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Abstract. This article examines Ahmedi’s early fifteenth-century Iskenderndme, 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 Ahmedi’s innovations, drawing chiefly on Ferdowsi and Nizami. 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—Giilsah episode
as a mystical interlude, builds an encyclopedic cosmos spanning cosmology, astronomy/
astrology, psychology, and medicine, and organizes wonder narratives (ajdib wa gharaib)
thematically. The work’s epistemology pivots between Aristotle’s worldly knowledge and
Khidr’s inspired lore and culminates in the Tevdrih-i Miiliik-i Al-i Osmdn 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
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Creative Commons Attribution 4.0 International License CC BY 4.0 (http://creativecommons.org/
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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 Iskenderndmes. 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: 138156, Oztiirk 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 (8) 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 Firdawsi, 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 Firdaws1, 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)".
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 (shah, padishah). 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 Dh{i’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

' 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 “Iskender-i sani” (the Second Alexander) or
“Iskender-i zaman” (the Alexander of the age) (for an extensive survey and evaluation
of the different aspects of the Alexander image in Ottoman poetry, see Avel 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 Baki, one of the prominent poets and bureaucrats
of sixteenth-century Ottoman literature, collected his poems, Sultan Siileyman the
Magnificent is defined as the Jamshid of feasting, the Darius of warfare, and the
Khosrow of justice, as well as “Iskender-i zaman,” that is, the Alexander of the age.
Thus, Sultan Siileyman 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:

Cemsid-i is 1 isret @i Dara-y1 dar i gir
Kisri-i adl i re’fet i Iskender-i zaman

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

Bi-hamdi’llah seref buldi yine miilk-i Stileymani
Ciil(ss itdi saadet tahtina iskender-i sani

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

In her assessments regarding the ideal ruler image in the Ottoman context, Serpil
Bagc1 (1994) states that not only Islamic Iskenderndme 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,
Bagc1 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 maintained?. 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 Ahmedi’s Iskenderndme, 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 Ahmedi (1334-1413) to his work
entitled Iskenderndme, 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 Foranarticle that examines the image of the ideal ruler in the Ottoman Empire based on Iskenderndmes
in general, and specifically on the illuminated manuscript copies of Ahmedi’s Iskenderndme, see
(Bagc1 1994: 111-131). Additionally, for an article arguing that the Iskenderndme is a nasihatndme
(advice book) centred on Emir Siileyman, based on Ahmed1i’s life story, education, and cultural
milieu, see (Kiigiikhiiseyin 2016: 285-311).
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3. The narrative of Ahmedi’s Iskendernime

The Iskendernime was composed by Ahmedi 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
Iskenderndme of Ottoman literature is Ahmedi’s aforementioned masterpiece (for
Ahmed1’s life and works, see Kopriilii 1950: 216-211, Unver 1983: 3—7). Ahmedi’s
Iskendernime, 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 Iskenderndme, composed
in the early fifteenth century, Ahmedi’s models are Firdawsi’s Shahndmeh (the first
versified form of the story in 2,500 couplets), completed in 1010, and the Persian
Iskendername (Sharafinameh and Igbdlndameh) version completed by Nizami in 1194
(for the points where Ahmedi follows or departs from the Persian Iskenderndmes,
see Unver 1983: 11-12, 17-21). Ahmedi, apart from minor contributions, produces a
structurally and thematically coherent text by adding to the Iskenderndmes, using the
narratives of Giilsah and Kaydafe as models, and creating a world history containing
a section entitled “Mawlid” (Birth of the Prophet) (Dankoff 2020: 21-23, Oztiirk
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, Ahmedi’s Iskendernime
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 Ahmedi’s Iskenderndme, as well as an intralingual translation
study and increasing academic interest in other Iskenderndme examples in Turkish
literature (Akdogan and Kutsal 2019, Dankoff 2020, Oztiirk 2018).

Apart from Ahmedi, poets such as Ali Shir Nava’i, Ahmed-i Ridvan, Hamzavi,
and Behishti Sinan also composed Iskenderndmes in Turkish literature (Avci 2014b:
45-71, Unver 1975: 121-127). Ismail Unver, one of the prominent turcologists of
Ottoman literature, who devoted years of study to Ahmedi’s Iskenderndme, considers
Ali Shir Nava’1’s mathnawi, which is entitled Sedd-i Iskandari, as being superior
among all the aforementioned Iskenderndmes due to its planned structure, plain
narrative style, and avoidance of contradictory accounts (Unver 1975: 24).

3.1. The portrait of the ideal ruler in Iskendernime

In the Iskenderndme, Ahmedi 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 (siydsatnames), similar versions of concepts
such as justice (forii), 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 Iskenderndme, 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 Ahmedi’s narrative strategy — the four most important qualities
of an ideal ruler: justice, generosity, heroism (javanmardi), 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 (da’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 imaret eyleye 857 The person who wishes to maintain sovereignty
Miilki ‘adl ile ‘imaret eyleye Should make his realm prosperous through justice
858 Ol melik kim kigveri ma‘mir ola 858 The ruler whose realm is prosperous
Mali vafir leskeri manstr ola Must have abundant wealth and a victorious army
859 Ger dilersen kim riyaset édesin 859 If you wish to remain in power

Miifside dayim siyaset édesin You must always punish seditionists
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860 Kim siyasetle olur beglik temam 860 Since sovereignty is perfected through law
Bi-siyaset memleket dutmaz nizam... A realm without law cannot maintain order...

866 SoOylemedin soz nediir fikr eylegil 866 Think before you speak
Hayr u serrin bilgil andan soylegil Know the benefits and harms and then speak

accordingly

867 S0z ki sOylendi atilmis ok durur 867 A word spoken is an arrow shot
Ant dondiirmege derman yok durur There is no way to turn it back

868 Her is igiin hiin-1 na-hak ¢tmegil 868 Do not shed blood unjustly for any matter
Senden an1 sorisar Hak étmegil... The Truth will demand it of you, do not do it...

872 Cah seveni eminiiy sanmagil 872 Do not consider the lover of position trustworthy
Malunt her gisiye inanmagil Do not entrust your property to everyone

873 Cah hirst ok gisiyi azdurur 873 Ambition for position corrupts many people
Mala mayil olmayan gisi "az durur Rare is the person who does not covet wealth

874 Kil tevazu' Iikin étme ol kadar 874 Be humble, though not excessively so
Ki “ere andan heybete na-geh zarar For from that comes harm to majesty

875 Kimseniiy ardinca gaybet eyleme 875 Do not gossip behind anyone’s back
Kimse yiizine mezemmet sdyleme Do not cast anyone’s faults in their face

876 Ki "ol ikiden nefrete diiser gisi 876 The person who falls into hatred because of these
Senden i‘raz eylemek olur isi two

Will turn away from you

877 Ger isitdiinse sana ben bir kitab 877 If you have listened, I have spoken as many
S6z dédiim Va’llahii a ‘lem bi’s-savab words to you as a book
[ have spoken words, Allah knows the truth
(Akdogan and Kutsal 2019: 283-285, (Oztiirk 2018: 68—69)
Dankoff 2020: 255-257)

It can be seen that Ahmedi’s Iskenderndme is not merely an Alexander narrative
but also an early siydsatname 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 Iskenderndme therefore recalls Y{isuf
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 Giilsah

Ahmedi’s Iskenderndme, 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
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original and noteworthy sections of the Iskenderndme is undoubtedly a “romantic
interpolation” in which the love between Alexander and Giilsah is poeticized. This
section, corresponding to Alexander’s marriage to Rlishanag, daughter of Dara, in
Firdaws1’s Shahnameh, occurs before Alexander’s conquest of India and during his
conquest of Sistan.

In the section, Giilsah (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 Firdawsi and Nizdmi, in Ahmedi’s
Iskenderndme 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 Ahmedi, 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, Oztiirk
2018: XXII-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. Giilsah’s beauty triggers not only a passionate love in
Alexander’s heart but also a spiritual quest. Thus, Ahmedi positions Alexander not
only as a conqueror or political figure but also as a mystic who attains perfection
through love. This section (ddstdn), which opens with a panegyric of spring, Nawr{iz,
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, Giilsah, whose falling in love with Alexander without even seeing
him represents a significant point in the narrative. Giilsah, whose soul is consumed by
the fire of love, watches for an opportunity to see Alexander by any means necessary.
Ahmedi enriches the aforementioned love and its mystical sensibility in the narrative
by incorporating romantic episodes from the stories of Nasimi, Layla-Majnin (the
motif of Layla distributing love potion), and Mahmd-Ayaz (the motif of true lovers
becoming one). The ghazals interspersed within the text, a familiar feature of Turkish
romantic mathnavis, appear only in this section of the Iskenderndme (Dankoff 1984:
9-25).
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‘Asik siiden-i Giilsah be-Iskender
1392 Sistan’da kim Zeresb-1 nam-cly
Old1 bir miiddet seh ile kam-ciiy

1393 Ciinki mest olur sebistana géder
Halvetinde Tskender’i ®yle vasf éder

1394 Kim sdzini igiden kalur ‘aceb
Gormegini él¢iniin kilur taleb

1395 Ol kadar sdyler kimesne sormadin
Kim kiz ana ‘asik olur gérmedin

1396 ‘Isk od1 canina olur karger
Gonli milkini kilur zir i zeber

1397 Hile ile cehd édiip ¢are kilur
Sah1 gérmege bacadan yol bulur

1398 Cidd i cehd ile olur hasil her is
Ister isen ced cidd ile diiris

1399 Bir nazarla ¢iinki gérdi seh yiizin
Ah édiiben unitdr gendiizin

1400 Goz durur goniillere ‘ayn-1 ‘ana
G0z éder cani belaya miibtela

1401 Ah édiip kiz hasret ile agladi
Sdyle kim daye yiiregin dagladi

1402 Aldi daye kiz1 vii éve éve
Tamlar tistinden érisdiirdi eve

(Akdogan and Kutsal 2019: 333,
Dankoff 2020: 331-333)

Furkan Oztiirk

Giilsah 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

(Oztiirk 2018: 107-108)

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

Ahmedi also devotes space in the Iskenderndme 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
Ibrahim Hakki’s Ma rifetname (Oztiick 2018: XXV-XXVI). The discussions
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contained in the Iskenderndme, which can be considered a contemporary science
encyclopedia, also provide insights into how Ahmedi attained his literary skills®.

In the Iskenderndme, Ahmedi 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 Shahrbani)
through an envoy named Mihran 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 Serh étdiigiin bu terkib-i latif 2752 This beautiful composition you have explained
Kim diiziipdiir an1 Hak bdyle serif The Truth has created thus honorably
2753 Sana bu gurbetde ol merkeb durur 2753 To reach that place you desire
Oraya varmaga kim matlab durur In this exile it is your mount
2754 Séni érgiirlir Hak’un rizvanina 2754 That which brings you to the pleasure of the Truth
Bag-1 kudsiin revh ile reyhanma Leads you to the comfort and sustenance of
the garden of Paradise
2755 Pes buni kantin-1 tibb ile miidam 2755 Therefore, with the laws of medicine
Saklamak gerek durur ¢y nik-nam It must be constantly preserved, O well-named one
2756 Nediir ol kaniim serh eyle bana 2756 Since it is always necessary
Kim gerekliidiir hemise ol buna What is that law, explain to me
2757 Ne gerekliidiir bu cisme serh ét 2757 What is necessary for this body, explain
Hifz-1 sihhat ash ne durur eyit What is the essence of preserving health, tell me
Cevab-1su’al-1 Zu’l-karneyn The Answer to Dhii al-Qarnayn’s Question
2758 Dédi budur alet ana érmege 2758 To attain it, to reach the abode of Paradise and
Variban darii’n-na‘Tme girmege Enter, this is the means, he said

Tunca Kortantamer, who composed a detailed biography of Ahmedi 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-Din. For
extensive information, see (Kortantamer 1993: 1-30). For additional information on Ahmedi’s life,
see also (Kut 1989: 165-167). For an original perspective on Ahmedi’s biography as a companion
poet of the Germiyanogullari, being one of the founders of divan poetry in Anatolia, and for an
evaluation of the Iskenderndme within this framework, see (Inalcik 2011: 88-101).
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2759 La-cirem kaniin diizilmisdiir ana
Kim mizaci dayim anunpla ona
2760 Az yémek durur seha asl-1 ‘ilac
Kim anupla ten-diiriist ola mizac
2761 Az yégil az ta ki rahat goresin
Cok yér isen ¢ok hararet goresin
2762 Az yéyen gisi hemise sag olur
Cok yéyeniin yiiregi piir-dag olur
2763 Az yésen geydiin melayik hil ‘atin
Cok yésen dutduny behayim hasletin

2764 Cok yémekden ne geliir derd i ‘ana
Ahiri nolur ‘ananuy ciiz fena
2765 Cok yémekden kimse rahat almadi
Az yémeklikden pestman olmadi
2766 Az yéyen ‘Isi-sifat gdge varur
Cok yéyen Kartin gibi yére giriir
2767 Ney gibi ger olasin hali-sikem
Diizesin gam def"ine diirlii negam
2768 Ger kalemvar édesin ma‘de teht
Ma‘ni ikltminiin olasin sehi

Furkan Oztiirk

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 1f 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

(Akdogan and Kutsal 2019: 283-285, (Oztiirk 2018: 208-209)

Dankoff 2020: 255-257)

The Iskenderndme, 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 Shdahnameh, Qabiisnameh, Siydsatnameh, and Kutadgu Bilig. Nuran
Tezcan considers Ahmedi 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 mathnavis.
These poets demonstrated their literary creativity with gasidas, ghazals, and
especially ‘ishgndames (prince love mathnavis). 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 Ahmedi, who was the first to possess a divan-divan
(qasida-ghazal), history and encyclopedic mathnavi (Iskenderndme), and ‘ishgndame
(Jamshid va Khurshid), correspond with the three fundamental elements of the adab
understanding; in this respect, Ahmedi 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 Inalcik
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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 dyin (later farhang), primarily established in Firdawsi’s Shahndmeh.
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 (javanmard)
ethic, in the Shahndmeh, 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 Shahnameh, Qabiisnameh, and Iskendernameh, 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’ard’ tadhkirahs), the Rim (Anatolian) and refined
persons (zurafa’), 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 Qabisndmeh, the works of the Germiyanogullari companion poets,
and Mustafa Ali’s Qawd 'id are continued this tradition by teaching the rules
(inalcik 2011: 17-18).

3.4. Fantastical creatures and spaces in Iskendername

In addition to its encyclopedic-didactic character and its quality of evoking the
rules of adab (gentlemanliness), fantastic beings ( ‘ajd ib wa ghara’ib) also occupy
an important place in Ahmedi’s Iskenderndme. 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 Iskenderndme that ‘ajd’ib wa ghard’ib elements (figures, places, and
images) are present, particularly in the sections on Fantastic Beings (‘Aja’ib wa
Ghara’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 ‘ajd’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 Dhil al-Qarnayn, the Land
of Women, the Land of Darkness, and the Speaking Tree (8315-8541) sections.
The Indian islands (Rayij, Ramini, Waqwagq, Atvariya, Jaba), the mysterious islands
in the China Sea, the Eastern countries, Kashmir, Tagharghar, Russia, Khazar,
the land of naked people, the valley of diamonds, and Waqwéq island emerge as
fantastic places full of fantastic beings. In Islamic-period Persian literature, fantastic
places and fantastic figures (‘aja’ib wa ghara’ib) are encountered that eclipse those
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in Borges’s The Book of Imaginary Beings. Examples include divs (demons), which
are the embodied forms of Satan and the dragon; the White Div; dragons; elephant-
headed fish; human-faced fish; wolf-headed humans; humans with elephant-like
trunks on their faces; the one-legged and one-winged Nasnas; 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. ‘4jd’ib al-
Makhligat 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 ‘ajd’ib and ghard’ib narratives (Oztiirk 2018:
XXVI-XXVII, Oztiirk 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 (fabagdt), 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 Iskenderndmes but also, for instance,
in Shahraziri’s Nuzhat al-Arwah, which was composed in the twelfth century as a
biographical dictionary (a history of philosophy constructed based on Suhrawardi’s
illuminationist perspective) and in which Alexander appears as one of the book’s one
hundred thirty-seven sages (Semsiiddin Es-Sehreziir 2015: 440-521). Alexander is
also presented as a sage (‘ajad 'ib) pursuing the wonders of the world in the Durr-i
Makniin, written by Yazicioglu Ahmed Bican 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 (Yazicioglu Ahmed Bican 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 (Sani’) by appreciation of art. It
is a structure consciously placed and repeatedly employed by Ahmedi at the end of
each ddstan (narrative) in the Iskenderndme.

Matla“-1 dasitan Beginning of the Epic
3243 Cin Sikender ejdehay: “etdi helak 3243 When Alexander destroyed the dragon
Kild1 anuy serrinden ol iklimi pak He saved that land from evil
3244 Diledi anda ne kim var bahru ber 3244 All the seas and lands there
Y oriyiip kila temasa ser-te-ser He wished to travel throughout and see
3245 Cok gemiler diizdi kim bahre gire 3245 To sail the seas and see what wonders exist
Ol depizde ne ‘acayib var gore He had many ships built
3246 Sani‘i bile sandyi goriben 3246 That you may see the arts and know the Artisan
Miibdi‘ anlaya bedayi‘ gériben That you may see the beauties and understand

the Originator
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3247

Géce giindiiz ¢linki islenlip miidam
Ol gemiler kim dédi old1 temam

Reften-i iskender be-cezire-i Rayic

3248

3249

3250

3251

3252

3253

3254

3255

3256

3257

3258

3259

Rayic adlu bir cezire vardi sah
Variban kurdurdi anda barigah

Pes buyurd ki &deler ol yéri sayd
Kilalar her nesne kim bulina kayd
Pes getiireler sehe ki "0l kar-dan
Kamusinuy siiretin gore ‘ayan
Anlaya her biriniin hasiyyetin
Fikr édibenin bile mahiyyetin

Goriben anuy ‘acayib ‘acib-i hilkatin

Sani iy bile latif san‘atin

Kim anury her ciizvi birlige glivah
Olibanury dér ki La Rabbe sivah
Varligindan birligindendiir beyan
Zerre zerre yér i gok gorgil ‘ayan
Ciin nazarla buldi temyiz ademi
Yiiz nazar olsa gerek her bir demi

Ademi kim olmaya anda nazar

Ol behayimden dahi olur beter
Buldilar bir nev* anda canever
Stret ile adem ta pa vii ser

Liki kanatlu kamu soyle ki tayr
Ugip éderlerdi yérden yére seyr
Sozlerini kimse édemezdi fehm
Sani ‘'l sun‘na érmez ‘akl u vehm

(Akdogan and Kutsal 2019: 505-506,
Dankoff 2020: 583-587)

3247

107

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

Alexander’s Journey to the Island of Rayij

3248

3249

3250

3251

3252

3253

3254

3255

3256

3257

3258

3259

He arrived at an island called Rayij
When the king reached there,
he had a pavilion erected

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

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

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

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

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

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

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

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

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

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

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

(Oztiirk 2018: 244-246)

Metin And examines and interprets many of the fantastic beings mentioned in the
Iskendername (Nasnas, angels, divs, jinn, Buraq, Gog and Magog, the Waqwaq 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 Ahmed1i’s Iskenderndme:

The reason for dwelling so extensively and in such detail on Ahmedi’s
Iskenderndme 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 ‘4jd’ib al-Makhligat type by
Qazwini in a separate section. Meanwhile, we find in the work — also found
in the Arabian Nights — elements such as the Waqwaq 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 Ahmedi in Iskendername

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 Iskenderndme, is undoubtedly the “Tevarikh-i Miilak-i Al-i
‘Osman” (7537-7870) section, which is an Ottoman history (according to Ahmedi’s
construction, the final part of world history) (see APPENDIX 1). This 333-couplet
section appears to have overshadowed Iskenderndme studies*. The principal inno-
vation that Ahmedi’s masterpiece brought to the Alexander Romance tradition
was its inclusion of a world history (5011-7870). Ahmedi constructs a history of
the world containing the “Tevarikh-i Miilik-i Al-i ‘Osman,” 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
(Oztiirk 2018: XX—XXII).

While a historiography includes the future as well as the past, in the epic in which
Ahmedi considers the Ottomans, the narrative is conveyed through the mouths of
Aristotle and Khidr, rather than Alexander. It is actually the case that Ahmedi speaks
for himself because Ahmedi’s other name is Khidr (T4j al-Din Ibrahim ibn Khidr).
Ahmedi 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 Ahmedi’s
Iskenderndme 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 (zdhir) world, while Khidr symbolizes the metaphysical
and invisible internal (bdtin) world that can only be perceived through insight and
prophecy. In Ahmedi’s work, the opposition between these two authorities plays a
vital role:

4 For extensive information on this subject, see (Inalcik 1962: 152-167, Silay 2004). Silay produces
the critical text of the Ottoman history section (7537-7870) of the Iskenderndme by consulting Ismail
Unver and selecting eight manuscripts. For the author’s article on the use of the interlude technique
related to this section, see also (Silay 1991: 153-162). Additionally, for studies and critiques on this
aforementioned chronicle, see (Ates 1942: 253-267, Banarli 1939: 49-176, Tansel 1939: 374-377).
For references, relationships, and interpretations between Ahmedi’s two unknown prose history
texts, which form part of the world history in the same poet’s Iskenderndme: the Ghazavitname and
Ahval (Manaqibname)-i Sultin Mehemmed, and the “Tevarikh-i Miilik-i Al-i ‘Osmén”, see (inalcik
2011: 101-104).
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Following in the footsteps of Nizadmi (the first to have divided Alexander’s
universalism into worldly and spiritual spheres) Ahmedi 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 Iskenderndme, 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, Ahmedi’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 (Mi‘rdj). 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 Kaylmarth and
ends with Darab ibn Dara. This section, which is the story of the Iranian rulers, is
followed by their story after Alexander. Ahmedi follows Firdaws1 quite closely in his
world history narrative. On the other hand, the Mawlid (5965-6042) and Mi’rajname
(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 Nushiravan’s reign is briefly recounted, and the miracles witnessed at that time
are mentioned. After his becoming a prophet during the time of Khusraw Parviz
and after the revelation of the Qur’an are poeticized, the mi rdj (ascension) event
is narrated. Meanwhile, the narrative continues with Khusraw Parviz’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 Shirtya, and Shirya’s
subsequent tyrannical rule. The world history designed by Ahmedi continues with
sections on the last Iranian rulers, the Caliphs, the Umayyads, the Abbasids, the
Mongols, the Ilkhanids, the Jalayirids, and the Ottomans (Tevarikh-i Al-i Osman).

4. Summary and conclusion

The Iskendername,composed inthe early fifteenth century by the Germiyanogullari
companion poet Ahmedi, which contains, along with Alexander’s adventures, a
mystically-themed love tale (Alexander—Giilsah), ‘ajd’ib wa ghard’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. Ahmedi 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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dastans containing Alexander’s childhood, adulthood, first conquests, and ‘ajd 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).

Ahmedi constructs the structure of his narrative with ddstdns that are immediately
followed by advice (pand). In this mathnavi structure, which is modeled after Nizami,
Ahmedi begins each ddstdn with a parrot, musician (mughanni), singer (mutrib), and
frequently, a nightingale (murgh-i shayda) (see APPENDIX 1). Since the century in
which the Iskenderndme 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 Iskenderndme 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 Ahmedi, and the fantastic
places and figures (‘aja’ib and ghara’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 Iskenderndme.

Data awailability statement: The data that support the findings of this study are
available from the author upon reasonable request.

Acknowledgments

The publication costs of this article were partially covered by the Estonian
Academy of Sciences.

Address:
Furkan Oztiirk
Department of Turkish Language and Literature
Akdeniz University
Pmarbas1 Mah. Dumlupinar Bulvar1 07070 Kampiis Konyaalti/Antalya/ Turkey
Tel: +90(242) 227 4400
Email: furkanozturk@akdeniz.edu.tr


mailto:furkanozturk@akdeniz.edu.tr

An Ottoman interpretation of the Alexander Romance 111

References

Akdogan, Yasar and Nalan Kutsal, eds. (2019) Ahmedi, Iskenderndme, Inceleme-Tenkitli Metin.
Istanbul: Tiirkiye Yazma Eserler Kurumu Baskanlig1 Yayinlari.

And, Metin (1998) Minyatiirlerle Osmanli-Islam Mitologyasi. Istanbul: Akbank Yaymlari.

Arslan, Murat (2017) “Iskender’in Kiigiik Asya Seferi ve Issos Muharebesi”. Persler: Anadolu’da
Kudret ve Gorkem. Eds. Kaan Iren, Cicek Karadz and Ozgiin Kasar. Istanbul: Yap1 Kredi
Yayinlari.

Ates, Ahmed (1942) “Metin Tenkidi Hakkinda, Dasitin-1 Tevarih-i Miilik-i Al-i Osman Miinasebeti
ile”. Tiirkiyat Mecmuas: VII-VIIL, 1, 253-267.

Avcy, Ismail (2014a) “Divan Siirinde Iskender-i Ziilkarneyn”. Uluslararas: Sosyal Arastirmalar
Dergisi 7,29, 47-69.

Avecl, Ismail (2014b) Tiirk Edebivatinda Iskenderndmeler ve Ahmed-i Ridvan’in Iskenderndmesi.
Ankara: Gece Kitaplig! Yayinlari.

Bagc, Serpil (1994) “Osmanli Diinyasinda Efsanevi Yonetici imgesi Olarak Biiyiik iskender ve
Osmanl Iskendernamesi”. Humana, Bozkurt Giiveng’e Armagan. Ankara: Kiiltiir Bakanlig
Yaymlari.

Banarli, Nihat Sami (1939) “Ahmedi ve Dasitan-1 Tevérih-i Miiltik-i Al-i Osman”. Tiirkiyat Mecmuas:
1V, 49-176.

Dankoff, Robert (1984) “The lyric in the romance: the use of Ghazals in Persian and Turkish Masnavis”.
Journal of Near Eastern Studies 43, 1, 9-25.

Dankoff, Robert (1987) “The Romance of Iskender and Gulsah”. In Sabri M. Akural, ed. Turkic
Culture: Continuity and Change. Bloomington: Indiana University Press.

Dankoff, Robert, ed. (2020) Ahmedi, Iskendernime Inceleme-Tenkitli Metin I-II. Ankara: Tiirkiye
Bilimler Akademisi Yayinlari.

Doufikar-Aerts, Faustina C. W. (2010) Alexander Magnus Arabicus: a survey of the Alexander
tradition through seven centuries from Pseudo-Callisthenes to Siiri. (Mediaevalia Groningana
N.S., 13), Paris-Leuven-Walpole-MA, Peeters.

Hanaway, William L. (1998) “Eskandar-nama”. Encyclopaedia Iranica. Vol. 8, 6, 180—182.

Kafadar, Cemal (2001) “Osmanli Siyasal Diisiincesinin Kaynaklar1 Uzerine Gézlemler”. Modern
Tiirkiye 'de Siyasi Diisiince, Cumhuriyet’e Devreden Diisiince Mirasi: Tanzimat ve Mesrutiyet’in
Birikimi 1, Istanbul: Iletisim Yaynlari.

Kastritsis, Dimitri (2001) “The Trebizond Alexander Romance (Venice Hellenic Institute Codex Gr. 5):
The Ottoman fate of a fourteenth-century illustrated Byzantine manuscript”. Journal of Turkish
Studies, In Memoriam Angeliki E. Laiou, 36, Harvard University Press.

Kastritsis, Dimitri (2016) “The Alexander Romance and the rise of the Ottoman Empire”.
In A. C. S. Peacock and Sara Nur Yildiz, eds. Islamic literature and intellectual life in
Jfourteenth and fifteenth-century Anatolia. Wiirzburg: Orient-Institut.

Kortantamer, Tunca (1993) “Yeni Bilgilerin Isiginda Ahmedi’nin Hayat1”. Eski Tiirk Edebiyati-
Makaleler. Ankara: Ak¢ag Yayinlari.

Kopriilii, Mehmet F. “Ahmed?”. Islam Ansiklopedisi. Vol. 1,216-221.

Kut, Giinay. “Ahmedi”. Islam Ansiklopedisi, Vol. 2, 165-167.

Kiigiikhiiseyin, Sevket (2016) “The Ottoman historical section of Ahmedi’s Iskenderndme: an
alternative reading in the light of the author’s personal circumstances”. In A. C. S. Peacockand,



112 Furkan Oztiirk

S. N. Yildiz, and Ergon Verlag, eds. Literature and intellectual life in fourteenth-and fifteenth-
century Anatolla. Wiirzburg: Orient-Institut.

Inalcik, Halil (1962) “The rise of Ottoman historiography”. In Bernard Lewis and P. M. Holt, eds.
Historians of the Middle East. London: Oxford University Press.

Inalcik, Halil (2011). Has-bagcede ‘ays u tarab: Nedimler, Sairler, Mutribler. Istanbul: Is Bankast
Kiiltiir Yaymlart.

Oztiirk, Furkan, ed. (2018) Ahmedi, Iskenderndme. Istanbul: Tiirkiye Is Bankas1 Kiiltiir Yayinlari.

Oztiirk, Furkan (2020) “Ahmedi’nin iskenderndme’sinde Acaib ii Garaib.” In Emine Y1lmaz, Nuran
Tezcan, Nurettin Demir, eds. Semih Tezcan Kitabi. Ankara: Nobel Yayinlari.

Sawyer, Caroline (1996) “Dove of the soul: political and spiritual values in Ahmedi’s Iskandarnama”.
In Margaret Bridges and J. Christoph Biirgel, eds. The problematics of power: Eastern and
Western representations of Alexander the Great. Bern: Peter Lang.

Sawyer, Caroline G. (2005) “The seafaring episode in Ahmedi’s Ottoman Iskendername”. Journal of
Turkish Studies 29, 289-317.

Silay, Kemal (1991) “Ahmedi’nin Osmanli Tarihinde Arasoz (Digression) Tekniginin Kullanimi ve
Islevi”. Ankara Universitesi, DTCF Dergisi 9, 1, 153—162.

Silay, Kemal, ed. (2004) Ahmedi’s History of the Kings of the Ottoman lineage and their Holy Raids
against the infidels. (Sources of Oriental Languages and Literatures Series.) Cambridge, MA:
Harvard University.

Southgate, Minoo S. (1978) Iskandarnamah, a Persian Medieval Alexander-Romance. New York:
Columbia University Press.

Stoneman, Richard (1991) The Greek Alexander Romance. London: Penguin Press.

Stoneman, Richard (1994) Legends of Alexander the Great. London Everyman Press.

Stoneman, Richard (2008) Alexander the Great: a life in legend. Yale: New Haven.

Stoneman, Richard (2012) The Alexander Romance in Persia and the East. Kyle Erickson and lan
Netton, eds. Groningen: Barkhuis.

Semsiiddin Es-Sehreziiri (2015) Nezhetii’I-Ervah, Bilgelerin Tarihi ve Ozdeyisleri, Elestirmeli Metin-
Ceviri. Ed. Esref Altas. Istanbul: Tiirkiye Yazma Eserler Kurumu Yaynlari.

Tansel, Fevziye Abdullah (1939) “N. S. Banarli, Dasitan-1 Tevarih-i Miilik-i Al-i Osmén ve Cemsid it
Hursid Mesnevisi Hakkinda”. Ulkii Halkevleri Dergisi, 13, 76, 374-377.

Tezcan, Nuran (2015) “Anadolu’da Adab’in Kurucusu Olarak Ahmedi ve Giilsah Mesnevisi”. Journal
of Turkish Studies = Tiirkliik Bilgisi Arastirmalari, (Cekirge Budu: Festschrift in Honor of
Robert Dankoff), Harvard University, Department of Near Eastern Languages and Civilizations,
44, 437-455.

Unver, Ismail (1975) Tiirk Edebiyatinda Manzum Iskender-nameler. Ankara Universitesi, unpublished
PhD thesis Ankara.

Unver, Ismail (1983) Ahmed:i, Iskender-name, Inceleme-Ti ipkibasim. Ankara: Tirk Dil Kurumu
Yaymlari.

Yazicioglu Ahmed Bican (1999) Diirr-i Meknun. Ed. Necdet Sakaoglu. Istanbul: Tarih Vakfi Yurt
Yaymlari.



An Ottoman interpretation of the Alexander Romance

113

APPENDIX 1: Outline of Ahmedi’s Iskendernime

Beginning (1-306)

The beginning of the book

The debate between a moth and a candle

The discourse on God’s unity, names, and attributes
The discourse on humanity

The praise of the Prophet

The purpose of the book

1-21
22-64
65-191
192-239
240-283
284-306

Alexander’s birth, education, and accession to the throne (307-917)

The story of Alexander Dhii al-Qarnayn (307 nightingales)
Alexander’s birth (466 nightingales)

Alexander’s accession to the throne (575 mughanni)

The Greek sages and their debates with Khidr

Iran (918-1330)
The conquest of Iran (918 nightingales)
The war with the Darab (1099 nightingales)

Sistan (1331-1933)
The love story of Alexander and Giilsah (1331 murgh-i shayda)

India (1934-3227)

The conquest of India (1934, 1940 nightingales; 1947 mutrib)
The discussions: theology, cosmology, astronomy,

astrology, physiology, psychology, medicine

The banquet and music

The Hunt (2855 parrots)

The war with the Fur’ of India (2949 nightingales)

Alexander’s killing of a dragon in Sint (3068 murgh-i khush-gii)
The discourse on virtue and morality

Fantastic beings (‘aja’ib and ghar#’ib) (3228-3926)
The Indian islands and their beauties (3228 nightingales)
China

The East and its beauties (3705 parrots)

Kashmir

Tagharghar

Wars (3927-4246)

Gog and Magog

The Divs I (4023 mutrib)
Russia and Khazar

The Divs 11

307465
466-574
575-585
586-917

918-1098
1099-1330

1331-1933

1934-2163

2164-2785
2786-2854
2855-2948
2949-3067
3068-3164
3165-3227

3228-3534
3535-3704
3705-3839
3840-3903
3904-3926

39274015
40164113
41144143
4144-4246
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8. Egypt and beyond (4247-5010)

Egypt and its beauties 4247-4443
Qaydafa, Queen of the Maghrib 44444802
Ahmed1 and his beloved; the discussion on planets 4444-4519
Qaydafa 45204802

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’rajname 6371-6617
The last Iranian rulers, the Caliphs, the Umayyads, the Abbasids  6618-7122
The Mongols, the Ilkhanids, the Jalayirids 7123-7536
The Ottomans (Tevarikh-i Al-i ‘Osman) 7537-7870
10. Final Journeys (7871-8541)
The debate with Khidr on the hereafter 7871-8008
Alexander and the Pilgrimage (8009 dawn birds) 80098198
(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 Dhii al-Qarnayn 8433-8484
The Land of Women 8485-8501
The Land of Darkness 85028528
The Speaking Tree 8529-8541
11. End (8542-8754)

Alexander’s illness, testament, death, and funeral 85428678
Alexander’s son’s preference for a tranquil life

over an adventurous one 8679-8708

The end of the book 8709-8754



