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Abstract

The dissertation examines late Ottoman intellectual history from the
perspective of its confrontation with Western ideas through translations in the
Ottoman capital Istanbul, and in a leading intellectual centre of the Ottoman
Empire, namely Cairo. It consists of three chapters. The first chapter surveys
the history of translation activity in the Ottoman Empire from its beginning to
the nineteenth century and, particularly, focuses on the nineteenth century
translation movement. The second chapter takes the Arabic and Turkish
translations of Fénelon’s Les aventures de Télémaque as a case study and
attempts to analyse the transmission of certain intellectual concepts through
translations; while the third chapter concentrates on the reception of new ideas
presented in the translations of the Télémaque and their impact on the process
of reform.
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Transliteration

The Ottoman-Turkish words and names are transliterated according to modern
Turkish orthography. As for the transliteration of Arabic words and names, the
dissertation makes use of the following table. Long vowels are indicated with
"), hamza with (), and ayn with (°).

b = - z = B) f = a
t = & S = o q = a
th = < sh = 5] k = &
j =z s = oo = Jd
h = z d = o= m = N
kh = c t = L n = U
d = 2 z = L h = s
dh = 3 : = & W=

r = B gh = 4 y = é

I1I
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Western ideas percolating into Ottoman minds

Introduction

The main purpose of this dissertation is to demonstrate that the
translation activity in the late Ottoman era was an integral and important part of
a series of political, economic, social, institutional, cultural and intellectual
developments that transformed the region and whose impact is still felt by the
people living there. Adopting an integral approach to late Ottoman intellectual
history whereby the links between metropolitan and provincial developments
are highlighted, this dissertation offers a new perspective on Ottoman studies
and also contributes to a comparative approach within Middle Eastern studies
by linking Arabic, Egyptian and Turkish studies.

Unfortunately, the history of the Ottoman Empire in general and of
Ottoman intellectual life in particular is a largely uncharted field." Much of the
relevant literature exists in manuscript form in Arabic, Persian and Ottoman
Turkish. Further investigation is needed in order to situate the place of Ottoman
intellectual heritage in the structure of Islamic thought in general and that of
Modern Turkish and Arabic thought in particular. The tendency to study
Ottoman intellectual history within the context of “national history” seems
insufficient for such a complicated tradition. Although the national histories
approach has much to offer, it remains susceptible to the charge that it
underestimates the extensive intellectual borrowings all major thinkers from
different ethnicities engaged in.> The Ottomans ruled over Anatolia, the
Balkans, the Arab world, North Africa and a large area of south-eastern Europe.
Naturally, in such a wide area, many intellectuals from different ethnicities and
languages contributed to the development of Ottoman intellectual life.

! See, K. H. Karpat (ed.), The Ottoman State and Its Place in World History (Leiden: E.
J. Brill, 1974); R. A. Abou-El-Haj, “The social uses of the past: recent Arab
historiography of Ottoman Rule,” IJMES 14 (1982): 185-201.

* For a critique of national perspective, see, for example, W. McNeill, “The Ottoman
Empire in world history,” in The Ottoman State and Its Place in World History, 34-47,
H. Anay, “Cagdas Arap diisiincesi iizerine,” Divdan 6/10 (2001/1): 1-88; I. Kara, his
introduction “Cagdas Tiirk diisiincesi nasil ele alinabilir?’ to Din ile Modernlesme
Arasinda: Cagdas Tiirk Diistincesinin Meseleleri (Istanbul: Dergah Yayinlari, 2003):
11-71.
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This study traces the last phase of Ottoman intellectual life from the
standpoint of its encounter with Western ideas through translations of Western
works. The question of what action the Porte should undertake to save an
apparently crumbling state became a predominant concern of Ottoman
intellectuals. Many of them, both in Cairo and Istanbul, argued that traditional
ideas which had found their origin in the classical phase of Islamic culture had
become inadequate. Inspiration found in Western ideas helped to bring about a
policy of reform and modernization during the nineteenth century, which was
one of the most important shifts in the history of Muslim peoples in social,
cultural and political transformation.” Ottoman intellectual centers were in
constant contact with the metropolis of Istanbul and most thinkers were
preoccupied with the same intellectual problems; but, from the late eighteenth
century onwards, closer ties were developed by newly invented channels of
communication, printing and journalism that subjected the introduction of new
ideas to a process of reciprocal influence and exchange. This study puts the
translation movement in the late Ottoman Empire into a comparative critical
framework by including Cairo and Istanbul in one case study, and analyzes how
translation enters into the dynamics of literary and cultural change as a factor in
the modernization period.

The role of translated texts in the formation of both Eastern and
Western thought is of obvious importance. As Burke states, “Translation
between languages is like the tip of an iceberg. It is the most visible part of an
activity sometimes described as cultural translation.”* During the period of
reform, translation became a potentially safe way to express political views and
to spread new ideas. Translators saw many parallels between their troubled
times and the solutions proposed in foreign literary or philosophical works.
They were quite sure about the fact that words printed or spoken could help
them to reshape the social and political order. However, they often met with
serious difficulties in introducing new concepts, terms, ideas and styles,
because of the lack of linguistic equivalents and of the cultural differences.

? See, for example, B. Lewis, “Turkey: Westernization,” and W. Caskel, “Western
impact and Islamic civilization,” in Unity and Variety in Muslim Civilization, ed. by G.
E. von Grunebaum, (Chicago: The University of Chicago Press, 1995): 311-331, 335-
350.

* P. Burke, Lost (and Found) in Translation: A Cultural History of Translators and
Translating in Early Modern Europe, KB Lecture 1, NIAS, (The Hague: National
Library of the Netherlands, 2005).
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On another level, knowledge of the translation activity is also of basic
importance for understanding the rise of modern Islamic thought. This aspect
has not been adequately covered. Although there are a few general surveys and
several reference works on translation activity in the late Ottoman world, there
has been no attempt at a systematic analysis of both institutional and individual
translation activity. A number of scholars writing on the history of modern
Turkish and Arabic literature have called attention to the importance of
translations done from Western languages by the nineteenth century onwards;
however, none of them have undertaken a specific investigation of certain
translated texts and their reception. They neither attempted to flesh out the
translation techniques employed in these translations nor to examine how new
concepts and ideas were introduced/expressed in Turkish or Arabic languages
and thus how they contributed to the transformation of language and thought.

Among the first Turkish works devoted exclusively to translation
activity was H. Z. Ulken’s Isldim Medeniyetinde Terciimeler ve Tesirler
(Translations and Their Impact on Islamic Civilization, 1935). To explain the
role of translation in the formation of civilizations, Ulken describes crucial
translation activities from Ancient Greece to the emergence of modern Turkey.
According to him, translation has played a central role in the “awakening” of
civilizations. By pointing out earlier periods of “awakening” in history, he
identifies the republican era as one such period, the foundations of which were
laid by the second half of the nineteenth century. After giving a panoramic view
of translations done during this period, he maintains that those translations were
unsystematic and fragmentary; and that a systematic translation policy was
needed in order to bring forward the achievements of the early republican
period. His approach to the nineteenth century translation activity lacks a
critical perspective from which one could understand the process by which
certain works were selected for translation and why, how they were done and
for whom.

In 1940, I. H. Seviik published his two-volume work Avrupa Edebiyati
ve Biz: Garpten Terciimeler (European Literature and Us: Translations from the
West). Considering Europe as a source of “enlightenment,” he maintains that
the great literary works produced in Europe have to be translated into Turkish
in order to “become European.” For this purpose, he attempts to present an
inventory of translations from European literature, extending from classical
works written in Greek or Latin to the ones written in European languages, by
the nineteenth century onwards, in connection with the survey of intellectual
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movements in Europe and in Islamic world. For him the more European works
are translated, the more Turkish culture is Europeanized and civilized. Hence,
the Turkish literature, developed under the influence of translations from
European languages by the Tanzimdt onwards, represents for him the stage of
Europeanization and thus civilization. He thus exclusively concerns himself
with translation as a uni-directional flow of culture from a civilized and
dominant culture to an uncivilized one in order to make the latter more
civilized. Both Ulken and Seviik emphasize the role of translations from
European languages in the making of modern Turkish language and culture;
and refer to nineteenth century literary translations as an initial step towards
Turkish modernization. However, they do not address issues of translation
institutions, state policies of translation, ideologies of translators, and of how
translations were acknowledged, foregrounded, or received.

T. Kayaoglu’s Tiirkiye’de Terciime Miiesseseleri (Translation
Institutions in Turkey, 1998) offers a review of translation institutions, their
regulations, members and translations produced in those institutions. Basing
himself on archival documents, the author draws attention to the continuous
interest of the state in translation from the late Ottoman Empire to the early
republican period. However, the book does not include all translation
institutions. The Translation Office of the Sublime Porte (1821), for example, is
only mentioned briefly in the introduction. The author ventures neither to
examine the translation policies of the institutions nor the techniques employed
in translations commissioned by those institutions. Moreover, translation
institutions were the products of a particular set of historical conditions, a
circumstance hardly commented upon.

In her Translation and Westernization in Turkey from the 1840s to the
1980s (2004), O. Berk traces the history of translation activity in Turkey from
the mid-nineteenth to the late twentieth century within the modern paradigm of
descriptive translation studies. By foregrounding the historical dimensions of
the period under discussion, she not only offers an examination of ways in
which translation has been linked to the process of westernization, but also
attempts to shed light on the role of translation in the development of Turkish
national identity. She particularly deals with literary translations and offers a
brief survey of the first literary translations between 1839 and 1876 and the
translation policies during this period. After the 1870s, however, she skips to
the republican period and thus does not only ignores significant philosophical
translations, such as Descartes’ Discours de la méthode translated into Turkish
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by ibrahim Edhem b. Mesud under the title Hiisn-i Iddre-i Akl, Ulimda
Teharri-i Hakikate Dair Usiill Hakkinda Nutuk (1893), but also hundreds of
literary translations produced during this period of time.

J. Tajir’s Harakat al-Tarjama bi-Misr Khildl al-Qarn al-Tdsi‘ Ashar
(The Translation Movement in Egypt during the Nineteenth Century, 1945) was
the first work about the translation movement in Egypt. The work offers a brief
survey of nineteenth century translation activity in Egypt and serves as a point
of departure for a historical study of translation in Egypt. Nevertheless, while
providing information about institutions, official translations, prominent figures
of translators and their translations, T4jir fails to provide proper descriptions of
translations. Furthermore, he neither deals with the historical conditions in
which the translations emerged nor with translated texts in terms of their
language and translation qualities.

Tajir’s survey was followed by J. al-Shayyal’s Tdarikh al-Tarjama fi
Misr fi ‘Ahd al-Hamla al-Fransiyya (The History of Translation in Egypt
during the French Invasion, 1950); and Tdrikh al-Tarjama wa al-Haraka al-
Thagdfiyya fi ‘Asr Muhammad ‘Ali (The History of Translation and Cultural
Movement During the Time of Muhammad ‘Alf, 1951) also by al-Shayyéal. The
first work offers an examination of translation activity during the French
Invasion of Egypt (1798-1801) and provides information about translators
employed in the service of French troops, and official and scientific translations
produced during those years. Al-Shayyal’s second work traces the history of
translation activity during the reign of Muhammad Ali Pasha (1805-1849), and
offers extensive information about translation institutions, government policies,
translators and their translations, as well as about proofreaders. According to al-
Shayyal, the translation activity in this period is particularly important, because
it was in this period that the foundations of the nahda “literary and cultural
renaissance” in Egypt were laid. The pioneers of this renaissance were, for him,
the graduates of the School of Languages established in this period. The
translations produced in this early period, the most important of which are
displayed in his appendices, are claimed to be the essential elements in shaping
modern Egyptian Arabic literature and culture. In this dissertation we will
extend this period to the year 1882 and attempt to broaden our knowledge of
translation activity in Egypt during the period under discussion. Al-Shayyal
also touches on issues of style and technique of translations, the creation of new
terms, and the impact of translation on Arabic language and culture over a few
excerpts from translations. However, his assessments lack extensive elaboration
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of the multi-layered texture of translations. He does not take into consideration
how any particular translation was acknowledged, appropriated, or received in
any way by readers; or how new ideas presented in translations percolated into
the Egyptian intellectual milieu.

The pioneering works outlined thus far, no doubt, have made a vital
contribution to both Ottoman studies and modern Arabic and Turkish thought,
by calling attention to and examining translation activity during the nineteenth
century Ottoman world from different perspectives. Yet, there is a need to
rethink translation activity within a broader scale in order to situate its place in
late Ottoman culture in general and in the formation of modern Arabic and
Turkish languages and thoughts in particular. Hence, the present dissertation
offers and attempts to analyze translation activity in the Ottoman Empire,
particularly during the nineteenth century, from various perspectives, which are
highly missing in the existing literature mentioned above, and thus
demonstrates how this activity was complex, multi-faceted and significant in
understanding the emergence of modern Islamic thought and culture. By
adopting a critical historical perspective to translation activity in late Ottoman
culture, the dissertation aims at exploring how certain ideas move from one
culture to another through translations; and how these ideas live and operate in
a new milieu.

The dissertation consists of three chapters. Chapter I attempts to
document the history of the translation movement chronologically up until
1882. To do so, it displays the early translation activities at the Imperial Divdn
and Imperial Fleet, in provinces, foreign embassies and consulates and some
translations done under the patronage of the government during the eighteenth
century. The chapter then surveys the nineteenth century translation institutions
and the translations produced within those institutions in Istanbul and Cairo.
Next, it provides information about the contribution of learned societies and
periodicals to the translation movement. Last but not least, the chapter reviews
the nineteenth century translations and translators. Translation activities in the
late Ottoman period have not yet been adequately studied either in Egypt,
Turkey or in Europe. Therefore this chapter is an important contribution to the
field of translation studies as well.

Taking the translations of Fénelon’s Télémaque as a case study, chapter
IT offers an examination of the Télémaque translations in Arabic and Turkish,
which involves a comparison of the original text with its Arabic and Turkish
translations and also with each other. The Télémagque is a pertinent example for
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several reasons which will become clear as we introduce the text, the author,
the translators and their translation techniques. It was among the first European
texts that attracted many oriental intellectuals. Its style and appeal were familiar
in that they resembled that of traditional works in the “Mirror for Princes”
tradition and therefore functioned as a bridge between the old and new. It was
translated more than once into both Arabic and Turkish, and the translations
were reprinted several times. In this case study, the dissertation shows that
translations not only introduced new texts into a different culture, but also new
ideas and that they had an impact even on social and political change in the
Ottoman Empire. By studying the way key concepts of the French original were
translated in the Arabic and Turkish translations, the chapter shows that the
translation process went hand-in-hand with the creation of a new vocabulary in
two important languages of the Ottoman Empire, Arabic and Turkish, and
therefore contributed to the dissemination of new ideas throughout the Empire.
Among these new ideas were fatherland and patriotism, the rule of law and
public education. Since ideas are not developed in a vacuum, they are assessed
in the context of the historical setting and conditions of the period.

Chapter III is mainly devoted to the impact and reception of the
translations of the Télémaque. The purpose in this chapter is to analyze how
translations of the Télémaque entered into the dynamics of intellectual or
cultural change during the reform era. The translation of texts spreading the
ideas of the French enlightenment was of fundamental importance for
understanding the rise of the modern secular nations in the lands of Ottoman
Empire, a subject which has hardly been tackled by the existing historiography.
The detailed study of the reception of one of the most widely read European
texts in the Middle East, namely Fénelon’s Télémaque, contributes to our
understanding of how “foreign” ideas and concepts are appropriated and
naturalized and become part of another intellectual tradition.

In the appendices the dissertation provides extensive lists of
philosophical and literary translations done from European languages into
Turkish and Arabic in Istanbul and Cairo from the beginning of the nineteenth
century to the year 1882. The appendices also include lists of the translators of
the Imperial Divan, and nineteenth century translators in Istanbul and Cairo.
The lists are not exhaustive; however, with all their limitations, it is hoped that
they revive interest in a neglected feature of Ottoman modernization and that
they may be enhanced by future research in the field.
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Chapter I: A Historical Survey

The verb tarjama in Arabic means to translate. The derived
forms terceme and terciime in the composite verb terceme/terciime
etmekl/eylemek mean the same thing in Turkish. The definition of the word
tarjama is given in the dictionaries as to interpret, to comment, to explain, to
state/express one language in another, and to convey the words and speech of
one language in another.’ Tarjumdn, mutarjim in Arabic or tercemdn,
terciiman, and miitercim in Turkish, derived from the same word, are used for
translator. In Egypt, the words fa‘rib and tamsir, literally Arabization and
Egyptianization, are also used for translation, though not in a precise sense, into
standard Arabic or Egyptian colloquial, especially in the theatre.®

Translators have always played a crucial role in diplomatic and
commercial relations of Muslim and Christian states. From the evidence of
treaties with the states in Northern Africa, it appears that as early as the twelfth
century they were indispensable officials at sea-ports (Mediterranean, Red Sea
and Black Sea) accessible to foreign trade. This service was an important
official post during the times of the Abbasids, Ayyubids, Mamluks in Egypt
and Saljukids in Anatolia.” However, the position and function of translators
became increasingly important in the time of the Ottoman Empire. Because of
its large territories, commercial and diplomatic relations, the Ottoman State had
close contacts with the European powers and their relations became more
frequent than in former centuries. In course of time, the need for good and
reliable translators increased. At many sea-ports government offices had their

3 For a detailed study of the term ferceme, see, C. Demircioglu, “From Discourse to
Practice: Rethinking “Translation” (Terceme) and Related Practices of Text
Production in the Late Ottoman Literary Tradition,” (Ph.D. diss., Bogazi¢i University,
2005): 133-148. C. Orhonlu, “Terciiman,” IA, 2nd ed., v.12/1 (Ankara: MEB, 1979):
175-181; F. Hitzel (ed.), Enfants de langue et Drogmans — Dil Oglanlari ve
Terciimanlar (Istanbul: Yap1 Kredi Yayinlari, 1995), 17.

 P. Cachia, An Overview of Modern Arabic Literature (Edinburgh: Edinburgh
University, 1990), 36.

7 C. E. Bosworth, “Tardjumén,” EI, v.10 (Leiden: E. J. Brill, 2000): 236-238; J. H.
Kramers, “Tardjuman,” EI, 1% ed., v.8 (Leiden: E. J. Brill, 1987): 725-726; Orhonlu.
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own translators. These interpreters were originally appointed by the local
authority and were attached to the local ruler. Functioning as intermediaries for
all commercial transactions, they levied special duties on merchandise and
wrote up, concluded or translated various treaties and agreements.®

The activity of translation is inseparable from political history, for both
international and internal events had an important role in the development of
translation activity and thus in that of language and ideas. By the late eighteenth
century, this translation activity was among the channels through which
Western ideas infiltrated the Ottoman intellectual milieu and was an important
element of the broader intellectual, social and political movement of the late
nineteenth century. Translation activity was thus by no means confined to the
history of literature, as is usually assumed; on the contrary, it is also of
considerable interest to scholars dealing with the modernization of Ottoman
culture.

In this chapter, we will attempt to document the history of translation
activity in the Ottoman Empire chronologically up until 1882, in order to
demonstrate that this activity was an integral and vital part of the wider picture
of late Ottoman intellectual history. The nineteenth century is characterized by
an extensive growth of institutional and individual translations in various fields.
This development can only be understood against the background of the
political, social and economic changes of the period as well as the development
of the printing press and journalism in the two most important centers of the
Empire, namely, Istanbul and Cairo. While documenting the institutional
history of the early translation movement, we will also consider some
individual translations. During the nineteenth century, not only did state
sponsored institutions contribute to the translation activity but so did some
learned societies and individuals. After indicating their contribution to the
introduction of new ideas to the intellectual milieu of their time, we will give an
overview of the translations undertaken during the century under discussion.
Last but not least, we will also provide some information about nineteenth
century translators.

8
Kramers.
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A. Early Translation Activities

1. Translation at the Imperial Divan (Divin-1 Hiimdyiin)

The translators working at the Imperial Divdn were not only
functionaries translating official documents, but also important figures in
Ottoman diplomatic relations. They also contributed to Ottoman culture by
their translations from Western languages. It is not known when the translator-
ship was established as an official function. As early as the time of Orhan Gazi
(1324-1362), there is no doubt that translators — whether or not they bore an
official title — were needed by the Ottomans for diplomatic relations with the
Byzantines. The Imperial decrees (‘ahidndmes) written in Greek for Christian
states also support the idea that translators may have existed in the Ottoman
bureaucracy since the fourteenth century. However, it is still unknown how,
through whom and in which languages Ottoman officials carried out their
diplomatic relations and correspondence with Byzantium and various Italian
states during the fourteenth century.

By the second half of the fifteenth century, presumably, Ottoman
sultans were involved in negotiations with foreign envoys through non-Muslim
translators who did not have any official title. In 1423, Sir Benedicto, the envoy
of the Duchy of Milan, talked with Sultan Murad II (1421-44, 1446-51) through
the agency of a Jewish translator who translated the discussions of the parties
into Turkish and Italian. In 1430, a Serbian by the name of Curac corresponded
in Slavic and Greek on behalf of the Ottoman State. Sultan Murad II’s clerk,
Mihail Pillis, who conducted the Arabic and Greek correspondence, was
probably a translator as well.’

Sultan Mehmed II, the Conqueror (1444-46, 1451-81), was interested
in science and philosophy and patronized many scholars. In the year 1445, the
Italian humanist Ciriaco d’Ancona and other Italians visited the Palace and
taught him Roman and Western history.'® After the conquest of Istanbul, Sultan
Mehmed II had some Byzantine bureaucrats and men of letters translate
Western works; and at the same time established a library in his palace. This

’ B. Aydin, “Divan-1 Hiimayun terciimanlar1 ve Osmanli kiiltiir ve diplomasisindeki
yerleri,” Osmanli Arastirmalar: 29 (2007): 41-86.

' E. ihsanoglu, “Ottoman science in the classical period and early contacts with
European science and technology,” in Transfer of Modern Science & Technology to the
Muslim World, ed. by E. 1hsanoglu, (Istanbul: IRCICA, 1992): 1-48.
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library contained books in foreign languages which were acquired in
consultation with Georgios Amirutzes (1400-ca.1469). Some Byzantine
scientists, aristocrats and bureaucrats also wrote books and dedicated them to
Mehmed II. He himself ordered various Greek books to be written and
translated. Among these was a translation of one of Gedrgios Gemistos
Plethon’s (ca.1360-1452) works into Arabic ca.1462. Sixteen Greek
manuscripts were written by Greek clerks (kdtib) in his Palace between 1460
and 1480, some of them for the sultan himself and others for the students of the
Palace to teach them Greek.'' On the orders of Sultan Mehmed II, the Almagest
by Ptolemy was translated into Arabic by a Greek scholar from Trabzon,
Georgios Amirutzes, together with his son.'> Critoboulos (1410-ca.1470), a
historian from the island of Imbros (Imroz), is said to have conducted Mehmed
Il’s correspondence. The sultan employed many other Byzantine bureaucrats
and officials in the service of the State; one of them was the translator Dimitri
Kyritzes. After Kyritzes, a certain Liitfi Bey, a convert to Islam, was appointed
as a translator to the Palace. This appointment was a turning point, for after him
translators were chosen from converts to Islam until the mid-seventeenth
century. Liitfi Bey undertook diplomatic negotiations between Ottomans and
Venetians in 1479. As an envoy to Venice, he brought a letter written in Greek
in Istanbul on 29 January 1479 to the Doge Giovanni Mocenigo."” The fifteenth
century maps drawn by Muslim cartographers were among the first examples of
maps of Western origin. According to Evliya Celebi’s account, Ottoman
cartographers knew several languages, Latin in particular, and benefited from
Western geographical works such as Arlas Minor."* After the reign of Sultan

""" Aydin. Some of the books written by Greek clerks were: Critobulus’ Historiae,
Arrian’s Anabasis, Homer’s Iliad and Testement of Solomon, Boundelmonti’s travel
book in Greek translation and Diegesi’s tenth century manuscript about the construction
of St. Sophia (Ayasofya) of which there are many translations both in Persian and
Turkish languages. For the library of Sultan Mehmed II, see, Julian Raby, “East-West
in Mehmed the Conqueror’s Library,” Bulletin du Bibliophile 3 (Paris, 1987): 299-304.
About the Byzantine intellectuals at the court, see, P. Baddenas, “The Byzantine
intellectual elite at the court of Mehmet II: Adaptation and identity,” in International
Congress on Learning and Education in the Ottoman World (Istanbul, 12-15 April
1999) Proceedings, ed. by A. Caksu, (Istanbul: IRCICA, 2001): 23-33.

"2 fhsanoglu, “Ottoman science.”

B Aydim.

' Thsanoglu, “Ottoman science.”
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Mehmed 11, all translations from Western languages in the sixteenth century
were done by Divdn translators."

From the sixteenth century onwards translators became part of the
Imperial court (Divdn-1 Hiimdyiin). They were part of the staff of the Chief
Secretary (Reisii’l-kiittab), who was under the authority of the grand vizier,
responsible for the conduct of relations with foreign states with the assistance
of the grand translator of the Imperial Divdn (Divdan-1 Hiimdyin bas
terciimant).'® Aydin mentions that during the time of Beyazid II (1481-1512),
translators were given the title of dragoman; and he gives us the names of three
translators of the period: Alaaddin, Iskender and Ibrahim. He also states that Ali
Bey, who in some sources is pointed as the first translator of the Imperial
Divdn, was among the staff of the translators in 1512."” Ali Bey went to Venice
in order to undertake negotiations on behalf of the Ottoman State and to convey
the text of a treaty on two occasions, the first being in 1502-1503 during the
time of Beyazid II, and the second during the time of Sultan Selim II, Yavuz
(1512-1520)."8

By the time of Siileymén I, Kanini (1520-1566), instead of dragoman,
the title of ferciimdn began to be used. Three names are mentioned by Aydin as
the translators of this period: Yanus Bey, Ali Celebi and Huban(?). YQnus Bey,
a Greek convert to Islam, was one of the important figures of Ottoman
diplomacy of the Kanlini period because of his role in Ottoman-Venetian
relations beyond that of translator. He also had close contacts with French
ambassadors and diplomats. He worked as a translator about twenty years (until
1550) and knew Greek, Italian, Latin and Turkish. He went to Venice many
times. There, in 1544, he published a twenty-two-page-long Italian treatise
about the organization of the Ottoman State, entitled Opera nova composta per
ionusbei in lingue greca et traduita in italiana. During that time there were
other translators in the Divdn, among them: Haci Ca‘fer, Hasan Bey b.
Abdullah and Mehmed." In the sixteenth century, another translator of the

> Aydn.

'® Orhonlu.

"7 Orhonlu also mentions a translator, Dimitrios Sofyanos, under the reign of Sultan
Cem.

'8 Aydin.

" Aydimn. About Yinus Bey, see also, J. L. Bacque-Grammont, “A propos de Yinus
Beg, Bas Terciimdn de Soliman le Magnifique,” in Istanbul et les langues orientales:
actes du colloque organisé par 'IFEA et 'INALCO a I’occasion du bicentenaire de
I’Ecole des langues orientales, Istanbul 29-31 mai 1995, (Varia Turcica, 31), ed. by F.
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Imperial Divdn was a Viennese convert to Islam, Ahmed (Heinz Tulman)20 who
was succeeded by a Polish convert to Islam, ibrahim Efendi (Joachim Strasz).21
In 1550, ibrahim Efendi was appointed as the grand translator of the Imperial
Divan. Between 1562 and 1568 his name was often mentioned in connection
with Ottoman relations with Venice, Paris and Frankfurt. He knew Italian,
German and Latin, though some ambassadors asserted that he was not fluent in
these languages. Oram, Hiirrem Bey and Mustafa, Hungarian and Latin
translators of the Divdn, also served as translators during this century. In 1572,
Hasan b. Hamza and the clerk (kdtib) Ali b. Sinan translated a work from
French into Turkish. It was entitled Tevdrih-i Padisahdn-i1 Frange, the history
of French kings from Faramund to Charles IX.*

A Hungarian convert to Islam, Murad Bey (Baldzs Somlyai) was born
in 1509 in Nagybanya and captured in the battle of Mohdcs by the Ottomans.
He was ransomed by Riistem Pasha and introduced by him to Sultan Siileyméan.
The Sultan appointed him as the translator of Latin and Hungarian texts in
around 1553. He spoke Arabic, Persian, Turkish, Latin, Hungarian and
Croatian.” Besides his service in diplomacy and translation, he wrote a treatise
intended for Christian readers about Islamic doctrine and culture in 1556-57,
named Kitdb-1 Tesviyetii’t-Tevecciih ile’l-Hakk. Later on, he translated this
treatise into Latin and wrote other theological treatises.” He is known as the
only Ottoman poet who wrote verses in Hungarian. A famous hymn by him was
written in three languages -Latin, Hungarian and Turkish- dating the early
1580s.” He translated Cicero’s De Senectute under the title Kitab der Medh-i
Piri. He did this translation upon the request of the ambassador of the Venice in
Istanbul, Marino di Lavalli, in order to offer it to Sultan Siileyman in around

Hitzel, (Paris: L’Harmattan, 1997): 23-39; J. L. Warner, “Tribute to a translator,” in
Cultural Horizons: A Festschrift in Honor of Talat S. Halman, ed. by J. L. Warner,
(Istanbul: Warner Syracuse University Press, 2001): 343-356. Orhonlu also mentions
Ferhat and his son Mehmed as translators in the sixteenth century.

Y Bosworth, “Tardjuman.”

*! Orhonlu.

** Aydin. For an edition and translation of this text in French, see, J. Bacque-Grammont
(ed. and trans.), La premiere histoire de France en turc Ottoman : chronique des
padichahs de France 1572, (Varia Turcica, XXX), (Paris : L’Harmattan, 1997).

» P. Acs, “Tarjumans Mahmud and Murad: Austrian and Hungarian Renegades as
Sultan’s Translators,” in Europa und die Tiirken in der Renaissance, ed. by W.
Kithlmann, B. Guthmiiller, (Tiibingen: Max Niemeyer Verlag, 2000): 307-316.

** Aydin.

> Acs.
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1559-1560.° He also translated some Turkish chronicles into Latin upon the
demand of Phillippe von Haniwald. The most important among them was
Nesri’s historical work.”

The grand translator (bas terciiman) Mahmid (Sebold von Pibrach)
was born in Vienna and he knew German and Latin. He is mentioned as early
as 1541 to have been a diplomat in the service of the Ottomans. He led some
diplomatic missions to Vienna, Transylvania, Poland, Italy and France over the
years between 1541 and 1575, and died on one such a mission in Prague.” He
wrote a famous Hungarian historical work, the Tarih-i Ungurus, in the 1540s.
Based on a Latin Hungarian chronicle, it covers the history of the Hungarian
people from the beginning to the end of the battle of Mohdcs in 1526.%
Mahmid and Murad were two important figures among the translators of the
Imperial Divdn, as Acs rightly states: “Mahmud and Murad had unusual lives.
They were participants in, and active protagonists of, the great popular,
linguistic and religious movements of the sixteenth century. Like men going
between peoples, languages and religions, they had a particularly rich
knowledge of those movements. Unfortunately, only fragments of that
knowledge have been left to us.”

There was also the translator-ship of the Two Holy Cities (Haremeyn-i
Muhteremeyn terciimanligr), which was attached to the private secretariat
(kalem-i mahsiis) and responsible for the Arabic-language correspondence with
the Sharif of Mecca.” In the sixteenth century, there were special Arabic, Latin
and Hungarian translators, which indicates that there might have been
translators for other languages. We know also of private translators for grand
viziers. For example, the Grand Vizier Halil Pasha in the seventeenth century
had a Jewish translator, Frenk Siileyman Aga, who was also his doctor and
concierge (kapicibagt). He also had a Venetian translator called Paul Antonio
Bon. The Grand Vizier Sinan Pasha also had a translator, a British convert to
Islam. ™

% Aydn.
" Acs. Aydin.
28 Acs.
2 Aydin. About the translation, see, G. Hazai, “Tarih-i Ungurus,” in VI. Tiirk Tarih
ggolagresi (20-26 Ekim 1961) (Ankara: TTK, 1967): 355-358.
Acs.
' C. V. Findley, Bureaucratic Reform in the Ottoman Empire: The Sublime Porte,
3]2789-] 922 (Princeton, New Jersey: Princeton University Press, 1980), 313.
Aydin.
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Among the Jews who took refuge in the Ottoman Empire in the
fourteenth and fifteenth centuries were also physicians of Spanish, Portuguese
and Italian origin. These immigrants brought with them new elements of
European medicine and some of them operated in the service of the sultans.
One of these physicians, Mlisd bin Hamilin (d.1554), wrote one of the early
works on dentistry in Turkish. He wrote another work entitled Risdla fi al-
Adwiya wa Isti‘madliha with the help of Islamic, European, Greek and Jewish
sources. Shaban b. Ishak al-Israili (d. ca.1600), known as Ibn Jani, translated
from Spanish into Arabic a treatise on medical treatment using tobacco. From
the seventeenth century onwards, however, Jewish physicians would be
replaced by Greek physicians who were Ottoman subjects and had been
educated in Italian universities.™

Another Hungarian convert to Islam was the translator Ziilfikar. He
served as a translator for about fifty years up until the appointment of the Greek
Panayiotakis Nikousis in 1657.** Early translators of the Imperial Divdn were
non-Muslims, but by the beginning of the sixteenth century mostly European
converts to Islam were employed until at least as late as the mid-seventeenth
century. As for Turks, we know only about Osman Aga from Temegvar in
Ottoman Hungary in the seventeenth century.” Referred to as dragoman or
terciimdn, the renegade translators of the sultans enjoyed a high esteem in the
court and played important roles in Ottoman diplomacy far beyond the function
of translator. They were regarded as foreign officers of the highest rank and as
key members of the Ottoman intelligence service.™

There were two remarkable translations during the seventeenth century.
The first of these was Sajanjal al-Aflak fi Ghayat al-Idrék (the Mirror of the

B g, 1hsanoglu, “Ottoman science;” R. Sesen, “Belgrad Divani Terciimant Osman. b.
Abdiilmennan ve terciime faaliyetindeki yeri,” Tarih Enstitiisii Dergisi 15 (1997): 305-
320. See, also, N. Sar1 and M. B. Ziilfikar, “The Paracelsusian influence on Ottoman
medicine in the seventeenth and eighteenth centuries;” G. Russell, ““The Owl and
Pussy Cat’ The process of cultural transmission in anatomical illustration;” M. W. Dols,
“Medicine in sixteenth-century Egypt,” in Transfer of Modern Science, 157-179; 180-
212;213-221.
* Aydmn.
» Bosworth, “Tardjuman.” Osman Aga was appointed translator at the Austrian
Embassy in Istanbul. See, R. F. Kreutel’s translation of Osman Aga’s autobiography,
Leben und Abenteuer des Dolmetschers Osman Aga : eine tiirkische Autobiographie
aus der Zeit der grossen Kriege gegen Osterreich (Bonn: Selbstverlag des
gri/entalischen Seminars der Universitidt Bonn, 1954).

Acs.
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Heavens and the Purpose of Perception). This was a translation of Noel
Durret’s work into Arabic by Tezkireci Kose Ibrahim Efendi between the years
1660 and 1664. It is said to be the first book to have treated the Copernican
system in Ottoman scientific literature.”” The second translation was Ab{i Bakr
b. Behram b. ‘Abd Allah al-Hanafl al-Dimashqi’s Nusrat al-Islam wa al-Suriir
fi Tahrir Atlas Mayor (The Victory of Islam and the Joy of Editing Atlas
Major), based on Janszoon Blaeu’s Atlas Major seu Cosmographia Blaeuiana
Qua Salum, Coelum Accuratissime Describuntur. Blaeu’s Atlas Major was
presented to Sultan Mehmed IV (1648-1687) by Justinus Colyer, the Dutch
ambassador in Istanbul in 1668. Al-Dimashqi began his work in 1675 and
completed the translation in 1685. These translations introduced the systems of
Ptolemy, Copernicus, Tycho Brahe and Andreas Argoli to the Ottoman
scientific world.™

By the middle of the seventeenth century the post of translator was
held, on an almost hereditary basis, by members of Orthodox Greek families™
from the Phanar (Fener) quarter of Istanbul up until the Greek revolt in 1821.%
The Greek families settled in Phanar, where the patriarch had his seat after the
conquest of Istanbul in 1453, were known collectively as the Phanariots
(Fenerliler). Many of them were educated in Italy and, thanks to their
education, language skills and links with Europe they were employed by the
Porte in various high positions, particularly in the eighteenth and early
nineteenth centuries. They served as physicians to Ottoman dignitaries;
contractors for the supply of furs and meat to the Palace; “agents at the Porte”
(kapt kethiidast); translators for the Arsenal, the Imperial Fleet and the Imperial
Divdn; and as voyvodas (hospodars) of Moldavia (Bogdan) and Wallachia
(Eflak) for over a century. The Divdn translators, after having occupied the
office of translator, were appointed as princes of one of the Danube
principalities (Eflak-Bogdan)."

*7 E. Thsanoglu, “Introduction of Western science to the Ottoman world: A case study of
gglodern astronomy (1660-1860),” in Transfer of Modern Science, 67-120.

Ibid.
* Among these families were Argyropulos, Cantacuzinos, Caradjas, Ypsilantis,
Mavrocordatos, Mourouzis, Callimachis, Ghikas, Soutzos, Mavroyenis, Manos, Negris
and Rosettis. About the Phanariots, see, for example, A. A. Pallis, Greek Miscellany :
A Collection of Essays on Mediaeval and Modern Greece (Athens, 1964): 102-124.
40 Bosworth, “Tardjuman;” Kramers; Orhonlu.
41'J. H. Mordtmann, “Fener,” EI, v.2 (Leiden: E. J. Brill, 1965): 879-880. Findley,
Bureaucratic Reform, 91-93; 1. H. Uzuncarsili, “Onsekizinci asirda Bogdan’a voyvoda
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Panayiotakis Nikousis, a Greek doctor, had been educated by the Jesuit
fathers in Chios, then studied philosophy under Meletios Sirigos at Istanbul,
and from there went on to the medical school at Padua, Italy. On his return, in
about 1660, he was employed by the Grand Vizier, Kopriilizide Ahmed Pasha
(1685-1676), as his family doctor. Later on, the Vizier employed him in
drafting foreign dispatches, and in interviewing foreign envoys. In 1669 he was
appointed as the grand translator of the Imperial Divdn.** Panayiotakis was the
first Greek to be employed in the foreign affairs of the Ottoman State.” He and
the second translator (terciimdn-i1 sani) Ali Ufki Bey did translations from
Greek and Latin for Hezarfen Hiiseyin Efendi’s world history called Tenkih-i
Tevarih-i Miilik. Ali Ufki Bey had been captured in the 1645 Ottoman-
Venetian war and brought to Istanbul, where he was enrolled in the school of
the Palace (Enderun). He also assisted in the task of translating the Bible into
Turkish undertaken by Yahy4 bin ishak, also called Haki.*

On Panayiotakis’ death in 1673, Kopriili appointed in his place a
Greek physician called Iskerletzdde Alexander Mavrocordato (1636-1709).
Born in 1642, he was a very intelligent and highly educated man of Phanariot
aristocracy and so excellent a doctor that he had the Sultan and many foreign
ambassadors as his patients.” He held the post for twenty-five years, with a
brief interruption in 1684. Four years later he became private secretary to the
Sultan, with the title of “Prince and Illustrious Highness.” He headed the

tayini,” Tarih Semineri Dergisi 1 (1937): 32-37. “The people of Danubian Principalities
of Wallachia and Moldavia were speaking a Latin language with Illyrian forms and
Slavonic intrusions. Their Slavonic-speaking church which had earlier been under the
Serbian church was then depended on Istanbul. Wallachia and Moldavia were ruled
autonomously under princes (hospodars or voyvodas). They were elected by the heads
of the local noble families; yet, these elections had to be confirmed by the Ottoman
sultan.” S. R. Sonyel, Minorities and the Destruction of the Ottoman Empire (Ankara:
Turkish Historical Society Printing House, 1993), 81.

2 Sonyel, 78.

3 Aydin. See, also, G. Veinstein, “Osmanli yonetimi ve terciimanlar sorunu,” in
Osmanli: tegkilat, ed. by G. Eren, v.6 (Ankara: Yeni Tiirkiye yayinlari, 1999): 256-263.
a4 Aydin. About the Bible translation, see, H. Neudecker, The Turkish Bible Translation
by Yahya bin ’Ishak, also called Haki (1659), Leiden: Het Oosters Instituut, 1994). See,
also, J. Schmidt, “Between author and library shelf: the intriguing history of some
Middle Eastern manuscripts acquired by public collections in the Netherlands prior to
1800,” in The Republic of Letters and the Levant ed. by A. Hamilton, M. H. van den
Boogert, and B. Westerweel, (Leiden: Brill, 2005): 27-51.

* Sonyel, 80.
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Ottoman delegation to the Peace Conference of Carlowitz and took an active
part in the affairs of the Orthodox Church. He died in 1709.%

The aristocratic and rich Phanar-based families were sending their
children to Italy for education. With these students a modernization movement
started among Phanariots. Alexander Mavrocordato, one of the pioneers of this
movement, studied philosophy and medicine in Rome and Bologna. His son
Nicholas (1680-1730) was also named to the post of translator in 1698 and was
appointed as voyvoda of Wallachia and Moldavia between 1709 and 1730. The
appointment of Phanariot Greeks as governors or princes to the Danubian
principalities shows that Divdn translators had higher status in comparison with
the translators of European embassies in Istanbul.”” Besides their knowledge of
Turkish and Arabic, owing to their education in Europe, they knew many
languages and became indispensable elements in Ottoman diplomacy. They
stood for one hundred and fifty-two years as translators of the Imperial Divan.
They were not ordinary state officials, but rather enjoyed special authority and
privileges. As advisors to the grand vizier and chief secretary, translators
enhanced their power. With the establishment of permanent embassies in
Europe they served in these embassies as well and had many privileges that not
given to the other non-Muslim subjects of the Empire. By the end of the
eighteenth and the beginning of the nineteenth century almost all the foreign
affairs posts of the Ottoman state, from the Divdn and embassy translator-ships
to the hospodar-ship of the Danubian principalities, were held by Greeks.*

The translators were allowed to grow a beard, to have four servants, to
wear fur and to ride a horse, in addition to being exempted paying cizye (head
tax collected from non-Muslims). In the entourage of the grand translator of the
Divan there were eight “language-boys” (dil-oglani) and twelve servants as of
1764.% The grand translator would act as interpreter during the grand vizier’s
or the sultan’s conversations with foreign envoys; he would translate incoming
letters to the Sublime Porte and vice versa; he would hold conversations with

* Sonyel, 81. Early in the nineteenth century some Phanariot families were allowed to
use the title of “Prince.” Sonyel, 161. See, also, Mordtmann; Findley, Bureaucratic
Reform, 91-93.

7 Aydin. For the well-known families and Phanariots who worked as translators in
embassies, see, A. H. de Groot, “The Dragomans of the embassies in Istanbul, 1785-
1834” in Eastward Bound : Dutch Ventures and Adventures in the Middle East, ed. by
G. J. van Gelder and E. de Moor, (Amsterdam: Rodopi, 1994): 130-158.

* Aydi.

* Orhonlu.
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the foreign embassies and inform the grand vizier about these conversations
with a memorandum (fakrir); and he would receive foreign envoys and present
their demands or reasons for their visit to the grand vizier.”” They translated
every kind of document sent to the Imperial Council and reply to them, except
the Arabic and Turkish ones which were directly conveyed to the grand vizier.'
They were the most important officials after the chief scribe in conduct of
foreign affairs. Although they enjoyed some privileges comparable to those of
the ruling class, their being cognizant of even the innermost policies and secret
affairs of the state awakened doubts and anxieties, and made their position a
dangerous one.” With the execution of Constantine Mourouzi in 16 April 1821
because of his involvement in Greek unrest, the era of the Phanariot Greek
translators came to an end.”

It was thus only under the reign of Mahmad IT (1808-1839) and in the
face of the Greek revolt (as well as the conflict with Muhammad ‘Alf Pasha of
Egypt) that the government began to appoint Muslims to the translator-ship.
The first of these was one of the instructors of the engineering School, Yahya
Efendi (d. 1824), who was followed by Ishak and Esrar Efendis.” However, the
need for more statesmen equipped with at least one Western language entailed
the establishment of the Translation Office (Bdb-1 Ali Terciime Odast) in 1821,
with which we will deal in the following pages. And although Greek translators
were executed for direct and indirect involvement in the Greek revolt, a number
of Greeks were still employed in the government service. For example, one of
the first directors of the Translation Office, Yahya Efendi, was a convert to
Islam from Greek Orthodoxy.”

*% Sonyel, 79.

>! Orhonlu.

52 Orhonlu; Findley, Bureaucratic Reform, 77-78, 93.

> Aydn.

M Kramers; Orhonlu.

33 “Kostakis Musurus Pasha was ambassador in Athens (1840), in Vienna (1848), and
in London from 1851 to 1855; Kalimakis Bey was chargé d’affaires in London (1846),
in Paris (1848), in Brussels (1849), and in Vienna (1855); Konstantinos Bey was
ambassador in Vienna (1851); Konstantinos Karadjas was minister in Berlin (1851);
Yankos Aristarchis was minister in Berlin (1858); Yankos Fotiadis was minister in
Athens (1860 and 1867), and in Rome (1870); Alexandros Karatheodoris was chargé
d’affaires in Berlin (1865), in Moscow (1870), in Rome (1874), and in Brussels (1875);
he was also deputy foreign minister; Konemenos was chargé d’affaires in Moscow
(1864); Aristarchis was minister in Washington (1873), and Alekos was ambassador in
Vienna (1876). There were also other officials such as Sava Pasha and Aleko Bogoridi.
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Phanariots contributed to the translation process in various other fields
as well. One of these translators was Constantin Alexandre Ypsilanti (Kostantin
1psilanti, 1760-1816), who received a good education, studied a number of
languages, particularly French, and also served as a hospodar in the Danubian
principalities of Wallachia and Moldavia. He translated a French book,
assumed to be the work of Bernard Forest de Bélidor, into Turkish under the
title Fenn-i Harb (Muhasara-i Kal ‘a). He offered it to Sultan Selim III (1789-
1807), who liked the work and appointed him to the translator-ship of the
Imperial Divan in 19 August 1796. The translation was published in 1792. He
also translated two other works in the field of military science, namely,
Vauban’s Traité de I’attaque et de la défense des places under the title Fenn-i
Muhdsara ve Muhdsara-i Kal'‘a ii Biilddn, published in 1794, and Vauban’s
Traité des Mines under the title Fenn-i Lagim, published in 1793, in Istanbul.™

Furthermore, Iakdvos Argyropoulos, known as Yakovaki Efendi (1776-
1850), translated a geographical work, Précis de géographie, written in French
by Mahmud Raif Efendi. After having been presented to Sultan Selim III, the
work was printed in 1804 in Uskiidar under the title el-Icdletii’l-Cugrafiyye.
Yakovaki Efendi also translated Jean Henri Castéra’s Histoire de Catherine II,
Impératrice de Russie into Turkish under the title Katerine Tarihi, also known
as Tarth-i Rusya. Circulated first in manuscript form as early as 1813, it was
published twice in Blilaq (in 1829 and 1831) and then reprinted in Istanbul in
1861”7 Ten years after the Katerine Tarihi, George Rhasis (Yorgaki Razi)
translated another historiographical work, Anabasis Alexandrou “History of
Alexander the son of Philip” the work of Flavius Arrianus, under the title
Tarih-i Iskender bin Filipos. The first translation of an ancient Greek historian

One of the members of the Supreme Council of Juridical Ordinances, set up in 1856,
was Vogoridis. There were eleven non-Muslims (including three Greeks) in the council
of State established in 1868. There were also some Greek sailors in the Ottoman navy
in the 1840s.” Quoted from Sonyel, 188.

% Aydin; J. Strauss, “La traduction Phanariote et 1’art de la traduction,” in Istanbul et
les langues orientales, 373-401; and his “The millets and the Ottoman language: The
contribution of Ottoman Greeks to Ottoman Letters (19"-20" centuries),” Die Welt des
Islams, 35/2 (November, 1995): 189-249. K. Beydilli, Tiirk Bilim ve Matbaacilik
Tarihinde Miihendishdne, Miihendishdne Matbaast ve Kiitiiphdnesi (1776-1826)
(Istanbul: Eren, 1995), 182-4, 311.

37 Aydin; Strauss, “La traduction Phanariote,” and “The millets and the Ottoman
language.”
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into Turkish, it was printed in 1838, in Biliq.”® Vasilaki Voukas (Vasilaki
Efendi) translated a satirical philosophical dialogue by the Greek philosopher
Lucian entitled Dalkavukndme, presumably in the early 1850s. It was published
in 1870 by the state press, Matbaa-i Amire.”

2. Translation in the Imperial Fleet

The foundation of the translator-ship of the Imperial Fleet predated that
of the Imperial Divan; and its character was different from the latter. The
translator-ship of the Imperial Fleet was given to Phanariot Greeks with a
special certificate of privileges (berat). It was the first important official post
given to Christians in the Ottoman State. After their service in the Imperial
Fleet, translators of the Imperial Fleet were often appointed to the post of grand
translator, and then to the rank of voyvoda of Moldavia and Wallachia. As
secretaries to the Minister of the Marine (Kapudan Pasha), the translators of
the fleet controlled the tax collection in the Mediterranean islands, and by
extension served as the governors of the islands. The most eminent occupant of
this post was Nicholas Mavroyenis, who was appointed as grand translator of
the fleet by Kapudan Pasha Hasan Cezayirli (d. 1790). In 1786 he was
appointed to the rank of Hospodar of Wallachia and two years later to that of
Moldavia.”’ Since translators of the Imperial Fleet were occupied with the
subjects of the Empire far away from the metropolis, they had more power than
the translators of the Imperial Divdn. After the Tanzimdt, however, the
character of the function changed completely; by then the translators were only
occupied with translation work. At this time, there were two translators at the
service of the Kapudan Pasha, one of them employed for Arabic translations
and the other for French.'

> About Rhasis’ Vocabulaire frangois-turc published in St. Petersbourg in 1828, the
French grammar in Ottoman Turkish, published in Istanbul in 1838, and Alexandre
Handjéri’s (Hancer?, Hangerli, 1760-1854) Dictionnaire frangais-arabe-persan et turc,
published in Moscow in 1840-1841, see, Strauss, “The millets and the Ottoman
language.”

*% Strauss, “La traduction Phanariote,” and “The millets and the Ottoman language.”

% Pallis, 110-111.

% Orhonlu; Sonyel, 79; Pallis, 110.
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3. Translation in the provinces

In the Ottoman provinces such as Egypt, the Morea (Peloponnesos),
Tripoli, Damascus, Crete, Cyprus or Jerusalem, most of the subjects did not
know Turkish. They conducted their affairs with the Executive Board of the
Province (Eydlet Divani) and the courts of law through translators. For this
reason it became necessary to employ, both in the Divdn and the courts,
translators to help them to explain their problems. Translators in the provinces
were attached to the staff of the provincial governors,” while the ones
employed in the provincial Divdn were called in the Ottoman official
documents translators of the Divdn (Divdn terciimant) or translators of the
Palace (Saray terciimant). Those employed in the courts were called translators
of the court (mahkeme terciimanlart).”’ In the provinces mostly inhabited by
Arabs, translators of the Divdn were called Arab translators (Arab terciimant).
In Egypt these translators were originally Turks, and in time the number of
translators was increased with one of them being designated the grand
translator of the Egyptian Divdn (Misir Divdami bas terciimant). Divin
translators were, in each situation, intermediaries between the administration
and the inhabitants of the provinces, and were very influential. They functioned
as intermediaries between the people to the Grand-seigneur (Beylerbeyi)® and
later between them and the provincial administration. The collecting of tax was
also among their responsibilities. In some provinces they became first assistants
to the governor of the province. They were not only translators but also the
most important civilian administrators of the provincial communities (millet).”

During the time of Muhammad ‘Alil Pasha, translators were employed
for translating official documents, passages from European newspapers, and
books about the political and social life of Egypt for the provincial Divan of
Egypt, Divdn-1 ‘Ali (The Sublime Divdn). These translators were called
mutarjim wa katib bi-I-Diwdn al-Ali (translator and clerk of the Sublime
Divan). Among these translators were ﬁghﬁs‘g Sakakini, Aziz Efendi and Hasan
Efendi.®® Muhammad ‘Al Pasha also employed translators to maintain

62 Bosworth, “Tardjuman.”

% K. Cicek, “Osmanli adliye teskilatinda mahkeme terciimanlari,” Toplumsal Tarih
5/30 (Haziran 1996): 47-52.

% Orhonlu.

% Cigek, “Osmanli adliye teskilatinda mahkeme terciimanlari.”

6. Tajir, Harakat al-Tarjama bi-Misr Khildla al-Qarn al-Tdsi‘a ‘Ashar (Cairo: Dar
al-Ma‘arif, 1945), 16.
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continual relations with consulates and foreign travelers coming to Egypt. The
first of these translators was the Armenian Y0suf BlghQis, who knew many
languages. He was followed by Dr. Gaetani (Jayatini) and Artin Bey. The most
important translator in this position was ‘Uthman Nir al-Din Pasha. All these
translators had wide authorities in administration.”” Translators were also
employed in conflicts between natives and foreigners in the commercial courts
(mahkama al-tijariyya) of Alexandria and Cairo.”

As for the court translators in the provinces, we have little information
about their number, status or privileges. It is well known that the courts in
Islamic states always employed translators for non-Muslims from the early
years of Islam. Although the Ottoman state gave autonomy to its non-Muslim
subjects in judicial and religious matters, this did not exclude them from the
Islamic judiciary. According to Islamic jurisprudence, non-Muslims were free
to bring disagreements between themselves to a Muslim judge (kadt); but, all
cases or disagreements between Muslims and non-Muslims had to be solved by
the judge. The same applied to criminal and territorial cases. Moreover,
sometimes non-Muslims were judged for criminal offences, or for threatening
the public security, in a provincial Divdn headed by the governor of the
province (vali) or the grand-seigneur (sancak beyi).69 Since cases were
conducted in Turkish, translators were officially appointed to the courts. Judges
had the initiative for the appointment of a translator. They selected them and
requested confirmation of their appointment from the central administration.
Translators translated the statements of defendants/claimants to the court and
the decisions of the court for the defendants/claimants. Depending on the local
languages, Arab, Greek, Armenian, Hungarian, Serbian or sometimes Turkish
translators were employed at these courts.”

4. Translation in Foreign Embassies and Consulates

It is said that the Western embassies in Istanbul had dragomans in their
service from the time that the first Capitulations were issued, that is, from the
sixteenth century onwards.”' At first these were Turkish native speakers, but

%7 Tajir, 18.

% Tajir, 95.

% Cigek, “Osmanli adliye teskilatinda mahkeme terciimanlar1.”
" Ibid. Orhonlu.

! de Groot, “The Dragomans of the embassies in Istanbul.”
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later they were replaced by local Christians. In some cases, as in the case of the
envoys sent by Moldavia and Wallachia, a Muslim translator was appointed by
the Imperial Divdn. Translators and even some ambassadors were Greeks,
though some were of Venetian origin, and lived in the Beyoglu (Pera) quarter
of Istanbul.” In the sixteenth and seventeenth centuries, they were usually local
Levantines who knew Italian, the lingua franca of the time throughout the
Mediterranean.”

After the treaty of 1774 (Kiigiik Kaynarca), European states started to
open consulates in the Mediterranean islands.” At the top of the hierarchy
stood the ambassador. He was followed by consuls and vice-consuls in the
various ports (i.e., Aleppo, Smyrna, Salonika, Alexandria, Cyprus, and Tripoli),
where foreign factories existed or foreign ships docked. In effect, consuls were
acting as all-round representatives of foreign nations.” The embassies and
consulates employed translators, janissaries, a sergeant and a scribe in their
service.”” The ambassador and consuls never went out unless accompanied by
janissaries.”” Translators were responsible for conducting negotiations, written
or oral, with the Turkish ministers and officials. They had to be present at
discussions held with Ottoman statesmen, and had to conduct all kinds of
correspondence.” It was translators who conveyed the messages between and
sometimes acted as intelligence agents for the Porte, embassies or consulates,
and other European representatives, thus they were international mediators.”

The appointment of the translators was laid down in a certificate (berat)
from the sultan. This certificate specified the privileges of translators. For this

> Orhonlu. K. inan,” Osmanli déneminde yabancr elgilik ve konsolosluklarda gorevli
terciimanlarin statiileri,” Tarih ve Toplum 26/154 (October 1996): 4-9; Hitzel, 17. For
Armenian families, see, for example, K. Pamukciyan, “Camcioglu Ermeni terciimanlar
ailesi,” Tarih ve Toplum 24/143 (October 1995): 23-27. He writes about some members
of the Camcioglu Armenian family who worked as translators in Swedish Embassy in
Istanbul during the 18" century; Sonyel, 214.

7 Bosworth, “Tardjuméan;” C. Wood, The History of Levant Company, 2" ed.,
(London: Frank Cass & Co ltd., 1964), 225.

™ Orhonlu.

™ Wood, 217, 219-220.

’® Orhonlu.

7 Wood, 227.

78 Sonyel, 80.

" Wood, 225; Kramers.
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reason they were called certified translators (beratl terciimanlar).go This
certificate guaranteed them, in addition to the rights granted by the treaties or
Capitulations, the protection of the nation they served in embassies or
consulates.® Embassies could not employ translators without the certificate.
Ambassadors had to act as the guarantors of any translator employed by the
embassy.”” In principle, the Ottoman state accepted that embassies and
consulates in Istanbul and the provinces could determine the number of
translators required.*’ In the event of employing more than one translator, one
of them had to be appointed as the grand translator who, as an Ottoman subject,
would communicate between the embassy and the Ottoman State. In big
embassies, translators were ranked as the grand translator, and thereafter
second, third and fourth translator. If a consulate wanted to employ a translator,
they had, through their embassy, to propose a candidate in a petition to the
Porte. Moreover, the fixing and payment of their salaries were at the embassy’s
discretion.* Besides Istanbul, translators were employed by the European
powers in consulates elsewhere in Anatolia, the Mediterranean islands and the
Arab provinces. The position of the translator in Istanbul was however the most
prestigious.®

Translators were not allowed to have another job or to move to another
city, and they had to wear certain distinctive clothes.® In case of danger they
were allowed to dress like Muslims to hide themselves and to keep a gun for
self-defense; they could go wherever they wanted and were protected by the
janissaries who stand guard in front of their house. Some privileges were also
given to embassy translators in courts.®” The functions of ambassadors and
translators were parallel so that translators could act as deputies of ambassadors

% K. Cigek, “Osmanli Devleti’nde yabanci konsolosluk terciimanlari,” Tarih ve Toplum
25/146 (February 1996): 17-23.

8! Kramers. “In the seventeenth century almost all such dragomans were exempt from
hara¢ and cizye, and were protected under the protégé system of the Capitulations
signed with each foreign state.” Sonyel, 80.

%2 Inan, “Osmanli déneminde yabanci elcilik ve konsolosluklarda gérevli terciimanlarin
statiileri.”

%3 Orhonlu states that each consulate could employ two certificated translators from the
Ottoman subjects and each had two asistants.

% Cigek, “Osmanli Devleti’nde yabanci konsolosluk terciimanlari;” Orhonlu.

85 Orhonlu; Kramers.

% nan, “Osmanl déneminde yabanci elcilik ve konsolosluklarda gérevli terciimanlarin
statiileri;” Hitzel, 53-54.

%7 Cigek, “Osmanli Devleti’nde yabanci konsolosluk terciimanlari.”
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or consuls. The main duty of translators was to form the channel of
communication between the representatives of the European powers and the
Ottoman State. The number of privileges, which became more extensive by the
end of the eighteenth century, was determined separately with each state.®
Translators were also representing the consuls in procedures before Ottoman
courts whenever the consul’s fellow subjects were involved. They were also
employed by Western trading companies both as translators and intermediaries
and were expected to act as the eyes and ears of their employers *

In 1551, to ensure secrecy and fidelity, the Republic of Venice started
to send students to Istanbul for study in order to become translators. These
students were called “giovani della lingua,” which was the translation for the
Turkish dil oglan: (“language boy”) and which was, following the Venetians,
translated into French as enfants de langue or jeunes de langue.” In 1669,
France decided to open a school, called Ecole des enfants de langue or jeunes
de langue, to provide translators for French embassies and consulates and avoid
the use of Ottoman subjects. At the beginning they sent out boys to the
convents of the Capuchins at Istanbul and Izmir to be brought up in the Turkish
language.”’ After a while it was decided that these students would continue
their education in a school connected to the College of Louis-le-Grand in Paris;
later, in their twenties, they were sent to Istanbul. The most brilliant years of
this school fell between 1721 and 1762. It was closed in 1873. Long before then
a new institution had been set up. On 30 March 1795 the Directoire, then in
power in France, decided to open a new school, I’Ecole des langues orientales
vivantes (today, [’Institut National des Langues et Civilisations Orientales),
which was housed in the National Library in Paris.”

While some of the graduates of this school were working in consulates,
others were employed by Napoleon Bonaparte during the French occupation of
Egypt (1798-1801). Among them were Jean-Michel Venture de Paradis, Louis-
Amédée Jaubert, Jean Joseph Marcel, Jacques-Denis Delaporte,
Belletéte/Belleteste, Damien Bracevich, Panhusen, Jean-Baptiste Santi

% Ibid. Bosworth, “Tardjumén.”

% Kramers; Bosworth, “Tardjuman;” A. H. de Groot, ‘“Protection and nationality: The
decline of the Dragomans,” in Istanbul et les langues orientales, 235-255.

% Hitzel, 19.

°l R. Mantran, “Preface,” to Enfants de langue et Drogmans, 9-10; Wood, 226.

%2 Mantran. See, also, R. H. Davison, “The French dragomanate in mid-nineteenth
century Istanbul,” in Istanbul et les langues orientales, 271-280.
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I’Homaca, Jean Renno.” Napoleon also employed some members of families
who came from the island of Malta and later also Syrians.”* There were also
some Copts in this service like Alyfis Buqtur (Elias Bocthor).” In Napoleon’s
Divan, were also first and second translators (mutarjim awwal or tarjumdn
kabir and mutarjim thani or tarjumdn al—saghir).96

In Istanbul, language students studied Turkish, Arabic and Persian
every day with a Turkish instructor,” went out for picnics and sometimes
organized performances.”® When they completed their education, some of them
started work as translators, but others did service in the French Embassy in
Istanbul or for French consulates and subjects in ports in Syria and North
Africa.” They translated treaties and other documents and assisted at
negotiations. Their range of involvement in the affairs of French embassies,
consulates or the subjects of French in Ottoman lands was very broad,
particularly, in diplomatic negotiations and affairs relating to judicial matters
and commercial deals.'™ As early as the sixteenth century, these translators
started to compile dictionaries and grammar books, and started to translate
literary and scientific texts.'”' Besides travelers, it was these language students
who introduced the Ottoman world to France. By the end of the seventeenth
century they opened a channel to the West, introduced Western ideas to their

%3 Tajir, 5-13; J. al-Shayyal, Tarikh al-Tarjama fi ‘Ahd al-Hamla al-Faransiyya (Cairo:
Dar al-Fikr al-‘Arabi, 1950), 46-51.

* Among these Eastern translators were Jibran Sekrij, Ilyas Fakhr, Petro Safarld,
Ibrahim Sibagh, Ytisuf Masabiki, Dan Ilyas Fath Allah, Yasuf Farhat, Mikhail Kahil,
Nasr Allah al-Nasrani, Nik@la al-Turk, al-Qiss Jabrail al-Tawil, Ya‘qib bin Yfsuf
(Aziz), Alylis (Ilyas) Buqtur, and al-Ab Rufail (Antin) Zakhtirah (Dom Raphael de
Monachis). The last two were the most celebrated ones. Although they did translations
in administarion and military fields, their main responsibility was to translate
negotiations, orders, edicts and official documents. Tajir, 3-4, 13-14; al-Shayyal, Tarikh
al-Tarjama fi ‘Ahd al-Hamla al-Faransiyya, 45, 51-61,

% Al-Shayyal, Tarikh al-Tarjama fi ‘Ahd al-Hamla al-Faransiyya, 61-64.

% Al-Shayyal, Téarikh al-Tarjama fi ‘Ahd al-Hamla al-Faransiyya, 43.

°" Hitzel, 41.

% For example, in 1815, at the palace of the Venice Embassy, students performed
Rousseau’s Pygmalion and also the musical parts of Les précieuses ridicules and Le
malade imaginaire. Hitzel, 39.

* Hitzel, 42.

'% Hitzel, 12.

1% For their works, see, Hitzel, 95-123.
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fellow Ottomans and laid the foundations of Turcology and Orientalism in the
West.'”

Following the French example, at the end of the seventeenth century a
few Greeks were sent to Gloucester College in Oxford to learn English at the
Levant Company’s expense. They would be employed as translators on their
return. But the experiment was not successful.'” During the first three-quarters
of the nineteenth century British diplomats and merchants continued to depend
on Levantine translators. It was only from 1877 that British translators were
trained at home in London.'*

By the end of the eighteenth century there were two hundred eighteen
embassy/consulate translators in the Ottoman territories. By 1854, foreign
embassies and consulates could not employ more than four translators;
however, some countries such as France, Britain and The Netherlands were
exempted. By as late as the beginning of the twentieth century, the translators-
in-chief of the embassies in Istanbul were still conducting negotiations of all
kinds with the Porte, especially, negotiations regarding to the interpretations of
the capitulations. When the Turkish government abolished the capitulations in
1914, it also refused to recognize translators as foreign diplomatic or consular

: : 105
functionaries.

5. Eighteenth century translation attempts

During the reign of Sultan Ahmed III (1703-1730), the Grand Vizier
Nevsehirli Damad Ibrahim Pasha (d. 1730) established commissions for the
translation of Arabic, Persian and Greek works into Turkish. Most of these
translations were from Arabic and Persian historical works, and remained in
manuscript format. There were however two exceptions. The first was the
translation from Greek into Arabic done by the commission headed by Es‘ad b.
Ali b. Osman b. el-Yanyavi (d.1730), grandfather of Ahmet Vefik Pasha (who
was later well known for his Moliere adaptations). Es‘ad Efendi translated the
Isagoge (Isaguci) by Porphyrius and the first four books of Aristotle’s Organon

102 Mantran; Hitzel, 12. For the list of French Dragomans, see, “Liste alphabétique des
drogmans de France a Istanbul du XVI¢ siecle a 1914,” in Istanbul et les langues
orientales, 533-538.

103 Bosworth, “Tardjuméan;” Wood, 225-228.

1% Bosworth, “Tardjumén.”

105
Kramers.
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and his Physica. He was perhaps the first Muslim scholar to mention in his
works the telescope and microscope. The second translation was of a history of
Austria from 800 to 1662. The work was translated from the German by the
aforementioned Osman Aga of Temesvar under the title Nemge Tarihi.'®
Ibrahim Miiteferrika (d. 1745), founder of the first Turkish printing
press, wrote a supplement to Katib Celebi’s geographical work Cihanniima
when he printed this work in 1732. His supplement contains a detailed
explanation of the latest discoveries in the field of astronomy. After a year,
Miiteferrika translated Andreas Cellarius’ Atlas Coelestis on the orders of
Sultan Ahmed III. Halifezide Ismail Efendi, also known as Cmari Ismail
Efendi, translated the astronomical tables of Alexis-Claude Clairaut in his
Rasad-1 Kamer or Terciime-i Zic-i Kilar. Later he translated Jacques Cassini’s
astronomical tables into Turkish in 1772 under the title Tuhfe-i Behic-i Rasini
Terciime-i Zic-i Kasini. Through these astronomical tables, logarithms were
introduced to Ottoman scientists. Sultan Selim III then ordered calendars to be
organized according to Cassini’s astronomical tables, while at the same time
Ulug Bey’s tables began to fall into disuse. However, these translators were
mostly concerned with astronomical tables necessary for timekeeping. They
were interested neither in the theoretical works of the new astronomy nor in the
mathematical and theoretical justifications of the Copernican theory.'”’
Gelenbevi Ismail Efendi played a transitional role between the old and
modern mathematics. It was with Tamanl1 Hiiseyin Rifki1 Efendi (d. 1816) that
the teaching of modern mathematics started. Born in Taman in the Crimea, he
worked in the Miihendishdne (School of engineering) as the chief-instructor
(bas-hoca) for twenty years. He knew English, and by either translations or
quotations from English sources, he wrote Usiil-i Hendese (Principles of
Geometry), Miisellesdt-1 Miisteviyye (Trigonometry), Mecmii ‘atii’l-Miihendisin,
Imtihanii’l-Miihendisin, Usil-i Istihkdmat and Telhisii’l-Egkal (Summary of the
Figures). Some twenty years later his works were reprinted in Egypt.'®

1% M. Kaya, “Some findings on translations made in the 18" century from Greek and
Es’ad Efendi’s translation of the Physica,” in Transfer of Modern Science, 385-391; S.
Aydiiz, “Lale devri'nde yapilan ilmi faaliyetler,” Divdn Ilmi Arastirmalar 2/3 (1997/1):
143-170; M. ipsirli, “Lale devrinde teskil edilen terciime heyetine dair baz1 gézlemler,”
in Osmanh lmi ve Mesleki Cemiyetleri, 1. Milli Tiirk Bilim Tarihi Sempozyumu 3-5
Nisan 1987, ed. by E. Thsanoglu, (Istanbul: Edebiyat Fakiiltesi Basimevi, 1987): 33-42.
197 fhsanoglu, “Introduction of Western science.”

"% H. 7. Ulken, Islam Medeniyetinde Terciimeler ve Tesirler (Istanbul: Vakit Yayinlari,
1948), 359; Tiirkiye’'de Cagdas Diisiince Tarihi (Istanbul: Ulken Yayinlari, 1999), 27;
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Osman b. Abdiilmennan, an Austrian or Hungarian convert to Islam,
was one of the first instructors of the Miihendishdne. He served as a translator
in the second half of the eighteenth century in the Belgrade Divdn interpreting
for Ottomans and Austrians and also served as a second translator during the
governorship of Kopriilii Hafiz Ahmed Pasha between 1749 and 1751 in the
same Divdn. In 1751, with the encouragment of Hafiz Ahmed Pasha,
Abdiilmennan translated Bernhard Varenius’ (1600-1676) Geographia
generalis in qua affectiones generales telluris explicantur into Turkish under
the title Terciimetii Cografya-i Varenius. His second translation was a Latin
gloss of the Italian Pierre André Matthioli’s (1500-1577) to Dioscorides’
botanical book, Materia medica. He translated it in 1770 under the title
Terciimetii Kitdb el-Nebdt li-Matthioli. It was the first Western botanical work
translated into Turkish.'” During the Ottoman-Russian war (1770-1774),
Osman b. Abdiilmenndn wrote a book on geometry and war based on
translations from French and German works. Called Hediyyetii’l-Miihtedi, it
was written in Arabic. He made a fair copy of it in 1779. This work was not
composed for scientific purposes, but for practical military needs. Hediyyetii’l-
Miihtedi includes more theoretical information and diagrams/figures than the
works written before it in the field of geometry. He produced another
translation, /Im i Ma ‘rifeti Taktir, from the work of another Austrian doctor,
Berkhardos. Later on, with additions and some changes in form, another
version of the translation was composed, entitled Zamdimii Kitdb-1 Ma ‘rifeti
Taktir. "

B. Nineteenth Century: Translation in the Service of Reforms

1. Translation in the newly established schools

From the eighteenth century onwards, the primary aim of the Ottoman
state was to create a new army. Many European experts and technicians were
brought and employed to reform the army and to train the personnel. For this

E. Thsanoglu, Misir’da Tiirkler ve Kiiltiirel Miraslari. Mehmed Ali Pasa’dan Giiniimiize
Basuli Tiirk Kiiltiirii Bibliyografyasi ve Bir Degerlendirme (Istanbul: IRCICA, 2006),
104.

' Dioscorides’ Materia medica had been translated two times into Arabic at the
beginning of the time of Abbasids by two Umayyads from Andalusia, namely, Abd al-
Rahman (912-961) and his son al-Hakam (961-977).

10 Sesen.
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purpose, the first modern schools were established in the eighteenth century for
military training and medicine.''' These new schools would serve the army and

112 -
mn

provide qualified personnel for the civil services. The lack of textbooks
Ottoman Turkish made translations and translators necessary. They worked as
translators for foreign experts in these schools or in the army. For example, the
experts responsible for the training of Nizdm-1 Cedid soldiers in the barracks of
Levent Ciftligi had a translator called “Levent terciimani” or “Levent Ciftligi
terciimani.” At the beginning most of these translators were appointed from
among the Greek population.'> Among them was Caradja Manolaki, who was
employed for teaching French to the students of the Miihendishdane and who
translated a number of books.'"*

In Egypt, most of the early publications were the same as those printed

earlier in Istanbul;'"> however, this would be insufficient for the complicated

""In 1735, the bombardier Corps (Humbaract Ocagr) was founded under the
supervision of the French General Count de Bonneval. In the 1770s the Engineering
School (Hendesehdne) was established. It was followed by The Imperial School of
Naval Engineering (Miihendishdne-i Bahri-i Hiimdyin, 1773), The Imperial Military
Engineering School (Miihendishdne-i Berri-i Hiimdyiin, 1784), and War Academy
(Mekteb-i Harbiye) in 1834-1835. The Naval Medical School (Tersdne Tibbiyesi) was
established in 1806 and followed by the Imperial Medical School (Tibhdne-i Amire)
and the Imperial Surgical School (Cerrahhdne-i Amire) in 1832, and the Medical
School (Mekteb-i Tibbiye) in 1838. For details, see, E. 1hsanoglu, “Ottoman educational
and scholarly-scientific institutions,” in History of The Ottoman State, Soceity &
Civilisation, ed. by E. 1hsan0glu, v.II (Istanbul: IRCICA, 2002): 361-515; M. Kagar,
“Osmanli  Imparatorlugu’nda askeri egitimde modernlesme c¢aligmalar1  ve
mithendishanelerin kurulusu (1808’e kadar),” in Osmanlt Bilimi Aragtirmalar: 11, ed. by
F. Giinergun, (Istanbul: 1998): 69-137; M. E. Yolalici, “Education in the late Ottoman
Empire in the 19" century,” in The Great Ottoman, Turkish Civilization, ed. by K.
Cigek, v.II (Ankara, 2000): 657-667; M. Ergiin, “Batililasma donemi Osmanl egitim
sisteminin gelisimine mukayeseli bir bakis,” in Osmanli Diinyasinda Bilim ve Egitim
Milletlerarast Kongresi Tebligleri, Istanbul, 12-15 Nisan 1999, ed. by H. Y. Nuhoglu,
(Istanbul: IRCICA, 2001): 89-102; O. Kafadar, Tiirk Egitim Diisiincesinde Batililagma
(Ankara: Vadi Yayinlari, 1997).

"2 About the first textbooks, see, E. Ozbilgen, “Bat1 Bilimini Tiirkiye’ye aktaran ilk
ders kitaplar1 1-4,” Miiteferrika 2, 4-6 (Bahar 1994, Kis 1994, Bahar 1995, Yaz 1995):
179-185, 127-135, 191-197, 113-116.

'3 Orhonlu; Bosworth, “Tardjuméan.”

"4 Aydin.

"> For the reforms in Egypt, see, A. Silvera, “Edme-Frangois Jomard and Egyptian
reforms in 1839,” MES 7/3 (October 1971): 301-316. F. R. Hunter, “Egypt’s high
officials in transition from a Turkish to a modern administrative elite, 1849-1879,” MES
19/3 (July 1983): 277-291. M. A. Kirecci, “Mehmet Ali Pasa doneminde (1805-1848)
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and wide variety of reforms that Muhammad °‘Ali Pasha had in mind.
Translations from Western languages were considered part of his reform
program, in which military reforms had priority. The first school was opened in
1816 in Cairo, and was followed by Ddr al-Handasa in 1820. Muhammad °Ali
Pasha realized the need for European technical subjects like shipbuilding,
engineering or mathematics, and in 1809, he sent the first Egyptian students to
Europe.''® The new Engineering and Military Schools were staffed by a faculty
of European instructors who were not able to lecture in Arabic. Hence the need
arose for the simultaneous translation of lectures, some of which were later
printed to provide textbooks.''” The technical translations made in Istanbul
from about 1780 onwards were reprinted in Cairo. Moreover, Muhammad ‘Ali
Pasha asked the students sent abroad to translate the texts they studied there
into Arabic. Because of the lack of qualified staff and necessary textbooks in
Arabic or Turkish the new education programs faced many problems. In order
to solve these problems, official translation offices were instituted both in
Istanbul and Cairo in addition to individual efforts. Indeed, the development of
translation activity went hand in hand with the progress of the educational
system in both centers.

2. The Translation Office of the Sublime Porte (Bib-1 ‘Ali Terciime
Odast): 1821

As seen above, translator-ship was entrusted to non-Muslims, later to
Italian, Greek, German, Hungarian and Polish converts to Islam, and afterwards

Misir’da modernlesme hareketleri,” Tiirk Yurdu 19-20/148-149 (Aralik 1999-Ocak
2000): 61-67.

"1 Many other military schools and others were opened, such as The School of
Medicine (1827), School of Pharmaceutics (1830), School of Maternity (1832), The
Veterinary School, etc. See, J. Heyworth-Dunne, An Introduction to the History of
Education in Modern Egypt (London: Luzac & Co., 1938), 104-111; B. Williamson,
Education and Social Change in Egypt and Turkey, A Study in Historical Sociology
(Houndmills: The Macmillan Co., 1987); J. A. Crabbs, The Writing of History in
Nineteenth-Century Egypt: A Study in National Transformation, (Cairo: The American
University in Cairo Press, 1984): 87-108. C. Bachatly, “Un member oriental du premier
institut d’égypte: Don Raphagl (1759-1831),” Bulletin de I’Institut Egyptien XVII
(1934-1935): 237-260; A. ‘1. ‘Abd al-Karim, Tdrikh al-Talim fi ‘Asr Muhammad ‘Al
(Cairo: Maktabat al-Nahda al-Misriyya, 1938).

"7 Tajir, 23; J. al-Shayyal, Tarikh al-Tarjama wa al-Haraka al-Thaqgdfiyya fi ‘Asr
Muhammad ‘Ali (Cairo: Dar al-Fikr al-‘Arabi, 1951), 19.



Western ideas percolating into Ottoman minds

to the members of Phanariot Orthodox Greek families who knew a European
language and who were familiar with European culture. These translators not
only translated official documents, but also produced or translated works in the
fields of medicine, history, geography, military and language. However, the
Greek revolt of 1821 caused the replacement of the Greek translators of the
Imperial Divdn by Muslims, for which reason the Translation Office of the
Sublime Porte (Bab-1 ‘Ali Terciime Odast) was established on 23 April 1821.""*
Findley describes the concomitant change in the system of government as
follows:

The first of the new offices to emerge was the Translation Office of the
Sublime Porte (Bdb-1 ‘Ali Terciime Odast, 1821), founded to replace
the old system of translators of the imperial Divan (Terciiman-1 Divan-i
Hiimayun), a title that was nonetheless retained for the head of the new
office. This nomenclature, referring to the Sublime Porte and the
imperial Divan, is suggestive of the fact that there was at first no
Foreign Ministry to which to relate the new office. With the nominal
conversion of the chief scribe into a foreign minister, this Translation
Office became in a sense the basic component of the emergent
ministry, at least for the business that it conducted in languages other
than Turkish. It is not surprising, then, that several of the other major
offices of the ministry later emerged out of the Translation Office either
directly or indirectly, or that its papers are probably the most
comprehensive classification in the archives of the Ottoman Foreign

Ministry.'"

Yahya Naci Efendi, a Greek convert to Islam, was transferred from his
teaching position at the Miihendishdne to the Porte, in order to serve both as a
translator and language teacher. Together with his son, Riih al-Din Efendi, they
conducted the Greek and French correspondence, yet this did not yield
satisfactory results fast enough. Because of the lack of qualified Muslims, the
Greek Stavraki Aristarchis was given the post of translator on an interim basis,
with Yahya Efendi delegated to check his work. In 1822, after the dismissal of
Aristarchis, Yahya Efendi was given an Armenian deputy, Zenob Manasseh,

18§, Balcl, “Osmanli Devleti’nde Terciimanlik ve Bab-1 Ali Terciime Odasi,” (Ph.D.
diss., Ankara University, 2006), 82.
"% Findley, Bureaucratic Reform, 186.
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who was a good linguist. They also had a staff of apprentices to train in
translation.'* According to the order of 17 December 1824, the Translation
Office consisted of two units: the language office (lisan odast) for the training
of students, and the translator office (terciiman odast), the place where the
graduates of the language office were working. These two offices were under
the supervision of the Beylik¢ci Efendi. When a translator in the translator office
was appointed to another position, a new one would be assigned to his place
from the language office. '’

On Yahya Efendi’s death on July 10, 1824, he was succeeded by Hoca
Ishak Efendi (d.1836), a Jewish convert to Islam, who knew many languages
including ancient Greek and Latin.'* Called as the second Katip Celebi, he was
later appointed as the chief-instructor to the School of Engineering. He wrote
and translated books on mathematics, physics, chemistry and military science
and became the pioneer of modern science in Turkey.'” Among his translations
from French, which he produced in collaboration with the chief instructor of the
Military School of Engineering, Ali Bey, were: flm-i Mahritiyyat, llm-i Cebir,
llm-i Hesab-1 Tefazili and Hesdb-1 Tamdmi.” Mehmed Namik Pasha
(ca.1804-1892), who served under the supervision of Ishak Efendi, discharged
several diplomatic missions and played a crucial role in the founding of the new
Ottoman Military Academy (Mekteb-i Harbiye, 1834).'* Under the direction of
Ishak Efendi, the translator office did not produce more qualified translators.

Ishak Efendi was succeeded by his assistant and son-in-law, Halil Esrar
Efendi. Under his direction the number of the staff of the Translation Office,
which was then three, increased. However, its real growth would be in the
1830s under the pressure of political events stemming from the defeat of the
Ottoman forces by the Egyptian army of Muhammad ‘Ali Pasha, which resulted
in the Treaty of Kiitahya with Muhammad ‘All Pasha and that of Hiinkdr
Iskelesi with Russia in 1833. Together with the Egyptian Question and the
treaty of Hiinkar Iskelesi, diplomatic efforts required more officials with

120 Balci, Osmanli Devleti’nde Terciimanlik, 82-87; C. V. Findley, “The foundation of
the Ottoman Foreign Ministry: the beginnings of bureaucratic reform under Selim III
and Mahmd I1,” IJMES 3/4 (1972): 388-416; Findley, Bureaucratic Reform, 133-134.
12 Balc1, Osmanli Devleti’nde Terciimanlik, 87-88.

122 Balci, Osmanli Devieti’'nde Terciimanlik, 88; Findley, “The foundation of the
Ottoman Foreign Ministry.”

123 Balc1, Osmanli Devleti’'nde Terciimanlik, 92.

24 Aydin.

'% Findley, Bureaucratic Reform, 134.
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knowledge of European languages. Hence, the Translation Office became one
of the most important departments; the salaries of its employees were
increased; Tecelli Efendi was appointed as the instructor of the Office; Nedim,
‘Ali and Safvet Efendis (in 1833) were brought in from the Imperial Divdn
office. Of these, ‘Ali and Safvet Efendis would, in time, be appointed as foreign
ministers and grand viziers."® Miiftizide Mehmed Emin Pasha and the
historian Tayyarzdde Ahmed Atd Efendi were also attached to the Office in
1838. Promising young scribes of the Imperial Divdn Office and some staff of
the mektiibt and amedci offices were also recruited by the Translation Office. In
some cases, such as Kececizdde Fuad Pasha and Ahmed Vefik Pasha — both
future grand viziers'” — young men were drawn in from outside the
bureaucratic stream because of their prior knowledge of French. The prestige of
the Translation Office increased and many of the employees from the Office
rose to the second ranks of the Ottoman bureaucracy.' Ahmed Vefik Pasha,
the son of Rih al-Din and the grandson of Yahya Efendi, was one of the
outstanding figures of the Office.'” With the entourage of Mustafa Resid Pasha
(1800-1858) he went to Paris in 1834 and graduated from the college of Saint
Louis. He studied Italian, Latin and Greek besides French; and when he
returned, he was appointed as the first translator to the Translation Office in
1845. He is well known for his translations from Moliere, Lesage, V. Hugo,
Voltaire and Fénelon. Other bureaucrats who had graduated from the
Translation Office likewise made many translations of literary works.'*’

The number of employees of the Translation Office increased steadily;
over the course of time, many of them became the most important bureaucrats
of the Porte and the pioneers of the reforms during the Tanzimdt period."' The
Translation Office gradually became the primary center for the formation of a
new type of Muslim scribal official and the most prestigious place of service at
the Sublime Porte.'”> Recognizing it as the best place to start one’s career,

126 Balc1, Osmanli Devleti’nde Terciimanlik, 93-94.

'*" Findley, Bureaucratic Reform, 135.

28 B. A. Lalor, “Promotion patterns of Ottoman bureaucratic statesmen from the Lale
Devri until the Tanzimat,” Giiney-Dogu Avrupa Arastirmalart Dergisi 1 (1972): 77-92.
"2 Findley, Bureaucratic Reform, 135.

B0 Aydin.

B Q. Berk, Translation and Westernization in Turkey from the 1840s to the 1980s
(Istanbul: Ege Yayinlari, 2004): 29, n. 25; Balc1, Osmanlt Devleti’nde Terciimanlik, 97,
C. Bilim, “Terciime Odas1,” OTAM 1 (June 1990): 29-43.

132 Findley, Bureaucratic Reform, 133.
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officials could after a few years move on from the Translation Office to one of
the western European consulates or embassies, to positions in one of the
ministries, or to staff positions in provincial administration.'*’

On August 27, 1835, after the death of Halil Esrar Efendi, Mehmed
Tecelli Efendi was appointed head of the Translation Office. Under his
supervision, the translation into French of the official gazette of the Porte,
Takvim-i Vekdyi‘, was added to the duties of the Translation Office."** Sultan
Mahmid II opened the first permanent embassies in European capitals and
appointed their staff from the Translation Office. These young diplomat-
translators had the opportunity to discover the European world directly and
became the reformist leaders and statesmen of their country in the following
years. Henceforth, the Translation Office became one of the basic components
of the Foreign Ministry and the starting-point of governmental careers.'”

By 1841, its staff had reached thirty in number consisting of: the
translator of the Imperial Divdn, his assistant the first translator (miitercim-i
evvel), five employees of the first class (sinif-1 evvel), five of the second class
(stnif-1 sani), seventeen supernumeraries, and a teacher."® There were also non-
Muslims among these translators such as Redhouse (of dictionary fame),
Arzuman, Kirkor, Kostaki, Sahak Abru and Vuli(;.137 For the education of the
officials of the Translation Office four classes were offered, with a curriculum
consisting of a wide range of subjects such as French, Law, International Law,
History, Geography, Mathematics, Calligraphy, and translation from
newspapers. With the outbreak of the Crimean War, the translation of English
documents was increased and a new class was opened to teach English.'*®

In 1856, the Translation Office had very significant changes. Because
of the increase in the volume of business, a new bureau was established in the
Translation Office, namely, the foreign correspondence office (fahrirdt-1
ecnebiyye odast). Riistem Bey was appointed director of the new unit with five
employees on March 25, 1856. This office was mostly responsible for the
classification of the documents coming from the Foreign Ministry, recording
them, transferring them to the related units, and keeping them at the office.

133 Findley, Bureaucratic Reform, 211.

134 Balc1, Osmanli Devleti’nde Terciimanlik, 98.

135 Balc1, Osmanli Devleti’nde Terciimanlik, 99; Findley, Bureaucratic Reform, 136.
1 Findley, “The foundation of the Ottoman Foreign Ministry;” Bilim.

37 Balc1, Osmanli Devleti'nde Terciimanlik, 120.

138 Balc1, Osmanli Devleti’'nde Terciimanlik, 102-104.
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Thus, it was like an archive of the Foreign Ministry."** The Porte also employed
translators in other ministries. For example, the Meclis-i Ziraat ve Sandyi,
established in 1838, had a translator, Fuad Efendi, appointed from the
Translation Office."* From the end of the Crimean War, however, the role of
translators appears to have been limited to the translation of documents coming
into the ministries in languages other than Turkish. The organization of the
Translation Office remained almost stable until about the time of Fuad Pasha’s
death (1869).141 During the reign of Sultan Abdiilhamid IT (1876-1909), the
Translation Office was enlarged in regard to its staff and survived until the end
of the Ottoman Empire.'*” Besides their diplomatic duties, employees of the
Translation Office worked in the offices that dealt with passports, customs,
investigation of affairs (tahkik-i ahval), the distinction of the Empire’s subjects
(tefrik-i tebe ‘a), the inspection of Rumelia (Rumeli teftisi), the Imperial Fleet,
education (ma ‘drif), telegraphy, and refugees, for which the knowledge of
French was a requirement.'*

The Translation Office was also important for its library. The officials
who read its books became part of the Ottoman intellectual life in the fields of
science, thought, literature, and history.'* They played an important role in the
emergence of new types of literary expression, new media of communication,
and new forms of political behavior.'*> Many of the pioneers of the reforms and
the first translators of European literature started their careers in this office and

had a crucial role in the transmission of Western ideas into Ottoman society.'*

139 Balci, Osmanli Devleti'nde Terciimanlik, 102; A. Akyildiz, Tanzimat Donemi
Osmanlt Merkez Teskildtinda Reform (1836-1856) (Istanbul: Eren, 1993), 90.

10 Aydin, n.82. Akyildiz, 259.

'*! Findley, Bureaucratic Reform, 187-188.

12 Aydin.

3 Balei, Osmanli Devleti’nde Terciimanlik, 121-130; Findley, “The foundation of the
Ottoman Foreign Ministry.”

144 About the library, the books existed there and the borrowers, see, Balci, Osmanlt
Devleti’nde Terciimanlik, 130-145.

' Findley, Bureaucratic Reform, 216.

¢ A couple of names and some of their positions might give an idea about the
importance of the Office in Ottoman political and cultural life: AIi pasha (1815-1871):
Foreign Minister, Grand Vizier; Fuad Pasha (1815-1869): Foreign Minister, Grand
Vizier; Safvet Pasha (1814-1883): Minister of Education, Foreign Minister, Grand
Vizier; Sarim Pasha: Grand Vizier; Namik Kemal (1840-1888): Young Ottoman writer
and journalist; Ahmed Vefik Pasha (1823-1891): Grandson of Yahya Efendi, writer,
Minister of Education, Grand Vizier; Fevzi Bey: One of the founders of telegraph; M.
Namik Pasha (1804-1892): Minister of the Navy, Ambassador to London; M. Sadik
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During the Tanzimdt period, the Translation Office became a school
which had an enormous effect on Turkish language and literature. Although in
the beginning it did not have an influence on grammar and syntax, many
Western, particularly French, technical words and expressions infiltrated
Turkish. For example, AKkif Pasha used the expression of mesdil-i politikiyye
(political matters) or miinistrica (instead of ndzir (minister)), palais for saray
and epe for kilic (sword). Some new expressions were created such as asrin
reis-i cumhiiru (president of the century), and some were taken as they existed
in the original language, such as nation, liberté and civilisation. Henceforth, the
Translation Office became a center for the formation of modern Turkish.
Gradually, long opening sentences, devotions and eulogies were relinquished;
instead of artistic expressions, didactic ones were preferred. In fact, the
foundation of the Translation Office was itself one of the crucial reforms of the
Ottoman Empire.

3. The School of Languages (Madrasat al-Alsun): 1835

In 1835, the Madrasat al-Tarjama (The School of Translation) was
established in Cairo by Muhammad ‘Ali Pasha with the aim of centralizing all
translation activity. Later on its name was changed into Madrasat al-Alsun (The
School of Languages) where the Arabic, Turkish, Italian, and French languages,
history, geography, mathematics as well as Islamic law were taught under the
supervision of al-Tahtawi (about whom more below). After a while, Persian
and English were also taught at the school. The main purpose of the school was
to produce translators competent in various sciences, to deal with systematic
translations of European books and to educate French teachers for primary
schools. While the number of students at the beginning was fifty, it gradually
increased to eighty and later one-hundred-fifty. The full course lasted five

Rifat Pasha (1807-1856): Ambassador to Vienna in 1837, Foreign Minister; Haydar
Efendi: Undersecretary and chargé d’affaires to Tehran Embassy; Billurfi Mehmed
Efendi: The first Director of Telegraph, employee in the Foreign Office; Agah Efendi
(1832-1885): Young Ottoman writer, founder of the newspaper, Terciimdn-1 Ahvdl,
Ziya Pasha (1825-1880): Tanzimat author (Young Ottoman); Sadullah Pasha:
Ambassador to Berlin; Mehmed Bey (1843-1874): Young Ottoman; Miinif Efendi
(Pasha) (1830-1910): Founder of the Cem ‘iyyet-i Ilimiyye-i Osmdniye (Ottoman
Scientific Society), author; Ethem Pertev Pasha (d. 1837): Tanzimat poet; Mehmed
Sekip (d. 1855): Ambassador to London, Foreign Minister, Ambassador to Vienna;
Ahmed Arifi Pasha: Grand Vizier. Bilim.
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years, later six. The staff was composed of a director, two inspectors, two
Arabic language teachers, a Turkish teacher, and three teachers for French,
history, geography and mathematics. It was al-Tahtawi who drew up the system
and curricula of the school and devoted himself to the project. The school
produced its first graduates in 1839. Some of them were teachers of Arabic or
French, while others were primarily translators. The number of works translated
by students and their teachers was extremely high and this made the school
pivotal both in the translation movement and the modernization of Egypt. With
his students, al-Tahtawi translated many books, most of which were military
and scientific in nature, followed by historical and literary works, into Turkish
and Arabic.'"’

The first graduates of the School were to staff the Qalam al-Tarjama
(The Translation Office), set up in 1842 under the direction of al-Tahtawi and
annexed to the School of Languages. This office was established to translate
the necessary textbooks for the schools and produce French teachers. The
Office was divided into four departments. The first department, headed by al-
Binbashi Muhammad Bayylimi Efendi, was responsible for the translations of
works in mathematical sciences. The second department, under the supervision
of al-Ylizbashi Mustafd Wati Efendi, was responsible for the translations of
works in medicine and the natural sciences. The third department, led by al-
Mulazim al-Awwal Khalifa Mahmiid Efendi, was to translate works in other
fields, e.g., literature, history, geography, law and logic. Finally, the fourth
department, headed by Minds Efendi, was expected to produce Turkish
translations irrespective of genre. There were sixteen employees altogether in
the Office. When the translations were completed, they were sent to the Diwdn
al-Madaris (The Council of Schools) to be read and approved for publication.

"7 Tajir, 31-32; al-Shayyal, Tarikh al-Tarjama wa al-Haraka al-Thagafiyya fi ‘Asr
Muhammad ‘Ali, 38-40, 147; ‘A. 1. al-Jamil, Madrasat al-Alsun wa Tatawwur Harakat
al-Tarjama wa al-Ta‘rib fi Misr (1835-1973) (Fayyim: Matabi® al-Nil, 1999), 8-9;
‘Abd al-Karim, Tarikh al-Ta‘lim fi ‘Asr Muhammad °‘Ali, 332-335; 1. Abu-Lughod,
Arab Rediscovery of Europe: A Study in Cultural Encounters (Princeton, New Jersey:
Princeton University Press, 1963), 41-42. For the history of the School, see, also, M.
Mahir, “Madrasat Rifa‘a,” Majallat al-Alsun li’I-Tarjama 1 (2001): 65-80; Sh. Jalal, al-
Tarjama fi al-‘Alam al-‘Arabi al-Waqi* wa al-Tahaddi fi Daw’ Mugdrana Ihsdiyya
Wadiha al-Daldla (Cairo: al-Majlis al-A‘la 1i’l-Thagafa, 1999); A. Khaki, “The School
of Languages (Madraset El-Alson),” Majallat Madrasat al-Alsun al-‘Ulyd (May, 1960):
12-16; ‘A. al-Rafi‘1, ‘Asr Muhammad ‘Ali, 6" ed., (Cairo: Dar al-Ma‘arif, 2001), 440-
441.
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The Office was closed in 1849 at the time of the closure of the School of
Languages under ‘Abbas I (reigned 1848-1854)."**

The School of Languages existed for approximately fifteen years and
gave rise to a generation of intellectuals who were proficient in both Arabic and
a foreign language (generally French) and who would serve in the country’s
administration. The number of books translated by its students and teachers was
an enormous stimulus to the culture of modern Egypt and other Arab countries.
Until the death of Muhammad °‘Ali Pasha, almost one hundred students
graduated from the School. By the mid-nineteenth century, translations in
medicine and other sciences formed the basis of the new medical institutions in
the country. Besides scientific books, works on history, geography, law and
sociology were translated. The history of the School of Languages is closely
connected with the history of modern Egypt. The School of Languages gave the
country excellent translators, editors, writers, teachers and administrators.

However, under the reign of Muhammad ‘Al Pasha’s successor,
‘Abbas I, the translation movement declined together with the educational
system of which it was an integral part. Many schools were closed; the student
mission in Paris was recalled. With the closure of the School of Languages and
the Translation Office, the translators, who were part of the School and the
Office, were reassigned to other departments of the government.'* During the
reign of Sa‘ld Pasha (reigned 1854-1863), some schools were reopened and two
important edicts were issued. According to these edicts, court procedures were
to be held in Arabic, where only Turkish was allowed before; and for the
translations of letters coming from the consulates to the Cairo and Alexandria
Diwans regarding the claims of foreigners, a new office, called the Agldm al-
Ifranki (The Foreign Office), was to be set up. In addition, it was to facilitate
European-Egyptian trade wherever there was a need for translation of legal
documents. This, in turn, led to an interest in European legal works. A few
book-length translations were done during these years by the graduates of the

150

School of Languages.

'S Tajir, 33; al-Shayyal, Tarikh al-Tarjama wa al-Haraka al-Thagdfiyya fi ‘Asr
Muhammad ‘Ali, 42-44; al-Jami‘l, 10; ‘Abd al-Karim, Tdrikh al-Talim fi ‘Asr
Muhammad ‘Ali, 339-344; Taritkh al-Ta ‘lim fi Misr min Nihdya Hukm Muhammad ‘Ali
ila Awdil Hukm Tawfiq 1848-1882: ‘Asr ‘Abbds al-Awwal wa Sa‘ld 1848-1863, v.1
(Cairo: Matba“at al-Nasr, 1945), 58-61.

149 Tajir, 71-72.

10 Tajir, 77-79; Abu-Lughod, 42-43.
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ACA

With the reform policies of Khedive Ismé‘il (reigned 1863-1879) many
native and European schools were opened. Among these was the Madrasat al-
Idara wa al-Alsun (The School of Administration and Languages) in 1868.
Isma‘l also entrusted al-Tahtawi with the re-establishment of the Translation
Office (Qalam al-Tarjama). The duration of a full education was four years.
The School had two objectives; one was the study of Western and Eastern
languages and the other was the study of law, which gained more emphasis
over time. However, since the main interest of the school and the Translation
Office was in the translation of official documents, the School of Languages
was detached from the School of Administration in 1878 and reopened as a new
school. A full course in this new school lasted two years and the number of
students was around twenty. The School was composed of two sections, each of
which had three classes in French, English and German, of which German was
the least popular. The students who studied German had to study French as
well, while the students in the other two classes only studied the language they
wanted to specialize in. Later on, German was scrapped and was replaced by
Turkish in an optional course. The other languages taught were, apart from
French and English, Arabic and Italian. Since the School did not produce
enough translators, Syrian and other foreign translators were employed by the
School. The School of Languages was eventually closed down in 1885 under
the British occupation, as were so many others. It was revived as a Translation
Office in 1889, and then incorporated in the Madrasat al-Mu ‘allimin al-
Khidiwiyya, which would later become the Madrasat al-Mu ‘allimin al- ‘Ulya.
The School of Languages per se was reopened only in 1951 and it still operates
today as a faculty of Ain Shams University in Cairo.""

From 1863 onwards, many European works, mainly on French law,
European history, and studies of Egypt and the Arab world were translated into
Arabic. The translation of the Code Napoléon and the French Commercial Code
shows the new direction that translation activity took and how it contrasts with
that of the early years under Muhammad ‘Ali Pasha." Some aspects of
European art and literature were also introduced to the reading public through

SUA. ‘L Abd al-Karim, Tdrikh al-Ta ‘Tlim fi Misr min Nihdya Hukm Muhammad ‘Alf ild
Awdil Hukm Tawfiq 1848-1882: ‘Asr Ismd ‘il wa al-Sanawdt al-Muttasila bihi min
Hukm Tawfig 1863-1882, v.11 (Cairo: Matba‘at al-Nasr, 1945), 143-150, 546-565, 568-
569; al-Jami‘i, 25-28, 34; M. Moosa, The Origins of Modern Arabic Fiction, 2™ ed.,
(Boulder & London: Lynne Rienner Publishers, Inc., 1997), 7-13; Tajir, 82-84, 115-
117.

152 Moosa, The Origins, 7, 13.
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translations at the end of the period under discussion. The new schools,
especially the School of Law and the School of Languages, would produce the
future intellectuals, government personnel and political leaders of the country.
After the reign of Isma‘1l, it is true, there was a noticeable decline in official
encouragement and support for translation work. However, the translation
movement continued intensively in all branches of sciences, albeit with a
greater emphasis on translations from English.'>

4. The Academy of Knowledge (Enciimen-i Ddnis): 1851

In 1845, a temporary Commission (Meclis-i muvakkat) was charged
with taking steps towards improving the existing education system and drawing
up plans for public education. The commission prepared a report (mazbata).'™
In it, recommendations were made for: improvement of the curriculum and
instruction in primary (stbyan) and secondary (riigdiye) schools; the
establishment of a university (ddrulfiiniin) and an academy to prepare textbooks
for the university whether in translation or as original work; and establishment
of a permanent council of public education (Meclis-i madrif-i umiimiyye) to
implement these recommendations. The other remarkable point of the report
was its suggestion to translate some essential works in Western and Eastern
languages into Turkish and to simplify the language in order to spread
knowledge among the people. The Commission proposed that the Academy be
composed of twenty internal and twenty external members. The ability to
translate and compose would be sufficient qualification for membership, which
would be a title of honor."

In 1846, the Council of Public Education was set up. In 1851, another
report concerning the Academy of Knowledge was written by Ahmed Cevdet
(Pasha) on behalf of the Council.'® The number of internal members increased

to forty and that of the external was unspecified. They should be competent in

153 Abu-Lughod, 43-45. For translations from English, see, for example, Latifa al-
Zayyat, “Harakat al-Tarjama al-Adabiyya min Injiliziyya ild al- ‘Arabiyya fi Misr fi al-
Fatra ma bayna 1882-1925 wa Mada Irtibdtihd bi-Sahdfa hadhihi al-Fatra,” (Ph.D.
diss., Cairo University, 1957).

"% K. Akyiiz, Enciimen-i Ddnis (Ankara: Ankara Universitesi Egitim Fakiiltesi
Yayinlari, 1975), 10; the report is to be found in pp. 32-35.

13 Akyiiz, 14-16.

13 Akyiiz, 11; for the report, see, pp. 44-49.
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Arabic and Persian or in other foreign language."’ External members, however,
were not expected to have a good knowledge of Turkish but to produce
scientific works in any language for the Academy.'” It was decided to have two
chairmen rather than one. Atiullah Efendizade Serif Efendi was proposed as
first, while Hayrullah Efendi was proposed as second chairman." Upon the
authorization of Sultan Abdiilmecid (1839-1861) on April 15, 1851, the
establishment of the Academy was announced with Cevdet (Pasha)’s statement
(beyanndme) together with the regulations of the Academy’s organization and
duties (nizamndme) and the membership list in the official gazette (Takvim-i
Vekayi ) in June 1, 1851.'%

The Academy was opened on July 14, 1851 with a grand ceremony
including the Sultan, all the ministers and members of the Academy. After the
speeches of the Grand Vizier Mustafa Resid Pasha and the second chairman of
the Academy, Hayrullah Efendi, a Turkish grammar book, Kavdid-i Osmaniye,
written by Ahmed Cevdet and Mehmed Fuad, was presented to the Sultan as
the first work of the Academy. There were ministers, statesmen, ulamd,
translators, and historians among the members of the Academy. It is said that
some of the ministers and generals were included in order to give honor and
prestige to the Academy.'®'

The Academy’s importance lay in its efforts on behalf of the linguistic
and educational reforms. It emphasized that the language and style of the
translations and original works be as simple and plain as to be understood
easily by common people. The use of strange words and ornate style had to be
abandoned. For the development of Turkish, the need was also expressed for
comprehensive grammar books and dictionaries. The Academy had to produce
textbooks for the future university whether in translation or as original work.
The importance of the Academy also lay in its promotion of the composition or
translation of historical works. Last but not least, the Academy helped the

"7 The names of the forty internal members can be found in Akyiiz, 58-61; A. U¢man,
“Enciimen-i Dénis,” DIA, v.11 (Ankara: Tiirkiye Diyanet Vakfi, 1995): 176-178.

"% The names of the external members can be found in Akyiiz, 61-62; U¢man.

%% Akyiiz, 17-19.

10 Akyiiz, 12.

ol Akyiiz, 13; R. L. Chambers, “The Enciimen-i Danis and Ottoman Modernization,” in
VIII. Tiirk Tarih Kongresi (11-15 October 1976) Kongreye Sunulan Bildiriler, v.I1
(Ankara: TTK Basimevi, 1981): 1283-1289.
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emergence of a modern élite who were the prominent supporters of the reforms
in all aspects of Ottoman culture.'®*

Because of the political instability of the time, the Academy was closed
in 1862. The members of the Academy produced, though not as much as
expected, a number of translated and original works, most of which were not
published. As for translations from Western languages; for example, Sahak
Ebru, an external member of the Academy, translated several works such as
Voltaire’s Histoire de Charles XII; Jean-Baptiste Say’s Catéchisme d’Economie
Politique under the title Ilm-i Tedbir-i Menzil (1851), the first work on
European economic theories; a work by Louis-Philippe Comte de Ségur under
the title Viiciid-1 Beserin Siiret-i Terkibi and Souvanie’s first volume of General
History under the title Tdrth-i Umiimi. He also wrote a bibliographical
dictionary in which figured some European statesmen, such as Charles-Maurice
de Talleyrand-Périgord, Franz Georg von Metternich-Winneburg, Comte de
Nessellrode and Camilo Benso di Cavour, entitled Avrupa’da Meshur
Ministrolarin Terciime-i Hallerine Ddir Risdle (1855).163

Ahmed Agribozi translated a history of ancient Greece entitled Tdrih-i
Kudema-i Yindan ve Makedonya. Todoraki Efendi translated Louis-Philippe
Comte de Ségur’s history of Europe under the title Avrupa Tdrihi. Aleko
Efendi’s Beyanii’l-Esfar is about the last Napoleonic campaigns. Mehmed Ali
Fethi, an internal member of the Academy, translated a book on geology, Ilm-i
Tabakat-1 Arz from the Arabic, which was originally written in French. It was
printed in 1853 and attracted so much attention that nine forewords (fakriz)
were written in Arabic and Turkish.'®

5. The Translation Society (Terciime Cem ‘iyyeti): 1865

In 1865, during the ministry of Ahmed Kemal Pasha (1808-1888), the
Translation Society (Terciime Cem ‘iyyeti) was established. Attached to the
Ministry of Education, its objectives were: to compose books and translate
scientific and artistic books, treatises and maps from foreign languages into

162 Berk, 29-38. See, also, E. B. Sapolyo, “Enciimen-i Danis’in tarihgesi,” Tiirk Kiiltiirii
6/67 (1968): 439-444; A. S. Levend, “Tirk kiiltiiriiniin gelismesinde derneklerin ve
kurumlarin rolii,” Tiirk Dili 17/198 (March 1968): 649-654; Chambers; U¢man; T.
Kayaoglu, Tiirkiye’de Terciime Miiesseseleri (Istanbul: Kitabevi, 1998): 49-117.

19 Berk, 37; Kayaoglu, 81-82.

1% Berk, 38; Kayaoglu, 87-88.
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Turkish for the public, and in particular, for students; to review translated
works and to fix a price for translations; and to expand the scientific
terminology in Turkish. The society consisted of eighteen men, including a
head, members, a secretary and a proof reader. The head of the Society was
Miinif Efendi and its members were: Ahmed Hilmi Efendi, Sadullah Bey, Rifat
Bey, Mehmed Sevki Efendi, Mecid Bey and Faridis Efendi from the
Translation Office; Colonel Mehmed Ali Bey; Kaymakam Nuri Bey from the
Engineering School; Omer Bey, from the Military School; Ohannes Efendi;
Alexandr Efendi, the translator of the Meclis-i Vala; Kadri Bey, Vahan Efendi,
Nuri Bey, and the proof readers Ihya Efendi and Pertev Efendi.'® Ahmed Hilmi
Efendi translated a work by W. Chambers for students, entitled Tdrih-i Umiimi,
the first volume of which was published in Istanbul in 1866. He also translated
a work by Otto Hiibner for secondary school students under the title /lm-i
Tedbir-i Servet, published in 1869. After a short time, the Society was
abrogated because of financial problems.

6. The School of Language (Mektebii’l-Lisdn): 1866

The School of Language was established on the initiative of the
Minister of Public education, Kemal Efendi, on March 26, 1866 in Istanbul. At
the start, only French was taught. Later on, courses in Greek, Bulgarian and
ingd’ (ornate prose) were added to the curriculum. The school started with
twenty students; by 1869 the number had risen to sixty-six. It is not known
when this school was closed down, but it was reopened in 1879. The period of
study was four years, with courses in Arabic, Persian and inshd’ obligatory.
The curriculum included the study of Greek, Slavic, Armenian, English,
German and Russian. These languages were optional, with the exception of
Greek and Armenian, which were obligatory as well. It was closed again at
some point, but reopened in 1883. This time the duration of the course was five
years. Besides French and inshd’, the curriculum included a wide range of
subjects, from history, geography, literature and international law to economics.
It was definitely closed down on August 18, 1892. It was decided that the
school was not successful and would be replaced by a Higher School of
166

Diplomacy.

19 Kayaoglu, 124-125.
16§ Balci, “Osmanli Devleti'nde modernlesme girisimlerine bir ornek: Lisan
Mektebi,” Tarih Arastirmalart Dergisi, Ankara, 27/44 (2008): 77-98. See, also, C.
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7. The Grand Commission of Education (Meclis-i Kebir-i Ma ‘arif):
1869

The Ministry of General Education was established in 1857 with
Abdurrahman Samf Pasha at its head. One of the articles of the Law on General
Education (Ma ‘drif-i Umiimiye Nizamndmesi) mentioned the Grand
Commission of Education (Meclis-i Kebir-i Ma‘drif); it was to remain in
function to the end of the Ottoman Empire with some changes in its staff and
competence. The Commission consisted of two departments: the department of
science (ddire-i ilmiyye) and the department of administration (ddire-i iddre).

The department of science, which had an important role in the
translation movement, consisted of a chairman, two clerks and internal and
external members. There were meetings twice every week. The number of
internal members was eight and they had to be Ottoman subjects. There was no
limit to the number of external members. One of the clerks had to know French
for correspondence with European universities. Internal members had to know
Arabic, Greek, Latin or one of the European languages, had to be able to write
Turkish and also had to show competence in some branch of science. As for
external members, they had to inform the department about their new findings
and writings. They could attend general meetings, which would be held every
three months. The directors of schools were also considered members of the
department, and if they were summoned they had to present themselves at the
department. The tasks of the department itself were: to prepare books and
treatises (whether original or translations) for public schools; if need be to
advertise in newspapers for translations or original books or to establish
societies for this purpose; to correspond with European universities; to
stimulate the development of Turkish; and after examination and affirmation of
written or translated books, to determine the wage for their authors and
translators. '*’

In the beginning, the head of the Grand Commission of Education was
Miinif Efendi (Pasha). The members of the department of science were: Kerim
Efendi, Nasuhi Efendi, Mahmud Efendi, Mustafa Vehbi Efendi, Mehmed
Efendi, Mikail Efendi, Faridis Efendi, and Konstantinidi Efendi. The head clerk
(bas katib) was Vacis Efendi, while the second clerk (kdtib-i sdni) was Hakki

Isiksal, “Tiirkiye’de acilan ilk yabanci dil okullari,” Belgelerle Tiirk Tarihi Dergisi 7
(1968): 29-31.
17 Kayaoglu, 135-136.
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Efendi.'® With the establishment of the department of science, translation
activity was incorporated into the organization of the Ministry of Education. It
still exists under different names and with different functions today.'® Among
the translations by members was Monsieur Le Mon’s French grammar under
the title Sarf-1 Fransevi,'” and Alexandr Kostantinidis Efendi’s translation of a
book about ancient Greece under the title 7drih-i Yunanistan-1 Kadim
(published in 1869).

8. The Department of Composition and Translation (7Te’lif ve
Terciime Ddiresi): 1879

After some changes in the central organization of the Ministry of
Education in 1879, a new department, the Department of Composition and
Translation (Te’lif ve Terciime Ddiresi) was set up. Thus, translation activity,
which had been conducted through a subsidiary within the Ministry, was
incorporated into the central organization of the same Ministry. With the
regulations of 1879, the Ministry was divided into five departments. Heads of
the departments were appointed from the Commission of Education, and the
existing officials were shared between these departments.

Based on these new regulations and under the supervision of the
minister of education, Miinif Efendi, as well as in keeping with the decree of
Sultan Abdiilhamid II for the translation of European books into Turkish, a
translation society was established within the Ministry of Education. Ahmed
Hamdi Efendi was appointed to its directorate and Ahmed Rifat Efendi to its
secretariat. However, because of financial shortages, the results were meager.
We do not know of any work produced by the department except the
publication of the Arabic grammar, Tarz-1 Nevin (New Method), by the director
Ahmed Hamdi Efendi."

The Ministry of Education decided to close The Department of
Composition and Translation because it failed to operate according to its
original directives and because it took up too much space in the department. It
was transferred to another department of the Ministry of Education, The
Administration of Printing. With the Administration of Printing a new

1% Kayaoglu, 137-138.
1% Kayaoglu, 148.
170 Kayaoglu, 146.
"1 Kayaoglu, 149-151.
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Commission was set up on December 31, 1881 called Enciimen-i teftis ve
mudyene hey’eti (The Commission of Inspection and Examination). The duties
of the Commission were: to inspect the books and booklets printed in Turkish,
Arabic, Persian, French, Bulgarian, Greek and Armenian in the Ottoman
territories; to censor books coming from abroad; and to inspect schools and
libraries. This the Commission did achieve, but it never produced any scientific

works.!”?

C. Learned Societies and Translation

Throughout the nineteenth century several scientific and vocational
societies, concerned with translation and spreading of science were set up. With
their regular meetings, they provided a scholarly environment for scholars,
professionals, government officials and other individuals. The precursor of
these societies in Istanbul was the Cem ‘iyyet-i Ilmiyye (Scientific Society),
activities of which could be called a kind of salon. The activities of the group
started after the return of Ismail Ferruh Efendi from London where he had been
ambassador for three years. The first meetings of the group took place in his
mansion sometime after 1815. Members were scholars such as the chronicler
and physician Sanizade Atiullah Efendi, Melekpasazide Abdiilkadir Bey, and
Kethiiddzade Mehmed Arif Efendi. The group devoted itself to scientific,
literary, and philosophical discussions and debates, and to the teaching of
individuals in a wide range of subjects. Some dignitaries and officials were also
among the participants in these discussions, some of which touched on current
events and political issues. The members of this group were mostly ‘ulama who
had studied modern science and philosophy and thus were familiar with
Western culture. They had a great many students and through them exerted a
lasting influence on future generations.'”

In 1861, the Cem ‘iyyet-i Ilmiyye-i Osmdniye (The Ottoman Scientific
Society) was established. Its foundation was largely the work of the learned
Miinif Pasha, former apprentice of the Translation Office and the translator of
several literary and philosophical Western works. The statute of the Society
was published in the first issue of the Mecmii‘a-i Fiiniin (The Journal of

172 Kayaoglu, 154-155.

'3 E. Thsanoglu, “19. Asrin baslarinda —Tanzimat dncesi — kiiltiir ve egitim hayat1 ve
Besiktas Cemiyet-i Ilmiyesi olarak bilinen ulema grubunun buradaki yeri,” in Osmanl
Iimi ve Mesleki Cemiyetleri, 43-74; Findley, Bureaucratic Reform, 130.
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Science), the Society’s journal, which was the first Turkish periodical of this
kind in the Ottoman Empire.'”* According to the statutes of the Society, its goal
was to produce and translate books, to educate the public through all possible
means and to spread science in the Empire. The society would publish a
monthly journal in which articles about science, commerce, crafts, and religious
and political questions would be published. The Society was not state-
sponsored but a private undertaking. It had three types of members, admitted
irrespective of their religion and nationality: the permanent (ddimi), non-
permanent (ddimi olmayan), and members connected through correspondence
(muhabir). The members were supposed to know Turkish or Arabic or Persian
and at least one Western language (French, English, German, Italian, or Modern
Greek) besides. There was no limit to the number of members; however, the
number of members without knowledge of a Western language was limited to
seven. The permanent members had to write articles for the Society’s journal,
and to give public courses. The other members were also expected to write or
translate books in their specialized areas. The director of the Society was Halil
Bey, ambassador to Petersburg. According to lhsanoglu, sixteen permanent
members out of thirty-three were employees and translators in the Translation
Office. The Society founded a library which was open three days a week and
also offered public classes in natural sciences, geology, history, and economics,
as well as in five foreign languages. More than thirty newspapers and journals
in Turkish, French, English, Greek and Armenian were collected by the library.
Furthermore, books on natural sciences, geography, and mechanics, maps, and
some instruments of physics and mechanics could also be found there. Readers
had to pay a monthly fee of five kurus, or thirty kurus for six months in
advance, and to be proposed by a member of the society in order to use the
library, whereas the library was free of charge to students of official schools. As
the only public library which contained about a thousand foreign language
books in sciences, it became quite famous. The Society, which was closed in
1867, contributed to the intellectual milieu of the time with its journal, library
and public classes. Although it did not publish translations or original works,
the journal of the society included several translations and adaptations on

174 About the journal, see, Y. Isil, “Bir Aydinlanma Hareketi Olarak Mecmii‘a-i
Fiiniin,” (M.A. thesis, Istanbul University, 1986); C. Aydin, “Mecmii‘a-i Fiiniin ve
Macmua-i Ulim Dergilerinin Medeniyet ve Bilim Anlayisi,” (ML.A. thesis, Istanbul
University, 1995); M. Akgiin, “Cemiyet-i [lmiye-i Osmaniye ve Mecm{‘a-i Fiinun’un
felsefi agidan tasidig1 6nem,” Felsefe Diinyast 15 (Bahar, 1995): 52-72.
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history, geology, geography, philosophy, and the natural sciences from Western
languages in its fourty-seven issues over five years.'”

We should also mention the Cem ‘iyyet-i Tibbiyye-i Osmdniye (The
Ottoman Medical Society), the first vocational society in the Ottoman Empire.
It was founded in 1866 and contributed significantly to the development of
Turkish scientific language through its translations. According to its statutes,
the main functions of the Society were to translate Western medical books and
to publish a monthly medical journal in order to publicize medical
advancements. The society prepared medical dictionaries, Lugat-i Tibbiye
(1874), and Lugat-i Tibb (1902), and translated a number of medical books into
Turkish."”

In Egypt, the first learned society, the [’Institut d’Egypte, was
established following the French invasion of 1798 by Napoleon. The French
scholars of his army conducted researches on a wide range of subjects related to
Egyptian nature, industry and history, the results of which were published in the
Description de I’Egypte. The French scientific mission expired with the
withdrawal of the French army in 1801. Then in 1836 a group of European
residents set up the Oriental Society in Alexandria with the support of
Muhammad ‘Ali Pasha. However, in 1859 it was replaced by a new society, the
Institut Egyptien, founded at the initiative of Sa‘idd Pasha. The Institute, which
moved from Alexandria to Cairo in 1880, organized regular meetings, offered
lectures by fellow members, and published a regular Bulletin. There were three
kinds of membership: titular, associate and correspondent. Although the early
members of the Institute were mostly resident Europeans, there were also a few
Egyptian members such as al-Tahtdwi and Mahm(d al-Falaki. The most
important obstacle to reaching the Egyptian public was the language of the
Institute, which was French. However, it was generously supported by the
government. Another significant learned society of Egypt was the Khedivial
Geographical Society (al-Jam ‘iyya al-Jiighrdfiyya al-Khidiwiyya) which was
founded by Khedive Ismé‘il in 1875 to encourage historical and geographical
research. As in the case of the earlier Institute, the membership of the Society

'3 E. ihsanoglu, “Cemiyet-i [lmiye-i Osmaniye’nin kurulus ve faaliyetleri,” in Osmank
Iimi ve Mesleki Cemiyetleri, 197-220; Berk, 38-42; Strauss, “The millets and the
Ottoman language.”

7% N. Sar1, “Cemiyet-i Tibbiye-i Osmaniyye ve tip dilinin Tiirkgelesmesi akimi,” in
Osmanly Ilmi ve Mesleki Cemiyetleri, 121-142; Berk, 43-44, n.79.
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was predominantly European, while its working language was still French.'”’
These early societies were followed by a number of other scientific societies
during the late nineteenth and twentieth centuries.

D. Translation in Periodicals

The first periodical, an official gazette, al-Waqa’i‘ al-Misriyya (1828),
was printed in Cairo both in Arabic and Turkish. It was followed by the first
Turkish official gazette, Takvim-i Vekayi® (1831), printed in Istanbul. They
marked the birth of journalism in Egypt and Turkey respectively, and would
become an important means for the development of public opinion on social
and political reforms, and for the popularization of modern ideas. They were
followed by some early journals such as the semi-official gazette Ceride-i
Havddis (1840) in Istanbul and medical journals such as the Turkish Vekayi’t-
Tibbiyye (1848) and the Arabic al-Ya 'sib (1865) and Wdadi al-Nil (1866). By
the second half of the nineteenth century, many newspapers, journals and
magazines, printed in Cairo and Istanbul, played an important role in the spread
of knowledge, especially new ideas, throughout the Empire. Among these early
enterprises were: the first non-official newspaper, Terciimdn-1 Ahval, launched
by Agih Efendi and ibrahim Sinasi in Istanbul, in 1860; Tasvir-i Efkar,
published by Sinasi in Istanbul in 1862; and Mecmii ‘a-i Fiiniin (1861) of Miinif
Pasha. Arabic language newspapers also began to appear at this time: Faris al-
Shidyaq launched the newspaper al-Jawd’ib, which was read throughout the
Empire, in Istanbul in 1861; Ya‘qib SarrQf and Faris Nimr founded the very
important periodical al-Mugtataf in Beirut in 1876, which was transferred to
Egypt in 1885; the periodical Rawdat al-Maddris (1870) was set up by ‘Ali
Mubarak and later on edited by al-Tahtawi; and al-Ahrdm was launched by the
Tagqla brothers in Alexandria in 1875."®

""" A. Gorman, Historians, State and Politics in Twentieth Century Egypt: contesting
the nation (London: Routledge Curzon, 2003), 45-48; A. A. Ziadat, Western Science in
the Arab World: The Impact of Darwinism, 1860-1930) (London: Macmillan Press,
1986), 12; ‘A. al-Réafi‘l, ‘Asr Isma il, 4™ ed., v.1 (Cairo: Dar al-Ma‘arif, 1987), 244-
248.

78 For the history of Press, see, Le comte Philippe de Tarrazi, Tarikh al-Sahdfa al-
‘Arabiyya (Beirut: al-Matba‘a al-Adabiyya, 1913); M. Hartmann, The Arabic Press of
Egypt (London: Luzac & CO., 1899). I. ‘Abduh, Tdrikh al-Tibd‘a wa al-Sahdfa fi Misr
Khilal al-Hamla al-Faransiyya (1798-1801) (Cairo: Maktabat al-Adab, 1941); I‘lam al-
Sahdfa al- ‘Arabiyya (Cairo: Maktabat al-Adab, 1944); Tatawwur al-Sahdfa al-Misriyya
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These and the other periodicals of the nineteenth century, partly by
publishing scientific and literary translations in their pages, contributed to the
spread of new ideas. They introduced simple language; they helped to develop
modern Arabic and Turkish literature and thought; and in the process
contributed to the transformation of society and politics. Some of the literary
and scientific translations or, sometimes, adaptations from Western languages,
were serialized in newspapers before they were printed in book form.

Although it is beyond the scope of our research, a quick glance at some
of these journals reveals many translations in serialized form that deserve
further investigation. For example, as early as 1845, Ceride-i Havadis
published a comedy in translation from Beaumarchais’s Barbier de Séville
under the title Sevil Berberi. In 1860 the newspaper, Ruzndme-i Ceride-i
Havadis, serialized the translation of Victor Hugo’s Les misérables under the
title Magdiirin Hikdyesi and also brought out translations from Voltaire. Tasvir-
i Efkar serialized in its early issues translations from Emmer de Vattel and
Georges-Louis Leclerc de Buffon. Mecmii‘a-i Fiiniin, for another example,
serialized translations from Rousseau as did the journal of Ebuzziya Tevfik,

Mecmii‘a-i Ebuzziya."”

In 1863, the newspaper Mir’at published Namik
Kemal’s translation of Montesquieu’s Considérations sur les causes de la
grandeur et de la décadence des Romains. Arabic journals such as al-Mugtataf
and al-Ahrdm also provided their readers with scientific and literary translations
from Western languages, particularly French. After the 1870s, with the increase
of private newspapers and journals, the translation movement gained
momentum. Most of the newspapers and journals of the time were full of

translations especially from French Enlightenment philosophers.

1798-1951, 3" ed., (Cairo: Maktabat al-Adab, 1951); A. Emin, The Development of
Modern Turkey as Measured by Its Press (New York: Colombia University, 1914).
“Matbuat,” DIA, v.28 (Ankara: Tiirkiye Diyanet Vakfi, 2003): 119-127. S. S. Kuru
(prepared by), “Yiiz senelik gazeteciligimiz,” Miiteferrika 3 (Yaz 1994): 3-47. H. S.
Keseroglu, “Bati’da ve Osmanli imparatorlugu’nda siireli yaymnlarin ortaya cikist ve
ozellikleri,” Miiteferrika 6 (Yaz 1995): 19-28. O. Kologlu, “Osmanli’daki Tiirkce dis1
basin,” Kebike¢ 2 (1995): 127-137. H. Duman, “Siireli yayinlar iizerine yapilmis tezler
bibliyografyasi,” Miiteferrika 5 (Bahar 1995): 157-177.

"7 About Ebuzziya Tevfik and his journal, see, O. Tiiresay, “Ebiizziya Tevfik ve
Mecmua-i Ebiizziya (1880-1912), Miiteferrika 18 (Kis, 2000): 87-140; A. Giir,
Ebiizziya Tevfik. Hayati; Dil Edebiyat, Basin Yayin ve Matbaaciliga Katkilar: (Ankara:
Kiltir Bakanligi, 1998); F. Giindogdu, “Ebuzziya Tevfik’in Tiirk Basimciligina
Getirdigi Yenilikler ve Tiirk Kiitiphaneciligine Katkilari,” (Thesis of specialty,
Hacettepe University, 1982).
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E. An Overview of the Nineteenth Century Translations

In the early nineteenth century, Ishak Efendi presented a long and
perhaps the most technical explanation of the Copernican theory in his
Mecmii‘a-i ‘Ulitm-i Riydziyye. By translating and summarizing contemporary
European sources, Ishak Efendi introduced new concepts and theories of
modern science to Ottomans, such as Descartes’ theory of the influence of mass
on motion and Newton’s theory on vacuum and gravity. His four-volume work,
Mecmii ‘a-i Uliim-i Riydziyye, was influential not only in Istanbul, but also in
Cairo. It was first printed in Istanbul in 1834 and then in Cairo between 1841
and 1845. In 1834, al-Tahtawi published a geographical work entitled al-
Ta‘ribat al-Shdfiya li-Murid al-Jiighrdfya in Cairo. This work was the first
book of modern geography published in Arabic in the Ottoman Empire in order
to be used in the newly established schools in Cairo. Four years after al-
Tahtawi’s book, another translation from European languages into Turkish,
Mecmii ‘a-i Fenn el-Bahriye, was printed in Bilaq."® Al-Tahtawi also translated
Conrad Malte-Brun’s Précis de géographie universelle under the title al-
Jighrdfiyya al- ‘Umiimiyya between 1835 and 1846. Another translation of a
work by Felix la Mirus under the title al-Dirdsa al-Awwaliyya fi al-Jiighrdfiyya
al-Tabi iyya by Ahmad Hasan al-Rushdi appeared in 1839."!

Tamanh Hiiseyin Efendi’s son, Emin Pasha, studied mathematics and
physics at Cambridge. Like his father, he endeavored to bring modern

180 1hsanoglu, “Introduction of Western science;” Ulken, Isldm Medeniyetinde
Terciimeler ve Tesirler, 360; Tiirkiye’de Cagdas Diistince Tarihi, 28, 52. See, also, G.
Saliba, “Copernican astronomy in the Arab east: Theories of the Earth’s motion in the
nineteenth century,” in Transfer of Modern Science, 145-155; 1. Kalayciogullar1 and Y.
Unat, “Kopernik Kurami’'nin Tiirkiye’deki yansimalary,” XIV. Ulusal Astronomi
Kongresi 31 Agustos — 4 Eyliil 2004, Kayseri, ed. by . Kiiciik, F. F. Ozeren, i. Yusifov;
available from http://193.255.235.2/~unat/yu/T16.pdf; Internet; accessed 8 October
2008. Y. Unat, “Tiirk astronomi tarihi literatiirii (1923-2004),” Tiirkiye Arastirmalart
Literatiir Dergisi 2/ 4 (2004): 103- 133; available from
http://193.255.235.2/~unat/yu/M26.pdf; Internet; accessed 8 October 2008;
“Tiirkiye’ye Cagdas astronominin girisi,” Tiirkler 14 (Ankara: Yeni Tiirkiye Yayinlari,
2002): 906-914; available from http://193.255.235.2/~unat/yu/M16.pdf; Internet;
accessed 8 October 2008; “Hoca Ishak’tan Hoca Tahsin’e ¢agdas astronominin
Tirkiye’ye girisi,” XV. Ulusal Astronomi Kongresi 27 Agustos — 1 Eylil 2006,
Istanbul; available from http://193.255.235.2/~unat/yu/T29.pdf; Internet; accessed 8
October 2008.

81 Al-Shayyal, Tarikh al-Tarjama wa al-Haraka al-Thagdfiyya fi ‘Asr Muhammad ‘AlL,
50.
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mathematics to the attention of the Ottomans and worked as an instructor at the
Harbiye School. He translated his dissertation into Turkish under the title of
Tahavviilat (Transformations) and published it, and wrote mathematical books
for secondary schools as well. Vidinli Tevfik Pasha (1832-1893) studied
mathematical sciences in Paris while he was an attaché there. He wrote a Linear
Algebra in English. Cebr-i dla, Mihanik, and Cebr-i hatti were among his
works which included translations and quotations from Western sources.'™ All
these works on mathematics were written for the newly established schools.
Works in the natural sciences and medicine were also translated or written for
the modern hospitals and new schools of medicine.

In Egypt, Ibrahim Edhem Bey translated two works of the French
mathematician Legendre into Turkish: Kitdbu Usiili’l-Hendese (Eléments de
géométrie), published in 1836 (it was also translated into Arabic) and Makalait
al-Handasa, published in the same year."™ The first medical work was
translated into Arabic from a work by Bayle under the title al-Qawl al-Sarih fi
‘llm al-Tashrth by Yuhannad ‘Anhdri and published in 1832. In the School of
Medicine, there was a group of teachers from al-Azhar, who checked the
translations, edited them and sometimes invented better terms for the new
concepts. Over a period of five years there appeared a kind of medical
dictionary “Vocabulaire” composed of more than 6000 words. Father Rafa‘il
Zakhir’s Italian-Arabic dictionary al-Qdmiis al-Itali wa al- ‘Arabi (Dizionario
Italiano e Arabo) was among the first books printed by the Biilaq press in 1822.
Other dictionaries printed in Blillaq as early as the 1830s were Persian-Turkish
and Turkish-Arabic dictionaries besides the ones in the field of medicine.'™
Early French-Turkish dictionaries such as Bianchi’s were also composed at the
same period.'®

Translations of Western historical works first appeared in Egypt. The
first one was Sanizdde Mehmed Ataullah Efendi’s (d.1826/1827) translation
from French into Turkish, Vesdydndme-i Seferiyye. It consisted of the Prussian

'82 Ulken, Islam Medeniyetinde Terciimeler ve Tesirler, 359-360; Tiirkiye'de Cagdas
Diisiince Tarihi, 27-28.

183 1hsan0glu, Musir’da Tiirkler, 122-125. S. M. H. ‘Abd al-Raziq, “Arabic sciences
since the beginning of the nineteenth century,” BSOAS 2 (1921-1923): 249-762.

'8 Al-Shayyal, Tarikh al-Tarjama wa al-Haraka al-Thaqgdfiyya fi ‘Asr Muhammad ‘AlL,
20, 77, 185-194.

185 About the early Turkish dictionaries, see, for example, H. Hatemi, “Fransizca-
Tiirkce ilk sozlikler (Rhasis, Hindoglu, Bianchi Sozliikleri),” Tarih ve Toplum 2
(1984): 430-431.
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King Frederick the Great’s advice to his generals. Published in 1822, it was the
first book issued by the Biildq press.'® The second translation in the field of
history was Yakovaki Efendi’s translation of Russian History, Katerina Tarihi
(Histoire de 'impératrice Catherine Il de Russie, précédée d’un court apercu
de ’histoire de la Russie depuis son origine), first published in 1829, as we
mentioned earlier.'”” These early Turkish translations were followed by others
about Napoleon Bonaparte and the history of France and Italy.'®

The first work on the history of ancient philosophy had been translated
into Arabic and published in Cairo in 1836 under the title Tdarikh al-Faldsifa
al-Yiandniyyin, aw, Mukhtasar Tardjim Mashdhir Qudamad’ al-Faldsifa
(Histoire des anciens philosophes). In 1838, an Arabic translation from the
French by Mustafa Sayyid Ahmad al-Zarabi and others was printed under the
title Biddya al-Qudamd’ wa Hiddya al-Hukamd and contained a foreword by
al-Tahtawi. In 1841 and 1845 two works of Voltaire were translated into
Arabic: the first one was Matadli* Shumils al-Siyar fi Waqad’i‘ Karliis al-Thani
‘Ashar (Histoire de Charles XII, Roi de Suéde), translated by Muhammad
Mustafa al-Bayya‘; and the second one was al-Rawd al-Azhar fi Tdrikh Butrus
al-Akbar (Imbardtiir Muskii) (Histoire de l'empire de Russie sous Pierre le
Grand), translated by Ahmad ‘Abid al-Tahtdwi. By the second half of the
nineteenth century a Turkish translation of a book on America was also printed
in Cairo."” In 1879 Hidayet Ahmed translated a work about the history of
philosophy by Emile Faguet under the title Yeni Felsefe Tarihi: Meshur
Filozoflar, published in Istanbul.'”

The first book on logic was translated from French into Arabic in 1838
under the title Tanwir al-Mashriq bi-‘llm al-Mantiq. The first Turkish

186 1hsan0glu, Msir’da Tiirkler, 26.

"7 It was reprinted in 1831 under the title /kinci Katerina nam Rusya Imparatoricenin
Tarihi.

'8 For example, Tarikh Nabilyin Bindbarta (Extrait du Mémorial de Saint-Héléne),
Balaq, 1832; Tarih-i Ndbulyiin Biindbarta, translated from the memoirs of Duc de
Rovigo into Turkish in1834; Tdrih-i Dawla [tdlya, translated into Turkish by ‘Abdullih
Aziz Efendi in 1834. An Arabic translation of the last work was done by ‘Abdulldh
‘Aziz and Hasan Fahmi in the same year under the title Tdrikh Dawla Italiyya fi Baydn
al-Ihtilal al-Waqi‘ fi al-Mamalik al-Uriibbiyya bi-Zuhiir Nabilyin Bindbarta.

'8 Tarih-i Amerika was the translation of William Robertson’s History of America by
Ali Riza Efendi in 1858. It was reprinted in Istanbul in 1880.

19 For the other translations in the field of history, see, for example, al-Jami‘l, 15-23;
al-Shayyal, Tarikh al-Tarjama wa al-Haraka al-Thaqdfiyya fi ‘Asr Muhammad ‘Ali,
166-168.
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translation in this field was Miftdhu’l-Fiiniin from a work written by Pasquale
Galuppi. It was published in 1868 in Istanbul. The translator is unidentified.
Father Rafa‘il Zakhar (1759-1831), who entered the service of Muhammad ‘Ali
Pasha as a translator in 1816, translated Machiavelli’s Il principe into Arabic
upon the order of the Pasha. One of the earliest philosophical translations from
the West, it is now preserved in the Egyptian National Archives."”' It was
translated into Turkish in 1834 by Ishak under the title Terceme-i Prens. Later
in the nineteenth century Haydar Rifat Bey started to translate it in the journal
Zeka but could not complete it.

In 1869 a work on political economy by Otto Hiibner was translated
into Turkish by Mehmed Midhat entitled Ekonomi Terciimesi: Fenn-i Idare.
Another Turkish translation was done in 1869 from a work by Benjamin
Franklin under the title Tarik-i Servet ez Hikmet-i Rikardos by Bedros
Hocasaryan.'”*

Fénelon’s Les aventures de Télémaque was among the first literary and
philosophical books translated from Western languages. In his La Turquie
actuelle, Ubicini states that in the first half of the nineteenth century Les
aventures de Télémaque was the most popular classic among Levantines in the
metropolis, and that it was translated into many languages such as Turkish,
Arabic, Persian, Greek, Armenian, Kurdish, Georgian, Russian, Tatar,
Bulgarian, Romanian and Albanian. He also mentions that he had been shown
an album by the Russian attaché in Istanbul with the beginning of the
Télémaque in seventeen or eighteen languages. He says that his landlord knew
the most beautiful passages of the Télémaque by heart, but he had stopped
reading at a certain point; instead he was reading Alexandre Dumas again and
again.'” We read in Ahmed Refik’s Tarihi Simdlar that the Turks’
acquaintance with the Télémaque went back to the eighteenth century.
According to the French ambassador, General Aubert du Bayet, Moral es-
Seyyid Ali Efendi translated the Télémaque into Turkish to learn French before
he travelled to France.'* Besides, the students sent to France for their education
played an important role in the introduction of the Télémaque to the Ottoman

1 Moosa, The Origins, 96; The National Archives of Egypt, MS: Tarikh, 435. Another
Arabic translation is said to be done by Don Raphael in 1832 under the title, Kitdb al-
Amir. In 1912, another translation is done by Muhammad Lutfi Jum‘a in Cairo.

192 There are also translations from Benjamin Franklin in periodicals, see, for example,
Mecmii ‘a-i Ebuzziya (1880).

193 A Ubicini, La Turquie Actuelle (Paris: Librairie de L. Hachette et Cic., 1855), 457.
% A. Refik [Altinay], Tdrihi Simalar (istanbul: Kitabhane-i Askerd, 1331), 63-64.
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world. Most of the Turkish intellectuals of the nineteenth century were familiar
with the Télémaque and some of them had an original copy of it in their
libraries.'” It was read in French schools, and a course, named Télémaque, was
offered in the school of medicine." It was translated into Turkish by Yasuf
Kamil Pasha in 1859. Having been widely circulated in manuscript form in
Ottoman salons for three years,"” the translation was finally published in 1862.
The Télémaque was thus a unique phenomenon: translated by different authors,
the translations were printed many times, and extracts were published in
journals, as will be seen in the next chapter.

In 1859, some dialogues from Fénelon were translated into Turkish in
Muhaverdt-1 Hikemiyye, the translation by Miinif Efendi (Pasha). This work
consisted of eleven dialogues from Fénelon, Fontenelle and Voltaire. Two of
these dialogues were taken from Fénelon’s Dialogues. Thus, Fénelon had been
introduced to Ottoman readers before the first publication of the Télémaque
translation. Two other translations also into Turkish from the work of Fénelon,
appeared in 1876 and 1888: Megdhir-i Kudemda-i Feldsifenin Terciime-i Halleri,
translated by Yanyali K. Siikrii, and Hikdye-i Aristonous, translated by Resad.
In 1880, an article about Fénelon was published in the journal Sark, and many
fragments from his writings were quoted in Turkish journals.'” Ahmed
Midhat’s Kissadan Hisse, published in 1870, consists of eighteen extracts from
Aesop, eleven from Fénelon, one from Voltaire and fifteen passages written by
Midhat himself."”

As for the Arabic translations from Fénelon, the first translation was
done by Rifa‘a al-Tahtawi in the 1850s under the title Mawdqi‘ al-Afldk fi
Wagqad’i‘ Tilimak (Les aventures de Télémaque), which was published in 1867 in
Beirut. In 1885, Jurji Shahin ‘Atiyya made another translation of it under the
title Waqa’i‘ Tilimak, again published in Beirut. There were also some Arabic

%5 M. K. Ozgﬁl, “Yusuf Kamil Pasha’nin Terciime-i Telemak’1,” Erdem 40/14 (Ocak
2002): 193-241.

1% Qzgiil. R. Tahsin, Mir’dt-1 Mekteb-i Tibbiyye (Dersaddet: Kader Matbaasi, 1328),
26.
7S, Mardin, The Genesis of Young Ottoman Thought: A Study in the Modernization of
Turkish Political Ideas (Syracuse, NY: Syracuse University Press, 2000), 241.

19 Fénelon, “Terciime-i Hal: Fénelon {D,” Sark 1/8 (1298/1881): 189-191. For some
translations from Fénelon, see, for example, Fénelon, “Iki Tilki,” Afdk 6 (1 Muharrem
1300/1882): 278-280; Fénelon, “Duc de Bourgenge’a mektub,” Afdk 7 (1882): 321-
323.

' Berk, 69.
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translations which were not published and we will deal with them in the next
chapter. In 1909 another translation was published in Cairo by Salih Hamdi
Hammad from a book by Fénelon about the education of girls: it appeared
under the title Tarbiyat al-Bandt.

Muhaverat-1 Hikemiyye (Philosophical Dialogues) was translated into
Turkish by Miinif Pasha in 1859. It consisted of two dialogues from Fénelon’s
Dialogues, viz., “Démocrite et Héraclite and Le connétable de Bourban et

.99

Bayard;” a dialogue from Fontenelle’s Dialogue des Morts, “Erostrate et

’

Démetrius de Phalére;” six dialogues from Voltaire’s Dialogues et entretiens
philosophiques and two dialogues from an undisclosed source.”” Through these
translations, new themes were introduced to Ottoman readers in a different way,
namely, through the medium of philosophical conversations. In the second half
of the nineteenth century other works had been translated from Voltaire, not to
mention extracts in various journals.*”' According to Ozege’s catalogue the first
Turkish translation of Voltaire’s work in book form was published in 1869 in
the Armenian alphabet under the title Mikromega (Hikdye-i Filozofiyye). In
1871 Ahmed Vefik Pasha translated his Micromégas under the title Hikdye-i
Hikemiyye-i Mikromega. The catalogue also mentions another translation of
Voltaire’s Alzire for which no translator or date is mentioned.

At the beginning of the 1860s, two translations appeared in the
newspaper Tasvir-i Efkdr. The first one was Emer de Vattel’s Le droit des gens,
translated under the title Hukiik-1 Milel and serialized from 1865. The second
one was Buffon’s Histoire naturelle under the title Tdrih-i Tabii, which began

20 For the names of Voltaire’s dialogues in the translation, see, Mardin, 234-235.
Ulken, Tiirkiye’de Cagdas Diisiince Tarihi, 68.

20! For translations from Voltaire, see, for example, Voltaire, “Meshur Voltaire’in
makalatindan tercime olunan tabiat ile bir feylosofun muvaheresidir,” trans. by Miinif
Pasha, Ruzndme-i Ceride-i Havddis, 89 (22 Saban 1277/5 March 1861): 1-2; Voltaire,
“Hikaye-i Hikemiyye-i Mikromega.” Diyojen 11/62-67 (15 Tistin-i evvel 1287 — 2
Tisrin-i sani 1287 / 1871); Voltaire, “Volter’in hal-i ihtizarinda soyledigi bir kit’anin
nazme-i tercumesi,” Mecmii ‘a-i Ebuzziya 1/7 (15 Zilhicce 1297/1879): 212; Voltaire
“Voltaire’in asarindan bir fikra” Mecmii ‘a-i Ebuzziya 11/20 (1 Receb 1298/1881): 634-
637; J. J. Rousseau, Voltaire, La Fontaine, Bousseut and others “Ciimel-i atiyyeye
Fransizca’dan terciime olunmustur,” Sark I/4 (1298/1880): 854-888; Voltaire, V. Hugo.
“Edebi ve Hikem1 bazi miildhazalar,” Sark 1/6 (1298/1881): 132. Besir Fuad was the
first to give a detailed account of Voltaire’s life in his Volter published in 1886 in
Istanbul.
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to be serialized in 1865.> It was published in book form as well. In 1881
Ebuzziya Tevfik published a book entitled Buffon, which was reprinted in 1890.
Namik Kemal translated Montesquieu’s Considérations sur les causes de la
grandeur des Romains et de leur décadence, under the title Roma’nin esbdb-1
ikbal ve zevdli and published it in the newspaper Mir’at in 1863. He also
translated his L’esprit des lois under the title Ruhu’s-Serdyi, but this was not
published.” Montesquieu’s Considérations was translated into Arabic by
Hasan al-Jubayli bin ‘Ali under the title Burhdn al-Baydn wa Baydn al-Burhdn
[t Istikmal wa Ikhtildf Dawla al-Riimdn and published in Cairo in 1876.

The other influential philosopher in late Ottoman intellectual circles
was J.J. Rousseau.”” Edhem Pertev Pasha (1824-1872) seems to have been the
first to have translated a work by Rousseau. In 1865, two articles appeared in
Miinif Pasha’s Mecmii ‘a-i Fiiniin about whether suicide was permissible or not.
They consisted of two letters exchanged between J.J. Rousseau and Lord
Edward.”® In 1872, Edhem Pertev Pasha translated a verse stanza from
Rousseau and published it in the journal Ciizdan under the title Bekd-yi Rith. In
1873, another verse stanza from Rousseau, without mentioning the name of the
translator, appeared in the same journal.”® Le contrat social was translated by

22 Emmer de Vattel, “Hukik-1 Milel (le droit des gens),” Tasvir-i Efkdr (4 Safer 1279-
17 Muharrem 1282 / August 1, 1862- June 12, 1865); Georges-Luis Leclerc de Buffon,
“Tarth-i Tabii (Histoire naturelle générale et particuliére),” trans. by Hekimbasi
Mustafa Behget Efendi, Tasvir-i Efkar 1II-1V/216-248, 250, 252-255, 258-276, 286-325
(24 Safer 1281 — 4 Rebiyiilevvel 1282 / July 29, 1864 — August 27, 1865).

293 1. Habib [Seviik], Avrupa Edebiyati ve Biz: garpten terciimeler, v.I (Istanbul: Remzi
Kitabevi, 1940), 122.

204 R. Fakkar, “Comment Rousseau fut connu en Orient,” La tribune de Genéve 191

(Jeudi 16 aoiit 1962): 1.

205 « A s ~ N . Arp s A s o
J. J. Rousseau, “Baka-yi sahsi ve nev’iye hizmet azam vazaif-i insaniyyet olduguna

dair makale,” trans. by Edhem Pertev, Mecmii‘a-i Fiinin 111/33 (1281/1864): 329-346;
Lord Edward’s reponse to J. J. Rousseau, “Baké-y1 nevi ve sahsiye hizmet-i a‘zam
vazaif-i insaniyet olduguna dair makaledir (Milourd Edwar’in J. J. Rousseau’ya
cevabnamesi),” trans. by Edhem Pertev, Mecmii‘a-i Fiinin 1V/34 (Muharrem
1283/1866): 8-18.

2% There are plenty of Turkish translations from Rousseau in the journals and
newspapers of the nineteenth century. For example: J. J. Rousseau & Pascal, “Bazi
emsali hikemiyye,” Muharrir /1 (1875/1292): 32; J. J. Rousseau, “J. J. Rousseau’nun
bir miitalaas1,” Muharrir 1/4 (1292/1875): 105-108; J. J. Rousseau, “Edeba-i
hukemadan J. J. R.’nun hal-i ihtizarinda soyledigi bir kit’anin terceme-i manzimesi,”
“J. J. R’nun bir mutalaa-i hikemiyyesi,” “Kontes de Bari’nin name-i a‘malinde J. J.
Rousseau’ya dair olan ifadati” Mecmii‘a-i Ebuzziya 1/9 (15 Muharrem 1298/18
December 1880): 282-83, 111/28 (15 Safer 1300/26 December 1882): 869-876. Between
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Namik Kemal (1840-1888) under the title Serdit-i fgtimdiyye; however, it was
not published.® Ahmed Midhat (1844-1912) started to translate Le contrat
social in the newspaper Ittihdd but he could not complete it.*®® Le contrat only
be translated into Turkish in the twentieth century. Namuk Kemal also
translated Volney’s Les ruines de Palmyre but this was not published either.
Volney’s work is reported to be translated four more times by Suphi Pasazide
Ayetullah Bey, Ziya Pasha, Recdizide Ekrem Bey, and Seyfi Rasid Bey.””
While he was in Switzerland, Ziya Pasha (1825-1880) translated Rousseau’s
Emile and Les confessions (Defter-i Amal), yet, these two translations were not
published except the foreword to Emile. This foreword was published by
Ebuzziya Tevfik in 1891 in the Numiine-i Edebiydt-1 Osmdniye. In 1880s Miinif
Pasha translated a couple of letters from La Nouvelle Héloise. Mustafa Resid
included the first letter in his anthology, Miintehabdt-1 Cedide, published in
1884. Rousseau’s answer given to the question posed by The Academy of
Dijon: “Si le rétablissement des sciences et des arts a contribué a épurer les
moeurs? (1750)” was translated by Said Kemal Pasazade under the title Fezdil-i
Ahlakiyye ve Kemaldt-1 Ilmiyye in 1881.*'°

Ibrahim Sinasi (1826-1871) was very impressed by the ideas of
Fontenelle, Voltaire, Montesquieu, Condorcet and Ernest Renan.”"' In 1859, he
translated some verses from Lamartine, La Fontaine, Gilbert and Racine under
the title Terciime-i Manziime (Translation of some verses), with its French title
on the facing page, Extraits de poésies et de prose, traduits en verse du frangais
en turc, Constantinople, Imprimerie de la Presse d’orient, 1859. It was
originally printed lithographically and was republished in 1860, 1870, 1885 and
1893. The translation consisted of some selected lines from Racine’s Esther,
Athalie, Andromaque and A laudes, Lamartine’s Méditations-Souvenirs and
Recueillements poétiques, La Fontaine’s Le loup et I’agneau, Gilbert’s Sur sa
mort, and two paragraphs from Fénelon’s Télémaque in verse. Sinasi also
translated Racine’s tragedies as Trajedya Maziimesi. Another translation was
made from works by Racine by Mehmed Niizhet under the title Fedri in 1878
in Istanbul. In 1875 Rufat translated another work of La Fontaine with the name

1882 and 1886, letters from his Nouvelle Héloise were translated by Ali Bey Efendi and
serialised intermittently in Mecmii ‘a-i Ebuzziya.

*7 Habib, v.11, 132.

2% Ulken, Tiirkiye’de Cagdas Diigiince Tarihi, 105, n. 12.

299 Ulken, Islam Medeniyetinde Terciimeler ve Tesirler, 362.

*19 Habib, v.I1, 132-133.

2 Ulken, Tiirkiye’de Cagdas Diisiince Tarihi, 67.
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Giirk-i Kaza, while Recdizdde Ekrem Bey likewise translated some fables by
La Fontaine.'” Lamartine’s Geneviéve and Raphaél were translated into
Turkish in the last quarter of the nineteenth century.””” Edhem Pertev Pasha’s
Tifl-1 Naim, the translation of Victor Hugo’s Les feuilles d’automne, is said to
be the second verse translation in Turkish.”'* In 1879, Semseddin Sami
translated Victor Hugo’s Les misérables under the title Sefiller, but he could not
complete it. It was completed by Hasan Bedreddin and published in 1908. After
1874 more translations from the work of Hugo were published in Istanbul,
Arabic translations seem to have been published in Cairo in the early twentieth
century.

After historical, philosophical and verse translations there came
translations of novels, stories and stage plays. The literary translations mostly
covered second-rate romantic fiction and later thrillers, and spy, detective and
mystery stories. These translations introduced Ottoman readers to Western
literary techniques, models and genres, and had an ever growing influence on
both the Arabic and Turkish languages, culture and literature.”” With the
growth of non-governmental journalism during the second half of the
nineteenth century, short stories and novels were serialized in daily, weekly,
and monthly journals and newspapers, and thereby popularized not only in
Istanbul and Cairo, but also in the other great centers of the Empire.”'® It is
difficult to give a complete list of dramas, novels and romances translated into
Arabic and Turkish during the late nineteenth and early twentieth centuries, for
many of them are lost, and while some of the journals or newspapers in which

212 Berk, 62-64. Ulken, Islam Medeniyetinde Terciimeler ve Tesirler, 362.

13 A translation from Lamartine appeared in Afdk (1882/1 Muharrem 1300) under the
title “Mevt.”

214 Berk, 64.

215 Moosa, The Origins, xi. For the development of novel in Egypt, see, M. Moosa,
“The translation of western fiction into Arabic,” Islamic Quarterly XIV/4 (1970): 202-
236; H. Péres, “Les premieres manifestations de la renaissance littéraire arabe en Orient
au XIXe siecle,” “Le roman, le conte et la nouvelle dans la littérature arabe
moderne,”AIEO 1 (1934-35):233- 256, 3 (1937): 266-337; M. Peled, “Creative
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many were serialized are no longer available, others still have to be scanned.
Furthermore, translators sometimes did not mention the author’s name or the
title of the original book.>'’

Daniel Defoe’s Robinson Crusoe was translated into Arabic by an
anonymous translator in Malta in 1835.*"® Whether from this version or not, in
1863, the chronicler Ahmed Lutfi Efendi translated Robinson Crusoe into
Turkish under the title Hikdye-i Robenson from an Arabic intermediary.*”
Semseddin Sami translated it into Turkish from the French in an abridged form
in 1884. According to Ozege’s catalogue, there were other Turkish translations
by Mehmed Ali, by Halil Hamid in 1916, and by Siikrii Kaya in 1923.

Alexandre Dumas Pere’s Le comte de Monte-Cristo was translated into
Turkish by Teodor Kasab in 1864, and afterwards serialized in the periodical
Diyojen. Dumas Pere was among the most translated and read authors. It
achieved such a success among Ottoman readers that Ahmed Midhat wrote a
nazire to Monte-Cristo under the title Hasan Melldh in 1875. After 1871
translations from works by Dumas Pére appeared one after another.” Le comte
de Monte-Cristo was also translated into Arabic by Salim Sa‘b and serialized in
the periodical al-Sharika al-Shahriyya (Monthly Enterprise). Bishara Shadid
translated the same work in Cairo in 1871. Dumas Pere’s Les deux Dianes was
translated and published serially in al-Ahram in 1881. Up until the 1910s, some
twenty-five novels by Alexandre Dumas Pére were translated into Arabic.”'

In 1870 Emin Siddik translated Bernardin de Saint-Pierre’s Paul et
Virginie into Turkish and serialized it in the newspaper Miimeyyiz. It was not
completed but was later published in book form. Another translation was done
in 1893 by Osman Sendi [Erdemgil] under the title Pol ve Virjini. Muhammad
‘Uthman Jalal al-Misri made an Arabic translation from a work of Bernardin de
Saint-Pierre under the title Al-Amdni wa al-Minna fi Hadith Qabill wa Ward
Janna in 1871 in Cairo. Swift’s Gulliver’s Travels was translated into Turkish
by Mahmud Nedim Efendi in 1872 and published in Istanbul.”** Recizade
Mahmud Ekrem translated Silvio Pellico’s Le mie prigioni from its French

27 Moosa, The Origins, 32, 93-94.

218 Moosa, The Origins, 96-97.

19 1t was republished in 1866, 1869, 1870, 1871, 1874 and 1877.

2201 ike, Polin (1871), Serobino ve Selestini (1873), Mohikan dé Pari (1875), Pol Jon
(1878), and Kadinlar Muharebesi (La Guerre des femmes) (1880). Habib, v.II, 238,
287.

22! Moosa, The Origins, 103.

%22 Habib, v.II, 140, 149.
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translation Mes prisons and first serialized it in the Terakki newspaper in 1869
under the title Mahbeslerim; afterwards it was published as a book in 1874.*%
Recaizade also translated Chateaubriand’s Afala which was first serialized in
Hakayiku’l-Vekayi ‘ in 1869.7* It was published as a book in 1871 and reprinted
in the next year. Chateaubriand’s Les aventures du dernier Abencérage was
translated in 1880 by A. Tahir under the title /bn Serac-1 Ahir (Endiiliis’e
dair).225

Among the most translated authors in the Ottoman world were Paul de
Kock and Jules Verne. From the 1870s, more than twenty books of Paul de
Kock were translated into Turkish.”® Besides ethical lessons and wisdom, Jules
Verne’s novels provided scientific and geographical information to the younger
generation. Probably for this reason, these translations became very popular, so
much so that some translators, like Ahmed Thsan, devoted their life to them.
Jules Verne’s books continued to be translated until the 1930s.*” One of the
earliest translations was published in 1875 under the title Seksen Giinde Devr-i
Alem. 1t was reprinted in 1888 and 1895. The Arabic translations of Jules
Verne’s works appeared between 1875 and 1894.%**

Xavier de Montépin’s Les mysteéres de [’Inde was translated into
Turkish by Siileyman Vehbi and Manuk Giimiisciyan in 1874 under the title
Esrar-1 Hind. Up until the 1910s about thirty works were translated from the
writings of Montépin. In 1880, Mahmud Sevket translated Abbé Prevaut’s
Manon Lescaut. Later translators of this work included Nuri Seyda, I.
Panayotidis and Hasan Bedreddin, according to the entries in Ozege catalogue.
As of 1879 Ahmed Midhat had translated ten books by Alexandre Dumas Fils.
More translations of his work appeared from 1880 onwards.” Lesage’s Gil
Blas was translated by Istepan under the title Sergiizest-i Jil Blas in 1880. After
the 1880s a great number of other books were translated into Arabic and
Turkish. Among the writers who were mostly translated were: Eugene Sue,

>3 Habib, v.II, 284.

224 Berk, 66.

>3 Habib, v.II, 148.

226 For example, Evienmek Ister Bir Adam (1873), U Yiizlii Bir Kar1 (1877), Giistav
(1877), Madam Blakizkof Yahut Fitne-i Cihan (1878), and Loranten Yahut Seadet
Yiiziinden Felaket (1881).

**7 Habib, v.II, 243-247.

228 Moosa, The Origins, 103.

** Among them were: Ld Dam O Kamelya (1879), Antonin, Bir Kadimn Hikdyesi and
Incili Hanum, all published in 1880.
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George Ohnet, Hector Malot, Emile Barbieux, Emile Richbourg, Pierre
Zaccone, Jules Mary, Michel Zévaco, René LeSage, Ann Ward Radcliffe,
Emile Zola, Arthur Conan Doyle, Ponson du Terrail, Paul Segonzac, Maurice
Leblanc, Mary Jules, Michel Morphy, and Charles Mérouvel.” There were
also translations from the German, Italian, Russian and English either directly
or through French versions. >’

As in the case of the novel, drama entered the Ottoman world as a new
genre through contacts with Europeans and translations. Carlo Goldoni’s pieces
were among the first to appear, but it was Moliere’s plays that were most often
translated. Ahmed Vefik Pasha (1823-1891) translated sixteen plays into
Turkish, the majority of which were adaptations. His translations were first
printed in Bursa where he was provincial governor between 1878 and 1882, and
later by the Matbaa-i Amire in Istanbul. His success may have been due to the
fact that the French scenes in these plays were changed into Islamic-Turkish
ones. We should also add the translations of Teodor Kasab and Ali Mirza
Habib, Giilli Agob, Mehmed Hilmi and Ziya Pasha from the works of
Moliére.* In Egypt on the other hand, the theater was introduced during the
reign of Khedive Isma‘il. In 1868, he founded the Masrah al-Komedi (Théatre
de la Comédie), and in 1869 built a Western-style opera house, Ddr al-Opera
(Théatre Khédivial de I’opéra) where Verdi’s Rigoletto and Aida were enacted.
Although the plays were in foreign languages at first, later on mostly French
but also English works were translated into Arabic or Turkish. Muhammad
‘Uthméan Jalal (1829-1898), who was a pupil of al-Tahtawi in the School of
Languages, translated many plays into colloquial Egyptian Arabic, including
Moliere’s Le Tartuffe, Les femmes savantes, L’école des maris, L’école des
femmes, and Les fdcheux, Bernardin de Saint-Pierre’s Paul et Virginie, La
Fontaine’s fables under the title al-‘Uyin al-Yawdqiz fi al-Amthdl wa al-
Mawid ‘iz, and Racine’s tragedies, namely Esther, Iphigénie, Alexandre Le
Grand** Both Ahmed Vefik Pasha’s and ‘Uthmén Jalal’s translations were
mostly adaptations. Their translations were meant to be both instructive and

230 Moosa, The Origins, 103, 105.

>! For Arabic translations from English, See, Muhammad Abdul-Hai, “A bibliography
of Arabic translations of English and American poetry (1830-1970)” JAL VII (1976):
120-150; al-Zayyat.

232 Habib, v.I1, 44-50. Some of the Turkish adaptations from Moliere were Zoraki Tabib
(1869), Zor Nikdhi (1869), Pinti Hamid (1873), Iskilli Memo (1874), Yirmi Cocuklu Bir
Adam yahut Fettan Zeman Insana Neler Yapmaz (1879), and Riyamin encami (1880).

23 Moosa, The Origins, x, 11; ‘Abd al-Raziq.
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entertaining. They did not only provide their audience with understandable and
appealing language, but also Turkicized or Egyptianized the names, scenes, and
sometimes even the themes, while advertising Western ideas.”

In the 1870s, plays by Victor Hugo, Dumas Fils and Chateaubriand
were translated into Turkish. Hasan Bedreddin and Mehmed Rauf even
translated a play entitled Hiida ve Ask, based on a work by Schiller in 1865. It
was translated from the French version entitled Intrigue et amour.
Shakespeare’s Othello was translated into Turkish in 1876 by Hasan Bedreddin
for the first time from a French version.” Later on, Shakespeare’s Romeo and
Juliet, Henry V, The Tempest, Macbeth, Julius Cesar, and Othello were
translated both into Arabic and Turkish. Thus, the most favored dramatists
translated into Turkish and Arabic were Moliére, Racine, Corneille, and
Shakespeare besides Victor Hugo and Voltaire.””” Some fables from Aesop
were among the few classics translated in the last quarter of the nineteenth
century. In 1884 Ahmed Midhat translated Xenophon’s Cyropaedia under the
title Hiisrevname from Dacier’s French version. He writes in his foreword to
the translation that “regarding the wisdom and lesson it offers, this work is
superior to Fénelon’s Télémaque.” This statement shows how the Télémaque
was celebrated among Ottoman readers.”

F. Translators of the Late Ottoman Period

If we exclude earlier official translations and some individual ones,
from the late eighteenth century onwards the translation movement went hand
in hand with the development of new educational systems both in the capital of
the Empire and its provinces. Besides being an integral part of the new
educational system, the movement was encouraged and sponsored by the state

24 Moosa, The Origins, 12; Cachia, 33-34. About Ahmed Vefik Pasha’s Moliere
translations, see, for examle, M. G. Ulugtekin, Ahmet Vefik Pasa’min Cevirilerinde
Osmanlilasan  Moliére, (MLA. thesis, Bilkent University, 2004); L. Ay, “Moliere en
Turquie et son introducteur, Ahmet Vefik Pacha,” Varia Turcica 111 (1986): 283-303.
About M. ‘Uthman Jalal and his translations, see, C. Bardenstein, Translation and
Transformation in Modern Arabic Literature: The Indigenous Assertions of Muhammad
‘Uthmadn Jalal, Studies in Arabic Language and Literature, v.5 (Wiesbaden: Otto
Harrassowitz, 2005).

3 Habib, v.II, 162.

2% Habib, v.II, 599-601; Habib, v.I, 527.

27 Moosa, The Origins, 104; ‘Abd al-Raziq.

% Habib, v.I, 69-70.
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and local governors; the translators involved were consequently employed by
the administration. By the mid nineteenth century, the number of translators
had risen to such a level that we are no longer capable of identifying them as
individuals or even say much about them as part of a larger group. More
research on this topic remains to be done in the future.

For translators active in Istanbul, it is possible to classify them under
three categories. The first one included those translators who, besides their
traditional education, learned a European language and became acquainted with
European culture either in Istanbul or during their stay as officials in European
capitals. To this group belonged Esad Efendi, Ibrahim Miiteferrika, Ismail
Efendi, Tamanli Hiiseyin Rifki Efendi and Sanizdde Atiullah Efendi. They
translated books on various modern subjects from European languages into
Turkish to be used in the newly established state schools. The second group
included graduates of the Translation Office, while the third group consisted of
students sent to Europe. Though not all of them eventually came to work as
translators, many of them contributed to the translation activity either by their
private translations or because they entered the state service. All these groups
included Muslim, Greek, and Armenian subjects of the Empire.

In Egpyt we can classify translators into four groups. The first group
included the Syrian Christians and Coptic natives of Egypt who were employed
in the service of the French army as translators. Some of these translators later
on entered the service of Muhammad ‘Ali Pasha. Among these early translators
were Father AntGn Rafa‘il Zakhiir, Yihanna ‘Anhiri, Jirj Faydal, ﬁghusﬁn
Sakakini, Ya‘qib, and Yasuf Fir‘awn* These early Syrian translators,
employed by Muhammad ‘All Pasha, translated foreign textbooks, mostly
restricted to military and scientific works, into Arabic and served as classroom
interpreters for foreign teachers.”™ By the 1870s, Syrian immigrants in Egypt
were involved in a wide range of cultural activities such as publishing
newspapers, translating European prose fiction and drama into Arabic and
transmitting European scientific thought through their periodicals.”"' The
second group was made up of orientalists who worked in the newly established
schools of Muhammad °Ali Pasha, such as Dr. Clot Bey, Dr. Perron, Koeing
Bey, Georges Vidal, Giovanni Finati, Macherreau, and Le Sage Haycer (Haysar

% Al-Shayyal, Tarikh al-Tarjama wa al-Haraka al-Thagdfiyya fi ‘Asr Muhammad ‘AL,
92.

240 Moosa, The Origins, 95-96.

2! Moosa, The Origins, 17-18.
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al-Hakim).*” The third group comprised students sent to Europe in the early
nineteenth century. They were instructed to translate French textbooks into
Arabic to be used in the Pasha’s new secondary and specialized schools.**
They were also expected to replace European instructors whose cost had
become a financial burden to the treasury. The last but the most important
group of translators was constituted of the graduates of the School of
Languages established in 1835. They were faced with almost insurmountable
linguistic problems and had to invent Arabic or Turkish equivalents for modern
European terms and concepts; nevertheless, they produced hundreds of
translations and became the pioneers of the Arabic linguistic revival. We should
also add individual translators, amateur or professional, whose number
increased during the second half of the nineteenth century with the founding of
educational institutions, learned societies, and the publication of scientific,
political, and literary journals.**

In this first chapter we have attempted to demonstrate that translation activity
was an integral and vital part of the late Ottoman culture and thought.
Beginning from the early days of its existence, the Ottoman Empire employed
translators in its administrative and commercial negotiations and
correspondence. With the expansion of its borders and its embracing of diverse
ethnicities and languages in its territories, the need for translators increased
both in interior and foreign affairs. As we tried to show, the employment of
translators from the fourteenth century onwards continued to increase up to the
last period of the Empire. Although there were some scientific translations from
European languages up to the eighteenth century, their number was limited in
comparison to the number of translations produced by the eighteenth century
onward.

From the eighteenth century onwards a cultural translation began under
state patronage. From this time on, translation was an indispensable component
of reform policies. The center of this movement was naturally the metropolis of
the Empire, namely Istanbul. The early translations done in Istanbul in the
fields of military, medicine, geography, and etc., were after a while reprinted in
Cairo. Most of these early translations were used as textbooks in newly

2 Tajir, 46-50; al-Shayyal, Tarikh al-Tarjama wa al-Haraka al-Thagdfiyya fi ‘Asr
Muhammad ‘Ali, 52.

3 Tajir, 25-27.

** For the tentative list of translators see the appendices.
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established schools in both centers. The Cairo-based translation activity, which
started by imitating the activities initiated earlier in the metropolis, later on
became a rival to Istanbul and a crucial factor in the modernization of Egypt.

Istanbul, as the center of the caliphate was still important for Egypt;
however, ideas like “Egypt,” “being Egyptian” and “watan” were developed
under the influence of translations and fertilized in this period, and over the
course of time, helped to accelerate the efforts for the independence of Egypt
from the Empire. The reason that so much importance and effort was devoted to
translation activity in the beginning, in both centers, was that it was considered
as one of the channels through which the technical achievements of Europe
could be transmitted. However, in time it was realized that those technical
achievements were the result of an intellectual tradition, which also had
produced philosophical and literary works, and that these also needed to be
translated. From the mid-nineteenth century onwards, philosophical and
particularly literary translations started to appear one after another.

The Translation Office in Istanbul was the leading institute of the
period and the officials trained there became prominent figures in the
translation movement. In Cairo, the School of Languages, established under
the supervision of al-Tahtawi, played the same role in the history of Egypt. The
graduates of the School of Languages and the officials of the Translation Office
were the forerunners of modern thought in Egypt and Turkey. Later on some
formal and private institutions became involved in translation as well, but they
were not as successful as the aforementioned institutions. From the mid-
nineteenth century onwards, particularly as a result of support from the printing
presses, journalists and some learned societies, translation activity was
enhanced in various fields. This process continued with an increase both in the
number and quality of translated works up to the twentieth century and
translation became an important component of late Ottoman or modern Islamic
thought. The translation of texts spreading the ideas of the French
enlightenment was of fundamental importance for understanding the rise of the
modern secular nations. By the late nineteenth century, translations from
French works were followed by translations from English works, especially in
Cairo, and from German works in Istanbul.

Most of the translators of the nineteenth century were bureaucrats who
served in various positions of the state. They were a generation of a new type of
intellectuals who received their education in Europe or in newly established
schools of the Empire. They had knowledge of one or more European
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languages and modern sciences. Their positions, in fact, in the service of state
helped them to put the new ideas they acquired through their education or
translations into practice; and thus, they took an active part in the
implementation of reforms. Even in times when they could not achieve this,
they started to discuss new political ideas and paved the way for modern
bureaucracy. Some of these translators were also engaged in printing and press,
through which they endeavored to spread new ideas.

In light of our survey, it is possible to say that the translation movement
had a deep influence on various aspects of Ottoman culture. Translations helped
to undermine the roots of traditional culture, and even provided arguments for
questioning the authority of ‘wulamd and traditional values. Moreover,
translations contributed to a change in Muslim intellectuals’ attitude towards
their own intellectual tradition and pushed them into a new preoccupation with
the recent problems of the West, which forced them to think of and speak about
new concepts. While doing this, they took an important role in the
transformation of language, thought and hence society.

Nevertheless, the first and foremost difficulty of the translators was
how to introduce/express/translate new genres, subjects, and concepts into
another culture. In order to see these operations and understand how modern
Islamic thought was influenced by them, many translations have to be carefully
scrutinized. In the next chapter, to illustrate these operations, we will scrutinize
the Arabic and Turkish translations of Fénelon’s Télémaque. The Télémaque is
chosen because of its coverage of new ideas regarding the most debated
subjects of the period, because of the fact of its being one of the earliest texts
translated from French into Arabic and Turkish in the same period, and because
of its remarkable reception among the Ottomans.
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Chapter II: The case of Télémaque

In this chapter, after giving a brief account of Fénelon’s life, we will try
to present the history of translations of Les aventures de Télémaque in the
Ottoman Empire. We will then examine the Arabic and Turkish translations of
Fénelon’s Télémaque, by Rifa‘a Rafi‘ al-Tahtdwi and Yasuf Kamil Pasha,
respectively. How did the translators approach their task? How were they able
to transform the original text into Arabic and Turkish versions? By drawing
attention to some literary features of these translations we will show how the
translators made the text palatable to their potential readers, and how this book
was considered as a new kind of classical advice literature. Next, we will
compare some key passages of the translated texts with the original in order to
display the translation techniques of the translators and the way they introduced
new ideas into their culture. With a work so rich in content, a selection of
subjects was inevitable. The most striking points chosen for scrutiny are:
fatherland and patriotism, the ruler and his subjects, the rule of law, the election
of the ruler, the manner of ruling and public education. Because these were
among the most debated ideas of the period and constituted the bases of
emergent modern states, they are of considerable importance. The evolution of
a particular set of ideas during the late Ottoman period was, no doubt,
influenced by the conditions of the nineteenth century. With this in mind, while
scrutinizing the translations from the standpoint of their vocabulary and the
new ideas advertised through them, we have, now and then, tried to draw
attention to these conditions in order to place the translations of the Télémaque
in a wider context. In this way we have attempted to demonstrate the role of
translations in the modernization and popularization of new ideas both in the
metropolis and in the provinces, particularly as reflected in the most famous
example of this phenomenon, the Télémaque of Fénelon.
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A. Fénelon and his Télémaque

Francgois de Salignac de la Mothe-Fénelon, a theologian, philosopher,
educational theorist, author of fables, dialogues and letters, a literary scholar
and a spiritual director, was born on August 6, 1651 at the Chateau de Fénelon
in Périgord.”” At the age of twelve he was sent to the Université de Cahors, and
in 1666 to the College du Plessis at Paris. Studying Greek and Latin literature,
he went on to concentrate on theology and philosophy. In 1668, following his
uncle’s advice, he entered the Séminaire de Saint-Sulpice and began his studies
under the direction of M. Tronson. In this school, Fénelon was grounded in the
practice of piety, priestly virtue and Catholic doctrine. In about 1675, he was
ordained priest and joined the community of Saint-Sulpice where he gave
himself up to the work of the priesthood. In 1678, he was named by Francois de
Harlay, the Archbishop of Paris, to the position of Superior of the Congrégation
des Nouvelles Catholiques, which was a community founded in 1634 for the
instruction of Protestant women converted to Catholicism.”*® After the
revocation of the Edict of Nantes (October, 1685), Fénelon was chosen to head
a mission to Poitou and Saintonge to bring about the conversion of the
Protestants of those provinces.”’ After his return, he went to live with his uncle
in the Abbey of Saint-Germain-des-Prés. There he was introduced to Jacques-
Bénigne Bossuet, the Bishop of Meaux. Fénelon often visited him at his
country-house, and assisted at his spiritual conferences and his lectures on the
Scriptures at Versailles.*® During the 1680s Fénelon was presented to, among
others, Madame de Maintenon, wife of Louis XIV, the Duc de Beauvillier and
the Duc de Chevreuse, and formed many friendships. It was for the Duchesse
de Beauvillier that Fénelon composed his Traité de [I’éducation des filles
(Treatise on the Education of Girls), a forerunner of Rousseau’s Emile*®

In 1689, the Duc de Beauvillier, who was appointed governor to the
Duc de Bourgogne, Louis XIV’s grandson, proposed Fénelon to the king for the

3 A. Tilley, “Fénelon,” in The Decline of the Age of Louis XIV, or French Literature
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post of tutor. Fénelon began to write books that would convey to his pupil basic
lessons in conduct and morality. Among his efforts in this line were his Fables,
Dialogues des morts (Dialogues of the Dead) and the most famous, Les
Aventures de Télémaque.250 In 1693, he was elected to the French Academy;
and in 1694, Louis XIV gave him the Abbey of Saint-Valéry-sur-Somme.
Following these honors, the next year he was named Archbishop of Cambrai.”"'
However, his relationship with Madame Guyon, disciple and advocate of
Quietism, changed the course of his life. He was attracted by her piety, her

spirituality, and by her books.*"

When his Explication des maximes des saints
sur la vie intérieure (Explanation of the Maxims of the Saints on the Interior
Life) was published, a conflict broke out between Bossuet and Fénelon. After a
long and detailed examination by the consulters and cardinals of the Holy
Office, Les maximes des saints was finally condemned. In 1697, Louis XIV
ordered Fénelon to go into exile at Cambrai, which lasted until his death in
17152 His political ideas are to be found in Examen de conscience sur les
devoirs de la royauté (Examination of Conscience on the Duties of Royalty),
Discours pour le sacre de [’Electeur de Cologne (Discourse for the
Consecration of the Elector of Cologne), nine memoirs on the war of the
Spanish Succession, and Les aventures de Télémaque ™

Les aventures de Télémaque was the most read work in eighteenth
century France and it was immediately translated into other European

230 Davis, 21.
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languages.™ Yet, with the development of the novel in the nineteenth century,
it gradually lost its appeal to a wider readership.” Presented as a continuation
of the fourth book of Homer’s Odyssey, it reminds the reader of Virgil’s
Aeneid, and Plato’s Republic. Influenced by his classical training, the structure,
descriptive details, characters, subjects, battles, storms, plays, struggles,
comparisons, and the didactic feature of the novel show how much Fénelon
owes to Homer and Virgil, not to mention other classical authors.”’ Télémaque
was probably written during the years 1695 and 1696 for the purpose of
teaching the young prince, the Duc de Bourgogne, about the vanity of human
affairs, the danger of power, the evils of war, the responsibility of kings and the
aim of government. Thus, it is not only a novel, but, as Voltaire calls it, un
roman moral, an educational novel, which is inseparable from politics and
religion.”® Montesquieu called it le livre divin de ce siécle,” which was mostly
read for its philosophical, morale, political, aesthetical and pedagogical aspects.
Enlightenment philosophers were influenced by its ethics and political
dimensions, such as Voltaire in Candide, Montesquieu in Lettres persanes,
Bernardin de Saint Pierre in Paul et Virginie, and Rousseau in La Nouvelle
Héloise® The first part of it was printed in 1699 without the author’s
permission and it was only in 1717 that Fénelon’s great-nephew released the
complete and authorized edition.”® It is the story of the development of a
prince, an inexperienced young man, into a wise ruler, traveling through the
ancient Mediterranean in search of his father Ulysses. The young man is
accompanied by the Goddess Minerva under the guise of Mentor, who guides
him to learn by his observations of events and people, and his own experiences.

235 Levi.

2 Davis, 109; Tilley.

37 For the influence of ancient and classical literature on Fénelon, see, Janet, 123-126;
Davis, 90-92.

2% Janet, 128.

239 Adam.

2% For Fénelon’s impact and influence on enlightenment philosophers such as
Montesquieu, Voltaire, Diderot, and Rousseau, see, Cherel, 322-335, 392-400; Davis,
107-110.

%! Tilley.
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Figure 1: Francois de Salignac de la Mothe-Fénelon (1651-1715)
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B. Télémaque in the Ottoman world

As we mentioned earlier, according to Ubicini’s account in his La
Turquie actuelle (1855), Les Aventures de Télémaque was the most popular
classic among Levantines in Istanbul in the first half of the nineteenth century,
and it was translated into many languages besides Turkish and Arabic in the
Ottoman Empire.”* Indeed, the first printed version of a Greek translation dates
from the eighteenth century, while an Armenian version by Ambroise Calfa
was published in Paris in 1859.%" The Turks’ acquaintance with the Télémaque
stretches back to the eighteenth century as well, although we do not have a
translation from that period. It is reported that the Ottoman Ambassador Moralt
es-Seyyid Ali Efendi (1757-1809) translated the Télémaque in order to have an
idea about Europe and to improve his French.”® Some of the Turkish
intellectuals of the nineteenth century had the original copy of the Télémaque in
their libraries.”* It was used as a reading book in French classes in the Tibbiye
(The Medical School) besides the works of d’Holbach, Diderot, Voltaire,
Cabanis etc; and it is said that a course, named Télémaque, was opened in the
School of Medicine.*®

The earliest Arabic translation of the Télémaque we have is found in a
manuscript kept in the French National library.*"’
flyas bin Faraj bin Dahir al-Halabi in Constantinople in 1812. It is also stated at

The translation was done by

the end of the manuscript that the book was reproduced on June 14, 1815.
Presumably, the first date indicates the completion of the translation in draft,
while the second refers to the fair copy. The manuscript consists of 275 folios
written in naskh. The translation, consisting of twenty-four chapters, is
preceded by a preface and an introduction (mugaddima). We read in the preface
that the translator was twenty-one years old when he completed the work.
Living in Constantinople, he was originally from Aleppo and, probably, a
Christian. He introduces Fénelon and his Télémaque with pleasure and writes
about Greek mythology and its symbolic language. He says that he read it in

292 Ubicini, 457.

263 3 Strauss, “Who read what in the Ottoman Empire (19"-20" centuries),” AMEL 6/1
(2003): 39-76.

264 Refik [Altmay], 63-64. Ozgiil, n.6.

% Ozgiil.

2% Tahsin, 26; Ozgiil; N. Berkes, The Development of Secularism in Turkey (London:
Hurst & Company, 1998), 199.

*7 French National Library, Arabe-6243.
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French and liked its literary, philosophical and moral content. Knowing its
reputation and having seen translations in many other languages such as Greek,
Italian, Armenian, and Bulgarian, he writes that he wanted to translate it into
Arabic, despite admitting a poor command of its grammar. The book, he says,

is full of wise advice for everybody from ordinary men, children, and
administrators to rulers.*®®
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Figure 2: The first folio of Ilyés bin Faraj’s translation (1812)
(MS, National Library of France, Arabe-6243)

298 Arabe-6243, f2a-7a. See, also, M. Z. ‘Inani, “Rifa‘a al-Tahtawi wa al-Adab: Tarjama
Tilimak,” al-Katib 16/189 (December, 1976): 8-25.
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Another early Arabic translation is mentioned by P. Sadgrove in his
review of Moosa’s The Origins of Modern Arabic Fiction. Sadgrove cites a
partial translation of the Télémaque into Arabic by Basili Fakr, a Syrian
merchant and French consul for the port of Egypt, in 1815. We were not able to
find the translation, which was probably not published.*”

The first Turkish translation of the Télémaque was done by Yisuf
Kamil Pasha in 1859 (1275). This translation was first circulated in manuscript
form and was published three years later in 1862 in book form. The second
translation of the Télémaque into Turkish was done by Ahmet Vefik Pasha in
1879 and printed in Bursa.””® An incomplete translation, the translator of which
is unknown, was serialized in Mahfel””" Tt is said that Mustafa Asim Bey and
Abdiilhamid Ziya Pasha also possessed unpublished translations of the
Télémaque, which we could not find.”’? In 1946, Ziya Ishan translated it into
modern Turkish, under the title Telemakhos’un Basindan Gegenler.”” Some
other translations are also mentioned in Ozege’s catalogue but they have not
been located yet.””*

Al-Tahtawi translated the Télémaque into Arabic when he was in the
Sudan in 1850-1854; however, it was only published after fifteen years later in
Beirut in 1867 under the title Mawdqi‘ al-Afldk fi Waqd’i* Tilimak. Yasuf ‘1zz
al-Din writes that the newspaper al-Zawrd’, published in Baghdad, announced
in its second year (issue 62 of 1871 (1287)) that the Télémaque had been
translated into Turkish and that an Arabic translation had also been published
on the printing press of the province of Baghdad (Matba ‘at al-Wildya) under

*% P, Sadgrove, review of The Origins of Modern Arabic Fiction, by M. Moosa, IJMES
19 (February, 1987): 110-111.

0 Fénelon, Telemak Terciimesi, trans. by Ahmed Vefik Pasa, (Bursa: Matbaa-i
Hiidavendigar, 1879 (1297). While the second edition was published in Bursa in 1881
(1298), the third one was published in the printing press of Civelekyan in Istanbul in
1885 (1302).

7! “Yeni Télémaque tercemesi ve Fénelon,” Mahfel Mecmuast 2/19-21 (1921/1340):
123-124, 147-148, 163-164.

221 M. K. inal, Son Asir Tiirk Sairleri, 3rd ed., v.I, IX-XII (Istanbul: Dergah Yayinlari,
1988 ): 65, 2005; Ozgiil.

213 7. ishan, Telemakhos'un Basindan Gegenler (Istanbul: MEB, 1946). (2™ ed.:
Istanbul, 1967).

2 Telemak Kiipiton Heykelinde, trans. by Nalyan, (Istanbul, 1871/1288); Sergiizest-i
Telemak, trans. by P. 1. Misailidis (1" vol.) and T. I. Makstri/Margarita (2" vol.)
(Istanbul: Der Aliye and Maksirus/Margaritis, 1887).
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the title Hissa Diina Qissa.275 Moosa mentions an unpublished translation of the
Télémaque into Arabic by Habib al-Yaziji (d.1870) and a verse adaptation by
Wadi al-Khiiri under the title Riwdyat Tilimak published in Beirut in 1912.*
The printing press of the newspaper al-Jawd’ib in Istanbul also offered its
readers an Arabic translation, the translator of which is not mentioned.”” In
1885, it was translated by Jirji Shahin ‘Atiyya under the title Waqa’i‘ Tilimak
in Beirut. A verse adaptation of the Télémaque was done by Sa‘d Allah al-
Bustani under the title Riwdyat Tilimdk and published first in Beirut in 1870
and then in Cairo in 1897. Finally, a modern Arabic translation of the
Télémaque was done by Adil Zu‘aytir in 1957 in Cairo.

The Télémaque was not only translated but also reworked for
performances in the theatre. It seems from the advertisements of the Gedikpasa
Theatre in Istanbul that the Télémaque was among the plays performed at the
theatre in 1869. It was also performed as an opera, the first occasion being in
1871, under the title Télémaque Kiipiton Heykelinde.”™ In the Arab world, it
was first performed in Beirut, in ButrQis al-Bustani’s Madrasat al-Wataniyya
established in 1863. Among the dramas performed at the School in 1869 was an
adaptation of the Télémaque.”” In Egypt, the play, probably the adaptation of
Sa‘d Allah al-Bustini, was first performed by the troupe of Sulaymin al-
Qardahi on August 5, 1880 in Alexandria. A performance was also given in
Cairo in 1886, and then both in Cairo and Alexandria in 1888. The troupes of
Iskandar Farah and Salama Hijaz1 also performed the play many times in Cairo,
from 1891 onwards. These performances were advertised in the newspaper al-
Ahram.**

Y. “Izz al-Din, “Rifa‘a Rafi* al-Tahtawi wa al-Ta‘rib,” Majallat Majma* al-Lugha
al-‘Arabiyya bi’l-Qdhira 90/2 (November, 2000): 229-236. About the newspaper al-
Zawrd’, appeared in June 1869 in Baghdad, see, A. Ayalon, The Press in the Arab
Middle East: A History (New York: Oxford University, 1995), 25.

7 Moosa, The Origins, 6,392, n.23.

217 Strauss, “Who read what.”

778 Ozgiil.

* M. Y. Najm, al-Masrahiyya fi al-Adab al- ‘Arabi al-Hadith 1847-1914, 3" ed.,
(Beirut: Dar al-Thaqafa, 1980), 52.

0 Najm, 108-110, 128, 142; Ahmad Shafiq Basha, Mudhakkirati fi Nisf Qarn (Cairo:
Matba‘at Misr, 1934), 31-32; S. ‘A. Isma‘ll, Tartkh al-Masrah fi Misr fi al-Qarn al-
Tasi‘ ‘Ashar (Cairo: Maktabat Zahra al-Sharq, 1997), 139-156; P. C. Sadgrove, The
Egyptian Theatre in the Nineteen Century (1799-1882) (Reading, Berkshire: Ithaca
Press, 1996), 143-145.
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Interestingly, the Persian newspaper Akhtar, published in Istanbul, also
offered its readers a Persian translation of the novel in serial form in 1879-
1880.%" It had already been translated into Persian, however, at a much earlier
date. There is an incomplete Persian translation of the 7Télémaque in the
National Library of Iran in manuscript form which goes back, presumably, to
the eighteenth century. During the late nineteenth century and subsequently,
various Télémaque translations were done in Iran, a fact that, although beyond
the scope of our research, is worth investigating. The similarities of translation
activity and even the works chosen to be translated in the Ottoman Empire and
Iran are clearly of interest.”* All these translations, Arabic, Persian and
Turkish, show how much the book was appreciated in the Middle East.
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Figure 3: The first folio of the earliest translation-of the Télémaque into
Persian (uncompleted)
(MS, National Library of Iran, f379)

281
Strauss, “Who read what.”

282 See, J. Meisami, “Iran,” in Modern Literature in the Near and Middle East (1850-
1970), ed. by R. Ostle, (London: Routledge, 1991): 45-62.
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Figure 4: The first folio of another Persian translation of the Télémaque
(uncompleted)
(14" century h.)
(MS, National Library of Iran, f1104)
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C. Analysis of the first translations of the Télémaque in Arabic
and Turkish

1. Translators
a. Rifa‘a Rafi¢ al-Tahtawi

Rifa‘a Badawi Rafi‘ al-Tahtawi was born in Tahtd, Upper Egypt, on
October 15, 1801, into a noble and wealthy family. He started his early
education under the supervision of his father by learning the Qur’an by heart
and then studying religious texts with the help of his uncles. In 1817, he arrived
in Cairo and enrolled at al-Azhar, where he studied religious sciences and Arabic
language and benefited from the teachings of some eminent scholars. After his
graduation in 1823, he started to lecture in al-Azhar.*® Shaykh Hasan al-‘Attar
(1766-1835), one of the traditional scholars of his time with a wide interest in
European sciences, was the scholar who had the greatest influence on al-
Tah‘géwi.284 Thanks to al-‘Attar, he was first appointed as a preacher (wd ‘iz) and
imdm (prayer leader) of a regiment in Muhammad °Ali Pasha’s New Army, where
he became familiar with the modernization project of the Pasha. Two years later,
he was, again with the favor of al-‘Attar, appointed imdm of the educational
mission sent to Paris by Muhammad Ali Pasha.*®

During his five year stay in Paris, al-Tahtawi studied the French
language and various sciences; read in a wide range of subjects including
French thought and especially the works of Voltaire, Rousseau, Montesquieu
and Racine; became acquainted with French Enlightenment ideas, the French
political system, and French orientalists, including Caussin de Percival, Pierre
Amédée Jaubert, and Silvestre de Sacy; and did some translations from French

3 About his life, see, for example, S. Majdi, Hilyat al-Zamén bi-Mandqib Khadim al-
Watan: Sira Rifd‘a Rafi‘ al-Tahtawi, ed. by J. al-Shayyal, (Cairo: Maktabat wa
Matba‘at Mustafa al-Babi al-Halabi, 1958); A. A. Badawi, Rifd‘a al-Tahtdwi Bey
(Cairo: Lajnat al-Bayan al‘Arabi, 1950); J. Shayyal, Rifd‘a Rdfi‘ al-Tahtawi(1801-
1873) (Cairo: Dar al-Ma‘arif bi-Misr, 1958); M. ‘Imira, Rifd ‘a al-Tahtawi: Rdid al-
Tanwir fi al- ‘Asr al-Hadith, 3Yed., (Cairo: Dar al-Shuriiq, 2007); Crabbs, 67-86. D. N.
Newman, An Imam in Paris: Al-Tahtawi’s Visit to France (1826-1831) (London: Saqi,
2004): 29-68.

2 About Shaykh Hasan al-‘Attar, see, F. De Jong, “The itinerary of Hasan al-‘Attar
(1766-1835): A reconsideration and its implications,” JSS 28/1 (Spring, 1983): 99-128; M.
‘Abd al-Ghani Hasan, Hasan al- ‘Attdr (Cairo: Dar al-Ma‘arif, 1968); Newman, 34-38.

*% ‘Imara, 47-48.
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287
L

into Arabic in different fields, some of which were sent to Cairo to be
He wrote about his trip to and his stay in France, impressions of
Paris and the knowledge he had acquired in Europe in great detail in his
travelogue Takhlis al-1briz fi Talkhis Bdriz (The Extraction of Gold in the
Abridgement of Paris), published in 1834 with a preface by al-‘Attar. On the
order of the Pasha it was translated into Turkish by Riistem Efendi in 1839 under

the title Sefdretndme-i Rifd‘a Bey, and had a wide circulation both among his
officials and in Istanbu
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Figure 6: The first pages of the Turkish translation of Al-Tahtawi’s travel

(Siileymaniye Library, Esad Efendi-2295)

86 Moosa, The Origins, 5.

B, Heyworth-Dunne, “Rifd‘ah Badawi Rafi‘ at-Tahtdwi: The Egyptian Revivalist,”
BSOAS 10 (1940): 399-415; ‘Imara, 66; Newman, 44.
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When he returned to Egypt in 1831, al-Tahtawi worked at the School of
Medicine as a translator and French teacher, and supervised the Preparatory
School (al-Madrasa al-Tajhiziyya) attached to the Medical School. During these
years he released two translations that had been completed during his Paris
sojourn, i.e., a translation of Cyprien-Prosper Brard’s Minéralogie populaire
(1832) and Georges-Bernard Depping’s Apercu historique sur les maeurs et
coutumes des nations (1833).*® In 1833, he was appointed to the military school
(Madrasat al-Tiibjiyya) where he, besides his translation activity, supervised and
revised translations of works in engineering and the military sciences. The same
year, he established the School of History and Geography (Madrasat al-Tarikh wa
al-Jighrafya). While working as a librarian at the Qasr al-‘Ayni School, al-
Tahtawi prepared a proposal for the creation of a school for translators. The
proposal was accepted and the School was inaugurated in 1835, as we related
earlier. As a director of the School of Languages, his duties included technical
and administrative supervision, teaching, training translators, producing
manuals for the school, choosing the books to be translated, reviewing and
correcting translated works, and his own activity of translation. Under the
supervision of al-Tahtawi, the school would produce about 2000 translations of
European (mostly French) and Turkish works. In the 1840s, following the
opening of the Translation Office (Qalam al-Tarjama, 1841), which was also
headed by al-Tahtawi, several other adjuncts were added to the School of
Languages. In this period he translated Legendre’s Eléments de géométrie. In
1842, he was appointed chief editor of the Official Gazette, al- Waqad’i‘ al-Mi-
sriyya, the first editor of which had been al-* Attar.¥

During the reign of ‘Abbas I (1848-1854), with the closure of many
schools — including the School of Languages — al-Tahtawi was exiled to the
Sudan for four years (1850-1854). In Khartoum, he was charged with setting
up and directing a primary school. When Sa‘ld Pasha came to power in 1854,
unlike his predecessor, he endeavored to revive the earlier reforms and continue
the achievements of Muhammed ‘Al Pasha. He employed some Europeans in
his service and appointed al-Tahtawi to various administrative posts.”' During

AGA

the reign of Khedive Isma‘il (1863 - 1879), education and translation activities

288 Newman, 40.

*% “Iméra, 67-73.

0 About his stay in the Sudan, see, A. A. Sayyid Ahmad, Rifd‘a Rafi * al-Tahtawi fi al-
Stiddn (Cairo: Lajnat al-Ta’lif wa al-Tarjama wa al-Nashr, 1973).

! “Imara, 85-98.
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were revived. Among others, the School of Languages and the Translation
Office were re-established under the direction of al-Tahtawi, and devoted
mostly to the translation of European legal texts. As of 1866, al-Tahtawi
translated the Code Napoléon and French commercial code with his colleagues.
The Diwdn al-Madaris (Department of Schools) was also re-established and al-
Tahtawi was chosen to serve in it. In 1870, he was also appointed editor-in-
chief of the Diwdn’s journal Rawdat al-Maddris. In this period he supervised
Arabic language teaching and wrote the first modern Arabic grammar for use in
schools in 1869; participated in Qémisyiin al-Ta ‘lim (the Council of Education);
and last but not least, wrote his most important works especially on knowledge,
politics and education like Mandhij al-Albab al-Misriyya fi Mabahij al-Adab al-
‘Asriyya (The Paths of Egyptian Minds to the Joys of Modern Manners, 1869)
and al-Murshid al-Amin li’l-Bandt wa al-Banin (The Honest Guide for Girls and
Boys, 1872). He passed away at the age of 72, on May 27, 1873.*

Al-Tahtawi, with his lifetime devotion to learning, teaching and
translating, was one of the most distinguished and outstanding figures of his
time. As an inexhaustible activist and intellectual, he contributed to the
educational reforms, translation activities and administrative structure of his
country. His activities both in translation and education, as director, teacher,
translator or supervisor, had a decisive and lasting impact on the cultural and
scientific development of the nation. It was mostly through these two channels,
translation and public education, that new ideas would disseminate, and the
Arabic language would enter a new phase to express them.

2 “Imara, 98-103. He produced over thirty publications of translations and original
works. About his role in the translation activity, see, al-Shayyal, Tarikh al-Tarjama wa
al-Haraka al-Thagdfiyya fi ‘Asr Muhammad °‘Ali, 120-146; J. Heyworth-Dunne,
“Rifa‘ah Badawi Rafi‘ at-Tahtawi: The Egyptian Revivalist,” BSOAS 9 (1939):961-
967, 10 (1940): 399-415; M. Sawaie, “Rifa‘a Rafi‘ al-Tahtawi and his contribution to
the lexical development of modern literary Arabic,” IJMES 32 (2000): 395-410; I. al-
Sa‘ld Jalal, al-Mustalah ‘Inda Rifé ‘a al-Tahtdwi Bayn al-Tarjama wa al-Ta ‘rib (Cairo:
Maktabat al-Adab, 2006); A. Khaki, “Rifa‘a al-Tahtdwi — Mutarjiman,” in Seminar on
Sheikh Refa‘a Rafie al-Tahtawi (1216-1290H) (1801-1873A.D.) Faculty of Languages
(18-21 December 1976) (Cairo: Ain Shams University Press, 1984): 361-401. For the
list of his translations, see, ‘Iméara, 126-127.

85



86

Western ideas percolating into Ottoman minds

Figure 7: Rifa‘a Rafi‘ al-Tahtawi (1801-1873)

b. Yasuf Kamil Pasha

Yasuf Kamil Pasha was born in Arabgir, Anatolia, in 1808 into a
family descended from the Gok Beyi dynasty. His father Ismail Beyzade
Mehmed Bey passed away when Kamil Pasha was a child. He was therefore
brought up by his uncle Vezir Guimriik¢ii Osman Pasha. Kamil Pasha’s first
instructor was Miiderriszide Mehmed Arif Efendi, in Kayseri. When he came
to Istanbul with his uncle, he continued to study with other scholars, besides
working in the service of his uncle as a secretary. In 1829, he was appointed to
the secretariat (galam) of the Divan-1 Hiimdyin. In 1833 he went to Egypt and
wrote a petition to Muhammad ‘Ali Pasha requesting an official position. The
governor (vdli) accepted him with pleasure and after a long talk appointed him
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to the Secretariat of the Egyptian Treasury (Hazine-i Misriyye Kitdbeti). About
seven months later, he was appointed to the provincial Divdan (Divdn-1 vildyet)
as a second deputy (ikinci muavin), the first being Sdmi Pasha. He was also
continuing his studies and it was during this time that, with the encouragement
of Muhammad ‘Ali Pasha, he started to learn the French language. In time,
Kamil Pasha was raised from the rank of kaymakdm (district governor) to the
rank of mirliva. He also established family ties with the governor of Egypt. In
spite of his family’s opposition, Muhammad ‘Al Pasha married off one of his
three daughters, Zeyneb Hanim, to K&mil Pasha. Using these new family ties,
he began to play an important role as intermediary between the local governor
and the sultan in Istanbul. In 1845, he was sent by Muhammad °Ali Pasha as his
representative to Istanbul for the wedding of Adile Sultan, the daughter of
Mahmd II. Sultan Abdiilmecid welcomed and granted him the rank of mir-i
miran.*”

Muhammad °Ali Pasha’s successor, ‘Abbas Pasha, was determined to
change the politics of his predecessor and removed some former administrators,
among them Ké&mil Pasha, Sdmi Pasha, Subhi Bey and Kéani Bey, from his
court. Kimil Pasha was exiled to Aswan and coerced to divorce Zeyneb Hanim
and waive his assets in Egypt. Kdmil Pasha secretly wrote a letter to the Grand
Vizier Mustafa Resid Pasha, whom he knew from earlier, asking his help. By
an imperial edict sent to ‘Abbas Pasha, he was released and sent back to
Istanbul in 1849. After a while, his wife was also sent to Istanbul.”*

In 1850, he was appointed as a member to the Meclis-i Vala-yt Ahkam-i
Adliyye (The Supreme Council of Judicial Ordinances) and the Meclis-i Madrif-
i Umiimiyye (Council of Public Education). He was also a member of the newly
established Enciimen-i Ddnis (The Academy of Knowledge). Between 1852
and 1854 he was twice appointed Minister of commerce (Ticaret Ndzirr). In
1854, he was again appointed president of the Supreme Council of Judicial
Ordinances. At this time, he used his family ties with the Egyptian governors.
Sa‘ld Pasha, the governor of Egypt, had just granted a privilege to France for
the inauguration of the Suez Canal, which threatened to increase foreign
intervention. At the end of the meeting of the Meclis-i Viikeld (Council of
Ministers) in Kamil Pasha’s mansion (konak), it was decided that Kamil Pasha
would write a personal letter to his brother-in-law, Sa‘ld Pasha, asking him to

23 1. M. K. Inal, Son Sadrazamlar, 3" ed., v.I (Istanbul: Dergah Yayinlari, 1982): 196-
258.
% ibid.
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cancel that privilege. However, this letter was seized by the French chargé
d’affaires, Benedetti. Upon his complaint to the State, Resid Pasha and Kéamil
Pasha resigned respectively from the Grand vizierate and the presidency of the
Supreme Council of Judicial Ordinances and they went to Egypt.*”

When they returned to Istanbul forty days later, both were reappointed
to their previous posts. During the reign of Sultan Abdiilaziz, Kimil Pasha held
the post of Grand Vizier for almost five months (5 January 1863 - 1 June 1863).
He persuaded the Sultan to go on a journey to Egypt to strengthen the relations
between the Ottoman State and the provincial government which had almost
become an independent power since the time of Kamil Pash’s father-in-law,
Muhammad ‘Alf Pasha. Sultan Abdiilaziz went to Egypt with the former Grand
Vizier, Fuad Pasha, on April 3, 1863. Upon their return, Fuad Pasha was
appointed second time to the Grand Vizierate. Kdmil Pasha continued to serve
as a statesman in different positions until his death on October 10, 1876, shortly
after the death of Sultan Abdiilaziz.”*®

Kamil Pasha was a well educated and a distinguished statesman in his
time and worked with pro-reform viziers and statesmen such as Mustafa Resid,
Al and Fuad Pashas. He knew Arabic, Persian and French. Some of his poems
and writings were all burnt in a fire in 1864. The rest, written after this date,
were collected by Ibniilemin Mahmiid Kemal Inal and published under the title
Eser-i Kamil Pasa by Kirkor in Istanbul in 1890. What established his
reputation as a man of letters in literary and intellectual circles, however, was
his translation of Fénelon’s Les Aventures de Télémaque under the title
Terceme-i Telemak published in 1862.*7 Being the first literary work translated
from a Western language into Turkish, the translation had a wide circulation
and received considerable acclaim. It achieved a great success because of its
ethical, educational and political content and of its literary qualities. These will
be discussed in the following pages.

% [bid.

*% [bid.

27 About his life, see, Y. Kamil Pasa, Eser-i Kamil Pagsd, ed. by I. M. K. Inal, published
by Kirkor (Istanbul: Kasbar Matbaasi, 1890/1308); Inal, Son Asir Tiirk Sairleri, v.II,
781-791; A. Riza Bey, M. Galib, Gegen Asirda Devlet Adamlarumiz, ed. by F. C. Derin,
(Istanbul: Terciiman Gazetesi, 1977): 78-82; S. Beyoglu, “Yaisuf Kamil Pasa (1808-
1876),” DIA, v.24 (Ankara: Tiirkiye Diyanet Vakfi, 2001): 283-284; E. Uyepazar01,
“Ibniilemin Mahmut Kemal’in sadrazam Yusuf Kimil Pasa ile ilgili bir risalesi,”
Miiteferrika 17 (Yaz 2000): 47-71.
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Figure 8: Yiisuf Kamil Pasha (1808-1876)

2. Translations

a. The Turkish translation

The translation of Y0suf K&mil Pasha in manuscript form (1859)
consists of ninety-two folios written in rig ‘a. The codex is bound in red cover
with a traditional flap and preceded by a flyleaf having the library seal on it “ez
kiitiib-i mevkiife-i Mevlevihdne-i Bab-1 Cedid 1283 (one of the books donated to
the library of Yenikap1 Mevlevihanesi 1866-67).”

The first printed edition of his translation (1862) consists of 275 pages.
In his introduction to the translation, K&mil Pasha emphasizes two important
points: the first is that the book is one of the most famous foreign philosophical
works about ethics, and the second is that he translated it in an abridged form
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(ald vechi’l-icmal ya‘ni huldsatii’l-meadl siretinde).”® Kemal Efendi, then the
Minister of Education, wrote a chronogram (tdrih) for the translation. The
translation was published by the official printing press, Matbaa-i Amire, which
was then affiliated with the Ministry of Education. It is from Kemail Pasha’s
chronogram that we understand that the translation was completed in 1859
(1275).*° Although he says in his chronogram that the translation seems to be a
story, it is a book of wisdom (hikmet) for the learned. To the second edition, a
word of praise (fakriz) was added by ‘Abdurrahman Sami Pasha, the former
Minister of Education, who also had served Muhammad ‘Ali Pasha in Egypt
with Kamil Pasha and returned Istanbul with him in 1849. His takriz begins as
follows: “sabikan ma ‘arif-i ‘wumiimiye ndzirt devletlii Sdmi Pasa hazretlerinin
isbu kitab-1 hikmet-nisdba yazdiklari takrizdir (Word of praise written by the
former Minister of Public Education, the Illustrious Sami Pasha, to this

philosophical book).” Sdmi Pasha writes in his takriz that despite the fact that
intellectuals all over the world write in their own languages, meaning is
universal, and a unity exists beyond all cultural diversities. For him, a letter is
like an envelope while meaning is like water, “Harf zarf-est vii me‘ani hem-¢ii
ab.” That is languages are the forms in which meaning does not change, as in
the case of Kamil Pasha’s translation. He, then, praises the eloquence of Kamil

*® His introduction reads as following: Ba‘de edd-yi md-vecebe aleynd Fransa
miielliflerinden (Fenelon) ndm miiellifin te’lif-kerdesi olub devalib-i efvah-i1 ahali-i
medsirde ddir ve (Sergiizest-i Telemak) ndmiyla her sehr ii diydrda sohreti misl-i sdir
olan kitdb-1 hikmet-nisab kiitiib-i ahldkkiyye-i ecnebiyye miydninda béhirii’l-i ‘tibdr ve
elsine-i milel-i miitemeddinede niishalart bulundugu misillii lisan-1 letdfet-resdan-i
Tiirki’ye nakli dahi arzii-daste-i mezdyad-sindsdn-1 dsdr ii ahbdr olmastyla ald vechi’l-
icmdl ya‘ni_huldsatii’l-medl siiretinde ziynet-ydb-1 terceme-i hdme-i pesen-dide-nigdar
ve badi-i nazarda hikdyetden ibdret goriiniir ise de inde’l-hakika fehdvi-i makasid-
matdvisi ni‘am-1 himem-i hiimdytinu ser-i erbdb-1 hiinere derdri-riz ve kalb-i ilhdm-
megshiinu muhit-i envdr-1 adl-i Cendb-1 Rabb-1 Aziz olan pddisih-1 dil-dgah ndle ma-
yetemennehu efendimiz hazretlerinin mehdsin-i ahldk-1 miisellemetii’l-dfdk-1 miilk-
dardaneleri hasdyis-i celilesini samil ve i‘tibdrdt-1 eshdb-1 basd’ir ve tekddire sdyan bir
kitab-1 kamil oldugundan “Kamil artar hemise kadr-i hiiner / Andirir s@hibin cihdnda
eser” i‘tikddiyle kitdb-hdne-i erbdb-1 irfdna bergiizar kilindi.

% The chronogram reads: Segiizest-i Telemak ile be-ndm/Bir eser bulmus idi sohret-i
tam, Ciin Fransizca olunmusdu beydan/Herkese fehmi degildi dsan, Eyledi tercemeye
bezl-i himem/Bir kerem sdhibi zdt-1 efham, Ya'ni bir zdt-1 edib i Kamil/llm ii irfam
cihdna samil, Yapdi bir nev eser-i miistesnd/Gormedi mislini ¢esm-i diinyd, Siiretd
nakl-i hikdyet goriiniir/Ldkin erbdbina hikmet goriiniir, Okuna td ki cihdnda bu
kitab/Hakk ide omriinii bi-hadd ii hisdb, Nanina dense sezd bdag-1 ‘iber [1275)/Ciinkii
tarthini is ‘ar eyler, Eyledim vasf-1 cemilin icmdl/Hirz-1 cdn eylesiin erbdb-1 Kemdl.
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Pasha in this translation. The second edition of the translation appeared on
February 6, 1863 in the printing press of Tasvir-i Efkar, when Kamil Pasha was
the Grand Vezier. The printed editions of his translation are as follows:

1862, 7 August (9 Safer 1279) Terceme-i Telemak. Istanbul: Tabhine-i Amire.

1863, 6 February (15 Saban 1279) Terceme-i Telemak. Istanbul: Tasvir-i Efkar
Matbaasi.

1867 (1283) Terceme-i Telemak. Istanbul: Matbaa-i Amire.

1870 (1286) Terceme-i Telemak. Istanbul: Tasvir-i Efkar Matbaasi.

1871 (1287) Terceme-i Telemak. Istanbul: Mekteb-i Sanadyi Matbaasi.

1877 (1294) Terceme-i Telemak. Istanbul: Seyh Yahya Efendi Matbaasi.

1880 (1297) Terceme-i Telemak. ?

1881 (1299) Terceme-i Telemak. Istanbul: Ahter Matbaasi.

? Another edition was published without date in Hac1 Hiiseyin Efendi Matbaasi.

Later editions of the translation included subtitles indicating what sort
of lesson was to be drawn from the translated book. For example: the path to
the construction of a country; the description of a sovereign’s duties; the
examination of a contractual community to choose an eligible sovereign; three
problems and their answers about the government of a country; negotiations on
the election of a sovereign for a defeated people; sovereigns should not concern
themselves with details; the ranks of administrators should be decided
according to their skills and so forth. A table of contents was also added to the
beginning of the translation. Starting from the third edition, the table of
contents was followed by an alphabetic list showing the pronunciation of
proper names mentioned in the translation. For the purpose of comparison, we
will use Kamil Pasha’s Turkish translation Terceme-i Telemak published in
Istanbul (Matbaa-i Amire), on February 19, 1867; and al-Tahtdwi’s Arabic
translation Mawdgqi‘ al-Aflak fi Waqd’i® Tilimak published in Beirut (al-
Matba‘a al-Siriyya), in 1867.°%

3% After here, Kamil Pasha and al-Tahtawi.
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Figure 9: The first folio of Yiisuf Kamil Pasha’s translation (1859)
(MS, Siileymaniye Library, Nafiz Pasa, 850)
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Figure 10: The first pages of the first printed edition of Yiasuf Kamil
Pasha’s translation
9 Safer 1279 (7 August 1862)
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b. The Arabic translation

Al-Tahtawi’s translation consists of 792 pages, including an
introduction (mugaddima) and a preface (dibdja). The title page of the Arabic
translation reads Mawdqi‘ al-Aflak fi Waqd’i‘ Tilimdk (The position of the
heavens concerning the adventures of Télémaque), which was the first literary
French classic to be translated into Arabic. Intended as a guide for just and wise
government, the work was also a critique of an unjust ruler, which spoke to al-
Tahtawi’s position. Although he translated it in the Sudan, presumably for
political reasons, it would only be published in Beirut in 1867. The title of the
translation makes use of the literary style of saj ‘(rhymed prose), which is used
throughout the book. It is also indicated on the title page that the book was
translated from the French by Rifi‘a Bey Badawi Réfi‘, the Head of the
Translation Office and the Member of the Commission of Schools in Egypt,
and that it was published in Beirut at the printing press of al-Matba‘a al-
Siriyya. There are twenty four chapters, each of which is called magdla. In his
introduction, al-Tahtdwi compares the new genre with the Magdma (pl.
magdmat), a classical Arabic literary genre, which was composed of collections
of short independent narrations written in ornamental rhymed prose form. The
most celebrated exponents of the genre were al-Hamadhani (967-1007) and al-
Hariri (1054-1122). Al-Tahtawi writes that the narration of the new genre was
quite unlike that of short independent magamar.™"

The introduction begins with the basmala, with the name of Allah, the
Beneficent, the Merciful, hiamdala (tahmid); praise for Allah; salwala (tasliya),
praise for the Prophet Muhammad, and then praise and prayers for the governor
of Egypt. After this al-Tahtawi tells of his life from the time he accepted the
headship of the Translation Office and the membership of the Council of
Schools in Egypt, during the time of Muhammad ‘Ali Pasha. He writes that he
taught many students for years, and when they graduated they became
important figures in various fields. He mentions that he translated many works
from the French language in order to provide students with books needed for
their education and worked for thirty years without feeling exhaustion or laxity.

301 al-Tahtawi, 29. For magqdmat, see, for example, R. Drory, “Magima,” in

Encyclopedia of Arabic Literature, ed. by J. S. Meisami and P. Starkey, v.II (London
and New York: Routledge, 1998): 507-508; W. J. Prendergast’s introduction to his
English translation of al-Hamadhani’s Magdmat, The Magdamat of Badi‘ al-Zaman al-
Hamadhdni (London: Luzac & Co., 1915).
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What he did was all for the sake of his watan, or fatherland. For him the love of
watan stemmed from faith. When he was exiled to the Sudan, he was depressed
and anxious for being far away from his fatherland. He found solace in the
ta‘rib (Arabicization) of the Télémaque. The reason why he translated the work
was, he says, that it is full of beautiful stories and is used in schools and
colleges for education in European and other countries. The book, he adds, is
full of literary art, of ethical and political lessons. He adds that Fénelon is the
sultan of literature. For all these reasons he worked hard to Arabicize it.*”

Then he gives information about his translation technique. He tried to
turn it into Arabic using the clearest and most beautiful expressions possible,
avoiding anything that could distort the original meaning. However, he says, in
some cases he used his own words to make the text meaningful in Arabic, and
% What he expects is that the
translation be useful for Eastern students, in particular, for the education of

adds that this is a common habit in translation.

Egyptian teachers by being a basic beautiful Arabic book.** Then he writes that
he has seen neither a Turkish nor an Arabic translation of the book. Yet, he
adds, “I heard that it was translated into Turkish “bi-ma ‘dlin” (sense-for-sense)
by Kamil Pasha, the son-in-law of Muhammad ‘All Pasha.” This is not
surprising, he says, for Kamil Pasha has a good command of both languages.*”
Four gasidas (odes) in his introduction are about the love of fatherland
(hubb al-watan) which includes the praise of Egypt and its rulers from
Muhammad ‘Alf Pasha to the Khedive Isma‘1l, excluding, however, ‘Abbas
Pasha who sent him into exile in the Sudan. After these gasidas, he relates how
the translation came into being: He Arabicized this book when he was in the
Sudan living under hard conditions, and then put it aside. One day one of his
students asked for a copy of his translation; and he sent him a copy of it and the
original. Later on al-Tahtdwi thought to put it into a literary form common in
Arabic, and to add poems, proverbs and some wise sayings in the form of verse
and prose. However, in the end, he decided to keep to the original as much as
possible, and to keep it in accordance with the Arabic language, grammar and

392 31-Tahtawd, 5.
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al-Tahtawi, 5.

39 al-Tahtawd, 5.

395 al-Tahtawd, 6.
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beliefs.”® In his dibdja (preface), he introduces Greek mythology and tries to
explain the polytheist system of the Ancient Greeks by referring to Eastern
classics and even to some verses from the Qur’dn to show the esoteric
meanings of the events; however, he concludes that the Télémaque, which was
translated into many languages, is superior to Arabic classics in terms of
literary qualities and meaning. It is a sermon for sultans and a book that makes

other people’s lives better through either with its explanations or allegories.*”

Figure 11: The first pages of Rifa‘a Rafi¢ al-Tahtawi’s translation
(Beirut, 1867)

396 al-Tahtawd, 22-23.
397 al-Tahtawd, 29.
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3. Language and Style

An extensive analysis of the language and style of the translations is
beyond the scope of the present study, and we will restrict ourselves to a few
remarks about the most striking aspects. Both the Arabic and the Turkish
translations make use of a specific literary style, the so-called inshd’ (or ingd in
Turkish), which developed in the chanceries during the late Umayyad period

for use in official documents and memoranda.

Initially signifying
construction, style or composition of letters, documents or state papers, inshd’
came to designate a form of literature, the stylistic techniques of which were
later adopted by prose writers in languages other than Arabic (i.e., Persian,
Turkish, Urdu).”” The inshd’ style was used in many genres such as history,
philosophical and mystical treatises up to the early twentieth century.’" Its
most important characteristics were rhyme, assonance, parallelism, richness of
description, the use of metaphor, rhetorical figures, and quotations in verse and
prose, such as proverbs, Quranic verses, Prophetic sayings, etc.’’' The
translators’ adherence to the practices of the inshd’ genre and the success of the
translations illustrate that this classical style was still very much appreciated
during the nineteenth century. In the following, we will point out some
examples of literary figures which mark the style of these two translations, on
the basis of the first paragraph of the text. The first paragraph of the original
text and its translations read:

The original passage | The Turkish translation | The Arabic translation
reads: reads: reads:

Calypso ne pouvait se | Kalipso nAm peri-i cezire- | usslse iw 2y 4anllS &l
consoler du  départ | nisin Ulis tesmiye olunan | 43154 e juall apaius ¥
d’Ulysse.  Dans  sa | (R1) ma‘sikunun terk ii | 53l Jsal 2S5 &y (R1)
douleur, elle se trouvait | azimet ve firkatinden hasil | 4le <<y (R1) .43l 53
malheureuse d’étre | olan (R1) teessiir-i kalbini | s (R2) .48l o puaia
immortelle. Sa grotte ne | ta‘dil  edecek  teselli | 2 il 5 Gl cw S

% J.S. Meisami, “Artistic prose” in Encyclopedia of Arabic Literature, v.1, 105-106;
See, also, A. Gully, “Epistles for grammarians: illustrations from the inshd’ literature,”
BJMES 23 (1996): 147-166; Ahmed Cevdet Pasa, Beldgat-1 Osmdniyye, 6" ed.,
(Istanbul: Arakis Matbaasi, 1326): 80-90.

39 H. R. Roemer, “Insha’,” EI, v.3 (Leiden: E. J. Brill, 1971): 1241-1244.

310 Meisami.

! Ibid.
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résonnait plus de son
chant; les nymphes qui
la servaient n’osaient
lui  parler. Elle se
promenait souvent seule
sur les gazons fleuris
dont un  printemps
éternel bordait son ile :
mais ces beaux lieux,
loin de modérer sa
douleur, ne faisaient
que lui rappeler le triste
souvenir d’Ulysse,
qu’elle y avait vu tant de
fois  aupres  d’elle.
Souvent elle demeurait
immobile sur le rivage
de la mer, qu’elle
arrosait de ses larmes,
et elle était sans cesse
tournée vers le coté ou
le vaisseau d’Ulysse,
fendant les ondes, avait
disparu a ses yeux.>"

bulamamasindan (R2) ve
ndil-i  hayat-1  sermedi
olmasindan (R2) kendisini
bi-baht ve sitem-dide-i
tali‘-i saht add i stimar
etmesiyle sakin oldugu
magara sada-y1 halavet-
edasindan aks-pezir
olmayip hidmetinde
bulunan duhteran-1 (R3)
peri-peykeran (R3)
huzlirunda feth-i dehéna
hirdsan olduklar1 halde bir
bahar-1 daimi ile muhat

olan ceziresinde vaki‘
cemenistan-1  sukiife-zar
izerinde ekseriya
miinferiden (R4) ve

miiteessiren (R4) geziniir
ise de bu hal (RS) ii mahal
(RS5) ukde-i diigvar-kiisad-
1 dil-i gam-abadim1 hall
etmediginden baska her
bar birlikde gest ii glizar
etdigi ma‘sikunun giiftar
i migvarim ihtar etmekle
sahil-i deryada
mahziindne oturup esk-i
cesmini etrafa serper (R6)
ve ma‘siik-1 asik-fedanin
rakib ve zadhib oldugu
sefinenin  gitdigi tarafa
hasr-1 nazar eder (R6)
idi.”"

sl sl Cid, Ad
Bylie S 4 3 L]
GilS ) 2y 5 (R2) A st
oslas LedseS 5 Lda
s (R3) dal¥l <l paly
Glas Ll el gap
sl Jam (R3) gl
Jss 5 (R4) AU L
5 (R4) axdl Laie )y yull

(RS) .QL...;J\ «L‘L'gﬁl\
el il clalal)
(R5) ¥l 5 cmally
(R6)  4fis)ell )l

(R6) 45 01 el a5
5 (R7) <sSdl cul

QL\JLA.A Lail B cll‘yu.an
Qe i laa,  Liles

ooall bl b glal)
ial3l =l (RS)
Ly a3l (R8) 58Ul
e any )y o S
adiae JNine a5 (R9)
odgy Wgiaa &liny (RO)
ol La sl
e B) oA L,s'ﬂ‘ (R10)
Lk o) ges (R10) puestll

ala il e Lo
Qlai sl &5 (RID)
OSé (R11) .l )

5 (R12) &l ja) casdyy
d R12) el Ly
(R13) cpnal 1o a Sy
s lelaly Wil (3
sl cilat alag
i Lgld gl iSI Ay (R13)
oonie 4l Ll e
Ly dilse 4d 5 (R14)
(R14) o) g8 Ly

12 F. de S. de La Mothe-Fénelon, Les Aventures des Télémaque (Paris: Garnier-
Flammarion, 1968), 65-66. After here, Fénelon.

313 Kamil Pasha, 3-4.
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igall e padl dadld
L e A
(R15) Gl \ghsias
cuall s Al Lie sl
okl bl 38

314(R15)

The above paragraph shows some of the most important features of
inshd’ literature. Most prominent among them is the use of saj’, rhymed
prose.*”> Apart from the rhyme used in the subdivisions of the sentences,
internal rthyme is also used. Al-Tahtawi used rhyme more than Kamil Pasha,
and also made extensive use of all kinds of parallelism. Parallelism consists of
“making the second part of a sentence balance with the first, either by way of
antithesis, or by expressing the same idea in different words, thus producing, as
it were, a rhyme of the sense as well as of the sound.”'® These stylistic
embellishments of course make the text longer than the original and result in
expanded discourse. Some examples of rhyme in the Arabic paragraph quoted
above are:

R1: 4818 /48 53 firdgihi / ashwdgqihi (his departure / his longing)

R2: 4iulia /48 5855 muta’assifa / mutashawwifa (regretful / waiting for)
R3: otV @l pal / Glawal) lass aswit al-alhdn / naghamat al- ‘ubdan
(sounds of the chants / melodies of the servants)

R4: 223\ / 22l al-nagham / al-ghamm (melody / grief)

RS5: gbuall / S gl-hisan / al-ihsdn (beautiful / kindness)

As for examples of rhyme in the Turkish paragraph:
R1: tesmiye olunan / hasil olan (named / derived)

R2: bulamamasindan | olmasindan (not to be able to find / to be)
R3: duhterdn I peri-peykerdn (girls / nymph-faced)

314 al-Tahtawi, 29-30.

1 Roemer. For saj ‘, see, for example, E. K. Rowson, “Saj*,” in Encyclopedia of Arabic
Literature, v.1I, 677-678; For its usage in pre-Islamic Arabic, see, W. P. Heinrichs
“Sadj‘,” EI, v.8 (Leiden: E. J. Brill, 1995):732-734; For its usage in Arabic literature of
the Islamic period, see, A. ben Abdesselem, “Sadj‘,” EI, v.8 (Leiden: E. J. Brill, 1995):
734-738.

1% prendergast, 20-21.
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R4: miinferiden | miiteessiren (separately / regretfully)
R4: hal / mahdl (condition / place)

A further characteristic of the inshd’ style is the rhythm that is
produced by the extensive use of antonyms and synonyms. Al-Tahtdwi makes
extensive use of synonyms and antonyms throughout the translation. Some
examples of antonyms in the Arabic paragraph above are: al-bagd wa al-takhlid
/ al-mawt (perpetuity and everlasting / death), al-suriir / al-ghamm (joy / grief),
aswat / sumit (sounds / silence), al-maghdrib / al-mashdriq (the west part of
the horizon / the east part of the horizon). Examples of synonyms or near-
synonyms are: al-sabr / takdbud (patience / endurance), mutahassira /
muta’assifa (disappointed / regretful), mutashawwiga / mutashawwifa (eager /
waiting for), al-alhdn / naghamdt (chants / melodies).

Kamil Pasha makes frequent use of two nouns, whether synonyms or
antonyms, united by ii/u or ve/vii (and). For example: terk ii azimet ve firkat
(leaving and departure and separation), add ii siimar (regarding and counting),
gest ii giizar (to walk or ride about), rdkib ve zdahib (who is on board and goes
away).

A noteworthy point in K&mil Pasha’s translation is the extensive use of
Arabic and Persian vocabulary. Thus Arabic and Persian words are often used
with the auxiliary verb olmak (to be) or etmek (to do) to construct gerunds. For
example: ndil-i hayat-1 sermedi olmasindan, add ii siimdr etmesiyle, aks-pezir
olmayip, hirdsdn olduklari, hall etmediginden, rdkib ve zdahib oldugu. Persian
izdfet was another important component of the Ottoman prose style, and thus,
of Kamil Pasha’s translation. For example: peri-i cezire-nisin (the resident
nymph of the island), teessiir-i kalbi (the grief of her heart), feth-i dehdn
(opening the mouth), bahdr-1 daimi (perennial spring) or sdhil-i deryd (shore of
the sea). Also noticeable is that punctuation marks were still not in use at that
time.*”

Thus, Les Aventures de Télémaque was reborn in a new language and
culture in the hands of the translators. What we see in Kamil Pasha’s

7 For other examples, see, S. Somekh, Genre and Language in Modern Arabic
Literature (Wiesbaden: Otto Harrassowitz, 1991): 77-79; H. 1. A. Meguid, “La
traduction du Télémaque, Notes et commentaires,” in Nadwa al-Shaikh Rifd‘a Rafi* al-
Tahtawi — Seminar on Sheikh Refa’a Rafie El Tahtawi (1216-1290H) (1801-1873 A.D.)
— Kulliya al-Alsun (18-21 December 1976) (Cairo: Ain Shams University Press, 1984):
75-118; G. Dino, “L’influence francaise sur la langue littéraire turque dans la seconde
moitié du XIXe siecle,” RLC 34 (1960): 561-577.
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translation, as will become evident in the following pages, is that he sometimes
shortens and sometimes lengthens, or adds things peculiar to the Ottoman
world. The additions were mostly in the nature of paraphrases. For example, at
the beginning of his translation Kamil Pasha renders Calypso as “the nymph
resident of the island, named Calypso” (Kalipso ndm peri-i cezire-nisin) and
Ulysse as “her beloved, named Ulis” (Ulis tesmiye olunan ma ‘siikunun) to
make the text intelligible to the reader. He rewrites the work by making cuts to
simplify the plot, or by adding a few scattered new lines or phrases, or by
completely changing the context, especially in religious themes. Sometimes
subplots and minor characters are cut away. Sometimes he entirely rewrites the
scenes substituting his own words for those of Fénelon. Complex passages are
frequently omitted or reconstructed. What he writes in his introduction about
his translation technique, i.e., that it is a sense-for-sense translation (me ‘dlen
terceme) rather than word-for-word, is confirmed throughout. His style was,
mostly, conceived as a work of high literary art and reprinted in number of
times.*"®

Just as in Kamil Pasha’s translation, al-Tahtaw1’s translation is a sense-
for-sense translation, although he is more faithful to the original. Following the
original text in its general outlines, he sometimes translates a sentence with
more than one sentence or a word with an entire sentence. Sometimes he leaves
out words and sometimes he is not successful in finding the Arabic equivalent
of a French word, while at other times he adds things which do not exist in the
original such as lines of verse, popular maxims and proverbs and even verses
from the Qur’an. As a graduate of the famous al-Azhar, al-Tahtdwi’s adherence
to the classical Arabic tradition was so natural that the translation was never
criticized because of its language or style. By using classical Arabic and
Turkish prose styles, the translators sought to dress their work in an indigenous
garb and thus make them palatable to potential readers. In doing so, they gave
us an insight into the literary taste of the period.

8 The style of the translation was appreciated so much so that it was quoted in late
Ottoman rhetorical works such as Recdizade Mahmud Ekrem’s Ta lim-i Edebiydt
(1883-84/1299), Abdurrahman Siireyyd’s Mizdnii’l-Beldga (1887-88/1303), and
Resid’s Nazariyydt-1 Edebiyye (1912-1913/1328). See, A. Yildiz, “Baz1 belagat
kitaplaria gore secinin tanim ve tasnifi lizerine diisiinceler,” Turkish Studies 2/4 (Fall
2007): 1055-1065.
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4. Content

The translators try to bridge two different religions and cultures and
consequentially they meet with serious difficulties. What the translators do,
regarding the religious discourse, is to transform the polytheist religion of
Ancient Greece into a monotheistic religion, namely Islam. Here, what we
would like to draw attention to is the way they translate the religious
expressions or names into Turkish and Arabic. For example, Kdmil Pasha puts
the name of the goddess between brackets (Calypso) and explains that she is the
nymph of the island, peri-i cezire-nigin. He renders les nymphes as duhterdn-i
peri-peykerdn meaning the nymph-faced girls. The reason to do so is easy to
understand: he does not want to use the word “goddess.” The same attitude is
found in al-Tahtdwi, who also renders les nymphes as “al-hisdn al-khddimat”
meaning the beautiful servants. In the Turkish translation different expressions
are used for les nymphes such as: duhterdn-i1 simberdn, duhterdn-1 hdnendegdn,
duhterdn-1 mehvesan, duhterdn-i dilberdn, peykdrlar, peri kizlari, hdnendeler,
or kizlar.

In another passage, la déesse is rendered in Arabic as queen, malika,
and in Turkish as nymph, peri. When Mentor and Télémaque arrive at
Calypso’s island, she cannot recognize the man accompanying Télémaque, for
the superior gods can conceal whatever they please from the inferior deities.
Here, Mentor is introduced by Kéamil Pasha as a wise old man, pir-i akl-1
perver, who accompanies Télémaque, while “the ability of the superior gods” is
translated as “the distinction of being a nymph,” perilik sdnindan. Mentor as
god is rendered in Arabic as mudabbir al-hikma, meaning who conducts with
wisdom. Al-Tahtawi translates this passage as “the ethereal spirits, al-arwdh al-
rithdniyya, and the sublime souls, al-nufils al- ‘ulwiyya, are superior to the other
people in finding out the hidden things (al-mughayyibdt) and in the science of
secrets (‘ilm al-khafiyyat).” In the same passage, Télémaque’s question to
Calypso “whosoever you are, mortal or goddess...” is rendered in Turkish as
“whosoever you are, nymph or human being... peri olunuz insan olunuz her ne
olursanmiz olunuz” and in Arabic as “whether you are material (jismdniyya) or
spiritual (rithdniyya)...””" The following passage becomes more interesting
when we see that les dieux is turned into Cendb-1 Hakk, one of the names of
Allah, by Kamil Pasha: “Que les dieux me fassent périr plutdt que de souffrir

3% Fénelon, 66; al-Tahtawi, 30; Kamil Pasha, 4-5.
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5 320 P
que la mollesse et la volupté s’emparent de mon ceeur!”””" becomes “Heva vii
Cendb-1

heves kalbimi isti‘ab etmekden ise Hakk’dan temenni-i mevt

ederim.”'

This is not the only place where he translates les dieux in this way,
throughout the translation les dieux is rendered in Turkish as Cendb-1 Hakk,
Cenab-1 Hiidd, Cendb-1 Bari, Cendb-1 Rabb, irdde-i ildhiyye, hiikm-i kader, or
hiikm-i takdir. Nor does al-Tahtdwi use the terms god or goddess; instead, he
employs Alldh, Arwdh Rihdniyya, Nufis ‘Ulwiyya, al-Hikma al-Rabbéniyya,
Ta‘dla or Rabb. The translators knew that in the polytheist society of Ancient
Greece the gods were distinguished from many by their immortality and they
were believed to appear in human form and yet were endowed with
superhuman strength. What they did in their translations was adapt this aspect
of the work to the religion of their readers. For example, in the next passage,
the gods, or the name of one of the gods, Jupiter, is translated neither into
Turkish nor into Arabic. Rather, both translators rewrote the passage in
accordance with Islamic discourse.

The original passage :

Croyez-vous,

Télémaque, que votre
vie soit abandonnée aux
vents et aux flots?
Croyez-vous qu’ils
puissent vous faire périr
sans 'ordre des dieux?
Non non ; les dieux
décident de tout. C’est
donc les dieux, et non
pas la mer, qu’il faut
craindre. Fussiez-vous
au fond des abimes, la
main de Jupiter pourrait
vous en tirer. Fussiez-
vous dans ['Olympe,
voyant les astres sous
vos  pieds, Jupiter

The Turkish translation
rendered into English:

Look Télémaque, what
made you terrified and
faint 1S not the
fluctuation of the sea;
rather, it is the necessity
of the decree of destiny.
Do not think that these
kinds of dreadful things
are the reasons for death.
In this world, whatever
the divine fatality is, it
does become true. For
example, whether you
are at the bottom of a
shoreless sea or above
the first level of the
heavens, the Divine
omnipotence can raise

The Arabic translation
rendered into English:

Do you believe,
Télémaque, that your
spirit is now in the
possession of waves and
they remove you
without the Will of the
Supreme  from this
captivity? This belief is
faulty. Allah is the only
active agent of every
thing, do not be the one
striving against Him. He
is the One, without any
partner, who deserves to
be feared. If you are at
the highest level of a
mountain and  Alldh
decrees your descent to

320 K 4mil Pasha, 10.
321 Fénelon, 69.
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pourrait vous plonger
au fond de I’abime ou
vous précipiter dans les
flammes du noir

322
Tartare.

and lower you; thus, all
difficult and easy
decrees generated or that
came into existence in
this world of generation

the deepest level of the
hell, he does so. He is
the Creator of the
actions. ***

and  corruption, are
bound to the Almighty
Lord’s chain of Will.™

This attitude is to be found throughout the translations wherever the
gods or the religious/mythological characters appear on the scene. One such
scene is found where Fénelon puts his Platonic ideas about the supreme power
into Mentor’s mouth; unique, infinite, unchangeable light; sovereign, universal
truth, etc. Although it is a bit longer, we will quote the original passage and its
translations as representative of the translators’ operations of reconstruction,
addition and omission.

The original passage :

Ensuite il s’entretenait
avec Mentor de cette
premiére puissance qui a
formé le ciel et la terre;
de cette lumiere simple,
infinie et immuable, qui
se donne a tous sans se
partager; de cette vérité
souveraine et universelle

The Turkish translation:

(Hazael) kabil-i hikmet-i
bali‘a ve kudret-i sdni ‘a-
i Cendb-1 Haliku's-
semdvdt _ ve’l-‘ard’dan
bahs acub esi‘a-i dlem-
efriiz-i  dfitab-1  cihdn-
gerdin mevcidat-i
kdindta cilda-bahsa-yt
feyz-zuhiir oldugu misillii

The Arabic translation:

oty lad ) shie e SN G
Geat) (Al Al Al
cald g Gl aes 3 )aalb
Cacaldl 9 tll\jbu.n”j UAJY‘
@ s el e
iy ¥ s (Sl)s A
G e QLEY) Y 5 S,
dcled Coenie ol il
el e 5 giall Jgaall 3

22 Fénelon, 164.
% The Turkish translation reads: Bak Telemak, bu seni medhiis ii gasy eden eser-i
teldtum-1 bahr degildir ancak iktizd-yi hiikm-i kazd vii kaderdir. Zannetme ki bu tiirlii
hdlat-1 hevl-ndk miicib-i heldk olur. Bu dlemde mukadderdt-1 ildhiyye her ne ise yerini
bulur. Farazd bahr-i bi-kendrin tahtinda ydhud tabaka-i ulyd-yi dsumadmn fevkinde
bulunsan bile yed-i kudret-i ildhiyye ref* ii tenzile muktedir ve boylece dlem-i kevn ii
fesadda tekevviin ii tahaddiis eden sa ‘b ii sehl umiir merbiit-1 silsile-i mesiyyet-i Cendb-1
Rabb-1 Kddir’dir. Kamil Pasha, 84-85.
324 The Arabic translation reads:

oda (b rlaall 1 (8 Jlad a8 ) g2 ol M Ll g ) ga¥) e A ¥ e gy o)) lali b a8aT Ja
&S ol ella Hlall s die iy o) e (531 sgd saala ol D 5 IS Jeld) s Al saudd Bajic

Jad¥! BIA sgd Jail 4 le) Gmnima 6l A 3l ) 5 Jlal el 5 Sle)

al-Tahtawi, 175.
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qui  éclaire tous les
esprits, comme le soleil
éclaire tous les corps.
‘Celui — ajoutait-il — qui
n’a jamais vu cette
lumiere pure est aveugle
comme un aveugle-né; il
passe sa vie dans une
profonde nuit, comme les
peuples que le soleil
n’éclaire point pendant
plusieurs mois de
’année; il croit étre
sage, et il est insensé; il
croit tout voir, et il ne
voit rien; il meurt
n’ayant jamais rien vu;
tout au plus il apercoit
de sombres et fausses
lueurs, de vaines ombres,
des fantémes qui n’ont
rien de réel. Ainsi sont
tous les hommes
entrainés par le plaisir
des sens et par la charme
de l'imagination. Il n’y a
point sur la terre de

véritables hommes,
excepté ceux qui
consultent, qui aiment,

qui suivent cette raison

envdr-i mukaddese-i
ilahiyyenin ukiil-1
insdniyye iizerine lutf-1
te’siri ne biiyiik kudret i
azimettir deyince Mentor
“bu_niir-1 hakikiyi basar-
1 basiretle gormeyenler
sems-i miinir senede bir
ka¢c mahda bir kere tulu’
ii tenvir eyledigi diydrda
diinydya gelen eviad
yahud nd-bindy mdder-

zdd  gibi  mdhiyydt-i
hakdik-i esyayt
gormeyiib gordiikleri
evham u hayalat-1
suveriyye ddiresinde
hdim i hayrdn ve min
kabil-i zll-i zail olan
huziizait u  sehevat-i
nefsaniyye serdbiyla
sekran  ii  sergerddn
olduklarindan insan-i
hakiki  itldkina  sdydn
olmayub asil insdn-1
kdmil _enhdr-1 _ ukiil-1
beseriyye bahr-1_muhit-i
zdt-1 ehadiyyetten
miinsa‘ib __ve  doniib

dolasub _oraya did _ii

JadV 3 G jall Al
s b o Guelill ) LS
sl 13 o ja (e S8 0 SY)
Ol pd oo pallall (Jla
Sl 5 el sed s
SIS Al 8 4l iy
i pgile alliy ) 20
)l e Heed Bae uedll
Jle 4l ol sl el
LY) Glaa e 5 dles s
sy 4 Ghy au dlie 8
padl ey S8 US
A als Sl 1) 5 o yually
Yy 3 yhd Glaadl e aaldy
e 5 Y bl 5o s
Ao LAl gy 4wl Jall
G e Gl denaa Ll
pasll did e b @)
Sl dia 1w Jualls
?g_u\‘,; Q\j@..ﬂ\ d;ml.ﬁ Qgﬂ\
Qi apdai 5 edll
! ALall 3 jalkll cayleal)
N el (a5 ol asll LS
Ada byl agd da )l Jay
Jsic ad S 13 Y1 JLS
Gl Qs L dnl
O sl ol
GaSa agile 4l Y ) g800Y
by sl g Al Jsaall
CAlE Jsg deSa JS L)

muhtecib oldugunu

éternelle; c’est elle qui
nous inspire quand nous
pensons mal. Nous ne
tenons pas moins d’elle
la raison que la vie. Elle
est comme un grand
océan de lumiére : nos

idrakle tasavvuradt-i
efkdr-1 hayriyyeyi kuliib-1
ibadine ilham ve ef'‘dal-i
seyyie-i  teemmiil  ii
icrdda mudhaze vii ithdm
eden hazret-i Malikii’l-
miilk ve’l-melekiitun

esprits _sont comme de
petits ruisseaux qui en
sortent et qui y
retournent __pour S’y

kemal-i izzet ii azametine
ilm i vukif-1 muhit i
samil olanlardir” der
idi.

JRETIE O TR JE A
be oy ¥ 5 i 4dle
ps & 4 Laalgs Ll
L Gl (Al (A5 Capac
i) (& ed Jaadl 5 alall
i, Lal, Lol duale
Jdaly J:.;:M s d\)ﬂ
Jyaals Wae 5 Lol
ol 1 ez A3 )l
pai 1 5 Al s
Ol gl Legd SIae
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erdre.’
Quoique je ne comprisse
point encore

parfaitement la profonde
sagesse de ces discours,
je ne laissais pas d’y
goiiter je ne sais quoi de
pur et de sublime; mon
ceeur en était échauffé et
la vérité me semblait
reluire dans toutes ces
paroles. Ils continuérent
a parler de ['origine des
dieux, des héros, des
poetes, de ’dge d’or, du

déluge, des premiéres
histoires du genre
humain, du fleuve

d’oubli oun se plongent
les ames des morts, des
peines éternelles
préparées aux _impies
dans le gouffre noir du
Tartare, et de cette
Champs__Elysées, _sans
crainte _de pouvoir la
perdre.*”

Bu  kelimdt-1  dakdik
gayatt  her ne kadar
tamdamen derk ii fehm
edemez isem de sem’ vii
kalbime te’sir-i
actbinden lezzet-yab ve
gdh bi-gah ri-yi derydda
dehset-efzd-y1 vukii* olan

gardib-i haldta nazar-
enddz-1  istigrdb  olub
gider idik. >

oda Ads Cuegh Lo ) Sl
e Y 5 Algand) 5 S1)
Ll S0 2 a5l LgieSa
dfapmia ailie e gl
G ClSy ol ded
Gl JalE s iy
Giiai delad g dules Leia
G s Adaall Gk
il o5 il L)) Sl
dyls 5 Jshie e JS
e A M) Blas e lay
sdaLll dsad 5 hgll gl
a3l s s ild) |l
sl b5 Uedl o) e s
G Al 4 jley) Al 4
Bladll Ciga s aall Aa) )
FCY AU IS ER AT
AN Y el i L
Oo ASY) molslly & le
Eox Sy Jea) ARl
osiilly  Cedly s )
Dl B osaleud) dal Jsaag
s b GEl Jal g salad)

327.1;&“

The translators both rewrite this passage with Islamic terminology,

where the Supreme Power, for example, becomes the Creator of the heavens
and the earth (Haliku’s-semavdat ve’l- ‘ard) in Turkish and the Sublime Essence

(al-Dhat al-‘Aliyya) in Arabic; and the light becomes a spiritual substance

(jawhar) or spiritual Light (al-Niir al-Rithdni) in Arabic. It is from that ocean of
light that, for Fénelon, our souls issue and are a sort of rivulets that afterwards

return to it, and are lost in its immensity. However, what the translators do with
this passage is to put it into an Islamic mystical/philosophical discourse. The

Turkish translation ends with Télémaque’s words that although he could not

325 Fénelon, 134-135.
326 Kamil Pasha, 61-62.
327 al-Tahtawi, 128-129.
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completely comprehend the wisdom of these words, his heart was warmed and
drew sublime pleasure from it. His account of their talk about the origin of the
gods, of heroes, poets, the golden age, the deluge, the first histories of mankind,
the river of oblivion in which the souls of the dead are plunged, the eternal
punishments prepared for the impious in the black gulf of Tartarus, and that
happy peace which the just enjoy in the Elysian fields without any fear of
forfeiting, is omitted. Al-Tahtawi’s translation of this last point displays how he
adapted the text for his potential readers. He renders, for example, “origin of
gods” as “the truth of divinity according to the Greeks.” While Tartare and
Champs Elysées were omitted or altered, the last sentence is written according
to Islamic belief. He writes that part of their talk was about the barzakh
(according to Islamic belief, a place where the souls of the dead await the Day
of Judgment), about spirits, resurrection, the entrance of the people of
happiness into the abode of Happiness (ddr al-Sa‘dda instead of Champs
Elysées) and the people of impiety into the abode of Misery (ddr al-Shaqd
instead of Tartare).

Although al-Tahtawi earlier translated a book on Greek mythology and
wrote a preface about mythology to the translation, in this text he consciously
adapted the Greek deities in such a way that they fitted in with Islamic religious
ideas, just like Kamil Pasha did. The reason is obvious: they were translating
this book for readers who were mostly Muslims who believed that their religion
was the last and most perfect form of monotheist religion. There could be no
question of translating Greek polytheist literature into their languages. After all,
what kind of wisdom or morals could a pious Muslim learn from a book that
spoke about pagan deities? The translators were well aware of this fact and,
presumably, did not want this aspect of the book to hamper the message they
wanted to convey with it.

It is true that the translators were concerned with artistic expression;
however, their main concern was communicating the political thought
expressed in the Télémaque to the widest possible audience of Arabic and
Turkish readers. The book was seen both by the translators and readers as a
Nasthat-name or Siydset-ndme, a genre that had a long history in the Islamic
world and was also known under the titles Nastha al-Muliik, Adéab al-Mulik,
Tuhfa al-Muliik, or Nasiha al-Sultdn wa al-Wuzard, corresponding to the genre
of medieval European literature known as “Mirrors for Princes” or
Fiirstenspiegel. As a genre of classical Islamic literature, its origin goes back
mostly to pre-Islamic Persian literature, if not even to Ancient Greek and Indian
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literature. Yet, it was very thoroughly adapted into Islamic literature. The genre
in Arabic was developed towards the end of the Umayyad period and retained
an enduring interest for later generations. Written in Arabic, Persian and, later
on, Turkish by a wide range of authors such as ministers, bureaucrats,
philosophers, and historians, this genre consists, mainly, of advice to rulers and
their administrators on politics and statecraft, the ruler’s comportment towards
God and his subjects, and general advice on ethics.”® The subject of politics
and statecraft, which also includes ethics, was dealt with basically from three
perspectives in the Islamic world. First, it was discussed from a philosophical
or idealistic point of view. Second, the subject was examined from the Islamic
perspective in the civil law section of jurisprudence literature. The third
perspective was offered in these nasthatndmes written for the sultans, viziers or
statesmen as a practical guide for statecraft and ethics, a very famous and
influential example of which is Nizamii’l-Miilk’s Siydsetndme. To these, we
should also add the Ottoman Ldyihas (memoranda), which were written upon
the order of the sultan or viziers to analyze the causes of the decline in the
administrative and social system, and to write their observations, diagnosis and
proposals for remedies.*”

What concerns us here is the genre of Siydsetndme or Nasthatndme
which consists of advice on practical ethics, akhldg, and of politics and
statecraft embellished with verses from the Qur’an, the sayings of the Prophet
(hadith), aphorisms and didactic tales of ancient kings, previous caliphs and
sultans, and the personal experiences of its author. Most of these Mirrors were
written by bureaucrats, administrators, or by government officials who were
knowledgeable about the statecraft by experience. They were concerned with
the practical aspect of the political action, rather than theoretical or
philosophical aspects of politics. Their source of advice was religious and
ethical principles besides their own experience. ™’

328 C. E. Bosworth, “Nasthat al-Muldk,” EI, v.7 (Leiden: E. J. Brill, 1965): 984-988.

¥ H. H. Adahoglu (trans. and ed.), Sultana Ogiitler: Aldeddin Keykubat’a Sunulan
Siydsetndme (Istanbul: Yeditepe Yayinlari, 2005): 12-54; C. H. Fleischer, “From
Seyhzade Korkud to Mustafa Ali: Cultural origins of the Ottoman Nasihatname,” Varia
Turcica XV (1990): 67-77.

B0 A, Ugur, Osmanli Siyaset-nameleri, 2™ ed., (Kayseri: Erciyes Universitesi
Yaymnlari, 1987), 76; Bosworth, “Nasthat al-Muliik;” Fleischer. About the genre, see,
also, A. S. Levent, “Siyaset-nameler,” Tiirk Dili Arastirmalart Yilligi, Belleten 217
(1962): 167-194; B. M. Tahir, Siydsete Miite'allik Asdr-1 Islamiyye (Istanbul: Kader
Matbaasi, 1330) in Siileymaniye Library, Izmirli Hakki-1805; B. Lewis, “Ottoman
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The decline of the Empire and reforms were among the most common
subjects treated by Ottoman authors in the late Ottoman period. Fénelon’s
Télémaque fitted perfectly into this genre and the translators meant it to be a
manual of political conduct, textbook of ethics and of education. New ideas
presented in the book would, thus, infiltrate Ottoman intellectual and political
life. In the following we will investigate how these new ideas were
appropriated into the Arabic and Turkish languages.

5. New ideas

The main topics of classical advice literature are: sovereigns are the
beloved and blessed servants of God and their subjects are entrusted to them by
Him; the basis of the sultanate is justice; the sovereign should show his
gratitude to the people by administering with justice; the conditions of
sovereignty and the expected habits of the sovereign; the essential virtues
necessary for the sovereign; the articles of the religion and law; the situations
that should be refrained from; the benefits of counseling; the boon companions
of the sovereign; the appointment of competent people to the state affairs;
observing the ranks; advice on finance, treasury, land, agriculture, trade and
taxation; the conditions of the subjects; the attitude of the sovereign to viziers,
judges and learned men; the relation of the sovereign with subjects and his
listening to their complains; his conduct of the military service; the oppression
of administrators; the conditions of the officials; the punishments of the
shari ‘a; international relations; what should be done against enemies; things to
do during states of war and peace; obedience to the laws and customs;
administrative duties; the condition of the court and the servants; the basic
principles of the governance; the reasons of the decline of the state and the
like. ™

observers of Ottoman decline,” Islamic Studies I/1 (March 1962): 71-87; R. Murphey,
“The Veliyyuddin Telhis: Notes on the sources and interrelations between Koci Bey
and contemporary writers of advice to kings,” Belleten 43/169-172 (1979): 547-571; P.
Fodor, “State and society, crisis and reform, in 15M-17" century Ottoman mirror for
princes,” AO Hungaricae 40 (1986): 217-240; V. H. Aksan, “Ottoman political writing,
1768-1808,” IJMES 25/1 (February, 1993): 53-69.

331 Levent, “Siyaset-nameler.” For the classical sources of siydsetndmes, see, H. H.
Adalioglu, “Siyasetnameler’in klasik kaynaklari,” Osmangazi Universitesi Sosyal
Bilimler Dergisi 5/2 (Aralik 2004): 1-21. For the attributes of statesmen in
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If we compare these topics with those of the Télémaque, they are very
similar; however, the sources of this new “siydsetndme” would shift in its pages
from revelation and Islamic culture to reason and experience, nature and
simplicity, and French Enlightenment ideas; moreover, this time the subject
would be treated in a new genre, that of romance. The translations had two
important functions. Firstly, they described the necessary qualities and duties of
a sovereign, and thus presented a kind of handbook for rulers. Secondly, as
Mardin states, they were meant for “social mobilization,” *** in the process of
which people become acquainted with new patterns of modernization. While
the previous advice literature was explicitly directed to sultans, viziers, or high
officials, this new kind of “Mirror” was also directed to the public.

In one of his letters, Fénelon writes that “it is a fabulous narrative in the
form of a heroic poem, like those written by Homer and Virgil, into which I
incorporated the major lessons suitable for a prince who by virtue of his birth is
destined to reign...”* As Davis states, it is very evident from the episodic
structure, descriptive details, didactic qualities, historical and geographical
details of the romance that Fénelon turned to the works of many ancient
authors, besides Homer and Virgil; in particular, those of Aristotle, Plato and
Plutarch. To which one should add the seventeenth century adventure novels
and the novelistic form of imaginary voyage.” The Platonic view of the
cardinal virtues, such as prudence, justice, fortitude, and temperance, is
presented by Fénelon as the most important qualities of the prospective ruler.
He teaches his pupil that the great victory is the one obtained over one’s
passions;*> the glory is to endure affliction and spurn pleasure with disdain.
Shipwreck and death are less fatal than those pleasures that threaten virtue; >
belief in gods helps one to endure difficulties; one should endure any hardship,
rather than lie, even if the only way to protect oneself is to lie.*”’

The themes of love of virtue and the fear of wounding religion were
much appreciated by the translators. In a passage where they talk about vices,
Fénelon teaches his pupil that the gross vice excites abhorrence, but modest

siydsetnames, see, N. G. Ergan, “Siyasetnamelerimizde c¢izilen “Devlet Adami1”
portresinin temel ozellikleri,” Bilig 8 (Kis, 1999): 27-43.

> Mardin, 243.

¥ Qouted from Davis, 90.

334 For the background and sources of Fénelon, see, Davis, 90-92.

335 Fénelon, 88.

33 Fénelon, 69-70.

7 Fénelon, 114-115.
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beauty is much more dangerous: in loving it we imagine we love only virtue,
and thus are inadvertently caught by the delusive bait of a passion of which we
are seldom aware until it is too late to extinguish it.”*® Whatever is contrary to
virtue and to the will of the gods is worthless. Without liberty, virtue, and glory
an immortal life is also pointless; for that life would only be so much more
miserable, inasmuch as it would never end.” All pleasure should be derived
from wisdom. The pleasures to be indulged in are the ones that will relax the
mind, yet leave one in possession of oneself. These should be calm and serene,
which do not take reason from him and do not turn him into a savage brute.**’
The freest man is the one who is subject only to the gods and to his reason.*!
The most wretched of all men is a king who thinks himself happy while making
others miserable. He is doubly wretched. Because he is so blind that he cannot
see his misery and the truth cannot reach him through such a crowd of
flatterers.>** Here, we would like to draw attention to the point that, as in all
subjects of the book, the ethical principles are based on reason and experience.
Notwithstanding the similarities or sometimes incontestable common points,
there was a fundamental difference between the newly presented morals and the
traditionally accepted ones. For the traditional ones were based on the tenets of
Islamic belief, thus deriving their legitimacy from the revelation or God,
whereas the the new ones would bring forth important questions about the
origin of ethics.**

At the end of the description of the idyllic country, La Bétique, where
the sages are indebted to simple nature alone for their wisdom, and the
inhabitants are simple in their manners and happy in that simplicity,** Fénelon
writes: “Télémaque listened to Adoam with pleasure, and was very glad to find
that there was yet a people on earth who, by following nature and right reason,
were at the same time so wise and so happy.”** The simplicity so agreeable to
nature and giving away all the superfluities that are the inventions of vanity and
luxury were much in tune with Islamic culture. However, the romantic concept
of nature (fabi ‘a and fitra in the Arabic translation or fabi ‘at in the Turkish one)

338 Fénelon, 173.

3% Fénelon, 174-175.

340 Fénelon, 203.

341 Fénelon, 150.

32 Fénelon, 150-151.

** For a critique of this aspect of the Turkish translation, see, the next chapter.
3% Fénelon, 205, 207.

345 Fénelon, 212.
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together with reason would give rise to important discussions, particularly
about religion and science, among the intelligentsia by the late nineteenth
century.346 Moreover, whether the translators were aware of it or not, the
alteration of the references from divine to human would, in the long turn,
undermine the basics of Ottoman thought, state and society, which were
founded on Islamic principles. Even if they were aware of the fact that
modernization might lead to serious consequences for religion, they devoted
their attention, like many other reformers, to political and administrative
reforms. For, it was more vital to find concrete solutions for the existing
problems of the state and society than to think of possible aftermaths that could
be confronted in the long term.

Because of the maritime trade with the Venetians, Genoese, Dutch,
English and French, and the land routes extending to Northern Europe,
Ottomans had been in communication with the West since the very beginning
of the fourteenth century.”’ Besides commercial relations, travelers and
European diplomats in Ottoman lands were also channels of contact between
Ottomans and Europeans. The Ottomans followed new developments in
Europe, though very selectively, especially in the fields of war technology,
mining, clock-making, compass, geography, cartography, astronomy and
medicine.*® However, Ottoman-European relations experienced a drastic
change from the eighteenth century onwards. After its military defeats, the
Ottoman state sent envoys to European countries, and asked them to report
what they saw in these countries. Called sefdretndmes, these reports became
new doors opening to Europe.*” Moreover, some of these envoys shared their

¢ Ahmed Midhat Efendi translated J. W. Draper’s History of the Conflict Between
Religion and Science from French (Les conflits de la science et la religion) under the
name Nizd-1 Ilm ve Din between 1895 and 1900 in Istanbul. See, also, his article in the
journal of Dagarcik about science “ilim ile Fen,” 1 (1288): 26-29; A. Dogan, Osmanli
Aydinlan ve Sosyal Darvinizm (Istanbul: Istanbul Bilgi Universitesi Yayinlari, 2006).
For the Arab world, see, for example, H. Sharabi, Arab Intellectuals and the West: the
Formative years (1875-1914) (Baltimore and London: The Johns Hopkins Press, 1970);
M. Elshakry, “Darwin’s Legacy in the Arab East: Science, Religion and Politics, 1870-
1914, (Ph.D. diss., Princeton University, 2003).

**7 Karpat, The Ottoman State and Its Place in World History, 7.

348 1hsan0glu, “Ottoman science,” and his “Introduction of Western science.”

9 F. R. Unat, Osmanli Sefirleri ve Sefaretnameleri (Ankara: Tiirk Tarih Kurumu,
1968). F. M. Gogek, “Encountering the West: French Embassy of Yirmisekiz Celebi
Mehmet Efendi: 1720-1721,” Varia Turcica XV (1990): 79-84. H. Korkut, Osmanli
Elicileri Gozii ile Avrupa (Istanbul: Gokkubbe, 2007).
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knowledge with Ottoman intellectuals. For example, Yirmisekiz Mehmed
Celebi, who visited the Observatory in Paris in 1721, examined modern
astronomical instruments and held discussions with Cassini, conveyed his
impressions and observations to Ottoman astronomers.” In 1793, Sultan Selim
Il decided to establish permanent diplomatic representation in certain
European capitals. These permanent ambassadors would have a staff of young
men in their entourage who would also learn foreign languages besides their
duties. Thus, Ottoman officials began to study European languages and gain

direct knowledge of Western culture.”

This was the beginning of the
representation of Europe in the eyes of Ottoman elite as a source of admiration.
Although the Ottomans were eager to borrow only technical elements from
Europe, especially in the field of military science, by the mid-nineteenth
century onwards they would appreciate the adoption of Western forms in
administration, law, education and even social customs.>?

In the course of reorganization of the state and society, the best model
had to be looked for in the West, which had the technical, the economic and
thus the political power. For the two translators of the Télémaque, who served
for the state in important posts and who were cognizant of both their own
tradition and the power of the West, the remedy was in the West. The
Télémaque, for them, was a kind of manifesto of the modern state organization.
In Salente, Fénelon creates a utopia to show his pupil a model government and
a society ruled by laws and regulations. His reforms include every detail related
to statecraft, such as the implementation of laws, good governance, commerce,
maritime, agriculture, ethics, public education, the regulation and control of
dress and diet of the people, house furnishings, architecture, music and all kind
of arts, reduction of everything to a noble simplicity and frugality, banishment
from the country of everything that is subservient to pomp and luxury.*”

The new Western state organization and the novel ideas related to it
would be introduced with existing terminology, albeit loaded with new content.
Even though one of these translations was done in the metropolis of the Empire
and the other in an important province, they were both the product of the idea
that reforms or reconstruction based on Western principles were inevitable.

% fhsanoglu, “Introduction of Western science.”

»! Findley, “The foundation of the Ottoman Foreign Ministry.”

2 H. Inalcik, “Some remarks on the Ottoman Turkey’s modernization process,” in
Transfer of Modern Science & Technology to the Muslim World, 49-57.

353 Fénelon, Book X.
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a. The fatherland (watan) and patriotism

Both translators use the term watan (pl. awtdn), or vatan in Turkish, for
the French patrie. The word watan does exist in the classical Arabic; however,
it was not a political term, but denoted simply one’s place of birth or residence.
It was often used in the sense of “homeland” or “fatherland,” and the love of
the fatherland was a sign of belief in terms of religion.”> According to Lewis,
the earliest examples of its use in a political sense occurred in the report of the
5 The introduction of

the idea of watan by Ottoman officials spread into various parts of the Empire

Turkish ambassador to Paris after the French revolution.

and became an integral concept of the political vocabulary of the Islamic world
from the late nineteenth century onwards.™ The Arabic word wataniyya, used
for nationalism and patriotism at the end of the nineteenth century, was also
derived from the same root.”’

Turning to the translations, the idea of watan (fatherland) and hubb al-
watan (love of the fatherland or country) was the cornerstone of al-Tahtawi’s
thought and all his endeavors, including the translation of the Télémaque. His
introduction to the translation is also based on the idea of “love of the country.”
This country was no longer the Empire but, more specifically, Egypt with her
pre-Islamic and Islamic history full of glorious episodes, territory, culture and
values. With his patriotic poems in the introduction, he glorifies his watan,
Egypt, and her rulers, as seen when Fénelon writes in a passage: “Mentor
afterwards made me remark the joy and abundance that overspread the whole
country of Egypt, in which he counted no less than two and twenty thousand
cities. He admired the wise policy of those cities, the justice exercised in favor
of the poor against the rich, the proper education of the children, who were
accustomed to obedience, to labor, and sobriety, to the love of arts and
literature; the precision with which all the ceremonies of religion were
performed; the disinterestedness, the love of honor, the honesty in their
dealings with men, and the reverence for the gods, which every father infused

3% U. Haarmann, “Watan” EI, v.11 (Leiden: E. J. Brill, 2002): 174-175; The Tradition
reads: “Hubb al-watan min al-imdn” (Love of the homeland is a sign of belief).

3 B. Lewis, The Political Language of Islam (Chicago: The University of Chicago
Press, 1991), 40-41.

%Y. M. Choueiri, Arab Nationalism: A History: Nation and State in the Arab World
(Oxford: Blackwell Publishers, 2000), 71.

7], Couland, “Wataniyya” EI, v.11 (Leiden: E. J. Brill, 2002): 175-176.
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into his children. There was no end of his admiring this excellent order.”*

Love of country was the new cement that would mobilize and hold together
both the rulers and the people of the country. He was advertising watan in the
sense of the French patrie, and envisaging a new political system based on
French models. This was entailing a restructuring in all spheres of the
administration from law to education, agriculture, trade and so forth.

As for Kamil Pasha, the term vafan did not hold any national
connotations. For him the fatherland continued to denote the lands of
Islam/Ottoman Empire, and thus Egypt was part of that vatan. The term was
already in use by the mid-nineteenth century in this sense in the Turkish press.
All the reforms executed in the metropolis would be useful for all the subjects
of the sultan. They were Ottomans and their Millet was the religion of the
Community to which they belonged, i.e., Muslim, Greek, Armenian or Jewish
Millets. The term Millet comes from the Arabic word milla, meaning religion.
Later on it implied a community of believers. The idea of nationality in the
nineteenth-century European sense did not exist in the Ottoman Empire. It was
only from the late nineteenth century onwards that this idea started to gain
popularity among the Muslim subjects of the Empire.” Interestingly, the term
millet came to be used in modern Turkish for nation or people, milliyet for
nationality and milliyet¢ci for nationalist. The religious connotations of both
terms, vatan and millet, were dominated by secular meanings. In general, vatan
referred to a certain territory and millet denoted the people, mostly based on
ethnicity.”® Kamil Pasha was, certainly, aware of the national movements and

% Fénelon, 84. The English versions of the passages are quoted from P. Riley’s
translation: Fénelon, Telemachus, son of Ulysses, ed. by P. Riley, (Cambridge:
Cambridge University Press, 1994).

% For the introduction of the idea of nationalism originated in Europe during the
nineteenth century, see, for example, P.J. Vatikiotis and C.H. Dodd, ‘“Kawmiyya,
nationalism,” EI, v.4 (Leiden: E. J. Brill, 1978): 781-784, 790-792.

0 F Buhl, “Milla,” EI, v.7 (Leiden: E. J. Brill, 1993): 61; M.O.H. Ursinus, “Millet,”
EI, v.7 (Leiden: E. J. Brill, 1993): 61-64; For a critical discussion of the term millet,
see, for example, B. Braude, “Foundation myths of the Millet system;” and for the
relations between the Millets and nationality, see, K. H. Karpat, “Millets and
nationality: The roots of the incongruity of nation and state in the post-Ottoman era,” in
Christians and Jews in the Ottoman Empire: The functioning of a plural Society, ed. by
B. Braude and B. Lewis (New York: Holmes & Meier Publishers, 1982): 69-88, 141-
169. Z. N. Zeine, The Emergence of Arab Nationalism: With a background study of
Arab-Turkish relations in the Near East (Delmar, New York: Caravan Books, 1976),
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how they could damage the Empire. For that reason, presumably, he saw the
idea of vatan as a concept that could come to the rescue of the state.

b. The ruler: From Zill Alléh to Fatherhood

A ruler should love his subjects as his own children and enjoy the
pleasure of being loved by them. He should behave in such a manner that
whenever they experience peace or happiness they will remember that it is their
good ruler to whom they owe these rich presents. In the following passage this
wise ruler is depicted as a father to his subjects:

The original passage : The Turkish translation | The Arabic translation

Heureux — disait Mentor
— le peuple qui est
conduit par un sage roi!
1l est dans I’abondance;
il vit heureux, et aime
celui a qui il doit tout
son bonheur. C’est ainsi,
ajoutait-il, Télémaque,
que vous devez régner et
faire la joie de vos
peuples, si jamais les
dieux vous font posséder
le royaume de votre
pere. Aimez vos peuples
comme vos  enfants;
goiitez le plaisir d’étre

rendered into English:

When I asked “What do
you say about the well-
being of this people
who live under the wise
governance of a wise
ruler?” He said: “Look
Télémaque, when you
attain the government of
your father, love your
subjects and  make
yourself be loved as a
father loves his child
and a child loves his
father; and be careful to
make them say that their
riches and comfort are

rendered into English:
When he saw that,

Mentor said “what a
happy people who are
ruled by a wise king, a
just sultan; live in
welfare, generosity and
benevolence; are happy
and comfortable under
the permanence of his
rule which is the reason
for the peace.” O
Télémaque, if  the
Omnipotence helps you
to take over your father’s

aimé d’eux, et faites
qu’ils ne puissant jamais | you
sentir la paix et la joie
sans se ressouvenir que
c’est un bon roi qui leur

only obtained thanks to
362

rule, you too must
govern in this way; bring
happiness to your

subjects; be loved by

28-29; A. Ayalon, Language and Change in the Arab Middle East: The Evolution of
Modern Political Discourse (Oxford: Oxford University Press, 1987), 19-21.

%2 The Turkish translation reads: “Bir hiikiimdar-1 akilin zir-i hiikiimet-i hakimanesinde
bulunan ahdlinin su sa‘ddet hallerine ne dersiniz” dedigimde “bak Telemak, siz de
pederinizin hiikiimetine ndil oldugunuzda tebe‘amzi valid veledi ve veled validi
severcesine seviib ve zdtimizi sevdirmege ve rif‘at ii servet ii rahatlart ancak sdyenizde
husiil bulmus oldugunu soyletdirmege dikkat etmelisiniz.” Kamil Pasha, 21.
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a fait riches présents.
Les rois qui ne songent
qu’a se faire craindre et
qu’a abattre leurs sujets
pour les rendre plus
soumis sont les fléaux du
genre humain. Ils sont
craints comme ils le
veulent étre ; mais ils
sont hais, détestés, et ils
ont encore plus a
craindre de leurs sujets
que leurs sujets n’ont a
craindre d’eux.’®

them, and must love
them as if they are the
members of your family;
treat them in the best
way to make them
understand that this is
the result of your good
rule which leads to
comfort and love for
them; and that you do
this as a present which is
necessitated by the love
inherent in fatherhood.
Those despotic kings
who only are busy with
frightening,  terrifying
and suppressing their
subjects with the
intention of providing
obedience and
preventing distrust, are
like an infectious disease
and a pest which exhaust
people; and go for
nothing. Yes, these kings
become threatening
authority; they are feared
as they desire to be, yet,
they become hated,
detested and the ones
whose subjects are afraid
of them.™

31 Fénelon, 83.

363 The Arabic translation reads:
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While al-Tahtawi’s translation is more faithful to the original, though in
his own way, Kamil Pasha is much freer in how he translates what he finds
important and in how omits the last part which speaks about a despotic ruler.
He, as he wrote in his introduction, wanted this translation to denote the
features of a wise ruler. Al-Tahtawi, on the other hand, preferred to be as
faithful to the original as possible and, presumably consciously, chose to
include this part as a critique of despotism.

The analogy between father and monarch encapsulated in this short
passage is a theme of political theory that also entails the loyalty and the filial
devotion of a ruler’s subjects, for a son cannot or should not injure his father if
he aims to be a good son. At first, there seems to be nothing new or alien to the
Ottoman world; yet, this critical transition, from Zill Alléh fi al-Ard (The
shadow [in another way representative-caliph] of Allah on earth) to fatherhood,
signals one of the early conceptual and theoretical shifts between tradition and
modernization. While the traditional theory was based on theological
arguments, this new idea was referring to the socially-recognized paternal
status. As a father, he was bound to care for the daily needs, education and just
government of his children. This idea was most attractive to those who were
unhappy with the traditional position of the ruler and who wanted to call upon
him to be a better, more benevolent father, who would be a devoted father
towards all his children, not a master towards his subjects but an ordinary man
with a special function in society.

The word peuple (in other passages citoyen) was translated by al-
Tahtawi as ra ‘iyya (pl. ra ‘Gyad) referring to the subjects of the ruler throughout
the text. The term ra Tyya is derived from the Arabic ra ‘@ (to shepherd). While
the ruled subject was called ra iyya, the ruler was rd‘7 (a shepherd) in the
metaphorical sense of government which perceives the ruler as the shepherd
and the people as the flock. This image appears in legal, literary and religious
writings including the “Mirrors for Princes” literature since the early times of
Islam. However, it developed further and designated the mass of subjects, the

Lein sl (o) FaglS e Alei Le (5 gl mall s Al s g o]y (s 138 (1 () 3mgis Cams Alalacal
ey AellYl dais aalle ;) sty Yy Carpall Y1 A Y 1 skl @l Ldld Ay gY) duadl
8 skl Lie i Dlge joali agSsle O i L G gmanay s Gl ago elly Liss el o LS aa L5 Y
@lle ) Ge pgle iy AT G slill agla sy (i shae (5 yaan agd) VI AS 5l 55 580 Jlells agal jo doany s
al-Tahtawi, 51.
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tax-paying common people, as opposed to the ruling military and learned
classes. In Ottoman parlance, the plural re‘dyd was commonly used to denote
the tax-paying subjects of the ruler excluding the ruling military (seyfiye),
bureaucratic (kalemiye) and religious (ilmiye) classes. Although the term re ‘dyd
was sometimes used for all the subjects of the sultan, including townspeople
and peasants, Muslims and non-Muslims, its most common usage was limited
to those subjects who did not belong to the aforementioned groups.**

Instead of re ‘dyd, Kamil Pasha used the term tebe ‘a, coming from the
Arabic tabi ‘a (subjugation) and derived from the root taba ‘a meaning, literally,
to follow. The term febe‘a was used in classical Ottoman administrative
language for Ottoman subjects and also in international treatises and
correspondence for the subjects of foreign states.’*> However, by the nineteenth
century, febe‘a had acquired a new meaning with political connotations
denoting all the subjects of the sultan in the sense of “nationality,” regardless of
their religious, social and ethnic differences.’® Notably, with the promulgation
of the Hatt-1 Serif of Giilhane in 1839, the legal status of the re‘dyd was
abandoned and replaced by the term febe ‘a.’” Nevertheless, up until the
twentieth century, the Turkish term indicating the political status of the ruled
was tebe ‘a, while the Arabic one was ra ‘iyya, both still meaning subjects — not
citizens who participate in government. It was with the adaptation of Western
political ideas that new terms were coined both in Arabic and Turkish in the
twentieth century: the Arabic muwdtin (pl. muwdtiniin), and the Turkish
vatandasg, both were derivatives of watan, denoting compatriot or fellow-citizen
with legal status and rights in a patriotic and nationalistic content, not
subject.’® Other related words used in the translations such as ahdli (people) or
Jjumhitr (cumhiir in Turkish) (the public) did not have any political
connotations.

Both translators give priority to change in the concept of the ruler,
rather than of the ruled. It is from the ruler, in other words, from above, that
reforms had to start, not the other way round. They propagated a ruler who
would be successful by appropriating modern political ideas based on reason.

%% S. Faroghi, “Ra‘iyya,” EI, v.8 (Leiden: E. J. Brill, 1995): 403-406; M. Oz, “Redya,”
DIA, v.34 (Ankara: Tiirkiye Diyanet Vakfi, 2007): 490-493; Lewis, The Political
Language of Islam, 61-62.

%5 Ayalon, 141, n.4.

366 1 ewis, The Political Language of Islam, 62-63, 141,n.49.

%7 Faroghi.

368 Ayalon, 43-53; Lewis, The Political Language of Islam, 63-64; Couland.



Western ideas percolating into Ottoman minds

No doubt, this ruler had to be religious; however, to reinforce the shaky state

mechanism, the necessary ideas and tools should be looked for not in traditional
thought, but in modern Western Europe. There, the ruler was not the shadow of

God, but the father of all the subjects living in a certain territory, i.e., a

fatherland. For the well-being of the fatherland and the people living in it, the
rights and duties of this ruler had to be well-defined by laws.

c¢. The rule of Law

One of the most important ideas presented in the book was the rule of
law. With this principle, no one could be above the law, including the ruler

himself. In the following passage the place of law is depicted as being above

everything else:

The original passage :

Je lui demandai en
quoi consistait
lautorité du roi; et il
me répondit: “Il peut
tout sur les peuples;
mais les lois peuvent
tout sur lui. Il a une
puissance absolue pour
faire le bien, et les
mains liées des qu’il
veut faire le mal. Les
lois [ui confient les
peuples comme le plus
précieux de tous les
dépots, a condition
qu’il sera le pere de
ses sujets.369

The Turkish translation
rendered into English:

In his answer to my
question  about  the
responsibility of  the
sovereign: “knowing that
he is a ruler in order to

serve people for
providing them with
public order and
security, the watchful

sovereign, who executes
his authority on the
subjects (berdya)
entrusted him by Cendb-
1 Bdri (one of the names
of Allah), renders public

interests, wills to
manage  works  and
affairs, refrains from the
things that ruin the

hearts of people, and
submits himself to the
judical ordinances of the

The Arabic translation
rendered into English:

I asked Mentor about the
authority of the
government (al-hukiima)
and the power of the king
and his known sultanate.
He said that the king,
who has the authority

over subjects, executes on

them his orders and
accepted prohibitions.
Yet, he is under the

authority of the decrees
(ahkdm) of the country

(mamlaka), its  code
(gawadnin), and its
collection of laws

(shardyi®); they can do
anything to him, execute

anything on him; and

3% Fénelon, 142-143.
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law (ahkdm-1 adliyye-i | they are not easy. He is
kaniin).*"" committed to the
execution of the good
deed and the
implementation of the
good affairs. If he wants
to do the worst deed, his
hands are tied up with
chains and the handcuffs
of the laws (shardyi®), the
most precious gift and
trust, entrusted to him by
the people, on condition
that he be the father of his
subjects in accordance
with the laws (shardyi®)

: 371
and wisdom.

In al-Tahtawi’s translation, the position of the ruler under the law is
much highlighted. He has an absolute power when working for the good, but
his hands are restrained from doing wrong. The care of the people, the most
important of all trusts, is committed to him by laws on condition that he be the
father of his subjects. The Turkish rendering of the same passage, though very
succinct, also emphasizes the point that the ruler should be bound by the law.
The following lines of this passage that “the intention of the laws as one man’s
promoting the happiness of subjects and not the subjects’ service to a single

’

man,” are not translated by Kamil Pasha, though they are by al-Tahtawi.

7% The Turkish translation reads: Vazife-i hiikiimdari ne olmalidir sudlime cevabinda:
“vedi‘a-i Cendb-1 Bari olan berdyd iizerine icrd-yt niifiiz-1 iktiddr eden hiikiimddr-1
hiis-ydr dsayis ii emniyyet-i halka hidmet hikmetine mebni hakim oldugunu bilerek
mendfi‘-i ‘umiimiyyeyi istilzim eder mesdlih i umilru tervice rdagib ve testit-i kuliib-1
ndsa sebeb verir mevdaddan miicanib olub zdtinda ahkdam-i adliyye-i kaniina inkiyad.”
Kémil Pasha, 64.
3L 43l Cablia ellall o) JU aa glaall atilali g @llal) (uly g de Sal) 3865 48K (e shaite cullud
(6t a3 ity gls 43 saall Lgay) 555 L) g 5 ASLaal) alSal Lal 5 i yall 453 0 pal o) pgtle i s )
08 Jlee Y sl 3151 138 llaall mlls Ay sl Jandl o) jal & (o yo 5 4bh ol 5 4aSaty afle
OsSe O s o gl g gl alae ] e g dan g (W) Al Caalis add L8 Gl JBe) 5 Judla (A Ledad e gy
AaSall 5 ol il 4581 gy Ule L)
al-Tahtawi, 135.




Western ideas percolating into Ottoman minds

Moreover, al-Tahtawi employs three terms in order to explain the term les lois,
namely, ahkdm, gawdnin and shardyi’ (plurals of hukm, gdniin and shari ‘a).

Ahkdam, the plural of hukm, signifying decision or judgment, can denote
the authority of the Islamic government, the judgment of a gddi on a concrete
case, the positive law as opposed to legal theory or jurisprudence, judicial
decisions or the application of legal rules to concrete cases.”> Qawdnin, the
plural of gdniin, the Arabic derivative from the Greek xavwv, meant any
straight rod, a measure or rule, and finally assessment for taxation, imperial
taxes and tariff. The word was adopted into Arabic and preserved in Islamic
states as a financial term belonging to the field of land-taxes, eventually
acquiring the sense of code of regulations or state-law. During the Ottoman
period, the term gdniin (in Turkish kdniin) came to be applied to matters in the
domain of administrative, financial and penal law.””> During the nineteenth
century, the term gdniin was employed for secular laws of all types based on
European models. The activity of making gdniins, in conformity with the
shari ‘a, was presented as being acceptable to religious law and essential for the
well-being of din and umma, and often approved by the wulamd. However,
during the reform period of the Ottoman Empire, bureaucrats found their
inspiration in European laws, especially in the fields of administration, taxation,
penal law, etc., which facilitated the alteration of family law in the early
twentieth century and led to a secular legal system.””*

Derived from the root shara ‘a, shari‘a (pl. shardi ‘) designates a rule of
law, or a system of laws, or the totality of the message of a particular prophet.
In the sense of a system of laws it is synonymous with the word shar°, which is
probably the more common word in juristic literature for divine law.”” From
the mid nineteenth century onwards, with the predomination of European legal
concepts, ideas and codes, the theological, philosophical and cultural structure
of the traditional system underwent a tremendous change, and in the long run
qantin replaced shari‘a as a legal term and the notions of hugiig and ‘addla
underwent a semantic transference.

372 3. Schacht, “Ahkam,” EI, v.1 (Leiden: E. J. Brill, 1960): 17; H. Fleisch, “Hukm,” EI,
v.3 (Leiden: E. J. Brill, 1971): 549-551.

33 Y. L. de Bellefonds, “Kéndn, i.-Law,” EI, v.4 (Leiden: E. J. Brill, 1978): 556-557.
34 H. Inalcik, “Kan{n, iii.-Financial and public administration,” EI, v.4 (Leiden: E. J.
Brill, 1978): 558-562; See, also, Lewis, The political Language of Islam, 114-115.

375 N. Calder, “Shari‘a,” EI, v.9 (Leiden: E. J. Brill, 1997): 321-326.
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The term hukiima, government, is also of interest. Having first been
used in early nineteenth-century Turkey, the term passed from Turkish into
Arabic in the senses of rule, political authority, dominion, type of government
and régime, replacing the Arabic terms such as siydda, amiriyya or tadbir al-
mamlaka. Later on, following the European practice, a distinction appeared
between the state (dawla or devlet) and the government (hukiima or hiikiimet)
both in Arabic and Turkish.””® With the introduction of a modern European type
of administration in the metropolis by Sultan Mahmid II and in Egypt by
Muhammad ‘Ali Pasha, the traditional authority in all spheres of the Empire
began to be eroded; and a new group of bureaucrats produced by the reformed
or newly established institutions would become the champions of secular
administration and modern government. By the last quarter of the nineteenth
century, in almost all areas man-made law was pervasive, with the exception of
matters of personal status that remained within the jurisdiction of the Shari ‘a.””’
In another passage it is emphasized that the laws would signify nothing unless
the ruler enforced them by his own example:

The original passage : The Turkish translation | The Arabic translation

. mais le sage Mentor
lui fit remarquer que les
lois  mémes, quoique
renouvelées, seraient
inutiles, si l'exemple du
roi ne leur donnait une
autorité qui ne pouvait
venir d'ailleurs.”™

rendered into English:

Mentor “No, no, it is
not like this. Even if
you renew and reinforce
the laws (kdniin), it will
never have any effect
and utility, unless you
impose what they entail
in practice on yourself.
So, if you accept the
way I explained, people

rendered into English:
The Master told him that

“even if you renew the

affairs in accordance
with these decrees
(ahkdm), it means

nothing, unless you
apply them to yourself
till the people follow you

step by step; thus, the

will be pleased to

.. (ahkam) are
imitate you.3 7

strengthened and the

decrees

376 B. Lewis, “Hukiima,” EI, v.3 (Leiden: E. J. Brill, 1971): 551-552.

377 See, F. Ahmad, “Hukf{ima, i.-Ottoman Empire,” EI, v.3 (Leiden: E. J. Brill, 1971):
552-554 and P. J. Vatikiotis, “Huk@ima, iii.-Egypt and the Fertile Crescent,” EI, v.3
(Leiden: E. J. Brill, 1971): 556-561.

%75 Fénelon, 279-280.

" The Turkish translation reads: Mentor “yok yok oyle degil kaniinu tecdid ii tesdid
itseniz de siz miiktezdstyla amil olmadikca kat‘an te’sir ve fdidesi olmayacagindan
dedigim sireti kabil etdiginizde halk sizi taklid ile hosniid olurlar.” Kamil Pasha, 181.
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codes (gawdnin) have

the authority.*

Kamil Pasha consistently uses gdnun for les lois, while al-Tahtawi
renders it alternatively with the terms ahkdm, gdniin or shari‘a. The reforms in
Istanbul from the proclamation of the Hatt-1 Serif of Giilhane, the edict of 3
November 1839, and the Hatt-1 Hiimdyin of 1856, and the Organic Law of
1837, Qdniin al-Siyasatnama, in Egypt, were significant steps towards modern
administration in both centers, which were followed by the reception of
European laws to a great extent. For example, in Istanbul, the Commercial
Code of 1850, the Penal Code of 1858, the Code of Commercial Procedure in
1861 and the Code of Maritime Commerce in 1863 were particularly the
translations of French codes. Almost the same thing happened in Egypt, for the
Egyptian codes were on a large scale adopted from the Code Napoleon, in the

381 .
The idea, however,

translation of which al-Tahtawi played an important part.
of the application of man-made laws to the ruler himself was extremely new.
Which laws had he to obey? Was it the written man-made laws that the ruler

ought to obey? In book V, what we read is:

The original passage :

C’est ce que Minos, le
plus sage et le meilleur
de tous les rois, avait
compris. Tout ce que

The Turkish translation
rendered into English:

These are the admirable
and just [points of]
Minos’ reputable work
on law that declares and

The Arabic translation
rendered into English:

This is the purpose of the
point of Minos, who is the
greatest of all kings
known with his perfect

vous verrez de plus | announces the accounts | reason and policy. The
merveilleux dans cette | of public interest. In | articles of his laws are
ile est le fruit de ses | sum... consists of | kept and preserved,;

380 The Arabic translation reads:
G e i el 1 Al 130 aaallS (S 4l ASAY) o3 inge o Jaal) Cinaa g SN 4] Jlad
Al 5 38 (Gl Bl ()5S 5 alSaY (g 5 1068 a2y Ledd &l
al-Tahtawi, 358.
381 About the law reform, see, for example, N. Anderson, Law Reform in the Muslim
World (London: The Athlone Press, 1976); N. J. Coulson, A History of Islamic Law
(Edinburgh: Edinburgh University Press, 2001); R. H. Davison, “Tanzimat,” EI, v.10
(Leiden: E. J. Brill, 2000): 201-209; G. Bozkurt, Bati Hukukunun Tiirkiye’de
Benimsenmesi: Osmanlt Devleti’'nden Tiirkiye Cumhuriyeti’ne Resepsiyon Siireci
(1839-1939) (Ankara: Tirk Tarih Kurumu Basimevi, 1996); J. N. D. Anderson, “Law
reform in Egypt: 1850-1950),” in Political and Social Change in Modern Egypt, ed. by
P. M. Holt, (London: Oxford University Press, 1968): 209-230.
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lois. [...] Les grands
biens des Crétois sont
la santé, la force, le
courage, la paix et
['union des familles, la
libert¢ de tous les
citoyens, [’abondance
des choses nécessaires,
le mépris des
superflues, [’habitude
du travail et I’horreur
de Loisivete,
I’émulation  pour la
vertu, la soumission aux
lois, et la crainte des
justes dieux.”™

designation of ranks,
customs and
admonitions such as
esteem for earning
one’s living and
preserving health care,
showing respect for
friendly union and for a
decent liberty,
abstaining from the evil
of idleness and taking
great care of one’s
body, constant
submission to the laws,
and the habit of fear
and reverence towards

whatsoever amazing and
striking thing you shall
see here is the fruit of his
code (gawdnin), decrees
(ahkdm) and the result of
his collection of laws
(shardyi”) that he
constructed and
consolidated  with  his
analysis and grip... The
great goods of the Cretans
consist in health, well
being, strength, courage,
peace, the union of tribes
and clans with a genuine
will, the liberty of the

Cendb-1 Hakk.** unattended people from
slavery, the plenty of
necessary things, a
contempt of superfluities,
a habit of continual
industry and aversion of
idleness, the love of
emulation in virtue,
submission to the statutes,
the fear of Alldh and

L 384
contemplation.

382 Fénelon, 141-142.

%3 The Turkish translation reads: Iste bunlar Minos ma‘delet-me’niisun esbdb-i

menfa‘at-i ammeyi beyadn ii i‘lan eden kdniin-1 mu‘teberi eseridir ki hiildsdsu... kesb-i
seref-i nefse ve muhdfaza-i sithhat-i viiciida ragbet ittihdd-1 dostdne ve serbesti-i
edibaneye ri‘dyet ve beld-yi rahat-peresti vii ten-perveriden miibd ‘adet ile ddima hiikm-
i kanina inkiydd ve Cendb-1 Hakk’dan havf i hasyeti i ‘tiyad misillii ta ‘yin-i derecdt ve
addt ve tenbihdtdan ibdretdir. Kamil Pasha, 63-64.
%% The Arabic translation reads:
ey Bsine 458 ugall 5 iy yra puail) 5 Jiall JS e alae) g (A sise SIS malas 12
ol s oand Sl )5 ol (pap 4S5 il § 5 s Uit il 5 cdinall e Ly Lo S8
lzal) 3 5 mloall s delail s 5580 5 aglall danally wiall o 3 S el die dagdsal) | el i 5 alsy
s Akl ge e Jlial g A O LEYT B g alaia¥) e ) AV A ja s ddlall 2l o sl
A Adlaa s ASaY) Jliiel 5 GMAY) o lSe b Gudliill Com g Aladl ity 5 4ndal sall e I 5 Jadl) alie)
i
al-Tahtawi, 133, 135.
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Again the three terms, ahkdm, gawdnin and shardyi‘ are used by al-
Tahtawi in order to explain the term les lois. Yet, there is another point here,
namely, that these laws were made by Minos, written and preserved
meticulously. All the goods of the country and its citizens are the fruit of his
laws. While translating this passage, neither al-Tahtawi nor Kamil Pasha
translates les citoyens. Instead of employing an Arabic equivalent for les
citoyens, al-Tahtawi uses ahdli, which means, in a broader sense, people, while
Kamil Pasha omits it altogether.

The Ottoman sultans could enact certain commands and edicts, and
issue some regulations and laws in accordance with the principles of the Divine
Law. The judicial system of the Ottoman Empire was based, essentially, on
Shart ‘a, the Divine Law of Islam, and the supreme legislator (Shdri‘) was God
himself. The ruler could not change the holy law by which he was as much
bound as were his subjects. The novelty in the nineteenth century, under the
impact of Western political thought, was that a new system of secular
jurisdiction was introduced both in Istanbul and Cairo.

d. Election of the ruler

One of the early republican ideas found in Fénelon’s Télémaque was
that of election (intikhab) of a ruler. This would have spoken to the desire of the
Ottoman people to have an impact on the government. Although this was only
to consist at first in an indirect election by a council of some sort, the important
point was that it would operate in accordance with written laws. From the
1870s onwards Egypt would attain its independence from the Ottoman Empire
in matters of administration of law and the judiciary, while in the metropolis the
notions of equality before the law and representative government were
beginning to prevail. Although it was still very early to talk about the election
of the ruler, the idea had a start with the Provincial Law of 1864 which
stipulated that administrative councils be formed on the basis of a limited
electoral process; yet, it was the 1876 constitution which aimed at
institutionalizing a constitutional monarchy and limiting the sultan’s power,
that truly gave promise of representative government and elections.” The

385 About the elections in the Ottoman Empire, see, for example, H. Kayali, “Elections
and the electoral process in the Ottoman Empire, 1876-1919,” IJMES 27/3 (August,
1995): 265-286.
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passage about the representative government and elections according to law

was translated as follows:

The original passage :

Cependant  les  plus
illustres et les plus sages
d’entre les Crétois nous
conduisirent dans un
bois antique et sacré,
reculé de la vue des
hommes profanes, ou les
vieillards que Minos
avait établis juges du
peuple et gardes des lois
nous assemblerent. Nous
étions les mémes qui
avions combattu dans les
jeux; nul autre ne fut
admis. Les sages
ouvrirent le livre ol
toutes les lois de Minos
sont recueillies... Le
premier d’entre  ces
vieillards ouvrit le livre
des lois de Minos.
C’était un grand livre
qu’on tenait d’ordinaire
renfermé  dans  une
cassette d’or avec des
parfums. Tous  ces
vieillards le baiserent
avec respect; car ils
disent  qu’apres les
dieux, de qui les bonnes
lois viennent, rien ne
droit étre si sacré aux
hommes que les lois

The Turkish translation
rendered into English:

Upon this, the ones in
charge of the
preservation of Minos’s
laws (kdniin) and the
deputies responible to
maintain the affairs took
only the ones entered
the examination before
the council assembling
in the depths of the
forest where not
everyone could go...
They took out the law
(kaniin), which was kept
in a golden box, praised
it that after the heavenly
books there is no book
more worthy of
reverence than this and
kissed it with
veneration. From their
saying, that to manage
public affair does not
pertain to the ruler and
their  explaining to
people that the truth of
the just ruler is a
necessity of equable
law, my body trembled;
and I wished to get old
and fortunate like them
by being worthy of
respect and reverence.”’

The Arabic translation
rendered into English:

Then, we were
conducted by the
notable and wise men of
the Cretans, who were
the honest, wise and
righteous people (arbdb
al-hall wa al-‘agd) in
the country’s business,
to the one of the sacred
woods, said to be
sanctified and secluded
from the sight of public
and inviolable, where
the old men whom
Minos had put in charge,
ordained to be the
guardians of the code
(gawdnin) and the laws
(shardi‘) and the judges
of the people, took us

into their sublime
council. We were the
ones who had been

combating in the arenas
and  enhancing the
competition and contest.
No other one was
admitted into  their
council except the ones
who discussed,
struggled, fought,
combated and surpassed
in the exam cases and

%" The Turkish translation reads: Bunun iizerine Minos'un muhdfaza-i kdninuna
me’mir ve miivekkil-i hall ii akd-i umir olub herkesin duhiil edemeyecegi ormanin
dertinunda akd olunur meclise yalniz meydan-1 imtihdna girenleri gotiirdiiler... bir
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destinées a les rendre
bons, sages et heureux.
Ceux qui ont dans leurs
mains les lois pour
gouverner les peuples
doivent  toujours  se
laisser gouverner eux-
mémes par les lois. C’est
la loi, et non pas
I’homme, qui doit
régner.”®

experimental combats.
The sages opened the
page containing the laws
(shardi) of Minos and
his collected and written
code (gawdnin) and his
corpus with respect and
reverence... The chief
among these  sages
opened the book of
Minos’ laws (shardi®). It
was put in a golden box,
with the most beautiful,
genuine and unique
perfumes. These sages
kissed it and took it to
their lips with the intent
of blessing and
veneration. They said
that nothing has the
grandeur and excellence
as it is, which have the
greatness and the
veneration. The
veneration is obligatory
because of its being the
book of laws (shardi®)
and decrees (ahkdm).
This is the book of
glorious laws (al-shardi*
karim)  which leads
people to the straight
path and the right way to
attain good and
happiness and to gain

altun sanduk déhilinde hifz olunan kdniinu c¢ikarub “Kiitiib-i semdviyyeden sonra
bundan biiyiik kitdb yokdur” sitdyisiyle takbil ii ta‘zim ve fasl-1 du‘avi-i dmme kar-
fermadyan-1 cihdn-bdne mahsiis olmayub hakikat-i hakim-i adil muktezd-y1 kaniin-1
mu ‘tedildir deyu halka tefhim etmelerinden viiciidum ra‘seddr ve dh ben de bunlar gibi
ri‘dyet Ui ihtirdma sezd-var bahtiydr ihtiydr olsam temenniydti hatir-giizdr olur idi.

Kéamil Pasha, 69-70.
386 Fénelon, 149-150.
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the best results and
further. Those who have
the book of ordinances,
with which the cases of
the people are solved, in
their hands are the first
ones ought to submit
themselves to the law
and make it to reign on
themselves and ask to be
enlightened with the
lamp of its canon, the
most brilliant lamp in
their hands. It is the laws
(al-shart ‘a), not the man
trustee of the domain
that ought to reign.**®

The translation technique of both translators is consistent. While al-
Tahtawi translates with explanations, synonyms and long sentences, Kamil
Pasha tries to give the content in a succinct way while emphasizing the main
ideas, which are, here, the election of the ruler by a council according to written
laws. They are both consistent in their usage of the terms, such as Kéamil
Pasha’s use of kdniin and al-Tahtdwi’s employment of the aforementioned three
terms for les lois. The expression of arbdb al-hall wa al-‘aqd in al-Tahtawl’s

% The Arabic translation reads:
Oe e (I L 1y sbas Al ) sa¥) 8 sally Jall byl (e b s Do s Ay SU Gl L3R ol xind
& I sinka 2l Led 5 i Lelalay W Aalal) (el (e By Gl o e L) (sl s L (S iy )
SV e sy &) il s ol @l e el g lialls 2 salls g oLaall 8 aediy asise S 35 ol
@d;m(,hmw\,abu\um_,,m@d\wm\@djuu\sw@@u@u\*&@u,mu
CM\@MMJ}J\&A})}]UM@AY\@DJ\ J\_\A‘jd)\_\jd—lb_’dﬂ.ﬁb uﬁhwﬁch\*&
DRG] Asae e—'L’-‘“J e—uﬂb 3 Aemnas ‘*—U—'SA ‘*—UM m‘ﬁj s c—"ﬁ@é‘” Adnall
Gje s dabic sy Lad 41 \,xu,d)ay\jqﬁnm:,ux,c,m\;yﬁmp,mm@,@\,}\
S a3 S 1368 adanill dual 5 4alSal 5 dag) s 45S e 40 Pla¥ls dalial) (3330 5 alie e
DSV 0335 (ally ) sy g oaasd) 5 ol ) gl aisal) Jal puall g g gill (5 yhall o shas I il 0
Lebaay s L 4 e oSy (e ) g ol W15 Gl G Ll il g 0 5S0 (I) AlSaN) G gy cpdll
LA}M\UMY\YM\AJ\GQM)JEMJWUMGF\ﬁgﬂ\@ybw\ﬂwjmww\@
S Gl

al-Tahtawi, 147, 149.
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translation is also of interest. For the word arbdb replaced ahl in the classical

form of the expression (ahl al-hall wa al- ‘agd), which meant those qualified to
elect or depose a caliph on behalf of Muslims. Whom should they elect as a

ruler? They ought to choose the one who is the steadiest in the observance of

laws.

The original passage :

Vous devez choisir, non
pas [’homme qui
raisonne le mieux sur
les lois, mais celui qui
les pratique avec la plus
constante vertu. Pour
moi, je suis jeune, par
conséquent sans
expérience, exposé a la
violence des passions,

et plus en état de
m’instruire en
obéissant, pour
commander un jour,
que de commander
maintenant. Ne

cherchez donc pas un
homme qui ait vaincu
les autres dans ces jeux
d’esprit et de corps,
mais qui se soit vaincu
lui-méme; cherchez un
homme qui ait vos lois
écrites dans le fond de
son ceeur et dont toute
la vie soit la pratique de
ces lois; que ses
actions, plutét que ses
paroles, vous le fassent
choisir.®

The Turkish translation
rendered into English:
Nonetheless, the
qualifications of the
person to be elected
should not be limited to
his victory in the arena
of wrestling with his
physical power and
sagacity or to  his
behavior inside the
restricted circle of laws.
You ought to look for,
find and hand over the
affairs to a man who
overcomes his passions,
whose action is always
stronger than his words
in the execution of law
judgments (ahkdm-1
kantiniyye).**

The Arabic translation
rendered into English:

It is not the man who
succeeds in research and
investigation in  the
books of methodology
and rules, but he who is
most steady in the
observance of them with
sturdiness and rules that
you ought to choose for
the country. Therefore,
do not choose one like
me, who defeated the
others in the fields of
rhetoric and bravery, in
fact, he himself is
defeated among the
people. On the contrary,
look for a man who has
the laws  (shardyi”)
engraved and drawn in
his heart, who has
worked with them
through his whole life
and made their operation
known and understood in
his hands, who is the

sustainer of his
designation and the
essential reason of his
strengthening, who

389 Fénelon, 156.

% The Turkish translation reads: Me ‘a hdza intihdab olunacak zatin sifat-1 intihdbiyyesi
meyddn-1 musdra‘ada kuvvet-i bedeniyye vii ferdsetle galebesine ve yalniz ddire-i
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works with what he
knows, neither the one
who only has experience
nor the one who has the
knowledge.™'

It was not enough that the ruler was aware of the fact that new man-
made laws were needed for reforms; he had to make them a reality for the sake
of his people. In another passage, a despotic ruler was criticized and the
people’s participation in the election of the ruler and their role in government
were encouraged. The ruler had to acknowledge the people and even be aware
of their power.

The original passage :

Un homme — répondit-il
— qui vous connaisse
bien, puisqu’il faudra
qu’il vous gouverne, et
qui craigne de vous
gouverner. Celui  qui
désire la royauté ne la
connait pas; et comment
en  remplira-t-il  les
devoirs, ne les
connaissant point?ll la
cherche pour lui, et vous
devez désirer un homme
qui ne [’accepte que

The Turkish translation
rendered into English:

It does not work in this
way. You ought to
choose among you the
one who knows you and
becomes ruler with the
purpose of the love of
serving peole.*”

The Arabic translation
rendered into English:

He answered them
reasonably by benefiting
from the written texts.
There are specific tenets
about it in its lawful
pages. Choose
(intakhabii) one who is
known by all sages in
order to govern you with
this degree. Don’t you
know that it is very rare
to find someone who
knows how to sustain its
burden [rulership], how

302 .
pour I’amour de vous. to refrain from the

mahdiide-i kdniniyyenin dahilinde hareket etmesine hasr olunmayub sehevdit-1

nefsiyyesine galebe ile ddima ahkdm-1 kdniiniyyeyi icrdda fi‘li kavlinden kavi olan

kimseyi arayub bulub tefviz-i umiir etmelisiniz. Kamil Pasha, 77.

! The Arabic translation reads:

Abal sall Gpuamy Sl (Sl lSa¥l g JpuaW) S 8 Gl g Canl) (puamy (o ALaall | 50258 () (ST 2y Db

Geladlly aliadll Glase & A Qe (e e 15ain Y elld o L JSaY s Y ae il a) e

05825 A pus o A el = f (8l il (S da ) e ) inal o dcbaal) (n ABEall  Cglia dudly 58

Lo alee il e el 4l o Jelall ()5S 4a sgio da slas 430 Llilee 5 4l 530 Ly Jai)
Aagd (el a8 sl s o g ales 3 jaaY aley

al-Tahtawi, 162-163.

2 Fénelon, 157-158.
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disease of infectious pest
[the desire of power] it
brings and knows the
way of loyalty among
those who wants the
power? How can a
person conduct
something that he does
not know its manner and
enforce the decrees
according to  their
method? That person
wants [the power] to
execute his own
objective and to find
cure for his disease of
the desire for power. As
for you, you ought to
call for someone who
does not have his own
objectives; if he does not
love you, he counters
you by turning away
from you.™"

Thus the ruler had to use power not for himself but for the people. Here
the vision of a ruler who works for his people was significant. We see moreover
how the term millet in the Turkish translation, normally meaning religion or
religious community, is used here in the sense of people.

In a passage where, after a long discussion, a man among the Cretans
accepts to rule upon three conditions, we find a criticism of monarchy. The

% The Turkish translation reads: Bu biyle olmaz icinizden sizi biliir ve muhabbet-i

hidmet-i millet niyyetiyle hiikiimddr olur zdti intihdb etmeniz lazim geliir. Kamil Pasha,

78.

% The Arabic translation reads:

IS 8 pa Sla ) |58 (apemdie e 4l 4 gilal) Conall g (asiaic b Las Jsine b Ly agalals

ale dgmy Lo adbe ) Jas pedy o BB ell) allay (o o) (5 salad Ll Ol sindl 1ag aSaSay () 3 Camy (8 )

Lail g 4alSal Jpa¥) 35 o adyg ddlia Capny ¥ Loy S ailis Gyl Capm Vs 4yl s (e

QAR s ) W) (o LA Vi 1l () aSiled o5 Laly A yo R Loy a6 il ol ol
o=l e VL ade SILE)

al-Tahtawi, 164-165.
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candidate refuses to rule for life, rejects living in luxury and insists that his
children shall not be entitled to any rank, and after his death they shall be
treated like all other citizens.

The original passage :

Je n’y puis consentir
qu’a trois conditions: la
premiere, que je
quitterai  la  royauté
dans deux ans, si je ne
vous rends meilleurs
que vous n’étes et si
vous résistez aux lois; la
seconde, que je serai
libre de continuer une
vie simple et frugale; la
troisieme, que  mes
enfants n’auront aucun
rang et qu’aprés ma
mort on les traitera sans
distinction, selon leur
mérite, comme le reste
des citoyens.”

The Turkish translation
rendered into English:

He set forth that he
would accept [to rule] if

they declared and
accepted  the  three
conditions as follows:

(the first condition) if I
cannot alter your present
conditions into a better
one within two years and
see any defect in your
submission to the
judgments of law, 1
abandon the government.
(The second condition) I
would like to be free
from the turmoil of
splendour and to be in a
simple way as you see
now. (The third
condition) After me, my
children will not be
successors or sit in a
position of reverence in
assemblages. They will
be treated according to
their skills and the others
as one of the children of
the people.””

The Arabic translation
rendered into English:

He answered that he
would accept [to rule]
under three conditions.
If the conditions are
removed, the acceptance
will be removed. First,
the king will accept it

for two years. He
deserves to remain in his
position after the

indication of the period,
if he makes the people
happier and improves
the country more than
before, and executes the
rules on which the
country is based;
otherwise, he goes out
from the country’s door
he came in. Second, he
should be free, accept to
work as a poor man with
satisfaction, and should
not force people to
provide him wellfare
and opulence; otherwise
the authority ruins and
the unity falls apart.

35 Fénelon, 160.

% The Turkish translation reads: Ber-vech-i dti serdit-i seldseyi beydn ve kabulleri
takdirinde kabill edecegini dermiyan eyledi: (Sart-1 evvel) Iki senede sizi bulundugunuz
hdlden daha hiisn-i hile tahvil edemeyiib hiikm-i kdniina inkiyadda kusiirunuzu goriir
isem terk-i gdile-i hiikiimet ederim. (Sart-1 sani) Dagdaga-i ddrdatdan dzdde ve su
gordiigiiniiz siretde sdde hdlde bulunmag: isterim. (Sart-1 sdlis) Benden sonra
cocuklarim vdris ve mecdlisde mevki*-i ihtirdma cadlis olmayub ddetd evlad-i ahad-i
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Third, his  children
should not have any
rank in the country; after
his death his children
should be treated as an

ordinary person 133
according to  their
qualities, without

397

excessive respect.

The idea that the ruler had to be elected for a limited time was another
republican idea. Although there was no direct opposition to the sultanate, the
efforts towards the electoral process and constitutional government were the
evidence of the impact of Western political ideas. These ideas, together with the
conditions of the nineteenth century, would undermine the Ottoman imperial
system and pave the way for the establishment of republics in the next century.

The translators were not the most influential intellectuals of their time;
however, they played a significant role in legitimizing modernization because
of their respected positions within the administrative institutions and society.
They were, somehow, spokesmen for the idea that reforms were in conformity
with Islam. It was not a coincidence that the translation of the Télémaque
appeared in this period and was much appreciated by most of the bureaucrats
and intellectuals of the time. For, in addition to the ideas encouraging reform
policies, new ideas were being spread in the public sphere through translations.
By the last quarter of the nineteenth century the transition from
traditional/religious ideas to secular ones, particularly in the fields of law and
education, was to a substantial degree the product of these early translation
efforts.

ahali misillii kabiliyyet ve digerlerine gore mu ‘dmele olunmasini taleb eylerim. Kamil

Pasha, 81-82.

7 The Arabic translation reads:

e O it S cllall Jisy o J oY) g pdiall cnd Ja il a3 13 g dag oyl A ) ey oo Aald

Wy Ja¥) o 2 V) il gl Lgtle () ALl poal (5 a5 591 0m SES) DU e 5 e

¥ o) s Aclilly Ji) Aie Gl 435 8 Lad je |om 4358 ) A0 G e aSLedd) b e A

Wiga darg olia Vg Ay aSlaal) 8 o2¥5Y (Y () Cllil delaal) iy cllall a2 Y1 s Aaadl 5 Aali ) e
A 05V 5% e 0% BV S gl gl jlae )8 e slalay

al-Tahtawi, 169-170.
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e. How to rule

For the implementation of law and order, a ruler should first discover
what he can properly and successfully do and how he can do these proper

things with the utmost possible efficiency.

The original passage :

- Voyons - disait Mentor
- combien vous avez
d'hommes et dans la ville
et dans la campagne
voisine:  faisons-en le
dénombrement.

Examinons aussi
combien vous avez de

laboureurs parmi ces
hommes. Voyons
combien  vos  terres

portent, dans les années
médiocres, de blé, de vin,
d'huile, et des autres
choses  utiles:  nous
saurons par cette voie Si
la terre fournit de quoi
nourrir tous ses habitants
et si elle produit encore
de quoi faire un
commerce utile de son
superflu avec les pays
étrangers. Examinons
aussi combien vous avez
de vaisseaux et de
matelots. C'est par la
qu'il faut juger de votre
puissance.

The Turkish translation
rendered into English:

Mentor told the
sovereign “Let’s see the
population both in the
country and abroad and
count it; and see how
much of it is available
for agriculture, how
many sort of yields the
existing land  will
produce to sustain the
counted people and to
provide for buying and
selling from foreign
countries in a year; and
see how many troops of
merchant ships and
their crew you have to
demonstrate your power
whenever you are on

399
the sea.

The Arabic translation
rendered into English:

Mentor told him that we
need to see the count
and number of the
people in the city and
the  neighboring to
register them in a log;
also we need to see the
number of the farmers
and cottars, and the
average quantity of the
product that the land
yields in a year; that is
to say, we need to know
neither few nor more but
the average amount of
the product; the quantity
of the wheat, grape, and
olive; and apart from
that, the amount of the
products produced in the
neighborhood and that
of the shortage. With
this method, we will
know if the land is
enough for its people
and  inhabitants to
provide them with food
and sustenance; and if it

3% Fénelon, 276.

% The Turkish translation reads: Mentor hiikiimdédra “bakalum meleketde ve hdricde ne
kadar niifiis vardir ta‘dad edelim ve bunlardan ne mikdadr ¢iftcilige elvirecek ve ardzi-i
mevciide ahdli-i ma‘diideyi iddreye ve bildd-i ecnebiyyeye irsdl ii bey ‘a yetisecek envd ‘-
i mahsilatdan sene-i mu ‘tedilede ne mikddr sey verebilecekdir ve her siiya dmed sod ile
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is yielded  enough
products for foreign
trade, after meeting the
needs of  domestic
consumption without
any loss. Let’s see now, 135
also, how many ships
and sailors you have
certainly. Thus, we
know the measure of
your royal authority
(shawka), military and
political power
((]Lt\4/\4/cz).400

The census of the population and particularly of the laborers among
them, the reckoning of annual produce, and the control and encouragement of
agriculture and commerce were important steps in the state’s economic
resurgence. Similarly, naval or military power in general was vital to foreign
affairs. In fact, these were for a long time the main concerns of bureaucrats and
intelligentsia in the metropolis and in Egypt when it came to revitalizing the
government. The reform efforts of Selim III and Mahmid II in Istanbul, and
Muhammad °Ali Pasha in Cairo resulted in centralization and rationalization of
the administrative system. In working towards a more rational administrative
order, modern statistical methods were required, the earliest example of which
was the census of 1830 in Istanbul. A land survey was also made in the same
year. By 1864 the population bureaus were established; and it was in 1868 that

kuvvetinizi isbdt eyleyecek kag kit‘a ticdret sefinesi ve ne kadar tdifesi vardir” dedi.
Kéamil Pasha, 177.
9 The Arabic translation reads:
3am b 1ae agranil ol al gl Ainall 8 agiaeSs Gl laie I o) a5 shaie 4l Jla
Oe Bl A el dluna )l Jsane GlaSy Cpe )l alls agie (padldll Bae e Lay Sl 5 pala
Al e Cilia¥ly 3OOY) e 4 e Hlatay Jall g gsall G Jall Jasgie ey Uy las i)
Ja Cayai 43y k) o3 CALSYI il Y 8 = Al Aalil) Y panall (e Yy g a3l aiall
CF s Lo ey LIS 58 A A0 5 el Lo Gy a5 1325 158 LS s Ledlal (im0 35 () o
dalie G yas 1 cyaall s ) (pe s dlvie oS Liad ) Ll 5 3V 5 5 s s JAII Aala
gl 5 3y Seal) 8 8 A8 Ll S 5
al-Tahtawi, 350-351.
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the government first established an office of statistics.*”' In Egypt, during the
rule of Muhammad ‘Alf Pasha, the administration of the religious endowments,
the postal service, quarantine, passports, the census, and building services were
all made the responsibility of the Department of Civil Affairs, where Kamil
Pasha served as a director for a while. In 1869, five agricultural councils were
formed to ascertain necessary supplies and obtain information about the number
of villagers, the state of the land and the irrigation works.”” In this way, both
government and society could be reorganized according to the acquired data.
Thus, by means of a literary work, the translators were spreading the idea that
statistics was an important tool in a rational administrative system.

The original passage : The Turkish translation | The Arabic translation
rendered into English: rendered into English:

A ces mots, Idoménée | The sovereign told | At this moment,

s’écria: Mentor “the sovereign | Idomeneus shouted for

- Heureux le roi qui est | who holds in high | joy and pleasure with
soutenu par de sages | esteem the word of a | takbir and tahlil [said
conseils! Un ami sage et | loyal counselor such as | Allah is the greatest and
fidele vaut mieux a un | you is to be preferred to | there is no God but
roi que des armées |a sovereign who | Allah]. What a happy

victorieuses. Mais | possesses a  large | king who is supported
doublement heureux le | army...”*" with your wise advices in
roi qui sent son bonheur all affairs. An intelligent
et qui en sait profiter companion iS  more
par le bon usage des favorable than a
sages conseils!  Car victorious army. A king,
souvent il arrive qu'on who knows how to
éloigne de sa confiance achieve happiness for
les hommes sages et himself and seizes the
vertueux, dont on craint opportunity of
la vertu, pour préter submission to the advice
l'oreille a des flatteurs, of intelligent people

1 K. H. Karpat, “The Ottoman adoption of statistics from the West in the 19"
century,” in Transfer of Modern Science & Technology to the Muslim World, 283-295.
See, also, B. Lewis, The Emergence of Modern Turkey (London: Oxford University
Press, 1961), 88-89.

2 E R Hunter, Egypt Under the Khedive 1805-1879: From Household Government
to Modern Bureaucracy (Cairo: The American University in Cairo Press, 1999), 19, 45.
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dont on ne craint point among his fellow men, is
la trahison."” doubly happy and
surrounded twice by
happiness. For the king,
in general, refrains from
sitting with intelligent
people; keeps away from
the support of virtuous
people and is afraid of
their good manners and
integrity among people;
keeps  flatterers  and
hypocrites  close  to
himself, listens to their
words, carries their
burden of dispute and
alliance, eventually, these
attachments fall into mud
and the friendship of this
duty is experienced.*”

To implement all necessary reforms, the ruler had to have wise and
faithful counselors around him, not flatterers. While it was enough for Kémil
Pasha simply to translate the statement that a wise and faithful counselor was
more serviceable to the ruler than victorious armies, al-Tahtawi expands at
length on how rulers are misled by those flatterers and hypocrites around them.
The ruler, al-Tahtdwi writes, had to employ wise counselors chosen among his
own people (abna jinsihi), not foreigners.*” Since the time of Muhammad ‘Ali

#9* The Turkish translation reads: Hiikiimddr Mentor’a “sizin gibi bir miistesdr-1 sadikin

kelaminy ziver-i sem‘-i i ‘tibar eden hiikiimddr bir ordu-y1 cesime malik olan hiikiimdar

lizerine da ‘va-yt riichdn ii galebeye ldyik ii sezd-var olub...” Kamil Pasha, 169.

“3 Fénelon, 268.

*95 The Arabic translation reads:

Lafall dajiay sl llall sl Lo json g dlety 5SSy )5 ms 78 zlaa Gusire sl Glld e #liad

Mﬁﬁ:\a.ud..p.a;iq‘)a_.g g;ﬂ\ EIAE J_,...ald\ u.'.'u;.n C}AM ‘).\;Lﬁ\.d\ AT\;L.A.‘JE J_}Ay\ @u@

We cllall Y (pfialans Cagiae g (4 3o irs g dssin Ul (e Mindl mibiadd LAV Lgiia 8 aling O Guag s

Gl Sy Sl G agaliin 5 aeS sl G (o (ol 5 Sadll Al e (e ELY 5 Dlaall ddlae cuiny
(55 CDMAY 3 8 Jany s agllia pansy 5 (3L 5 L)

al-Tahtawi, 333.

400 1866, the Consultative Chamber of Delegates was established in Egypt to advise

the ruler in matter of administration. Hunter, 51.
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Pasha, the high officials were mostly Turks in Egypt; however, from the mid-
nineteenth century onwards, the number of Egyptian officials increased and the
bureaucratic elite became less Turkish. By the time of Khedive Isma‘l,
Egyptians were almost everywhere in the government, besides Turks,
Armenians and Europeans.*”’ This was, in part, due to a new concept developed
in Egyptian intellectual circles, which included al-Tahtdwi. This concept was
“Egypt,” or being Egyptian, which later would become the core of national
identity.*”® Al-Tahtawi was, presumably, referring to this idea when adding to
his translation that the advisors had to be chosen from indigenous elements,
rather than outsiders such as Turks or Europeans. Another important principle
for good governance was that the ruler had to relinquish the judiciary to judges:

The original passage : The Turkish translation | The Arabic translation

- Décidez - lui répondait
Mentor - toutes les
questions nouvelles qui
vont a établir des
maximes générales de
jurisprudence et a
interpréter les lois; mais
ne vous chargez jamais
de juger les causes
particulieres. Elles
viendraient toutes en
foule vous assiéger:
vous seriez l'unique juge
de tout votre peuple;
tous les autres juges qui
sont sous vous
deviendraient inutiles;
vous seriez accablé, et
les petites affaires vous
déroberaient aux

rendered into English:
When you decide to
solve individual
conflicts yourself, the
people will inundate
you and not allow you
to examine the essential
things, besides the
courts and the councils
will be futile;
accordingly, you should
never deal with details
but assign them to the
law.*'?

rendered into English:
Mentor said: about recent
events, decide yourself
by analogy with what is
found in the general law.
Your decision about
these problems, will,
then, become a general
law in comparison to
which other problems
will be solved. The
execution will happen
according to this base.
You will issue general
principles which will be
the code of the acts. This
will be either with your
independent
interpretation (ijtihdd) or
by analogy (giyds) and
interpretation with an

“O7 Hunter, 52, 83.
408 Hunter, 114.

9 The Turkish translation reads: Miindza'‘dt-i sahsiyyeyi bizzdt gormeyi kabil
eylediginizde  halk  etrdfimzi sarub  baslica  seyleri  miitdla‘aya  meyddn
vermeyeceklerinden baska mahdkim ii mecdlis abes hiikmiinde kalacaklarindan
miifredadt-1 umiir ile kat‘a ugragsmayub kdniina havdle eylemelidir. Kamil Pasha, 294.



Western ideas percolating into Ottoman minds

grandes, sans que vous
puissiez suffire a régler
le détail des petites.
Gardez-vous donc bien
de vous jeter dans cet
embarras; renvoyez les
affaires des particuliers
aux juges ordinaires; ne
faites que ce que nul
autre ne peut faire pour
vous  soulager: vous
ferez alors les véritables

. . 409
fonctions de roi.

existing verdict. But, do
not seek for a conclusion
about particular
problems; do not give a
detailed explanation on
each case emerging from
the debates among the
subjects, do not write the
decision and details. This
is because both the
common people and the
upper classes flock to
your door and put
pressure on you to be a
judge to all. In the end
you become exhausted;
and the judges, charged
with jurisdiction, under
the rule of you and the
virtuous ones will be
futile. You undertake the
burden of rulership,
which is very heavy,
yourself; you lose your
time with worthless cases
and neglect the problems
of essential affairs and
they get out of your sight
and do not occur to your
mind. On the contrary,
you do not have enough
time for particular affairs.
Details  damage the
overview. Oh  king!
Refrain from opening a
gate to such a thing that
brings up you congestion
and closes the doors of
many profits and this, in
the end, causes the loss

409 Bgnelon, 471-472.
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of objective. Rather,
what you need to do is to
leave the decision on
particular  affairs  to
assigned judges. You
only hear the cases about
which people assigned to
judicial affairs are
incapable of. Thus, you
reduce your burden,
facilitate affairs, and give
yourself the opportunity
to fulfill the royal duties.
This will entail the
implementation of
essential principles as
laws for labor and a code
for judgments to
maintain public well-
being based on sound
bases.""!

Here, Ottoman readers were encountering the forerunner of the idea of
separation of powers, though it is not fully spelled out. The ruler is merely
encouraged to decide on new questions which tend to establish general maxims
of jurisprudence, and is warned not to charge himself with judging particular
cases. This was the duty of judges. He should look after the decisions that they
are unable to make. The ruler, as an executor, was responsible for reflecting,

“!I The Arabic translation reads:
i Lo LSl Sy Gl ga gand) sl 3 el s s Lo W) iy b iy oSl haia 41 JUi6
Dt Lgle (S0 AS Lo sum lie ot ) slall I8 e eV (g s 2 Lad e Gl Lasee sl

A_Al:Pé}ﬁuajjm%c}ﬁjajj@@&\@dsgmj\A\‘)ﬁ\uu:\aj\ﬂ\u\.c‘)\.\d‘dmﬁy_j
Cnd g e 055y 4el lielia ()68 ) o senl Ll juad s clle ()l 5 dalall  dalad) ) 5l
s s g el slel Janii Jia 453 Y 5 48 58 Y Aida 51l agials 5 Jualdy) alSal) 5 sLail) (g lalSa)
Ju e @l Hlaas ¥ g elie caual sai Vg Aldal) mlliaal) Liad Jagd s dgdlil) Lloaill (8 < ) puay g 4l
D)l (555 ) ) L) 3l JleaV Jpemdil) s e iiall pellimall 0 jinal R3S Cand 3 5)
o aSall Al e s ol jall 5 auaill il i 5 IS0 adliall sl dhile a5 Al W) gl hile iy (530
e (el Gpadiivaall o &y aie aa Lo Y1 ASAY) e il Vs cpidh gall ASaD e il el
O IS oal e gy (Al AS glal) Calda gl GLAN Gl e FiaTs ) seY) Lale (seds cludi o caiss

oseenl) mllas il 2ol @l e (g ) gius alSaB g Jaall (i) B jpuas
al-Tahtawi, 727-728.
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planning great designs, and choosing the proper persons to execute them under

him. The perfect government consists in governing those who govern. So the
ruler should not concern himself with every detail. That would be the duty of

those who are subordinate to him.

The reform policies gradually would lead to the separation of executive
and judiciary powers. This was the inevitable consequence of the process of

rationalization of government; and the proponents of the reforms, including
Kamil Pasha and al-Tahtawi, were in support of this transformation. With the

translation or adoption of civil codes and the establishment of new courts, the

Jjudiciary would become secular and separate from the executive by the second
half of the century. According to Fénelon, the religious affairs and the secular

ones are to be independent of each other, but to afford mutual support. In a

passage where Mentor asks the king not to concern himself with sacred things
and to leave the decision on them to skilled and qualified people, the idea of

secularization of government becomes more explicit.

The original passage :

-Pourquoi - lui répondit
Mentor - vous méleriez-
vous des choses
sacrées? Laissez-en la
décision aux Etruriens,
qui ont la tradition des
plus anciens oracles et
qui sont inspirés pour
étre les interpretes des
dieux: employez
seulement votre autorité
a étouffer ces disputes
des leur naissance. Ne
montrez ni partialité, ni
prévention;  contentez-
vous  d'appuyer la
décision quand elle sera
faite: souvenez-vous
qu'un roi doit étre
soumis a la religion et
qu'il ne doit jamais
entreprendre de la

The Turkish translation
rendered into English:

Why are you involved
in these sacred and
spiritual matters (umiir-i

takdisiyye Vi
rithdniyye)? If the
government intervenes

in the amending and
organizing of religious
affairs (diydnet) because
of its sublimity, instead
of guarding it, it makes

it a tool of malice,
which is illicit. The
sovereign should be

religious. He should
refer the termination of
quarrels between sects
(mezdhib) to the skilled
and qualified people.
Without supporting any
opponent of the parties,
he should ensure the

The Arabic translation
rendered into English:

Mentor told him that
there is no point to your
intervening in religious

affairs (al-qaddya al-
diyaniyya). Rather,
resolve the opposition

[among the people] and
clear up their problems

through the ones
employed for this
purpose. For on these

issues, they have the old
knowledge and accounts
reported  from  their
predecessors. They are
the experts on prophecy,
astrology and deducing
from the occult. The state
of oracles is known to
them. Oh king! What you
should do is to try to
eradicate conflict and to
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régler. La religion vient
des dieux, elle est au-
dessus des rois. Si les
rois se mélent de la
religion, au lieu de la
protéger, ils la mettront
en servitude. Les rois
sont si puissants, et les
autres hommes sont si
faibles, que tout sera en
péril d'étre altéré au gré
des rois, si on les fait
entrer dans les
questions qui regardent
les  choses  sacrées.
Laissez donc en pleine
liberté la décision aux
amis des dieux, et
bornez-vous a réprimer
ceux qui n'obéiraient
pas a leur jugement
quand il aura été
prononcé.*"?

enforcement  of

ultimate decision.

413

the

decide on it with what
emerges from the experts
with justice, reason and
without inertia. Do not
show favor to a group
against the other or to a
tribe against the other.
Rather, you  should
execute the decision
taken by the experts; to
force the party who does
not obey what it
necessitates; and to
execute it in  an
admissible and
conventional way. Know
that oh king! A king like
you, who has the strong
authority, should cling to
the rules of his people
and be the protector of
the divine law (Shari‘a).

While doing this, he
should utterly submit
himself to it without

intervening to its order
and arrangement; this is
peculiar to the
representatives of the
religion who are the base
and dignitaries. If the

kings are allowed to
intervene in religious
decisions  (ahkam al-

shar ‘iyya); if they direct

412 Bgnelon, 471.

*13 The Turkish translation reads: Bu makile umir-1 takdisiyye vii riihdniyyeye nigiin
karistyorsunuz. Diydnetin ulviyyeti hasebiyle 1sldh ii tanzimine hiikiimet miidihale eder
ise siydnet edecek yerde garazina dlet eder ki bu cdiz degildir. Hiikiimdar miitedeyyin
olub kat ‘-1 nizd -1 mezdhibi ehl ii erbabina havdle ile canibeyn mu‘drizeynden hi¢ birini
iltizam etmeyerek nihdyetii’n-nihdye verilecek kardrt halelden vikdye etmelidir. Kdmil

Pasha, 293-294.
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their attention to the
principles of current
ordinances and set forth
that they help religion, it
results in leaving religion
unsupported and  to 143
trample it in  an
unpleasant way; and they
get the ones who knows
all the divine law
(shardi®) and the divine
ordinances (al-ahkdm al-
diniyya), which is a trust
according to them, as
servants. That is to say
the kings are the owners
of strong power and
grandeur, the  ones
among the people who
oppose them are weak
and impotent to bear the
burden of this authority.
Thus, the ordinances (al-
ahkam) are subjected to
alteration, replacement
and reformulation with
new interpretation and
explanation and thereby
distorted and exerted
according to the kings’
instant desire and intent.
If the kings intervene
into any decision and
themselves enter into
religious matters, the
system is  absolutely
destroyed. So the
religious law (al-Shardi”)
is exposed to a very big
threat because of this
interpretation and
explanation, and, as in
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other cases, to the
violation of its esteem.
Legitimate and
illegitimate are replaced
by another. Oh king!
Leave the religious
affairs to the
representatives of the
religion, which is a trust
before them. In this way,
religious  affairs  are
protected and preserved
in your country. You
need only be careful to
chastise the ones who do
not cling to concise
ordinances and who are
opponents of their sects’
decided view.*"

Al-Tahtawi carefully explains this crucial point at length. Such a
separation would limit the possibility of arbitrary excesses by the ruler.
However, this was in opposition to the traditional/Islamic theory of politics,
according to which there can be no legislative power in the state, since God

*1* The Arabic translation reads:
a4y 5 1Y) Ay Ly Lle Jnp Lgia semd Joab s 4l WLl SIS 8 e Y shaie 4l Jlib
5 ol ASaly Sl ey Loy 5l) () pgd 45l peddlal e sy 5 R L) s b e
ity (AR Bale pamd 8 2gad o) cllall Lol Glle Ll 5 aslea atdie CsigSll pald cilyiall #) A
e dal Jalatll elas o ¥ 5 JealaY 5 Alal (55205 aliai¥ g Jaally s sl byl (e Ll (8 s Loy L
o A8 Bl (e ity Gl bl 4y ol Ly Sall M5 ) elde dy da s Jall W A o0
Cin el 5 sandl ) bl e ellia o Ll L) ey Cagllall Jpiall 4l e 43555 dellaY)
Ll g Lgati i (A Jalay o) O e 3V IS Led e de dny plll cala (55 (5 4o QS Jiley o)) 4o
158 pem g dmy pAll SlSAY) 8 sl Sla 130 slall b IS5 ales ot (Al cpall Lialy o peadia 18
oW1 in g 533 L) pgY 33 (0 13gh e 8 pomi Lgi g oy pgils Vsl s el oSV 201 8 3 ngien
sl Ales (e padie A (Al Agial) ASaY) Lial g ol il Ales () ghontion agil 4la il g dpin jo p& B ) gean
O oo Jale 55l e s Ule ) (e aalile e oaSI A8 AS g5 oaad B shan byl kel Y Al
Gopms il s ypnail g5l Q5 Jnil 5 panll i o ASAY) (55 2608 5 shaudl o3 J Jani
ASAYI (e b 8 ) slalany (o) 88 48 )1 againl 2y olall o) sl e gkt s 4iiall Lgglae e ASSY)
So el g Jaall e Al o2gn ql all s JUEEY) Jiyy V) cilblall Wl b agadil 151a ()
b ol sliaY Al Ll Ll Ll g8 sl g Jal Calid s s S Fojall clia Lelinyy ailie ok
O e Jeaall Jia¥ (e cally VI QY 5 adliaa y clialy ada iae al J20) G 5S3 dilal g da 5 abaic
Y 5 A Gy Lee A adde Jaad) 53 4sada (51,1 Callaall g slSaY)
al-Tahtawi, 725-727.
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alone was the legislator. What was proposed now was that state affairs should

be administered according to man-made law; thus, Ottoman society would be
subject to new civil codes, not to the shari‘a. This, in turn, would exclude the

‘ulama from the judicial system and administration.

The government of a kingdom requires a certain harmony, and thus the
formal division of responsibility, the authority and status had to be distributed

among civil servants. The ruler could not see everything nor do everything
himself, which is why he had to look only at matters of importance:

The original passage:

ldoménée - continuait
Mentor - est sage et
éclairé; mais il s'applique
trop au détail et ne
médite pas assez le gros
de ses affaires pour
former des plans.
L'habileté d'un roi, qui
est au-dessus des autres
hommes, ne consiste pas
d faire tout par lui-méme:
c'est une vanité grossiere
que d'espérer d'en venir a
bout ou de vouloir
persuader au  monde
qu'on en est capable. Un
roi doit gouverner en
choisissant et en
conduisant  ceux  qui
gouvernent sous lui; il ne
faut pas qu'il fasse le
détail, car c'est faire la
fonction de ceux qui ont a
travailler sous lui: il doit
seulement  s'en  faire
rendre compte et en
savoir assez pour entrer

dans ce compte avec
discernement. Clest
merveilleusement

The Turkish translation
rendered into English:

He is dealing with
details a lot and not
considering the major
affairs that need
accurate judgment as
much as any other.
Nevertheless, the role
of the sovereign is not
to do everything
himself; rather, this
exalted person who is
above everything,
should examine and
choose ministers of
state who administer
general affairs, and in
the course of events,
according to their effort
and languor he should
promote or lower their
ranks and extend to
them either reward or
punishment. Otherwise,
the mind, which gets
tired by dealing with
details, becomes like
the lees of wine, which
have no function or
taste; and cannot think
about primary

The Arabic translation
rendered into English:

Yes, no one can
disclaim that this king is
an intelligent, a wise and

a learned man. But, he

has an attribute that
violates  position  of
kingship; that is, he
occupies himself with

the details of affairs. To
solve these problems he
exerts his successful
thought, his perfect
mind; but he is not
thinking about them as a
However, he
this by
bringing them together
under a general law and

whole.
could do

by envisaging a general
principle encompassing
all details.
putting
general form of order
with
well
known, the mastery of

He is not
them into a
before dealing

them. As it is
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gouverner que de choisir
et d'appliquer selon leurs
talents les gens qui
gouvernent. Le supréme
et le parfait
gouvernement consiste d
gouverner  ceux  qui
gouvernent: il faut les
observer, les éprouver,
les modérer, les corriger,
les animer, les élever, les
rabaisser, les changer de
places, et les tenir
toujours dans la main.

Vouloir examiner tout
par  soi-méme, c'est
défiance, c'est petitesse,
c'est une jalousie pour les
détails médiocres qui
consument le temps et la
liberté d'esprit
nécessaires  pour les
grandes choses. Pour
former de grands
desseins, il faut avoir
l'esprit libre et reposé; il
faut penser a son aise,

dans un entier
dégagement de toutes les
expéditions d'affaires

épineuses. Un  esprit
épuisé par le détail est
comme la lie du vin, qui
n'a plus ni force ni
délicatesse. Ceux qui

116
matters.

governance, one of the
hardest masteries of
human beings, does not
consist only of dealing
with all affairs himself
without looking  for
individuals. For this is
something like abject
vanity. One of the
obvious aberrations is to
believe that a person can
oneself be cognizant of
details and
consequences of affairs.
This is not possible. It
seems like he wants to
give an impression to
the hearts of the
common people and the
notables that he can do
everything concerning
the  governance  of
kingdom and that he is
not in need of anyone’s
help for order and
arrangement (tartib wa
nizim). One of the
attributes of a king, who
is good in politics (al-
siydsa) and judgments

1 The Turkish translation reads: Miifreddt-1 umiir ile cok ugrasub muhtdc-1 re’yi sahih
olan mesalih-i cesimeyi digeri derecesinde diigiinmiiyor. Halbu ki vazife-i hiikiimddri
her seyi kendi gormekden ibdret olmayub boyle fevka’l-kiill bulunan zdt-1 mu‘alld
cendb-1 iddre-i umiir eden viikeldy: imtihan ii intihdb edub ald vechi’l-umiim cereydn-i
masdlihde gayret ii rehdvetlerine gore terfi* ii tenzil-i derecdt ve miikdfat ii miicazat ile
calisdirmakdir. Yohsa mevadd-i ciiz’iyye ile yorulan zihin kuvvet ii lezzeti olmayan
diird-i seraba doniib miildhaza-i mesalih-i miihimme edemez. Kamil Pasha, 288-289.
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gouvernent par le détail
sont toujours déterminés
par le présent, sans
étendre leurs vues sur un
avenir éloigné: ils sont
toujours entrainés par
l'affaire du jour ou ils
sont, et, cette affaire
étant seule a les occuper,
elle les frappe trop, elle
rétrécit leur esprit; car
on ne juge sainement des
affaires que quand on les
compare toutes ensemble
et qu'on les place toutes
dans un certain ordre,
afin qu'elles aient de la
suite et de la
proportion.415

(al-ahkdm), is to know
how to choose good
chiefs for major affairs;
in other words, he
should know how to
manage the chiefs of
major affairs and their
activities and work on a
broad administrative
level. He does not have
to deal with the
administration of the
details of the works,
because this is the duty
of the chiefs of the
people (ruasa al-
Jjumhiir). What is
expected from them is to
give him an account of
their work; in this way
the king knows about
them and investigates if
they are consistent with
the system and law; and
thus the works done are
agreeable to him. One of
his attributes is to have
enough knowledge to
investigate and discuss
the works of his royal
administrators. To be
distinguished with this
attribute is one of the
requisites; for this is the
most beneficial point

415 Bgnelon, 463-466.
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concerning choosing. If
the king knows how to
choose the one who has
competence for
administration and
appoints him to a post in
order to execute the
established orders in a
best way, he is the one
who rules his country in
the best way; he, then, is
a great head (rais), an

exalted commander
(amir). The most
exalted, the most

virtuous, the best and
the most perfect level of
governance is the king’s
handling of the qualified
people of politics and
administration under his
authority. This means to
choose them for service,
work and headship;
accordingly, to watch all
their doings, observe
their conduct in
administration and test
what they do publicly
and secretly. Besides, he
should reward,
encourage, embellish,
conduct, discipline and
train in accordance with
inquiry and inspection.
One of the
responsibilities of the
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king is to revivify, exalt,
lower, change and alter
the hearts to follow one
another in duties and
services, and the 149
appearance of the favor
of direction and
organization. Thus, all
of these chiefs become
under the authority of
the kingdom and entire
submission  to  the
sultanate becomes true.
As for the king’s dealing
with all details of the
affairs, this is the sign of
mistrust in his chiefs,
and not putting them in
order on the basis of
their self-confidence and
fortitude. As it is, also,
evidence of his
attachment to worthless
things that do not
behoove to the ones
endowed with blessing,
and that of his inferior
determination. A king’s
desire to deal with
details is nothing other
than spending his time
with worthless things
and causing his mind to
be busy with worthless
things. So the necessary
activity and intellectual
awareness to think of
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great affairs exhausted.
The intellect loses its
luster and weakens; the
mirror of the mind rusts,
and the truth does not
reflect in [this mirror],
on the contrary, [this
mirror] does not accept
the truth. When the king
intends to do something
astonishing, he should
present this to the mirror
of pure mind and to the
abundant, sufficient and
bright platform of the
thought. Intellect and
thought can
contemplate; when one
is calm, his mind is far
away from tension and
his essential concerns,
the intellectual ones.
The intellect tired and
busy with details is like
the lees of wine, there is
no function in it. There
is no taste in the lees of
insipid drink taken in a
hard time; rather, the
taste is in other drinks.
The king, who
administers detailed
works, conducts simple
cases and investigates
them to the utmost
during his term, in fact,
views only  present
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situation. His view does
not reach at remote
future the secrets of
which is hidden and
unknown. This king
views and talks at a time
and hour he lives in,
cares for the concrete
case in his hands, for
others, he is not
watchful and prudent.
This and that case is the
one concerns him and
makes his intellect busy,
but not the others. This
concrete case
completely overrules
him, enters into his
thought, and thus, there
remains no place in his
thought for other things.
Because one cannot
arrive  at  a  sound
decision on  objects,
without envisaging them
before affirmation,
organizing them all in
order and putting them
in a form made up well

: 417
chosen conclusions.

47 The Arabic translation reads:

iy 43 5 5 &S slal) alially J45 Alals 48 (S0 An sbany B yan canlin e llal 134 () S5 pad
LS 3 iy ¥y enl ) JelS) alic 5 conlill o S8 Ld i pumyy Lo jia sy cllamall il oy 16 s
Ji e i Y Al Clatiul) lge 55 e iy (IS Jlnas W) a5 ole (5l L juanian (L LeiDlane
O kel G a1 Jee G0 1 (o A Al 5 g () aslrall (o g ALY QI 8 Jleals Lelad
DUm) oy ool ooal) i o 13 0¥ SN IS (2 sy sl LIS N G 4
Al ) saall Go Gl 58 Lae Letlileds Hsa¥) Dl ja o san g ity ) )iy 43 Gl ey () zaal Sl
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The ruler has to think through the whole governing process like a
maestro or an architect; for, those who govern in detail are always determined
by the present, never extending their views to a distant future. At such a
decisive moment in the history of the Empire, the rulers had to think of the
malaises of the government and find remedies for them. What the translators
were suggesting through this book of advice was the restructuring of
administration based on sound principles. The emphasis on intellect or reason
in al-Tahtawi’s translation is significant, since it reflects a cognitive shift in
political thought already by the late nineteenth century.

Ot oe G e e g AL E ol (A L5 IS Jad o jaite 43l sall 5 Gl s 5l (L )
cdlaall aaall Lg )l Al ooy o ASAYT s Aol Gy (531 Ll al s e Laily ol s 53
3l 3 sa o adlee) (s addrdl iy )5 Al mlliadl L) Gusmn o Caymy O ) Al
pete llay Lail s sgend) Lug) Ay (& o2 Y seY) Clade 50k Jaidy ) 4dde Gaag D Aglae
0552 0 Ain) g (b 4l ¥ g ypemy (i (o 5 puadl 4 o e gy 4ule ol o 5lad La 8 yom
Ssiea mall 1gy 4iliatd AL A0S 5 Juadl e 5 kbl 5 sl (i Lo Ge gleal) (oGS ldia saic
b Ama gy alSall AnBla 4 e il Cae 13 allalld GLATYY Balay (6 Lo adil 43Y claal gl e
uui‘)ﬁj‘)uﬁn_\;cbﬁﬂm‘)audh)@ﬁr:&ybom\ﬁ\ﬁjéc&y)d\djﬁay‘g);ﬂ:\ﬁ)a
O 4ind (e llall oSay o LedaSl g Lelaad 5 Ledal g Leliadl 5 oSall s o el jalad Qs jaal 5 aidae
3kl s aa ) skl aaes Aaadle dgle Cand Ayl Jaadls Al aa Jly (ol Al 5 A Sall )
Caalill s (BUAY) s (il 5 Calalil) gl Cny LS b )l 5 o8 e Cuaip 311 8 agilSa
ity s Bl Joaill 5 uill 5 (bl 5 b 5 5 sl cla) adlla g (ga s S5 BT Aay o A il
A slall Andll can L)) Vsa maen 055 )5 JSll 4 il jallasy jedall caalidl s el e
26 A Lo i aed i sal) pllad) <l jie aeal saeads )l oo Ll y dalud) ALY detll)
Coulbog Galatll 5 angd) 8Ua o o Liay) @lld o LS liill 5 pge A8 dhe 3 agalals a8l Y g b g )l (i ga
o gl g lamY) o A all eV 5l b dlslall A dendl) LIS Gl Y ) gl jaay sl
e oLl 5 U Ialiil) gl allaal) 3 S Y in Apal ¥l Sil) Jaidl s cild jaall
LA&:L@...a)a.qu\AJ)\S‘L\.\;;A.ud_,.q\A\JLJ\u\ﬁahb@@\@@h}ﬁd&d\a\f\}m{,dﬂ;;uﬁﬂ\
S s 8 Y1 S o) 4) § sa Dlgd gl il gl Jgimall SA Al ghaa ey ilaall a3 6l
Gl A il ik Al s Lo A 2 AN 3k 0 alie 35 4l Ry
e O s el 8 (53 slacial) palal) A8 Ll 5 Se 853 Y 5 ek 5 8Y el ANES claialy
o s sl b Al Lpamiig it hadl Sl ASAY 8 By o lall a eVl Cdlmde b oSy
s s Al 5 AiSina 3 oLl (631 adl Jieaall o d ey D a0 Al ) Y) JBG e dagal
Lo W5 Sl o e 8 (5 6K5 DM aay g A Rl gl e (Vg Led g (Al Aclidl g a8 sa (gl il s
u&ujﬂu\dasm‘):ysgﬁu)mujawdcujﬂy‘ \&p@h@\ﬁj\ﬁm\ju\m
MJ}@M\@aJM\A\Y\muﬂ;my‘@#yUm\zﬂu\ﬁMu}c&@aﬂw
(lpatil) Asmia el AdTie JISE) (8 4SS ) Cladia 5 i) e 4IS

al-Tahtawi, 704-707.
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f. Public Education

Student missions sent to Europe for education were an important aspect
of the reforms in education. We do not have accurate information about the
early student mission to Europe, but we do know that the first students were
sent to Italy by Muhammad ‘Ali Pasha in 1809 to study military science,
shipbuilding, printing and engineering. Some students were sent to England in
1818. Until that year, the total number of students that had been sent to Europe
was twenty-eight.*'® Among them was ‘Uthméan Nir al-Din, who later became
the first director of the Biilaq press. He spent five years in Italy, then went on to
Paris and returned to Egypt in 1817 with the Pasha’s orders for books on
technical subjects. In 1826, the first large education mission, forty-four students
of Turks, Armenians, Albanians, Circassians and Egyptians, was sent to Paris
by Muhammad ‘Ali Pasha. In 1826, the Ecole Egyptienne was established in
Paris in order to provide education for Egyptian students, forty of whom were
Muslims and four Armenian Christians.*”” The most successful student of this
mission was al-Tahtawi, who would become an active reformer of Egypt.

The education missions from Istanbul saw four students, Hiiseyin,
Ahmed, Abdiillatif and Edhem, sent to Europe in 1830 during the reign of
Sultan Mahmd II. By the time of the proclamation of the first Tanzimdt
reforms in 1839, thirty-six students had been sent to Europe. In 1840, eleven
more students were sent to France, two of them Muslims and the others non-
Muslims (Armenians, Greeks or Bulgarians). Some of these students studied in
the Ecole Egyptienne. This group was followed by thirty-two students sent
between the years 1847 and 1856. Of these, twenty-four students were Muslims
and eight were non-Muslims. In 1857, during the reign of Sultan Abdiilmecid,
the Ottoman School, Mekteb-i Osmdni, was opened in Paris for Ottoman
students.* Between 1857 and 1864, thirty-eight Muslim and twenty-three non-
Muslim students were sent to France. The years between 1864 and 1876

418 Heyworth-Dunne, An Introduction, 105.

419 Heyworth-Dunne, An Introduction, 157-170; A. Silvera, “The first Egyptian student
mission to France under Muhammed Ali,” MES 16/2 (May 1980): 1-22. See, also, ‘U.
Tastn al-Bu ‘that al-‘Ilmiyya (Cairo: Maktabat al-Adab, 2008).

#0 R. L. Chambers, “Notes on the Mekteb-i Osmant in Paris 1857-1874,” in Beginnings
of Modernization in the Middle East: the Nineteenth Century, ed. by W. R. Polk, R. L.
Chambers (Chicago: The University of Chicago Press, 1968): 313-329.

153



154

Western ideas percolating into Ottoman minds

witnessed a total of ninety-three Ottoman students being sent to France.*”' The
students sent to different countries of Europe, especially France, would on their
return be employed in factories or serve as officers, government officials,
teachers, instructors, directors in new schools, doctors, jurists, engineers, artists,
interpreters, translators, journalists and intellectuals with a direct knowledge of
Europe.

The establishment of the printing press was another component of
educational reforms and thus of modernization. The first printing press in
Istanbul was established by Jewish refugees from Spain in 1491. They were
followed by Armenians in 1567 and Greeks in 1627. In 1727 the first Turkish
printing press, Matbaa-i Amire, was established in Istanbul by Ibrahim
Miiteferrika (1674-1745).** It was later re-opened in the School of Engineering
(Miihendishdne) in 1797, and then moved to Uskiidar in 1803 where it was
called Dadruttibd ‘ati’l-Cedide.* The Jewish printer Gershom B. Eliezer
Soncino published two books in Egypt with the printing tools brought by him
from Istanbul. This printing press operated until 1562. Another printing press in
Egypt was established by Abraham B. Moses in 1740.*** The first printing press

1 A. Sisman, Tanzimat Dineminde Fransa’ya Gonderilen Osmanli Ogrencileri (1839-
1876) (Ankara: Tiirk Tarih Kurumu Basimevi, 2004). See, also, M. Arai, “Tanzimat’tan
sonra Bati’ya gonderilen Tiirk 6grencileri ve bunlar iizerinde yapilacak arastirmalarin
onemi,” in 150. Yilinda Tanzimat, ed. by H. D. Yildiz, (Ankara: Tiirk Tarih Kurumu
Yaymlari, 1992): 281-285.

22 For printing press, see, A. Refik (Altinay), “Istanbul’da ilk matbaa,” Miiteferrika 3
(Yaz 1994): 211-213. “Matba‘a (printing),” EI, v.6 (Leiden: E. J. Brill, 1991): 794-807,
“Matbaa,” DIA, v.28 (Ankara: Tiirkiye Diyanet Vakfi, 2003): 105-115; T. Kut,
“Dariittibaa,” DIA, v.9 (Ankara: Tiirkiye Diyanet Vakfi, 1994): 10-11. About Ibrahim
Miiteferrika and his printing press, see, O. Ersoy, Tiirkiye’ye Matbaamn Girisi ve Ilk
Bastlan Eserler (Ankara: AUDTCF, 1959); N. Berkes, “Ilk Tiirk matbaast kurucusunun
din? ve fikr? kimligi,” Belleten XXXVI1/104 (1962): 715-737; F. Babinger, Miiteferrika
ve Osmanlt Matbaasi, trans. and prepared by N. Kuran — Burcoglu (Istanbul: Tarih
Vakfi Yurt Yayinlari, 2004); O. Sabev, Ibrahim Miiteferrika ya da Ilk Osmanlh Matbaa
Seriiveni (1726-1746) (Istanbul: Yeditepe Yayinevi, 2006). For the Arabic and Turkish
books published in Europe from the sixteenth century onwards, see, Y. Erdem,
“Avrupa’da Arap harfleriyle basilan Arapca ve Tiirkce Kitaplar (1514-1700),” and M.
H. Sakiroglu, “Bati iilkelerinde yapilan Arap harfli basimin kaynagi ve etkisi,” Kebike¢
2 (1995): 173-218, 219-223.

2 Its first name was Ddruttibd ‘ati’l-Ma ‘mire. Later on it was also called in official
documents and in different sources: Basmahdne, Tab ‘hdne, Kdrhdne-i Basma,
Dariittibd ‘ati’l-Amire, Tabhdne-i Hiimayin, Tabhdne-i Amire, Dariittibé ‘ati’s-
Sultdniyye, Milli Matbaa and Devlet Matbaas:. See, Kut; Beydilli, 99-145.

424 1hsan0glu, Msir’da Tiirkler, 329.
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with Arabic letters was brought to Egypt by Napoleon with the French Army in
1798. It was closed when the French army withdrew from Egypt. The first
indigenous Arabic printing press, at Blildq, was established in around 1822 by
Muhammad ‘Alf Pasha.**

The first publications both in the metropolis and the province include a
range of subjects such as the military, administration, medical sciences,
mathematics, chemistry, mineralogy, botany, agriculture, language, geography,
mechanics, literature, religion and so forth.*® Both in Istanbul and Cairo the
first purpose of the printing press was to provide textbooks, most of which were
translations from Western languages, for the new schools of military education.
However, Muhammad ‘Ali Pasha’s modernization process gained such speed
that Egypt turned into a rival for Istanbul.*’

Educational reforms, which were one of the most important elements of
the modernization of the Empire from the late eighteenth century onwards,
gained even more impetus during the second half of the next century and took
on an important role in social change. One of the remarkable differences
between Fénelon’s Télémaque and the classical “Mirrors for Princes” was the

423 J. Heyworth-Dunne, “Printing and translations under M. ‘Ali of Egypt: the
foundation of modern Arabic,” JRAS 2-3 (July-1940):328-9. P. J. Vatikiotis, The
History of Modern Egypt (London: Weidenfeld & Nicolson, 1969): 165-175. M. A.
Geiss, “Histoire de 1'imprimerie en Egypte: Les imprimeries francaises de 1798 a
1801,” and “Histoire de 1’imprimerie en Egypte: 1’établissement typographique du
Pacha, les débuts de I'Imprimerie de Boulac,” Bulletin de I’Institut Egyptien 5/1
(1907):133-157, 5/11 (1908):195-220. M. A. Perron, “Lettre sur les écoles et
I’imprimerie du pacha d’Egypte,” Journal Asiatique, 4/I1 (Juillet-Aout 1843): 5-23. For
the first publications, see also, J. Hammer, Histoire de I’Empire Ottoman depuis son
origine jusqu’a nos jours, v.14, 16 (Paris: Bellizard, 1939): 492-507, 409-414. T. X.
Bianchi, “Catalogue General des Livres Arabes, Persans et Turcs, Imprimes a Boulac
en Egypte depuis I'Introduction de I’Imprimerie dans ce pays,” Journal Asiatique 4/2
(July-August 1843): 24-61. See, also, 1hsan0glu, Misir’da Tiirkler, 329-334. Abi al-
Futth Ridwan, Tarikh Matba‘a Billdg (Cairo: al-Matba‘a al-Amiriyya, 1953). R. N.
Verdery, “The Publications of the Biilaq Press Under Muhammad ‘Ali of Egypt,” JAOS
91/1 (January-March 1971): 129-132.

2% For the first Biildg publications see, for example, Cheng-Hsiang Hsu, “A survey of
Arabic-character publications printed in Egypt during the period of 1238-1267 (1822-
1851),” in History of Printing and Publishing in the Languages of the Middle East, ed.
by Philip Sadgrove, (Oxford, New York: Oxford University Press, 2004): 1-16.

**7 Heyworth-Dunne, “Printing and translations.” J. Strauss, “Turkish translations from
Mehmed Ali’s Egypt: a pioneering effort and its results,” in Translations: (re)shaping
of literature and culture, ed. by S. Peker (Istanbul: Bogazi¢i University Press, 2002):
108- 147; see, also his article “Who read what.”
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emphasis placed by the former on public education. In the following passage

Fénelon writes that reading and love of science have to be cultivated in the

hearts of youth.

The original passage :

Pour mieux supporter
Uennui de la captivité
et de la solitude, je
cherchai des livres, et
Jj étais accablé d’ennui,
faute de quelque
instruction  qui  piit
nourrir mon esprit et le
soutenir. “Heureux -
disais-je — ceux qui se
dégoiitent des plaisirs
violents et qui savent se
contenter des douceurs
d’une vie innocente!
Heureux ceux qui se
divertissent en
s’instruisant et qui se
plaisent a cultiver leur
esprit par les sciences!
En quelque endroit que
la fortune ennemie les
Jette, ils portent
tfoujours avec eux de
quoi  s’entretenir, et
I’ennui, qui dévore les

autres  hommes  au
milieu méme des
délices, est inconnu a
ceux qui savent

s’occuper par quelque
lecture. Heureux ceux
qui aiment a lire et qui
ne sont point, comme

The Turkish translation
rendered into English:

Meanwhile, with regret
for my being deprived of
information (ma ‘liimadt),
which could be means of
consolation to the mind;
how estimable are the

men who prefer to
acquire (kesb)
knowledge (‘ilm) and
perfection (kemal)

[rather than accede] to
their fleshly desires;
when they happen to be
in such an unbearable
situation, they entertain
themselves with their
stock of acquired
knowledge (ma ‘liimat-1
miiktesebe). By saying,
ah, if only I could find a
book and in so doing I
could read
(okuyabilsem), 1 was
thinking...*”

The Arabic translation
rendered into English:

I tried to look for
something in books to
help me carry the heavy
burden of servitude and
solitude; and wished
myself to obtain them
[books]. The way of
doing this is something
difficult to achieve and
not a thing that one can
reach when he wishes to.
I am sorry to miss the
[opportunity] of reading
(girda) by which the
spirit (rith) is nourished
and the intellect (‘agl)
becomes perfect with
reaching the level of
comprehension. I said,
what a happy person he
is that refrains from
condemned desires and
who is satisfied with
praised and  exalted
tastes. What a beautiful
people they are who
educate their intellect
(‘ugqiil) by study (dirdsa),
who enjoy science ( ‘ilm)
and establish its basics.
Wherever time sends
them, learning (ma ‘arif)
becomes their friend; and
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moi, privés de la they read books as if they
lecture.”* converse at night to
console their sadness. He
who reads a book does
not know what sorrow is;
on the contrary, recovers
with its warm breeze.
What a happy person he
is who reads (mutdla‘a)
well, adorns his intellect
and heart with reading,
knows its value and
desires it. What a happy
person he is who is not
devoid of reading like me
by losing his papers and
treatises, who fulfills his
happiness  when the
conditions and facilities
are abundant.”*

Here, the usage of the term ‘ilm for les sciences is of significance.
Rosenthal writes ““‘Ilm is one of those concepts that have dominated Islam and
given Muslim civilization its distinctive shape and complexion. In fact, there is
no other concept that has been operative as a determinant of Muslim

2 The Turkish translation reads: Bu aralikda meddr-i teselli-i hatir olur ma ‘limdtdan
mahrimiyyetime te’essiif ile kesb-i ilm ii kemdli hevad-yi nefsaniyyesine takdim edenler
ne muhterem ddemlerdir ki boyle bir hdl-i tdkat-fersdya ugradiklarinda kendiilerini
sermdye-i ma ‘liimdt-1 miiktesebeleriyle eglendirirler dh bir kitdb bulsam ben de
okuyabilsem deyu miildhaza eder... Kamil Pasha, 27.
428 Fénelon, 89.
% The Arabic translation reads:
Gl Casiat g el s Ll (S (ha o5 e Candl il gla 4yl o388 5an 5l 5 432 suall el Jand JaY
C_j‘)l\gg;uu\.g_qwd\e\)ﬂ\Mb;ﬂuﬁﬁﬁjm;ﬂ\@uuuub&mﬁwhhj@m
4;_5;“1\ u\ﬂb CAAJ_,WJ\ u\_,@...d\ A_\ML;J\ u\...uY\ ) LAA_\hsru@Aﬂ\ 8_93.\.1 JsaJ\ d&\.@;_, ra.\L_J\
) (o oaall palay 13 Anlul ) gadn g alall BAT g g g Al HAL ped e gy 0 Gadl) Cpual Lag daadaall
Qo pymel Gy ¥ S )y b 0l 5 Al Ly paliny i€ IS0 Lpallly Cijaal pglinlon (S
L o 5 Ll g ad g Alie Ly 0 s Aallaall Guns Gl (sha o (s o pandl a ge L 53
svic i 13 ama JaSs 4 o) ol s s S8 JBe A aoas o) e aaad Leg &l S
Bl g o gyl
al-Tahtawi, 60.
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civilization in all its aspects to the same extent as ‘ilm.”*' Translated into
English as “knowledge,” the term ‘ilm (pl. ‘uliim) could denote both religious
and secular knowledge, though the religious sense had predominated since the
early years of Islam.*> Over time, the term and its plural ‘uliim came to be used
to denote a discipline or all fields of knowledge. According to the classification
of knowledge in classical Islamic literature, knowledge (‘uliim) was divided
mainly into two categories: nagli (religious) and agli (rational) knowledge.*”
However, with the introduction of modern sciences into the Ottoman Empire
through modern schools, translations from Western languages, foreign
instructors and new textbooks, the domain of the religious sciences was reduced
and the concept of knowledge secularized.”* Both of our translators were
popularizing the idea of modern education, which would consist of the teaching
of modern sciences, not the classical Islamic ones. For public education, it was
necessary to erect new schools in which youth might be taught to be fearful of
God, to love their country, to respect the laws, and to prefer honor to pleasure
and even to life itself.

The original passage :

D'ailleurs il faut faire
garder  inviolablement
les lois de Minos pour
l'éducation des enfants. Il
faut établir des écoles
publiques, ou l'on
enseigne la crainte des

dieux, [l'amour de la
patrie, le respect des
lois, la préférence de

l'honneur aux plaisirs et
R 435
a la vie méme.

The Turkish translation
rendered into English:

Regarding the education
(ta ‘alliim) and
discipline (terbiye) of
the children, schools
(mektebler) must be
built and opened...**

The Arabic translation
rendered into English:

Also, you should cling
to Minos’ laws
(gawdnin) and preserve
its method (usiil) and
ordinances (ahkdm);,
because these are about
the careful and rigorous

education and
disciplining of servants.
You should establish

local schools to teach
divine creed; so that all

1 E. Rosenthal, Knowledge Triumphant: The Concept of Knowledge in Medieval Islam

(Leiden: E. J. Brill, 1970), 2.

432 For the deﬁl}itions of_ ‘ilm, see, for example, Rosenthal, 52-69.
33, Kutluer, “Ilim,” DIA, v.22 (Ankara: Tiirkiye Diyanet Vakfi, 2000): 109-114.
3% About the perception of the terms uliim, fiinin and sanat during the period of

modernization in Turkey,

see, for example, L

Kara,

“Modernlesme donemi

Tiirkiyesi’nde “ulfim, fiinGn ve sanat” kavramlarinin algilanisi iizerine birkac¢ not,”
Kutadgubilig 2 (Ekim, 2002): 249-278.

435 Fénelon, 287.
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get used to being afraid
of Allah and so that the
[principle of] “the first
wisdom is the fear of
Allah” be engraved into
the tablet of their hearts.
Likewise, in these
schools, they learn the
love of country (Hubb
al-Watan), and of
clinging to ordinances
(ahkdm), divine rules
(sharadi”), religious
duties (fardid), and the
traditions (sunan); [they
come to] understand the
current laws and
methods which are the
sources of the king’s and
people’s pride. In these
schools, [they learn that]
protection of dignity,
honor and devotion are
preferred to  bodily
desires and pleasures;
moreover, honor is
preferred to  assets,
oneself and lives; and
this is the most dignified
kind of preference.*”’

*° The Turkish translation reads: Cocuklarin ta‘alliim ii terbiyeleri babinda mektebler

insa vii kiisad etdirub... Kamil Pasha, 188.

7 The Arabic translation reads:

Al aaals y laladl oy i (Blaty e alSaW) 5 Lgie J ) Jadad g (g sine (il 5y Glasal () e oy Ll

ohall b Gy Al e Casall e aseall dpai s Al el adeil da) CilSe oy ALaiaYl

il 5 Gl il 5 ol ) s ASAYL il s gl o L () salety 1385 ) A8lia ZaSall Ll o pgu sl

Gl ool B ) Ly 4 s ldl 8 Jaa lgde ) e sl JpeaW s ol il (o pagit s

g5l Gl 1 5 Jlae W1y Gusiill s Jlsa¥) o (mpal) )5 O Asludil) il gl Jaglanll e dpaally
Ay

al-Tahtawi, 373.
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Kamil Pasha selects and translates from the passage only the part that
speaks about the idea that schools must be built for the education of children
and omits the rest. It was the word maktab but not medrese that he chose to
render des écoles. This is because the new sciences would be taught in the
newly established mektebs, not in the medreses where the religious sciences
continued to prevail. Al-Tahtawi, on the other hand, is more faithful to the
original passage, though, again in his own way. For example, the fear of the
gods, la crainte des dieux, which would be taught in these new schools, was
translated as “to teach the divine creed; so that all get used to be afraid of Allah
and the [principle of] ‘the first wisdom is the fear of Allah’ be engraved into the
tablet of their hearts.” The last “principle” was a tradition (hadith), a saying of
the Prophet. The love of one’s country, l'amour de la patrie, was translated as
hubb al-watan exactly in the same spirit as the French one, which was the core
of his whole intellectual effort; while the respect for laws, le respect des lois,
was translated (with explanations in his habitual manner) as clinging to
ordinances (ahkdm), divine rules (shardi®), religious duties (fardid), and the
traditions (sunan). Here, we see another didactic aspect of the novel. The love
of reading and science had to be inculcated into the minds of young people and
they had to be encouraged to study. One of the most important differences of
this advice book was its concern with the education of people. For this purpose
new regulations and laws had to be promulgated and patronized by the
government and new public schools had to be opened.

Until the mid-nineteenth century, the education policy of both centers
was primarily directed towards training officials for government service.*®
Public education was not yet on the agenda. It was only by the second half of
the century that the idea of a new schooling system for public education came
to be seen as an important vehicle for the modernization of society. These new
schools, however, brought the added problem of dual educational institutions,
i.e., government schools and madrasas, throughout the nineteenth and early
twentieth centuries. The schools envisioned by our translators were definitely
not the classical madrasas, but the new government schools. At the beginning,
the reformers were not against religious education; yet, in the new system of

8 G. N. Saqib, Modernization of Muslim Education in Egypt, Pakistan and Turkey: A
Comparative Study (Lahore: Islamic Book Service, 1983), 81-83; Williamson, 59; S. A.
Somel, The Modernization of Public Education in the Ottoman Empire 1839-1908:
Islamization, Autocracy and Discipline (Leiden: E. J. Brill, 2001), 15.
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education, the authority of the

43
government.*

‘ulamd would have to revert to the

Fénelon writes that children belong not so much to their parents as to

the commonwealth; they are the children of the state, its hope and strength.

Since the king is the father of all his people and particularly of youth, he must
watch over their education. To serve the good of their country, noble maxims

have to be instilled into the minds of youth in newly established public schools
with the help of music; and they had also to be made accustomed there to

bodily exercises and variety of games in order to render their bodies supple and

strong.

The original passage :

Les deux principales
choses qu’on examina
furent [’éducation des

enfants et la maniere de
vivre pendant la paix.
Pour les enfants, Mentor
disait:

- lls appartiennent moins
a leurs parents qu'a la
république; ils sont les
enfants du peuple, ils en
sont [’espérance et la
force; il n'est pas temps
de les corriger quand ils
se sont corrompus. C'est
peu que de les exclure
des emplois, lorsqu'on
voit qu'ils s'en sont
rendus indignes; il vaut
bien mieux prévenir le
mal que d'étre réduit a le
punir. Le roi, ajoutait-il,
qui est le pére de tout son
peuple, est encore plus
particulierement le pére
de toute la jeunesse, qui

The Turkish translation
rendered into English:

By going to him very
often, the sovereign and

Mentor were talking
over strengthening
government (takviyet-i
hiikiimet) and
organizing and
promulgating of
beneficial laws
(kavanin-i ndfi‘a)
which  involve the

comfort of the public
(ahali): “The growth
and development of the
children is necessary
for the nation (millet),
more than for their
families. Rather than
dealing with the trouble
and boredom of the
dismissal and
replacement of the
children who were at
the civil service without
education, they should
be given the necessary

The Arabic translation
rendered into English:

The subject of
conversation with this
virtuous  person  was
about the views on two
important things that are
held by virtuous people.
They are: the education
of children (tarbiya al-
sibydn) and the way of
life during the time of
concord, peace and
security. Mentor said: as
for the children, on
whom are based the
comfort and the
happiness of the country,
the truth is that the
children of the happy
country do not only
belong to their parents
but also to the
government (al-hukiima)
and people (al-jumhiir)
This is the only view on
this subject. The
children in the country

9 Saqib, 82.
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est la fleur de toute la
nation. C'est dans la
fleur qu'il faut préparer
les fruits: que le roi ne
dédaigne donc pas de
veiller et de faire veiller
sur [l'éducation qu'on
donne aux enfants. Qu'il
tienne ferme pour faire
observer les lois de
Minos, qui ordonnent
qu'on éleve les enfants
dans le mépris de la
douleur et de la mort;
qu'on mette 'honneur a
fuir les délices et les
richesses; que l'injustice,
le mensonge,
l'ingratitude et la
mollesse passent pour
des vices infames; qu'on
leur apprenne, des leur
tendre enfance, a chanter
les louanges de héros qui
ont été aimés des dieux,
qui ont fait des actions
généreuses pour leurs
patries et qui ont fait
éclater leur courage dans
les combats. Que le
charme de la musique
saisisse leurs ames pour
rendre  leurs  maeurs
douces et pures; qu'ils
apprennent a étre tendres
pour leurs amis, fideéles a

education required to
start work with the
continuous care of the
sovereign, who is in the
position of a father to
the public (eb-i umim
makdminda). To make

them abstain from
luxury, debauchery,
misdeeds, lies, deceit

and bad manners; to
love their homeland
(vatanlarina muhabbet)
and become familiar
with the glory of the
previous warriors; to be
loving and fair to their
friends and be moderate
even to their enemies;
to teach them that to do
someone harm is more
severe than the brutality
of the conditions of life
and the dread of the
conditions of death;
[and to ensure that]
schools (mektebler) and
wide arenas and courts
(meydan ii mahaller) be
built to play a variety of
games (la‘b), which
will be a physical
training. The winners of
the games should be
awarded with gifts to
encourage them.*"!

(al-hukiima) belong to
the government and
country  (abnd’  al-
hukiima wa al-watan) as
it is understood. They
are the hope and goal of
the country (al-watan) in
general. Their education
and the manner of
disciplining them are left
to the government (al-
hukitima); and this task is
laid on the country’s
(mamlaka) shoulders. If
they are neglected, their
order is destroyed and
their condition stagnates.
After it is too late to do
something, there is
neither a way to improve
them nor time to correct
them. For the time is up.
It is very simple and
obvious that they are
deprived of posts and
suspended from position
and payment when their
condition is ruined due
to the lack of education
and extreme negligence
with the passing of the
years. But, to prevent
harm before it occurs
and to be farseeing to
avoid it is better and
more favorable than

*The Turkish translation reads: Hiikiimddr ve Mentor ekseriyd yamna giderek
takviyet-i hiikiimeti ve rdhat-1 ahdliyi istilzaim eden kavdnin-i ndfi‘a tanzim i negrine
dair miizdkerdt ile “nesv ii nemdlan familyalarindan ziydde millete 1d-biidd i lazim
olan etfal terbiyesiz kalub mansiba ge¢dikden sonra azl ii tebdilleri mihen ii megdkkiyla
ugrasilmakdan ise ser-i kdra gececek kabiliyyeti verecek terbiye-i muktaziyelerine eb-i
umiim makdminda bulunan hiikiimdarin takayyiidat-1 miitemddiyyesiyle zevk ii sefdhat i
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leurs alliés, équitables
pour tous les hommes,
méme pour leurs plus
cruels ennemis; qu'ils
craignent moins la mort
et les tourments que le
moindre reproche de
leurs consciences. Si, de
bonne heure, on remplit
les enfants de ces
grandes  maximes et
qu'on les fasse entrer
dans leur cceur par la
douceur du chant, il y en
aura  peu  qui  ne
s'enflamment de l'amour
de la gloire et de la
vertu.

Mentor ajoutait qu'il
était capital d'établir des
écoles publiques pour
accoutumer la jeunesse
aux plus rudes exercices
du corps et pour éviter la
mollesse et l'oisiveté, qui
corrompent  les  plus
beaux naturels; il voulait
une grande variété de
jeux et de spectacles qui
animassent tout le
peuple, mais surtout qui
exercassent les corps
pour les rendre adroits,
souples et vigoureux: il
ajoutait des prix pour

waiting for them to fall
into a terrible condition.
It is better than to be
judged after falling into
it. As it is known, the
king, in general, is the
father of the subjects
(abii al-ra‘iyya). He is
also, in particular, father
of the young who are the
fruits and flowers of the
subjects. It is a crucial
responsibility that he
shoulders to improve
them. No doubt that
when the tree blossoms
and appears to flourish,
it becomes ready to bear
fruit; and its fruit is cut
off and gathered to be of
use for the prudent ones.
The king himself or his
deputies refrain from
inspecting the ones, who
are responsible for the
education of children
and youth on the basis of
decided and  stated
principles of the
government, is  not
acceptable. He should
order the observance and
protection of  Minos’
methods on this issue.
These methods entail the

kabdhatden ve kizb ii tezvir ii fazdhatden kagunub vatanlarina muhabbet ve ceng-
dverdn-i giizeste-gdnmin sitdyislerine iilfet ederek dostlart hakkinda muhibb i adil ve
diismanlary aleyhinde bile mu‘tedil olmalariyla bir kimseye kotiiliik etmek vahget-i
ahval-i hayadtiyye ve dehset-i ahval-i memdtiyyeden esedd oldugunu giis-1 hiislarina
doldurmak iciin mektebler ve riydzat-1 bedeniyyeyi miieddd olur envd ‘-1 la‘bin icrdst
zmminda viis‘atli meydan ii mahaller yapdirillub oyunlarda akrdmina faik olanlarina
badi-i sevk ii heves olacak ba ‘z1 tuhaf ii taraf ihdd...” Kamil Pasha, 211-212.
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exciter une
, 440
émulation.

noble

education of children
ideally and in
accordance with the law.
The purpose is to
accustom them to face
sorrows and death more
easily in a dangerous
state; to ignore the
attacks of the
treacherous so as to
reach the goal; to
understand that constant
happiness is in
refraining from evil and
acquiring property; to
see that wicked shame,

filthiness, vanity,
cruelty, lie, ingratitude,
cowardice, deficient

attributes in words and
deeds are the biggest
destroyers and  sins.
Obviously, they should
refrain from and get rid
of them through
education and training.
The youth should be
accustomed very early to
reading the  poems
praising heroes, telling
the life stories of heroes
and the brave, who are
fighting for the sake of
Allah, love Him, defend
the country (watan) and
religion (al-din) and
who are compassionate
to the servants of Him,
in a musical form.
Besides, they should be

40 Fgnelon, 318-319.
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trained and practiced to
listen to good sounds
and melodies so that
these melodies impress
upon their hearts and
make them ready for the 165
delicacy praised by these
melodies; and to tolerate
sorrows. Among them
there should be sound
character and delicacy,
and roundness and
trouble be far away from
them. They should be
accustomed to love their
brethrens, to  keep
themselves from
breaking their oaths and
faiths, and to say the
truth everybody whether
opponent or in
agreement. They should
be just and merciful to
the addressees, to the
ones they converse and
to everybody even they
are enemies and
opponents. They should
be accustomed to rebuke
and reproach the
regretful self (al-nafs al-
lawwdma) and the one
committing sins to the
utmost, to the
frightening from death,
punishment in the grave
and being judged in the
Day of Judgment. If the
youth learn these good
sermons and the wisdom
from their early years,
embrace them and be
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steady on them, besides
adding them moderated
morals by listening to
likeable  songs  and
beautiful melodies,
disappointment  about
the given education
lessens. On the contrary,
they become prolific,
creative, passionate and
fond of the country
(watan); not looseness
and immorality but the
love of glory and virtue
revive in them. Then
Mentor also said:
another requirement as
necessary as the rules is
the establishment of
local schools (makdatib
ahliyya) and public high
schools (madaris
‘umiamiyya)  for  the
increase of variety of
knowledge (al- ‘irfan). In
these schools, youth will
receive education and
children will receive
training. In particular,
they will make sports to
keep away from
cowardice, sluggishness
and killing time, for they
corrupt the creative
nature and instinctive
moral temperament.
Another necessary thing
is the arrangement of
various games (al ‘db)
and construction  of
public squares
(mayddin) where people
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could promenade and
watch invented things
and agreeable
innovations. Thus their
endeavor and vividness
regenerates and their
taste of happiness and
relief is born; the best
cradle is prepared for the
vivification of their
hearts and the most
beautiful rug is laid out
for the growing of
individuals, particularly,
the attention for the
games which relax the
parts of the body. These
games give the parts of
the body shape, firmness
and flexibility; increase
the force and remove
ills. [The king] should
arrange a finish line and
gifts for the successful
ones. This is for the
winner the best of his
fellows in the arenas.
This will result in,

besides previous
endeavors, competition,
contest, effort and
vigor."?

*42 The Arabic translation reads:
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After translating the passage saying that new laws had to be
promulgated for public benefit, Kdmil Pasha emphasized the need for the
establishment of new schools for the education of children. This had to be done
by the ruler, who was in the position of the father of his people. Kamil Pasha
skipped over music, while he translated sports and games which were part of
modern education. The children had to love their vatan; but, Kamil Pasha was
not as ideological on this point as al-Tahtawi. The latter also felt the need for
explaining the elements of modern education, music, sport and games.
Interestingly, both translators add to the text that besides new schools, squares
and arenas had to be built; and al-Tahtawi explains what would take place in
these squares. He, again, emphasized that all these things should be done for the
sake and love of watan. While doing this, he does not abstain from adding
indigenous or religious elements to his translation. The first purpose of public
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G gall 5 YY) Jlgnsind (o 1525230 G (55 s dnny o JibY) A 5 a8 Al G (s e S saal
L)y anll il b Al abaadl () Vsalady U Y1 § sl elllgal laily YLl aie 5 jUa¥) xic
JEY) b paiill Clia g Gaall 5 axil (58 5 Sy allall iy 58 Al g uiall s gl ladl o)y Jlsa¥)
iy el s LS A il 5 addailly Lgie Galailly Leliial (e a3 LSl il gall S0 08 Jlad)
Fsala cpdll JUas¥ g el 8 yan (Sl g Jla )l J gnd e Sl e agin &8s o0 193 52 o lalall
P AT s pgr Y G Liad Y5 edle o 1gidy (ually Glagll e )by (lad ) ) ganl 5 sdlen 3 A
a g5 aYY) Cphalis - gaaall Calalll ) gy g s ag sl aa L 330 ALas¥ 5 Al il sea¥) plans e
Ishing o) 5 ) AY) dma (o ) sa5ak O (i g AdSal 5 Aalal) 3 pda agie 22805 A8 )l 5 aolal) ADls agd
e hai¥l g Jaalls ) gtiaty () g Cpaaladly Guillaall pa | faay Ol Gla¥ly pLudY) (8 Cuiall (a aguadil
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il Linie e (3555 b A ) ngd a3 ) B sil) (pm 5 Al AEY) L pgBDMAT Cals )
AL 5 Jsedl) i g Aluadl) Sl Con pgd daaty g A g (Ghall e Gulaall
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al-Tahtawi, 436-439.
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education for al-Tahtawi seems to be the construction of a new identity for the
rising generation of the country. They were the children of the country (abna’
al-watan). Kamil Pasha, on the other hand, not only avoids adding new things
to the text but also omits some passages which seemed to him pointless or adapt
some elements into the culture of his readers. He acted as a statesman who tries
to transmit the “necessary things” in a concise way, while al-Tahtawi, so to
speak, acted as a social engineer. For him, education had to be wrested from the
monopoly of ‘ulamd, and modern sciences would be taught in the new schools
for the sake of watan and people; a fact that indicates a serious shift in the
survey of Islamic thought.

The common point of Fénelon, Kamil Pasha and al-Tahtawi was that they were
all dissatisfied with the course of events in their countries and struggled to
change those conditions; they also saw literature as a tool to express their ideas.
Al-Tahtawi, presumably became acquainted with Fénelon and his Télémaque
during his stay in Paris. He is reported to have appreciated the Télémaque so
much that he took it to the Sudan when he was exiled there. As for Kéamil
Pasha, he may have come to know about the book while he was in Cairo. Kamil
Pasha stayed there between 1833 and 1849, almost sixteen years. So he could
have heard about the book from al-Tahtawi, or from students returned from
Paris, or while he was studying French in Cairo. Interestingly, both started to
translate the book at approximately the same time, which indicates that they
both selected the book because they believed in the necessity of changes in their
country. They probably wanted to express new philosophical ideas in a literary
genre so that everyone could understand them; and in this way, they also might
avoid political pressure. The Télémaque would be more comprehensible and
digestible to their audience than a more radical philosophical or political work.
Furthermore, as we already showed, by “Islamicizing” the content of the book
regarding the religious or mythological elements, they adapted the book to the
religious and cultural values of their readers. They had a serious purpose in
mind, namely presenting new ideas and concepts in a terminology current in
Arabic and Turkish. Our comparison of the translations has demonstrated that
concepts such as fatherland, the ruler, law, knowledge and education were
loaded with entirely new meanings. If we bring those concepts together, they
virtually constitute the essential components of modern secular nations. Thus
they transferred new ideas to their culture by means of a literary translation, and
in this way contributed to changes of language, thought and, thus society. The

169



170

Western ideas percolating into Ottoman minds

most striking difference of these translations was that al-Tahtiwi, as we
illustrated, frequently explains concepts at length with synonyms or with
sentences reminding one of the classical Arabic tradition to use glosses,
“sharh.”

By dealing with the most prominent ideas in the translations of the
Télémaque, we have tried to show the role of a particular translation in the
introduction of new political ideas to the Ottoman Empire. It virtually
represented a new version of a classical nasthatndme, and thus was a kind of
handbook for the modernization of the state. Moreover, it was a vehicle for the
transmission and reconstruction of political ideas in the public sphere.
Certainly, as we frequently pointed out, the translation of the Télémaque was
not the only channel through which these ideas were disseminated. However,
because of its rich content, the genre it was written in, and the translation
techniques of the translators, it was read more widely than other texts and thus
played an important role in the dissemination of new ideas. At a time when the
Empire was being threatened by many factors, this new Mirror was proposing a
new political system based on a territorially defined country ruled by a
patriarch, selected by a council of some sort according to man-made laws. In
this system, civil servants would be appointed on the basis of their competence
and a new central administration would be established. Furthermore, public
education would undergo structural and administrative transformation in order
to produce civil servants for the government and inculcate modern sciences and
ideas into the minds of the youth. Thereby, education would become an
important factor in the modernization and control of the society. In the next
chapter we will investigate the reception and impact of these ideas and show
how translations played an important role in the transformation of traditional
ideas.
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Chapter III: Reception of the Télémaque

In 1890, Ibrahim Fehim and Ismail Hakki published a book entitled
Miintehabdt-1 Terdcim-i Megdhir (Selections from Famous Translations). It
consisted of translated excerpts from French language works accompanied by
the original French texts on the same page. Some passages from the Télémaque
translations of Kamil and Ahmed Vefik Pasha were among these excerpts.**
They wrote in their introduction that they aimed at contributing to intellectual
activity by compiling these translations; besides, readers would be exposed in
this way to new ideas about politics and sciences.*** The Chief of the Court of
Appeal of the Council of State, Said Bey Efendi, wrote a foreword to the work
in which he describes what “translation” meant to his generation: “[it is] what
conveys to us the continual advancements of the West; what equips our military
with new information; what completes the reason of becoming civilized; what
informs our people of new events; what informs the public by relating the
telegraphs into our language; what improves the conditions of the state and
country by disseminating the tools of modern sciences and arts in the country;
what inclines our people to politics, sciences and arts is the whole Translation.”
Ninety percent of the news and subjects of the newspapers, he states, was the
product of translators, who were trained in the Translation Office and became
the founders of modern Turkish literature. For him, this work made clear the
differences in translation techniques between the first graduates of the
Translation Office, which he calls the Academy of the Sublime Porte (Bdb-1 Ali
Akademisi), and their students.*®

3 brahim Fehim, Ismail Hakki, Miintehabdt-1 Teracim-i Mesdhir (Istanbul : Sirket-i
Miirettibiye Matbaasi, 1307/1889): 51-59.

** [brahim Fehim, Ismail Hakki, 6.

5 See his foreword to the Miintehabat-1 Terdcim-i Mesahir, 3-5.
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This foreword shows the importance accorded to “translation,” various
aspects of which we tried to depict in the first chapter of this dissertation. In
this chapter we will attempt to show the reception and impact of a literary
translation on the dissemination of new ideas. Questions to be answered are:
How were the translations received? Were these translations sold in Bazaars?
Who read these texts? Were they quoted in later works? How did these texts
contribute to the change of ideas? How did the reception of the text and
reactions to it contribute to the reform movement? To answer these questions,
we will begin by scrutinizing the reception of the Télémaque translations by
Ottomans. While doing this, we will show the channels through which the
translations were propagated. These channels were important in themselves, for
each was in and of itself a pillar of modernization. The role of journals, printing
and press, in particular, is incontestable. The lexicons and encyclopedic works
compiled during the period served to the standardization of modern knowledge.
Literature on its own was regarded as a tool for expressing and spreading new
political and philosophical ideas. Naturally there existed objections to the
translations from Western languages. We will touch on a couple of these
examples regarding the Télémaque; however, they also are evidence of the fact
that translations were influential even on their opponents. We will then look at
the later translations of the Télémaque and the interest they aroused in other
works by Fénelon. We will, then, trace the impact of Fénelon’s thought on
certain texts written by Miinif Pasha and al-Tahtawi in order to illustrate how
new ideas appropriated and naturalized and became part of another intellectual
tradition.

A. Channels of propagation

The new journals, newspapers, magazines, libraries, salons,
encyclopedias and literary circles were among the novelties of nineteenth
century Ottoman culture. They represented a new kind of public sphere for
debate, exchange of ideas and opinion forming. Here, we will try to show how
the Télémaque translations disseminated in public sphere through these new
channels and how Ottomans reacted to the translations. This will help us
understand how translations were received on the one hand, and how new ideas
percolated into Ottoman minds on the other.
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1. The new instrument of modernization: periodicals

From the 1860s onwards, the periodicals were one of the most powerful
agents of cultural and intellectual change both in the metropolis and provinces
of the Ottoman Empire. They publicized new ideas and knowledge, books,
discoveries and scientific advances; and endeavored to shift the attention of
their readers away from traditional structures of authority and knowledge to
what was “new.” Most of them devoted pages to translations from European
languages and facilitated the reception of new books and their evaluation, thus
encouraging people to read and debate them. The translations of the Télémaque
were introduced by leading journals and newspapers of the period and enjoyed
their support to reach more people.

After the first publication of K&mil Pasha’s translation, Miinif Pasha
welcomed the translation with a fakriz (word of praise) in his journal,
Mecmii ‘a-i Fiiniin (The Journal of Science);446 and summarized some of its
didactic parts in five issues under the title Mevaddd-1 hikemiyye-i Télémaque

2.“7 He writes in his takriz

(Philosophical sections of the Télémaque) in 186
that the translation of Y@suf Kamil Pasha, the chief of the Supreme Council of
Judicial Ordinances (Meclis-i Vala-yt Ahkdm-1 Adliyye), is a philosophical book
which has an eloquent and expressive style. Reading it would bestow countless
benefits with regard to science and literature.

To explain the effect of the novel on a new culture, he compares the
philosophical and ethical status of Sa‘di’s famous Gulistdn in the Islamic world
with that of the Télémaque in Europe, and writes that, while originally written
in French, the book was much appreciated in western countries and translated
into other European languages. Then he states that there had long been a desire
for it to be rendered into Turkish, but that it was not an easy task to make a fair
translation. With this translation, Kamil Pasha had added a rare work of science
and excellence to Turkish literature. Since the increase and dissemination of
this kind of valuable works was suitable to the objectives of the Ottoman
Scientific Society (Cem ‘iyyet-i Ilmiyye-i Osmdniyye), he wanted to express
appreciation and thanks to the translator. Miinif Pasha then gives a brief

48 Miinif, “Takriz-i Terceme-i Télémaque,” Mecmii ‘a-i Fiiniin 1/3 (Rebiii’l-evvel 1279/
September 1862): 94-97.

7 “Mevadd-1 Hikemiyye-i Télémaque,” Mecmi ‘a-i Fiinin 1/4-5, 7, 10, 12 (Rebiii’l-
ahir, Cemaziye’l-evvel, Receb, Sevval, Zi’l-hicce 1279 / 1862-1863): 157-166, 197-
205, 285-289, 413-418, 488-495.
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account of Fénelon’s life and his book, the Télémaque. He adds in the last
paragraph that the book does not consist only of imaginary stories. On the
contrary, it relates the details of events that took place during the journeys of
Télémaque and his master in search of Télémaque’s father. Certainly, he writes,
the writer added and embellished these events.***

If we look at the excerpts serialized in five issues, such topics as
morals, the characteristics of a just ruler, the rule of law, the love of country,
how to rule, trade, education, elections, the construction of public facilities,
keeping peace and refraining from war are the most noticeable, providing
almost a handbook for a good governance. The excerpts were fragmentary; but
they propagated new ideas presented in the translation and contributed to a
more articulated phase of modernization.

The serialized summary was later on compiled by one of the Young
Ottomans, Ebuzziya Tevfik, and published under the title Ciimel-i Hikemiyye-i
Telemak in book form in the 1880s. It must have been very popular with
Ottoman readers for it to have been reprinted so many times, the last being in
1892.* Ebuzziya was a well-known journalist, publisher, printer and a member
of the Society of New Ottomans (Yeni Osmanlilar Cem ‘iyyeti), founded in
1865.%" His publishing business had an important role in the dissemination of
new ideas. The Young Ottomans were pleased with the translation of the
Télémaque; for most of them had already read it in French and were influenced

by the new ideas expressed in it.*'

8 Miinif, “Takriz-i Terceme-i Télémaque.”

449 Ebuzziya Tevfik, Ciimel-i Hikemiyye-i Telemak, trans. by Ytsuf Kamil Pasa, 3" ed.
(Istanbul: Matbaa-i Ebuzziya, 1307/1889).

#YF, Abdullah, “Ebiizziya Tevfik,” EI, v.II (Leiden: E. J. Brill, 1965): 682-683.

41 About the influence of the work on Young Ottomans, see, for example, Mardin, 241-
244,
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Figure 12: The cover of the Ciimel-i Hikemiyye-i Télémaque, 3™ ed.
(Istanbul: Matbaa-i Ebuzziya, 1307)

When Kamil Pasha was appointed Grand Vizier, the translation was
published a second time on the printing press of the Tasvir-i Efkdr newspaper.
There are even advertisements in many issues for the translation mentioning the
reprint and the price and the places where it could be bought.*> In 1863, Sinasi
Efendi wrote in his review of the translation that, “although the philosophical
work of the famous French author, Fénelon, entitled Adventures of Télémaque,
seems like a romance; it is, in fact, a philosophical law (kdniin-i hikmet) which

492 See, for example, Tasvir-i Efkar 10 (1279/1862): 4, 70 (8 Ramazan 1279/1863): 4,
169 (1 Ramazan 1280/1864): 3-4, 399 (1283/1866): 4, 740 (1286/1869): 4. See, also, H.
Kog, “Cultural Repertoire as a Network of Translated Texts: The New Literature after
the Tanzimat Period (1830-1870),” (M.A. thesis, Bogazi¢i University, 2004): 144, 189.
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consists of the arts of government that aim at fulfilling justice and the happiness
of the people.”*” Having worked as an official, journalist, writer and poet,
Sindsi was very impressed by French writers including Fénelon during his stay
in Paris. He was the first person to translate poems from French into Turkish. In
addition to those poems he had translated a section from the first book of the
Télémaque in verse form prior even to the publication of Kamil Pasha’s
translation. The review, however, indicates how pro-reform Ottomans regarded
the translation as a new kind of “Mirrors for Princes,’

2

and how much they
emphasized the term “law,” in the sense of man-made, not divine, law. In time,
quotations from the Télémaque translations and other works of Fénelon
appeared in various journals.***

The first news about the Arabic translation of the Télémaque appeared
in the semiweekly newspaper Wadi al-Nil (The Nile Valley), the first private
newspaper founded by ‘Abd Allah Abt al-Sa‘ad (1821-1878) in Cairo in 1867.
He was a graduate of the School of Languages, a pupil of al-Tahtawi, a
translator in the state service, a writer of school text-books, a poet, and one of
Ismé‘il’s protégés. He was also a teacher of history at the Egyptian Teachers’
College and a teacher of translation at the School of Languages. The periodical,
which included materials on politics, commerce, science, literature and history,
ceased publication in 1874, to be replaced by Rawdat al-Akhbdr, which
disappeared with the death of ‘Abd Alldh Abd al-Sa‘0d.*” In 1869, it
announced in its advertisement section that “Waqa’i‘ Télémaque, the translation
of Rifa‘a Bey,” could be bought for 15 Fr in Cairo and Alexandria from certain
shops.” By publicizing the translations, the journals proved to be one of the
most powerful agents shaping and propagating reform movements both in the
metropolis and provinces.

33 Sinasi, “Pay-i Taht,” Tasvir-i Efkdr 68 (2 Ramazan 1279/21 February 1863): 1.

454" . . . . o ,
Ozgiil explores various journals in which some excerpts from Kéamil Pasha’s

translation and other works of Fénelon were quoted or referred to. See, p. 202, n. 22,
23.

455 <Abd al-Latif Hamza, al-Sahdfa al- ‘Arabiyya fi Misr, 2" ed., (Cairo: Dar al-Fikr al-
‘Arabl, 1985): 62-63; Ayalon, 41-42; P. C. Sadgrove, “Wadi al-Nil (1867-78),”
Encyclopedia of Arabic Literature, v.11, 801.

3 Tt is said that books mentioned in the advertisement could be bought from Mahall
Sharika Unst wa Miiris bi’l-Miiski in Cairo and Dukkdn Habib al-Gharziizi bi-Jiwdri
Qahwa Urubbd in Alexandria. This advertisement continued to be appearing from the
9" jssue to the 15™ one.
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In 1881, Muhammad ‘Abduh (1849-1905) wrote an article, “Scientific
and other books,” about the most popular books of his time. It was published in
the government’s official gazette, Waqad’i* al-Misriyya, of which he was the
editor.*”” He divides the most read books in Egypt at that time into five
categories: religious books, philosophical books, literary books, books about
mendacious events which distort historical facts, and mythological books. Then
he explains the recent decision of the government to prohibit the publication of
books falling into the last two categories. He maintains that literary books are
the ones that enlighten thought and improve morals. Among these are books of
history, ethics and romance (riimdniyyat), which is an invention for the purpose
of education. The genre of romance describes the conditions of other peoples
and encourages lofty attributes while disapproving base ones. He includes in
those romances Kalila wa Dimna, the Télémaque, and The Count of Monte
Cristo serialized in al-Ahram. He states, next, that the books in this category are
in wide circulation both in cities and towns and the number of people who are
reading and studying these kinds of books among Egyptians is increasing. **®

The journals or newspapers mentioned above were the leading
periodicals of the period printed in Istanbul and Cairo. They were not only read
in those capitals but in other important centers of the Empire by a wide range of
people. Hence these periodicals had an immense impact on the introduction and
dissemination of translations and thus new ideas into Ottoman minds.

2. Standardization of knowledge: encyclopedic works

Encyclopedic works, dictionaries, and lexicons of the late nineteenth
century were another of the manifestations of Ottoman intellectual
transformation. They yielded expert summaries of wide range of new and older
knowledge. Anyone, particularly scholars, officials, diplomats, professionals,
and students had access to them to acquire knowledge about European society
and culture. Information on new ideas, science, technology and recent research
were summarized and discussed in varying levels of detail in these works.

7 Moosa writes that this article was published in al-Ahrdm, Moosa, 16. According to
M. ‘Imara’s al- ‘Amal al-Kdamila 1i’l-Imam al-Shaykh Muhammad ‘Abduh, v.I11 (Cairo:
Dar al-Shuriiq, 1993): 53-56, the article was published in al-Waqad’i* al-Misriyya: M.
Abduh, “al-Kutub al-‘ilmiyya wa ghayruhd,” al-Waqd’i‘ al-Misriyya 1109 (11 May
1881 / 12 Jamadi al-Thaniya 1298).

% Abduh.
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Fénelon and Télémaque were among those subjects with entries in
encyclopedic works. For example, in Semseddin Sami’s dictionary of history
and geography, entitled Kdmiisu’l-A ‘lam, we find two articles under the titles
“Fénelon” and “Télémaque.”*’

Between 1876 and 1882, the Lebanese linguist, lexicographer,
translator and journalist, Butrus al-Bustini,*® published the first volumes of the
first Arabic encyclopedia, Kitdb Ddirat al-Ma ‘arif. Hourani writes about the
encyclopedia that “it is an attempt to bring the whole of European civilization
into the Arabic language, and by so doing to take the ‘people of the Arabic
language’ and their inherited culture into the new world created by modern
Europe. Arab and Muslim history becomes a part of world-history, and not
even a privileged part, but one to be thought and written about it in the same
way as anything else, and judged by the same criteria, freedom (hurriyya) and
civilization (tamaddun). Thus the encyclopedia symbolizes an opening of the
Arabic language to the modern world, and an opening of the modern world’s
culture to Arabic and Islamic themes. It is also an opening in a third sense. For
the Busténis, Arabic belongs equally to all those who use it, and so does what it
expressed in it. For the first time perhaps, Arabic-speaking Christians are
writing about Islamic themes in the same tone of voice as about others. Da ‘irat
al-Ma ‘arif marked a stage in the process by which they tried to appropriate
Muslim history and culture as their own, and ‘entrer .... dans I’histoire arabe
par la grande porte’.”*"!

The encyclopedia included an entry for “Télémaque.” After introducing
the Greek background of the story, it is stated that “the events that befell
Télémaque were good themes of education and morals about which the French
scholar (al-‘alldma) Fénelon wrote a famous and valuable book. It was
translated into Arabic by Rifa‘a Bey. It is a remarkable (mu tabara) translation
and was published in Beirut.”** Thus encyclopedic works were an appreciable
factor in enhancing awareness of new ideas. While providing a guide to
European thought, the content of these works revealed the extent of the impact

459 Semseddin Sami, “Fénelon,” “Télémaque,” in Kdmiisu’l-A ldm, v.III, V (Istanbul:

Mihran Matbaasi, 1306, 1314/1888, 1896): 1667, 3437.

40" About Butrus al-Bustani, see, for example, P. C. Sadgrove, “al-Bustani, Butrus
(1819-83),” Encyclopedia of Arabic Literature, v.I, 164; J. Abdel-Nour, “al-Bustani,”
EI Supplement, 1-6 (Leiden: E. J. Brill, 1980): 159-162.

*1" A. Hourani, “Bustani’s Encyclopedia,” Journal of Islamic Studies 1 (1990): 111-
119.

%2 Butrus al-Bustéani, Kitab Ddirat al-Ma ‘arif, v.6 (Beirut: Dar al-Ma‘arif, 1883): 208.
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of European thought on late Islamic society and culture. The inclusion of the
Télémaque and its author Fénelon in such works was important; for this
constitutes a good example of how new ideas could infiltrate another
intellectual tradition and be spread in the public sphere. This fact also illustrates
how older ideas and scholarship started to be disparaged in the late phase of the
Ottoman intellectual tradition.

3. Not only entertainment: literature

The usage of Kamil Pasha’s translation in literature classes in idddi
mektebs (high schools) as an example of high literary art,*” and its being
quoted in books on rhetoric were important indications of the popularity of the
Télémaque. Although some reformist intelligentsia criticized the translation
because of its artistic style, they were nevertheless impressed by its content.***

In his detailed article, Ozgiil explores an interesting work called
Sergiizest-i Saib-nihdd-1 Hindi by a certain Faik, published in Erzurum in 1865.
According to Ozgiil, this was a new translation, in fact, an adaptation of the
Télémaque placing it in the context of the Indian subcontinent. It covers only
the first three chapters of the original text of the Télémaque, setting the
adventures in India and domesticating the characters. Télémaque, for example,
became Sdib-nihdd, Mentor Ddnis-sinds, Odysseus Zafer-kiisd, and Calypso
Siinbiil-tiraz. Ozgiil also indicates that his style was more ornate and bombastic
than that of Kamil Pasha.*” The translator writes in his introduction that he
translated this book during his education. The book, for him, had lots of
benefits and unheard-of advantages. It narrated the reason behind the power and
lifestyle of the European states and the necessity of welfare and prosperity. It
was a stimulating book, especially in terms of political affairs. He admits that
he translated it “from the easy flowing French into the beautiful expressive
language of the Ottomans, without being capable of it.” He also added some

466

verses and issues from his favorite books in order to adorn it.” Ozgiil also

463 M. Nihat, Tiirkce’de Roman Hakkinda Bir Deneme (Istanbul: Remzi Kitabevi, n.d.),
147.

44 For the critiques of Namik Kemal, Recidizade Mahmiid Ekrem and Kanlicali Nihad
Bey regarding Kamil Pasha’s style, see, Ozgiil.

5 Ozgiil. Faik, Sergiizest-i Saib-nihdd-1 Hindi, v.1, prepared by Mustafa Resid Efendi,
(Erzurum: Dérdiincii Ordu-y1 Hiimay(in Litografya Tezgahi, Receb 1282/1865), 212p.
0 Kog, 148-149, 191.

179



180

Western ideas percolating into Ottoman minds

points to Yenisehirli Hiiseyin Avni Bey’s unpublished translation called /ntak.
This was said to be translated from Greek; however, Ozgﬁl maintains that it
was yet another adaptation of the Télémaque, in which Télémaque became
Intak, Mentor Nestor, and Ulysses Selfikos.*”’

The impact of al-Tahtawi’s translation was perceivable in literary
circles in terms of the introduction of a new genre, namely the novel, to Arabic
literature. The first example of this impact was ‘Ali Pasha Mubarak’s (1823-
1893) ‘Alam al-Din. There are many parallels both in the lives and writings of al-
Tahtawi and ‘All Pasha Mubarak, another proponent of education in Egypt.
Like al-Tahtawi, coming from a peasant family, he studied at al-Azhar and later
on in France and tried to combine Islamic and modern education in his country.
He was an educator, engineer, administrator, officer, statesman, scholar, and a
prolific writer.*® The best way to serve the country, for Mubarak, was to teach
Egypt’s youth. In 1872, he established the Egyptian Teachers’ College (Dar al-
‘Ultim) to provide future teachers for the new schools. Natural sciences, social
sciences, and mathematics were taught in the College besides traditional
religious and philological subjects. He also established the Khedivial Library,
which housed new and old books, and founded the journal Rawdat al-Madiris,
the editor of which was al-Tahtiwi, to spread scientific and technical
knowledge.*® The first and foremost aim of Mubarak was to spread knowledge
among his people. To emphasize the importance of education he employed fiction
and wrote the four-volume novel ‘Alam al-Din. Published in 1882 in Alexandria,
‘Alam al-Din consists of the travels in the course of which a traditionally educated
Muslim intellectual, Shaykh ‘Alam al-Din, and a British orientalist discuss in great
detail the positive and negative aspects of the two civilizations.*

This literary genre, “Mirrors for Princes,” was well known in Islamic
literature and had a long tradition, as was mentioned in the second chapter. The
new ideas presented in a literary genre familiar to Ottomans made it more
appealing, so that literature became a potent way to express new ideas. The
number of literary works translated from European languages into Turkish or
Arabic is further proof of this fact. One could say that the novel was one of the

47 Ozgiil. MS, Yenisehirli Sair Avni’nin Basilmanmugs Eseri, Provincial Public Library of
Adnan Otiiken, No: 1011.

*% Badr, 73-82.

49 Moosa, 8-9.

470 Crabbs, 112-115; About ‘Alam al-Din, see, Wadad al-Qadi, “East and West in ‘Ali
Mubarak’s ‘Alamuddin,” in Intellectual Life in the Arab East, 1890-1939, ed. by M. R.
Buheiry, (Beirut: American University of Beirut, 1981): 21-37.
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fundamental tools for the modernization of the state and that it had a lasting
impact even on developments in the twentieth century.

4. Objection: stick to our own culture!
181

The translations were welcomed and praised by many; however, there
were also reactions to translations from European languages. For them those
translations would undermine the structures of traditional authorities and
knowledge. Among them was Sariyerli Mehmed Sadik Efendi (d. 1873).

Figure 13: The first folio of Mehmed Sadik’s Tanzir-i Télémaque (1869-
1871)
(MS, Siileymaniye Library, Ali Nihat Tarlan, 96)

Sadik Efendi wrote a nazire (imitation) to Kamil Pasha’s translation
under the title Tanzir-i Telemak between 1869 and 1871, while he was in exile,
in Acre.””! Rather than being a nazire to the Télémagque, it was a completely

41 Mehmed Sadik, Tanzir-i Telemak, MS, Stileymaniye Library, Ali Nihat Tarlan, 96;
M. Kaplan, Tiirk Edebiyati Uzerine Arastirmalar I (Istanbul: Dergah Yayinlari, 1976):
275-286.
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different type of work. It was written in the form of dialogues on religious,
social and political issues between two heroes, a religious philosopher and a
peasant.””? The aim of the Télémagque, the author writes in his introduction, was
to illustrate and describe the political duties of governments and the situation of
morality. Employing certain proofs of the human intellect, it tries to
demonstrate and explain high values and principles. It also shows how to keep
the natural power and the body of human beings from evils of the self and how
to maintain the state of happiness. As for Tanzir, he asserts that it is a rare piece
of art which surveys the rise and fall of religious nations.*”” As an opponent of
the reformers, he deals with social and political issues from the religious point
of view and claims that the more the Empire is westernized the more she is
doomed to collapse. Western civilization, which dignifies nature and instincts,
is also doomed to perish. According to him, the salvation of the humanity lays
in religion, precisely in Islam, and the men of the religion.*”* Civilization was
the product of religion and the proof of this was the examples of the rise of the
Islamic states and the Ottoman Empire. In time, however, religious beliefs were
corrupted and the reformers rejected the guidance of Islam. Since the
proclamation of the Tanzimadt Rescript, he states, no problems have been
solved; on the contrary, new ones were occurring in all spheres of life while the
authority of the religious scholars, ‘ulamd, was uprooted.””” The aim of the
Tanzir was to criticize reforms and to propose an ideal society presided over by
Shari‘a. Modernization, for him, was a movement against religion and the
‘ulama, and its supporters were the ones keen on their own ambitions. The only
way to save the Empire was to cling to religion and turn one’s back on the high
principles of ethics. As a member of the ‘ulamd, Sadik Efendi provides us with
an interesting record of the position of the ‘ulamd against the Ottoman reforms
of the period.*’

Along the same lines, Ozgiil points to another work written by
Feraizcizdde Mehmed Sakir Efendi (1853-1911), entitled Ayine-i Iskender. It
was serialized in his journal Niliifer, the first literary journal published in Bursa
between 1885 and 1891. Mehmed S$akir Efendi was complaining that the

72 Kaplan.

473 Mehmed Sadik, Tanzir-i Telemak “Terceme hal-i kitab,” Ila-b.

474 Kaplan.

> Mardin, 200-201.

476 Kaplan. About Mehmed Sadik, see, Bursali Mehmed Tahir, “Sadik Efendi,” in
Osmanli Miiellifleri, v.I (Istanbul: Matbaa-i Amire, 1333): 342-344.
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Télémaque was being read as a treatise on morals. As an alternative to the
Télémaque, he writes of his desire to produce an indigenous book to prevent the
introduction of European manners and morals into the Ottoman world: “... for a
long time, our men of letters have been translating European works either for
displaying Europe or teaching what kind of plots are taking among them or
informing Ottomans about their marvelous sciences and technology. While
doing this, they say that our people already know and should know that they
should not follow them in their morals. As an instance of this, the treatise of the
Télémaque, written by Fénelon one-hundred-fifty years ago and the adventures
of which are well known among the Ottomans, was translated for the ones who
did not know French. Surprisingly, the translation of this treatise was
sometimes read in schools as a work to be practiced by the Ottomans in their
manners and morals. Our youth is still trying to read and regard it from time to
time as an essential and historical story to improve their morals.”*”” According
to Mehmed Sakir Efendi, Fénelon had written his work from the perspective of
paganism, which was not in accordance with the ethical norms of the Ottomans.
He gives some examples to explain that the morality of Westerners was rooted
in reason, while that of the Ottomans was rooted in Islam. For this reason,
morals should be taught to youth with works written by Ottomans, not with
translations from Western languages. Certainly, all translated works, including
the Télémaque, could be read to learn about the moral and political ideas of
other peoples; however, the important point for him was to produce original
works compatible with the values of Ottomans.*’® For this purpose, he put pen
to paper.

477 Mehmed Sakir, “Istanbul’dan mektub,” Niliifer 2/9 (1 Receb 1305/1888): 66-67;
Ozgiil.
478 Mehmed Sakir.
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Figure 14: The first page of the Turkish journal Niliifer 2/9 (1305)
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5. More translations

The second Turkish translation of the Télémaque was done by Ahmed
Vefik Pasha. Coming from a family of translators, Ahmed Vefik Pasha received
his education in France. He served, among other governmental duties, as
ambassador in Paris (1860), twice as Grand Vizier, as chairman of the first
Ottoman Parliament and as governor of Bursa. He was a statesman, translator
and one of the initiators of the modern theatre in Turkey. He is also considered
to be the first Turcologist and Turkist of the Ottomans. He had a wide
knowledge of Europe and European thought; yet, he was against total
modernization.”” Henry Layard describes him thus: “to the opponents of
Reshid Pasha may be added a small body of able, enlightened, thoughtful, and
honest men of which Ahmed Vefyk [sic] Efendi became the type, who whilst
anxious that the corrupt and incapable administration of public affairs should be
reformed and purified, were of the opinion that the necessary reforms could
only be safely and effectually accomplished upon Turkish and Mussulman
lines, and great prudence and caution were required in putting them into
execution.... They maintained at the same time, that the ancient Turkish
political system and institutions and the Mussulman religion contained the
elements of progress, civilization and good and just government, if they were
only honestly and justly developed.”**

Contrary to popular belief, however, Ahmed Vefik Pasha’s translation
was not a complete one. It included only the first six chapters of the Télémaque.
It was published in 1879 in Bursa and was reprinted three times in six years. In
his introduction to the translation, Ahmed Vefik Pasha indicates the popularity
of the genre of story/novel in world literature, especially in France and
England. These stories, with their wide range of topics, he writes, render an

% Sir Henry Layard writes about Ahmed Vefik Pasha: “We read together the best
English classics — amongst them the works of Gibbon, Robertson and Hume — and
studied political economy in those of Adam Smith and Ricardo. My friend Longworth
had strong Protectionist views. I was an ardent free-trader. We spent many an hour in
fierce argument in which the effendi [Ahmed Vefik] joined in great vigour and spirit...
He was a perfect store of information on all manner of subjects... and ... a smattering
of scientific knowledge, which he afterwards considerably extended.” Sir Henry
Layard, Autobiography and Letters, v.II (London: Murray, 1903), 89. Mardin, 209-210.
About Ahmed Vefik Pasha, see, for example, Berk, 77-86; J. Deny, “Ahmad Wafik
Pasha,” EI, v.I (Leiden: E. J. Brill, 1960): 298.

80 Quoted in Mardin, 249.
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important service to the progress of knowledge and to the mental development
of children. The famous book Télémaque was but one such example of this kind
of literature, containing advice on governance and ethics. As a reaction to the
ornate prose of Kamil Pasha, he asserts to make a correct, word-for-word,
smooth and decorated translation. This translation would teach its readers a new
type of writing style, and at the same time, show the richness of the Turkish
language. Then, he mentions other translations from Western languages into
Ottoman Turkish as examples of this style: Gil Blas, Candide, Paul et Virginie,
Heloise, Corinne, Mauprat, Robinson, Tom Jones, Roderick Random, Tristram
Shandy, Gullivers Travels, Guy Mannering, The Last of the Mohicans, Werther,
Don Quixote, and The Decameron.®" 1t is true that Ahmed Vefik Pasha’s
language and style was simpler than that of Kamil Pasha; however, his
translation, as with all his translations/adaptations, was not a word-for-word
translation. He was very consciously translating the text for a Muslim audience
and thus replacing the mythological elements of the book with Islamic
discourse as Kamil Pasha did. This, in fact, shows us the common translation
technique of the period. Another important feature of the period was that the
content of the text was more important than its literary qualities. The didactic
value of literary texts was always well to the fore as in the case of the
Télémaque. Ahmed Vefik Pasha’s translation with a simpler Turkish, however,
did not enjoy the popularity of the previous one. This might be because of the
fact that it was not completed or that the canonized established forms were still
enjoyed much more than new types of writing forms.

Three years after the publication of al-Tahtawi’s translation, a verse
adaptation of the Télémaque in Arabic appeared in Beirut in 1870 under the
title Riwdyat Télémagque. It was done by Sa‘d Allah al-Busténi (d. ca.1897).**
The full name of the translator is given in the introduction as Sa‘d Allah bin ‘Id
bin Shibli bin Nadir al-Bustani.

Sa‘d Allah al-Bustini writes in the introduction that he composed this
work in the National School (al-Madrasa al-Wataniyya), where he was a
teacher of French language. The National School had been founded by Butrus
al-Bustant (1819-1883) in 1863 in Beirut for students from all communities and
sects. It is said that a year after its foundation the school had one-hundred-fifty

1 Ahmed Vefik Pasha, “Télémaque Tercemesi,” (Bursa: Matbaa-i Hiidavendigar,
1297/1879): 2-3.

2 “Umar RizA Kahhila, “Sa‘d Allah (Efendi),” Mujam al-Muallifin: Tardjim
Musannif? al-Kutub al- ‘Arabiyya, v.4, (Beirut: Maktabat al-Muthanna, 1957): 216.
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students and a boarding section accomodating students from Syria, Iraq and
Egypt. The aim of the school was to teach love of waftan and diffusion of
knowledge through the medium of Arabic language. Turkish was also taught
along with French and English; however, for Butrus al-Bustani, Arabic was the
basis of national identity.*’ Considering the patriotic ideas presented in the
Télémaque, it is not surprising that the book was so appealing for the teachers
and students of the National School. Sa‘d Allah al-Bustani translated it in an
abridged form (mulakhkhasatan). He takes care to state at the outset that some
names of gods and other mythological elements of the book are part of history.
Who relates these things cannot be accused of unbelief. The most benevolent
nation is the one that questions itself. All of us, he concludes, are exposed to
both deficiency and perfection.**

The book was reprinted in Cairo in 1897 on the printing press of al-
Hindiyya. It was also printed on the press of the weekly newspaper al-Jawd’ib
in Istanbul.*®® The newspaper al-Jawd’ib had been launched in 1861 by the
Lebanese convert to Islam, Ahmad Faris al-Shidyaq (1805-1887), an authority
on Arabic literature and grammar. The paper and the printing press of al-
Jawa’ib were backed by the Porte and Khedive Isma‘il and became one of the
most influential Arabic papers of the century,” responsible in large part for the

dissemination of new ideas throughout the Empire.**’

8> Butrus Abu-Manneh, “The Christians between Ottomanism and Syrian nationalism:
the ideas of Butrus al-Bustani,” IJMES 11/3 (1980): 287-304.

8 Sa‘d Allah al-Bustani, Riwdyat Télémaque (Beirut: Matba‘at al-Ma‘arif, 1870), 2-3.
485 Strauss, “Who read what.”

8¢ Ayalon, 30-31.

“®T 1R L Cole, Colonialism and Revolution in the Middle East: Revolution,
Nationalism, Colonialism and Arab Middle Class (Princeton: Princeton University,
1993): 121-122; For Ahmad Faris al-Shidyaq, see, Luwis ‘Awad, Tdarikh al-Fikr al-
Musri al-Hadith (Cairo: Dar al-Hilal, 1994): 298-358; Jurji Zaydan, Tardjim Mashdhir
al-Sharq fi al-Qarn al-Téasi* ‘Ashar, v.II (Cairo: Matba“at al-Hilal, 1902): 81-92. About
the paper, see, Y. Civelek, “Ahmed Faris es-Sidydk: Edebi Sahsiyeti ve Cevdib
Gazetesi,” (Ph.D. diss., Erzurum Atatiirk Universitesi, 1997).
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Figure 15: The cover of Sa‘d Allah al-Bustani’s Riwdyat Télémaque
(Beirut, 1870)
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In 1885, another Arabic translation of the Télémaque by Shahin ‘Atiyya
(1835-1913) was printed in Beirut under the title Kitdb Waqd’i* Télémaque.
‘Atiyya was one of the masters of the Arabic language in Lebanon. He
contributed to the Arabic theatre both as a writer and performer. He was also
the father of Jurji Shahin ‘Atiyya (d. 1946), an educator, linguist and
journalist.® Although it is not mentioned, the translation was a new version of
al-Tahtawi’s translation. Even al-Tahtdwi’s preface (dibdja) to his translation
was summarized and took its place as an introduction to the new “translation.”
In fact, what ‘Atiyya did was to revise al-Tahtiw1’s translation and detach it
from the old literary style as much as possible, rendering it instead in a simpler
Arabic. The book for ‘Atiyya, as it was for al-Tahtawi, was full of advice for
rulers as well as for common people.”® It is said that two more Arabic
translations of the Télémaque were printed in Beirut, which we were unable to
trace. One of them is said to have been done by Habib al-Yaziji (1833-1870),*”
while the second one, a verse adaptation was brought out by Wadi‘ al-Khri,
the second publisher of the newspaper Hadigat al-Akhbar, in 1912.%"

"8 yasuf Es‘ad Daghir, Masddir al-Dirdsa al-Adabiyya, v.3, (Beirut: Manshtrat al-
Jami‘a al-Lubnaniyya, 1972): 841-842.

% Shahin ‘Atiyya, Kitab Waqd’i* Télémaque (Beirut: Matba‘at al-Lubnéniyya, 1885):
2-3.

0 Yasuf Ilyan Sarkis, “al-Yaziji (al-Shaykh) Habib,” Mu‘jam al-Matbi‘at al-
‘Arabiyya wa al-Mu ‘arraba, v.2 (Cairo: Matba“‘at Sarkis, 1928): 1931-1932.

1 Yasuf Ilyan Sarkis, “al-Khiri (Wadi‘),” Mu jam al-Matbii‘at al-‘Arabiyya wa al-
Mu‘arraba, v.1 (Cairo: Matba‘at Sarkis, 1928): 850; See, also, Salim al-Ts, al-Tarjama
f1 Khidma al-Thaqgéfiyya al-Jamdhiriyya (Damascus: Manshirat Ittihad al-Kitab al-
‘Arab, 1999): 253.
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Figure 16: The cover of Shahin ‘Atiyya’s Waqad’i‘ Télémaque
(Beirut, 1885)

The Télémaque translations awakened interest in many of the other
works of Fénelon. In 1888, Faik Resad (1851-1914) translated Les aventures
d’Aristonoiis, which had appeared as an appendix to the French Télémaque
editions since 1705, into Turkish under the title Hikdye-i Aristonoiis. It had
never previously been translated into either Arabic or Turkish. In his
introduction to the translation, Resad writes that it was a concise ethical book
written with the same purpose by the sage (hakim) author of the Télémagque,
Fénelon.®” The introduction is followed by a brief account of Fénelon’s life
and some of his works. The success achieved by the translation of the
Télémaque as a book of morals and politics rather than simply as a novel is
again indicated in the introduction.

492 Faik Resad, Hikdye-i Aristonoiis (Istanbul: Kasbar Matbaasi, 1306/1888): 2-3.
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Figure 17: The cover of the Hikdye-i Aristonous
(Istanbul: Kasbar Matbaasi, 1306)

In 1909, Fénelon’s pedagogical work Traité de !’éducation des filles
(Treatise on the Education of Girls) was translated by a man of letters, Salih
Hamdi Hammad (1863-1913)*?, into Arabic under the title Tarbiyat al-Bandt
and published in Cairo. A quotation from al-Tahtaw1 is placed under the title of
the book on its cover page, which can be rendered in English as “good manners
(adab) in woman do not need beauty, yet, beauty fails without good manners.”
The translation is preceded by a long presentation about the original book and
its writer Fénelon, which is itself followed by a foreword written by al-Shaykh
Tantawi Jawhari. Next, Hammad writes an introduction to the translation in
which he praises the eloquent style of its author, “the writer of the Télémaque,”
and the way he translated the text. He states that by summarizing some parts

493 About Salih Hamdi Hammad and his works, see, ‘Umar RizAd Kahhéla, “Salih
Hammad,” Mu jjam al-Muallifin: Tardjim Musannifi al-Kutub al- ‘Arabiyya, v.5 (Beirut:
Maktabat al-Muthanna, 1957): 6; Ytsuf Ilyan Sarkis, “Salih (Bey) Hamdi Hammad,”
Mu‘jam al-Matbii‘at al- ‘Arabiyya wa al-Mu‘arraba, v.2 (Cairo: Matba‘at Sarkis,
1928): 1175-1176.
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and domesticating other parts he tried to make it more palatable for Egyptian

readers.””* Nevertheless, it seems from an article originally published in

Waqad’i* al-Misriyya (and quoted in Rawdat al-Maddris) that Egyptian

intellectuals were acquainted with Fénelon’s treatise on the education of girls
192 before this translation. For in the article, which is about the schools for girls,

the author refers to Fénelon’s treatise to support his argument for the education
495

of girls.

{dﬁ_l‘\,-'-;'l(g|,
FENELON

Pt

',r,jfx:\fr_as
e
{2 M3 )
Ya+4 = \YYV

% ’)}\;/ TEALNE2
)ﬁﬂﬁc’.. AN IV YN

ol 33,9150 gl )

Figure 18: The cover of Salih Hamdi Hammad’s Tarbiyat al-Bandt
(Cairo, 1909)

494 g4lih Hamdi HammaAd, Tarbiyat al-Bandt (Cairo: Matba‘at Madrasat Walida ‘Abbas
al-Awwal, 1909): i-ii.
3 Rawdat al-Madaris, 7/1 (15 Muharram 1292/20 February 1875): 4-7.
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A collection of selected fables from Fénelon was published under the
title al-Nukhba min Amthadl Fénelon in Aleppo in 1910. This Arabic translation
was done by Jurjis Shilhut al-Suryani al-Halabi (1868-1928) and dedicated to
Fath Alldh Efendi, a famous tailor of the city. Shilhut was born in Aleppo and
lived in Lebanon, Syria and Egypt. He was a monk, a poet, an educator, and a 193
journalist.*® The translation was done in verse form. Shilhut writes that he had
sent some of these fables to Ibrahim al-Yaziji (1847-1906), a Lebanese linguist
and journalist, for review.*”’ The letter written by Shilhut in response to al-
Yazij’s review in 1902 is quoted at the beginning of the translation. It is
followed by a short introduction about the translation in which he gives some
examples of fable writers such as Baydaba, Lukméan al-Hakim, Aesop, and La
Fontaine. The translated fables, he explains, are from the writings of “the

author of the Télémaque, Fénelon.”*”®

49 Qustaki al-Himsi, Udaba’ Halab Zav al-Athar fi al-Qarn al-Tasi‘'a ‘Ashar (Aleppo:
al-Matba‘a al-Mar{iniyya bi-Halab, 1925): 121-123;

7 About Ibrahim al-Yaziji, see, for example, Jurji Zaydan, Tdrikh Adab al-Lugha al-
‘Arabiyya, 2™ ed., v.IV (Cairo: Matba‘at al-Hill, 1937): 229-231.

*8 Jurjis Shilhut al-Suryani al-Halabi, al-Nukhba min Amthal Fénelon (Aleppo: al-
Matba‘a al-Mar@niyya, 1910), 8.
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Figure 19: The cover of Jurjis Shilhut al-Suryani al-Halabi’s
al-Nuhkba min Amthal Fénelon (Aleppo, 1910)

A new Turkish translation of the Télémaque in 1920 confirms the fact
that Fénelon and his Télémaque had appealed to the Ottoman reading public for
a considerable time. Almost sixty years after the first publication of Kamil
Pasha’s translation, a new translation began to be serialized in the journal
Mabhfel in 1920 under the title Yeni Télémaque Tercemesi (New Télémaque
Translation). In the introduction to the journal, it is stated that “the story, which
was written to make the prospective prince love his subjects and teach him the
functions and requisites of governance, has recently begun to be translated by a
certain person. It is translated as much as possible in accordance with the
original and with the present Turkish language. Since we were pleased with the
style of the translation, we devoted the last page of the Mahfel to it. We will
continue to serialize the parts sent us, which is only the translation of the first
part [of the Télémaque]. If the translator translates the rest of the book, we will
try to publish it.”*** To introduce the author, then, they quote the article from

9 “yeni Télémaque tercemesi ve Fénelon,” Mahfel 19 (1338/1920) : 123.
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Kamiisu’l-A ‘ldm about Fénelon. However, the translation was serialized for
only three issues. The most striking feature of this uncompleted translation was
the fact of its being the most faithful Turkish translation of the Télémaque.
Another important aspect is the translator’s explanations in the footnotes, as in
the case of introducing the functions of the gods. Its language, writing and
translation style, as well as the usage of punctuation marks, all displayed the
features of flourishing modern Turkish literature at the beginning of the
twentieth century.

Figure 20: The first page of the Turkish journal Mahfel 19 (1338)
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We have tried to demonstrate that the Télémaque translations were
received with great interest, particularly by the proponents of reforms in
Istanbul, Cairo and Beirut. However, the Turkish translation gained more
attention than the Arabic one. It seems that no other Western literary work was
translated, imitated or excerpted in the Ottoman Empire as much as the
Télémaque during the late nineteenth century. Arguments and advertisements
about the translations roused interest in other works of Fénelon and translations of
them were also begun, as we pointed out. The book and its author were regarded
as so important that articles were devoted to them in new encyclopedias, which
made them part of another intellectual tradition. In fact, as Ozgiil rightly notes,
neither Fénelon nor the translators thought of themselves as composing or
translating a literary work. It was basically considered as a “political treatise” or,
more precisely, a guide book for political reformers, comparable to the medieval
Mirrors for Princes. As we have tried to demonstrate, the Télémaque was not only
of interest in the metropolis/center of the Caliphate, but also of interest in the
periphery. This, in fact, constitutes a good example of how intellectuals
throughout the Empire were part of an active network created by new channels of
communication, namely printing and press, and that all activities in the metropolis
were followed closely and with a great interest in the provinces. In the following
pages, we will discuss how this famous book did contribute to the change of ideas,
and try to discover whether it had any impact on certain intellectuals or on reform
policies.
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Figure 21: Portrait of Télémaque drawn by Berberyan
The Turkish journal Dolab 14 (1290/1873)
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B. New ideas naturalized in original texts

Translated texts/ideas were not only read and argued over by many, but
they also became a source of inspiration for some intellectuals who were
looking for solutions to the problems of their country. Our purpose in this part
of the study is to analyze how new ideas, presented in the translations of the
Télémaque, were appropriated and naturalized in certain Arabic and Turkish
texts and became part of another intellectual milieu. To do so, we will examine
the memorandum (/dyiha) of Miinif Pasha and al-Tahtawi’s Mandhij, while
indicating some other authors in the works of whom the ideas of Fénelon are
traceable. We hope in this way to highlight the role of translations in the
intellectual and institutional transformation of a given culture.

1. Miinif Pasha’s memorandum (ldyiha) from Tehran

Miinif Pasha, a writer, poet, translator, journalist, educator and
statesman, was born in 1830 in Aymtab.”™ He received his primary education
in the Nlruosméaniye School in Ayintab. His father Abdiinnafi Efendi was taken
by Ibrahim Pasha to Cairo as a Persian teacher for his sons.”” Later on the
family of Abdiinnafi Efendi also moved to Cairo. During their stay in Cairo,
Miinif Pasha continued his education in the Qasr al-‘Ali school. He began to
study the French language in Cairo, where he became acquainted with the
modernization project of Muhammad ‘Ali Pasha. By the end of 1849, Miinif
Pasha and his family left Cairo because of ‘Abbas I's policies and went to
Damascus. While Miinif Pasha stayed there to continue his education, his
family went back to Ayintab.””® After a year he started to work as a civil servant
in Damascus, but then resigned in 1852 and moved to Istanbul. There he
entered the Translation Office as an Arabic and Persian translator. When Kemal
Efendi was appointed ambassador to Berlin, he took Miinif Pasha with him. In
1855 a new era began in Miinif Pasha’s life. He not only worked in the embassy
but also learned the German language and studied at Berlin University. After

% A, Budak, Banlilagma Siirecinde Cok Yonlii Bir Osmanli Aydim: Miinif Pasa
(Istanbul: Kitabevi, 2004), 3.

01 gudak, 7.

> Budak, 15-19.
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1.5 He was interested in various fields from

three years he returned to Istanbu
Turkish language, literature, philosophy, law, economy, history to science and
education. He worked in the service of the state as translator, head of the Grand
Commission of Education, ambassador, and minister of education. He was
appointed ambassador to Tehran in 1872, and it was there that he wrote a
memorandum (ldyiha) addressed to the Grand Vizier Sirvanizdde Mehmed
Riigdii (1811-1882). He was, so to speak, drawing a roadmap to be followed in
order to attain the goal of a civilized society. The ldyiha echoes the teachings of
Fénelon in the Télémaque. By giving an English translation of the ldyiha here
we will try to display the ideas of Fénelon naturalized in an Ottoman text by a
pro-reform Turkish intellectual.

The copy of the memorandum (ldyiha) I sent from Tehran to the late
Sirvanizdde Mehmed Riisdii while he was Grand Vizier:

[1] So as it is not a secret, in our time obtaining internal welfare and
prosperity and external power and strength depends by all means on the
promulgation and generalization of sciences and education. Therefore,
these beneficial points are the first and most important of all measures
of amendment. For the efforts so far put forward for this purpose by the
Ottoman government are far from a satisfactory level. It is the utmost
hope of the well-wishers of the country that they should be brought to
the proper level.

The law and court procedures which are necessary for all kinds of new
courts (mehdkim-i nizdmiye) are unavailable or imperfect. [These
courts] truly have few efficient personnel. A school of law has to be
established immediately in order to supply necessary laws on the one
hand, and to produce urgently knowledgeable personnel in the art of
law on the other.

The assignment of military service only to Muslims is a heavy burden,
which is mostly not endurable. [2] Because of the exemption of non-
Muslims from this service, their population is increasing every single
day. So it is obvious that the general gap that will occur between the

503 Budak, 23.
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numbers of each [parties], will have serious consequences on Muslims.
In the circular of military service, the danger is observed, yet, the
restriction [of the service] to Muslims is fixed. Since I believe that the
ones who want the survival of the Ottoman state should not allow this
situation to continue, I would particularly like to draw your exalted
attention to this fact.

Up to this time, agriculture, industry and commerce have been
neglected in the Ottoman dominion. The government did not properly
pay attention to their expansion and improvement. Although we have a
Ministry of Commerce, its responsibility is only to supervise
commercial courts. An actual Ministry of Commerce, as in other
countries, has to be constituted. Through it, the expansion and
improvement of the three aforementioned sources of wealth, and
particularly agriculture, which is very important in our view, is
expected to be endeavored.

There must be many disadvantages and corruptions in the prevailing
method regarding the imposition, partition and ways of collecting all
kinds of tax and duties. It should be agreed that the above-mentioned
method be revised and remodeled for the benefit of the treasury and the
advantages of the people, [3] and arranged in conformity with the rules
of the scientific regulation of the country.

The financial affairs of the Ottoman government have come to a
threatening point. It is obvious that by supplying a budget deficit
always with a new loan has serious consequences, and it cannot be
continued for long time. Henceforth, this situation, whatsoever
measures or devotion it requires, ought to be terminated as soon as
possible. Because if it is neglected any longer, the situations that we
can regard as discretionary today, naturally, will occur more
compellingly in the future. It is also a point of consideration that
financial straits will cause some internal and external disturbances and
difficulties and will oblige us to endure some state of affairs which are
contrary to the glory and advantages of the Ottoman government.
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Since our policy towards European countries remains passive, it is
enough to be aware of their intentions and operations. However, the
favor of England, France, German and Austria should be solicited and
the path of peaceful relations had to be followed with Russia.

The states of Iran and Greece can always bring us disturbances and
difficulties; [4] therefore, we should, beyond the purpose, be vigilant
and watchful of them. That being said, our position is available to adopt
an active policy in these two countries. Accordingly, ambassadors have
to be chosen from among our most competent men for Tehran and
Athens; and the Sublime Porte should be more careful in handling the
affairs of these [countries] than of others.

Since the distinguished provinces, particularly, the two countries
[Wallachia and Moldavia], Serbia and Montenegro can cause the
biggest disturbances and dangers to the Ottoman State, the most
vigilant approach must be taken with regard to them. The Sublime
Porte always has to be aware of the situations and affairs of these
places. Most particularly, it should endeavor to attain the means of
advocating the advantages and objectives of the Ottoman state. It is
remarkable that while they have official agents, dedicated journals and
who knows how many secret agents in Istanbul, the Sublime Porte does
not even look at the contents of their official gazettes.

It is astonishing that, while all Muslim nations in other countries tend
to this side [Ottoman State] by recognizing the supreme authority of the
greatest caliphate, the Ottoman state turns away from or ignores them.
Contrarily, although there are every kind of conflicts between the
mentioned groups and European states, they [European states] try to
associate with them. To establish friendly relationships with the
governments of the mentioned groups like Morocco, Muscat, [5]
Zanzibar, Java, Achin, Afghanistan, Baluchistan, Bukhara, Kashgar and
others, who are all independent today, necessitates politically great
advantages for Muslims in general and for the Ottoman State in
particular.
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The construction of a railroad from Trabzon or from another suitable
point to Erzurum and of country roads in vital districts of Anatolia is
very important for the purpose of maintaining our commercial relations
with Iran and to be useful in case of a probable war with Russia.
Besides, for mostly no vehicles were used in country roads constructed
in the provinces up to the present, required benefit cannot be produced.
They are even not properly protected. It is evident that they will be
ruined soon and all the labor and expenses put forth for them will be
wasted. It is necessary to endeavor to obtain the required means,
whether by establishing a company of vehicles or another way, to make
people benefit from the mentioned roads properly and protect the roads
from rack and ruin.

For positions in embassies and consulates a specific method had to be
applied. In particular, many talented chief clerks and officials need to
be available in the street of embassies. They should be trained by
intermittent transfers from one place to another. [6] The employment of
Muslims in these positions is mostly preferable in all respects.

To obviate the potential depredations of Arab, Kurdish and Turkmen
tribes who live in desert regions within the Ottoman dominion, the
government should provide them with more benefits. In order to do so,
effective measures should be looked for and realized. For instance,
sending skilled teachers and books in their native tongue to them, or
inviting a group of their children each year to Istanbul or other
available centers of great provinces to be educated and trained and then
returning them to their homes will no doubt have a positive impact.

Our exalted predecessors mostly occupied themselves with details of
the affairs and did not have time to reflect on matters like the
aforementioned ones. Some ordinary and detailed affairs can be
arranged directly in the department they belong to, on condition that
they take over the responsibility; others, however, can easily be
included for examination under general principles. In that case, the
Grand Vizier’s preoccupation with important matters becomes
practicable, and the aforesaid universal objectives may be obtained. In
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this respect to command [belongs unto Him to whom all commanding
belongs].”™

Miinif Pasha worked almost fifteen years in the service of the state for
the improvement of education. His article about the importance of child
education was regarded as the first Turkish work on modern pedagogy.’”
According to Miinif Pasha, the only way for the welfare and power of the
country to be ensured was to spread scientific knowledge and provide public
education. For him, as for Fénelon, it was the responsibility of the ruler, who
was the father of his subjects, to establish schools and spread knowledge among
the people.’® Education was regarded as a vehicle for progress and civilization.

He complained about the insufficiency of codes and court personnel,
one of the most important tools of modernization. For this purpose he proposes
the idea that a school of law be established for a new generation of personnel
equipped with necessary knowledge. Miinif Pasha studied law and philosophy
of law at Berlin University and was very much influenced by German and
French enlightenment philosophers. After his return from Berlin, he was one of
the pioneers of the idea of “natural law” in Istanbul. When a school of law was
established in Istanbul in 1874, he was one of the lecturers in this school. His
lectures were later on compiled and became one of the first textbooks in
modern law.””’
of the state.

The government, he wrote, had to exert much effort for the

He regarded law reform as a part of the modernization process

improvement of industry, commerce and particularly agriculture.”® To do so,
the Ministry of Commerce had to be reconstituted and a new method be
adopted for collecting tax. He recognized the foreign policy of the Ottoman
state towards European states, while advising an active policy towards Iran and
Greece. From constructing roads throughout the country and establishing good
relations with other Muslims to supporting the idea of citizenship being above
the idea of brotherhood in religion or ethnicity, Miinif Pasha touched on many
issues and wrote almost a new Mirror for Princes. The ldyiha ended with

" BOA, Y. EE. 91-38.

°% Budak, 571. For the article, see, “Ehemmiyyet-i Terbiye-i Sibyan,” Mecmii ‘a-i
Fiiniin 5 (Cemaziye’l-Evvel, 1279 / November 1862): 176-185.

2% Budak, 582. Cf., Fénlelon, 117, 318-319.

7 Budak, 418-427.

%8 ¢f., for example, Fénelon, 282-283.

203



204

Western ideas percolating into Ottoman minds

advice that seems to come from the mouth of Fénelon: “Those who govern in
detail are always determined by present, never extending their views to a distant
future.”” In Egypt, al-Tahtawi was the forerunner of these new ideas and an
important activist of the period. In the following we will discuss his last
writings regarding the impact of Fénelon’s ideas.

2. Al-Tahtawi’s Mandhij

The ideas of the French Enlightenment in general and that of Fénelon
in particular left a permanent mark on al-Tahtiwi’s thought.”'® Here, we will
just point out some ideas of Fénelon that were appropriated and naturalized in
al-Tahtawi’s”"' Mandhij al-Albab al-Misriyya fi Mabahij al-Adab al- ‘Asriyya
(The Paths of Egyptian Minds to the Joys of Modern Manners, 1869),”'> which
was written to provide reading for the students in the newly established schools.
In the Manahij, so to speak, al-Tahtawi sounds like Mentor who is advising his
pupil Télémaque, with the small difference that Mentor is no longer a god but a
Muslim patriot. Al-Tahtawi made appeal at every point to the Quranic verses,
to the sayings and practice of the Prophet and his Companions and to some
classics of the Islamic intellectual tradition. He referred to the sayings and
practice of Western philosophers and rulers as well.”"

The work was a kind of map that Egypt had to follow to become a
civilized nation. The ideas presented in the book were a synthesis of traditional
Islamic views and European enlightenment ideas. Al-Tahtawi neither rejected
his Islamic identity nor suggested a total westernization, but supported
modernization in all spheres of the society. Religion for him, as it was for
Fénelon, was a necessary component of a civilization. All he tried to make is a
new synthesis with an emphasis on being Egyptian, not Arab nor Ottoman.

The Mandhij consists of an introduction (mugaddima), seven chapters
and an epilogue (khdtima). The introduction begins with the explanation of a

new term, namely, civilization (tamaddun), one of the key terms of nineteenth-

>% Fénelon, 464. Also, Cf., Fénelon, 463-466, 471-472.

>19 A. Hourani, Arabic Thought in the Liberal Age (1798-1939) (Cambridge: Cambridge
University Press, 1983), 69-70.

S For al-Tahtawi’s political ideas, see, for example, G. Delanoue, Moralistes et
politiques Musulmans dans I'Egypte du XIXe siecle (1798-1882), v.II (Le Caire :
Institut frangais d’archéologie orientale du Caire, 1982): 416-487.

>12 We used the 2™ edition of the Mandhij, published in 1912.

313 Hourani, Arabic Thought, 72-73.
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century European politics. The term, in fact, had entered both the Arabic and
the Turkish languages before him. What he did was to expound it.”"
Civilization, he wrote, had two components: moral elements (tamaddun
ma nawi), which were based on Islamic ethics; and material elements
(tamaddun mady), that lead to the well-being of the people.”” He devoted the
first chapter of his work to the principles of tamaddun.

While trying to harmonize divine revelation with human reason, al-
Tahtawi attached as much possible value to human reason. For him, human
reason was the essential principle of civilization. Reason, in fact, was a light
granted by God and it was valued as much as the divine revelation. Likewise,
natural law, on which the codes of Europe were based, was created by God and
it was not in contradiction with the divine law. The European civil codes had to
be considered as branches of jurisprudence (furi * al-figh); but, the shari‘a, for
him, was superior to all. It was legitimate and necessary to adapt jurisprudence
to modern needs. To support his arguments he exploited the ideas of many
scholars, from the time of Ancient Egypt to modern Europe, among who were
Fénelon and Montesquieu.”’® He did not suggest a radical revision of
jurisprudence, but he paved the way for the discussion of innovation (tajdid),
and the place of reason by a later generation.’'’ Thus, he presented a
civilizational project, based on reason and man-made laws, for his country,
watan. For the sake of watan, al-Tahtawi tried to reconcile divine revelation
with human reason, or shari‘a with man-made laws, though they contained
many problems.

This watan, as we mentioned earlier, was Egypt. The discoveries of
Egyptologists, some of whom he met in Paris, no doubt had a deep influence on
the development of his patriotism. Inspired also by Fénelon, who made use of
ancient Greek literature, al-Tahtawi frequently referred to the ancient history of
Egypt. His patriotic ideas led him to shift from the consciousness of universal
Islamic community to a particular national consciousness. Although his
patriotic ideas can be seen throughout his writings, the third chapter of his
Mandhij was completely devoted to the idea of watan. This idea was not only
an article of faith, but also incumbent on humans. To support his argument he
made use of the sayings of the Prophet, his love for Makka, Arabic poetry or

314 Delanoue, 417-422; Hourani, Arabic Thought, 77.

515 Al-Tahtawi, Mandhij, 7-10; Hourani, Arabic Thought, 82.
>1% Delanoue, 429-435.

> Delanoue, 435-440, 445-446.
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even anecdotes from Roman history.””® Loyalty to the nation would replace
loyalty to the religious community. For him national fraternity (ukhuwwa
wataniyya) was over and above brotherhood in religion.”" He recognized and
praised the role of Arabs in the history of Islam and the Arabic language was
very important for him. He attached importance to the editing and printing of
classical Arabic works, and even supervised the choice of works to be
published in the government press. He asked them to be read in al-Azhar and
other schools as well; however, he never advocated Arabism.’”® What he
supported was an Egyptian territorial patriotism.
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Figure 22: The cover of the Mandhij, 2™ ed. (1912)

318 Delanoue, 451-452.
219 Al-Tahtawi, Mandhij, 98-99; Hourani, Arabic Thought, 77-78.
320 Delanoue, 453-454.
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Those who lived in the land of Egypt shared National fraternity. Egypt
for him was the legitimate descendant of the land of the Pharaohs. Ancient
Egypt had both the moral and material elements of civilization, so, the modern
inhabitants of Egypt could regain all those achievements by working all
together.” Minorities (ahl al-dhimma) had the right to be employed in the
same positions as Muslims and to enjoy freedom of religion, for they all shared
the same watan and had to work together.”” Once again, he makes a reference
to Fénelon here. He mentions that the king of England, Georges 11, once visited
France and there paid a visit to Fénelon, the author of the Télémaque. Fénelon,
he writes, advised the king not to oppress his Catholic people to force them to
change their sect or religious principles. This would only increase the tension in
his watan and damage freedom (hurriyya).523

Al-Tahtawi devotes a section to the relations with other countries’
rulers and foreign people living in the land of Egypt,”** which again reflects the
ideas of Fénelon. He says that foreigners have to be received with affability, for
Egypt could always learn something useful from them about the customs and
manners of other countries.” He was the first thinker who saw Egypt from
ancient times down into his time as a continuous civilization and a nation.”*

Al-Tahtawi divided the people of the country (ahl al-watan) into four
classes (fabagdt) in his epilogue to the Mandhij, which reminds one of
Fénelon’s similar attitude in his utopian country, Salente.’®” The four classes of

221 Al-Tahtawi, Mandhij, 170-206; Hourani, Arabic Thought, 79; Delanoue, 453-456.
322 Al-Tahtawi, Mandhij, 403-405; See, also, Delanoue, 456-459.

32 Al-Tahtawi, Mandhij, 406.

2% Al-Tahtawi, Mandhij, 188-194.

525 Cf., Fénelon, 85 : “Pour les étrangers, il les recevait avec bonté, et voulait les voir,
parce qu’il croyait qu’on apprenait toujours quelque chose d’utile en s’instruisant des

meeurs et des manieres des peuples éloignés.”
526
Delanoue, 453.

227 Cf., Fénelon, 278-279: “Réglez les conditions par la naissance. Mettez au premier
rang ceux qui ont une noblesse plus ancienne et plus éclatante. Ceux qui auront le
mérite et I’autorité des emplois seront assez contents de venir aprés ces anciennes et
illustres familles, qui sont dans une si longue possession des premiers honneurs. Les
hommes qui n’ont pas la méme noblesse leur céderont sans peine, pourvu que vous ne
les accoutumiez point a se méconnaitre dans une trop prompte et trop haute fortune et
que vous donniez des louanges a la modération de ceux qui seront modestes dans la
prospérité. La distinction la moins exposée a 1’envie est celle qui vient d’une longue
suite d’ancétres. Pour la vertu, elle sera assez excitée et on aura assez d’empressement a
servir 1’Etat, pourvu que vous donniez des couronnes et des statues aux belles actions et
que ce soit un commencement de noblesse pour les enfants de ceux qui les auront faites.
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the society were: the ruler(s) (wuldt al-umiir), the men of religion (al- ‘ulama’
wa al-qudd’ wa amnd’ al-din), soldiers (al-ghuzd) and those engaged in
economic activities like agriculture, commerce and industry (ahl al-zird‘a wa
al-tijara wa al-sind ‘a).528 The ruler, for al-Tahtawi, as it was for Fénelon, was
the shepherd of his people responsible first and foremost for the establishment
and protection of justice.”” He should be like a father to his people, love them
and make himself loved by them,™ and pay due attention to the education of
his people. The people should obey their ruler, yet, they also should learn the
laws of their country and know their rights and duties.”" Fear of God and the
opinion of his people will compel the ruler do justice and good actions.””

Al-Tahtawi had great admiration for Muhammad ‘Ali Pasha, who
established a modern army, a navy, and new schools. He also sent students to
Europe for education. He devotes a long chapter to him and his political
achievements, and compares him with Alexander the Great.”” He is not
concerned with Egypt’s status in relation to the Sublime Porte. For him
Muhammad ‘Ali Pasha and his successors were the legitimate heirs of
Pharaohs, trying to revive the glories of Egypt.”* Al-Tahtawi accepted the
authority of the ruler; yet, he tried to limit his absolute power with moral norms
and more importantly with laws. For this purpose he maintained the separation
of powers.™

The ruler should respect the ‘ulama and take their advice. According to
al-Tahtawi the ‘ulamad were not simply the guardians of the shari ‘a, which was
a most dignified task, but also the ones who had to collaborate with the ruler in

Les personnes du premier rang apres vous seront vétues de blanc, avec une frange d’or
au bas de leurs habits. Ils auront au doigt un anneau d’or, et au cou une médaille d’or
avec votre portrait. Ceux du second rang seront vétus de bleu: ils porteront une frange
d’argent, avec I’anneau, et point de médaille; les troisieémes, de vert, sans anneau et sans
frange, mais avec la médaille; les quatriemes, d’un jaune d’aurore; les cinquiemes, d’un
rouge pale ou de rose; les sixiemes, de gris-de-lin; et les septiemes, qui seront les
derniers du peuple, d’une couleur mélée de jaune et de blanc. Voila les habits de sept
conditions différentes pour les hommes libres. Tous les esclaves seront vétus de gris-
brun.”

328 Al-Tahtawi, Mandhij, 348.

32 Al-Tahtawi, Mandhij, 356. Cf., Fénelon, 84.

230 Al-Tahtawi, Mandhij, 352, 358. Cf., Fénelon, 83.

31 Al-Tahtawi, Mandahij, 350.

>3 Cf., Fénelon, 142-143, 173,

>33 Al-Tahtawi, Mandhij, 212-214.

334 Hourani, Arabic Thought, 81.

>33 Al-Tahtawi, Mandhij, 249. Cf., Fénelon, 471-472.
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government.”** Even more important, he suggests that in order to interpret the
shari ‘a in the light of modern needs, the ‘ulamd had to study rational sciences
developed in Europe.’” In fact, modern sciences were not something foreign,
he wrote. They had once been Islamic sciences. There was no problem in taking
them back, especially since this had to be done for the sake of watan.”

He begins the section about the third class of society, soldiers, with the
examples of the Prophet and his Companions and the heroes of Islamic
history.™ The section is notable because of a long quotation from al-Tahtawi’s

Télémaque translation.* He writes that, although the wars, during which

>3 Al-Tahtawi, Mandhij, 370. Cf., Fénelon, 85.

37 Al-Tahtawi, Mandhij, 370-372.

38 Al-Tahtawi, Mandhij, 373. See, also, Delanoue, 471-475; Hourani, Arabic Thought,
81.

339 Al-Tahtawi, Mandhij, 407-432.

>4 Al-Tahtawi, Mandhij, 421-425. For the same passage in al-Tahtawi’s Télémagque
translation, see, pp. 336-340. Cf., Fénelon, 269-271: “Allez - disait Mentor - au milieu
des plus grands périls, toutes les fois qu’il sera utile que vous y alliez. Un prince se
déshonore encore plus en évitant les dangers dans les combats qu’en n’allant jamais a la
guerre. Il ne faut point que le courage de celui qui commande aux autres puisse étre
douteux. S’il est nécessaire & un peuple de conserver son chef ou son roi, il lui est
encore plus nécessaire de ne le voir point dans une réputation douteuse sur la valeur.
Souvenez-vous que celui qui commande doit étre le modele de tous les autres; son
exemple doit animer toute I’armée. Ne craignez donc aucun danger, 6 Télémaque, et
périssez dans les combats plutdt que de faire douter de votre courage. Les flatteurs qui
auront le plus d'empressement pour vous empécher de vous exposer au péril dans les
occasions nécessaires seront les premiers a dire en secret que vous manquez de ceeur,
s’ils vous trouvent facile a arréter dans ces occasions.

Mais aussi n’allez pas chercher les périls sans utilité. La valeur ne peut étre une vertu
qu'autant qu'elle est réglée par la prudence: autrement, c'est un mépris insensé de la vie
et une ardeur brutale. La valeur emportée n'a rien de sir: celui qui ne se possede point
dans les dangers est plutot fougueux que brave; il a besoin d'étre hors de lui pour se
mettre au-dessus de la crainte, parce qu'il ne peut la surmonter par la situation naturelle
de son cceur. En cet état, s’il ne fuit pas, du moins il se trouble; il perd la liberté de son
esprit, qui lui serait nécessaire pour donner de bons ordres, pour profiter des occasions,
pour renverser les ennemis, et pour servir sa patrie. S’il a toute I’ardeur d’un soldat, il
n’a point le discernement d’un capitaine. Encore méme n’a-t-il pas le vrai courage d’un
simple soldat; car le soldat doit conserver dans le combat la présence d’esprit et la
modération nécessaire pour obéir. Celui qui s'expose témérairement trouble I’ordre et la
discipline des troupes, donne un exemple de témérité et expose souvent I’armée entiere
a de grands malheurs. Ceux qui préferent leur vaine ambition a la s@ireté de la cause
commune méritent des chatiments, et non des récompenses.

Gardez-vous donc bien, mon cher fils, de chercher la gloire avec impatience. Le vrai
moyen de la trouver est d'attendre tranquillement I’occasion favorable. La vertu se fait
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Mentor advised his pupil about the courage of a ruler, were imaginary, the
message they convey is true and worth to mention to be an example for all
rulers.”*' The passage for him was depicting one aspect of a ruler, namely a
courageous commander, which was essential to serving his country.

The last class of the society was composed of those who engaged in
economic activities, the material elements of civilization: agriculture,
commerce and industry. He devotes the second chapter of the Mandhij to the
discussion of this subject.”* It was, particularly for Egypt, agriculture that had
to be carried out to perfection.”” Wealth had to be encouraged, for it was good
and even necessary for progress. But al-Tahtawi attached, as did Fénelon, a
moral principle to the economic activities that richness should not bring luxury
or corrupt the manners of either the ruler or his subjects.”** The government
should encourage and support commerce as well. The liberty of commerce and
all merchants, who would open a new trade between Egypt and other nations,

had to be protected.”

d’autant plus révérer, qu’elle se montre plus simple, plus modeste, plus ennemie de tout
faste. C’est a mesure que la nécessité de s’exposer au péril augmente, qu’il faut aussi de
nouvelles ressources de prévoyance et de courage qui aillent toujours croissant. Au
reste, souvenez-vous qu’il ne faut s’attirer I’envie de personne. De votre coté, ne soyez
point jaloux du succes des autres. Louez-les pour tout ce qui mérite quelque louange;
mais louez avec discernement; disant le bien avec plaisir, cachez le mal, et n’y pensez
qu’avec douleur. Ne décidez point devant ces anciens capitaines qui ont toute
I’expérience que vous ne pouvez avoir: écoutez-les avec déférence; consultez-les, priez
les plus habiles de vous instruire, et n’ayez point de honte d’attribuer a leurs
instructions tout ce que vous ferez de meilleur. Enfin n’écoutez jamais les discours par
lesquels on voudra exciter votre défiance ou votre jalousie contre les autres chefs.
Parlez-leur avec confiance et ingénuité. Si vous croyez qu’ils aient manqué a votre
égard, ouvrez-leur votre cceur, expliquez-leur toutes vos raisons. S’ils sont capables de
sentir la noblesse de cette conduite, vous les charmerez et vous tirerez d’eux tout ce que
vous aurez sujet d’en attendre. Si au contraire ils ne sont pas assez raisonnables pour
entrer dans vos sentiments, vous serez instruit par vous-méme de ce qu’il y aura en eux
d'injuste a souffrir; vous prendrez vos mesures pour ne vous plus commettre jusqu’a ce
que la guerre finisse, et vous n’aurez rien a vous reprocher. Mais surtout ne dites jamais
a certains flatteurs, qui sément la division, les sujets de peine que vous croirez avoir
contre les chefs de I’armée ou vous serez.”

> Al-Tahtawi, Mandhij, 421.

42 Al-Tahtawi, Mandhij, 129-169.

> Cf., Fénelon, 282-283.

> Al-Tahtawi, Mandhij, 39-40. Cf., Fénelon, 285.

¥ Al-Tahtawi, Mandhij, 133-134. Cf., Fénelon, 110-112, 276-277.
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How did these new ideas that modern sciences had to be taught, that the
people should participate in the process of government, that laws must change
according to circumstances, that economic activities must be expanded, etc.,
come into being? Al-Tahtawi’s answer was through Education. For a
progressive country based on fidelity to religion and patriotism, public
education both for girls and boys was an imperative. The Diwdn al-Maddris
asked him to write a book which would be equally suitable for teaching boys
and girls. al-Tahtdwi took this opportunity to proclaim his ideas about
education and wrote al-Murshid al-Amin li’l-Bandt wa al-Banin (The Honest
Guide for Girls and Boys, 1872).* In this work he seems to be influenced
considerably by Fénelon’s treatise on the education of girls (Traité de
I’éducation des filles). The title of the book itself is an indication of this
influence. It was, most probably, the first time that “girls” preceded “boys” in a
title in the long tradition of Islamic intellectual history.

Al-Murshid consists of an introduction on the meaning of education;
seven chapters on the essence of human beings, learning and teaching, the watan
and making it civilized, marriage, education of girls and their role at home,
motherhood and relations among relatives; and an epilogue on health. It is
considered as the first treatise of its kind in modern Arabic literature.’"’ Al-
Tahtawi asserts in al-Murshid that primary education had to be universal both
for girls and boys.* He places special emphasis on the education of girls. He
refers to the sayings of the Prophet and also to the lives of famous women
rulers both from east and west to support his view. Among those western rulers
were Cleopatra, certain queens of France, England and Sweden.”® It was only
through public education that a personality could be formed; the importance of
bodily health, of the family and its duties, of friendship and above all of the
love of country, could be inculcated into the minds of youth; while the duties of
citizens towards their country could be taught.” Like Fénelon, al-Tahtiwi
regarded the future of his country in education.

These new ideas were later on developed and argued further by
Egyptian intellectuals. Muhammad ‘Abduh, for instance, discussed the changes
in the law in accordance with the conditions of the nations and importance of

346 Al-Tahtawi, al-Murshid, 4.

347 Delanoue, 482.

38 Al-Tahtawi, al-Murshid, 6, 62-63.

3% Al-Tahtawi, al-Murshid, 104-124.

>>% Hourani, Arabic Thought, 78; Cf., Fénelon, 287, 318-319
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education.”' Qasim Amin (1863-1908) examined and discussed the status of
women in Egyptian society.” The ideas that modern public education was the
reason of Western progress and that the rule of law was the most important
component of modern society were the most argued ideas of the century both in
Cairo and Istanbul. For example, in his textbook of ethics for high schools,
Mehmed Sa‘ld (d. 1918) portrayed a patriarchal society where its ruler was like
a father to his subjects. It was, for him, the father who had to protect his
children, look after their welfare and provide the means for their education.”
He wrote that one of the most important elements of the European progress was
public education. Even the state, he said, adopted the most advanced
technology; it was pointless without public education.’™ Mehmed Murad Bey
(1854-1917) would also discuss the necessity of the rule of law and public
education in his newspaper Mizdn published in Istanbul, Cairo and Europe
(Paris and Geneva) between 1886 and 1908.7

The two texts and their authors we discussed above are significant from various
aspects. First of all they illustrate the impact of Fénelon’s ideas on certain
intellectuals. Yet, it was more important to see for whom and for what reason
those texts were composed. While Miinif Pasha wrote his memorandum to the
Grand vizier, al-Tahtdwi wrote his works for the Department of Schools in
Egypt. So they addressed primarily the highest people and institutions of the
state. Both Miinif Pasha and al-Tahtdwi served in important positions of the
state and were always close to the government. Miinif Pasha served as a Head
of the Grand Commission of Education, three times as a Minister of Education,
as an ambassador, etc. During the years of his service at the Ministry of
Education, he engaged in the establishment of the schools of civil service, law,
the commerce and a high school for girls. He did not only work as a teacher in
schools but also served as a tutor to the sultan in political economy. Likewise,

! See, for example, “Muhammad ‘Abduh: Laws should change in accordance with the
conditions of nations and The Theology of Unity,” in Modernist Islam 1840-1940: A
Sourcebook, ed. by C. Kurzman, (Oxford: Oxford University Press, 2002): 50-60.
32 See, “Qasim Amin: The Emancipation of woman and The New Woman,” in
Modernist Islam, 61- 69.
zzi M. Sa‘id, Ahldk-1 Hamide (Istanbul: el-Cevaib Matbaas1, 1297/1879), 79.

Sa‘id, 9.
> About Mehmed Murad Bey and his newspaper, see, G. Karakus, “Osmanli Siyasi
Diisiincesinde Yeni Uslip Arayislari: Mizan Gazetesi Ornegi,” (M.A. thesis, Marmara
University, 2007).
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al-Tahtdwi was a prominent figure in Egypt from the time of Muhammad ‘All
Pasha to that of Isma‘il, excluding the time of ‘Abbis I. As a permanent
member of the Department of Schools, he took an important role in the
establishment of new schools and in the determination of their curriculum, in
the education of girls, and in the implementation of several reforms in Egypt.
On the other hand, with their writings, translations, teaching activities, and
contributions to journalism, they undertook a role in the spread of modern
sciences and ideas among people. They were both intellectuals and activists;
consequently, they did not only contribute to the translation and dissemination
of ideas with their intellectual efforts but also to the institutional reforms of
their country. The lives of both give us ample material to shed light on the role
of translations in the transformation of both ideas and institutions.

By examining the reception and impact of a certain translation, we have
attempted to demonstrate that translation was not perceived as passing on
certain texts/ideas from one language to another, but as a new civilizational
project. By including Istanbul and Cairo-based translation activity and the
Arabic and Turkish translations of the Télémaque in one case study, we have
also attempted to show that the developments in these two centers (and this
might be true of other provinces as well) were similarly interrelated, parallel
and in some cases overlapping. Although national perspectives can offer us
quite important advantages, any study of Ottoman history or modern Islamic
thought that does not take into consideration the links between the metropolis
and the provinces during the Ottoman period will be incomplete.

213



214

Western ideas percolating into Ottoman minds

Conclusion

By transposing texts from one language into another, translators not
only enrich their native language and culture by introducing new words and
ideas, but sometimes, reluctantly or not, contribute to subverting them. The
translation movement during the late Ottoman period is a pertinent example of
this phenomenon. It represented the second such movement in the history of
Islamic civilization since the Graeco-Arabic translation effort of the tenth
century. Yet while the earlier movement has been studied from various aspects
by many scholars, the latter with its rich legacy and complex structure has
hardly been tackled. The examination of translations produced in this later
period, in fact, sheds light both on the transformation of late Ottoman
intellectual history and on the formative phase of modern Arabic and Turkish
language and thought.

In this dissertation we have tried to demonstrate that the nineteenth
century translation movement, which took place in two important centers of the
Ottoman Empire, namely Istanbul and Cairo, was a significant factor in the
transformation of language, thought and thus society. We have not only made a
survey of translation institutions, translations and translators, but also analyzed
one of the early translations in Arabic and Turkish, examined the translation
techniques employed in these translations, elaborated these texts in terms of
their literary forms and vocabulary in detail, investigated the channels through
which these translations were advertised, shown how new ideas presented in
these translations were received and appropriated, and delineated their impact
on certain intellectuals.

We have also explained that the translation activity was of significance
to the Ottomans from the early years of the Empire on and pointed out the role
of translators in the service of the state for diplomatic and commercial
negotiations with foreign states. The employment of translators in foreign
embassies and consulates throughout the Empire was also important in that it
offered various perspectives from which the translation activity might be
approached. The nature of this official translation activity and the identities of
the translators employed in various institutions are of importance in terms of
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the history of minorities as well as their role in the Ottoman bureaucracy. Our
investigation showed that the individual translations from Western languages
during this early period were mostly in the fields of medicine and geography.
The study of these translations in comparison with their original source could
only serve to increase our knowledge about the development of Ottoman
scientific language and thought. By bringing in all these institutional features of
translation activity and the individual translations produced during that period,
we have tried to provide a broader scale for the critical study of translation
activity and display the state policies on translation, thereby contributing to the
existing literature on this significant activity in the Ottoman Empire.

During the late eighteenth century, state-sponsored translation activity,
particularly in the military field, was regarded as an important tool in
reinstating the power of the Empire. We pointed out that after its initial steps,
the translation activity progressed apace in Istanbul and Cairo in the following
century and was institutionalized by state policies. The previous self-confident
attitude of the Ottomans changed radically. Most of them had come to regard
European civilization as superior to their own and saw the path to be followed
in the transmission of the technical elements of that civilization to the Ottoman
world, in the process of which translation took a crucial role. The newly
established institutions for translation were themselves a proof of the fact that
translation was regarded as a vital project by the Ottomans. By contextualizing
the translation activity within a socio-historical setting, which has scarcely been
done in the existing literature, the dissertation has offered a new perspective on
translation activity in late Ottoman culture.

Our survey of the institutional history of translation and the kinds of
works selected for translation in those institutions demonstrated the changing
patterns of translation activity during the nineteenth century. The translations
that appeared in this period cover a wide range of subjects and had significant
implications for the history of late Ottoman culture. Most of the translators of
the century were also proponents of reform and worked in the service of the
state both in Istanbul and Cairo. They were at the same time journalists,
educators and writers; and thus became the propagators and implementers of
reforms. Our inventory of this activity led us to the conclusion that the story of
the translation movement by the late eighteenth century onwards contains
important aspects of both the gradual breakdown of traditional thought and the
gradual construction of modern Islamic thought.
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Our investigation of the history of translation activity shows that the
nature of the works selected for translation and the translation techniques used
by the translators are interrelated. Surveying the institutional history of a
particular translation movement and documenting the translations produced by
it are just a preliminary step for understanding the role which translations
played in the transformation of ideas in a given culture. To that purpose,
translated texts need to be elaborated on in connection with the political and
socio-historical conditions of the period, which has been attempted for the first
time in this dissertation.

The foregoing examination of the Turkish and Arabic translations of
Fénelon’s Télémaque as a case study showed that the Télémaque reminded
Ottomans of classical Islamic advice literature and the translators studied in this
dissertation were very conscious in their choice of work for translation. With
these traditional guide books for good governance in mind, they looked for
something new which would also point the way to the renovation of some
institutions and the reestablishment of others. They found guidelines in a
modern, Mirror-like work written in Europe, the center of modern civilization.
Then they translated this work, adapting its contents and style to the taste and
sensitivities of their audience in order to make it acceptable.

The scrutiny of the translation techniques of the translators showed that
they first of all indigenized the French text by putting mythological or religious
passages into Islamic discourse. Les dieux, for example, became Cendb-1 Hakk
in Turkish or Alldh in Arabic; la déesse became peri in Turkish and malika in
Arabic; les nymphes became duhterdn-1 simberdn in Turkish and al-hisdn al-
khadimat in Arabic. We have tried to point out the details of their indigenizing
techniques, as well as illustrate and analyze the specific ways through which
the French text was Turkified and Arabicized. These indigenizing techniques
both in Turkish and Arabic texts and some other translations that we consulted
during our research reflect the broader translation techniques used in that
particular period of Ottoman culture. By adapting the references to the
polytheist religion of ancient Greece in the Télémaque to the religion of their
readers, in a sense, the translators were trying to palliate the foreignness of the
book and to indigenize it. This was relatively easy compared to their other task,
namely providing existing terminology with new meanings conveying the new
political ideas presented in the book.

The term watan, for example, simply denoting one’s place of birth or
residence, gained a political meaning in these translations, in the sense of
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French patrie. Later on, the development of other concepts in relation to watan,
such as muwidtin, vatandag, millet, milliyet, milliyetci, etc., constituted the basic
terms of nationalist thought both in Turkish and Arabic. Instead of the well-
being of a universal umma, it was now time to concern oneself with the future
of national communities. The work was particularly concerned with good
governance and thus with the ruler. In this case, however, the ruler was not the
shadow of God, but the father of his people. He had to adapt new Western
political ideas and institutions in such a way that they would bring about the
well-being of his country and people.

The rule of law was among the other new ideas that we discussed in the
dissertation. The term les lois was rendered into Turkish as kdniin, whereas it
was explained by al-Tahtdwi with terms like ahkdm, gawdnin and shardyi".
These terms did not refer particularly to religious law but rather to man-made
or, more specifically, modern European codes. The election of the ruler by a
council of some sort in accordance with written laws was the forerunner of the
idea of representative government and elections. Furthermore, the work was
propounding the idea of the separation of powers; of rationalization and
secularization of the government.

Another important idea of the book that we analyzed was its emphasis
on knowledge and public education. In this context the usage of the term ‘ilm
for les sciences is of significance. Denoting both religious and secular
knowledge, the meaning of the term was narrowed down to modern sciences.
These new sciences would not be taught in madrasas but in newly established
schools. Hence, these translators were not passive mediators between the two
cultural spheres, but were crucial actors involved in refashioning their
respective native language and culture. They were cultural operators who
accelerated cultural modernization by assigning new meanings to old terms.

The vocabulary of a language is not an inert mass but a dynamic
organism that continuously generates new words. The role of translation in this
process is undeniable. However, as we tried to demonstrate in our detailed
study of the translations of the Télémaque, rather than generating new words or
concepts for new ideas, the translators preferred to load up existing terminology
with new meanings. This semantic transference would also cause a break in
traditional thought. Translation was not always a channel through which new
ideas could be transferred into another language and culture, but sometimes part
of attempts to shore up or undermine another language and -culture.
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Investigation of more translated texts may throw light on changing patterns of
modern Arabic and Turkish languages and culture.

To present these new ideas all together in that period was not an easy
task. Thus the translators preferred to propound them in a literary genre and in a
classical writing style familiar to their readers. In comparison to Kamil Pasha’s
translation, al-Tahtawi’s translation was more expansive because of his long
explanations in the style of “sharh” (gloss) and because of his inclusion of
fragments from the Qur’an, sayings of the Prophet and Arabic sayings. The
reason behind this may have been that it might prevent the harsh opposition of
those who disagreed with these new ideas and of those whose monopoly and
power would be threatened. However, it is pointed out that new ideas inevitably
tend to pass into another culture through translations and come to inhabit
existing forms, sometimes by narrowing those forms, sometimes by broadening
them, and at other times by subverting them.

Certainly translations are not made in a vacuum. All new ideas
presented in the translations had relevance and meaning for Ottoman culture.
They hold a central role within political, social and cultural transformation in a
turning point of Ottoman history. We pointed out that through these
translations, the translators advertised and brought into discussion the idea that
survival laid in territorial patriotism, not in religious brotherhood; in the rule of
man-made law, not in shari ‘a; in the election of the ruler, not in absolutism;
and in modern administration and public education. These were the basis of
European power and progress and they had to be adapted in order to reach a
modern civilization. The translators disseminated modern political ideas
through these literary translations and, in a sense, criticized the existing
political system. Therefore, translations served as a vehicle in the transmission
and reconstruction of political ideas in the late Ottoman period.

The last chapter also revealed an understudied aspect of translation
activity; that is the reception, propagation, and impact of translated texts in late
Ottoman culture. Our investigation of the reception of these translations
showed how these new ideas were discussed and disseminated among Turkish
and Arab literati not only in Istanbul and Cairo but also in other centers of the
Empire such as Beirut and Aleppo. By adopting an integral and comparative
approach to the translation activities in Istanbul and Cairo, we showed how the
structure of links between the center and periphery were interrelated. We
pointed out that the translations were quoted in various journals; that they were
read by the students of the newly established schools; that arguments were
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made for and against the ideas presented in the translations; that they were
reprinted several times; that new translations appeared one after another both in
Turkish and Arabic; and that other works of Fénelon were also translated into
these languages. Probably the Télémaque translations were the motor behind
these later translations. While displaying the reception and later translations of
Fénelon’s works, we have pointed out that the periodicals, encyclopedic works,
and literary circles were the channels through which these translations reached
many people.

Moreover, the ideas of Fénelon had a remarkable impact both on
readers and translators of the translations. By showing this impact on Miinif
Pasha and al-Tahtawi, we tried to illustrate how certain ideas introduced into a
given culture through translations can be appropriated and naturalized and thus
become part of that culture. We examined Miinif Pasha’s memorandum and
showed how it reflects the ideas of Fénelon. In this memorandum, Miinif Pasha
applied the ideas of Fénelon to the problems of his country and acted as a kind
of mouthpiece for new ideas regarding many subjects from education, law,
agriculture, commerce to foreign affairs in general terms. He proposed, first and
foremost, the idea of public education. For him the essential part of reforms
were the establishment of new schools and the spread of modern knowledge
and sciences. He did not only propose new ideas, but also, by taking an active
part in education and administration, contributed to the transformation of
institutions as well.

Al-Tahtawi, on the other hand, did not regard the translation of the
Télémaque as sufficient to introduce new ideas, and wrote another book,
inspired by the ideas presented in the translation, to be used as a guide for the
future development of Egypt. It is demonstrated above that in the Mandhij,
which was built upon the idea of watan, he frequently referred to the ideas of
Fénelon, sometimes with long quotations from the translation. In this work, he
discussed many subjects regarding good governance, from education,
commerce, and agriculture to the classification of the society. Among those
subjects, for him, education was the key to the future of his country, as it was
for Miinif Pasha and Fénelon. We also pointed out the impact of Fénelon’s
treatise on the education of girls, Traité de [’éducation des filles, on al-
Tahtawi’s latest work on education, al-Murshid. Furthermore, we discussed that
al-Tahtawi was not only a translator/writer but also an activist. He worked
throughout his life in educational institutions and thus found the opportunity to
put these ideas into practice.
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Consequently, both Miinif Pasha and al-Tahtawi were the prominent
figures of the century in the introduction, dissemination and institutionalization
of new ideas. The analysis of their other translations may help us to explore
their contribution to the other spheres of cultural transformations. Although this
is a case study of a certain translation and its impact on particular people, it
reflects the broader impact of translations on late Ottoman culture. No doubt,
more translated texts and the context they emerged have to be studied in order
to map out the late Ottoman intellectual history and broader political and
cultural issues of the period.

Last but not least, it is true that the interest in translation from Western
works was tremendous during the nineteenth century; however, there were also
counter reactions to the movement. Some of the antagonists of the movement
set forth the idea that the intellectual history of Islam was full of inspiration and
that the only path for revival was in that legacy. For this reason many Arabic
and Persian works were translated into Turkish and printed in Istanbul, and
classical Arabic works and some Arabic translations of Persian and Turkish
works were printed in Cairo. It would be inaccurate to assert a complete picture
of the nineteenth century translation movement, and thus the intellectual
atmosphere, without describing and making a detailed study of the translations
from Eastern languages. Nevertheless, the legacy of translations from Western
languages during the nineteenth century is rich and manifold and it constitutes
an important component of modern Islamic thought. On many points, no doubt,
the present study is incomplete; however, it represents a modest contribution to
a better understanding of the transformation of ideas through translations from
Western languages in late Ottoman intellectual history.
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Appendices

Appendix I: List of European literary and philosophical works translated
into Turkish

The list consists of works translated in Istanbul between the years 1800-1882,
the period covered in the dissertation. The list is not exhaustive, but provides
preliminary data to be developed. The translations are cited in chronological
order. The editions of the translations are mentioned. If another work of an
author was translated later on, it is cited in the same entry.

1. 1834 Machiavelli, Terceme-i Prens (Il Principe), trans. by Ishak,
(Istanbul: ?).

2. 1851 [1268] Jean-Baptiste Say, Ilm-i Tedbir-i Menzil, trans. by Sahak
[Abru], (Istanbul: Mithendisoglu Tabhanesi).

3. 1853 [1270] Ferdinand-Philippe d’Orléans, Seshdneci Tadlimnamesi,
trans. by Hiiseyin Avni, (Istanbul: Matbaa-i Amire).

4. 1859 [1276] Voltaire, Fénelon, Fontenelle, Muhdverdt-1 Hikemiyye,
trans. by Miinif Pasha, (Istanbul: Ceridehdne Matbaast).

5. 1859 [1276] Schreber, Risdle-i Huldsa-i Ziilzdetii’l—Akdid, trans. by
Mustafa Haimi Pasha, (Istanbul: Takvimhane-i Amire).

6. 1860 [1277] Pasquale Galuppi, Miftdhu’l-Fiiniin, trans. by Ohannes (?),
(Istanbul: Takvimhane-i Amire).
1872 [1289] (Istanbul: Matbaa-i Amire).

7. 1862 [1279] Fénelon, Terceme-i Telemak (Les aventures de
Télémaque), trans. by Yisuf Ké&mil Pasha, (Istanbul : Tabhéne-i
Amire).
1863 [1279
1867 [1283

(Istanbul:Tasvir-i Efkar Matbaasi).

(Istanbul: Matbaa-i Amjre).

1870 [1286] (Istanbul: Tasvir-i Efkar Matbaasi).

1871 [1287] (Istanbul: Mekteb-i Saniyi Matbaasi).

1877 [1294] (Istanbul: Seyh Yahya Efendi Matbaasi).

1880 (1297) ?

1881 [1299] (Istanbul: Ahter Matbaasi).

? (Istanbul: Hac1 Hiiseyin Efendi Matbaasi).

1885 [1302] Fénelon, Telemak Tercemesi, trans. by Ahmed Vefik
Pasha, 3" ed., (Istanbul: Civelekyan Matbaasi).

—

221



222

10.

Western ideas percolating into Ottoman minds

1888 [1306] Fénelon, Hikdye-i Aristonoiis, trans. by Resad, (Istanbul:
Kasbar Matbaasi).

1890 [1307] Fénelon, Ciimel-i Hikemiyye-i Telemak, trans. by Y@suf
Kamil Pasha, (Istanbul: Matbaa-i Ebuzziya).

1863 [1280] Daniel Defoe, Hikdye-i Robenson, trans. (from Arabic) by
Ahmed Liitfi, (Istanbul: Takvimhane-i Amjre).

1870 [1287] (Istanbul, ?).

1877 [1294] (Istanbul, ?).

1866 [1283] Daniel Defoe, Terceme-i I-{ikdye—i Robenson, trans. by
Ahmed Lutfi, 2" ed., (Istanbul: Matbaa-i Amire).
1869 [1286] (Istanbul: Muhib Matbaasi).

1874 [1291] Daniel Defoe, Terceme-i Robenson, trans. by (7?),
(Istanbul: Latiirki Matbaast).

1884 [1302] Daniel Defoe, Robenson, trans. by S. Sami, (Istanbul:
Mihran Matbaasi).

1913 [1332] Daniel Defoe, Robenson Kriizoe Hali Adada, trans. by
Halil Hamid, (Istanbul: Necm-i Istikbal Matbaas).

1923 Daniel Defoe, Robenson Kriizoe, trans. by Siikrii Kaya, (Istanbul:
Tanin Matbaasi).

1927 Daniel Defoe, Robenson Kriizoe. trans. by (?), (Istanbul: Resimli
Ay Matbaasi Tiirk Limited Sirketi).

? Daniel Defoe, Robenson Issiz Adada, trans. by Mehmed Alj,
(Istanbul: ?)

1864 [1281] Georges-Luis Leclerc de Buffon, Tdrth-i Tabi ‘i (Histoire
naturelle générale et particuliére), trans. by Hekimbasi Mustafa
Behget, 2 vols., (Istanbul: Tasvir-i Efkar Matbaasi).

1868 [1285] Lamartine, Terceme-i Hikdye-i Joneviev, trans. by
Memduh Pasha, (Istanbul: Tatyos Dividciyan Matbaast).



11.

12.

13.

Western ideas percolating into Ottoman minds

1878 [1296] Lamartine, Graziella, trans. by Yusuf Neyyir, (Istanbul:
Kirkanbar Matbaasi).
1901 [1319] (Istanbul: Matbaa-i Ahmed Ihsan ve Siirekasi).

1885 [1303] Lamartine, Jeniviyev (Genevieve): Bir Hizmetgi Kizin
Sergiizesti, trans. by Halil Edib, (Istanbul: Matbaa-i Ebuzziya). 223

1893 [1311] Lamartine, Rafael, trans. by Ismail Hakk: [Eldem],
(Istanbul: Nisan Berberyan Matbaasi).

1896 [1314] trans. by M.S. and A.L. (?), (Istanbul: Alem Matbaasi
Ahmed Ihsan ve Siirekasi).

1897 [1315] trans. by M. Nuri Seyda, (Istanbul: [kdam Matbaas1).

1898 [1316] trans. by Ismet Miistecibizade and Iskender Freri,
(Istanbul: Tahir Bey Matbaasi).

1911 [1329] Lamartine, Garbdan Sarka Evsdf-i Celile-i Muhammedi,
trans. by Ibrahim Haydarizade, (Istanbul: Hilal Matbaas1).

1869 [1286] Otto Hiibner, Ekonomi Tercemesi: Fenn-i Iddre, trans. by
Mehmed Midhat, (Istanbul: Cem‘iyyet-i Ilmiyye Matbaast).

1869 [1286] Otto Hiibner, [lm-i Tedbir-i Servet, trans. by Ahmed
Hilmi, (Istanbul: Mekteb-i Harbiye-i Sahdne Matbaasi).

1869 [1286] B. Franklin, Tarik-i Servet ez Hikmet-i Rikardos, trans. by
Bedros Hocasaryan, (Istanbul: Mithendisoglu Matbaasz).

1869 Moliere, Zordki Tabib, trans. by Ahmed Vefik Pasha, (Istanbul:
Matbaa-i Amire).
1927 (Istanbul: Cihan Matbaasi).

1869 [1286] Moliere, Zor Nikdhi, trans. by Ahmed Vefik Pasha,
(Istanbul: Matbaa-i Amire).
1920-1923 [1339/1341] (Istanbul: Tesebbiis Matbaasi).

1873 [1290] Moliere, Pinti Hamid, trans. by Teodor Kasab, (Istanbul:
Cingirakli Tatar Matbaast).

1874 [1291] Moliere, f;killi Memo, trans. by Teodor Kasab, (Istanbul:
Hayal Matbaasi).
1906 [1324] (Istanbul: ?).
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16.
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18.

Western ideas percolating into Ottoman minds

1879 [1297] Moliere, Yirmi Cocuklu Bir Adam ydhud Fettan Zeman
Insana Neler Yapmaz, trans. by Mehmed Hilmi, (Istanbul: Mektebi
Sandyi ve Sahane Matbaasi).

1880 [1298] Moliere, Riydnin Encdmu, trans. by Ziya Pasha, (Istanbul:
Darii’t-Tibaatii’l-Amire).

1927 Moliere, Burjuva Jantiyyom, trans. by Sericeddin, (Istanbul:
Devlet Matbaasi).

? Moliere, Kiskang Herif, trans. by (?), (Istanbul: Latiirki Matbaas1).

1870 [1287] Clas (?), Caviddn-1 Osmdni, trans. by (?), (Istanbul:
Terakki Gazetesi Matbaasi).

1870 [12§7] Lucian, Dalkavukndme, trans. by Vasilaki, (Istanbul:
Matbaa-i Amire).

1870 [1287] Ségur, Kisver-i Deriin, trans. by Sahak Ebru, (Istanbul: ?).

1870 [1287] F. Pouchet, Medrese-i Arab, trans. by Hiiseyin, (Istanbul:
Terakki Matbaasi).

1870 [1287] Alexandre Dumas Pere, Monte Kristo, trans. by Teodor
Kasab, (Istanbul: Ahmed Midhat’in Matbaasi).

1872-1874 [1289-1290] (Istanbul: Cingirakli Tatar Matbaast).
1909-1910 [1327-1328] Alexandre Dumas, Monte Kristo, trans. by
Mehmed Siileyman Avanzade, (Istanbul: Matbaa-i Jirdyir ve Keteon).
1910 [1328] (Istanbul: Matbaa-i Keteon Bedrosyan).

1871 [1288] Alexandre Dumas Pere, Polin, trans. by Minas, (Istanbul:
Ahmed Midhat’in Matbaasi).

1873 [1290] Alexandre Dumas Pere, Serobino ve Selestini, trans. by
(7), (Istanbul: Zartaryan Matbaas1).

1875 [1292] Alexandre Dumas Pére, Mohikan do Pari, trans. by (?),
(Istanbul: Mekteb-i Saniyi Matbaasi).

1875 [1292] Alexandre Dumas Pére, Antoni yahud Ikmal-i Ndmus,
trans. by Hasan Bedreddin and Mehmed Rifat, (Istanbul: Kirkanbar
Matbaasi).
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1876 [1293] Alexandre Dumas Pere, U¢ Silahsor, trans. by (?),
(Istanbul: Sahibinin Matbaasi).

1878 [1296] Alexandre Dumas Pere, Pol Jon, trans. by M. Kamil,
(Istanbul: Sartyan Matbaasi).

1878 [1296] Alexandre Dumas Pere, Vicdan, trans. by Hasan
Bedreddin and Mehmed Rifat [Manastirli], (Istanbul: ? ).

1880 [1298] Alexandre Dumas Pere, Bin Bir Haydal, (Istanbul: Matbaa-i
Esad).

1880 [1298] Alexandre Dumas Pere, Kadinlar Muharebesi, trans. by
Ahmed [Ati], (Istanbul: Matbaa-i Esad).
1911 [1330] (Istanbul: Tevsi-i Tibaat Matbaasi).

1884 [1302] Alexandre Dumas Pere, Fransuva Piko, trans. by Ahmed
Nuri, (Istanbul: Mahmud Bey Matbaas).

1885 [1303] Alexandre Dumas Pere, Amori [Amaury], trans. by Ali
Nihad, (Istanbul: Mahmud Bey Matbaas).

1890 [1308] Alexandre Dumas Pere, Mechul Bir Gemi, trans. by
Mehmed ihsan, (Istanbul: Matbaa-i Ebuzziya).

1890 [1308] Alexandre Dumas Pere, Sevddmin Meyisiyeti ydhud
Inkigaf-1 Esrdr, trans. by Siileyman Nazif, (Istanbul: Istepan Matbaast).

1893 [1311] Alexandre Dumas Pere, Tesddiif, trans. by D. Karakin
[Deveciyan], (Istanbul: Istepan Matbaasi).

1904 [1322] Alexandre Dumas Pere, Sir Vilyam’in Mudgsakasi, trans.
by Faik Sabri [Duran], (Istanbul: Hanimlara Mahsus Gazete Matbaasi).

1910 [1328] Alexandre Dumas Pere, Haramon Goniilliileri, trans. by
(Mustafa) Refik, (Istanbul: Necm-i Istikbal Matbaasi).

1910 [1328] Alexandre Dumas Pere, Kralice Margo, trans. by Hiiseyin
Siikrii, (Istanbul: Tanin Matbaasi).
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Western ideas percolating into Ottoman minds

1910 [1328] Alexandre Dumas Pere, Kralicenin Gerdanligi, trans. by
Siileyman Tevfik el-Hiiseyni, (Istanbul: Tevhid-i Anasir Matbaasi).

1912 [1331] Alexandre Dumas Pere, Kralicenin Idému, trans. by K.
Nezih, (Istanbul: Keteon Bedrosyan Matbaasi).

? Alexandre Dumas Pere, Kanli Intikam, trans. by Mehmed Siileyman
Avanzade, (Istanbul: Kader Matbaasi).

1909 [1327] Alexandre Dumas Pere, Josef Balsamo, trans. by
Siileyman Tevfik el-Hiiseyni, (Istanbul: Tevhid-i Anasir Matbaasi).

1871 [1288] Chateaubriand, Atala, trans. by Mahmud Ekrem
Recaizade, (Istanbul: Terakki Matbaast).

1873 [1290] Chateaubriand, Atala ydhud Amerika Vahsileri, trans. by
Recaizade Mahmud Ekrem, (Istanbul: Camli Han Matbaa-i Fehmi).

1871 [1288] Voltaire, Hikdye-i HikemiyAye—i Mikromega, trans. by
Ahmed Vefik Pasha, (Istanbul: Bab-1 Ali karsisinda 57 numaral
matbaa).

1890 [1308] Voltaire, Kiiremizde Seyahat, trans. by Ibnii’1-Kamil,
(Istanbul: Kasbar Matbaasi).

1908 [1326] Voltaire, Yildizdan Yildiza Yolculuk ve Kuyruklu
Yildizlara Seyahat, trans. by Siileyman Tevfik el-Hiiseyni, (Istanbul: A.
Asaduryan ve Mahdumlar1 Matbaas).

1871 [1288] Volney, Tedmiir Hardbeleri (Les ruines de Palmyre),
trans. four times by Suphi Pasazide, Ziya Pasha, Recadizade Ekrem, and
Seyfi Rasid, (Istanbul: ?).

1884 [1302] Volney, Ciimel-i Hikemiyye-i Ecnebiyye, trans. by Ahmed
Résim and Halil Edib, (Istanbul: Sirket-i Miirettibiyye Matbaasi).

1872 [1289] Swift, Giiliver Nam Miiellifin Seyahatndmesi, trans. by
Mahmud Nedim Efendi, (Istanbul: Camli Han Matbaasz).

1911 [1329] Swift, Giiliver’in Seyahatndmesi: Ciiceler Memleketinde,
(Istanbul: Kader Matbaasi).

7 Swift, Devler Memleketinde: Kiiliver’in Seyahatndmesi, (Istanbul:
Matbaa-i Hayriye ve Siirekasi).



23.

24.
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1873 [1290] Longus, Dafni ile Kloe (Daphnis et Chloé) nin Hikdye-i
Taassuklardir, trans. by Mehmed Kéamil, (Istanbul: Tasvir-i Efkar
Matbaasi).

1873 [1290] Paul de Kock, Evienmek Ister Bir Adam, trans. by Ali,
(Istanbul: Zataryan fabrikasi).
1897 [1315] (Istanbul: Asir Matbaasi).

1877 [1294] Paul de Kock, Ug¢ VYiizlii Bir Kari, trans. by Tevfik
Ebuzziya, (Istanbul: Mihran Matbaasi).

1877 [1294] Paul de Kock, Giistav, trans. by P. H. (?), (Istanbul:
Siileyman Efendi Matbaas).

1878 [1295] Paul de Kock, Madam Blakizkof ydhud Fitne-i Cihdn,
trans. by Mehmed At4, (Istanbul: Mihran Matbaasi).

1881 [1299] Paul de Kock, Loranten ydhud Saddet Yiiziinden Feldket,
trans. by Mehmed Fahri, (Istanbul: Matbaa-i Esad Izzet).
1886 [1303] (Istanbul: Karabet ve Kasbar Matbaasi).

1885 [1303] Paul de Kock, Kamere A;zk, trans. by Ahmed Midhat,
(Istanbul: Terciiman-1 Hakikat Matbaasi).

1886 [1303] Paul de Kock, Dostum Firar, trans. by ( ?7), (Istanbul:
Mihran Matbaasi).

1888 [1306] Paul de Kock, Hemsire An, trans. by Hafl, (Istanbul:
Cemal Efendi Matbaasi).

1888 [1306] Paul de Kock, Profesor Fisklak, trans. by Memduh,
(Istanbul: Kasbar Matbaasi).

1889 [1307] Paul de Kock, Kaybolmus Bir Zevc, trans. by D. M.
Tevfik, (Istanbul: Istepan Matbaast).

1889 [1307] Paul de Kock, Tuhaf bir Hdne, trans. by Ahmed Thsan
[Tokgoz], (Istanbul: Alem Matbaasi Ahmed Ihsan ve Siirekas1).
1905 [1323] (Istanbul: Asir Matbaasi).
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1890 [1308] Paul de Kock, f;ret, Kumar, Nisvan Beldsi, trans. by
Mehmed Ata, (Istanbul: Mihran Matbaasi).

1890 [1308] Paul de Kock, Siitcii Kizi, trans. by Ahmed Thsan
[Tokgoz], (Istanbul: Servet Matbaast).

1891 [1309] Paul de Kock, Edmon ve Nisanlisi, trans. by Ismail Hakki,
(Istanbul: Kasbar Matbaasi).

1897 [1315] Paul de Kock, Komgsum Raymon, trans. by Siileyman
Tevfik, (Istanbul: Mihran Matbaasi).

1901 [1319] Paul de Kock, Bigcdre Bakkal, trans. by Hiiseyin Rahmi
[Giirpinar], (Istanbul: Ikdam Matbaast).

1904 [1322] Paul de Kock, Koylii, trans. by Faik Sabri [Duran],
(Istanbul: Asir Matbaasi).

1907-1910 [1325/1327] Paul de Kock, Madam Pantalon, trans. by
Fuad and Selim, (Istanbul: Uhuvvet Matbaasi).

1908 [1326] Paul de Kock, Ug Etekli Kiz, trans. by Mehmed Alj,
(Istanbul: Sems Matbaasi).

1909 [1327] Paul de Kock, Muallim Matyas, trans. by Midhat Rebil,
(Istanbul: Bekir Efendi Matbaasi).

1911 [1329] Paul de Kock, Eriklik, trans. by Midhat Rebii, (Istanbul:
Matbaa-i Ebuzziya).

1912 [1330] Paul de Kock, Adem-i Iktidar: Omletle Tedavi, trans. by T.
R. (?), (Istanbul: Necm-i Terakki Matbaas).

1919 [1335] Paul de Kock, Bir Aksam Yemeginin Hikdyesi, trans. by
Halil Necati, (Istanbul: Kader Matbaasi).

1916-1918 [1335/1337] Paul de Kock, Capkin, trans. by Nusret Hilmi,
(Istanbul: Necm-i Istikbal Matbaast).

1919 [1338] Paul de Kock, Boseno’nun Sergiizesti, trans. by Siileyman
Tevfik, (Istanbul: Orhaniye Matbaas1).
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26.

27.

28.

29.
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1?21 [1340] Paul de Kock, Ask-1 Mesiid, trans. by Ragib Rifki
[Ozgiirel], (Istanbul: Kader Matbaasi).

1?21 [1340] Paul de Kock, Capkin Giistav, trans. by Ragib Rifki
[Ozgiirel], (Istanbul: Kader Matbaasi).

1873 [1290] Florian, Galate, trans. by (?), (Istanbul: Zartaryan
Matbaasi).

1873 [1290] Walter Scott, Mis Liisi yahud Lamermor Nisanlisi, trans.
by Hamid, (Istanbul: Zartanyan Matbaast).

1873 [1290] Liyonar (?), Taassuk-1 Talat ve Fitnat, trans. by $. Sami,
(Istanbul: Hadika Matbaasi).

1873 [1290] Léonard de Vinci, Taassuk-i Terze ve Cozep, trans. by $.
Sami, (Istanbul: Hadika Matbaasi).

1874 [1291] Victor Hugo, Ancelo Mali Piyeri ydhud Venedik Barbarti,
trans. by Ahmed Bedreddin, (Istanbul: Hayal Matbaasi).

1874 [1291] Victor Hugo, Ernani (Hernani), trans. by Ahmed S.(?),
(Istanbul: 7).

1874 [1291] Victor Hugo, Habibe ydihud Semahdt-i Ask, trans. by
Ebuzziya Tevfik, (Istanbul: Hayal Matbaast).

1875 [1292] Victor Hugo, Garib Nine, trans. by Azize, (Istanbul:
Basiret Matbaasi).

1878 [1296] Victor Hugo, Derebeyleri, trans. by A. M. (?), (Istanbul:
Mahmud Bey Matbaast).

1879 [1297] Victor Hugo, Sefiller, trans. by $. Sami and Hasan
Bedreddin, (Istanbul: Mihran Matbaasi).

1914 (Istanbul: Kanaat Matbaasi).

1909-1910 [1327-1328] Victor Hugo, Sefiller, trans. by Mehmed
Siileyman Avanzade, (Istanbul: Matbaa-i Jirdyir ve Keteon).

1885 [1303] Victor Hugo, Bir Mahkiimun Son Giinii, trans. by Ali
Nihad, (Istanbul: Mihran Matbaasi).
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1885 [1303] Victor Hugo, Klod G yani Obur Klod, trans. by Tevfik
Selanikli, (Istanbul: Matbaa-i Ebuzziya).

1885 [1303] Victor Hugo, Nagamdt-1 Kalb, trans. by S. Mazhar,
(Istanbul: Mahmud Bey Matbaasi).

1889 [1307] Victor Hugo, Victor Hugo’nun Bir Nutku, trans. by Dikran
Sebuhyan, (Istanbul: Alem Matbaasi).

1907 [1325]AViCt0r Hugo, Beseriyet Diismanlarindan Han Disland,
trans. by M. Asaf Esad, (Istanbul: itidAl Matbaas1).
1909 [1327] (Istanbul: Metin Matbaasi).

1908-1911 [1326/1329] Victor Hugo, Liikrecya Borjiya, trans. by
Kemal Emin [Baran], (Istanbul: Matbaa-i Kader).

1910 [1328] Victor Hugo, 93 Ihtilali, trans. by Siileyman Tevfik el-
Hiiseyni, (Istanbul: Sems Matbaasi).

1912 [1331] Victor Hugo, Kanli Tag, trans. by Abdurrahman Behcet
Eburrifat, (Istanbul: Asir Matbaasi).

? Victor Hugo, Vazife Aska Galebe Eder mi? yahud ITkmadl-i Namus icin
Sehven Kerimesini Katl Etdiren Kanbur Bir Peder, trans. by B. S. F.
(7), (Istanbul: Vatan Matbaasi).

1874 [1291] Ghislanzoni, Ayda Ismiyle Ydd Olunan Operanmn
terclimesidir, trans. by (?) (Istanbul: Sirket-i Sahafiyye Matbaasi).

1874 [1291] Xavier de Montépin, Esrdr-1 Hind, trans. by Siilleyman
Vehbi and Manuk Giimiisciyan, (Istanbul: Kirk Anbar Matbaasi).

1879 [1297] Xavier de Montépin, Paris Batakhdneleri, trans. by
Mehmed Hilmi, (Istanbul: Matbaa-i Izzet Esad).

1886 [1304] Xavier de Montépin, Esrdr-1 Sardy-i Kirdli, trans. by
Ahmed Subhi, (Istanbul: Cemal Efendi Matbaasi).

1888 [1306] Xavier de Montépin, Emek¢ci Kadin, trans. by Ahmed
Ihsan, (Istanbul: A. Asaduryan Sirket-i Miirettibiye Matbaas).
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1888 [1306] Xavier de Montépin, Elmas Tiiccari, trans. by Ali Riza,
(Istanbul: Cemal Efendi Matbaasi).

1888 [1306] Xavier de Montépin, Cingene Kizi, 2 vols., trans. by K. S.
(7) and Ali Riza, (Istanbul: Cemal Efendi Matbaasi).

1888 [1306] Xavier de Montépin, Kizil Sihirbaz, trans. by A. Alik,
(Istanbul: Ceride-i Sarkiyye Gazetesi Matbaasi).

1888 [1306] Xavier de Montépin, Mecniineler Tabibi, trans. by
Atamyan, (Istanbul: Ceride-i Sarkiyye Gazetesi Matbaasi).

1888 [1306] Xavier de Montépin, Paris Fdcialari, 4 vols., trans. by
Tevfik Selanikli, (1** and 2™ vols: Istanbul: Cemal Efendi Matbaasi, 3™
and 4™ vols: Istanbul: Matbaa-i Amire).

1888 [1306] Xavier de Montépin, Simon ve Mari, trans. by E. Alik,
(Istanbul: Ceride-i Sarkiyye Matbaasi).

1889 [1307] Xavier de Montépin, Asniyer Fdciasi, 2 vols., trans. by
( ?), ed. by Siileyman Nazif, (Istanbul: Istepan Matbaast).

1889 [1307] Xavier de Montépin, Bir Fdcire, trans. by Ali Salahaddin,
(Istanbul: Cemal Efendi Matbaasi).

1889 [1307] Xavier de Montépin, Biiyiik Ikramiye, trans. by M. Sakir,
(Istanbul: A. Asaduryan Sirket-i Miirettibiye Matbaasi).

1889 [1307] Xavier de Montépin, Gece Kralicesi, 3 vols., trans. by Ali
Riza, H. S. Tevfik and Mehmed Tevfik, (Istanbul: Artin Asaduryan
Sirket-i Miirettibiye Matbaasi, Istanbul: Karabet Matbaasi).

1889 [1307] Xavier de Montépin, Iki Sevda yahud Vahgi, trans. by M.
Sefik, (Istanbul: Istepan Matbaasi).

1889-1890 [1307-1308] Xavier de Montepin, Jan Jodi, trans. by Halil
Edib, (Istanbul: Mahmud Bey Matbaasi).

1889 [1307] Xavier Ele Montépin, Lavikontes Jermen, trans. by Tevfik
Selanikli, (Istanbul: Alem Matbaasi).
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1889 [1307] Xavier de Montépin, 13 Numarali Araba, trans. by Halil
Edip and Ali Riza, (Istanbul: Mahmud bey Matbaasi).

1889 [1307] Xavier de Montépin, Penbe Ev Fdcialar:, (Istanbul:
Mahmud Bey Matbaas).

1890 [1308] Xavier de Montépin, Giizel Anjel, trans. by Mehmed Sakir,
(Istanbul: Artin Asaduryan Sirket-i Miirettibiye Matbaasi).

1890 [1308] Xavier de Montépin, Kirmizi Degirmen, trans. by Ahmed
Aziz, (Istanbul: Matbaa-i Civelekyan).

1891 [1309] Xavier de Montépin, Fakirler Tabibi, trans. by Muzaffer
Giyaseddin, (Istanbul: Artin Asaduryan Sirket-i Miirettibiye Matbaast).

1896 [1314] Xavier de Montépin, Para Kuvveti, trans. by Mustafa
Refik, (Istanbul: Kirk Anbar Matbaasi).

1897-1898 [1315-1316] Xavier de Montépin, Sevda Fdcialari, trans. by
Mustafa Refik, (Istanbul: Kirk Anbar Matbaasi).

1903 [1321] Xavier de Montépin, Canbaz Kizlari, trans. by Ali Nizdmi,
(Istanbul: Tahir Bey Matbaasi).

1911 [}330] Xavier de Montépin, Mugfel Miiteehhilin Fdcialar, trans.
by A. Asim, (Istanbul: ?).

1911 [1330] Xavier de Mgntépin, Alis’in Asiki : Kadinlar Mugfilinin
Facialari, trans. by Ismail Asim, (Istanbul: Mahmud Bey Matbaasi).

? Xavier de Montépin, Piyasada Bir Cigek, trans. by M. Rifat,
(Istanbul: ibrahim Efendi Matbaast).

1874 [1291] Ponson du Terrail, Gece Yolculari, trans. by Siilleyman
Vehbi and Manuk Giimiisciyan, (Istanbul: Sark Matbaasi).

1880 [1298] Ponson du Terrail, Paris Fdcialari, trans. by Ahmed
Miinif, (Istanbul: Ceride-i Askeriye Matbaasi).

1890 [1308] Ponson du Terrail, Me¢ Arkadaslari, trans. by H. S.
Tevfik, (Istanbul: Artin Asaduryan Sirket-i Miirettibiye Matbaasi).
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1890 [1308] Ponson du Terrail, Bir Aktoriin Mirasi, trans. by Sevket,
(Istanbul: Alem Matbaas1 Ahmed Ihsan ve Siirekasi).

1895 [1313] Ponson du Terrail, Gaston’'un Mudsakast yahud Cesur
Kiz, trans. by Mustafa Refik, (Istanbul: Terciiman-1 Hakikat Matbaasi).

1900 [1318] Ponson du Terrail, Seytan Magaralari, trans. by Mehmed
Siileyman Avanzade, (Istanbul: Kasbar Matbaasi).

1910 [1328] Ponson du Terrail, Rokanbol, trans. by Mehmed Siileyman
Avanzade, (Istanbul: Kader Matbaasi).

1917 [1336] Ponson du Terrail, Maskeli Kadin, trans. by Mehmed
Siileyman Avanzade, (Istanbul: Kader Matbaasi).

1920 [1339] Ponson du Terrail, Siyah Sihirbazlar, trans. by Siileyman
Tevfik, (Istanbul: Tesebbiis Matbaast).

1874 [1291] Silvio Pellico, Meprizon (Mes prisons) Tercemesi, trans.
by Recdizdde Mahmud Ekrem, (Istanbul: Matbaa-i Tasvir-i Efkar).

1874 [1291] Georges Schweinfurth, Sivinfort’un Afrika Seyahatndmesi,
trans. by Ahmed and Mustafa Said, (Istanbul: Basiret Matbaas1).

1875 [1292] Friedrich von Schiller, Hiida ve Ask (Kabale und Liebe),
trans. (from Alexander Dumas’ French translation “Intrigue et Amour”)
by Hasan Bedreddin and Mehmed Rifat [Manastirli], (Istanbul:
Kirkanbar Matbaasi).

1886 [1304] Schiller, Day: ile Yegen, trans. by Veli Bolandzade,
(Istanbul: Matbaa-i Ebuzziya).

1923 F. Schiller, Kefalet yahud Vefddar Dostlar, trans. by Ali
Hiiseyinzade, (Istanbul: Kader Matbaasi).

1928 Schiller, Orlean Kizi, trans. by M. Nermi, (Istanbul: Devlet
Matbaasi).

1875 [1292] Alexandre Dumas Fils, Para Meselesi, trans. by Teodor
Kasab, (Istanbul: Hayal Matbaasz).

1879 [1297] Alexandre Dumas Fils, La Dam O Kamelya, trans. by
Ahmed Midhat, (Istanbul: Terciiman-1 Hakikat Matbaasi).
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1898 [1316] trans. by Mahmud Sevket [Pasha], (Istanbul: A.
Asaduryan Sirket-i Miirettibiye Matbaast).

1909 [1327] trans. by M. Vasif, (Istanbul: Artin Asaduryan ve
Mahdumlar1 Matbaasi).

1895 [1313] trans. by Ahmed Rasim, (Istanbul: Kasbar Matbaasi).

1880 [1298] Alexandre Dumas Fils, Antonin, trans. by Ahmed Midhat,
(Istanbul: Terciiman-1 Hakikat Matbaasi).

1880 [1298] Alexandre Dumas Fils, Bir Kadinin Hikdyesi, trans. by
Ahmed Midhat, (Istanbul: Terciiman-1 Hakikat Matbaasi).

1880 [1298] Alexandre Dumas Fils, Incili Hanum, trans. by Mehmed
Tahir, (Istanbul: Matbaa-i Esad 1zzet).

1884 [1302] Alexandre Dumas Fils, Sezarin, trans. by Halil Edib,
(Istanbul: Civelekyan Matbaasi).

1887 [1305] Alexandre Dumas Fils, Giivercin Miikdfati, trans. by Halil
Edib, (Istanbul: Alem Matbaasi).

1890 [1308] Alexandre Dumas Fils, Bir Riydzinin Mudsakast ydhud
Kdmil, trans. by Ahmed Hikmet Sezéizade, (Istanbul: Ahter Matbaas).

1890 [1308] Alexandre Dumas Fils, Hermin, trans. by (?), (Istanbul:
Ahmed Ihsan ve Siirekasi).

1891 [1309] Alexandre Dumas Fils, Tek mi Cift mi?, trans. by Ahmed
Ihsan [Tokgoz], (Istanbul: Alem Matbaas1 Ahmed ihsan ve Siirekasi).

1893 [1311] Alexandre Dumas Fils, Haydldt, trans. by Artin
Kantarciyan, (Istanbul: Istepan Matbaasi).

1893 [1311] Alexandre Dumas Fils, Muallim Mustel, trans. by Ali
Nusret, (Istanbul: Terciiman-1 Hakikat Matbaasi).

1A910 [1328] Alexandre Dumas Fils, A;zkdne Mektublar, trans. by R.
Adil, (Istanbul: Miisterekii’l-Menfaa Osmanl Sirketi Matbaasi).

1910 [1328] Alexandre Dumas Fils, Metres Haydti, trans. by R. Adil,
(Istanbul: Rlisen Matbaasi).
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1915 [1334] Alexandre Dumas Fils, Fiiruzdn, trans. by Halid Ziya
Usakizdde [Usaklgil], (Istanbul: Ahmed Ihsan ve Siireks
Matbaacilik).

1917 [1336] Alexandre Dumas Fils, Para ve Ask, trans. by Halil Necati,
(Istanbul: Evkaf Matbaasi).

1918 Alexandre Dumas Fils, Dort Kadin Bir Papagan, trans. by Siret
Tevfik, (Istanbul: Kadinlar Diinyas1 Matbaasi).

? Alexandre Dumas Fils, Edvar ve Anais ydhud Hergiin Goriilen Bir
Hal, trans. by Diran Kelekyan, (Istanbul: Saddet Matbaasi).

1875 [1292] La Fontaine, Giirk-i Kazd, trans. by Rifat, (Istanbul:
Basiret Matbaasi).

1928 La Fontaine, Cocuklarimiza Lafonten Hikdyeleri, trans. by (?), ed.
by Mehmed Ali, (Istanbul: Cihan Matbaas1).

1875 [1292] A. Vanloo and E. Leterier, Jirofle [Giroflé], trans. by
Hasan Bedreddin [Pasha] and Mehmed Rifat [Manastirli], (Istanbul:
Kirkanbar Matbaasi).

1875 [1292] Madame Emile de Girardin, Kleopatra, trans. by Hasan
Bedreddin [Pasha] and Mehmed Rifat [Manastirli], (Istanbul:
Kirkanbar Matbaasi).

1875 [1292] Jules Verne, Seksen Giinde Devr-i Alem, trans. by (7),
(Istanbul: Seyh Yahya Efendi Matbaas).

1889 [1306] Jules Verne, Seksen Giinde Devr-i Alem, trans. by Ahmed
Ihsan [Tokgoz], 2" ed., (Istanbul: Cemal Efendi Matbaasi).

1895 [1313], 3 ed, (Istanbul: Alem Matbaast Ahmed ihsan ve
Stirekast).

1885 Jules Verne, Kaptan Hatras’in Sergiizesti, trans. by Karabet Y.
Panosyan, (Istanbul: Tabhine-i Manz(ime-i Efkr).

1885 [1302] Jules Verne, Merkez-i Arza Seyahat, trans. by M. Emin,
(Istanbul: Matbaa-i Osmaniye).

1888 [1305] Jules Verne, Bes Hafta Balon ile Seyahat, trans. by M.
Emin, (Istanbul: Matbaa-i Osméaniye).
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1889 [1306] Jules Verne, Gizli Ada, trans. by Ahmed Thsan [Tokgoz],
1" book: (Istanbul: Cemal Efendi Matbaasi). 2™ and 3™ books:
(Istanbul: Kasbar Matbaasi).

1890 [1307] Jules Verne, Bir Doktorun Riiyasi, trans. By Sarafen,
(Istanbul: Istepan Matbaast).

1890 [1307] Jules Verne, U¢ Rus ve Uc Ingiliz’in Seyahati. Cenubi
Afrika’da, trans. by Tevfik Selanikli, (Istanbul: Mahmud Bey
Matbaasi).

1890 [1307] Jules Verne, Deniz Altinda 20.000 Fersah Seyahat, trans.
by Ahmed Ihsan [Tokgoz]. (Istanbul: Artin Asaduryan Sirket-i
Miirettibiye Matbaas).

1890 [1307] Jules Verne, Kaptan Gran’in Cocuklari, trans. by Ahmed
Ihsan [Tokgoz], (Istanbul: Artin Asaduryan Sirket-i Miirettibiye
Matbaasi).

1891 [1308] Jules Verne, Cevv-i Havada Sethat [Muzaffer Robiir],
trans. by Ahmed Ihsan [Tokgoz], (Istanbul: Alem Matbaast Ahmed
Ihsan ve SiirekAs1).

1891 [1308] Jules Verne, Cinde Seyahat, trans. by Ahmed Thsan
[Tokgoz], (Istanbul: Alem Matbaasi Ahmed Ihsan ve Siirekasi).

1891 [1308] Jules Verne, Elmaspare, trans. by Tevfik Selanikli,
(Istanbul: Mahmud Bey Matbaasi).

1891 [1308] Jules Verne, Iki Sene Mekteb Tatili, trans. by Ahmed Thsan
[Tokgoz], (Istanbul: Alem Matbaasi Ahmed Ihsan ve Siirekas1).

1891 [1308] Jules Verne, Kaptan Hatras’'in Seyahati. Kutb-1 §imgliye
sehayat, trans. by Ahmed Ihsan [Tokgoz] — Mazhar, (Istanbul: Alem
Matbaas1 Ahmed Ihsan ve Siirekés).

1891 [1308] Jules Verne, Siyah Hindistan. Yer altinda seyahat, trans.
by Ahmed Ihsan [Tokgoz], (Istanbul: Alem Matbaas1 Ahmed Ihsan ve
Stirekast).
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1891 [1308] Jules Verne, Mihver-i Arz, trans. by Ahmed Thsan
[Tokgoz], (Istanbul: Alem Matbaas1 Ahmed Ihsan ve Siirekas1).

1891 [1308] Jules Verne, Sehr-i Seyyar Bir Deniz Yolcusunun Jurnali,
trans. by Ali Salahaddin, (Istanbul: Istepan Matbaas).

1892 [1309] Jules Verne, Araba ile Devr-i Alen} yahut Sezar Kaskabel,
trans. by Ahmed ihsan (Tokgoz), (Istanbul: Alem Matbaasi Ahmed
Ihsan ve SiirekAs1).

1892 [1309] Jules Verne, Arzdan Kamere Seyahat, trans. by Mazhar,
(Istanbul: Mekteb-i Sanayi Matbaasi).

1892 [1309] Jules Verne, Hayal Icinde Hakikat Yahut Bin Sene Sonra
Amerikada Bir Gazetecinin Derece-i Megguliyeti, trans. by Mustafa
Refik, (Istanbul: Tercliman-1 Hakikat Matbaasi).

1893 [1311] Jules Verne, Balonda Facia, trans. by Ismail Hakki,
(Istanbul: Alem Matbaasi).

1900 [1318] Jules Verne, Sipenser Adasi, trans. by Ahmed Thsan
[Tokgoz], (Istanbul: Alem Matbaas1 Ahmed Ihsan ve Siirekas1).

1902 [1320] Jules Verne, Antil Adalarina Seyahat, trans. by Ahmed
Ihsan [Tokgoz], (Istanbul: Ahmed Thsan ve Siirekas1 Matbaasi).

1902 [1320] Jules Verne, Kaptan Jipson, trans. by Ahmed Rasim,
(Istanbul: Mihran Matbaasi).

1903 [1321] Jules Verne, Buzlar Arasinda Bir Kig, trans. by Faik Sabri
[Duran], (Istanbul: Hanimlara Mahsus Gazete Matbaasi).

1905 [1323] Jules Verne, Deniz Feneri, trans. by Mustafa Refik,
(Istanbul: Terciiman-1 Hakikat Matbaasz).

1908 [1324] Jules Verne, Altin Volkani, trans. by Ali Resad, (Istanbul:
Mihran Matbaasi).

1909 [1325] Jules Verne, On Bes Yasinda Bir Kaptan, trans. by Faik
Sabri [Duran], (Istanbul: Asir Matbaast).
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1910 [1326] Jules Verne, Kuyruklu Yildiz Yahut Alem-i Semsde
Seyahat, trans. by M. Siinbiili, (Istanbul: Asya Matbaasi).

1915 [1331] Jules Verne, fnatgz Kahraman Aga, trans. by Mahmud
Kenan, (Istanbul: Kitabci Arakel Matbaasi).

1927 Jules Verne, Aya Sehayat, trans. by ( ?), (Istanbul: Resimli Ay
Matbaasi Tiirk Limited Sirketi).

1876 [1293] A. Ganot, [Im-i Hikmet-i Tabi iyye, trans. by Antranik
Kircikyan, (Istanbul: Mekteb-i Tibbiye-i Sdhine Matbaasi).

1876 [1293] W. Shakespeare, Otello, trans. by Hasan Bedreddin and
Mehmed Rifat, (Istanbul: Kirkanbar Matbaasi).

1910 [1328] trans. by Mihran M. Boyaciyan, (Istanbul: Manzlime-i
Efkar Matbaasi).

1881 [1299] W. Shakespeare, Kis Masali, trans. by Nadir, (Istanbul:
Matbaa-i Esad Izzet).

1883 [1301] W. Shakespeare, Venedik Tdciri, trans. by Hasan Sirri,
(Istanbul: Matbaa-i Ebuzziya).

1884 [1302] W. Shakespeare, Romeo ve Jiiliye Fdciasi, trans. by
Mihran M. Boyaciyan, (Istanbul: Civelekyan Matbaast).

1884 [1302] W. Shakespeare, Sehiv Komediyasi, trans. by Mihran M.
Boyaciyan, (Istanbul: Civelekyan Matbaasi).

1884 [1302] W. Shakespeare, Verone’nin Iki Asilzadesi, trans. by
Mihran M. Boyaciyan, (Istanbul: Civelekyan Matbaast).

1886 [1304] W. Shakespeare, Sehv-i Mudhik, trans. by Hasan Surri,
(Istanbul: Matbaa-i Ebuzziya).

1910 [1328] W. Shakespeare, Kral Lir, trans. by Abdullah Cevdet
[Karhdag], (Istanbul: Resimli Kitab Matbaas1).

1921 W. Shakespeare, Antuvan ve Kileopatra, trans. by Abdullah
Cevdet [Karhdag], (Istanbul: Necm-i Istikbal Matbaast).
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1927 W. Shakespeare, Hamlet, trans. by Kamuran Serif, (Istanbul:
Devlet Matbaasi).

1877 [1294] G. Giacometti, Mes ‘iliyet, trans. by (?), (Istanbul: ?).

1878 [1296] Benjamin Franklin, Esbab-i Yesar, trans. by A. S.(2), 239
(Istanbul: ibrahim Efendi Matbaast).

1878 [1295] A. Vambéry, Bir Sahte Dervigin Asya-i Vustdda Seyahati,
trans. by Abdurrahman Sami Pasazidde Abdiilhalim, (Istanbul: Vakit
Matbaasi).

1878 [1295] Jules Lermina, Lord Hop, trans. by Vasilaki, 6 vols.,
(Istanbul: Mihran Matbaasi, Istanbul: Basiret Matbaasi, Istanbul:
Mahmud Bey Matbaas).

1878 [1295] Racine, Fedri, trans. by Mehmed Niizhet, (Istanbul: Vakit
Matbaasi).

1878 [1296] Pierre Zaccone, Londra Bigcdregdni, trans. by Vasilaki,
(Istanbul: Babiali Caddesinde 5 numarali Matbaa).

1890 [1308] Pierre Zaccone, Bir Kontun Cindyetleri, trans. by Mehmed
Halid, (Istanbul: Artin Asaduryan Sirket-i Miirettibiye Matbaasi).

1890 [1308] Pierre Zaccone, Paris’de Bir Amerikali, trans. by Mehmed
Halid, (Istanbul: Mihran Matbaasi).
1892 [1310] (Istanbul: Matbaa-i Hiiseyin ve Enver).

1890 [1308] Pierre Zaccone,A Yedi Numarali Hapishdne Odast, trans. by
Tevfik Selanikli, (Istanbul: Alem Matbaas1 Ahmed Ihsan ve Siirekast).

1879 [1297] Johann Caspar Bluntschli, Hukiik-i Beyne’d-diivel-i
Kaniini, trans. by Yusuf Ziya, (Istanbul: Vakit Gazetesi Matbaasi).

1879 [1297] M. Wallace, Rusya Ahval-i Siyasiyye ve Ictimdiyyesi,
trans. by Bogos Parnasyan, (Istanbul: Vakit Matbaasi).

1879 [1297] A. Prévost, Manon Lescaut, trans. by Mahmud Sevket,
(Istanbul: Mekteb-i Sandyi-i Sahane Matbaasi).
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1899 [1317], A. Prévost, Manon Lescaut, trans. by Nuri Seyda,
(Istanbul: Kasbar Matbaasi).

1923 A. Prévost, Manon Lescaut, trans. by Hasan Bedreddin, (Istanbul:
Orhaniye Matbaast).

1880 [1298] Tardieu, Taaddiydt-1 Ahldk: Taaddi ve Hetk-i Irz ve Livata
ve Ebdnetin Alamat-1 Cismdniyyesi, trans. by Ibrahim Sevki, (Istanbul:
Mihran Matbaasi).

1880 [1298] Alphonse Karr, IThlamur Alfi, trans. by Mahmud Sevket
[Pasha], (Istanbul: Mihran Matbaasi).

1880 [1298] Le Sage, Sergiizest-i Jil Belas, trans. by 1stepan, (Istanbul:
Aramyan Matbaasi).

1885 [1303] Le Sage, Cilbilas Santillani’nin Sergiizesti, trans. by ( ?),
(Istanbul: Karabet ve Kasbar Matbaasi).

1910 [1328] Le Sage, Topal Seytan, trans. by Siileyman Tevfik el-
Hiiseyni, (Istanbul: Artin Asaduryan ve Mahdumlar1 Matbaasi).

1880 [1298] Octave Feuillet, Bir Fakir Delikanlinin Hikdyesi, trans. by
Ahmed Midhat, (Istanbul: Terciiman-1 Hakikat Matbaasi).

1883 [1301] Octave Feuillet, Dul Kadin, trans. by Ahmed At4,
(Istanbul: Terciiman-1 Hakikat Matbaasi).

1889 [1307] Octave Feuillet, Miiteveffiye, trans. by Mahmud Sadik,
(Istanbul: Kasbar Matbaasi).

1890 [1308] Octave Feuillfit, Bir Kadinin Ruzndmesi, trans. by Ahmed
Ihsan [Tokgoz], (Istanbul: Alem Matbaas1 Ahmed ihsan ve Siirekasi).

1890 [1308] Octave Feuillet, Sanatkdr Ndmusu, trans. by Ahmed
Midhat, (Istanbul: Terciiman-1 Hakikat Matbaasi).

1894 [1312] Octave Feuillet, Tali‘siz, trans. by Ismail Hakki
Alisanzade [Eldem], (Istanbul: Matbaa-i Ebuzziya).

1900 [1318] Octave Feuillet, Mosyo do Kamor, (Istanbul: Mihran
Matbaasi).
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? Octave Feuillet, Yagmurdan Doluya, trans. by Mehmed Rauf,
(Istanbul: Karabet Matbaasi).

1880/1882 [1298/1300] Rodolphe Topffer, Amcamin Kiitiiphdnesi,
trans. by Mehmed Téhir, (Istanbul: Mihran Matbaasi).

1881 [1299] Charles Mérouvel, Gabriyel’in Giindhi, trans. by Ahmed
Midhat, (Istanbul: Terciiman-1 Hakikat Matbaasi).

1912 [1331] Charles Mérouvel, Sevda Dolabi, trans. by Mehmed
Sedad, (Istanbul: Mesai Matbaasi).

1881 [1299] J. J. Rousseau, Fezdil-i Ahldkiyye ve Kemalat-1 Iimiyye,
trans. by Said Kemal Pagazade, 1* part, (Istanbul: Kantar Matbaast).
1881 [1299] 2™ and 3" parts, (Istanbul: Mihran Matbaast).

1885 [1303] 1* - 3™ parts, (Istanbul: Karabet ve Kasbar Matbaasi).

1911-1913 [1329/1331] J. J. Rousseau, Mukdvele-i Ictimdiyye ydhud
Hukiik-i Siydsiyye Kavadid-i Esdsiyyesi, trans. by (?), (Istanbul: Matbaa-
1 Hayriye ve Siirekasi).

1882 [1300] Georges Ohnet, Demirhdne Miidiirii “Timurhane miidiri”,
trans. by Mehmed Halid Ussakizade [Usakligil], (Istanbul: Mahmud
Bey Matbaasi).

1887 [1305] Georges Ohnet, Demirhdne Miidiirii, trans. by Ahmed
Ihsan [Tokgoz], (Istanbul: Cemal Efendi Matbaast).

1885 [1303] Georges Ohnet, Serj Panin, trans. by Tevfik [Selanikli],
(Istanbul:Mahmud Bey Matbaas).

1886 [1304] Georges Ohnet, Kontes Sara, trans. by Saim, (Istanbul:
Mahmud Bey Matbaas).

1889 [1307] Georges Ohnet, Kontes Sara, trans. by Ahmed Thsan
[Tokgoz], (Istanbul: Artin Asaduryan Sirket-i Miirettibiye Matbaasi).

1887 [1305] Georges Ohnet, Son Ask, trans. by Bogos, (Istanbul:
Karabet Matbaasi).

1889 [1307] Georges Ohnet, Meram, trans. by Bir Kadin [Fatma
Aliye], (Istanbul: Kasbar Matbaast).
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1890 [13Q8] Georges Ohnet, Nesis yahud Bir Muhtazirin Dem-i Ahiri,
trans. by Asaf Serafeddin, (Istanbul: ?).

1891 [1309] Georges Ohnet, Suzis ydhud Bir Ressanun Levha-i Hayatt,
trans. by Muzaffer Giyaseddin, (Istanbul: Kasbar Matbaasi).
242 1891 [1309] (Istanbul: Artin Asaduryan Sirket-i Miirettibiye Matbaast).

1894 [1312] Georges Ohnet, Piyer’in Rithu, trans. by Tevfik, (Istanbul:
A. Asaduryan Sirket-i Miirettibiye Matbaast).

1894 [1312] Georges Ohnet, Tasvir, trans. by Mehmed Siileyman
Avanzade, (Istanbul: Kasbar Matbaasi).

60. 1882[1300] A. Griboiédov, Akildan Beld, trans. by Mehmed Murad,
(Istanbul: Mahmud Bey Matbaasi).
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Appendix II: List of European literary and philosophical works translated
into Arabic

The list consists of works translated in Cairo between the years 1800-1882, the
period covered in the dissertation. The list is not exhaustive, but provides
preliminary data to be developed. The translations are cited in chronological
order. The editions of the translations are mentioned. If another work of an
author was translated later on, it is cited in the same entry.

1.

1823-1824 [1239-1240] Machiavelli, al-Amir fi ‘Ilm al-Tarikh wa al-
Siydsa wa al-Tadbir (Il Principe), trans. by al-Ab Antlin Rafa‘il
Zakhr, (Preserved in Dar al-Kutub al-Misriyya, MS no: 435, Tdrikh).
1912 Machiavelli, Kitdb al-Amir, trans. by Muhammad Lutfi Jum-‘a,
(Cairo: Matba‘a al-Ma ‘arif).

1833 [1249] Debingh and others, Qaldid al-Mafakhir fi Gharib ‘Awdid
al-Awdil, trans. by Rifa‘a R. al-Tahtawi, 2 vols., (Cairo: Bilaq).

1836 [1252] ? Tarikh al-Faldsifa al-Yiindniyyin, aw, Mukhtasar
Tardjim Mashdhir Qudamd’ al-Faldsifa (Histoire des anciens
philosophes), trans. Rifa‘a R. al-Tahtawi, (Cairo: Bllaq).

1836 [1252] ? Mukhtasar Tarjama Mashdhir Qudamad’ al-Faldasifa,
trans. by Abdullah b. Husayn al-Misri (Cairo: Biilaq).

1904 (Cairo: Matba‘a al-Tamaddun).

1910 [1328] (Cairo: ?)

1837 [1253] Antion Barthelemy Clot, Nabza fi Usiil al-Falsafa al-
Tabi‘iyya Tashtamilu ‘ald Sitta Mabadhith, trans. by Ibrahim al-
Nabrawi, (Cairo: ?).

1844 [1260] Antion Barthelemy Clot, Tarbiyat al-Atfdl, trans. by
Mustafa Rasmf al-Jarkasi, (Cairo: ?).

1838 [1254] Dumarsais, Tanwir al-Mashriq bi-‘Ilm al-Mantiq, trans.
by Khalifa [Bey] bin Mahmiid al-Misrl and Rifa‘a R. al-Tahtawi,
(Cairo: Bilaq).

1843 Dumarsais, al-Mashriq: ‘lIlm al-Mantiq, trans. by H. al-Jubayli,
(Cairo: ?).
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11.

12.
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1838 [1254] ? Biddya al-Qudama’ wa Hiddya al-Hukama’, trans. by
Mustafad al-Zarrabi, Abii al-Su‘dd and Muhammad ‘Abd al-Raiziq,
(Cairo: al-Matba‘a al-Amiriyya).

1855 [1272] (Cairo: ?).

1865 [1282] (Cairo: Bllaq).

1841 [1257] Voltaire, Matali* Shumiis al-Siyar i Waqd’i* Karlils al-
Thani ‘Ashar (Histoire de Charles XII, Roi de Suéde), trans. by
Muhammad Mustafa al-Baya“, (Cairo: Biilaq).

1849 [1266] Voltaire, al-Rawd al-Azhar fi Tarikh Butrus al-Akbar
(Imbardtior Muskii) (Histoire de [l'empire de Russie sous Pierre le
Grand), trans. by Ahmad ‘Abid al-Tahtawi, (Cairo: Blilaq).

1859 (Cairo: ?).

1870 (Cairo: ?).

1878(Cairo: ?).

1842 [1258] William Robertson, Ithdf al-Mulitk al-Albd bi-Taqaddum
al-Jam‘iyyat fi Bilad Urubbd, trans. by Khalifa Mahmid, (Cairo:
Biilaq).

1844 [1260] (Cairo: ?).

1845 [1262] (Cairo: ?).

1849 [1266] (Cairo: ?).

1850 William Robertson, Ithdf Muliik al-Zamdn bi-Tarikh al-Imbaratiir
Shdrlkdn, trans. by Khalifa Mahmiid, (Cairo: Bilaq).

1847 Joseph Robin, Macmu* al-Gharar fi Siyasa al-Baqar, trans. by
‘Atiyya, (Cairo: al-Matba‘a al-Amiriyya).

1850 Felix Racun, al-Masdbih al-Munira fi Tawdrikh al-Quriin al-
Akhira, trans. by Hanafi bin Hind bin Isma‘il, (Cairo: Blllaq).
1859 (Cairo: ?).

1871 Verdi, ‘Ayida (Aida), trans. by °‘Abdulldh Abd al-Su‘dd,
(Cairo : ?).

1871 [1288] Alexandre Dumas Pere, Riwdya al-Kiint di Miint Kiristi
(Le Conte de Monte-Cristo), trans. by Bashara Shadid, (Cairo : Matba‘a
Wadi al-Nil).

1887 (Cairo: Matba‘a Wadi al-Nil).
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1888 Alexandre Dumas, Raja‘a ma Ingata‘a, trans. by Najib bin
Sulayman al-Haddad, (Cairo: Matba‘at al-Ahram).

1888 Alexandre Dumas, Al-Fursan al-Thaldtha (Les trois
mousquetaires), trans. by Najib bin Sulayman al-Haddad, 3 vols.,
(Cairo : ?).

1913 (Cairo: ?).

1892 Alexandre Dumas, al-Silsila al-Durriyya fi Fukdhdt al-
Tarikhiyya, trans. by Tawfiq Dibriya, 2 vols., (Cairo: ?).

1898 Alexandre Dumas, Fdtina Baris, trans. by (?), (Cairo: ?).
1899 (Cairo: ?).

1899 Alexandre Dumas Pere, Shigd’ al-Ghardm, aw, Laddm di Miniirii
(La Dame de Monsoreau), trans. by Tany(s ‘Abdih, (Cairo: ?).

1903 Alexandre Dumas, al-Mayyit al-Hayy, trans. by Muhammad
Labib Abi al-Su‘td, (Cairo: Matba‘a al-Nil).

1905 Alexandre Dumas, Matdmi‘ Nabulyiin, trans. by Iskandar Kan‘an
Sabbagh, (Cairo: ?).

1907 Alexandre Dumas, Haddtha Hanri al-Rdbi‘ Malik Faransd, trans.
by Najib Ibrahim Tirad, (Cairo: Matba‘a Jurji Gharz(zl).

1911 Alexandre Dumas, al-Mayyit al-Hayy (Mapolean et Louis XVI),
(Cairo: Matba‘a al-Islah).

1916 Alexandre Dumas, al-Jarimah wa al-Intigdm, trans. by
Muhammad ‘Abdullah ‘Inn, (Cairo: Matba‘a Muammad Matar).

1920 Alexandre Dumas, Margrit, aw, Ghdda al-Kamilyd (La dame aux
Camelias), trans. by Ahmad Zaki, (Cairo: Lajnat al-Ta’lif wa al-
Tarjama wa al-Nashr).

1926 Alexandre Dumas, Tdrikh al-Hawd, trans. by Ahmad Jamal al-
Din, (Cairo: Matba‘a al-Shabab).

1926 Alexandre Dumas, Nabilyiin wa Liiis al-Sadis ‘Ashar, trans. by
Ahmad Jamal al-Din, (Cairo: Matba‘a al-Shabab).
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? Alexandre Dumas, Fi Sabil al-Majd, trans. by Muhammad Labib,
(Cairo: Matba‘a al-Tagaddum).

? Alexandre Dumas, al-Qabtdn Biil (Le captaine Paul), trans. by (?),
(Cairo: Matba‘a al-Tawfiq).

1872 Jacques-Henri Bernardin de Saint-Pierre, al-Amdnt wa al-Minna
fi Hadith Qabil wa Ward Janna (Paul et Virginie), trans. by
Muhammad ‘Uthman Jalal, (Cairo: ?).

1873 [1290] Moliere, al-Shaykh Matliif (Tartuffe), trans. by
Muhammad ‘Uthman Jalal, (Cairo: Matba‘a Wadi al-Nil).

1889-1890 (Cairo: ?).

1912 (Cairo: ?).

1889-1890 Moliere, Madrasat al-Nisa’ (L’Ecole des femmes), trans. by
Muhammad ‘Uthman Jalal, (Cairo: ?).

1889-1890 Moliere, Madrasat al-Azwdj (L’Ecole des Maris), trans. by
Muhammad ‘Uthman Jalal, (Cairo: ?).

1889-1890 Moliére, al-Nisd’ al- ‘Alimdt (Les Femmes savantes), trans.
by Muhammad ‘Uthman Jalal, (Cairo: ?).

1896-1897 Moliere, al-Thugald’ (Les Fdcheux), trans. by Muhammad
‘Uthman Jalal, (Cairo: ?).

1876 Montesquieu, Burhdn al-Baydn wa Baydn al-Burhdn fi Istikmal
wa Ikhtildf Dawla al-Rimdn (Considération sur les causes de la
grandeur des Romains et de leur decadence), trans. by Hasan al-Jubayli
bin ‘Ali, (Cairo: Matba‘a al-Mudarris).

1891 Montesquieu, ‘Usiil al-Nawdmis wa al-Shardi‘, trans. by Aséf
Yisuf (Efendi) bin Himam, (Cairo: al-Matba‘a al-‘Um{imiyya).

1892 [1310]

? Montesquieu, Tarjuma Mintiskiyu, trans. by Rifa‘ah R. al-Tahtawi,
(Cairo : ?).

1878 Miral Dubinya, Tdrikh al-Isldh fi al-Qarn al-Sddis ‘Ashar, trans.
by Kornilylis Vinidik, 2 vols., (Cairo : ?).

1897 Fénelon, Riwayat Tilimak, trans. by Sa‘d Allah al-Busténi, (Cairo:
Matba‘at al-Hindiyya).
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1909 [1327] Fénelon, Tarbiyat al-Bandt, trans. by Salih Hamdi
Hammad, (Cairo: Madrasa Walida ‘Abbas al-Awwal).
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Appendix III: List of the translators of the Imperial Divin (Divin-i
Hiimayiin Terciimanlari)

The list is not exhaustive and the dates are at variance, but it still is important
for future researches.

XN B L=

Ali Bey (1502)

Yunus Bey (1541-1550)
Ahmed Bey (Heinz Tulman)
Ibrahim Bey (1550)

Hiirrem (Oram) Bey
Mustafa Bey

Murad Bey (1553)

Mahmud Bey (1573-1575)
Osman Aga

. Ziilfikar Bey (1657)

. Mamucca della Torre (1667)

. Ali Ufki Efendi Bobowski (1673)

. Panayiotakis Nikousis (1661-1673)

. Iskerletzade Alexander Mavrocordato (1673-1683), (1685-1698)
. Sefer Aga (John Antoine) (1683-1685)

. Nicholas Mavrocordato (1698-1709)

. John Mavrocordato (1709-1716)

. Gregoire Ghika (1716-1726)

. Alexander Ghika (1726-1741)

. John Callimachis (1741-1751), (1752-1758)

. Matthew Ghika (1751-1752)

. Gregoire Alexander Ghika (1758-1764)

. George (Gregory) Caradja (1764-1765)

. Scarlatos Caradja (1765-1768), (1770-1774)

. Nicholas Soutzos (1768-1769)

. Michael Racovitza (1769-1770)

. Alexander Ypsilantis (1774)

. Constantine Mourouzis (1774-1777)

. Nicholas Caradja (1777-1782)

. Michael Constantine Soutzos (1782-1783)

. Alexander Mavrocordato (1783-1785)

. Alexander Callimachis (1785-1788), (1794-1795)
. Constantine Ralettos (1788)

. Emmanuel Caradja (1788-1790)

. Alexander Constantine Mourouzis (1790-1792)
. George Constantine Mourouzis (1792-1794)
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George Mourouzis (1795-1796)
Constantine Alexander Ypsilantis (1796-1799)
Alexander Nicholas Soutzos (1799-1802)
Alexander Michael Soutzos (1802-1806)
John (George) Caradja (1806-1808), (1812)
John Nicholas Caradja (1808)

Dimitrios Mourouzis (1808-1812)

Tacovaki Argyropoulos (1812-1815)
Michael Soutzos (1815-1818)

John Callimachis (1818-1821)

Constantine Mourouzis (1821)

Stavraki Aristarchis (1821)
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Appendix IV: List of translators in Istanbul

The list is not exhaustive, but provides preliminary data to be developed. The
names are arranged in alphabetical order. We tried to fix the date of birth and

750 death of the translator if his full name is given.

Abdullah Cevdet [Karlidag] (1869-1932)

Abdurrahman Sami Pasazade Abdiilhalim

Agah Efendi (1832-1885)

Ahmed Arift [Pasha] (1830-1895)

Ahmed Ata Bey

Ahmed Aziz

Ahmed Bedreddin

Ahmed Hamdi

Ahmed Hidayet

10. Ahmed Hikmet Sezaizade

11. Ahmed Hilmi [Sehbenderzade] (1865-1914)

12. Ahmed Ihsan [Tokgoz] (1867-1942)

13. Ahmed Mesud

14. Ahmed Midhat Efendi (1844-1912)

15. Ahmed Midhat Ritatof

16. Ahmed Miinif

17. Ahmed Naim [Babanzade] (1872-1934)

18. Ahmet Nebil

19. Ahmed Neyyir

20. Ahmed Nuri

21. Ahmed Résim (1865-1932)

22. Ahmed Refik [Altinay] (1880-1937)

23. Ahmed Resid

24. Ahmed Saib Efendi (d.1887)

25. Ahmed Saki

26. Ahmed Salahaddin

27. Ahmed Sanih

28. Ahmed Suayb (1876-1910)

29. Ahmed Tevfik [Pasha] (1845-1936)

30. Ahmed Vefik [Pasha] (1823-1891)

31. Ali Bey [Direktor] (1844-1899)

32. Ali Fuad

33. Ali Haydar Bey (1836-1914)

34. Ali Kdmi

35. Ali Muzaffer Bey (d.1911)

36. Ali Miinif Adanal

XN E L=
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Ali Nihad

Ali Nizami

Ali Nusret

Ali Resad (1877-1929)

Ali Riza Efendi (d.1903)

Ali Salahaddin

Antranik Kircikyan

Artin Kantarciyan

Arzuman

Asaf Esad

Asaf Serefiiddin

Asaf Tugay

Asim Tevfik

Baha Tevfik (1884-1914)
Bedros Hocasaryan

Besir Fuad (1852-1887)

Bogos Parnasyan

Bohor Israil

Cemal Efendi

Cemal Fazil

Diran Kelekyan

Ebuzziya Tevfik (1849-1913)
Emin [Pasha]

Faik Resad (1851-1914)

Faik Sabri [Duran]

Fatma Aliye Hanim (1862-1936)
Galib Ata

Habil Adem

Halid Ziya [Usakligil] (1865-1945)
Halil Edib Bey (1863-1912)
Halil Necati

Hasan Bedreddin [Pasha] (1850-1914)
Hasan Fehmi Zaimzade

Hasan Vasfi [Mentes]

Hasan Sirr1 [Orikagasizade] (1861-1933)

Hayreddin Leskovikli [Hayreddin Nedim Gogen] (1867-1942)

Hekimbas1 Mustafa Behcet (1774-1834)
Hoca Ishak Efendi (d.1836)

Hiiseyin Avni Bey

Hiiseyin Cahid [Yalc¢in] (1875-1957)
Hiiseyin Nazim

Hiiseyin Rahmi [Giirpinar] (1864-1944)

251



252

79.
80.
1.
82.
83.
&4.
85.
86.
&7.
88.
&9.
90.
91.
92.
93.
94.
95.
96.
97.
98.
99

100.
101.
102.
103.
104.
105.
106.
107.
108.
1009.
110.
111.
112.
113.
114.
115.
116.
117.
118.
119.
120.

Western ideas percolating into Ottoman minds

Hiiseyin Siikrii

Hiiseyin Tayfur

Hiiseyin Vassaf

Hiiseyin Zeki

Ibn Kamil Abdurrahman
Ibnii’1-Kamil

Ibrahim Aski [Tanik]

Ibrahim Edhem Mesud [Dirvana]
Ibrahim Sem‘i

Ibrahim Sevki

Ibrahim Sinasi (1826-1871)

[smail Asim

Ismail Hakki[ Alisanzade]

Istepan Efendi

Kadriye Hiiseyin

Karakin [Deveciyan]

Kemal Emin [Baran]

Kirkor Efendi

Kostaki Efendi

Mahmud Celaleddin Efendi
Mahmud Esad Efendi (1855-1918)
Mahmud Kenan

Mahmud Nedim Efendi
Mahmud Sadik (1864-1930)
Mahmud Sevket [Pasha] (1856-1913)
Manuk Giimiisciyan
Mehmed Ali

Mehmed Ali [Ayni] (1868-1945)
Mehmed Ali Tevfik
Mehmed Ata

Mehmed Bahaeddin
Mehmed Cemal

Mehmed Faik

Mehmed Fahri (1860-1932)
Mehmed Fatih el-Kerimi
Mehmed Galib

Mehmed Hilmi

Mehmed fhsan

Mehmed Izzet (1891-1930)
Mehmed Midhat

Mehmed Murad Bey (1854-1917)
Mehmed Miinir [Ertegiin] (1883-1944)
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Mehmed Niizhet Efendi

Mehmed Rauf (1875-1931)

Mehmed Resid

Mehmed Rifat [Manastirli] (1851-1907)
Mehmed Riisdii

Mahmud Sadik 253
Mehmed Sedad

Mehmed Siilleyman Avanzade (1871-1922)
Mehmed Sakir

Mehmed Sekib Rufaizade

Mehmed Tahir (1864-1909)

Memduh Mehmed [Pasha] (1839-1925)
Memduh Siileyman

Midhat Rebil

Mihalaki Efendi

Mihran M. Boyaciyan Efendi

Minas Efendi

Muallim Naci (1849-1893)

Mustafa Haimi Pasa

Mustafa Hayrullah [Diker] (1875-1950)
Mustafa Huliisi Giridli

Mustafa Rahmi [Balaban]

Mustafa Refik (1866-1913)

Mustafa Subhi

Muzaffer Giyaseddin

Miinif [Pasha] (1830-1910)

Namik Kemal (1840-1888)

Niyazi Rifki

Nuri Seyda

Nuri Yagcizade

Nusret Hilmi

Ohannes Efendi

Osman Kazim

Osman Rasih

Ragib Rifki [Ozgiirel]

Rasid Edhem

Rasid Giradi Alemdarzade

Ratib Efendi

Recaizade Mahmud Ekrem (1847-1914)
R{ihuddin Mehmed Efendi

Sahak Ebru

Said Kemalpasazade (d.1921)
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Said Sami

Salih Zeki Bey (1864-1921)
Sarafen

Seyfi Rasid

Siret Tevfik

Subhi Pagazide Ayetullah Bey
Siileyman Nazif (1869-1927)
Siileyman Tevfik (1861-1939)
Siileyman Tevfik el-Hiiseyni (d.1939)
Siileyman Vehbi

Sanizade Mehmed Ataullah Efendi (d.1826)
Sehibeddin Siileyman (1885-1921)
Semseddin Sami (1850-1904)
Sevketl Esref Efendizade
Tamanh Hiiseyin Efendi (d.1816)
Teodor Kasab (1835-1905)
Tevfik Selanikli

Vasilaki Efendi (1845-1907)

Veli Biilendzade

Vidinli Tevfik Pasha (1832-1893)
Vuli¢ Efendi

Yahya Naci Efendi (d.1824)
Yakub Vasfi

Yusuf Bahdeddin Ziver Pasazade
Yusuf Kamil [Pasha] (1808-1876)
Yusuf Neyyir

Yusuf Besim Bey (d. ca.1888)
Yusuf Riza Bey

Yusuf Ziya [Pasha] (1826-1882)
Zenob (d. ca.1840)

Ziya Pasa (1825-1880)
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Appendix V: List of translators in Cairo

The list is not exhaustive, but provides preliminary data to be developed. The
names are arranged in alphabetical order. We tried to fix the date of birth and
death of the translator if his full name is given. )55
al-Ab Antlin Rafa‘1l Zakhar (1759-1831)
‘Abbas Sami ‘Abd al-Rahim

‘Abd Allah Abi al-Su‘td Bey (1821-1878)
‘Abd Allah bin Husayn (d. ca.1836)

‘Abd Allah Fikri al-Misri [Pasha] (1834-1889)
‘Abd Allah Yasuf Efendi

‘Abd al-Aziz Mahmid (d. ca.1889)

‘Abd al-Hamid Bey al-Diyarbakirli

‘Abd al-Jalil Bey

10. ‘Abd al-Rahméan Ahmad Efendi

11. ‘Abd al-Rahmén ‘Ali Bey

12. ‘Abd al-Salam Shami Efendi

13. ‘Abd al-Sami‘ ‘Abd al-Rahim

14. Adib Ishaq al-Dimashqi (1856-1885)

15. ‘Afifa al-Dimashqiyya

16. Ahmad ‘Abid al-Tahtawi Bey

17. Ahmad Dagla Efendi

18. Ahmad Fakhri

19. Ahmad Faris al-Shidyaq (1804-1887)

20. Ahmad Fayid [Pasha] (d. 1882)

21. Ahmad Hamdi (1843-1899)

22. Ahmad Hasan al-Rashidi (d. 1865)

23. Ahmad ‘Iyad Efendi

24. Ahmad Khalil Efendi

25. Ahmad Khayr Allah Efendi

26. Ahmad Mahmid

27. Ahmad Najib (d. ca. 1897)

28. Ahmad Nida Bey (d. 1877)

29. Ahmad Safi al-Din Efendi (1860-1940)

30. Ahmad Tayil Efendi

31. Ahmad Zaki [Pasha] (1867-1934)

32. ‘Ali Hiba

33. ‘Ali Saldma Efendi

34. ‘Alil Shukri Efendi

35. ‘Ali Jiza

36. ‘Ali Mubarak (1823-1893)

XN B L=
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Amin al-Haddad (1870-1912)

Artin Bey

‘Atiyya Ridwan Efendi

‘Aziz Khanki Bey

‘Aziz Yhsuf

Bahr Ahmad Efendi

Bashshara Shadid

Basili Fakhr

Faraj Antlin (1874-1922)

Fathi Zaghliil [Pasha] (1863-1914)
Filib Jallad Bey (1857-1914)
Georges Vidal

Hafiz Ibrahim (1872-1932)

Hana As‘ad Fahm1 (1820-1897)
Hasan ‘Abd al-Rahméan Bey (d. 1875)
Hasan ‘Asi

Hasan al-Jubayli Efendi

Hasan Fahm1 Efendi (d. ca.1872)
Hasan Mahmiid [Pasha] (1847-1906)
Hasan Mazhar (d. ca.1867)

Hasan Qasim Efendi

Husayn ‘Ali al-Dik

Husayn Khaki al-Kiridi Efendi
Husayn Ni‘mat Allah al-Khri
Husayn Ghanim al-Rashidi (d. ca.1854)
Husayn Husna [Pasha] (d. 1886)
Husayn Zaki Efendi (d. ca.1892)
Ibrahim al-Nabrawi (d. 1862)
Ibrahim Mati

Ibrahim Mustafa al-Bayya“ al-Saghir
Ibrahim Ramadan Efendi (d. ca.1853)
Ibrahim Sam1 Mazhar

Ibrdhim Zayn al-Din

Ibrahim Zaki (d. ca.1903)

Ilyas Fayyad (1872-1930)

Imam Efendi

‘Isa Nadar

‘Isawi al-Nahrawi (d. ca.1883)
Isma‘il Mustafa al-Falaki [Pasha] (1825-1900)
Isma‘1l Sirr? Efendi (1861-1937)
Istafan Efendi

Jarkas Mahmiid Qabtidan
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Jarj Faydal

Jurjis bin Hilya

Jurjis Malti

JOrji Zaydan (1861-1914)

Kani Bey

Khalid Hamsi

Khalifa Mahmid Efendi (d. ca.1850)

Khalil Charakian Efendi

Khalil Mahmiid

Khalil Mitran (1871-1949)

Khurshid Fahmi Efendi

Koenig Bey

Lubbert Bey

Mahmiid Ahmad (1880-1942)

Mahmiid Fahmi Efendi (d. 1917)

Mahmitid Hamdi al-Falaki [Pasha] (1815-1885)
Mahmiid Zahri

Mansir ‘Azmi Efendi

Mari Bey (1886-1941)

Mishil Jirji ‘Awra

Muhammad ‘Abd al-Fattah (d. ca.1850)
Muhammad ‘Abd al-Razziq Efendi (d. 1873)
Muhammad ‘Abduh (1849-1905)
Muhammad Amin Wasif (1876-1928)
Muhammad Anasi

Muhammad bin Ahmad bin Sidqi Efendi
Muhammad ‘Ata Allah al-Shahir bi-Shafizada
Muhammad Bayytmi Efendi (d. 1852)
Muhammad al-Buhayri Efendi
Muhammad Diya’

Muhammad Diyab (1852-1921)
Muhammad al-Halwani Efendi
Muhammad Hiba

Muhammad ‘Iffat

Muhammad ‘Ismat (d. ca.1844)
Muhammad Kamal Pasha (1850-1923)
Muhammad Labib al-Batantini (d. 1938)
Muhammad Laz Efendi

Muhammad Lutfi Talghrafji
Muhammad Mas‘ad (1872-1940)
Muhammad Mustafa al-Bayya‘
Muhammad Mustafa al-Zurabi Efendi
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121. Muhammad al-Najjari al-Misri (d.1914)

122. Muhammad Qadri [Pasha] (1821-1888)

123. Muhammad Q4asim Efendi

124. Muhammad al-Qus1

125. Muhammad Rushdi Bey (d. ca.1912)
258 126. Muhammad Safwat (d. 1890)

127. Muhammad al-Shafi‘? Bey (d. ca.1877)

128. Muhammad al-Shibasi (d.1894)

129. Muhammad al-Shimi (d. ca.1873)

130. Muhammad al-Siba‘1 (1881-1931)

131. Muhammad al-Simsar Efendi

132. Muhammad Sulayman (d. 1936)

133. Muhammad al-Tayyib Efendi

134. Muhammad ‘Uthman Jalal Bey (1829-1898)

135. Muhammad Wasf1 (d. ca. 1901)

136. Muhammad Zayyr al-Labib Efendi

137. Muhammad Ziwar Efendi

138. Muharram Bey (1795-1847)

139. Murad Mukhtar Efendi (d. ca.1888)

140. Mustafa Abli Zayd Efendi (d. 1898)

141. Mustafa Husayn Efendi

142. Mustafa al-Kiridli Efendi

143. Mustafa Lutfi al-Manfalati (1872-1924)

144. Mustafa Nasr (d. ca.1898)

145. Mustafa Rasmf al-Jarkasi

146. Mustafa Ridwan Efendi (d. 1888)

147. Mustafa al-Sabki Bey (d. 1860)

148. Mustafa Safwat Efendi

149. Mustafa Sayyid Ahmad al-Zurabi Efendi (d. ca.1854)

150. Mustafa al-Sirdj Bey

151. Mustafa Wati Darwish Efendi

152. al-Musy( Harqal

153. Mutawallda Mahmiid Efendi

154. Najib al-Haddad al-Lubnani (1867-1899)

155. Najib Bahri Efendi

156. Najib bin Y{thanna Abkaryis (d. 1889)

157. Najib Gharghtr (d. 1910)

158. Najib Ibrahim Tirad (1859-1911)

159. Nakhla Qalfat (1851-1905)

160. Nakhla Salih (d. 1899)

161. Ramadan ‘Abd al-QAadir Efendi

162. Qasim As‘ad Efendi
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Rafla Jurjis (d. ca.1900)
Ramadéin ‘Abd al-QAadir

Rifa‘a Rafi al-Tahtawi (1801-1873)
Sa‘d Majdi Efendi

Sa‘d Ni‘am Efendi

Sa‘id al-Bustéani (1852-1912)
Sa‘ld ‘Amiin

Salih Majdi Bey [Pasha] (1827-1881)
Samiyal Yani (1865-1919)
al-Sayyid ‘Iméra Efendi
al-Sayyid ‘Abd Allah ‘Aziz
al-Sayyida Farida ‘Atiyya (1867-1917)
Shafiq Bey (1856-1890)

Shibli Shumayyil (1853-1917)
Sulayman al-Bustani (1856-1925)
Sulayméan Ratf Efendi

Sulayméan Sulayman (d. ca.1859)
Tadris Wahbi (1860-1934)
Tany(lis ‘Abduh (1870-1926)
Ughtist Sakakini

‘Umar Sabri Efendi

‘Uthman Fawzi [Pasha]

‘Uthman Nr al-Din

Yahya Ibrahim (1861-1936)
Yahya Qadri Bey

Ya‘qab Sant‘ (1839-1912)
Yiithanna ‘Anhri (d. ca.1845)
Yasuf Ajib

Yisuf Fir‘awn (ca.1771-1848)
Ysuf Tadris

Zay(r Efendi
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Nederlandse samenvatting

Door het vertalen van teksten verrijken vertalers, althans wanneer zij
zich genoodzaakt zien nieuwe woorden en termen te bedenken, de taal waarin
zij vertalen en daarmee ook de cultuur waarin die taal functioneert. Daarmee
creéren zij vaak ook nieuwe ideeén die vervolgens courant kunnen worden in
hun cultuurgebied en daarmee de potentie hebben bestaande, traditionele ideeén
te ondermijnen. Zo’n cultureel transformatieproces vond plaats tijdens de
negentiende eeuw in het Osmaanse Rijk toen er op grote schaal vertalingen van
Westerse boeken werden gepubliceerd. Dit was de tweede keer dat zo iets
gebeurde in de geschiedenis van de islamitische beschaving. De eerste vond
plaats in de negende eeuw toen er op grote schaal werken uit het Grieks in het
Arabisch werden vertaald. Deze laatste gebeurtenis is uitgebreid bestudeerd
door de wetenschap, maar de eerstgenoemde eigenlijk nauwelijks. Wanneer
men de negentiende-eeuwse vertalingen analyseert en hun effect op de
maatschappij waarin zij tot stand kwamen bestudeert, komt men al gauw tot het
inzicht dat deze een enorme invloed hadden op het intellectuele leven van de
Osmanen en, in de eerste plaats, op het Arabisch en het Turks, welke talen
dientengevolge een proces van verandering ondergingen.

In deze dissertatie heb ik willen laten zien hoe de negentiende-eeuwse
vertalingen, die vooral tot stand kwamen in de belangrijke stedelijke centra
Istanbul en Cairo, het literaire Turks en Arabisch beinvloedden en daarmee ook
het denken en de maatschappij. Daartoe heb ik een inventarisatie gemaakt van
vertalingen, vertalers, en de instituties waarbinnen het meeste vertaalwerk werd
verricht. Aan de hand van een vroege vertaling van een bekend Frans werk,
namelijk Fénelon’s Télémaque, in zowel het Arabisch en het Turks heb ik
bovendien het gebruikte vocabulaire en de stilistische elementen die bij deze
vertalingen een rol speelden in detail geanalyseerd. Daarnaast heb ik bekeken
welke nieuwe ideeén deze vertalingen introduceerden welk effect deze
vertalingen hadden op het denken van Osmaanse intellectuelen die met deze
vertalingen in aanraking kwamen.

De negentiende-eeuwse hausse aan vertalingen stond overigens niet op
zichzelf. Zij had een voorgeschiedenis. Van het begin af aan waren vertalingen
in het Osmaanse Rijk belangrijk. In deze dissertatie wordt gewezen op de rol
die vroegmoderne vertalers in dienst van de staat speelden als tussenpersonen
bij diplomatieke onderhandelingen met Europese mogendheden. Deze
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mogendheden stelden overigens ook zelf vertalers aan op hun ambassades en
consulaten. Dit alles leidde ertoe dat zowel in de Osmaanse bureaucratie als in
de Europese diplomatieke dienst mensen kwamen te werken die vaak, vooral in
de beginperiode, behoorden tot de Osmaanse minderheden. In deze vroege
periode kwamen daarnaast ook de eerste vertalingen uit Westerse talen van
wetenschappelijke werken tot stand, met name op het gebied van de
geneeskunde en de geografie. Ook deze vertalingen droegen, zo heb ik willen
aantonen, in hun tijd bij tot de verrijking van het Osmaanse gedachtegoed en
van de in dat kader gebruikte talen. Speciaal het wetenschappelijk jargon werd
door de vertalingen sterk uitgebreid.

Aan het eind van de achttiende eeuw werd het stimuleren van
vertaalwerk in eerste instantie door de staat als een instrument beschouwd om
de kennis van de Europese militaire technologie in eigen kring op te vijzelen en
daarmee tot een herstel te komen van het Rijk als een belangrijke speler op het
Europese politieke toneel. Vervolgens beschrijf ik hoe na deze eerste stappen
de activiteiten op vertaalgebied zowel in Istanbul als Cairo in de volgende
periode sterk toenamen, met name in instellingen die door de Osmaanse
regering werden opgericht en gefinancierd. In tegenstelling tot voorafgaande
eeuwen kenmerkte zich deze hele periode door een gevoel van
minderwaardigheid ten opzichte van Europa. Om die te compenseren streefden
de Osmanen er in eerste instantie naar om hun technologische achterstand in te
halen. Zij beseften heel wel dat het vertalen van publicaties waaruit kennis
omtrent de modernste ontwikkelingen in de Westerse technologie geput kon
worden in dat verband cruciaal was.

Het bleef overigens niet bij technologie. In mijn dissertatie beschrijven
beschrijf ik hoe het vertaalproject zich ontwikkelde en daarbij veranderde in de
loop van de negentiende eeuw. De vertalers richtten zich op een steeds breder
scala aan onderwerpen, kennisgebieden en literaire genres met als gevolg een
groeiende impuls voor de ontwikkeling en transformatie van de Osmaanse
cultuur. Niet toevallig waren de meeste vertalers zelf voorstanders van
hervormingen in Westerse zin en betrof het, zowel in Istanbul als Cairo, veelal
mensen die in dienst stonden van de staat. Velen waren tegelijkertijd ook actief
als journalisten, opvoedkundigen en schrijvers. Dientengevolge werden zij
tegelijkertijd tot propagandisten en uitvoerders van de hervormingsagenda.
Globaal gezien was dit de periode waarin de basis werd gelegd voor het
moderne islamitische denken. In het eerste hoofdstuk van deze dissertatie heb
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ik getracht zowel deze transformatie als de historische omstandigheden
waaronder deze plaatsvond te schetsen.

Het tweede hoofdstuk betreft een case study die is gewijd aan de
vertalingen door Y@suf Kamil Pasha (1808-76) in het Turks en Rifa‘a at-
Tahtawi (1801-73) in het Arabisch van het eerder aangeduide Franse werk. Het
betreft hier Les aventures de Télémaque van Frangois de Salignac de la Mothe-
Fénelon (1651-1715), een beroemd boek in het genre van de vorstenspiegel
opgedragen aan een jonge prins, de hertog van Bourgogne. Het werk
pretendeerde de didactische tradities van de klassieke, Grieks-Romeinse,
literatuur voort te zetten. Het werk werd kort na verschijning in diverse
Europese talen vertaald. Het genre van de vorstenspiegel, vooral bedoeld om
goed bestuur door het staatshoofd te bevorderen, had een lange traditie in de
islamitische literaturen en het was misschien geen toeval dat het boek daarom
als een van de eerste niet-wetenschappelijk teksten werd gekozen door
verschillende Arabische en Osmaanse vertalers. Het bood hen de gelegenheid
een oud en vertrouwd genre nieuw, of liever gezegd, westers, leven in te blazen.
Hierbij gingen de twee genoemde vertalers overigens voorzichtig te werk; de
vertalingen waren tot op zekere hoogte een herinterpretatie van het traditionele
gedachtegoed waarbij rekening gehouden werd met de smaak en de
gevoeligheden van potentiéle lezers.

Wat de vertalers op dit punt deden, zo heb ik getracht aan te tonen, was
dat zij mythologische en religieus gekleurde passages aanpasten aan het
islamitische discours. Les dieux (de goden), bij voorbeeld, werd in de vertaling
Cendb-1 Hakk (de Here God) in het Turks en Alldh (God) in het Arabisch —
hiermee werd het taboe in de islam op veelgoderij vermeden —; déesse (godin)
werd peri (fee) in het Turks en malika (engel) in het Arabisch; nymphes
(nimfen) werden duhterdn-1 simberdn (zilverborstige meisjes) in het Turks en
al-hisan al-khadimdt (dienstmaagden) in het Arabisch. In mijn analyse heb ik
zowel aandacht geschonken aan dergelijke details op het niveau van de
woordenschat als ook aan de manier waarop de Franse tekst als geheel in het
Turks en Arabisch werd weergegeven, waarbij de vertalers, zo blijkt, zo veel
mogelijk aanknoopten bij de bestaande stilistische tradities van, onder andere,
het dominante rijmproza. Net als vele andere vertalers veroorloofden onze
vertalers zich ook hier grote vrijheden.

Moeilijker was het om met bestaande termen de nieuw te introduceren
termen begrippen weer te geven. Voor het woord patrie (vaderland) werd zowel
in het Arabisch als Turks watan gebruikt, hoewel dat oorspronkelijk simpelweg
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de plaats aanduidde waar men was geboren of woonde. Dit woord, maar ook
verwante begrippen als vatandas (Turks: landgenoot) en millet (natie) en
afleidingen van dit woord, bijvoorbeeld milliyet¢ci (Turks: nationalist), die we in
de vertalingen vinden, gingen mettertijd het vocabulaire van het opkomende
nationalistische discours verrijken. De traditionele umma (de islamitische
gemeenschap), kortom, maakte in het politicke denken plaats voor de nationale
staat. In Télémaque stond de figuur van de heerser centraal. Deze werd echter
niet beschreven als de ‘schaduw van God op aarde’, zoals het epitheton van de
Osmaanse sultan luidde, maar als ‘vader van zijn volk’. Deze heerser werd
bovendien gekozen door een raad van wijzen — meer radicale intellectuelen
zouden in dit gegeven zelfs als een primitieve vorm van een gekozen
staatshoofd kunnen zien. Een en ander betekende dat de vertalers er niet
omheen konden hier en daar af te stappen van traditionele begrippen en nieuwe
te introduceren. Het begrip les lois (wetten) in de Franse tekst kon niet
simpelweg met de islamitische wet (shari‘a) worden gelijkgesteld. De Turkse
vertaling spreekt daarom ook niet van seriat (in Turkse spelling van het eerder
genoemde begrip), maar adopteerde de seculaire variant (en aan het Grieks
ontleende) kdniin. At-Tahtdwi gebruikte dat woord ook, maar dan in het
meervoud (gawdnin), naast ahkdm (rechtsregels) en shard’i‘ (wetsbepalingen).
Deze termen werden niet, althans niet in eerste instantie, met het religieuze
recht maar met het wereldlijk recht in Europese zin geassocieerd dat zich naast
de seriat in het Osmaanse Rijk tijdens de periode van hervormingen (Tanzimdt)
ontwikkelde.

Een ander belangrijk thema in 7élémaque was dat van het vergaren van
kennis en openbaar onderwijs. In dit verband werd het Franse sciences
(wetenschappen) vertaald met ‘ilm, hoewel dit woord in de klassieke
islamitische traditie zowel metafysische als wereldse kennis aanduidde en de
Franse term exclusief verwijst naar de moderne, seculiere wetenschap. Deze
laatste wetenschap werd uiteraard niet in de traditionele madrasa’s
onderwezen, maar in nieuw op te richten scholen. Aan deze voorbeelden is te
zien dat de vertalers geen passieve middelaars waren tussen de talen en de
culturen die zij vertegenwoordigden maar zich actief opstelden in het
herscheppen van hun taal en cultuur en zo fungeerden als katalisatoren in het
maatschappelijke moderniseringsproces. De belangrijkste moderne begrippen
die op deze wijze in het Osmaanse Rijk geintroduceerd werden waren:
patriottisme en nationalisme (tegenover de traditionele religieuze
saamhorigheid) religieuze saamhorigheid); het primaat van door mensen
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opgestelde wetten (tegenover het islamitische recht); de gekozen heerser
(tegenover het traditionele absolutisme); transparant bestuur en openbaar
onderwijs. Al deze nieuwe elementen, zo realiseerde de Osmaanse intelligentsia
zich, hadden aan de basis gestaan van de Europese macht en het succesvolle
vooruitgangsdenken. Een moderne, beschaafde staat kon niet zonder.

Er waren overigens verschillen in benadering tussen Kamil Pasha en at-
Tahtawi. De laatste paste bij het vertalen een meer expansieve methode toe die
daaruit bestond dat hij bepaalde passages in de oorspronkelijk tekst van
uitgebreid commentaar (sharh) voorzag. Hij aarzelde daarbij niet teksten uit de
Koran, uitspraken van de Profeet en Arabische spreekwoorden te citeren. Dit
kan misschien tevens gezien worden als een tactische zet om ideologische
tegenstanders en kritisch gestemde machthebbers de wind uit de zeilen te
nemen.

Het derde en laatste hoofdstuk gaat over de receptie van de Télémaque-
vertalingen, en, in meer algemene zin, over de wijze waarop vertalingen de
Osmaanse cultuur beinvloedden. Dat zij invloed hadden, is zonder meer
duidelijk. Vertalingen van westerse werken vonden verspreiding in kringen van
Osmaanse, waaronder Arabische, literati, niet alleen in Istanbul en Cairo, maar
ook in provinciale steden zoals Aleppo en Beiroet, en werden door hen
bediscussieerd. Het is interessant te zien hoe er zo een wisselwerking tot stand
kwam tussen de twee Osmaanse centra en de periferie. In navolging van
Télémaque zagen ook vertalingen van andere werken van Fénelon het licht.
Aansluitend daarop kwam er een continue reeks van vertalingen van het werk
van andere auteurs op gang en sommige hiervan konden zich verheugen in een
reeks herdrukken. Deze vertalingen werden besproken en aangehaald in diverse
tijdschriften, waardoor een levendig debat op gang kwam tussen voor- en
tegenstanders van de in deze teksten naar voren gebrachte ideeén. Het discours
vond niet alleen plaats in de kolommen van tijdschriften, maar ook in lokale
salons. Studenten van de nieuw opgerichte openbare scholen maakten kennis
met het gedachtegoed van de vertalingen, en ook vond het zijn weg naar
encyclopedische werken die voor een brede verspreiding van deze ideeén
zorgden.

Het waren bovenal de ideeén van Fénelon die van grote invloed bleken
te zijn. Men vindt ze terug in het invloedrijke memorandum van 1872 van de
Osmaanse staatsman en hervormer Miinif Pasha, dat gericht was aan de
regerende grootvizier waarin hij, duidelijk geinspireerd door de ideeén van
Fénelon, een programma ontvouwde op grond waarvan het Osmaanse Rijk zich
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tot een beschaafd land zou moeten ontwikkelen. Onderwerpen die aan de orde
werden gesteld waren het schoolstelsel, wetgeving, landbouw, handel en
buitenlandse betrekkingen. Het onderwijs speelde daarin een cruciale rol als
verspreider van moderne wetenschappelijke ideeén. Als staatsman liet hij het
niet bij het formuleren van een programma, maar werkte hij actief aan de
realisering van het nieuwe schoolsysteem.

In Egypte was het at-Tahtawi zelf die bijdroeg tot de verspreiding van
het reformistische gedachtegoed. Daartoe publiceerde hij in 1869 een
gezaghebbend boek, Mandhij al-Albdb al-Misriyya fi Mabdhij al-Adab al-
‘Asriyya (“Wegen van de Egyptische Denkers naar de Genietingen van
Moderne Gebruiken en Gewoonten”), dat als gids fungeerde voor de
toekomstige ontwikkeling van zijn land. Het eerder genoemde begrip watan
staat centraal in het boek. At-Tahtdwi haalt in zijn betoog regelmatig zijn eigen
vertaling van Fénelon’s Télémaque aan. Onderwerpen die hij verder ter sprake
brengt zijn goed bestuur, handel en nijverheid, landbouw en de ideale sociale
geleding van de maatschappij. Ook bij at-Tahtawi neemt het onderwijs een
centrale plaats in.

At-Tahtawi liet zich niet alleen inspireren door Fénelon’s Télémaque,
maar ook door diens Traité de I’éducation des filles. Dat blijkt uit zijn in 1872
verschenen boek over pedagogie en onderwijs, al-Murshid al-Amin [i’l-Bandt
wa’l-Banin (“De Vertrouwde Gids voor Meisjes en Jongens”). Het onderwijs
ging at-Tahtawi zeer ter harte, en omdat hij als ambtenaar aan verschillende
onderwijsinstellingen was verbonden kon hij zich actief inzetten voor de
verwezenlijking van zijn ideeén.

Naast Miinif Pasha en at-Tahtawi waren er nog vele anderen die, in de
eerste plaats als vertalers, bijdroegen tot het hervormingsprogramma en daarbij
een belangrijke rol speelden in de Osmaanse cultuurgeschiedenis. Om een beter
en vollediger beeld van deze ontwikkeling te verkrijgen, is het gewenst dat dit
terrein meer aandacht krijgt van onderzoekers dan totnogtoe het geval is
geweest. Daarbij dient men zich niet te beperken tot vertalingen uit Europese
talen. Het hervormingsprogramma met haar nadruk op progressieve, westerse
ideeén, riep namelijk ook weerstand op. Vertegenwoordigers van deze
tegenstroming legden de nadruk op de islamitische traditie en streefden ernaar
die traditie te doen herleven. Een instrument hiertoe was de vertaling van
Arabische en Perzische werken in het Turks alsmede Perzische en Turkse
werken in het Arabisch, die respectievelijk in Istanbul en Cairo gepubliceerd
werden. Voor een goed begrip van het nog steeds actuele conflict tussen het
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seculiere, progressieve gedachtegoed enerzijds en het religieuze, behoudende
dan wel reactionaire wereldbeeld anderzijds is het van essentieel belang om ook
deze vertalingen te bestuderen.
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