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Abstract. This article examines Ahmedî’s early fifteenth-century İskendernâme, the most 
influential Ottoman reworking of the Alexander Romance. After tracing the multilingual 
transmission of Pseudo-Callisthenes through Byzantine, Islamic, and Iranian routes, it 
analyzes Ahmedî’s innovations, drawing chiefly on Ferdowsî and Nizâmî. The poem 
systematizes ideal kingship through advisory epistles attributed to Plato, Aristotle, 
Hippocrates, and Socrates, and recasts Indo-Iranian political theory (justice, liberality, 
consultation) into an Ottoman adab idiom. It also reshapes the Alexander–Gülşah episode 
as a mystical interlude, builds an encyclopedic cosmos spanning cosmology, astronomy/
astrology, psychology, and medicine, and organizes wonder narratives (ajâib wa gharâib) 
thematically. The work’s epistemology pivots between Aristotle’s worldly knowledge and 
Khidr’s inspired lore and culminates in the Tevârîh-i Mülûk-i Âl-i Osmân section, which 
fuses epic, mirror-for-princes literature, encyclopedia, and dynastic historiography. Seasonal 
descriptions track Alexander’s life, reinforcing cyclical time.
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1. Introduction

Alexander the Great is a legendary figure all over the world. Accounts of his 
life have been written in numerous languages and literatures, and his legend has 



94 Furkan Öztürk 

developed over time into multifaceted identities. Alexander therefore represents 
a globally common theme and consciousness of the Eastern literary traditions 
surrounding the Mediterranean basin and its environs, within which Ottoman 
literature can also be situated. Historiographical traditions have created diverse 
charismatic images and depictions of Alexander, including sage, orator, prophet, 
philosopher, lover, explorer, conqueror, Christian king, and even Ottoman sultan. 

It can be said that, within this framework, there are three categories of the 
contemporarily significant evaluation of Alexander in ancient sources: the laudatory, 
the critical, and the popular tradition. The laudatory tradition, shaped by the king’s 
contemporaries, his close circle, and subsequent writers, emphasizes Alexander’s 
military genius, his qualities of leadership, and cultural unification. In contrast, the 
anti-Alexander tradition, rooted in Greek opposition, is linked to a historiography 
that accuses Alexander of megalomania and contains myths relating to notions of 
divinity, drunkenness, tyranny, and despotism. This historiography claims that the 
achievements of Alexander were due to good fortune, rather than talent. The third 
strand, the popular tradition, has been shaped by narratives that are dominated by 
legendary, fantastic, and supernatural elements, rather than historical reality.

Scholars frequently emphasize the undeniable influence of the Alexander 
Romance ‒ generally attributed to Callisthenes of Olynthus, though its author is 
not definitively known ‒ on the widespread dissemination of this narrative genre, 
derived from popular tradition, during the Middle Ages. It is noted that this romance 
played a significant role in how Muslims place great importance on Alexander’s 
history and their composition of İskendernâmes. Similarly, it is stated that medieval 
Christian society’s knowledge and admiration of Alexander also originated from 
this romance (for a critique of ancient sources related to Alexander’s history and 
extensive information regarding the three aforementioned categories, see Arslan 
2017: 138‒156, Öztürk 2018: VII‒X).

The Alexander Romance has played an undeniable role in shaping the Alexander 
image, particularly within the popular tradition, including the forming of subsequent 
Alexander narrative traditions and amalgamating numerous layers of fabulous myths. 
Translated into Latin in the fourth century CE, the romance subsequently established 
a wide sphere of influence in both the Western and Eastern worlds due to being 
written into numerous languages throughout the Middle Ages, including English, 
French, Gaelic, German, Swedish, Italian, Bulgarian, Serbian, Czech, Polish, 
Russian, Hungarian, Spanish, Arabic, and Hebrew. In the introduction to her study of 
Persian Alexander narratives derived from the Pseudo-Callisthenes tradition, Minoo 
S. Southgate (1978) traces in detail the differences in the versions written in Western 
and Eastern languages, beginning with Pseudo-Callisthenes’ Alexander Romance. 
According to Southgate, the first Latin translation of the text was made by Julius 
Valerius in the fourth century CE, followed by the translation of Leo, the archpriest 
of Naples, in the tenth century CE. 

These two translations, as well as the derived manuscripts, served as foundational 
sources for the numerous Alexander romances written in the vernacular languages 
of Western Europe. The delta (δ) recension, one of the four main branches of the 
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Pseudo-Callisthenes tradition, was the root of the formation of Pahlavi, Syriac, 
Arabic, Persian, and Ethiopic romances in the East. Although the Pahlavi translation 
is lost, it is understood that the sixth-century Syriac version is directly connected 
to the Greek manuscript. Southgate notes that the exact Syriac text was translated 
into an (now also lost) Arabic version in the ninth century, and that this manuscript 
served as the source for Ethiopian versions from the fourteenth to the sixteenth 
centuries. Southgate further notes that while Persian romances are connected 
to the aforementioned variants, they were not translated directly from Pseudo-
Callisthenes, the Syriac, or the Ethiopic variants, and consequently could exhibit 
specific differences in terms of content and structure. Nevertheless, the Alexander 
narrative composed by Firdawsî, despite containing Persian and Islamic elements, 
bears qualities that are in many respects closer to the Pseudo-Callisthenes tradition 
(Southgate 1978: 2). 

Within this framework, Richard Stoneman emphasizes that each age created its 
own Alexander, and that a fixed and sacred image of Alexander never actually existed. 
More specifically, while the Jewish tradition positioned Alexander as an orator and 
prophet, Christian, Greek, and Syriac versions prioritized his devotion to God. 
Nevertheless, Stoneman suggests that the source and repository of all these beliefs 
is undoubtedly the Alexander Romance, and so Alexander was viewed as a knight in 
medieval Europe, as an arch-devil in Iranian narratives for damaging the sacred sites 
of Zoroastrianism, as the son by epic poets such as Firdawsî, not of Philip of Macedon, 
but of Darius the Persian king (thus the true king of the Persian Empire), who is seen 
in modern Greek literature as the semi-legendary bearer of Romiosyni, and in folk 
narratives as the ruler of the winds or the father of mermaids (Stoneman 1991: 2)1.  
As such observations are particularly applicable to the Alexander narratives produced 
during the early and classical Ottoman periods, Dimitri Kastritsis’s illuminating 
assessment of the relationship between the Alexander Romance and the formative 
period of the Ottoman Empire is of considerable importance for our subject:

Depending on one’s perspective, it was possible to represent Alexander as a 
philosopher and explorer of new lands, a champion of Islam or Christianity, 
a Byzantine Emperor, or a Muslim king (shâh, pâdishâh). In Byzantium, 
following a tradition that had developed gradually over the course of the Middle 
Ages, Alexander was presented as a Christian who had visited Jerusalem and 
destroyed pagan temples. In Islam, he was a sacred personage identified with 
the Quranic Dhû’l-Qarnayn (“the two-horned one”). In Iran, his conquest and 
destruction of the country was mitigated by the idea that he was a half-brother 
of his enemy Darius, and therefore a legitimate ruler. These traditions are well 
known, and there is a substantial scholarly literature on each of them. What is 
often missing, however, is a broader historical perspective, especially for the 

1	 For the template regarding all manuscripts and translations of the Alexander Romance in the 
introduction to this work, see pp. 28–31. For further extensive reading on this subject, see also 
(Doufikar-Aerts 2010, Hanaway 1998: 609‒612, Kastritsis 2001: 103‒131, Stoneman 1994, 
Stoneman 2008, Stoneman 2012).
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period in which the Ottoman Empire came to replace the worlds of Byzantium 
and medieval Anatolia. The chief aim of this contribution is therefore to move 
beyond the existing treatments of the subject and examine it more broadly.  
In light of this rich cultural landscape, much can be gained by taking a critical 
historical approach to the development of the Alexander Romance in the early 
Ottoman Empire, while also considering the intertextuality of the works in 
question (Kastritsis 2016: 243‒244).

2. The image of Alexander in Ottoman literature

Alexander the Great, a legendary figure considered a model ruler in Western and 
Eastern literatures and emulated by numerous monarchs and commanders, has a 
similarly powerful symbolic value in Ottoman literature through identification with 
the sultans of the period. Particularly in classical Ottoman poetry, Ottoman sultans 
are frequently given titles such as “İskender-i sânî” (the Second Alexander) or 
“İskender-i zamân” (the Alexander of the age) (for an extensive survey and evaluation 
of the different aspects of the Alexander image in Ottoman poetry, see Avcı 2014a: 
47–69). This discourse functions not merely as a historical device but also as a 
metaphorical vehicle for the ideals of political power, justice, wisdom, and conquest. 
For instance, in the Divan in which Bâkî, one of the prominent poets and bureaucrats 
of sixteenth-century Ottoman literature, collected his poems, Sultan Süleyman the 
Magnificent is defined as the Jamshid of feasting, the Darius of warfare, and the 
Khosrow of justice, as well as “İskender-i zamân,” that is, the Alexander of the age. 
Thus, Sultan Süleyman the Magnificent is idealized by being placed alongside the 
most distinguished examples of both historical and mythological rulers, as well as 
being exalted as the Alexander of his era:

Cemşîd-i îş ü işret ü Dârâ-yı dâr ü gîr
Kisrî-i adl ü re’fet ü İskender-i zamân

The Jamshid of feasting; the Darius of warfare
The Khosrow of justice; the Alexander of the age

Bi-hamdi’llâh şeref buldı yine mülk-i Süleymânî
Cülûs itdi saâdet tahtına İskender-i sânî

Thanks to God, the realm of Süleyman is once again honorable
The Second Alexander has ascended to the throne of felicity  
(Öztürk 2018: XII‒XIV)

In her assessments regarding the ideal ruler image in the Ottoman context, Serpil 
Bağcı (1994) states that not only Islamic İskendernâme versions written in Eastern 
languages but also examples written in Greek and Latin were circulated and read 
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within the Ottoman court milieu. Supporting this assessment with a concrete example, 
Bağcı draws attention to an illuminated Greek Alexander Romance manuscript 
located in the archives of the Istituto Ellenico di Studi Bizantini e Post-Bizantini in 
Venice. The manuscript in question demonstrates that Alexander narratives in the 
Ottoman palace were not limited solely to Islamic sources, but that contact with the 
classical Greco-Roman heritage was also maintained2. Similarly, Cemal Kafadar, in 
his comprehensive study examining the sources of Ottoman political thought, focuses 
on the figure of Alexander the Great, and particularly on Ahmedî’s İskendernâme, in 
the following interpretation of the codes of classical Ottoman thought:

The knowledge that Alexander the Great held an indisputable place in 
Ottoman-Turkish thought a few generations ago may seem surprising today. 
However, the earliest Ottoman history in our possession consists of nothing 
more than a brief ‘epilogue’ appended by Ahmedî (1334‒1413) to his work 
entitled İskendernâme, which recounts the legendary story of Alexander the 
Great (or more precisely, of an ‘Alexander’ who is the hero of numerous 
legends intertwined with elements reminiscent of the life story of Alexander 
the Great, King of Macedon). Reading and narrating the real or imaginary 
adventures of that famous conqueror, and mentioning them when appropriate 
in books of history and politics and in poetry, were ordinary matters in the 
Ottoman cultural world.

While the dominant forms of national ‘we-ism’ that emerged with the 
decoding of classical Ottoman thought (including Islamist versions) turned 
their backs, in a sense, on the cultural heritage of the Hellenic and Roman 
periods – at least on elements not considered to belong to Anatolia – decisions 
were made regarding what was ‘ours’, and what was not, according to new 
criteria and values. If we fail to take this historical reality into account, we 
render nativeness ahistorical, as if it were always the continuation of the same 
essence...

...The fact that pre-Westernization Ottoman-Turkish (and Islamic culture in 
general) was, in a sense (though not in every respect, of course), more open 
to and receptive of the Hellenistic and Roman heritage than it is today can be 
considered one of the interesting ironies of Turkish history. However, names 
such as Eflatun (Plato) and Aristo(teles) or Bukrat (Hippocrates) and Calinus 
(Galen), which today are approached from the framework of Western classics, 
were actually among the fundamental classics of Islamic and Ottoman 
cultures. One of the most important sources of Ottoman political thought lies 
here (Kafadar 2001: 23).

2	 For an article that examines the image of the ideal ruler in the Ottoman Empire based on İskendernâmes 
in general, and specifically on the illuminated manuscript copies of Ahmedî’s İskendernâme, see 
(Bağcı 1994: 111‒131). Additionally, for an article arguing that the İskendernâme is a nasihatnâme 
(advice book) centred on Emir Süleyman, based on Ahmedî’s life story, education, and cultural 
milieu, see (Küçükhüseyin 2016: 285‒311).
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3. The narrative of Ahmedî’s İskendernâme

The İskendernâme was composed by Ahmedî in the early fifteenth century and 
is considered to be the first link in the Alexander the Great narrative tradition in 
early Ottoman literature. In light of the information available to us today, the first 
İskendernâme of Ottoman literature is Ahmedî’s aforementioned masterpiece (for 
Ahmedî’s life and works, see Köprülü 1950: 216‒211, Ünver 1983: 3‒7). Ahmedî’s 
İskendernâme, as a version of the Alexander the Great romance in Ottoman 
literature, traces its origins to the Alexander Romance of the Hellenistic period and 
consequently to its appearance in Persian literature. In the İskendernâme, composed 
in the early fifteenth century, Ahmedî’s models are Firdawsî’s Shâhnâmeh (the first 
versified form of the story in 2,500 couplets), completed in 1010, and the Persian 
İskendernâme (Sharafnâmeh and Iqbâlnâmeh) version completed by Nizâmî in 1194 
(for the points where Ahmedî follows or departs from the Persian İskendernâmes, 
see Ünver 1983: 11‒12, 17‒21). Ahmedî, apart from minor contributions, produces a 
structurally and thematically coherent text by adding to the İskendernâmes, using the 
narratives of Gülşah and Kaydafe as models, and creating a world history containing 
a section entitled “Mawlid” (Birth of the Prophet) (Dankoff 2020: 21‒23, Öztürk 
2018: XVI, Sawyer 2005: 228‒230). These additions not only provided textual 
richness but also enabled the representation of the political, cultural, and religious 
characteristics of the period within the text. In this respect, Ahmedî’s İskendernâme 
goes beyond being merely an adaptation and translation, displaying the characteristics 
of a comprehensive narrative that responds to the historical and cultural needs of the 
period. In recent years, research opportunities in the field have increased due to two 
critical text editions of Ahmedî’s İskendernâme, as well as an intralingual translation 
study and increasing academic interest in other İskendernâme examples in Turkish 
literature (Akdoğan and Kutsal 2019, Dankoff 2020, Öztürk 2018).

Apart from Ahmedî, poets such as Alî Shîr Navâ’î, Ahmed-i Ridvân, Hamzavî, 
and Behishtî Sinân also composed İskendernâmes in Turkish literature (Avcı 2014b: 
45‒71, Ünver 1975: 121‒127). İsmail Ünver, one of the prominent turcologists of 
Ottoman literature, who devoted years of study to Ahmedî’s İskendernâme, considers 
Alî Shîr Navâ’î’s mathnawi, which is entitled Sedd-i İskandarî, as being superior 
among all the aforementioned İskendernâmes due to its planned structure, plain 
narrative style, and avoidance of contradictory accounts (Ünver 1975: 24).

3.1. The portrait of the ideal ruler in İskendernâme

In the İskendernâme, Ahmedî establishes the portrait of the ideal ruler, as well 
as the Ottoman interpretation of Indo-Iranian political theory, through a narrative 
structure based on consultations and letters exchanged between four Greek sages 
who are Alexander’s companions or boon companions. In the portrait of the ideal 
ruler drawn in the mirror for princes (siyâsatnâmes), similar versions of concepts 
such as justice (törü), divine grace (fer = devlet), generosity, and heroism, which 
form the foundation of Indo-Iranian political theory, can be seen in the tradition 
of Ottoman political thought. According to this political theory, the continuity 
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of the extraordinary power and charisma (kut) bestowed upon the ruler by God 
depends primarily on the equitable application of justice, the observance of wisdom 
in sovereignty, and the meticulous fulfillment of the rules of protocol, ethics, and 
gentlemanliness (adab). Justice occupies the centre of both political legitimacy and 
social order, and the rights and obligations of rulers were regulated in accordance 
with justice and customary laws. 

In one section of the İskendernâme, Eflatun (Plato), Aristo(teles), Bukrat 
(Hippocrates), and Socrates (Sokrat) each present a letter of advice containing 
the secrets and principles of being an ideal ruler to the young Alexander upon 
his accession to the throne. When the contents of these four letters are carefully 
examined, the reader encounters ‒ as carefully embedded in the narrative in 
accordance with Ahmedî’s narrative strategy ‒ the four most important qualities 
of an ideal ruler: justice, generosity, heroism (javânmardî), and piety. Within the 
narrative unity, the letter presented by Aristo that stands out is that of the young 
ruler’s closest companion. This letter emphasizes the avoidance of arrogance, the 
adoption of humility, the observance of merit, the harms of haste, the virtue of 
patience, and the indispensable place of consultation and counsel (mashwarat) in the 
art of ruling. Bukrat, with complete sincerity, advises avoiding tyranny, acting with 
justice in all matters, and recognizes that justice is the key to religious and worldly 
felicity. The idea of justice is established through narratives such as Moses being 
rewarded with prophethood for observing justice in shepherding and Solomon being 
given command over the wind for being just.

On the other hand, the destructive effects of greed and avarice on sovereignty 
and the ruler are also described. Eflatun’s letter advises the sultan to make a habit 
of modesty, patience, and clemency, be equipped with generosity and virtue, turn 
toward knowledge, and approach the people with compassion. Particular emphasis 
is placed on the importance of purification to avoid moral weaknesses, such as envy. 
The sage Socrates begins his letter by prioritizing the understanding of the circle of 
justice (dâ’ira-i adliyya), which has a deep-rooted place in Indo-Iranian political 
thought. According to this understanding, for a ruler to maintain his sovereignty, his 
treasury must be complete and his army victorious. The harmony of the treasury, 
army, bureaucracy, and the ruler within this circle of justice constitutes a political 
balance based on the principle of justice. The sage Socrates advises not to cast 
anyone’s faults in their face and not to gossip behind anyone’s back, and he also 
notes explicitly that humility should not be abandoned, provided that it does not 
excessively damage the ruler’s majesty and grandeur:

857  Her ki diler kim imāret eyleye  
    Mülki ʿadl ile ʿimāret eyleye 

858  Ol melik kim kişveri maʿmūr ola  
     Mālı vāfir leşkeri manṣūr ola 

859  Ger dilerseŋ kim riyāset ėdesin  
    Müfside dāyim siyāset ėdesin

857  The person who wishes to maintain sovereignty 
    Should make his realm prosperous through justice

858  The ruler whose realm is prosperous 
    Must have abundant wealth and a victorious army

859  If you wish to remain in power 
    You must always punish seditionists



100 Furkan Öztürk 

It can be seen that Ahmedî’s İskendernâme is not merely an Alexander narrative 
but also an early siyâsatnâme text that reflects the ethical codes of Ottoman political 
thought, the understanding of ideal ruling, and a form of governance based on the 
principle of consultation (mashwarat). The İskendernâme therefore recalls Yûsuf 
of Balasagun’s Kutadgu Bilig, which is constructed within the frame of a story and 
built through dialogue and allegorical representations. These letters, which present 
the virtues that a young prince should possess when embarking upon ruling through 
teachings grounded in the traditions of Islamic wisdom, further deepen the didactic 
dimensions of the work.

3.2. The love story of Alexander and Gülşah

Ahmedî’s İskendernâme, in which the secrets and principles of being an ideal 
ruler are elaborated, is a narrative in which not only political virtues but also 
individual and spiritual maturation are staged. In this respect, one of the most 

860  Kim siyāsetle olur beglik temām 
    Bī-siyāset memleket dutmaz niẓām...

866  Söylemedin söz nedür fikr eylegil  
    Ḫayr u şerrin bilgil andan söylegil 

867  Söz ki söylendi atılmış oḳ durur  
    Anı döndürmege dermān yoḳ durur 

868  Her iş içün ḫūn-ı nā-ḥaḳ ėtmegil  
    Senden anı ṣorısar Ḥaḳ ėtmegil...

872  Cāh seveni emīnüŋ ṣanmaġıl  
    Māluŋı her gişiye inanmaġıl 

873  Cāh ḥırṣı çoḳ gişiyi azdurur  
    Māla māyil olmayan gişi ͡͡ az durur 

874  Ḳıl tevāżuʿ līkin ėtme ol ḳadar  
    Ki ͡͡ ėre andan heybete nā-geh żarar 

875  Kimsenüŋ ardınca ġaybet eyleme  
    Kimse yüzine meẕemmet söyleme 

876  Ki ͡͡ ol ikiden nefrete düşer gişi  
    Senden iʿrāż eylemek olur işi 

877  Ger işitdüŋse saŋa ben bir kitāb  
    Söz dėdüm Va’llāhü aʿlem bi’ṣ-ṣavāb

(Akdoğan and Kutsal 2019: 283‒285, 
Dankoff 2020: 255‒257)

860  Since sovereignty is perfected through law 
    A realm without law cannot maintain order...

866  Think before you speak 
    Know the benefits and harms and then speak 
    accordingly

867  A word spoken is an arrow shot 
    There is no way to turn it back

868  Do not shed blood unjustly for any matter 
    The Truth will demand it of you, do not do it...

872  Do not consider the lover of position trustworthy 
    Do not entrust your property to everyone

873  Ambition for position corrupts many people 
    Rare is the person who does not covet wealth

874  Be humble, though not excessively so 
    For from that comes harm to majesty

875  Do not gossip behind anyone’s back 
    Do not cast anyone’s faults in their face

876  The person who falls into hatred because of these 
    two 
    Will turn away from you

877  If you have listened, I have spoken as many 
    words to you as a book 
    I have spoken words, Allah knows the truth

(Öztürk 2018: 68‒69)
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original and noteworthy sections of the İskendernâme is undoubtedly a “romantic 
interpolation” in which the love between Alexander and Gülşah is poeticized. This 
section, corresponding to Alexander’s marriage to Rûshanag, daughter of Dârâ, in 
Firdawsî’s Shâhnâmeh, occurs before Alexander’s conquest of India and during his 
conquest of Sistan. 

In the section, Gülşah (daughter of Zarasb), the beauty of beauties from whose 
cheek the sun borrows light, falls in love with Alexander, who comes to Sistan in 
the guise of an envoy. According to Robert Dankoff, while Alexander’s marriage 
serves the function of “political reconciliation” in Firdawsî and Nizâmî, in Ahmedî’s 
İskendernâme it serves to depict the themes of “love and mystical union.” Dankoff, 
who criticizes Gibb’s assessments on specific points, describes this love tale as 
“original” because it does not appear in similar examples of the same genre in Persian. 
Dankoff, who does not accept the claim that the section is apocryphal, that is, not 
composed by Ahmedî, agrees that this section was designed later and is not part of 
the original text. He also notes that even if this is the case, the section deserves to be 
evaluated within the context of the work as a whole (Dankoff 1987: 95‒103, Öztürk 
2018: XXIII‒XXIV). 

In this context, the love in question transcends the role of a temporary romantic 
interlude within the epic narrative, becoming a symbolic projection of the ideal ruler’s 
mystical maturation journey. Gülşah’s beauty triggers not only a passionate love in 
Alexander’s heart but also a spiritual quest. Thus, Ahmedî positions Alexander not 
only as a conqueror or political figure but also as a mystic who attains perfection 
through love. This section (dâstân), which opens with a panegyric of spring, Nawrûz, 
and the nightingale’s exuberant song, creates an original intermediate layer within 
both the thematic and poetic structure of the narrative by opening the door to the 
transformative aspect of love through the awakening of nature. In the section in 
question, Alexander comes to the palace of Zarasb, the ruler of Sistan, in the guise 
of an envoy. Zarasb shows extraordinary interest in this foreign envoy, takes great 
pleasure in conversing with him, and begins to praise Alexander even before anyone 
has posed a question. This exaggerated appreciation arouses curiosity among the 
palace household, and one of those captivated by the effect of this admiration is 
Zarasb’s daughter, Gülşah, whose falling in love with Alexander without even seeing 
him represents a significant point in the narrative. Gülşah, whose soul is consumed by 
the fire of love, watches for an opportunity to see Alexander by any means necessary. 
Ahmedî enriches the aforementioned love and its mystical sensibility in the narrative 
by incorporating romantic episodes from the stories of Nasîmî, Laylâ-Majnûn (the 
motif of Laylâ distributing love potion), and Mahmûd-Ayâz (the motif of true lovers 
becoming one). The ghazals interspersed within the text, a familiar feature of Turkish 
romantic mathnavîs, appear only in this section of the İskendernâme (Dankoff 1984: 
9‒25).
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ʿĀşıḳ şüden-i Gülşāh be-İskender

1392  Sīstānʼda kim Zeresb-i nām-cūy 
      Oldı bir müddet şeh ile kām-cūy

1393  Çünki mest olur şebistāna gėder 
      Ḫalvetinde ͡͡ İskenderʼi ͡͡ eyle vaṣf ėder

1394  Kim sözini işiden ḳalur ʿaceb 
      Görmegini ėlçinüŋ ḳılur ṭaleb

1395  Ol ḳadar söyler kimesne ṣormadın 
      Kim ḳız aŋa ʿāşıḳ olur görmedin

1396  ʿIşḳ odı cānına olur kārger 
      Göŋli milkini ḳılur zīr ü zeber

1397  Ḥīle ile cehd ėdüp çāre ḳılur 
      Şāhı görmege bacadan yol bulur

1398  Cidd ü cehd ile olur ḥāṣıl her iş 
      İster iseŋ ced cidd ile düriş

1399  Bir naẓarla çünki gördi şeh yüzin 
      Āh ėdüben unıtdı gendüzin

1400  Göz durur göŋüllere ʿayn-ı ʿanā 
      Göz ėder cānı belāya mübtelā

1401  Āh ėdüp ḳız ḥasret ile aġladı 
      Şöyle kim dāye yüregin daġladı

1402  Aldı dāye ḳızı vü ėve ėve 
      Ṭamlar üstinden ėrişdürdi eve

(Akdoğan and Kutsal 2019: 333,  
Dankoff 2020: 331‒333)

Gülşah Falling in Love with Alexander

1392  The renowned Zarasb in Sistan 
      Enjoyed himself with the king for a time

1393  When he went to the harem quarters 
       intoxicated 
      He would speak of Alexander in his harem  
      with such praise

1394  That hearing his words, those who became 
       curious 
      Desired to see the envoy

1395  He speaks so much without anyone asking 
      That his daughter falls in love with him before 
      seeing him

1396  The fire of love penetrating her soul 
      Devastates the realm of her heart

1397  She strives with cunning and finds a remedy 
      She finds a way through the chimney to see 
      the king

1398  Every matter comes through effort and  
      endeavor 
      If you desire your wish, strive with heart and 
      soul

1399  When she saw the king’s face with one glance 
      She sighed and forgot herself

1400  The eye is the source of sorrow for hearts 
      It is the eye that afflicts the soul with calamity

1401  The girl sighed and wept with longing 
      So much so that she wounded her nurse’s  
      heart

1402  The nurse took the girl and swiftly 
      Brought her home over the rooftops

(Öztürk 2018: 107‒108)

3.3. Conversations in İskendernâme on cosmology, astronomy,  
astrology, physiology, psychology, and medicine

Ahmedî also devotes space in the İskendernâme to discussions, which use various 
narrative constructions, on theology, cosmology, astronomy, astrology, physiology, 
psychology, and medicine. The content of these discussions is almost identical to 
those of encyclopedic and didactic classical Ottoman works such as Erzurumlu 
İbrahim Hakkı’s Ma’rifetnâme (Öztürk 2018: XXV‒XXVI). The discussions 
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contained in the İskendernâme, which can be considered a contemporary science 
encyclopedia, also provide insights into how Ahmedî attained his literary skills3. 

In the İskendernâme, Ahmedî vividly depicts the magnitude of Alexander’s 
army marching to conquer India through descriptions of the soldiers’ march and the 
clamor of kettledrums and drums. According to this account, Alexander, who intends 
to seize India and also hold Sint under his dominion, first comes to the land of India 
with an army so large that the sun and moon become virtually invisible from the dust 
they raise. The earth is adorned with white and blue flags, as well as various banners 
of different colors; the kettledrums roar like thunder and the soldiers surge like the 
blue sea. Kayd, the ruler of the land of India, is intimidated by Alexander’s great 
army and sends him gifts (a sage, a physician, a goblet, and his daughter Shahrbânû) 
through an envoy named Mihrân in an attempt to surrender his country without 
fighting. Once in India, Alexander discusses various topics with the sage, such as 
the creation of the universe, the magnitude of celestial bodies in the universe (moon, 
sun, fixed stars, planets, terrestrial globe), the essence of the body and soul, anatomy, 
the divisions of the soul, the hidden powers of man (imagination, fantasy, etc.), the 
fundamental senses, diet and bodily health, as well as Alexander’s desire to learn 
from the Indian sage how to maintain a healthy body:

2752  Şerḥ ėtdügüŋ bu terkīb-i laṭīf  
      Kim düzüpdür anı Ḥaḳ böyle şerīf 

2753  Saŋa bu ġurbetde ol merkeb durur  
      Oraya varmaġa kim maṭlab durur 

2754  Sėni ėrgürür Ḥaḳʼuŋ rıżvānına  
      Bāġ-ı ḳudsüŋ revḥ ile reyḥānına 

2755  Pes bunı ḳānūn-ı ṭıbb ile müdām  
      Ṣaḳlamaḳ gerek durur ėy nīk-nām 

2756  Nedür ol ḳānūnı şerḥ eyle baŋa  
      Kim gereklüdür hemīşe ol buŋa 

2757  Ne gereklüdür bu cisme şerḥ ėt  
      Ḥıfẓ-ı ṣıḥḥat aṣlı ne durur eyit 

Cevāb-ı suʾāl-ı Ẕu’l-ḳarneyn

2758  Dėdi budur ālet aŋa ėrmege  
      Varıban dārüʼn-naʿīme girmege

3	 Tunca Kortantamer, who composed a detailed biography of Ahmedî that includes his educational 
life, states that sources agree on him first attending a madrasa in Anatolia and then continuing his 
education in Egypt, where he studied under the renowned Hanafi scholar Shaykh Akmal al-Dîn. For 
extensive information, see (Kortantamer 1993: 1‒30). For additional information on Ahmedî’s life, 
see also (Kut 1989: 165‒167). For an original perspective on Ahmedî’s biography as a companion 
poet of the Germiyanoğulları, being one of the founders of divan poetry in Anatolia, and for an 
evaluation of the İskendernâme within this framework, see (İnalcık 2011: 88‒101).

2752  This beautiful composition you have explained 
      The Truth has created thus honorably

2753  To reach that place you desire 
      In this exile it is your mount

2754  That which brings you to the pleasure of the Truth 
      Leads you to the comfort and sustenance of  
      the garden of Paradise

2755  Therefore, with the laws of medicine 
      It must be constantly preserved, O well-named one

2756  Since it is always necessary 
      What is that law, explain to me

2757  What is necessary for this body, explain 
      What is the essence of preserving health, tell me

The Answer to Dhū al-Qarnayn’s Question

2758  To attain it, to reach the abode of Paradise and 
      Enter, this is the means, he said
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2759  Lā-cirem ḳānūn düzilmişdür aŋa  
      Kim mizācı dāyim anuŋla oŋa 

2760  Az yėmek durur şehā aṣl-ı ʿilāc  
      Kim anuŋla ten-dürüst ola mizāc 

2761  Az yėgil az tā ki rāḥat göresin 
      Çoḳ yėr iseŋ çoḳ ḥarāret göresin 

2762  Az yėyen gişi hemīşe saġ olur  
      Çoḳ yėyenüŋ yüregi pür-dāġ olur 

2763  Az yėseŋ geydüŋ melāyik ḫilʿatin  
      Çoḳ yėseŋ dutduŋ behāyim ḫaṣletin 

2764  Çoḳ yėmekden ne gelür derd ü ʿanā  
      Āḫiri nolur ʿanānuŋ cüz fenā 

2765  Çoḳ yėmekden kimse rāḥat almadı  
      Az yėmeklikden peşīmān olmadı 

2766  Az yėyen ʿĪsī-ṣıfat göge varur  
      Çoḳ yėyen Ḳārūn gibi yėre girür 

2767  Ney gibi ger olasın ḫālī-şikem  
      Düzesin ġam defʿine dürlü neġam 

2768  Ger ḳalemvār ėdesin maʿde tehī  
      Maʿnī iḳlīminüŋ olasın şehi

(Akdoğan and Kutsal 2019: 283‒285,  
Dankoff 2020: 255‒257)

2759  To constantly repair the body’s structure with it 
      Surely the law of this has been established

2760  Since the body will find health through it 
      The essence of medicine is eating little, O king

2761  Eat little, little, so that you may find comfort 
      If you eat much, you will experience much heat

2762  The person who eats little is always healthy 
      The heart of one who eats much becomes wounded

2763  When you eat little, you wear the robe of angels 
      When you eat much, you acquire the nature  
      of animals

2764  What comes from eating much: trouble and distress 
      What is the end: only death

2765  No one found comfort from eating much 
      No one regretted eating little

2766  One who eats little ascends to heaven like Jesus 
      One who eats much enters the earth like Korah

2767  If you become empty-bellied like the reed flute 
      You compose various melodies to dispel sorrow

2768  If you become empty-stomached like the pen 
      You become the king of the realm of meaning

(Öztürk 2018: 208‒209)

The İskendernâme, which is also of great significance for being the first versified 
Alexander story written in Turkish literature, contains, in addition to its didactic-
encyclopedic character, the Islamic ethical and ceremonial rules (adab) that 
prepare one for being a gentleman (refined person), as addressed in masterpieces 
such as the Shâhnâmeh, Qâbûsnâmeh, Siyâsatnâmeh, and Kutadgu Bilig. Nuran 
Tezcan considers Ahmedî to be the first comprehensive representative of the adab 
understanding in Ottoman literature. In the 14th century Anatolia, poets supported 
by beys laid the foundations of Turkish literature by translating Persian mathnavîs. 
These poets demonstrated their literary creativity with qasidas, ghazals, and 
especially ‘ishqnâmes (prince love mathnavîs). These works demonstrate that 
Turkish literature developed from the outset within the patronage system, featuring 
worldly content that is aligned with the adab understanding based on the ancient 
Iranian tradition. The works of Ahmedî, who was the first to possess a divan-divan 
(qasida-ghazal), history and encyclopedic mathnavi (İskendernâme), and ‘ishqnâme 
(Jamshîd va Khurshîd), correspond with the three fundamental elements of the adab 
understanding; in this respect, Ahmedî is a comprehensive representative of the 
adab tradition as a knowledgeable and historically cultural man who is able to use 
the refined language of his period (Tezcan 2015: 437‒438). Similarly, Halil İnalcık 
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has the following to say on the subject in terms of the Islamic adab, advice, and 
gentlemanly tradition:

We find the source of Islamic adab in the ancient Iranian tradition expressed by 
the term âyîn (later farhang), primarily established in Firdawsî’s Shâhnâmeh. 
Adab is defined as “refinement in thought, word, and behavior.” To attain this, it 
is necessary to learn specific rules and apply them to life. The general measure 
of these rules is also moderation, the middle way. The gentleman (javânmard) 
ethic, in the Shâhnâmeh, encompasses rules such as moderation, avoiding 
words that would hurt others, generosity, giving gifts, and not hurting the 
feelings of the other party when giving gifts. Pahlavi pand (andarz) literature, 
and works such as the Shâhnâmeh, Qâbûsnâmeh, and İskendernâmeh, all aim 
to provide guidance along this path. The distinguished person who wishes 
to be refined, namely a gentleman, must comply with these rules. A person 
should not deviate from moderation in life, in eating and drinking, in sexual 
relations (should not be captive to emotions and instincts). These high qualities 
are qualities that rulers and politicians must adopt. In Ottoman biographical 
dictionaries of poets (shu’arâ’ tadhkirahs), the Rûm (Anatolian) and refined 
persons (zurafâ’), referred to gentlemen with refined souls who had adopted 
these rules and embraced adab culture. Over a long period of time, works such 
as the Qâbûsnâmeh, the works of the Germiyanoğulları companion poets, 
and Mustafâ Âlî’s Qawâ’id are continued this tradition by teaching the rules 
(İnalcık 2011: 17‒18).

3.4. Fantastical creatures and spaces in İskendernâme

In addition to its encyclopedic-didactic character and its quality of evoking the 
rules of adab (gentlemanliness), fantastic beings (‘ajâ’ib wa gharâ’ib) also occupy 
an important place in Ahmedî’s İskendernâme. Fantastic beings and places are 
among the most intriguing subjects of world literature, attracting the interest of 
both medieval and contemporary societies. It can be clearly seen from the main 
outlines of the İskendernâme that ‘ajâ’ib wa gharâ’ib elements (figures, places, and 
images) are present, particularly in the sections on Fantastic Beings (‘Ajâ’ib wa 
Gharâ’ib) (3228‒3926) and Wars (3927‒4246) (See APPENDIX 1) in the accounts 
of Alexander’s conquest of India and his slaying, using the intelligence and cunning 
of Odysseus, of the dragon that was afflicting the locals. 

I would also like to point out that ‘ajâ’ib narratives can be found in the Final 
Journeys section (7871‒8541), Alexander’s Journey to the Land of Darkness, his 
debates with the Brahmans, the Monastery of the First Dhû al-Qarnayn, the Land 
of Women, the Land of Darkness, and the Speaking Tree (8315‒8541) sections.  
The Indian islands (Râyij, Râminî, Wâqwâq, Atvâriya, Jâba), the mysterious islands 
in the China Sea, the Eastern countries, Kashmir, Tagharghar, Russia, Khazar, 
the land of naked people, the valley of diamonds, and Wâqwâq island emerge as 
fantastic places full of fantastic beings. In Islamic-period Persian literature, fantastic 
places and fantastic figures (‘ajâ’ib wa gharâ’ib) are encountered that eclipse those 
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in Borges’s The Book of Imaginary Beings. Examples include dîvs (demons), which 
are the embodied forms of Satan and the dragon; the White Dîv; dragons; elephant-
headed fish; human-faced fish; wolf-headed humans; humans with elephant-like 
trunks on their faces; the one-legged and one-winged Nasnâs; the people of Gog and 
Magog who are half a human’s height with bodies as hairy as pigs and sharp, long 
claws; snake-bodied elephant-headed fish; creatures that swim in the sea by day 
and fly by night; giant monkeys; one-horned rabbits; a mirror that shows everything 
happening in the entire world; the water of life; and the speaking tree. ‘Ajâ’ib al-
Makhlûqât literature, which contains the collective memory of thousands of years 
of Eastern cultures and serves not merely to entertain, be pleasurable, or satisfy 
the need for fantasy but to inspire wonder and be persuasive, must have played a 
significant role in the formation of ‘ajâ’ib and gharâ’ib narratives (Öztürk 2018: 
XXVI‒XXVII, Öztürk 2020: 243‒258).

After Alexander saves the land of Sint from evil by killing the dragon, he wishes 
to travel to see all the seas and lands found there. This is in character as Alexander, 
who has had many ships built to sail the seas and discover wonders, appears in 
narratives, biographical dictionaries (tabaqât), and biographical works not only as 
a conqueror aspiring to conquer the entire world but also as a curious sage pursuing 
knowledge. This is the case not only in the İskendernâmes but also, for instance, 
in Shahrazûrî’s Nuzhat al-Arwâh, which was composed in the twelfth century as a 
biographical dictionary (a history of philosophy constructed based on Suhrawardî’s 
illuminationist perspective) and in which Alexander appears as one of the book’s one 
hundred thirty-seven sages (Şemsüddîn Eş-Şehrezûrî 2015: 440‒521). Alexander is 
also presented as a sage (‘ajâ’ib) pursuing the wonders of the world in the Durr-i 
Maknûn, written by Yazıcıoğlu Ahmed Bîcân in the fifteenth century, which presents 
the creation and design of the Islamic universe by drawing upon ancient sages 
and contemporary commentators of his own age (Yazıcıoğlu Ahmed Bîcân 1999).  
The function of traveling and contemplating these wonders is undoubtedly a wonder 
and wisdom that pervades the entire narrative. This pleasure of contemplation and 
wonder is a process leading to awareness of the presence of the Creator (Mu’aththir) 
by observing creation and awareness of the Artisan (Sâni’) by appreciation of art. It 
is a structure consciously placed and repeatedly employed by Ahmedî at the end of 
each dâstân (narrative) in the İskendernâme.

Maṭlaʿ-ı dāsitān 
3243  Çün Sikender ejdehāyı ͡͡ ėtdi helāk  

      Ḳıldı ͡͡ anuŋ şerrinden ol iḳlīmi pāk 

3244  Diledi anda ne kim var baḥr u ber  
      Yöriyüp ḳıla temāşā ser-te-ser 

3245  Çoḳ gemiler düzdi kim baḥre gire  
      Ol deŋizde ne ʿacāyib var göre 

3246  Ṣāniʿi bile ṣanāyiʿ göriben  
      Mübdiʿ aŋlaya bedāyiʿ göriben

Beginning of the Epic
3243  When Alexander destroyed the dragon 

      He saved that land from evil

3244  All the seas and lands there 
      He wished to travel throughout and see

3245  To sail the seas and see what wonders exist 
      He had many ships built

3246  That you may see the arts and know the Artisan 
      That you may see the beauties and understand 
      the Originator
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3247  Gėce gündüz çünki işlenüp müdām  
      Ol gemiler kim dėdi oldı temām 

Reften-i İskender be-cezīre-i Rāyic 
3248  Rāyic adlu bir cezīre vardı şāh  

      Varıban ḳurdurdı anda bārigāh 

3249  Pes buyurdı ki ͡͡ ėdeler ol yėri ṣayd  
      Ḳılalar her nesne kim bulına ḳayd 

3250  Pes getüreler şehe ki ͡͡ ol kār-dān 
      Ḳamusınuŋ ṣūretin göre ʿayān

3251  Aŋlaya her birinüŋ ḫāṣiyyetin  
      Fikr ėdibenin bile māhiyyetin 

3252  Göriben anuŋ ʿacāyib ʿacīb-i ḫilḳatin  
      Ṣāniʿʼüŋ bile laṭīf ṣanʿatin 

3253  Kim anuŋ her cüzvi birlige güvāh  
      Olıbanuŋ dėr ki Lā Rabbe sivāh

3254  Varlıġından birligindendür beyān  
      Ẕerre ẕerre yėr ü gök görgil ʿayān 

3255  Çün naẓarla buldı temyīz ādemī  
      Yüz naẓar olsa gerek her bir demi 

3256  Ādemī kim olmaya anda naẓar  
      Ol behāyimden daḫı olur beter 

3257  Buldılar bir nevʿ anda cānever  
      Ṣūret ile ādemī tā pā vü ser 

3258  Līki ḳanatlu ḳamu şöyle ki ṭayr  
      Uçıp ėderlerdi yėrden yėre seyr 

3259  Sözlerini kimse ėdemezdi fehm  
      Ṣāniʿʼüŋ ṣunʿına ėrmez ʿaḳl u vehm

(Akdoğan and Kutsal 2019: 505‒506, 
Dankoff 2020: 583‒587)

3247  After working continuously night and day 
      He announced that the ships were completed

Alexander’s Journey to the Island of Rāyij
3248  He arrived at an island called Rāyij 

      When the king reached there,  
      he had a pavilion erected

3249  He commanded that they seize the place 
      And record everything they found

3250  Then they brought to the king a scholar 
      Who clearly saw the form of each one

3251  Who understood the characteristics of each 
      Who contemplated and knew their essence

3252  Who, seeing their strange creation 
      Perceived the subtle art of the Artisan

3253  Who, witnessing the unity of each of His parts 
      Says: There is no Lord but He

3254  Every atom of earth and heaven 
      Reveals His existence and unity, look well

3255  Since humankind distinguishes good from  
      evil through looking 
     There should be a hundred looks in each moment

3256  The person who does not know how to look 
      Is worse even than four-legged animals

3257  There they found a species of creature 
      In human form from head to toe

3258  But since all were winged like birds 
      They flew and wandered from place to place

3259  No one could understand their words 
      Reason and thought cannot comprehend  
     the art of the Artisan

(Öztürk 2018: 244‒246)

Metin And examines and interprets many of the fantastic beings mentioned in the 
İskendernâme (Nasnâs, angels, dîvs, jinn, Burâq, Gog and Magog, the Wâqwâq Tree, 
dragons) under the heading “mythological creatures” in his book on Ottoman-Islamic 
mythology and enriches the description with miniatures (And 1998: 254‒305). In the 
book in question, the author explains the reason for dwelling so extensively, and in 
such detail, on Ahmedî’s İskendernâme:

The reason for dwelling so extensively and in such detail on Ahmedî’s 
İskendernâme is that many elements and figures in this cluster of legends 
are addressed in various parts of this book. We will address the mythological 
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creatures found especially in books of the ‘Ajâ’ib al-Makhlûqât type by 
Qazwînî in a separate section. Meanwhile, we find in the work ‒ also found 
in the Arabian Nights ‒ elements such as the Wâqwâq Tree, the mirror that 
shows everything happening in the entire world, and great serpents. However, 
the two most important subjects ‒ Alexander’s construction of a barrier against 
Gog and Magog, and his journey to the Land of Darkness with Khidr to find 
the water of immortality ‒ are addressed in several places in this book (And 
1998: 62).

3.5. The world history of Ahmedî in İskendernâme

As a portrait of the ideal ruler, the narrative of a world conqueror, a concise 
moral teaching and, furthermore, an encyclopedia of sciences, the most studied and 
popular section of the İskendernâme, is undoubtedly the “Tevârîkh-i Mülûk-i Âl-i 
‘Osmân” (7537‒7870) section, which is an Ottoman history (according to Ahmedî’s 
construction, the final part of world history) (see APPENDIX 1). This 333-couplet 
section appears to have overshadowed İskendernâme studies4. The principal inno
vation that Ahmedî’s masterpiece brought to the Alexander Romance tradition 
was its inclusion of a world history (5011‒7870). Ahmedî constructs a history of 
the world containing the “Tevârîkh-i Mülûk-i Âl-i ‘Osmân,” considered the first 
versified Ottoman history, through the mouth of Khidr, with world history up to 
Alexander’s time narrated by Aristotle, and up to his own time narrated by Khidr 
(Öztürk 2018: XX‒XXII). 

While a historiography includes the future as well as the past, in the epic in which 
Ahmedî considers the Ottomans, the narrative is conveyed through the mouths of 
Aristotle and Khidr, rather than Alexander. It is actually the case that Ahmedî speaks 
for himself because Ahmedî’s other name is Khidr (Tâj al-Dîn Ibrâhîm ibn Khidr). 
Ahmedî also chooses to present a Khidr character that narrates what will happen 
in the future, instead of the Khidr figure seeking the water of life (Sawyer 1996: 
135‒147). Dimitri J. Kastritsis argues that the fundamental turning point in Ahmedî’s 
İskendernâme is Alexander’s questioning of his companion Aristotle about the rulers 
who will come after his own death. Kastritsis suggests that Aristotle symbolizes the 
physical and visible external (zâhir) world, while Khidr symbolizes the metaphysical 
and invisible internal (bâtin) world that can only be perceived through insight and 
prophecy. In Ahmedî’s work, the opposition between these two authorities plays a 
vital role: 

4	 For extensive information on this subject, see (İnalcık 1962: 152‒167, Sılay 2004). Sılay produces 
the critical text of the Ottoman history section (7537‒7870) of the İskendernâme by consulting İsmail 
Ünver and selecting eight manuscripts. For the author’s article on the use of the interlude technique 
related to this section, see also (Sılay 1991: 153‒162). Additionally, for studies and critiques on this 
aforementioned chronicle, see (Ateş 1942: 253‒267, Banarlı 1939: 49‒176, Tansel 1939: 374‒377). 
For references, relationships, and interpretations between Ahmedî’s two unknown prose history 
texts, which form part of the world history in the same poet’s İskendernâme: the Ghazavâtnâme and 
Ahvâl (Manâqibnâme)-i Sultân Mehemmed, and the “Tevârîkh-i Mülûk-i Âl-i ‘Osmân”, see (İnalcık 
2011: 101‒104).
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Following in the footsteps of Nizâmî (the first to have divided Alexander’s 
universalism into worldly and spiritual spheres) Ahmedî organized his poem 
broadly along the lines of worldly knowledge (as represented by Aristotle and 
other Greek philosophers) and knowledge obtainable only through insight and 
inspiration (as represented by Khidr). Significantly, the crucial turning point is 
located in the field of history. As with the rest of the İskendernâme, especially 
the second part of this history (including the account of the Ottomans), 
has an important religious dimension. Since Alexander is a proto-Muslim 
guided by Khidr, Ahmedî’s history of future kings is essentially an Islamic 
history, containing, among other elements, a detailed account of the Prophet 
Muhammad’s ascent to the heavens (Miʿrâj). In earlier drafts of the work, the 
historical section was quite limited, but in the final version, it came to include 
the Ilkhanids and their successors down to the Ottomans (Kastritsis 2016: 
269‒270).

The history of the world up to Alexander’s time begins with Kayûmarth and 
ends with Dârâb ibn Dârâ. This section, which is the story of the Iranian rulers, is 
followed by their story after Alexander. Ahmedî follows Firdawsî quite closely in his 
world history narrative. On the other hand, the Mawlid (5965‒6042) and Mi’râjnâme 
(6371‒6617) sections are undoubtedly prominent among the places that must be 
mentioned within this particular world history. In the section of world history narrated 
through the mouth of Khidr, the birth of the Prophet Muhammad in the fortieth year 
of Nûshîravân’s reign is briefly recounted, and the miracles witnessed at that time 
are mentioned. After his becoming a prophet during the time of Khusraw Parvîz 
and after the revelation of the Qur’an are poeticized, the mi’râj (ascension) event 
is narrated. Meanwhile, the narrative continues with Khusraw Parvîz’s invitation 
to Islam by the Prophet Muhammad, Khusraw’s refusal of the invitation by tearing 
up the Prophet’s letter, Khusraw then being killed by his son Shîrûya, and Shîrûya’s 
subsequent tyrannical rule. The world history designed by Ahmedî continues with 
sections on the last Iranian rulers, the Caliphs, the Umayyads, the Abbasids, the 
Mongols, the Ilkhanids, the Jalayirids, and the Ottomans (Tevârîkh-i Âl-i Osmân).

4. Summary and conclusion

The İskendernâme, composed in the early fifteenth century by the Germiyanoğulları 
companion poet Ahmedî, which contains, along with Alexander’s adventures, a 
mystically-themed love tale (Alexander‒Gülşah), ‘ajâ’ib wa gharâ’ib (fantastic 
beings and places), and a world history, and which also presents to the reader 
discussions on theology, cosmology, astronomy, astrology, physiology, psychology, 
and medicine through various narrative constructions, naturally stands out as one 
of the founding texts of Ottoman literature in Turkish literary history. Ahmedî uses 
quite brilliant and dynamic language in his descriptions of spring, autumn, winter, 
and sunrise at the beginnings of epics. While there are spring descriptions in the 
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dâstâns containing Alexander’s childhood, adulthood, first conquests, and ‘ajâ’ib 
narratives, the descriptions of autumn and winter in the final periods of Alexander’s 
life are quite intense. This is a structure harmonious both with the cyclicality of the 
narrative ‒ bringing to mind Northrop Frye’s Anatomy of Criticism ‒ and the stages 
of Alexander’s life (childhood, youth, maturity, and old age). 

Ahmedî constructs the structure of his narrative with dâstâns that are immediately 
followed by advice (pand). In this mathnavi structure, which is modeled after Nizâmî, 
Ahmedî begins each dâstân with a parrot, musician (mughannî), singer (mutrib), and 
frequently, a nightingale (murgh-i shaydâ) (see APPENDIX 1). Since the century in 
which the İskendernâme was written, the work has been evaluated solely from the 
perspectives of literature and the history of the Turkish language. This has meant 
that the comprehensive structure, construction, and didactic aspects have often been 
overlooked, and so it has often been subjected to unjust criticisms (such as being 
merely a translation or adaptation from Persian). However, there is no doubt that 
the İskendernâme maintains its value and importance as one of the most significant 
masterpieces of Ottoman literature. This is due not only to the cultural and historical 
elements such as the extensive cultural accumulation regarding fourteenth-century 
Ottoman society, the cultural codes of classical Ottoman thought that constitute the 
world of mentality, encyclopedic concepts and terms that shed light on its period, all 
the rulers and heroes of the world history constructed by Ahmedî, and the fantastic 
places and figures (‘ajâ’ib and gharâ’ib) contained in the work, but also to the 
descriptions of seasons, assemblies, entertainments, music, instruments, and brilliant 
banquet scenes that are contained in the İskendernâme.

Data awailability statement: The data that support the findings of this study are 
available from the author upon reasonable request.
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APPENDIX 1: Outline of Ahmedî’s İskendernâme
1.	 Beginning (1‒306) 

The beginning of the book 						              1‒21 
The debate between a moth and a candle 				          22‒64 
The discourse on God’s unity, names, and attributes 		    	     65‒191 
The discourse on humanity 						        192‒239 
The praise of the Prophet 						        240‒283 
The purpose of the book 						        284‒306

2.	 Alexander’s birth, education, and accession to the throne (307‒917) 
The story of Alexander Dhû al-Qarnayn (307 nightingales) 		    307‒465 
Alexander’s birth (466 nightingales) 				      466‒574 
Alexander’s accession to the throne (575 mughannî) 			    575‒585 
The Greek sages and their debates with Khidr 			     586‒917

3.	 Iran (918‒1330) 
The conquest of Iran (918 nightingales) 				    918‒1098 
The war with the Dârâb (1099 nightingales) 			             1099‒1330

4.	 Sistan (1331‒1933) 
The love story of Alexander and Gülşah (1331 murgh-i shaydâ)        1331‒1933

5.	 India (1934‒3227) 
The conquest of India (1934, 1940 nightingales; 1947 mutrib)          1934‒2163 
The discussions: theology, cosmology, astronomy, 
astrology, physiology, psychology, medicine 		             2164‒2785 
The banquet and music 					                2786‒2854 
The Hunt (2855 parrots) 				          	            2855‒2948 
The war with the Fur’ of India (2949 nightingales) 		             2949‒3067 
Alexander’s killing of a dragon in Sint (3068 murgh-i khush-gû)      3068‒3164 
The discourse on virtue and morality 			              3165‒3227

6.	 Fantastic beings (‘ajâ’ib and gharâ’ib) (3228‒3926) 
The Indian islands and their beauties (3228 nightingales) 	            3228‒3534 
China 							                  3535‒3704 
The East and its beauties (3705 parrots) 			              3705‒3839 
Kashmir 							                  3840‒3903 
Tagharghar 							                 3904‒3926

7.	 Wars (3927‒4246) 
Gog and Magog 						                 3927‒4015 
The Dîvs I (4023 mutrib) 					                4016‒4113 
Russia and Khazar 						                 4114‒4143 
The Dîvs II 							                 4144‒4246
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8.	 Egypt and beyond (4247‒5010) 
Egypt and its beauties 					                4247‒4443 
Qaydâfa, Queen of the Maghrib 				               4444‒4802 
Ahmedî and his beloved; the discussion on planets 		             4444‒4519 
Qaydâfa 							                  4520‒4802 
The search for lands beyond the seven climes (4803 nightingales)    4803‒5010

9.	 World History (5011‒7870) 
The rulers before Alexander (5011 parrots) 			              5011‒5785 
The rulers after Alexander (5786 nightingales) 		             5786‒5964 
The Prophet Muhammad 					                5965‒6024 
The rulers of Iran and Yemen 				               6043‒6193 
The miracles of the Prophet; the conquest of Khaybar and Mecca     6194‒6370 
Mi’râjnâme 						                 6371‒6617 
The last Iranian rulers, the Caliphs, the Umayyads, the Abbasids      6618‒7122 
The Mongols, the Ilkhanids, the Jalayirids 			              7123‒7536 
The Ottomans (Tevârîkh-i Âl-i ‘Osmân) 			              7537‒7870

10.	 Final Journeys (7871‒8541) 
The debate with Khidr on the hereafter 			              7871‒8008 
Alexander and the Pilgrimage (8009 dawn birds) 		             8009‒8198 
(The tale of the fox that fell into the indigo vat) 		             8025‒8056 
Alexander in Jerusalem 					                8199‒8287 
The return to Egypt 						                8288‒8314 
The journey to the Land of Darkness (8315 nightingales) 	            8315‒8376 
The debates with the Brahmans 				               8377‒8432 
The Monastery of the First Dhû al-Qarnayn 			             8433‒8484 
The Land of Women 					                8485‒8501 
The Land of Darkness 					                8502‒8528 
The Speaking Tree 						                 8529‒8541

11.	 End (8542‒8754) 
Alexander’s illness, testament, death, and funeral 		             8542‒8678 
Alexander’s son’s preference for a tranquil life 
over an adventurous one 					                8679‒8708 
The end of the book 					                8709‒8754


