Prince with Daddy Issues Seeks Sisterly Support:
Two Ego Documents Penned by Sehzade Korkud

Nabil Al-Tikriti*

Babaswyla Problemli Sehzade Kardes Destegi Arvyor: Sehzade Korkud'a Ait Iki Ben-
Anlatis:

Ozm 16. yiizyilin sonlarina dogru Osmanlt hanedan iiyelerinin ben-anlatist yaziminin
kisaca incelenmesini takiben bu makale, hanedan tiyelerinden birinin sahip oldugu
iki “ben-anlatisi”n1 okuyucunun takdirine sunmadan énce “toplu biyografi’nin me-
todolojik bir yaklagim olarak degerlendirilmesi gerekliligini 6ne siirer. Sehzade Kor-
kud (6. 1513) arkasinda birden fazla kisa ben-anlatisi rnegi birakmasinin yaninda
iki belirgin ben anlatisi da kaleme almistur. Bu anlatlardan biri hacca gitme kararini
savundugu ve babast II. Bayezid’e (6. 1512) yazdig risaledir. Bir digeri ise kiz kardesi
Sofu Fatma'ya (fl. 1512) yazdig1 ve siyaseten gerilimli bir taht miicadelesinin orta-
sinda, politik rehberlik talebi iceren kaygi dolu bir mektuptur. Bu makalede, Wasilas
al-ahbab isimli risale 6zetlenip incelenirken mektubun tamami ise ¢eviri yazisi da
verilerek terciime edilmistir.

Anahtar kelimeler: Sehzade Korkud, Hac, II. Bayezid, Osmanli Tarihi, Sofu Fatma,
Ben-Anlatilari, Selbstzeugnis.

Defined narrowly, “ego documents” are works characterized as “motivated by
the desire to write about oneself,” where the “creator and the subject of the text
has to be the same person.”" A term coined originally by Dutch scholar Jacques
Presser in the 1950s, the study of “ego documents” had grown by the 1980s into
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1 Selim Karahasanoglu, “Ottoman Ego-Documents: State of the Art”, IIMES, 53 (2021), p.
301.
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a solid subfield among European Continental historians and social scientists.”
Although the term parallels somewhat the later Anglo-American term of “life
writing,” the latter is primarily studied from the standpoint of literary criticism,
whereas the former is treated primarily as a particular type of primary source by
scholars within several disciplines.® As a category, “ego documents” also parallels
the favored term among German scholars, “Selbstzeugnis” (self-narrative), which
appears to differ only in that it describes the subject of the writing process rather
than the resulting written artifact.*

There is a widespread and longstanding impression that Ottomans, and Mus-
lims in general, did not write about themselves, at least not until quite recently.
While it is true that early modern Ottoman examples of autobiographical writing
for the narrow purpose of autobiography are exceedingly rare, they do exist.” One
prominent example is the 18" century memoir penned by Osman of Timisoara
(fl. 1726), an Ottoman diplomat who spent nearly two decades in Habsburg cap-
tivity.® Depending on how narrow a category one considers “life writing” or “ego
documents” to be, multiple other sources can be considered relevant examples of

the genre.”

While early modern Ottomans tended not to feature themselves, if one broad-
ens out the category of “ego-documents” to include sources that record actions or

describe personal aspects of one individual by another, or sources whose author

2 For introductions to the literature on ego documents, see Kaspar von Greyerz, “Ego-Doc-
uments: The Last Word?”, German History, 28/3 (2010), pp. 273-282; Claudia Ulbrich,
Kaspar von Greyerz, and Lorenz Heiligensetzer, Mapping the ‘I: Research on Self-Narratives
in Germany and Switzerland (Leiden: E.J. Brill, 2014); and Arianne Baggerman, Rudolf
Dekker, and Michael Mascuch, Controlling Time and Shaping the Self (Leiden: E.J. Brill,
2011).

3 Leonike Vermeer, “Stretching the Archives — Ego-Documents and Life Writing Research
in the Netherlands: State of the Art”, BMGN — Low Countries Historical Review, 135/1
(2020), pp. 32-37.

4 Ulbrich, von Greyerz, and Heiligensetzer, Mapping the ‘I, pp. 2-12.

5 Much depends on how one defines “autobiography,” as the TUBITAK inventory of Otto-
man Ego-Documents holds upwards of 400 unique sources covering the self. I am grateful
to Selim Karahasanoglu for this clarification.

6 Osman of Timisoara, Prisoner of the Infidels: The Memoirs of an Ottoman Muslim in Sev-
enteenth-Century Europe, trans. Giancarlo Casale (Berkeley: University of California Press,
2021).

7 For several examples, see Karahasanoglu, “Ottoman Ego-Documents”, pp. 301-308.
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discusses oneself even when that is not their primary goal, then sources abound.
When taken together, such broadly defined sources allow for quite detailed recon-
structions of at least certain aspects of individual lives. Almost by definition, the
lives covered in such sources are limited to that of the elites, due to the expense
involved in amassing sufficient education and writing materials to produce any
writings at all. Since most elites did not leave behind a great deal of “ego docu-
ments” pertaining to their own experiences, leaving proofs for any individual’s
personal thoughts, habits, or psychology fragmentary and reliant in many cases
on the writings of other individuals, one alternative might be to think rather in

terms of “collective biography.”

The first generation of Ottoman royals to boast a sufficient mass of docu-
ments describing such personal details to allow for efforts at “collective biography”
was that of Bayezid II’s (d. 1512) nuclear family. Prior to this generation, surviving
materials are too fragmentary, derivative, or both to allow for much individual re-
construction, outside of narrative recollections collected by remote authors. How-
ever, in parallel with an increased production of Ottoman historical narratives,®
during Bayezid’s reign (1481-1512) a noticeable increase in sources allows for just
such a “collective biography” to be assembled. Why there is an increase in such
documents during this period is not entirely clear, although presumably it is tied
primarily to a concurrent rise in bureaucratic record-keeping, correspondence
preservation, and general archiving practices which first emerged in the Otto-
man case during the late 15 century and exploded during the reign of Bayezid’s
grandson, Siileyman I (1520-1566).°

One might consider this generation something of a bridge between the re-
puted silence of medieval individuals and cacophony of post-Enlightenment per-
sonalities exploring their individualism. As Gabriele Jancke and Claudia Ulbrich
have suggested, we should perhaps examine relationships between “sociocentric”
individuals rather than “egocentric” individuals alone, particularly through the
medium of households.'® In our Ottoman case, royal family relationships count
the most, as society’s ranking household. Since the individuals in question did not

often choose to write about their inner selves, and since a potential research goal

8 Murat Cem Mengii, “Histories of Bayezid I, Historians of Bayezid II: Rethinking Late
15% Century Ottoman Historiography,” BSOAS, 76/3 (2013), pp. 373-389.

9 Cornell Fleischer, “Preliminaries to the Study of the Ottoman Bureaucracy, Journal of Turk-
ish Studies, 10 (1986), pp. 135-141.
10 Ulbrich, von Greyerz, and Heiligensetzer, Mapping the ‘T, p. 10, 15-33.
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for this transitional period may be to concentrate on household relationships, one
might choose to consider these Ottoman royals as individual members within a

family corpus of sources, based on what is available.

In the case of Bayezid’s family, the most widespread and informative source
type is the humble letter, dozens of which remain extant. Such correspondence
must be handled with some care, however, since even when such letters are at-
tributed to a royal individual, they were often dictated to or written by assistants,
were usually written for what might be considered work reasons, and tended not
to reveal much about the person behind the correspondence. As professional
correspondence, such letters followed stylistic templates and maintained a strict
separation between what we would today describe as the personal and the pro-
fessional. In 1959 Cagatay Ulucay first used such letters to help reconstruct in
some detail the members and lives of Bayezid’s nuclear family.!! While most such
letters would not meet the narrow definition of “ego documents,” some letters
flirted with breaching the normally strict divide between the personal and the
professional. As a result, several dozen formal letters either directly from or re-
porting on Ottoman princes’ political intrigue or personal challenges provide am-
ple detail concerning royals’ political ambitions and personal lives,'* while letters
congratulating Selim on his accession provide clues to political intrigue internal
to the royal family.!® Self-narrative also intruded on the professional divide in
several letters sent to Bayezid II by harem mothers either requesting assistance
for their son while alive, or for themselves upon their death (often by murder or
execution).'* In one such letter, Hiisnii Sah reports on her son Sehingah’s execu-
tion, stating that she has been rendered crazy with grief (mecnin u mahzin) fol-
lowing his execution, while also defending his innocence and requesting that a
tiirbe be constructed in his memory." In addition to the few dozen letters which
provide such limited glimpses into the self-narratives of Ottoman royals, one
letter from Sehzade Korkud (d. 1513) to his sister Sofu Fatma Sultan (fl. 1513)

11 M. Cagatay Ulugay, “Bayezit II'in Ailesi”, Tarih Dergisi, 10/14 (1959), pp. 105-124.

12 Examples meriting additional investigation include TSA E1023, E2829, E3057, E3062,
E5198, E5431, E5483, E5590, E5598, E5877, E5975, E6043, E6366/2, E6815, E7062,
E8315.

13 TSA E5544, E5793, E8117.

14 TSA E3058, E3515, E5499, E10518 (Sehzade Ahmed’s mother Biilbiil Hatun to Selim I).

15 TSA E3058, dated 10 Rabi‘ I1 917 [7 July 1511]; M. Cagatay Ulugay, “Yavuz Sultan Selim
Nasil Padisah Oldu?”, Tarih Dergisi, 7/10 (1954), p. 123.
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appears to more fully meet the definition of an “ego document,” and will be pre-

sented in its entirety below.

One challenge for modern researchers is that early modern Ottomans tended
to cultivate public presentation of their private selves. Like modern royals, politi-
cians, celebrities, and social media influencers, these early modern royals exposed
only their carefully constructed personality, rather than the fully conscious in-
dividual residing behind the personality. As such, one cannot always trust what
public sources offer concerning personal matters like the subject’s sense of time,
individuality, psychological stress, etc. One such relevant public source is poetry,
which also must be treated with care. Bayezid and two of his sons were credited
with entire divans of poetry, and several princes employed poets to construct suit-
able verse at their courts. In a sense such poems can be compared to modern pop
music, in that their reliability as sources for any individual’s psychology or person-
ality is opaque at best. In early modern Ottoman society, divans served as proofs
of a poet’s productivity, while tezkires demonstrated which poets were considered
“winners” by those who assembled such collective biographies. While the success
of poems to have survived until today remains largely contingent on the popular-
ity of their authors in their own lifetime and the immediately following decades,
such poems can still provide occasional insight into certain high-profile royals. In
addition, while the ambiguity of Ottoman divan poetry argues against consider-
ing such works as “ego documents,” on occasion poets do reference themselves,
in a way that would appear to meet the definition. One example, from Sehzade
Korkud’s divan, arises when he expressed the desire to “someday stand naked hav-
ing thrown off crown and kaftan; [and] someday persist in traveling abroad.”'®

A final relevant source type for constructing “collective biography” is archival
documents, which tend to provide useful facts devoid of commentary. The most
famous collection of such archival information in this generation is the celebrated

“gifts register” assembled late in Bayezid’s reign. While more a comprehensive tally
of ad-hoc palace expenses than a register of gifts alone, this source offers a plethora
of facts tied to marriages, deaths, and completion of palace-supported cultural
output. If letters, poetry, and archival records prove insufficient, one might even
consult narrative sources concerning this royal family to help construct their “col-
lective biography.” Though absolutely intentional in the descriptions they offer,

16 “tac u kabay: terk editp ‘uryan olayim bir zaman, gurbetde seyran eyleyiip piryan olayim bir
zaman.” See Yakup Yilmaz, Sahmeran Baltacioglu, and Erdal Hamami, eds. Sehzade Korkud
Divam (Kirklareli: Rumeliya Yayineilik, 2021), p. 98; Millet Kep. MS Manzum 104, f. 12°.
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such contemporary historical narratives at least offer an additional, publicly pre-

sented, view of such individuals.

Bayezid II's nuclear family included nine sons, eleven daughters, and over
two dozen grandchildren. This group is far larger than the final three succession
candidates usually held in the spotlight (Ahmed, Korkud, Selim), although for
a number of reasons (fame, longevity, variant volumes), some of these offspring
have left behind far more ego documents than others. Our challenge remains to
reconstruct Bayezid’s family in its own era, based on contemporary records. In
spite of the difficulty of direct access, sufficient information has been uncovered
by prominent Ottomanists to allow for a fascinating and serviceable reconstruc-
tion of these complex royal lives. In terms of personal lives, several examples
emerge, ranging from Bayezid’s and his son Sehingah’s respective opium addictions
to Alemsah’s dissolute behavior to Sehinsah’s alleged “bestial” behavior.!” While
these examples do not necessarily spring from “ego-documents,” they do provide
glimpses into the private lives of royal family members.

Within this family, Sehzade Korkud (d. 1513) provided by far the most self-
referential material, including two works which would seem to qualify as “ego
documents.” Both sources are detailed below, including a 1509 treatise intended
as an extended letter from Sehzade Korkud to his father Bayezid Il and a ca. 1511
personal letter from the same Korkud to his sister, Sofu Fatma Sultan (fl. 1513).'8

Daddy Issues: Wasilat al-ahbab

A consummate “Renaissance Man,” Korkud is widely credited with complet-
ing a divan of poetry, multiple musical compositions, a copy of the Qur'an, and
four extant works in Arabic. In addition, he was said to have completed a fetva

17 For Bayezid’s addiction, see: TSA E6366/1, and for Alemsah’s dissolute behavior, see: TSA
E5499. In a letter to Bayezid, Sehingah’s lala Murad and defterdar Haci ‘Ivaz described ef-
forts to address the prince’s addiction through treatment and prevention of contact with his
dealers. Ismail H. Uzungarsili, “Sancaga Cikarilan Osmanlt Sehzadeleri”, Belleten 39/156
(1975), p. 669, citing TSA E6366/2. In a 1503 Venetian report from Istanbul, it was stated
that: “...Sultan Giansach (Sehingah), who has his province in the land of Karaman. He is
of strange character, and in some of his passions bestial. He is called by our people ‘Con-
za Nasi””, Marini Sanuto, I Diarii di Marino Sanuto, V (Venezia: E. Visentini, 1881), pp.
458-459.

18 For more on Sofu Fatma Sultan, see Nabil Al-Tikriti, “Sehzade Korkud (ca. 1468-1513)
and the Articulation of Early Sixteenth Century Ottoman Religious Identity” (doctoral
dissertation), University of Chicago, 2004, pp. 54-55.
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collection, and internally referenced three additional works, all of which appear
to no longer remain extant. A question of authorship arises regarding Korkud’s
Arabic texts. Three of his texts are similar in style, structure, format, handwriting,
and intention. They can best be characterized as topically oriented discursive trea-
tises combining aspects of theological disputation and legal argumentation — each
advancing a political agenda that can sometimes prove challenging for modern
researchers to analyze.'” These three texts are written in the first person, with the
author quoting a series of legal discussions by other scholars and then offering his
own conclusion. The author says little about himself beyond sometimes stating, in
the first person, his personal conclusion concerning a scholarly debate. The rough
draft of Da‘wat al-nafs al-tiliha and the unique copy of Hall ishkal al-afkdr each
boast title pages clearly attributing the text to Korkud, with passages that refer to
Korkud in the third person via exaggerated scholarly titulature.”” Although none
of the texts was internally signed or dated following its conclusion, internal evi-
dence and comparison with certain letters suggest that Korkud himself, a certified
calligrapher trained by the leading calligraphic artist of the time, produced these
exacting, meticulous, and beautifully copied texts. While the first-person voice
does occasionally emerge, these three texts do not properly qualify as “ego docu-
ments,” as Korkud does not primarily reflect on himself.?! The Arabic in these
three treatises, while stylistically less than eloquent, is uniformly correct, with

careful and accurate internal citations.

19 The three texts are Da‘wat al-nafs al-taliha (which remains extant in at least four copies),
Hall ishkal al-afkar (Aya Sofya 1142), and Hafiz al-insan (Aya Sofya 2289). For additional
information on these texts, see Sehzade Korkud, Siyasetin Ablaki Elestirisi: Da‘vetii’n-Nef-
sit-Taliha ilel-A‘mali’s-Saliha, ed. and trans. Musa Sancak (Istanbul: Timas Akademi,
2022); Sehzade Korkut, Islam'da Ganimet ve Cariyelik: Osmanli Sistemine Iceriden Bir Elegti-
ri: Hallu Iskali’l Efkar fi Hilli Emvali’l Kiiffar, ed. and trans. Astm Ciinayd Kéksal and Os-
man Giiman (Istanbul: Istanbul Arastirmalari ve Egitim Vakfi (ISAR), 2013); and Nabil
Al-Tikriti, “Kalam in the Service of State: Apostasy Rulings and the Defining of Ottoman
Communal Identity”, Legitimizing the Order: Ottoman Rhetoric of State Power, eds. Hakan
T. Karateke and Maurus Reinkowski (Leiden: Brill, 2005), pp. 131-149.

20 Hafiz al-insan and the presentation copy of Da‘wat al-nafs al-taliha (MS Aya Sofya 1763)
contain no reference to Korkud whatsoever. The rough draft of Da‘wat al-nafs al-taliba is
likely to be held in a private collection, and is thus currently accessible only via microfilm.

21 Da‘wat al-nafs al-taliha is something of a borderline case, as Korkud occasionally frames po-
litical criticism of Ottoman political practice through the prism of his own ethical struggles.

In particular, see the text’s introduction: Korkud, Siyasetin Ahliki Elestirisi: Da‘vetiin-Nef-
sit-Taliha ilel-A'malis-Saliha, pp. 42-46.
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The final of Korkud’s four extant Arabic treatises stands alone in terms of
style, care, and intent. In this case, the prince offered justification for his self-
imposed exile in Mamluk Cairo through an extended missive, entitled Wasilat
al-ahbab bi-i’jaz, talif walad harrakabu al-shawq li ard al-Hijaz (The Means of the
Beloved for Authorization, Written by a Son whom Desire has Driven to the Land of
the Hijaz).** Intended as a direct appeal to Bayezid for pardon after abandoning
his post in order to go on the hajj, most of the text consists of reflections on the
religious importance of pilgrimage for one’s salvation. Presented as a testimony
to the importance of the hajj within conventional Islamic theologic norms, this
intensely personal and rather sloppy treatise justified the prince’s self-imposed
exile by articulating the pious viewpoint that it is more important to honor one’s
heavenly Father by fulfilling the hajj obligation than it is to obey one’s earthly fa-
ther. Wasilat al-ahbib was completed in Egypt in June 1509, and is the only one
of Korkud’s texts to be unambiguously signed, stamped, and dated.”® While the
sole manuscript copy contains 143 folios, it is by far the shortest of his four ex-
tant works in terms of actual text, as there are only seven columns per page due to
the exceedingly large handwriting and relatively small page size. At several points
in the text, Korkud insisted that his father reply in his own hand and stamp, or
else the resulting order would not be considered legitimate.?* Consistent with its
private nature, Wasilat al-ahbab remains extant in a single, signed copy. As with
Korkud’s other treatises, the text was deposited in the royal family’s private col-
lection, and remains part of the Aya Sofya collection into which that collection
was later absorbed.”

22 MS Aya Sofya 3529. Hereafter referred to as Wasilat al-abbab. For additional details about
the context in which Korkud wrote this text, see Nabil Al-Tikriti, “The Hajj as Justifiable
Self-Exile: Sehzade Korkud’s Wasilat al-ahbab (915-916/1509-1510)", al-Masaq, 17/1
(2005), pp. 125-145.

23 Korkud, Wasilat al-ahbab. While the sole known manuscript [MS Aya Sofya 3529] con-
tains 143 folios, it is the shortest of his four extant works in terms of actual text, as there
are fewer columns per page due to its quite large handwriting. On the final page of the text
[Wasilat al-ahbab, 143%], Korkud states that he wrote the text himself, and dates it Friday,
15 Safar 915 [4 June 1509]. Korkud’s tugra (personal signature seal) is on the same page.

24 Korkud, Wasilat al-ahbab, 120°-121%, 128>-1292.

25 The Aya Sofya library, established in 1739 by Mahmud I, appears to have become the re-
pository for texts formerly held in the royal family’s private palace collection. John Freely,
Istanbul Blue Guide, 5th ed. (New York: Norton, 2000), p. 88.
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Wasilat al-ahbab is marred by several basic spelling and grammar mistakes,
sloppy handwriting, and a far less rigorous and comprehensive argumentation
than Korkud’s other three works.? While a personal appeal for paternal pardon
in the midst of a stressful exile differs greatly from a public work of religious
scholarship, it is hard to believe that the individual who wrote out the extremely
sloppy Wasilat al-ahbab was the same individual responsible for Da‘wat al-nafs al-
taliba, Héfiz al-insan, and Hall ishkal al-afkdr. Perhaps the three texts written for
public consumption were prepared by a team of scholars under Korkud’s direct
and active supervision — and then attributed to this scholar-prince whose knowl-
edge of Arabic was sufficient for personal written communication, but not highly
advanced enough to support original scholarship in itself. Alternatively, perhaps
Korkud authored and copied out all four texts, but produced Wasilat al-ahbab in
haste as an extended personal letter. He also may have dictated Wasilat al-ahbab
to a copyist, who was in a rush and/or less qualified than most. Although there
is some doubt as to who ultimately generated the scholarship of the three public
texts, for our purposes all four works are treated as Korkud’s.

Although Wasilat al-ahbab is presented here as an “ego document” providing
a fair amount of information about Korkud’s fears, anxieties, and desires through
his own words, that is not the only way to approach the text — Mehmet Dilek has
recently analyzed the same text almost solely in terms of its use of hadiths, tracing
where Korkud found all the quotes he used, and confirming the prince’s impres-

sive familiarity with that literature.?

Completed on 15 Safar 915 / 4 June 1509, Korkud sent Wasilat al-ahbab to
Istanbul three days before being allowed by Mamluk Sultan Qansawh al-Ghawri
to proceed to Cairo from Damietta.® In probable reference to his reception in
Damietta, Korkud reported that his initial treatment as al-GhawiTs guest had
been excellent, stating that he had witnessed unbounded respect, honor, dignity,
and hospitality from the sultan.”” Korkud sent Wasilat al-ahbab with an otherwise

26 Two examples of spelling and grammar mistakes in Wasilat al-abbab include: f. 20% al-riji‘
for al-ruji’, and £. 106* lam raaytubu for ma rdaytubu or lam arabu.

27 Mehmet Dilek, “Sehzade Korkud’un Hadisciligi (Vesiletiil-Ahbab Bi-Icaz Adli Eseri Oze-
linde)”, Ekev Akademi Dergisi, 26/90 (2022), pp. 303-330.

28 Korkud, Wasilat al-ahbab, 143% Ibn lyas, Abu al-Barakat Muhammad b. Ahmad. Bada’i’
al-zubir fi waqdi al-dubivr, 4 vols., ed. Muhammad Mustafa (Wiesbaden-Cairo: 1961-75),
IV: 153; Ismail Hakki Uzuncarsili, “Iinci Bayezid’in Ogullarindan Sultan Korkut,” Belle-
ten 30/120 (1966), pp. 539-601, p. 553.

29 Korkud, Wasilat al-ahbab, 24
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unknown scholar named Shaykh ‘Abd al-Salam, who was repeatedly referred to as
the texts bearer,’® and was once described as the “trusted shaykh, imam, ‘alim, pious
teacher, and ascetic ‘Abd al-Salam, one of the shaykhs and ‘ulama of the blessed al-
Azhar Mosque.”! This individual, identified elsewhere as one of Korkud’s scribes,
appears to have played a significant role in the prince’s scholarly, political and
diplomatic activities. Also described by Korkud as an exceptional scholar, a custo-
dian of all disciplines, one of the great al-Azhar scholars from whom Korkud had
sought knowledge, and a legist affiliated with one of al-GhawrTs commanders,*
this Shaykh ‘Abd al-Salam was probably ‘Abd al-Salam [Ibn?] Muhammad al-
Ansari, the copyist — and possible ghost writer — of the draft version of Korkud’s
Da‘wat al-nafs al-taliha.>® Such descriptions of ‘Abd al-Salam’s virtues suggest that
he played a key intermediary role between the Mamluk sultan’s and Ottoman
prince’s courts, in addition to bringing Korkud’s message to his father in Istanbul.

According to Korkud, the Mamluk sultan had sent him a personal invitation to
visit Egypt and perform the hajj — and had even offered to join him on the pilgrim-
age.** Referring to al-Ghawri as “absolutely a lover of the Ottoman dynasty, himself
prepared to be one of their sons on account of the greatness of his love,”> Korkud
portrayed his relationship with the Mamluk sultan as an innocent friendship based
on mutual respect and a shared piety. Although ostensibly meant to reassure Bayezid
of his intentions, Korkud’s choice of envoy and disclosure of prior correspondence
with the Mamluk sultan might also have been interpreted as a veiled threat.

Following the invocation,*® Korkud explained his motivations for abandon-
ing his post. As he put it, once craving had moved him to visit Muhammad, a

30 Korkud, Wasilat al-ahbab, 25°-26%, 103°-104%, 119°—120%,

31 Korkud, Wasilat al-ahbab, 119°-120%

32 Korkud, Wasilat al-ahbab, 25°-27°.

33 Korkud, Da‘wat al-nafs al-taliha, MS Gékbilgin, 423. For a discussion of the draft version
of this text, see Cornell Fleischer, “From Seyhzade [sic] Korkut to Mustafa Ali: Cultural
Origins of the Ottoman Nasihatname”, 3rd Congress on the Social and Economic History of
Turkey, Princeton University 24—26 August, 1983 (Istanbul, Washington, Paris: Isis Press,
1990), pp. 67-77.

34 Korkud, Wasilat al-ahbab, 24°-25°.

35 “...al-muhibb ila Al-i [sic] ‘Uthman ‘ala l-itlag, wa l-mu‘idd nafsabu bi-annahu wahid min
awladibim li-‘izam mahabbatihi” Korkud, Wasilat al-ahbab, 24°.

36 In the invocation, Korkud [1°-2%] praised God for guiding him to undertake the hajj and
asked God to bless and protect the prophet Muhammad.

78



NABIL AL-TIKRITI

vision of the prophet appeared to him repeatedly in his dreams, calling on him
to go that year. Having no doubt in — and maintaining no secrecy about — the
righteousness of his desires following such dream visions, his determination grew
so much that the very “sight of my clan and people was rendered decidedly hate-
ful to my gaze.”” Neglecting his palaces, camps and provinces, he abandoned the
privileges of rulership and companionship in order to pursue his pious calling.
This neglect of sovereign duties here refers to an extended scholarly retreat on
the Antalya coast which Korkud was later said to have begun the previous year,
in May 1508.%® In Da‘wat al-nafs al-taliba, the text which Korkud completed at
the very beginning of that retreat, he provided a lengthy defense of the reality of
dream imagery and its properly prominent role in human decisions.” After ex-
tolling the experiential virtues of — and his own excitement for — the hajj ritual,
Korkud presented an extended prayer begging God’s intercession and protection
while clarifying that his sole intent was to go on the pilgrimage. Having promised
to return to his post upon completion of the trip, Korkud urged patience and ac-
ceptance upon his father — even as he accepted that God had made it his destiny to
disobey his father in this matter. In order to confirm his dynastic loyalty, Korkud
promised that while en route he would pray for his father’s increased happiness
both in this world and the next, victory over his infidel and profligate enemies,
and elevation of his authority throughout the Islamic world. Thus, while admit-
ting that abandoning his post constituted disobedience to both parent and ruler,
Korkud claimed that such disobedience was inevitable since Bayezid’s refusal to
permit the pilgrimage countered God’s command that each capable believer must
participate in the hajj — one of the five pillars of Islamic belief.*°

Reminding his father that he had petitioned for permission to retire to his
studies prior to the somewhat rash decision to abandon his post for Cairo, Korkud
clarified that all he desired now that he had reached Egypt was permission to both
complete the pilgrimage and return to his post upon completion of his hajj obli-
gations.!! As al-Ghawri had urged Korkud to obtain his father’s blessings first in

37 “bughghida hatman li-shshakbisi [sic] rwyatu ‘ashirati wa ashkhasi”. Korkud, Wasilat al-
ahbab, 2°.

38 Korkud, Wasilat al-ahbab, 2°. According to Solakzade [Tarib-i Solakzade (Istanbul:
1271/1854 & 1299/1881), p. 320], this retreat began in early 914 / May 1508.

39 Korkud, Da‘wat al-nafs al-taliha, Siileymaniye: MS Aya Sofya 1763, ff. 2022-215".

40 Korkud, Wasilat al-ahbab, 3*~11%.

41 Korkud, Wasilat al-ahbab, 16°-20P.
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order for his pilgrimage to be completely in accordance with shari‘a conditions,
Korkud now appealed for Bayezid’s permission to proceed from Egypt to the Hi-

jaz.*?

To strengthen his case, Korkud provided the following pious arguments and
historical precedents in favor of royal pilgrimage: innumerable individuals had
preceded him on the path; the prophet Muhammad himself had established the
hajj as a rite of Islam; the original four righteous caliphs had conducted the hajj
and visitation to Mecca and Medina while in power; and the celebrated Abbasid
caliph Harun al-Rashid (170-193/786-809) had fulfilled a personal vow by per-
forming the hajj barefoot.*> For all these reasons, rather than being considered
a transgression of Ottoman royal custom, Korkud’s decision should rather have
been viewed as a legitimate performance of compulsory religious duties ordained

by God and his prophets.*

In an attempt to demonstrate the primacy of divine concerns over worldly
concerns of protocol, succession norms, and diplomatic intrigue, Korkud offered
several pious references to the value of patience, trust, and benevolence.” By ex-
tolling the merits of pilgrimage and explaining the rewards due from God for one
who completes the hajj, Korkud provided religious justification for his actions and
refuted a series of counter-arguments. As Korkud argued, since performing the
hajj qualifies by consensus as completion of one of the obligatory requirements
of Islam, he was simply following God’s command as presented through the ten-
ets of the shari‘a. For this reason, he could count on completion of his religious
duties, pride in its performance before all his associates, and God’s reward in the

42 Korkud, Wasilat al-ahbab, 24*-274,

43 In the passage discussing Harun al-Rashid, Korkud [22?-23%] pointed out that the caliph
had eased fulfillment of this vow by having mats and rugs laid out on the path, a reference
to the many improvements in Mecca and Medina for which he and his consort Zubayda
were remembered. This passage counters a statement once made by Suraiya Faroghi [Pil-
grams & Sultans: The Hajj under the Ottomans (London: I.B. Taurus, 1994), p. 8] that Ot-
toman sources never evoked the image of Harun al-Rashid and Zubayda, because “Otto-
man official discourse was oriented towards the present and recent past, rather than toward
the already very remote history of early Islam.”

44 Korkud, Wasilat al-ahbab, 21°-24°.

45 'To strengthen this line of reasoning, Korkud [Wasilat al-ahbab, 27°-38% simply quoted
— without commentary — several Quranic verses and hadith accounts counseling patience
and urging restraint from anger. For more on the hadith accounts, see Dilek, “Sehzade
Korkud’un Hadisciligi”, pp. 313-314.
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form of protection in this life and forgiveness in the hereafter.%® To back his argu-
ment, Korkud cited Qur’anic verses and hadith accounts which verified doctri-
nally that: the hajj is obligatory to any Muslim who can perform it; pilgrimage is
one of the five pillars of Islamic faith; the ka‘ba in Mecca is the primary focus of
the hajj; performing the hajj is rewarded with a place in heaven, while perform-
ing the ‘wmra (pilgrimage outside of the appointed annual period) provides pen-
ance only for all sins preceding that umra; only three mosques merit definitive
peregrinations: Mecca, Medina and Jerusalem; and one who circles the ka‘ba fifty
times emerges from the experience as free from sin as the day he/she was born.
These hadith accounts included several popular accounts. In one, Muhammad was
heard to declare that the black rock of the ka‘ba came down from heaven as white
as milk and only blackened due to the sins of humanity. In another, Muhammad
said that the ka‘ba is to be given eyes and a tongue on Judgment Day in order to
bear witness for whomever had touched it. In another, Muhammad was heard to
say that the “column” and “comb” were two hyacinths from heaven buried in the
ground by God in order to prevent them from constantly illuminating everything
from East and West.?’

In addition to generally justifying pilgrimage as a religiously mandated ex-
perience, Korkud marshalled several hadith accounts which further justified his
specific course of action. According to these accounts, adult children are permit-
ted to perform the hajj in place of their elderly parents — so Korkud was effective-
ly undertaking the pilgrimage for his father’s sake. As one is allowed to conduct
business in the course of pilgrimage, Korkud could not be blamed for negotiat-
ing with the Mamluks concerning either his own looming succession struggle or
joint naval initiatives. As one must bring sufficient supplies to complete the full
journey, there was nothing wrong with the ample supplies and sizeable retinue
accompanying Korkud.*® Finally, since one can hire a proxy to perform the hajj
in one’s place if physically incapable to do so oneself,* Korkud had an argument

46 Korkud, Wasilat al-ahbab, 39*—45°.

47 Korkud, Wasilat al-ahbab, 40*-42% Dilek, “Sehzade Korkud’ un Hadisciligi”, pp. 314-317.

48 Korkud, Wasilat al-ahbab, 46352

49 This point is not universally accepted, as Korkud himself pointed out. The Shafi and Ma-
liki madhhabs accept the possibility, while the Hanafi madhhab rejects it. Korkud backed
his own conclusion that hajj by proxy was acceptable by citing a hadith whereby the proph-

et granted a woman permission to go on the hajj on behalf of her father. Korkud, Wasilat
al-ahbab, 48°-52% Dilek, “Sehzade Korkud’un Hadisciligi”, pp. 315-317.
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ready in the event that he would be unable to complete the journey — as indeed

turned out to be the case.

Anticipating debates concerning tomb visitation which played a major role
in the rise of Salafi movements in 18" century Najd and beyond, Korkud next
engaged with Hanbali, Maliki, and other critics who would reject tomb visitation
as an improper, albeit popular, ritual accretion to an originally pure Islam. Regard-
ing tomb visitation, opponents cited hadith accounts claiming that Muhammad
hated hearing it recommended that people state “our blessing is the prophet’s
tomb” (perhaps because he had not yet died), as well as accounts where Muham-
mad stated that “God curses grave visitation.” Supporters of the practice, on the
other hand, cited hadith accounts verifying that: the earliest Muslims greeted the
prophet’s grave after his death; those who visit his grave receive his intercession
with God; and those who visit his tomb receive a wide variety of additional bless-
ings. Included in the accounts Korkud chose to highlight supporting tomb visi-
tation were various recommendations for ritual actions meant to be taken while

visiting the tomb, such as lighting candles and reciting certain prayers.*’

To defend the prophet Muhammad’s status against those — like certain fol-
lowers of Shah Isma‘il — who might put forth rival claims to sanctity, Korkud
described several miracles said to have been performed by the prophet. In this
section, Korkud cited hadith accounts describing the following examples of mi-
raculous events associated with the prophet Muhammad: splitting the moon fol-
lowing popular request for a sign; the sun rising after it had already set so that
dusk prayers could be said after they had been forgotten — an event resembling
an eclipse; water pouring out of Muhammad’s fingers for ritual washing when
no water had been available; feeding 180 men when enough food had previously
been available for only two men; trees reciting the confession of faith as well as
moving towards the prophet and prostrating before him; and a tree trunk crav-
ing Muhammad so much that it creaked and moaned until he finally touched
it. As Korkud argued, Muhammad’s unique status explained why he might take
comfort in him after abandoning family, ancestors, and other relatives in order
to witness his presence in such pure places.’! As such miracles had demonstrated
that the prophet Muhammad is preferred over the rest of created beings, visiting
his tomb is allowed.

50 Korkud, Wasilat al-ahbab, 55°-66% Dilek, “Sehzide Korkud'un Hadisciligi”, pp. 317-318.
51 Korkud, Wasilat al-ahbab, 66°~75% Dilek, “Sehzide Korkud’un Hadisciligi”, pp. 318.
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As protection against charges of betraying Ottoman Sunni preferences for
tomb visitation, in a period when such imperial preferences were just coming into
focus, the prince clarified that his arguments favoring visitation of Muhammad’s
tomb were not to be construed as ‘Alid loyalist/Shi‘i — then the foremost ideologi-
cal threat facing the Ottomans. After presenting the pro-Shi‘i viewpoint through
a Qur’anic verse stating that the role of the “people of the house [of Muhammad]”
(ahl al-bayt) is to remove the filth and purify society, Korkud quoted a hadith ac-
count explicitly rejecting the claims of ‘Alid, ‘Abbasid, and Ja‘fari descendants to

any special treatment on account of their genealogy.”

In order to justify his additional intent to visit Jerusalem, Korkud also de-
scribed the merits of performing certain rituals while visiting the Islamic holy
sites there.”® According to the hadith accounts Korkud cited, a prayer in al-Agsa
Mosque is equivalent to 50,000 normal prayers, while one offered in the Dome
of the Rock is worth 100,000 normal prayers. In addition, Jerusalem is the place
where: humanity will be sorted out on Judgment Day; prayers, sins, and good
deeds are each worth 1,000 times their normal unit; two to four prostrations ren-
der one as free of sin as the day one was born; and anyone who dies there dies as
if they had died in the skies.”* To Korkud, the miracles and merits he presented
here justified his intention to perform the hajj and visit Jerusalem in terms of a
search for personal salvation springing from a love of God and the prophet, which
took priority over all else in his life.>

Korkud addressed standard arguments concerning the necessity of parental
obedience to justify his own disobedience. As parental reverence is one of the ba-
sic tenets of Islamic belief, Korkud conceded that one owes one’s parents benevo-
lence and service. However, for Korkud, primary obedience was owed to one’s
mother, and one must care for one’s other relatives as well as one’s father. Citing a
Qur’anic verse mandating benevolence to several types of persons, Korkud offered
a lengthy interpretation of the verse arguing that: mothers are more deserving
than fathers or other relatives; one cannot enter heaven without caring for one’s
parents in their old age; one must be committed to one’s other relatives as well;

caring for orphans leads to heavenly reward; believers must honor guests and not

52 Korkud, Wasilat al-ahbab, 99°>-102% Dilek, “Sehzide Korkud'un Hadisciligi”, pp. 321-322.
53 Korkud [Wastlat al-ahbab, 54°~85%] consistently referred to Jerusalem as “Bayt al-Maqdis.”
54 Korkud, Wasilat al-ahbab, 77°-85% Dilek, “Sehzide Korkud'un Hadisgiligi”, pp. 319-320.
55 Korkud, Wasilat al-ahbab, 75°~77° Dilek, “Sehzide Korkud’un Hadisciligi”, p. 318.
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harm neighbors; one must care for one’s servants who do not have the same faith;
and no one of bad character shall enter heaven.*® In effect, through his choice not
only of Qur’anic verse citation, but also through his interpretation, Korkud here
provided a quietly defiant argument, backed by God’s own words, justifying his
disobedience of his father.

In an inherent critique of the Ottoman practice of enforcing fratricide amidst
succession, Korkud argued that one must not store wealth for use against one’s
relatives, adding that cutting off one’s relatives is akin to cutting off God.”” Diso-
beying parents is one of the three most significant sins, along with ascribing part-
nership to God and providing false testimony. For this reason, one should fulfill
one’s parents’ agreements after their deaths, maintain their commitment to all
kinfolk common to them, and honor their friends as one’s own — implying that
Korkud was already preparing for his father’s imminent demise and promising
to carry on his legacy while offering to protect his rival half-brothers.”® Korkud
concluded his exploration of parental obedience by reiterating that: he could not
possibly disobey his parents; his actions did not actually constitute disobedience;
and his father should pardon him for attempting to perform the hajj as the prince

was pursuing it purely out of religious obligation.>

Korkud also addressed obligations that fathers must provide their sons — in
return for which each son must always obey his father, except when ordered to
ascribe partnership to God or pursue sinful acts. Considering that 15% century
Ottoman court protocols included bowing down before one’s ruling father if he
were divine, executing one’s brothers in pursuit of sovereign succession, stealing
believers’” wealth against shari‘a rules in the form of imperial taxation, and several
other customs that a pious Muslim might strenuously oppose, Korkud was in ef-
fect providing a vigorous “piety defense” for disobeying his father when fleeing his
post for Egypt.® Specific obligations that fathers must provide sons included: edu-
cating one with mildness and compassion, protecting one’s child from pain until
the age of discernment (seven years), fostering the pursuit of worship and reading

56 Korkud, Wasilat al-ahbab, 85*-93% Dilek, “Sehzade Korkud’un Hadisciligi”, pp. 319-321.
57 Korkud, Wasilat al-ahbab, 93*-97°.

58 Korkud, Wasilat al-ahbab, 96°—99".

59 Korkud, Wasilat al-ahbab, 102*~104% Dilek, “Sehzade Korkud'un Hadisciligi”, p. 322.

60 To explore Korkud’s arguments against Ottoman court customs at the time, see Fleischer,
“From $eyhzade [sic] Korkut to Mustafa Ali”.
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the Qur’an, and instructing one to carry out God’s commands as an adult.®! In
doing so, Korkud appealed to “Veli” Bayezid’s renowned image of personal piety
while drawing a parallel between the Ottoman custom of fratricide and the par-

able of Ishmael nearly being sacrificed by his father Abraham.

Korkud argued that Bayezid’s heavenly reward would be great because he had
obliged Korkud and his brothers to read the Qur'an and learn the shari‘a disci-
plines; trained them and taught them good behavior; and turned their thoughts
and ambitions away from occupation with worldly distraction. To expand upon
these points, Korkud provided several hadith quotes concerning the merits of
reading and memorizing the Qur’an, including the following: one who reads the
Qur’an receives a crown on Judgment Day, along with his parents; one who mem-
orizes the Quran receives preference equivalent to ten members of the prophet
Muhammad’s family; one who repeatedly recites the Qur'an from beginning to
end is the most beloved to God; one with no knowledge of the Qur’an is like a
house in ruins; every letter read from the Qur’an is rewarded as ten good deeds;
one who is proficient in reading the Qur’an belongs among the noble scribes —
and one who finds achieving this goal difficult gets double the reward; one who
reads the Qur’an and then forgets it will meet God on Resurrection Day as a leper;
one who regards as lawful what is forbidden in the Qur'an is not a believer; and
one who reads the Qur’an loudly is like one who gives charity publicly — and vice-
versa.®? As Bayezid had done such an exemplary job raising his children, even if
one of his sons were to nourish the father from his own flesh for his entire life, it
would not match the service received from his parents for even one hour in the
eyes of God. For this reason, like Ishmael, when he was to be slaughtered by his
father, the dutiful Korkud would urge his father to do what had been command-
ed.®® By praising his father’s piety and paternal legacy, Korkud had played a pow-
erful guilt card and clearly pointed out the contradiction between Bayezid’s public
display of piety and his refusal to allow Korkud to pursue his religious duties due
to considerations of imperial realpolitik.

Having marshalled numerous pious arguments in support of his decision,
Korkud turned to the modalities of personal communication. Stating that a believ-
er’s status is measured by one’s fidelity to agreements, Korkud reminded his father

61 Korkud, Wasilat al-ahbab, 104*-106%.
62 Korkud, Wasilat al-ahbab, 107°—1172
63 Korkud, Wasilat al-ahbab, 106*~107°.
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of a childhood promise Bayezid had made that his good will towards Korkud
would never change. In light of that promise, Korkud was eager to know his
father’sinclination towards him after receiving Wasilar al-ahbab. Expressing frus-
tration with the impossibility of direct contact with his father — and demonstrat-
ing the severe psychological stress of court life — Korkud complained that those
around his father informed him of nothing more than that his son had disobeyed
his command and had opposed him. If he believed that Bayezid could change
his opinion about him for a single hour, Korkud would never set foot in Otto-
man domains again. On the other hand, if it were confirmed that his father’s
attitude towards him continued to reflect that childhood promise, then his joy
and happiness would be renewed and he would return — especially since no one
in this world could possibly oppose Bayezid’s command. However, since Korkud
refused to place his trust in correspondence emanating from capricious palace of-
ficials who misrepresented his father’s real intentions, he asked his father to reply
secretly with a hand-written message bearing his private seal and handed to ‘Abd
al-Salam. Once that had been done, Korkud promised to respond with a message
bearing a secret stamp and seal.* To expand on his point concerning the sanctity
of oaths, agreements, and secrets, Korkud [1212~128"] cited a number of Qur’anic
verses and hadith accounts confirming such sanctity. As was often the case with
Korkud’s choice of argumentation, three of the accounts cited suggest direct par-
allels to his own situation.®® To emphasize this point, Korkud twice insisted that
his father reply in his own hand and stamp — or the resulting order would not be
considered legitimate.®

The fact that Korkud demanded special channels of communications dem-
onstrates the difficulty of communicating within the royal family with so many
intermediaries involved, and implies that the prince believed he had secured some
sort of specific promise from his father in the past. Considering that the pre-em-
inent court officials clearly favored Korkud’s half-brother Sehzade Ahmed, while
the Janissary ranks favored his other half-brother Selim,*” it would appear that
Korkud placed great hope in a personal connection to his father.

64 Korkud, Wasilat al-ahbab, 117°-121%.

65 Korkud, Wasilat al-ahbab, 121*-128P.

66 Korkud, Wasilat al-ahbab, 120*-121%, 128-1292,

67 M. Cagatay Ulugay, “Yavuz Sultan Selim Nasil Padisah Oldu?”, Tarih Dergisi, 6/9 (1954),
pp- 53-90; 7/10 (1954), pp. 117-142; 8/11-12 (1956), pp. 185-200.
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Expressing his own sense that death was near for both father and son, Korkud
concluded Wasilat al-ahbab by warning Bayezid that actions in this world affect
one’s station in the afterlife. While citing several verses and anecdotes about lon-
gevity, justice in the afterlife, and what constitutes good behavior in this world,
Korkud applied to his father’s situation a lengthy interpretation of the hadith ac-
count stating that each individual shall be resurrected in the state in which he dies.
As Korkud interpreted it, this account meant that one who continuously commits
bad acts will be resurrected continuing to carry out that act which he had left off
doing at the time of death. On the other hand, one who acts in good faith shall be
spared that fate, reunited with other good people, and protected from the calamity
of Judgment Day.®® Following this stark warning, Korkud offered a rather hollow
and perfunctory reassurance that he was certain Bayezid would be rewarded for
his personal piety in the afterlife.

As if to accentuate the proximity of death and the afterlife for his solitary
reader, Korkud closed the work with a final set of famous hadith accounts de-
scribing the rewards of heaven. In this final section, Korkud appears to have used
hadith accounts to make coded statements to his father, with the prophet Muham-
mad serving as a stand-in for Bayezid. For example, one account referred to an
incident where a financial promise made by the prophet Muhammad was honored
after his death by his successors, suggesting the possibility that a verbal agreement
concerning some sort of financial obligation had been reached between Korkud
and Bayezid. Another account referred to the prophet Muhammad’s daughter
Fatima keeping a very important secret which the prophet had confided in her
until well after his death — the secret of his own appointed time of death. As it
makes little sense in isolation, the subtext of this specific hadith account suggests
a sensitive line of communications in place between Bayezid and Korkud’s full
sister Sofu Fatma Sultan — who on at least one occasion informed Korkud about
developments at Bayezid’s court. Finally, a third account states that a follower of
Muhammad refused to disclose to his own mother a secret mission which had
been entrusted to him by the prophet — hinting that Korkud considered himself
to be carrying out some sort of secret mission while visiting the Mamluks.®

While Korkud chose to address his father largely from behind a mask of
Qur’anic verses and hadith accounts, a close reading of Wasilat al-ahbib reveals

68 Korkud, Wasilat al-abbab, 129*-140% Dilek, “Sehzide Korkud’un Hadisciligi”, pp.
326-327.
69 Korkud, Wasilat al-ahbab, 121°~128.



TWO EGO DOCUMENTS PENNED BY SEHZADE KORKUD

quite a bit about the prince’s own psychology during a time of great stress. He
both feared and respected his father. He felt that death was near for both his fa-
ther and himself (as turned out to be the case). He signalled that he only trusted
his sister or his envoy to deliver messages on his behalf, and that he felt unable to
communicate directly with his father. For all these reasons, Wasilat al-ahbab ap-
pears to provide a clear example of an Ottoman ego document dating from the
early 16 century.

Seeking Sisterly Support: TSA E5587

The second ego document Korkud left is a fearful letter to his aforemen-
tioned sister, Sofu Fatma Sultan. Likely dating to 1511, in the midst of the sur-
viving princes’ (Ahmed, Korkud, and Selim) succession struggle, the letter’s tone
seems desperate, with its seemingly rushed handwriting possibly confirming that
sense of desperation. The main point of the letter was Korkud informing his
sister that since he has heard that Selim has been appointed to Saruhan, he is
planning to travel to Tire in order to demand both general concessions and that
Saruhan be placed under his own control. He had considered fleeing to Egypt
or to the Knights of Rhodes, and is clearly worried for his safety. Korkud’s de-
scribing his relief to hear that Bayezid is still healthy suggests that rumors of his
father’s passing away had recently circulated. Selim’s appointment to Saruhan
may have only been a rumor, as around January 1512 Korkud was himself ap-
pointed to Saruhan. This letter suggests that such rumors of Selim’s appointment
to Saruhan may have kicked off the Sahkulu rebellion and succession struggle,
by prompting Korkud to abandon his post. Regarding his own state, Korkud
complained about his own constant ill health, and stated that he was traveling
by litter “as fast as he is able” (instead of by horse). The prince also appears fairly
desperate when he states that he will strive “as long as my soul is in my body,”
indicating something of an obsession with death (also demonstrated by his prayer
for Bayezid’s happy time in this world and the next). Finally, Korkud seems both
crazy and a bit arrogant about his own intellect at the end of the letter, when he
effectively states “don’t think I'm crazy, this plan has been thought through care-
fully by the best intellect.””°

70 TSA E5587. While I thank Robert Dankoff for checking and correcting this transliteration
and translation, any remaining mistakes are entirely my own.
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A Prince with Daddy Issues Seeks Sisterly Support: Two Ego Documents Penned by
Sehzade Korkud

Abstract ® Following a brief analysis of self-narrative writing among Ottoman roy-
als towards the turn of the sixteenth century, this article argues for consideration of
“collective biography” as a methodological approach before presenting two “ego-doc-
uments” by one of those royals. Sehzade Korkud (d. 1513), who left behind several
small samples of self-narrative, also wrote two clear examples of ego-documents, a
treatise to his father Bayezid II (d. 1512) defending his decision to go on the Aajj,
and a fearful letter to his sister Sofu Fatma (fl. 1512) seeking political guidance in
the midst of a politically tense succession struggle. The treatise, Wasilat al-ahbab, is
summarized and analyzed here, while the letter is transliterated and translated in full.

Keywords: $ehzade Korkud, Hajj, Bayezid II, Ottoman History, Sofu Fatma, Ego-
Documents, Self-Narrative, Selbstzeugnis.
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Appendix 1:

TSA E5587: Turkish Transcription

Hiwel-galibirl-aziz

Hagzretel-ubti’l-kiibra fid-diinya vel-‘uzma fi'l-ubra insa’allih te‘ala
dame zzitha fi'l-dareyn ve ‘ismetiiha beyni’l-sakleyn

(1] ba‘det-tehiyati’l-miibarekat ve't-teslimati’t-tayyibar bi’l-ta‘zizat [2] vel-
tekrimat il canib, ma‘riz-1 muhibb-1 muhlis budur ki: [3] mekttb-1 meveddet
irsal ediip hazret-i padisah-1 azam [4] ve hakan-1 mu‘azzamifi ahbar-1 meser-
retlerin beyan etmigsiz. [5] El-hamdii li-’llah te‘ala elf merre ki evvela mizac-1
miibarekleri tayyib olub [6] fiitiratdan miiberra olmuglardir. Ve saniya ben bende-
lerine tib-i [7] haur-1 ‘aurla hayr-du‘alar etmisler. Allah te‘ala anlara dahi [8] diinya
ve ahiret hayirler razi kilup tal-1 ‘6miirle d2’ima ziyade [9] kuvvet-i saltanetden
hali kilmaya, bi-Muhammedin ve alibi sl'm [salillabu “aleyhi ve sellem]. Ve ba“u1
[10] dahi ma‘ani beyan etmissiz. Ma‘lim oldi ve metham oldi [11] ki Selimsah
karindagimi Saruhan’a gotiiriip ben za‘ifi gine bunda [12] firamande emraza
miibtela terk etmek maksid edinmisler. Imdi [13] ma-dam ki canim gévdem-
dedir bu babda sa‘y ederim. Ben bunda [14] gelelden berii za'f ¢ekerim. Misirda
iken ‘Al2’iye’yi bile taleb [15] etdigimden garaz varup anda ikamet idi. Bunda
gelicek afa [16] ‘adem-1 kabiliyeti maTlam oldi. Eyle olicak ben dahi bunda [17]
turmak ihtimalt yokdur. Inga’allah teala bu dort bes giinden [18] kalkip taht-1
revanla sefere ddyebildigim kadar hareketle “azm [19] etdim, varup Tire’ye enerim,
inga’allah te‘ala suray: [20] bafa gerekse versinler ve gerekse vermesinler. Simdi
dahi gine [21] benden ziyade kigi karindagimi benden takdim ediip artik beni
[22] ri‘ayet etseler gerek. Benim zerre kadar idrakim yok mudur? Buralari [23]
fehm etmez miyim? Simden gerii dahi ri‘ayet etmezlerse varup gine [24] Misir'a
mi gideyim yahud Rodos’a m1 kacayin? Ciimlesinden [margin] evla bu gériiniir ki
varam Tirede taka‘ud edem. Sundan eger istedigim gibi vermezlerse riicii‘'um yok.
Insa’allah teali ‘an-karib sema‘ifiiza erise, ve’s-selim. Ve bu ma‘na dahi vesavis-i
seytaniye yahud hevacis-i nefsaniyeden ‘add olunmaya, bel ki ‘akl-1 ta‘akkul etdigi
efkar-1 tayyibedendiir kema la yahfi ‘inde ali'n-niiha.

el-muhibb el-ah ez-za‘if
Korkud en-nahif
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Appendix 2:
TSA E5587: English Translation
He is the mighty victor.

To the sister, older in this world and greater in the other, God willing (may He
be exalted),

may her renown continue in the Two Abodes [this world and the next] and her

purity in the Two Weighty Things [mankind and jinn].

After the blessed salutations and pleasant greetings in support and tribute, putting
that aside, the petition of the sincere well-wisher is as follows:

You have sent an affectionate letter in which you related the joyful news of his
Majesty, the supreme Padishah and venerated Khagan. Praise be to God (may He be
exalted) a thousand times over that, firstly, his blessed bodily temperament being in
good health, he is free from listlessness. Secondly, he has offered benedictions with the
scent of fragrant inclination to me his servant. May God (may He be exalted) also grant
him this world and the next as his portion of blessings and may He never deprive him
of long life and greater sultanic power, by Muhammad and his family (God’s praise
be upon him). And you have related some other matters. It has become known and
understood that he sent my brother Selim Shah to Saruhan, but he intended to leave
poor me still here, exhausted and subject to sickness. Now, as long as my soul is in my
body I shall strive in this matter. Ever since I have come here, I have suffered from ill-
ness. When I requested Alanya, even while I was in Egypt, my intention was to go and
reside there. When I arrived here, I learned that he found the proposal unacceptable.
That being so, there is also no possibility of my remaining here. God willing (may He
be exalted) setting out within these four or five days, I have resolved to travel by lit-
ter as much as I can bear. Upon arrival I shall dismount at Tire, God willing (may He
be exalted), whether or not he grants me that place. Now having once again put my
younger brother ahead of me, he ought to show me more favor. Have I not even the
slightest comprehension? Do I not understand these places? Now if once again he does
not show me any favor, should I go to Egypt or should I flee to Rhodes? Of these the
best plan seems to be that I should go and reside in Tire. From there, if they do not
grant what I desire, I will not return. God willing (may He be exalted) it shall soon
reach your hearing. Enough! This matter as well should not be considered either whis-
perings of Satan or suggestions of the flesh, but rather as sound ideas prompted by the
intellect, since it cannot be hidden from those who possess minds.

Your well-wisher and sickly brother,

Korkud the weak.
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Appendix 3:
Korkud’s Letter to his Sister (ca. 1511):
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Appendix 4:
Korkud, Wasilat al-ahbab, f. 1.
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Appendix 5:
Korkud, Wasilat al-ahbab, f. 1432
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