
of being at a certain place at a certain time. odging to ‘Ali, those who do not come to
a meeting although they were invited (and in retpromised to come), should be
punished according to the decision of whoever dmgsnthe gathering. The penalty,
which he finds suitable, is the payment of a certanount of goltf’. The author of the
Risaleshows a similar reaction both towards “the distotaen, who say ‘I will come to
you at this time’, but do not and keep the man iwgitand “the dissolute men, who say
‘come to me at this time’, but when the time comest, being present in their homes,
make the [invited] man miserabfé” Of course, visiting someone (but not gatherings
and feasts) is not always a pre-arranged inciceemd, may take place spontaneously.
However, even if that is the case, there are certdes to be followed, and in the world
of thekibars “dropping by” is not always a welcomed practidé.is timely bound, and
the party to be pleased is more HKigar host than the visitor. If you are careless enough
to visit akibar during meal times, then according to the authdrisfle as an insolent,
you deserve a curS8 Since you are not to displeasekibar with your visits, ‘Ali
suggests that the best thing to do is to obserwehat times of the day he is happy and
joyful. Possible dropping by times, which he adsgisre forenoon, noon and afternoon,
among which forenoon is the most suitable one.&aiter-lunch corresponds to a period
of relaxation, laziness and heaviness, visits elh sutime is most disturbing and troubling
for thekibar'®. The visits, gatherings and feasts of kitgars did not only involve the
elites themselves, but also their servants. Howdkie amount and type of servants that

you could bring along was also restricted. Anyaf® joins a gathering with his young

101 Mustafa ‘Ali, p. 377.

102 «ye: ‘Adem sana filan vakt geltrim’ deyiip gelmeygemi intizara djiiren sefihler, ve ‘Fiilan vakt
bana gel!” deyip ol vakt haninda durmayup gelemaid&r giryan eden sefihler.Risale-i Garibep. 37.

1034ye ta ‘am zamani her vakit kibar ziyaretine varadebsizler.” Ibid, p. 26.

104 Mustafa ‘Ali, p. 395.
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and beautiful [male] servants is, according to dhéhor ofRisale-i Garibe a dotard™.
The answer to the question why, comes from Mustdfa Since the servants are not
allowed to join the meal, they have to wait outsidgether with the servants of the host.
However, these young and beautiful boys, shde-ruservants, are a part of an elite’s
harem If the visitor is of a lower rank than the hosis sade-ruservants will not be
allowed to join those of the host, but will haveatait with the disgracede(azil) ordinary
servants. This is as dishonoring a behavior asglmg along your wife to a gathering,
since those ordinary servants will be then takidigpatage of theade-ruservants®.

Once the arrival and all the procedures relevart i® successfully completed, a
kibar enters the actual stage where he will have to detrate how proper a man he is:
That is, the table. And the challenge starts with very problem of how to take a seat.
It is a most unusual and unacceptable manner teitsibut being invited to do so; and it
is even worse if the seat that you take is at #edlof the table, a place that is reserved
for the most respectable and the highest-rankingimee of the gathering. And if you are
insolent enough not just to take that seat, bub &dslean back to the cushion in an
unmannered fashion, then for ‘Ali you deserve tdaken by the arm to the lowest seat at
the tablé”, and for the author dRisaleyou deserve a double curse. First, for taking a
seat before you are invited to do and then, whan are invited, rising up and sitting
back so as to look polite; and second, for sitéhgve those who are older than {u

Having overcome the “seating” ritual without beindgagged by the arm and
without being cursed, it is now time for the meadl dhe conversation, a long and painful
experience since every move you make from thistpmmvards is an indication of your
personality and character. Patience comes asitstetdsk. If you are with your
superiors, you should first wait for the eldest rbemof the gathering to take the first

portion of the meal. If you are among friends aagials, then it is the owner of the

195 «ve bir yere musafirete varup taze hizmetkarin getil... matuh kibarlar."Risale-i Garibep. 36.

108 Mustafa ‘Ali, p. 394.

7 1bid, p. 395.

108 «iibarlar evlerinde ta ‘am kurulup sahib-hane: ‘Buyn!” demeden sérdiip cokenler ve: ‘Buyrun!’

denildikte aklinca zirafet ediip, geri oturup,... \& ‘det olunmadan meclise varan, varup da gendiinden
ihtiyar kimselerin lizerine oturanlar.’Risale-i Garibepp. 26, 27.

48



house that you should wait f8f On the other hand, when you start eating, a\ieha
that you should definitely avoid is pulling a cémtaish that is away from you, closer to
yourself, especially if it is right in front of s@one else; or if you are eating from the
same pot. According to tHeisaleauthor, the people who do so, together with theson
who use five of their fingers while eating, arettpn cows fabdu’l-batn sgirlari)**®,

and Haci Ahmed curses them as “people whose dimgé should dry’.” Patience and
avoidance of gluttony, at least its obvious expogds then to be followed by an open
submission to the Turkish proverb “the guest eatswniat he wishes, but what he finds”.
This means that besides from your close friendbase equal to you in terms of rank or
age, you should not ask for a dish or a drink othan what are already being served.
Doing so indicates your “stupidi}?’, because if you are “a guest who changes the
already served dish by saying ‘let this go and gp@mother food**, then ‘Ali would
immediately dismiss you from the gathering; angbifir insolence goes far enough to ask
for opium and coffee, then the dismissal will beqaded first by the insult “ eat and
drink poison and pass out”, and then by two slaphé facé™.

The gathering, which you attend, might be — as aelbeing a regular meal — a
“wine meeting” pade mecligi That is to say, it can be a gathering that Ive® the
consumption of wine, whether with or without meé#. that case, the first thing that you
should be careful about is to avoid getting drumfobe your friends and before the

conversation heats up. It should not be the haflatkibar “to pass out like a fruit tree

199 Mustafa ‘Ali, p. 397.

110 vye yaranin 6ninden ta ‘ami gendii 6nine gekenler,ta ‘amindan heparmasin bile yahni icine
sokanlar.” Risale-i Garibep. 27.

11 «ye sofrada cumlesi bir yirde bir sahandan yirkeayg ta ‘ama el uzunign iden dest-i na-paki
kuruyacaklara.” Haci Ahmed, 97b.

112 |pid, 97a. Here, the cursed group appears alindbe same way as it doesRisale “those fools, who

— after the table is ready, the bread and theasalserved and the meal is brought — loose / seag the
ready meal by saying ‘also bring this [another fabq sofra cekillip nan G ni ‘met dokilip yimek ortaya
geldikden sonar hele filan dahi gelsiin diyl hazfatmi koyup ga’ibe giden (iden?) ahmaklgra.

113 «ye sofrada konngi iken ‘Bu dursun, fiilani yimek gelsiin!’ deyiip haairami kalduran miisafirler.”
Risale-i Garibep. 30.

14 Mustafa ‘Ali, p. 350.
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struck by the hail, to speak improperly, to vonridahen to become unable to tafk

In fact, Risale-i Garibecurses those people twice (again), since theyaheady the
damned “who drink wine, but — not being able to dianit — vomit like dog5®”
However, if you are not able to drink properlyisitbetter not to attend such a gathering
than to do so without drinking. Going to a wineeatieg, and saying, “I am not going to
drink wine, but only eat”, will return to you ascarse, since you will then become a
“table/meal exploiter” ofra kurudai'’. On the other hand, gatherings as such are
crucial elements of the urban life, and not attegdine is not such a desirable choice,
especially if you are invited — remember that tineuld make attendance almost
obligatory. Correspondingly, since you would neitlwant to be cursed nor called a
sofra kurudan the only logical option seems to be joining theetmg and drinking the
wine so as to show everyone how proper a man y@u ldowever, being not so resistant
to wine will make things highly difficult for you.You must be very careful, drink very
slowly and try not to loose control, because theighment that you will get may not be
confined to dismissal from further gatherings aeth cursed. If, by chance, you look
at the face of theade-ruservant, you may think that — with the influenéalzohol — he

is smiling back with his “rose-like red lips”. Thethe look in your eyes may lead the
house owner (and the others) to conclude that yeuratually hoisting signals of lust.
Although the boy is innocent and it is the winettimiakes you think that he is responding
to you, the punishment that follows is both youd &ime servant's executidfi. Looking

at the face of the servant boy, on the other hanthe indication of an ill manner not
only in wine gatherings. It is an animal-like betoa, even though it may be coffee that

you are drinking*®>. Therefore, no matter what your actual feelings/rbe, your ability

5 pid, p. 348.

18«ye hazm etmeyigarab iclip kopek gibi kusan mel ‘unlar Risale-i Garibep. 35.

174«e bade meclisinde varup: ‘Ben bade icmem, henigmy’ deyen sofra kurudanlar.”bid, p. 27.
118 Mustafa ‘Ali, p. 348.

119 we kibar hanesinde taze hizmetkarlar kahve verirkgzlanin yiizine bakan hayvanlar.Risale-i
Garibe p. 26.
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to hide them and cover your lust, will distinguigiu from the ignorant, ill mannered and
animal-like people.

As akibar, it is almost inevitable that in at least one o ieetings / gatherings
that you attend, there will people who are eithdepor of a higher status than you. In
front of such people, you should avoid spittingchig, picking your nose and blowing
your nose loudi?®. “The ill mannered and impotent (sexuaify)people who [when the
bowl and the ewer is brought to the table] — nahdpeembarrassed by the presence of
others — spit and blow their noses into the bowlid “the useless people who [in a
gathering], put their fingers into their nostritéck their noses and flick away the dirt [the
slime]'** do not know the demeanors of the society, ang #teuld not be brought to
the house and their names should not be spéiletiowever, “blowing your nose with a
tune akam il¢ and like a trumpetfitenk borusu gibi’ is always a sign of wickedness
as long as there are people present, no mattezyifare friends or superidfd

The reason why people come together, of coursepisjust to eat and drink.
Conversation, or proper conversation, constituteduaial part of the gatherings. Here,
patience, respect and attention are the threetgsalhat a proper urbanite should have.
If you are impatient enough to “speak before soreegise has finished his sentence” or
to “interrupt another man’s story by saying ‘dofstget your word, stick a candfé®,

then certainly you are not aware of the delighta gioper conversation and deserve the

120 Mustafa ‘Ali, pp. 352, 353.

1214ye ba ‘de-ta ‘am el yunurken legene siimkiiren Best€ Haci Ahmed, 98a. The word which Haci
Ahmed uses ideste and among many meanings that can be found in ®Regh— including bound,
prisoner and under obligation — impotent seemsetthb most appropriate here.

1224e ligen ibrik geldiikte Igen icine simkiriip ya tiikiiriip ol mecliste olandanmtayan bi-edebler, ...,
ve bie mecliste parnga burnuna sokup kagdirup ¢ikan habaseti fiske ile atan mehmelatlaRisale-i
Garibe pp. 26, 27.

123 Mustafa ‘Ali, p. 352.

124 «ye birkag kimseler yaninda makam ile stimkiriprficeborusi gibi burnini éttiiren na-hemvarlar.”
Risale-i Garibep. 34.

125«ye bir adem cevab séylerken ol dahi tamam olmasi@n s6yleyenler, ..., ve bir adem hikaye soylerken:
‘S6zuni unutma, mum yapr!’ deyip sadede girenler.”lbid, p. 27.
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blasphemies of thkibars'?®. In Haci Ahmed’s words, “anyone who starts aystefore
another man finishes his” is after all, nothing mxthan a “dog (35".” On the other
hand, if you do not pay attention to an elder’s dgprand with all your disrespect (and
without knowing what he is really talking aboutjarrupt his speech by asking “what did
you say*?® then first you should be dismissed from the gatige and if you insist on
misbehavior, you should be dismissed (never to cbawk) after being beaten 13p
Such an act makes you a “disgraced adtfitt

However, proper conversation is not only determibgdormal — or behavioral —
rules. There are also certain things that you lshoever mention. During a meal,
talking about diseases and accidents related téldtveof bodily fluids is as indecent a
behavior as blowing your nose like a trumpet This is — in its most explicit form —
“talking about shit [literally] at the tabl&.” On the other hand, such issues that would
cause disgust among the listeners were inapprepriabe mentioned not only during
meals, but also when there were elders amongst g, under such circumstances,
spitting on the face would be the punishment foyome who disgusted the listen€fs
In addition, you should definitely not talk aboapics that you do not know well enough
to comment upon. If there are experts among yusg, will only make your ignorance

more apparent, and degrade you midreThat is to say, not to be insulted like an idiot

126 Mustafa ‘Ali, p. 285

127 «ye bir kimesne bir hikaye diyiivirirken arkuridam @mam olmadin bir hikaye dahi fayan
kopeklere (?).” Haci Ahmed, 98a.

128 «ye miisahibeti evvelinden dinlemeyiip tamam oli¢hle dediin?’ deyii soran hayvanlar. Risale-i
Garibe p. 35.

129 Mustafa ‘Ali, p. 284

130«ye bir miisahebet evvelinde dinlemeyiip dahi tamkanaik mahalde evvelin soran nekbeti tiryakilere.”
Haci Ahmed, 97a.

131 “ye sofra lizerinde mariz ve hades miizakeresin éfenl This section appears right after the one on
blowing the nose, Risale-i Garibe 34.

1324ye sofra tizerinde poh lakirdisin iden pohli miargl.” Haci Ahmed, 97b.
133 Mustafa ‘Ali, p. 352.

134 |bid, p. 294, 295.
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you should be “as sound and sedate as irdefn{ir boki gibi gir)**. Therefore, during
a conversation, the properness of a man is defioéd by formal rules (such as showing
respect through the avoidance of interruption) a@ne content of his speech (not
mentioning certain issues).

What we have so far seen were the rules that detednthe appropriate manners of
an Ottoman during meetings and gatherings. Althpag | have mentioned before, the
activities within such a domain cannot be definedb@longing to the private sphere, they
took place within a relatively closed circle. Mover, those qualities of properness were
(more or less) confined to the special circumstamdghose meetings. However, the life
that took place outside such circles was equallgoirrant, and without it, the social
sphere of a man would be incomplete. On the dihed, the rules of the outside world
that appear in Mustafa ‘Ali, Haci Ahmed aRisale-i Garibe and correspond to each
other, represent the general characteristics ofragpep urbanite, and unlike those
mentioned above, they are not case specific. Nesless, they still represent the similar
expectations and beliefs of three different authors

As | have mentioned every gathering starts withr@arise, and not keeping that
promise involves a punishment. However, “not keggphe promise” is not an ill manner
only because it ends with the dissolution of onelpectations. It has a deeper
dimension, which leads to a deeper fault, a sifagt. The immediate reaction, “You
said you would come, but you did not’, ends withe thltimate expression of
disappointment, “You lied.” In our documents, lgimppears as an ill manner first as
itself, and then as the basis of various other $oofrmisbehavior. The “liars, who do not
keep their promisé®™ or “the Arab-like (or worker / peasant-likeje{lah tabi'atlu)

scoundrels, who tell a lie as if it was the trutftl @wear, and swear in every answer

135 Risale-i Garibep. 37. Here the meaning might also be reverSimcedemir bokialso means “iron
dust”, it may read as “like iron dust, not beingg and being degraded like an idiot.” The Turlgstes
as follows:Demur boki gibi gir olmayup genduyi zelil edenlfalar.

1364e ‘ahdine turmayan yalancilara.”Haci Ahmed, 97b.

137 “ye bir yalan gercek gibi sdyleyiip yemin idenleg ker cevabda yemin eden fellah tabi ‘atlu negbeti
gidiler.” Risale i Garibep. 40.
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are, according to ‘Ali, like a candle without lighand since they constantly keep their
companions in dark, they are bound to cause themble. In addition, since they
constantly sayVallahi, Billahi” (by and by God), they sin twice: First, becatisey lie
and second, because they take an oath upof®a liBesides those who consciously lie,
there are also people “who tell whatever they watkout ever knowing if they are true
or not*¥, and that is why one answer to the question, “ihthe liar”, is, “the one who
tells what he hear$®. Therefore — besides not to lie —, what appesia eharacteristic
of a proper man is to avoid “carrying words” (orgossip in the broadest sense), since it
can make you an unconscious liar. On the othed Ha&arrying words” may appear not
just as an unconscious act, but a highly consceng harmful one once it turns into
telltale and misinformation. “The deprived [fromo@&s mercy] people who tell tales
about others and who deserve to die yd{figand “those who should be hanged from
their necks because they [untruthfully] blame pedp} saying ‘So and so made fun of
you'*?" are devils in the shape of man. Those “traitSrare like a plague, which can
destroy a whole city since their job is to sepathgelover from the loved, the father from
the son and the brother from the sitter

Lying is itself an unacceptable behavior, but goabpens the way for another ill
manner: Hypocrisy. We have already seen that &othors were highly sensible about
its religious dimension. However, as a cloak, lymy also functions in other parts of
the daily life, and “those damned people who eat @mnk with their friends, but talk

138 Mustafa ‘Ali, p. 302.
1394ye her bilip bilmedgi ash yok jittigi s6zleri sdyleyenler."Risale-i Garibep. 42.
140 Mustafa, ‘Ali, p. 303.

141 «bir kimseden bir sézsidiip kendilyi rahmetden mahrum itmek iciin gammadik civanmerg olacak
bi-nevalara.” Haci Ahmed, 97a.

142 “falan kimesne seniin hakkinda hezeliyyat soylediigli minafakat ve zemlik iden gaaindan
asllacaklara.” Ibid, 97b.

1434ye birinin mabeyninde miinafikat eden ha’inlerRisale-i Garibep. 27.

144 Mustafa ‘Ali, pp. 303, 304.
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from their back when they leave, are to be hangeuh their neck¥®” Just as making
fun of someone, respecting him during his preséutdoathing him as soon as he leaves
is an equally unacceptable behavior, and fit ordy the hypocrites. It has been
understood that such grandees are worse thanumggmall people, and even worse
“than those who drink the wine of poison in thehgsings of debauchef” If
hypocrisy is a means of disguise, it is not onlg tmat hides someone’s actual motives or
ideas, but also one that — and with a more direanection to lying — portrays him
physically different than who he really is. Then&f, just as the unfaithful may look
faithful and the bad may look good, with a hypacaik lie, the rich can easily look poor,
and “those accursed dogs, who say ‘We are poorilewhey are ricl'” appear as the
proprietors of another, yet related, bad manneselMiness. Those people who do not
prepare meals despite having the enough meanss,ceekvants and the kitchen, and
those who do not provide food (bread) for the ne&dyle it is possible are not received
well by the societ}*® These are the “Pinti Hami#§ who — although they are well off —
wear dresses with eighty patches; the well offsy wht patches on their shoes and socks
(mesj only because of their stinginess; the greedy haets, who put the cheese in a
bottle and lick the bottle; those who do not buylans and water-melons until the ports
start smelling [with their skins, since they aremy]; and the donkeys, who buy two
kilos of rice from the port, but — since they dd pay fiveakcesto the porter — carry it

themselves™.” Of course, the opposite extreme of miserlinegastefulness, is also an

5 «yaranile yeyiip iciip yiiziine giliip ardindan fasletiezazindan asilacak melunlar.Risale-i Garibe
p. 27.

146 Mustafa ‘Ali, pp. 335, 336.

147wye zengin olup: ‘Fakirem’ deyen képek mela ‘inferRisale-i Garibepp. 30, 31.

148 Mustafa ‘Ali, p. 331.

149 An imaginary character — most probably dating beckleventh century Iranian literature — used as a
metaphor for miserliness, as the equivalent of r{émez” (Develi, p. 91). A “Scrooge McDuck”, so to
say.

150 “ve vakti h&y olup seksen yamali esbhab geyen Pinti Hamidlerhasislginden mestini, pabucunu
yamalayan bi-ma ‘niler; ve peynisise icine koyup tg@asin yalayan bazirganlar; ve kavun karpuz iskelele

kokmadan alup yemeyenler,..., ve iskeleden iki kilacbalup hammala heakca vermeye kiyamayup
genddsi yuklenip getiiren himarlarRisale-i Garibep. 30.
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unacceptable manner. If you — just because yowedesd although there is ready meal
— ask for and prepare banquet-like meals, thenayewan equally ill-mannered perstn
After all, between the two extremes, there is apdrtant connection, and “the stingy
people who say ‘Let God provide’ to the poor whbeayt ask for money” are the same
that “tip the acrobats and the tumbféf$ Therefore, to be a proper man, the delicate
balance between miserliness and wastefulness hbs t@pt, just as the one between
faith and religious fanaticism.

I have given two sets of examples on how mannegslapped in three documents,
written in different periods and by different autho The first set was what we can
basically call the “manners of the table”, and ghtherings and conversation”. The
second, on the other hand, showed what the expegteeral characteristics of
properness were. One thing that the reader mighe moticed so far, is the extent of
similarities between the three documents, whichhfenmoving back and fort between
them — made the above piece almost seem as if goouhof a single source — though
the changes in tone and language might have maplesgible to distinguish between
them. However, | shall mention that this is na tase for every manner that appears in
the texts, and while the above selection refldutslével of parallelism on certain topics,
it is not possible to find every issue raised byskafa ‘Ali in Makale-i Garibeand
Risale-i Garibe and vice versa. This may be due to the possiatesformation that the
kibar culture was going through. To see whether thig bethe case or not, the next
step to pursue would be leaving Mustafa ‘Ali andspiing a similar comparative account
of the manners as they correspondingly appeararviio books of curses alone. Since
this section dealt with the traces of a possiblatinaity in the kibar culture, taking
Mustafa ‘Ali as a starting point, | concentrated thre clues of that process in Haci
Ahmed andRisale In the following pages, on the other hand, Il g looking at the
similarities between the two books of curses — g¢fiolsom different geographies — to see

the perception of good and bad manners in theskatenteenth century. These may, as

151 Mustafa ‘Ali, p. 331.

152 vye taklabazlara ve hokabazlara bgk veriip fukaraya, bir dinyalik dilediktefftehillahu’ deyen
hasisler.” Risale-i Garibep. 31.
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one might expect, resemble or extensively diffenfrthose that | have already touched
upon. However, before moving any further, thereom® more point that | want to
underline. As you would recall, | have, at theibemg of the first chapter, mentioned
that the curses iRisale-i GaribeandMakale-i Garibewere punishments, which intended
to exclude the cursed one from public life (throwgftame) rather than cause physical
pain. Similarly, the punishments, which ‘Ali foursdiitable for the ill mannered, were
(besides the extreme example of execution — whiaf, nm fact, be seen as the ultimate
form of exclusion) also based on either dismissainf gatherings or exclusions from
further ones. Therefore, once again, the socigbudilic sphere appears as the stage
where urban masculinity is performed, and exclugrom it, accordingly, reflects the

rejection of that identity when demonstrated inappiately.

2. A Possible Change: Risale-i Garibe and Makale&aribe:

So far, it seems that most of what ‘Ali perceivesdbad manners were more or less
preserved in the books of cursedowever, in certain aspects — and besides thsd t
have mentioned above — they differed in quite aar&able fashion. If you recall the
section concerning “blowing the nose”, it was, bmth the book of curses authors and
Mustafa ‘Ali, an unacceptable behavior to pursws firactice during a meal (or in front
of the elders) and in a noisy fashion. On the roiaad, while the book of curses authors
were also advising not to blow your nose into tbe/l(which was brought to the table to
clean your hands), such a caution was not prevaléati. This may suggest that certain
manners were internalized to such an extent thiadid not find it necessary to mention
them. Then, why did it become necessary in theedatenteenth century for the authors
of the Risale and theMakalg to underline such a demeanor? Could this pointhé&
increasing presence of such insolent and bad medrmgople in the gatherings of the
kibars? Similarly, in the two books of curses we alsoanis that the authors do not limit
themselves with the manners kibar gatherings and that they move into the outside
world, into the “street.” Correspondingly, couliig suggest that thidbar culture was

evolving into a less secluded and more open body?
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To visit akibar without an invitation was something acceptableloag as it was
done at the appropriate time. However, when aegetfy or a meeting is concerned, and
you are not among the invited, then the case witiolne quite different, and “going to a
place [a gathering] that you are not invite®®tbis going to make you “impudefit.”
Although, in the two books of curses, this appéikes a general concern, and it is not
directly indicated that the authors are actuallyitimg about gatherings, since the
following sections in the two texts are similarly the manners of the table (during such
meetings) it is possible to suggest that the ptaeé you should not go without being
invited is in fact a gathering. Risale-i Garibe this is the section on “sitting above the
elders” and in Haci Ahmed, there is an immediatesewn “those who put the pilaf
inside their hand-kerchiefS.” In ‘Ali, uninvited attendance seems to be amlgvant
issue, and he does not ever mention it. Aftersatice the punishment of misbehavior
during a meal is dismissal or exclusion from furtbatherings, it should be unthinkable
to participate in one without ever being invited.

We have already seen various examples of what tandbnot to do before the
meal, but with the two books of curses, anotheolbition” appears; and again this is
something that we cannot see in ‘Ali. The “dulbp&"® who, “like cows, drink too
much water before the méadl' are cursed by both of the authors. The reascsuch a
reaction was probably the fact that excessive aqopson of water prior to the meal
would fill you up so much that you would not beald eat; and eating being the primary
reason why you attended the gathering, this woald berious offense to the host. Once
the meal starts, there are, of course, furthemofe — or improper manners / behaviors —

that you should avoid. One of them is relatedh® general concern about hypocrisy.

1534ye da ‘vet olunmadan meclise varanRisale-i Garibep. 27.
1>44ye da ‘vet olunmayan yire varan utanmazlaratiaci Ahmed, 97a.
15%“hob pilavi destmaline saran ‘arsizlara.’Haci Ahmed, 97a.

156 Okiiz Thiswould also mean “ox” as well as “dull.” Ibid, 97b.

157 «ve yimek evvelinde sigir gibi cok su icen 6kiizlerédaci Ahmed, 97b've ta ‘am evvelinde ¢ok cok
sigir gibi su icenler.” Risale-i Garibep. 30.
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This is “reciting theFatiha while the meal is still on the taif8” Fatiha, being the first
suraof Kur'an, is believed, by many, to be the essencKwfan, and it was not meant
to be recited in every occasion. While the begignor the end of a meal could have
been perceived as a proper time of recitation ntidele of the meal was certainly not;
and those who did not follow that practice couldydye “hypocrites™® trying to show-
off how good Muslims they were. However, and despis importance, reciting the
Fatiha was not directly related to the manners of eatind drinking. “Putting the food
that has remained in your spoon back in to the ¥8ibn the other hand, was, and it
would make you “dirt}f?™ and “degenerafé” The reason is obvious when you
consider that everyone was actually eating fromstimae bowl. In that occasion, putting
what had remained in your spoon back into the lwweuld be no different than spitting it
back. Another bad table manner that appears ibdb&s of curses, but does not in ‘Ali,
is a curse on “those — whose hands should dry —wipe their hands and mouths with
the table napkint§®” Of course, a bad mannered person can alwaysimgoer in his
misbehaviors, and leaving the napkin aside anceadstwiping your mouth with the
sleeve of your furry codt* or “with the tip of your sastt™ is just the thing to do if you
want to be called a “ddf.” If this is not enough for you, and you also wembe called

“filthy” '°’, then you may very well “hide fish and meat ungteur coat®®

158 «dahi ta ‘am ortada iken fatiha okuyan yegencik mwitere.” Haci Ahmed, 97a‘ve dahi ta ‘am
ortada iken fatiha okiyanlar."Risale-i Garibep. 35.

%9 Mirayi=Mura’i (?) Haci Ahmed, 97a.

1804ye kasiginda kalan ta ‘ami yine ta ‘am igine doken na-cimel” Haci Ahmed, 97btve kagikta kalan
ta ‘am bakiyyesini gine ta ‘am icine alup gine soficine doken murdarlar.”Risale-i Garibep. 30.

¥l“murdarlar.” Risale-i Garibep. 30.

162« na-cinsler.” Haci Ahmed, 97b.

163« ve ba ‘z1 ziyafetlerde péir ile elin silen eli silen eli kuruyacaklara.”Haci Ahmed, 98a‘ve kibar
evlerinde azim ziyafetlerde latif geérlere elini silen ve gzin yasini silen eli kuriyagaklar.” Risale-i
Garibe p. 26.

184k iirklii ferace yeniyle gzin silen képeklere.Haci Ahmed, 97b.

185 «ye ferracesiniin etd ile kusagun ucile &zin gozin silen beynedler.Risale-i Garibep. 30.

166 «K5pekler.” Hacl Ahmed, 97b.
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The final curse related to proper behavior at Higet is cast upon “the insolent
people, who invite the servants of the house owméhne tabl&®.” ‘Ali, again does not
find it necessary to mention such an ill-mannenyéner, since the curse involves the
invitation of the servants to the table, the gatigecan not be one that is organized by
and for the commoners. It should be held by somewho can afford to have servants,
and the guests should be from the same (or clas®dlsstatus. Then, if ‘Ali took the
avoidance of this act almost as a given and knaeth find did not write about it in the
late sixteenth century, why did it become necesdaryemphasize it in the late
seventeenth and early eighteenth centuries? Onsibpmsanswer would be that ‘Ali
might have just overlooked it or forgot to mentievhich then, could easily be the case
for all of the bad manners | have mentioned abo®e. the other hand, we should also
remember that ‘Ali composed his treatise upon auestjand based on what he had
observed as the misbehavior of the people. Thexefohat he did not write could
possibly be what he did not see. Risale- i Garibe there is a section that curses “the
newly-rich, who — when they have a fakces— consider themselves to be grandees and
say ‘No one but me haskces’®.” Then, another possibility would be that theaiesit
people, who invited the servants to the table, vaetaally those newly-rich: People, who
were unaware of the manners of tkibars and “the workers who, although [they
themselves are] coming from the ‘class’ of the Buifai'fe-i Turk), the converts

(ahriyan) and the slaveskflemed, don't like anyone after having a little wedith”

167 Risale-i Garibep. 30. The insuliniilevveg(filthy) appears in Haci Ahmed (97b) agilevven which
means colorful. This is probably a spelling error.

168 “tarracesiniin altina et veya balik saklayan miilewees.” Haci Ahmed, 97bve etesin altina et ve
ciger ve zifirseyler saklayan mulevvesler Risale-i Garibep. 30.

189 “ye kabir sofrasinda ta ‘am sahibiniin hizmetkarofraya caziran edebsizlere.” Haci Ahmed, 97a,
97b; “ve bir meclise varup hane sahibiniin hizmetkarlarifSiz de buyurun!” deyl sofraya gaanlar.”
Risale-i Garibep. 35.

1704ye eline bir kag akca girmgéle gendilyi bir bilyiik adem tabakasina koyup: ‘Bengkyri kimsede akca
yok! kiyas eden sonradan gowiar.” Risale-1 Garibep. 32.

e tai ‘fe-i Turk ve Ahiryan ve Kélemenlikten gelbir miktar sey’e [malik] kimse olmgila kimse
begenmeyen irgadlar.”Ibid, p.32.
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When we look at the preceding lines, this reactieoomes more evident, and also takes
a new dimension. Here, we read a curse cast upose who are the followertegabi'i)
of neither theaghasnor thevezirs but still wearing the cloths of thearicasand the
sekbans ..., especially those who are noble urbanites dntstlites, but still do not
seclude themselves from the world of the peBfle In the first part of the quotation, we
can see the disapproval of an imitative penetraitibm the elite, or more properly the
kibar class, which would challenge the former regulatéasions based on the dress
code. Accordingly, in both the first and the setparts, what we see, beyond a critique
of the new rich, is a willingness to return backate@ertain‘adet-i kadimwhich would
clearly set the noble apart from the commoner.indilar concern also appears as a curse
on “the alim [without knowing themselves and their ranks] whiiliate with the
brigands, and the honorable nobles who speak hétlcheaters and the disgradéd Of
course, it is not possible to presume that texth s the books of curses were weaved
around a single argument, or that they advocatedr-@dut points. Therefore, | do not
suggest that these are definite facts. They dsepmssibilities, and since one might also
ask the question, how come the books of curseeuttere aware of these ill manners,
but the newly rich were not, the case is an open on

If we move out of the household and into the s&reete also get closer to the
manners of the everyday life and of a world th&tasd to define either as belonging to
the elite or the commoners. However, this is & shme time a world, which ‘Ali
neglects to describe, and therefore, we can ondierastand it through the eyes of our
book of curses authors. On the other hand, whatlay in the two documents as
“manners of the street” (and not general views emments) are limited to a few
incidents, but nevertheless these are sufficieotigh to draw a general picture.

As | have previously mentioned, the targeted auiesf Risale-i Garibewas the
male population of Istanbul, and while the womenmbost of the cases appeared as

passive subjects, activeness gredformative excellenceras only expected from men.

172«nahusus zat-iserif sehir oglani olup da halk alemden hicab etmeyegtiid, p. 32.

17+ye alim olup mertebesin bilmeyiipkéya ile ihtilat eden gendilerin bilmezler; vesikade olup ehl-i ‘irz
iken maryol negbeti ile kogan olmayigak.” Ibid, p. 32.
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The two curses (that appear in both of the docusnethers, appearing only in tRésale
will be given in the next chapter), which are dibgcast upon women and not through
men, are for “those rotten [women], thinking thia¢yt are old (or as if they were old),
walk in the streets with their faces open (notea’* and “the imbeciles and the
neglected [women] that tinge their eyes with t84l Besides these examples, women,
together with children, appear not as the activedactors of a bad manner, but as
passive victims. Therefore, “the panders, whotgahe Mevlevihane with their wives
and [little] sond’®, “those who go to the port [to buy linen] witheih wives and
cariyes’™, “those donkeys and dissolute people, who bringirt [little] sons to the
mescig and the pimps, who take their daughters out gufestival days™ are the
cursed ones, and not the wives, sons and daughters.

An important place where the male-urbanite perfarceatook place was the
coffeehouse. In the coffeehouse, and while amaegds it would be a highly insolent
behavior to say to your servant, “son, go to theskcand bring the big purse, | ran out of
money’®” Haci Ahmed refers to these people as “pennitess impudent people” and
the author ofRisale-i Garibeas “pimps”. The authors might have reacted arrdecu
these people because of two possible reasons.t dfirall, such a behavior (in the
presence of people and especially friends) wouldtmpmbably be considered as impolite

and ostentatious. Secondly, and more related to Bamed’s reaction, it might have

174 «kenduiyin kocakari zann idiip de gada yiizin acup gezen kokstar.” Haci Ahmed, 97b‘gendiisin
koca kari zann edip sokaklarda yizin ve gozin &g&kmylar.” Risale-i Garibep. 28.

175 «qg6zlerin kémdrle cilingir yiiziigine dondiiren ebleté.” Haci Ahmed, 97b‘ve dahi tul ‘avrat olup
gozin ve kan kémdr ile silinmi cikiinler (?) buziigine déndiren mihmelatlarRisale-i Garibepp. 28,
29.

176 4ye kiiclik @l olup eline ve karisi ardinca Mevlevihane syrijigen deyyuslara.”Haci Ahmed, 97b.
177«ve avrat ve cariyesile iskeleye ketan affasvile gidenler.” Risale-i Garibep. 24.

178«ve kiicik glancig olup da mescide bile getiiren merkebleréfaci Ahmed, 98&:ve kiiciik ma ‘sumi
carsuya ve cami ‘e ve mescide ve ba ‘zI seyranaguneaalup getiren sefihler; ve bayram gini kizlarin
seyre ¢ikaran boynuzlar.'Risale-i Garibep. 24.

179 “wye kahvehanede ve yaran mabeyninde hizmetkariBae ‘gzlan var evden biyiik kiseyi getir
kisemlzde harchk kalmadr’ diyl izharlik iden edebdigurt bi-‘arlara.” Haci Ahmed, 98ajve bir
mecliste yaran yaninda hizmetkarina: ‘Vaglan, cebimizde harclk kalmadi, andan biylk ket#!ge
deyen puzivenkler.Risale-i Garibep. 35.
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been perceived, again, as the ostentatious digglaighness, but this time of someone
who, in fact is not rich. In terms of its hypo@#l dimension, such a behavior is not
very much different than “constantly carrying pnapeads, but never practicing the five
time prayet®’” However, since the “penniless and impudent fesopre rather comical
and relatively less harmful than the religious hyjtes, they should be considered closer
to “the presumptuous people, who wear eagle wiogstfieir turbans] as if they were
valiant®.” Related to that, dressing up in the proper wag an important criterion, as
it reflected the personality of a man. For theo®ians too, “it was the cloth that made
the man.” Therefore, if you wore yosarik (headgear) in a fashion to cover the back of
your neck and leave your forehead offénthis had a certain indication and a specific
name inRisale-i Garibe It was, in its polite form, called “the ‘I dongive a damn to the
world’ sarik'®®, and if you were irresponsible and insolent erfotmy wear it, then you
would deserve to be called an “aniff&l by Haci Ahmed. Of course, if you wanted to
be called an animal — precisely a donkey — instdatiessing with your headgear, you
could always insist on buying something that watsfonsalé®®. On the other hand, not
every bad manner returned to you as an insult anase, but yet without any gain at all.
Accepting to be an improper Ottoman, and there&reoutsider, you could easily find
your way around as an ill-mannered man, and “waitor thedli ta ‘ami with your bowl

in your hands” or similarly “waiting for [and loaki forward to] theiskat akcasf®,

180 «ye namaz kilmayup da da ‘ima elinde tesbih géturetinafiklara.” Haci Ahmed, 98b*namaz
kilmayup da ‘ima tesbih ¢eviren minafiklarRisale-i Garibep. 27.

181 “hahaduram diyii baina kartal kanadi sokunan dilsiizlere.Haci Ahmed, 97a‘ve her iste fodullik
edlp ‘Bahadiram!” deyl ana kartal kanadin sokanlar.'Risale-i Garibep. 35.

1824ye bayram giininde saginun ardin énine giyen hayvanlara.Maci Ahmed, 97isarugini ensesinden
asaga doklp cihan sikime safwn sarinanlar.” Risale-i Garibep. 37.

183ucihan sikime sargl.” Risale-i Garibep. 37.

184«hayvanlar.” Haci Ahmed, 97b.

1854ye bir kimesneniin bir tuhfe nesnesi olup haladilgs degiil iken elbette bana sat diyen himarlara.”
Haci Ahmed, 98ajve bir kimsenin bir tuhfesi olup hala satilik @eiken: ‘Elbette bana sat!" deyen

hayvanlar.” Risale-i Garibep. 35.

1864510 ta ‘ami iclin koltugina canak sokup bekleyeibagilere.” Haci Ahmed, 97b've 6lii ta ‘amina ve
iskat akcasina goz karardup weln tarrarlar.” Risale-i Garibep. 29. Oli ta ‘ami was the meal cooked
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would be the very practices fit for you. Althougiou would then be called disgraced or
a plunderef®’, having accepted the rejection of the society Would not matter much.
Before concluding with this chapter, there is dinal point | want to underline.
Although this does not have much to do with mannielis still an important indication
that portrays the literary connection between thw® tdocuments. | have already
mentioned that the two book of curses open in dairfashion, and that the first people
to be cursed are religious hypocrites (both as xatklis and as Sufis). Following that,
the next parallel curse in Haci Ahmed is cast ufibnse who [although, they speak
wrongfully'®9 think that they quote and speak scientificallyt m fact surround Turkish
[language] with walls and put it in hot&%. The same appears in tRésaleon page 21,
but as “the Turkish learned medafismendle) who think that they quote and speak
scientifically, but in fact do not even understandkish'®” After this, theRisaleauthor
goes on to curse “the teachemnsiderris efendildrwho do not attend their lessons even
once in a month and leave the classrooms emptythersg who [without bettering their
language] try to read th€ur'an from memory and put the masters in great {$ath On
the other hand, according to Haci Ahmed, the neatig of people who need to be
cursed, after those who “torture” the Turkish laage, are “the ones who deserve to die
young €ivanmerg for they carry the shape of ti& ‘be to every village and read the

legend of Ibrahim (Abraham) at every door; and [tleégiously] uncleanmevleviswho

after the death of someone and distributed foretldigys to anyone who attended the funefskat akcesi
on the other hand, was the distribution of a partib a deceased’s property (upon his last willjrmmey
so that his sins would be forgiven.

187«nekbeti.” Ibid, 97b;“tarrar.” Ibid, p. 29.

188 Cetrefiller: The etymological origin of the word gatra-patrg and it is used to refer to the accented
Turkish of theRumelianpopulation and the Circassians. In that sensg,sbmehow similar to the origin

of the word barbarian. Eyuplu, p. 142.

189 «ye |stilahat ve ‘ibarat soylerin sanup Tirk séavara kisup deliklere koyan cetrefillere.”Haci
Ahmed, 96b.

190 «ye |stilahat ve ‘ibarat sdyler sanup Tirki sozihiladrak edemeyen Tiirk damiendleri.” Risale-i
Garibe p. 21.

191 «ve ayda bir kerre derse gelmeyiip hiicrelerishmyan miiderris efendiler, ve lisanin tashih etmede
kurradan okumga varup Ustaza ‘azim cefa edenlerRisale-i Garibep. 21.
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do not knowsemaand safa namazand abdestand cleanne$¥.” At first, the logic
behind the ordering of the “curse-deserving” groupshe two texts may appear quite
different. It is obvious that while th&isale author continues with “educational”
problems, Haci Ahmed jumps back to the issues e@ldb religious “corruption”.
However, inRisale-i Garibethe allegorical connection betwesmnsvakand deer horns,
which we have previously dealt with — relatingatreligious fanaticism —, appears right
before the section concerning the Turkish languagd, the “educational” problems are
immediately followed by curses on “thdedeswho do not follow theirseyhs the
dervisheswho are sinners (or outlaws-brigandski with kaf), the non-praying -
namaz Isiks (1siklar: referring to heterodoxlervishey and the wanderinglervishes
(yayak abdallay who smoke too much hashtéh” A joint equivalent of the latter two
groups also appears in Haci Ahmed as “hashish smgaoitks who do not know the way
(bi-mezhebmight also correspond to ‘not belonging to a’$&¢. Then, when the two
documents are analyzed together, what we see,cin ilathe reflection of a general
concern about the conditions of religious life tolude both its educational and practical
aspects. Here, the underlying emphasis is on Bcipéty and pretentiousness, which is
evident both in the curses on those who try to lspsaentifically despite their
incompetence in Turkish, and the unfit behaviorseartain religious groups. Therefore,
certain issues, which have previously appearedhenform of bad manners, were also
prevalent in other forms of misbehavior. Thatassay, between those who wore eagle
wings despite not being valiant and those who —raperly — kept speaking with
guotations, there is a connection based on ostemsabehavior, though one may indicate
simple show-off and the other ignorance. Similargt attending the classes and not
acting according to the conventional norms of a@ls order my not in themselves be
bad manners, but yet they are not much differean tdisregarding and breaking the

conventional norms of a gathering. The aura thmtes all these different forms of

1924ve kdy be kdy Ka ‘be suretin gezdiiriip ve kapu Kapahim destanin okiyan civanmerglere ve sema *
ve safa bilmez namaz abdest taharet bilmez bi-nainaizb mevlevilere."Haci Ahmed, 96b.

193 4ye seyhine tabi ‘ olmayan dedeler, yaki olan derviler, ve bi-namaz olanyiklar, esrari cok yayak
abdallar.” Risale-i Garibep. 22.

194“asrar yiyen bi-mezhelyiklara.” Haci Ahmed, 97a.
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misbehavior is a reaction against “things not diontbe way that they should have been.”
In other words, although the ignorance of tleevishesmay not be a bad manner, it still
indicates a move out of the expected and convestioack.

| began this chapter with a three-partite analysm$veen Mustafa ‘Ali, Haci
Ahmed andRisale-i Garibe to show a possible continuation of tkibar culture, and
then, leaving ‘Ali aside, | continued with the twooks of curses to portray what might
have changed. This latter section provided us Wwithpoints concerning the manners of
the table and of gatherings. First, there appearpdssibility that — if what ‘Ali wrote
was what he saw — what appeared in the books sesuand not in ‘Ali could have
actually been the manners, which were internaltpesuch an extent by tHebars that
emphasizing them was not seen as a necessity. sd¢wnd point, on the other hand,
arose from the ill manner of inviting the servantshe host to table. Since this was not,
again, written down by ‘Ali, | pointed out to a pability that the cursed group
mentioned here might have been the newly-rich & ldte seventeenth and early
eighteenth centuries. On the other hand, we hksgesaen that although in the books of
curses there was an emphasis on the manners sfrée, this was something lacking in
‘Ali. These points may all suggest a possible dfarmation that was taking place within
the kibar world; a possibility that this domain was both expncing an increasing
pressure from newer penetrations and transfornmtgga less enclosed entity. Since the
purpose of this paper is finding out how an urbaaemdentity was reflected through
manners inRisale-i Garibe it is now time to get more specific and look Risale-i
Garibe in more detail. Since the similarities betweanstfihe three and then the two
documents are singled out, this will give us, moreless, the experiences and the
observations of our author. That is: “Things to altd not to do for an urbanite in

eighteenth century Istanbul”.
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CHAPTER 3: BEING A MAN IN LATE SEVENTEENTH CENTURYSTANBUL

To be an urbanite in eighteenth century Istanbrdt 6f all, one had to be able to
live there, and to be able to do so; one needextampation, a job. However, not every
job was fit for a proper man, and those that wérédd to be practiced in the right,
appropriate way. Our author seems to have a dpétierest in palace related

occupations of various ranks so as to curse:
...The [liar] doorkeepers of the palace, who livetba treasuryl{eyti’l-malden yey(p but
complain about serving the sultan; the disgracedpircommandersalay beyleriy, the
bankrupt muteferrikas the substitute judgesng‘ib), who cheat; the brawling police
superintendentsruhtesib gasi), the messengers of thezirs(kethiidalarin [kara]kulaklar);
the presumptuous Janissary captains; those whormplesjc at themeyhangthe fallen (or
addict,duskiin) heybecisipahis the cheating conscriptagem glanlari), the gypsy gunners;
the fallen (or addict) armorersedbec); the incurable sergeants; the useless people who
become janitors and thinking that they have beceame big bird do not fit into the streets
and cannot find a single man to greet; the unarswdans the rascalmiklacis (?); the

malicious dismissed pashas and the thigfcas®.

At first it may seem that some of these peoplecarsed not because they have a
particular job, but because they are conducting &n improper way. In other words,
the muteferrikasmay be cursed for being bankrupt, the ‘ibs and the conscripts for
cheating, the Janissary captains for being preawsngt and thecebecisfor being
addicts. However, there is also another possibilit possibility that the fact might
actually very well be the opposite, and all of thezupations listed above could have
become almost synonyms for the insults (or misbiens)/that they are listed together.
In other wordsna ‘ibswere not cursed for cheating, but it was only aatéethat would

195 “ye peytirl-malden yeyiip de padh hizmetinden elem ceken kapucilarin yalancikainegbeti alay
beyleri, ve muflis muteferrikalari, ve na’iblerielbisleri, ve muhtesib agasinun yaykaracisi, ketlamm
kulaklari, ve béluk balarin fodullari, ve meyhanadan ¢algu caldiran veybeci sipahilerin dgktnleri,
‘acem @laninin maryoli, ve top¢inin ¢inganesi, ve cebecihiskini, ve caglarin onmazi, ve oda ba
olup gendusini bir buyuk kwldum kiyas edip sokaklarggmayup selam verecek adem bulamayan zeva
‘idler, ve sekbanin silahsizi, ve miklacingutsuzi, ve saricanin hirsizi.Risale-i Garibep. 21.
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become ana ‘ib, and similarly it might have been the very chaadf acebecito be an
addict. Since the author considers the night-watah court officersmiuhziy, guards,
hereditary Janissariekul oglani) and the pimps to be within the same group of [geop
who can not find any other job and who deservestbdngetf® this appears to be a high
possibility. Nevertheless, in other instances iofiproper jobs for proper men”, the
situation is less complicated. Such is the cas¢hi® “unbelievers, who, not finding any
other job, become apprentices to the executiotersif you were able and if “your
beard was long and your look (dress) was fine ntfecoming a guard or a janitor at
castle gates, and — like a beggar — opening yound ha every passerby was
something that you should have never done. If gloeady had an occupation, it was
best to stick with it and to avoid “moving from opefession to another.” For instance,
“having a job, but belittling it and becoming a ®amelon merchant on the sidew&fk
would simply make you a “useless” man. Of coufsea Muslim “becoming a tavern

00 % \were also

keepe or “being partners with the tavern keepers of §
unthinkable options, as long as he did not wattet@alled a “pimfP>". The restrictions
on Muslim occupations were not, on the other héindted to these. Although, being a
janitor or a guard was not seen as a proper jobinpa guard at the Patriarchate of
Fenef® was a step further into misbehavior, becausehia delicate network of

relationships between Muslims and non-Muslims, @ant “crossing the line” since a

19 «ye diinyada bir san ‘at bulamayup ya ‘ases ya muleya yasakcl veya kulglani veya ‘avrat
plzivengi veyagtan pliziivengi olan asilacak gidiler.lbid, p. 25.

1974ye diinyada san ‘at bulamayup cellagakird olan dinsizler.” Ibid, p. 21.

1% «ye ak sakall sinede, kifi kiyafeti yerinde kal'e kapularinda yasakgi, kapue bacdar olan sa'il gibi
gelup gecgenin 6niine durup avu¢ acanlatbid, p. 22.

199ve san ‘ati var iken hor group kaldirim {izerindarguz bazirgani olup na’ib efendi geldikte dgla
zeva'idler.” Ibid, p. 39.

200«ye Misliman olup meyhanacilik edenler.ibid, p. 35.
20t«gamatya’da meyhanacilar ile ortak olan piizevenRletbid, p. 23.
202«niizevenk.” Ibid, p. 23.

203«Faner Kapusi'nda batrikaya yasakgi olanlar.lbid, p. 22.
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Muslim would then be serving a non-Muslim. Suchaah would definitely deserve a

curse, and you would not be much different than:

The confused people, who dress up [fancy] durisgj\fe days and, imitating the infidels, go
to the tavern and drink wine; the unbelievers whnldwith the infidels during their festivals;
the filthy people who talk with the infidels in thafidel language although they know
Turkish; those [who should be taken by the deviffovsay ‘My darling’ while trading with
the infidels; those who go to the house of thedigl§ and greet in the infidel way; and those

greet back when greeted by the infid®s

Fitting well into the purpose of this chapter, wiat see here is actually what the
author saw around him as he strolled through theetst of Istanbul. For the author,
those people who acted like the non-Muslims madéhap‘excommunicated” segment
of the urban population. The exclusion, which vibseyve here, is something beyond
being expelled from a feast. Further than “cladistinctions and proper conduct in
gatherings (of the elite or among friends), thissvgamething, which contradicted the
whole Ottoman perception of their world and of “dreler of things.” The line between
the Muslims and the non-Muslims was not supposdxktorossed by the former towards
the latter, and the reverse too was not welconadl ioccasions; especially in the case of
“the new Muslims [male or female] who beg in thargt mosques with the beggar’s cup
in their hands, saying: ‘I have just become a Mnoéf™, or for “the Greeks who
become Muslims because of the feahafac but speak Greek when they see another
GreeR®” As a minor addition, | shall also emphasizet thffiliation with the Turkish
and convertdhiriyan) population of Istanbul (as well as the non-Musljrivas equally

enough to make you a “dissolute rAr

204 «ye bayram giini geyiniip kanup mihaneye varugarab icen ve kefereye taklid edengemiviler, ve

keferentin kifri giini kefere ilestet eden dinsizler, ve kefere gordiikte Tirkce kéirkefere lisani ile
soylgen pelidler, ve kafir ile api verig iderken: ‘Canim!" deyen cani ¢ikasilar, ve kafiviree varup

keferece selam verenler, ve kafir geliip selam \ktedéelam alanlar.” Ibid, p. 33.

20%ye Kkar idiniip (?) cami™-i seriflerde: “Yeni Misliman oldum!’ deyu eline jkél] alup cerr eden eger
erkek eger d@i yeni Mislumanlar.” Ibid, p. 42.

41.

207«ye hak-i Istanbul Tiirk ve Ahiriyan ile sohbet eden sefihlelbid, p. 32.
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There were, of course, many occupations, which werg much suitable for the
Muslims, and some in fact were only for the Muslifast again, proper conduct was the
main criteria. Among these, the most importantsomere naturally those directly
related to Islamic institutions, from the mosquestlucation and to law. If you did not
know the proper melody and the tumeakama}, you were not expected to and should
not have been a preacff& Similarly, to be arimam you had to know th&ur'an by
heart and be able to recite it with proper pronatich and rhythri?®. If you were a
devrhan (reciting the Kur'an on an irregular but predetermined routine), then a
promised, you had to be present at the mosque idayE’. As the administrator of a
pious foundation, you were expected to take gooe ohit, so that it would not become
useles§™. Not to torture the ears of the believers andtadte cursed to die, you could
only be amuezzin- especially in the big mosques built by the Swdta if you were
tactful and educated wélf. Becoming a scribe naturally required a higheelef
education so as to be good at arithnféticand as a judge, you were to follow the
canonical law of Islam exactly and deliver justfée On the other hand, having even the
minimum training required for any of these jobs wagdtself a privilege, yet you could
still find your way into a mosque ormaescid but this time as a caretaker or a personnel.
Then, you would have to do the cleaning properly iantime; and you definitely should

not consume the olive oil that belonged to the mesay themescid™.

208 «

makamat bilmeylp dirlt dirli nagma edeyin deyetibhefendiler.” Ibid., p. 20.

2094ye hafiz olmayup ve tevcid ile hazret-i Kuranir&et edemeyiip imamet eden efendiletbid., p. 20.

#104cum ‘a giini devr-hon olup da mahfilde bulunmayarila Ibid., p. 20.

2lusahib-hayrin hayratini ibtal eden miitevelliler.ibid., p. 20.

“nadan olup selatin cami ‘lerde mi'ezzin olan néfesulasilar.” Ibid., p. 20.
“hisab-1 rakamda cahil olan katibler.”lbid., p. 20.

214

“ve ser ‘-i serif muktezasinca ‘amel etmeyen na'’ibler, ..., valedetmeyen hakimler.1bid., p. 20.

215« ye cami ‘ ve mescid huddamlari olup da siliip sijgiivakti ile hizmetin ida etmeyenler, ve camie v
mescid-iserifin zeyt ygin ekl iden kayyumlar.”Ibid, p. 20.
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Religion and religious institutions certainly playea crucial role in eighteenth
century Istanbul. However, there was also a pomitke of religion, and there, a room
was always preserved for exploitation. Thereforg, author does not neglect to curse
“the pimps who say: ‘My husband, my wife is sickhd [thinking that they are doctors]
go to every infidel, Jevkizilba andFirenk, and have their arms helkofuni sikdirajr,
those who would claim “we took our kids to Kara AdanCevahir Hace, and when they
read [prayers], the kids were cured” and those whold say “I feel sick, so | had better
go to pour leatt®” Talking about the popular aspect of religioficourse gypsies also
take their place in thRisale and a curse goes to “the bewildered people, whthe
winter night, go to the [religiously] dirty faced/msy of Sahzadebs for soothsaying”.”

On the other hand, the practical aspects of déd#yadnd the occupations, which were
related to the provisioning of the requirementghait life, occupied an equally — and
maybe even more — fundamental role, since theiropgr fulfilments had far more
immediate consequences. Therefore, it was vemyralaand expectable to curse the
merchants at Cibalikapi, who sold wet coal mixethvdirt and stone, and those who
sold wood with tricky weights at Davud fedskelest'®. It seems that the ethics of the
tradesmen were violated in many ways, and imprdygravior and dirt seem to be
spread everywhere. In Hadskelesi, there werkacis who sold “polished”, but rotten
bacon, and who butchered mules and caftiel§ here were infidel-like bakers, who did
not cut their nails; anthdrekgis who, with no consideration at all, baked thedreks
with flies in them. There were also water sellersp would blow their noses with their

hands, and without washing them; they would hokd iouth of the water bag. It was

216 wye ‘Ehlim, ‘ayalim hastadur’ deyiip, tabibdiir deyie kadar kafir ve ciihud ve kizifbee Firenk var
ise gondurip koluni sikdiran puzevenkler, ve ‘Béili@mma ‘sumcalari Kara Ahmed Cevahir Hace'ye
geturdiler, okudilar, eyu oldr deyen mikler, ve ‘Uzerimde girlik vardur, kugun dokdireyin’ deyen
¢blmekserrine ugrayanlar.” Ibid, p. 28. Pouring lead is the practice of ingltead and pouring it into a
bowl of cold water held over the head of the siekspn. It is certainly a superstitious and notsdamic
practice, at least in the orthodox sense.

217

* Sahzadebanda ky aksami ¢ehresinde cliniib ¢ingane karisina fal actyagtkunlar.” 1bid., p. 36.

218 «Cipali Kapusinda komiiri isladup satoprak katanlar”, “Davud Paa Iskelesi'nde eksik ceki site
odun satan gidiler.” Ibid, pp. 22, 23.

294ye Hasir /skelesi'nde kokmibasdurmaya cila veren ve katir ve deve yagri égenlar.” Ibid, p. 23.
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very usual to see that the milkmen were actuallyimgi enough water into the milk to

“deserve to be drowned in it.” Where the silk miaaturers sold only Jewish products,
it was normal to see that the weavers were usitigrrafabric and the shoemakers
pinching the heels of the shoes that they38Id

As | have mentioned, dirt had spread everywheren ¢w the very place that you
would go get rid of it. The baths were kept cofdl ainclean; the attendants brought
rough bath gloves and wet towels; and there werleess pitiless enough not to let the
naked poor into the stoke hole of the bath in ceidter dayé*. Besides these, there
were also misbehaviors, which did not cause suchcdiharm, but indicated the
improperness of their proprietors. Such was tlee cd the kibar of Aga¢ Pazari, who,
despite being nothing more than aturakci (seller of ready-made goods), crossed his
legs and set as if he was the master of the béddedesten” Similarly, it was not seen
proper for the boatmen of Emindni to swear to edbbr and then to greet as if nothing
had happened, or for the porters to fight for whinsa it was; and for grocers of Yeni
Kap! to fight over sharing the rent and to end ughe door of théad %%

Although all of these are examples of improper fcas of certain jobs, there were
also particular occupations and misbehaviors rélédethem, which were pronounced
together with specific ethnic or regional namegj #rerefore their practitioners, due to
their origins might have been already excludedwdsiders. To start with, at Unkapani,
it was thesariklh Turks from Mandgar, Karaman and Sigla, who waited and hoped for
the price of the wheat to increase; and thesBleiylis would sell rotten yogurt at Odun
Kapisi and beg you to buy fig and grape at Yeiskelesi. At the Customs, the porters

220 “ye tirnaklarin kesmeyen etmekgi kafirleri, ve $irgbzetmeyiip sinekli bérek yapan bérekgiler”, “ve
sumkirip elin yumadan kirbanugzana yapgan sakkalar”, “ve bir stide ¢ vakiyye su katan sggk
olagak sudciler”, “ve safi clihudsi alup satan gazzazlar, ve ¢urik iplik ile bez gaki culhalar, ve bapuc
okcesine fiske uran haffaflar.tbid., p. 40.

221 “ye hammami sovuk ve esbabini na-pak tutan hamniemee serd kise getiiren dellaklar, vesya
pestemal veren natirlar, ve kigini ¢iblak fakiri kiilhana komayan kilhancilar.’lbid, p. 40. As a
tradition, the homeless children were allowed ihi stoke holes to spend the winter.

222 «p sac Pazari’nda oturakgl olup bir dizin bir dizi Uzee koyup bezazistan hocasi kiyafetinde iskemle
Ustiinde outran zarifler, ..., Emin 6nid’'nde birbiringgzina s@ip hal-i hatir sorargeklinde gine tiziye
nezir havasinda olan kayikgilar’, ““Nevbet benimdideyl cekien arka hamallari, ..., Yeni Kapu'da
kirasin pay iderken cekip kadi kapusuna giden manavlar.lbid, p. 23.
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[carrying their loads on poles] from Kastamonu vaoulsh through the crowd shouting
“open the way, boys and giféf” On the other hand, the grocers from Kastamonu
would be more harmful than their porters, sinceytiuld be using tricky scales.
However, the butchers from Egin were the worstcesithey were “Armenian converts
who add 50dirhemsof mustard to every 406irhemsof beef that they séft"” This
misbehavior must have been perceived as extremiégnsive, since being called
“Armenian convert” Ermeniden boznmawas itself an extreme offense, for they were,
according to our author “messing with every job anwerything, while cleaning the
sewers was enough for them; and trying to becone¢spalthough they had turned into
‘shit’ while cleaning the sewe?S.” In Risale-i Garibe there are similar and almost
equally offensive insults on various other ethnieligious and regional groups.
However, since these are not related to mannersngstzehavior, and since these people
are immediately cast out — no matter if they ard bwmnnered or not — for not being
Muslims (or Muslims in the conventional way), | lnmiot go into any further detail.

An occupation, a job was certainly necessary talile to live in Istanbul, and to
live properly it was also necessary to have the@@rgob and to conduct it in the proper
way. However, urban life, especially one in a dikkg Istanbul, had other requirements
than that. It had its own manners, its placesot@md not to go, and its things to do and
not to do. It also had it own language, and fat timatter, while you would always be
condemned for your greed, it was only in Istaniak tyou would be one of the “ravens
of Eylp that tore each other apart during kbheban (sheep of sacrifice) loot at Hazret-i
Eyup??®” Although it was usually a controversial issymople in Istanbul (and of

course in other parts of the Empire) did smoke gip@n the religious side of the story,

2Z«yn Kapanr'nda ‘Busday bahaya ¢iksa’ deyen Madanii, Karamanl, Siglal sarikli Tirkler, ..., Odun
Kapusrnda kokmuyogurtlari ve Yemi /skelesinde ademi geceekomayup efénden yakalayup/hcir
yizim al’ deyen Beghirli ayinehanlar, ..., ve Gumrik'te: ‘Ahsaklar, dadilar! Savul yoldan! deyen
Kastamonili sirik hammallari.”lbid, p. 23.

224 wye top! yeni kantar tutup kullanan Kistomoni bdkal, ..., ve bir vakiyye gir etine yiiz elli dirhem
hardal koyan Ermeniden bozma Eginli kassablalbid, p. 40.

2254ye pokeuluk yeterken heey’e ve her san ‘ata kgan Ermeniler, ve sulu bokguluk ile boh ofriken
sa 'irli ge yeltenen Ermeniler.”lbid, p. 41.

#26«Hazret-1 Eyyub’de kurban y#masinda birbirin paralayan Eyyub kuzgunlarilbid, p. 22.
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you should not be one of “those who [deservingabpmison], during the Ramadan, end
their fasting by smoking” and you should not exagtge smoking by becoming one of
the “cows that smoke and chat until the morning et sleep until the evenitt” Of
course, there is also a practical side of smokimg, that is determined by social norms
and manners rather than religion. First of alierathe meal you should not immediately
rush to your pipe, and washing your hands shouldhbefirst thing to d&®. Before
smoking, you should not use your fingers to staffaicco into your pipe. If you do so
and then wipe your fingers with your coat, thislw# a very indecent behavior. If there
is coal in the brazier, you should use it and avigioting your pipe with the candle; and
again, while smoking you should throw your ashes ithhe brazier and not into the
candleholde?®. However, as | have mentioned, Istanbul had\ita peculiar language
and its own manners. This was also valid for smgkiand as the reflection of an
architecturally determined manner, you would besedrif you took the boat from Ahir
Kapisi and lighted your pipe before passing Sirma RaskiiC.

Just as any other cosmopolitan city, Istanbul h#f@rdnt neighborhoods and
quarters for different ethnic and religious groupslthough, within the main city, and
despite the segregation, there was more or lesgsedmpopulation structure, Galata, the
opposite side of the Golden Horn was primarily a@ethinantly a non-Muslim quarter.
Both because of that, and because of its privilesiatls, Galata remained a quarter of
entertainment, and although they were regularlysetioin Istanbul, the taverns and
brothels of Galata were exempt from such regulatioffherefore, for a Muslim man
spending too much time there, was not a very apgbkcthing to do. Yet, there were

still “pimps who loved a girl [prostitute] in Cihgir, and everyday passed to Tophane

227«ye Ramazan-gerift'te iftari duhan ile eden zehir zakkum yuddaakgecesi sabaha dek duhan iciip laf
glzaf edlp atama dgin uyuyan okuzler.”Ibid, p. 33.

2284ye ta ‘am yeyip sofra kalkdu gibi ellerin yumayup duhan cupin eline alan pesnedler.'lbid, p. 34.
229 4ye duhan lillesini barmgile basup esbabina silen besnedler, ocak var ikemrsofrasinagemi ‘-dan
icine lule silken elleri tutulasilar, ve ocakta weangalda ate var iken mumda liile yakup mumun Gzerine

tutiin déken himarlar.”Ibid, p. 26.

B0«phor Kapusi’nda kaygina biniip Sinan Pa Késki'ni gecmeden duhan icenler fbid, p. 23.
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and climbed that hill”; and “sluggish people whontéo the brothel in Galatd.” While
Galata was the locale of brothels andyhanesTophane was the very place where the
Firenkswould go for gambling?, and therefore, it too had to be avoided.

Restrictions as such, on the other hand shouldrngenevent a Muslim man to
enjoy the delights of “this great city of mightBalance, was a very crucial issue in the
life of a proper Muslim, and it was not only rested to religious life. Entertainment
also had to be pursued within its boundaries, aniteveelebrating the “infidel festivals”
and frequenting to non-Muslim quarters of the @igre ill manners, not participating in
the festivals designed primarily (if not exclusijefor the Muslims was almost equally
unappreciable. After all, for Istanbul this waperiod of seasonal entertainments and
urban festivals, and not all of these were confitteckstricted circles. Therefore, for our
author it would not be too unjust to curse “thegleavho do not know the value of their
lives and on summer and spring days do not go Xoursions, and during the cherry
season do not go to Hisar and the wateréid@sHowever, these were “really” seasonal
entertainments, and knowing the exact time forecis event in a specific locale was
also an important issue. You could, for examptetqg Ok Meydani in the winter and
wait to see a certain happening, but then you waoldonly end up seeing nothing, but
would also be called a “mad/bewildered pimpe¢nun piiziivejR*” If you were living
in Istanbul, you were definitely expected to knds awn seasonal clock; and this was
not only limited to entertainment and festivalsouvwere also supposed to be aware of
the exact seasons for certain fruits and vegetahldsss, of course you wanted to be
cursed as a “little donkeyeseciK)” after going to the Bayram Ba vegetable garden in

Kadi Koyi to buy arm beets (a winter vegetable)hia grape season (sumnfét) Here,

#luye Cihangirde dilber seviip her giin Tophane’ye gl yokya tirmasan ayas geyinli piiziivenkler.”
Ibid, p, 23.

232«e Tophanelerde kumar oynayan Firenklerlbid, p. 33.

Z34ye bahar yaz ginleri seyrana kiras faslinda Hisawarup yali fasli etmeyiip canin kadrin bilmezler.”
Ibid, p. 44.

Z344ye kig giinleri Ok Meydani’na seyre giden mecnun piizireeriklibid, p. 24.
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the author’s concern is not (only) the necessita akrtain amount of knowledge about
gardening and seasons. It is indeed, more a aonmerthe indispensability of a
knowledge on the customs and the norms of thethay you were living in. If you
wanted to be identified with Istanbul, first youdh@ be able to identify it yourself.
Getting back to the issue of “knowing the valudifef’, for our author, this did not
only mean entertainment and pleasure. There wss alliterary side of the story.
Miserliness was in itself a bad manner, but movirfgrther to the level of “those who
do not burn wood and coal in the winter and sihie cold®®, would then start harming
you, and not the people around you. Correspongirggeed has always been a good
companion of a miserly man, and such was the daseraeighteenth century Istanbul.
Its consequences, on the other hand would put dsnliém in deeper jeopardy than
miserliness alone. Especially if you were one lué tdonkey-like worldly-minded
people who do not know their [own] values [of thighes], and marry and settle in the
places from Uskudar to the Kavak; but being shopew in Istanbul, in summer, in
winter, in the stormy weather and day and nighdyttravel [to the city] on a small boat,

237 »

saying: ‘Oh! Help This is again an emphasis on the importancea dife set
according to the principle of balance, which suggése virtue of living in accordance to
the idea that the eternal life is not the worldhepbut the one that will follow it. On the
other hand, there were also other indicationsroha’s carelessness about his life, which
fell outside the worldly-spiritual balance. Suchsathe case of the “people who are tired
of their lives and go to the shaky-handed old bafbea shave”, and “those who are
tired of the [their] world and despite being twethyty years old, marry a forty-fifty

year old womaft™.”

B5«ziim zamani Kadi K8yi'nde ‘avratile Bayram fabostanina bancar alrga varan gegikler.” Ibid,
p. 24.

6 uye felek el veriip kin kotek ve kémiir yakmayup buylup oturanlatsid. p., 44.

#7we Uskiidardan dte Kaya varinca olan yerlerde evleniip de yaz wevie furtanali havaddstanbulda
ehl-i dukkan olup sabah ve @m kayik ile belki ‘Bire meded!” ile gellip gidenngé kiymetin bilmeyen
dunyaperest gidiler.”Ibid., p. 23.

238 «ve eli ditrer ihtiyar berbere tira olan canindan bezmer”, “ve yi girmi otuz yainda olup kirk elli
yasinda ‘avrat alan diinyasindan bezter.” Ibid., p. 31.
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As | have previously mentioned, being a text dedctowards the literate male
population of Istanbul, iRisale-i Garibe there were only few instances where women
were directly cursed. It is now time to look abs$k incidents as a transition to how the
proper deeds of manhood were reflected in the téxthe newly-rich men were cursed
for not knowing the appropriate manners, the case mot so dramatically different for
the women either. Just as the former slave andertbmen, who would immediately
forget their pasts when they accumulated some ketilere were also “slave women
[although they were slaves and dependents in ¢righo married rich men, and who
would have [their own] bowls brought to the pulihiattf**. Equally, our author also
curses “those [women] who did not know Turkish, galthough once they were cook’s
servants/slavesfci halayg1)] settled, married and called themseltasciik kadin®”
The ill manners of the ex-slave wives seem to alfidisturbing for our author, for the
final curse on women (leaving aside the prostijutegin comes upon “the ex-slave
kadingiks who called thecariyes [of their husbands, of the household] slut and
prostituté*>.” Now, if we consider these curses as supplemintiose cast upon the
newly-rich men, then we can say that the authaxisemely sensitive about what we
may broadly call “class mobility.” However, we shd not think that he curses all the
ex-slave wives and all the newly-rich men withouteption. There is an important
underlying emphasis on knowing the norms of evetgss” (therefore acting according
to them), and not forgetting your background. Hgnbe curses are cast upon those who
did not follow these principles; and looking at tinequency of such curses throughout
the document, we can presume that the actual egst®f similar people in the
eighteenth century Istanbul was also equally predanmt. Correspondingly, what we
are observing here is not only a transformikipar culture (due to increasing

penetrations), but also a changing society.

29 «nalayikliktan ve beslemelikten geliip zengin ereupehammama fgen getiirden kirnaklar.” Ibid., p.
28.

240 «ye agc1 halaygi iken adi paydar olup, kocaya varup adini ‘kiii#dik’ koyan Tiirkge bilmezler.”
Ibid., p. 28.

241uwye cariyesine kahpe ve falei deyen halayiktan bozma kadingiklaibid., p. 43.
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When we come the curses on prostitutes, surprisivwel see only two incidents,
and there too it is not obvious whether these womer real prostitutes or only referred
to as such for an insult. Nevertheless, in eittese they still indicate the author’'s
perception of indecent behavior. We have alreay gshe two examples of improper
behavior for women in the previous chapter. Howgewvene of these women were
referred to as prostitutes, or anything close &b.tlOn the other hand, for the “the fallen
women who waited by the corner of the Janissaryabks and watched the passersby,
and when a man approached covered their facestiath skirts, while revealing their
asse$™, getting away without being cursed as a prostitweis not a possibility. The
same also applied to the “half veiled fallen woff&h Veiling in the proper way (with
two pieces of veil, one covering the face froméles to the neck and the other from the
eyebrows to the hair line so as to leave only theseopen) indicated decency, and
therefore, its improper application could nevetheedeeds of an honorable woman.

The above two examples are the only ones in whiehptostitutes are cursed, or
women of indecent manners are insulted as prossitub a direct fashion. However,
prostitutes do keep up appearing throughout theirdeat, but this time only as the
passive participants in a line of curses directedhtds men who were in one or another
kind of relation with them. IRisale-i Garibe we cannot see any clue to indicate that
conducting sexual intercourse with prostitutes vimsitself a forbidden or an ill
mannered practice. On the other hand, just lileyeaspect of urban life, for it too there
were certain regulative norms. To begin with, igetinto a relationship with a prostitute
after getting married was definitely an impropemaanof*’. Accordingly, if you did
the same thing when you were an elder man, meahmigif you “could not give up

[seeing] the bitches despite having a white beeaghing your bosom”, then you would

242«ye odalar kapusunda k@& bainda geleni geceni seyr ediip lizerine adem geldigtiabinun efé ile
bagin 6rtlip gétiin acan forklar.”lbid., p. 44.

2434ye yarim ygmaklu forklar.” Ibid., p. 24.

2444y evlentiip yine fahie mukayyed olanlar.”Ibid., p. 24.
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indeed be an “unbelievdr.” Of course, your relation with a prostitute alsad to be
kept within a certain distance, and you would nantmo take much further unless you
really wanted to be one of the “animals that kapseeing a whore and then took her in
marriagé’®” Besides these restrictions, concerning a matguaintance with a
prostitute, there was also the issue of eligihilityAlthough, there was no “under
eighteen” law in Istanbul at the time, Istanbulitesl their own barriers and this takes us
specifically into problems of manhood and male tdgn

In the first chapter we have seen that althoughhmad was something to be
proven through performance in public space / peseit was also something to be
achieved through the successful completion of cesiages. These stages may either be
instruction-based levels such as schooling andatiurc(as in the case of Early Modern
England), or they may take the form of semi-pradtibut highly symbolic rituals. An
example for the latter case, and closest to theesanf this paper, would be the
circumcision; whereas for a Melanesian of the Neebiitles, this would be what the
Western culture has transformed into the sportwidg&e Jumping. However, the stages
in the creation of an “Ottoman” man, had its owm&rities and [preJrequisites other
than instruction and ceremonies. Nteva ‘Idi’'n — Nefais Fi — Kava ‘Idi'l — Mecaljs
while criticizing a man for penetrating into thevate sphere of another (hslvethang
‘Ali condemns the former to befail (active) and aneful (passive) at the same time, and
refers to him as “an impudent passive” and “a miatwo delight$*.” For an Ottoman
man it was not an unusual situation to experierassige and active homosexuality one
after another. However, the crucial point heréhes unacceptability of being passive
once that stage was completed. That is to say ancOttoman becomes a “man” he
should not go back to a former stage, be it imniigtor effeminacy. Although, passing
through the stage of passive homosexuality mayhawve been a requirement valid for

all, it was nonetheless a common phenomenon a®rmvid the widely used phrase

245ye ak sakall sinede olup orosbulardan vaz gelmajiasizler.” Ibid., p. 24.
246 «ye bir fahige ile mu ‘amele ediip ediip sonar nikahile alan hajara’ Ibid., p. 31.

247 Mustafa ‘Ali, pp. 353, 354.
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“fresh boy”, and in the homosexual connotationtwdy (0glan)” in modern Turkish. On
the other hand, progressing through this level @rding one step closer to becoming a
man did not have angerformativerequirements. Rather than demonstration, it was
more based on formal qualities; more properly ‘lanf@ quality”, and this was having a
beard. The very principle of beingsade-ruwas not having any facial hair, and ‘Al
refers to beard as “the hair that troubles the tfi€ar Beyond being a symbol that
signaled the end of a boy’s beauty, beard was alsgmbol of maturity. IRisale-i
Garibe the latter, together with the completion of tresgive stage of homosexuality,
determined the boundaries of a man’s public agwiand accordingly his relations with
the prostitutes. In other words, only after a @y become a man — non-effeminate,
non-feminine, not passive but active and masculinghat performance would be
considered as a crucial determinant of his identityere, | shall underline that the
examples of suclperformative requirements, which we have so far seen were not
definitely specific to “the construction of manhobdThe reason why they appeared
only in reference to men, was primarily the stiatriarchal structure of Ottoman
society, which did not allow another possibilitydowever, from this point onwards,
what we are going to look at will be the ill mannélirectly related to the male identity,
and whose proprietors’ manhood is at serious stake.

If a man had to be active in public space to dertnateshis manhood, first he had
to be eligible to get into that space. Therefbewas a “swine”, who “despite being a
fresh boy could not handle being fucked, and temttmvards women, waited in deserted
streets for whoré8’”  Similarly, “the fresh boys who, before gettingearded,
disregarded all dangers, drank wine and got actpdhinith active pederasts”, definitely
did not “care about their as$&¥’ These are, of course, incidents concerningatreng

doings of boys, who were not yet within the bordarsnanhood. However, as we have

248 |pid., p. 283.

29 4e taze @lan olup sikilmegi bga cikarmayup ‘avrata ma'il olup orospu iciin tentakaklari bekleyen
hinzirlar.” Risale-i Garibep. 31.

20 «ye taze @lan olup sakallanmadan g6zin budaktan sakinmayargb iciip gulampare ile ihtilat eden
gotden gecmler.” 1bid., p. 31.
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seen, once you became a man, you were expectetb meturn to the “habits” of a
previous stage. That was the very reason whyalefags who, despite having beards,
let the tuft of their hair hang from the edge ddittsariks™", were cursed by our author.
Getting back to this pre-manhood stage of passiomdsexuality was something
inappropriate, and in its avoidance, absolute barkto be taken. Hence, there was also
an element of fear from accidental drawbacks insthges of masculinity. Such an idea
embodied the curse cast upon “the crazy asses aiid not save their [own] asses and
then claimed to be boy lovéré, but it was even more evident with those castruhe
“donkeys that laid face down in the bath and alldwee hugetellak climb up their
backs” and the “old fags who [in the bath] put bah towel on their knees and showed
their asses to many a men and totéiial®>3”

We have seen the examples of specific cases, winchd put the male identity
into serious jeopardy and take it closer to a stafgeffeminacy. However, such a
drawback was not the only disapproval of manhoaod, activeness was not confined
only to the sexual life; it indeed, as | have meméd, included all aspects of life.
Although, public presence was necessary for a m@nmanifestation of his manhood —
similar to Early Modern England — started with hesccessful control over his
household. Therefore, tHeisaleauthor does not neglect to curse the “woman minded
fools, who, fearing that they would die, cannot tecointheir sons and servants through
punishmerf®®” The curse also comes upon the “panders whoaddock their doors,
allow five hundred women come in every day, and enidde house more crowded than

the [female] slave market”, and “those who allow tloices of their wives anchriyes

#1uye sakall olup da sagindan percemin gostiiren bayatshar.” Ibid., p. 31.
#2u4ye gétiini kurtarmayup sonargdan sever geciniir ah vah eden deli gétletbid., p. 31.

253 “ye hammamda yiizii koyun yatup dizman dellaki ankagikaran gekler, ve hammamda fiemali
dizine koyup bir alay ademe ve dellaka goétuni gésté&tdhne bgtlar.” Ibid., p. 31.

#4uye oglanini ve hizmetkarini terbiye ile zabt etmeyen‘@éiir!” deyii korkan avrat akillu divaneler.”
Ibid. p., 28. Here, | shall underline that theulh$woman minded” is the only occurrence, whiclrétated

to an “un-manly” behavior, where “female” is opeugjiyen as “the other” of male. | will refer baakthis

in the following pages when we deal with other eghas of “un-manly” behavior.
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be heard from the street and by the neigtots If they were not able to demonstrate
adequate control over their households, even tigaeli-ranking officials could not
escape from the curses of our author. Hence,deeétliiswho do not ask their servants
where they have been, while they [servants] weokitg for whores in the streets
without the knowledge of theagas®®, also take their share. Of course, we could not
expect from our author to neglect the “dotéillars who ownharems but do not attain
guards and allow the servants approach the rocemtteni®>”.”

For a man in late seventeenth century Istanbultrabaver the household was not
alone a sufficient deed. He also had to take chtiee house, and its members. In other
words, he had to be ample in looking after themuseful and not #ojo. That is why
“those who leave their servants acatiyeshungry and nakéd are cursed irRisale-i
Garibe On the one hand, this indicates the importaricghoughtfulness” and on the
other, the necessity of being “able”. For thedattase, dependency appears as an
opposite state, and in its extremity, it takes fioven of being dependent on a woman:
The very “other” of the male identity, besides effeacy. Seeing people who
established themselves upon the wealth of theiesvappears to be somehow common
in eighteenth century Istanbul, since in Risalewe read a curse cast upon “those who
become masters of the markdtetazestan hocagisby borrowing [through usury]
money from their wives®.” If a man took such a step, then the next orfeltow could
have easily been a more dangerous one: Being ngt dapendent on the wife in
financial terms, but also leaving the control of tiousehold to her. Therefore, the men

who “give the control of theicariyesto their wives and allow thentdriyegd work all

255 “ye kapusin kilitlemeyiip giinde peyiiz ‘avrat geliip evini ‘avrat bazarindan kalabalgden

koftehorlar”, “ve ‘avratinun cariyesiniin sesini kgoluga ve sokga isiddiren.” lbid., pp. 28, 29.

256 «ye hizmetkarlari sokak sokak yeliip orospu aragasinin haberi olmayup: ‘Nerede idiin’ demeyen
devletliler.” Ibid., p. 36.

27 «harem sahibi olup tolap glani ta ‘yin etmeyiip diraz hizmetkari tolaba yakian ma ‘tuh kibarlar.”
Ibid., p. 36.

Z8ueulin ve cariyesin ac ve giblak gezdirenlerlbid., p. 43.

#%94ye karisindan murabaha ile akca alup bezazestarapisi olan gidiler.” Ibid., p. 39.
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day and all nighf® are also cursed. Of course, this example doeslinectly indicate
impotency. However, if a man becomes one of thrdridlers who leave theicariyes
pregnant, but because of their fear from their wj\eell therf®™, this situation takes us
into a different domain where the woman becomesctmroller of the household and
not the man. The equivalent of this situationha tanguage oRisale-i Garibeis “the
pimps who become the slaves of women and havedtie(?) of their wives upon their
face$®2” In a more ridiculed fashion, our author alsoses the Boglizadegsons of
pehlivans pehlivanlike men?), who marry two-three women, put thernome house and
[not being able to control them] allow one to tedir their beards, the other rip their
collars, and the other smash their heads with @AtsFor a man, incidents as these
would mean the loss of manhood, and therefore hatfirst place he would most
probably not “have the face” to participate in pabife, or such a participation — no
matter how proper it was conducted — would not ddeert into consideration by the
others. This indicates thate factohe would be dismissed from the very arena where he
was supposed to exhibit his identity throyggrformativeexcellence. Then, if we are to
reconstruct the consecutive stages in the makingasfthood for an eighteenth century
Istanboulite, the picture would look like: Boyhofmhssiveness and effeminacy, progress
of maturation) — Manhood (activeness and masculipibint of no return): Construction
of manhood (usefulness, potency and control overhibusehold) — Demonstration of
manhood gerformativeexcellence in public presence). Hence, if antheflinks in this
chain were broken, a man’s identity was likely teenthe unwanted consequence of
denial.

To rework what this final chapter has showed usiatild be best to approach the
issue in the way that Marc Bloch most probably wloulThat is, starting with what is

best known to us, and then, if possible, movinght least known. Even if everything

2804y cariyesini karisi hilkkmine veriip biitiin giin bitiege jleden.” Ibid., p. 43.
#luye cariyesin hamile ediip ‘avrat korkusindan satambazlar.” bid. p., 28.
2624y ‘avrat zebuni olup yiizine kar ‘avratinun cerbin yeyen koglar.” lbid. p., 29.

283 4ye iki ti¢ ‘avrati nikahile alup bir evin icine ke biri sakalin yolup, biri yakasun yirtup ve birie
masa ile baini yarduran bogizadeler.bid., p. 28.
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about the nature of “the identity” reflected Risale-i Garibewas left in obscurity, one
thing appears to be pretty much clear: The text eieected towards a male audience,
and it gave some important clues on how manhoodtkes perceived. We also know
that the document is most probably from the lateetenth century, and that it was
written in Istanbul and for Istanbulites. Therefoat the least, we have in our hands —
though incomplete — a picture of the male Istani®udientity of the late seventeenth
century, and we know how a man was supposed toreittis grand stage. Although, we
may not be able to call this identitiibar or commoner in exact terms, we have seen
incidents, which portrayed the proper mannersHermembers of each of these groups.
The “sample group” of our author included exampmashow akibar, a muteferrika a
devletlj a shoemaker and a porter werat supposed to behave. Hence, from these
facts, we can also deduce what the proper demeéotisese people were, and see the
requirements of an appropriate life in the Ottornapital of the late seventeent century.
On the other hand, we also know that the booksuotes were reactionary treatises
written against a transformation that was takirecelboth within and outside théar
world. Therefore, the picture we are looking athbeeflects this new and changing
scene, and what its ideal form was in the mindusfauthors.

To continue with the known facts, one importantuéswhich frequently appeared
in Risale-i Garibeand to a certain extent in Haci Ahmed’s manuscwiais a repetitive
emphasis (or a curse) on those who did not knowkiSlyr or could not speak it in the
proper way. In Fleischer, we read that while foudthfa ‘Ali Turkish ethnicity had
nothing to do with the Ottoman state; he did idgnthe Turkish language with
Ottomannes$*. In the books of curses, although there is anhesip on the Turkish
language, there appears to be no connection betives Ottomanness. Indeed, the
authors never mention the word “Ottoman.” Howevee, corresponding appearance of
this common point does indicate an important isstiéhough theRisaleauthor may not
have identified himself with the Ottomans, regasdl®f from which social group he
might be coming, what he defined as appropriate @mgber in the late seventeenth

century Istanbul did embody at least one elementtadt, in the sixteenth century, ‘Al

%64 Fleisher, p. 256.
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saw as the characteristics of Ottomanness, andfrtbé elite or th&ibars. Therefore, if
nothing ever moved down from tlaskeriproper to theeayaproper, the importance of
the Turkish language certainly did, and this may be incorporated into the expected
characteristics of our late seventeenth centuankstulite man.
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CONCLUSION

In his preface td&nglishness Identified: Manners and Character 168649 Paul
Langford mentions that his study is a departurenftbe main tradition in the history of
manners literature for its evidence is based ors{iyoutside) observations rather than
didactic literature. This, as he stresses, reveaise how people actually behaved and
not how they were adviced?8. His strategy underlines a possible danger thaiso
true for my research. Although, both Mustafa ‘Ald the books of curses authors
mention that they decided to compose their tresitigon seeing the ill manners of the
people, we do not know the extent of actual obsenvdhat can be found in their works.
To overcome this problem, one thing | did was tespa first a three-partite comparative
analysis, and then a similar one between the twakdof curses and finally a study
based only on thRisale The intention was both to see changes and aotiés in the
perception of propekibar manners, and to eliminate repetitive similarisesas to reach
what the Risale author might have observed in late seventeenthuoerstanbul.
However, this still does not eliminate all the desbs, since we cannot be certain about
the actual readers of both Mustafa ‘Ali and theksoof curses. What | have done here
was no more than an approximation, and although Risale author might have
composed at least a particular portion of his wackording to his observations, we do
not know what segments or portion of the Ottomariesp did really believe that what
he wrote were examples of bad manners.

In The Fortunes of the CourtiePeter Burke tries to see how Castiglione’s
Courtier was actually received by the Europeans. For tmstracts down who had
owned the book, when they aquired it and what sestof the book were underlined and
found crucial by different audiences. This is possible way to detect how a particular

literature was perceived by a particular societowever, for the three sources | have,

265 | angford, Paul. _Englishness Identified: Mannensl &haracter, 1650-1850 New York: Oxford
University Press, 2000.
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such a study seems to be extremely difficult, if tatally impossible. First of all, | have
no information whether there are other copies efRisaleand theMakale or not, and
there are only two known copies of Mustafa ‘Ali,eonf which survives only as a
facsimile. Secondly, we know that tiiisale was once owned by a certain Degrvi
Ismail, andMeva ‘Idi'n — Nefais Fi — Kava ‘Idi'l — Mecaliby Neyli-zade Mehmed
Hamid Efendi (d. 1767), th&ad of Istanbul. This gives little clue about who had
actually read these works, and looking at only ¢hteg examples, we cannot conclude
that they were read by a particularly religiousiande. However, although readership
seems difficult to detect, it is still possibleewamine how people actually behaved, and
how that corresponded to the books of curses otdfusAli. One method, which | had
in mind but due to lack of time could not put imgactice, would be looking at various
fetvasissued at different periods. This may provideaersolid link between literature
and social reality. If, in the late seventeentmtoe/, we are talking about a
transformation in both thkeibar culture and the Ottoman society in general, this ¢an
best be viewed in the actual reactions of the geapho experienced that transformation
and what they personally found to be offensive.

Identities are constructed through multiple layeradd extremely complex
procedures. Leaving aside the highly problematgeaaf “Ottomanness”, there cannot
even be a concrete definition of “Turkishness.” t Maly because of the immensely
complicated process through which it is built, @$o because of the diversity of
perspectives through which it can be analyzed.this paper, | looked at the role of
manners only as one crucial aspect of identity waoson. Although, it requires a long
discussion and further research to conclude whetireegave us a solid identity or not, it
certainly did provide us with the expected chandsties of an eighteenth century
Istanboulite man, at least according to the expiects of a single author. On the other
hand, due to all the problems | tried to list, mifogs were no more than
approximations, and | belive that despite all iffailties Ottoman studies do deserve to
catch up with the current trend in identity studidsis, of course, highly problematic to
comment on the nature of an Ottoman identity arel uhiformity of that identity.

However, we have seen that indeed, at least omigdevels, there could have been
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something (or someone) called Ottoman beyond tiie definition, which the name
conveys: A common ground upon which the memberpretiously distinct social

groups at least shared the idea that “blowing ymse like a trumpet” was not really a
good manner.
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