“Ve Mehdi’ye fakihler diisman olalar™:'
Envisioning the Mahdi in the Narratives

of the Early Modern Ottomans

GULGIN TuNALI (Istanbul)?

“We live in the age of Apocalypse” states a Canadian professor of Italian origin
and continues in the following page as such: “We live in the twenty-first century.
We are heirs to the Enlightenment and the scientific, political, and social revo-
lutions that it foaled, fostered, or furthered... Yet still the ancient apocalyptic
mindset persists. And not just persists, but thrives.” If this is true for ‘the mo-
dern Westerners, then the mental maps of the Ottomans which were occupied
with apocalyptic images before the Tanzimat period—broadly speaking, those
who were not the ‘heirs’ to the Enlightenment—must have been almost beyond
imagination. Parallel to this plenty of religious material keeps the expectations
about the Mahdi and the lesser and greater signs of the Hour alive in the soci-

1 Mehdilik Hakkinda Bir Risile, Hact Mahmud Efendi, SK 1930/2: 207a.

2 I would like to thank Marinos Sariyannis for his corrections, comments and support, and
Ruza Yildirim for his suggestion of the article’s subtitle. I would like to dedicate this article to
Fitimah al-Zabri’ or Mother Fatima because without her, the Mahdi phenomenon would
not be exist.

3 L. Di Tommazo, “Apocalypse Then and Now”, AJS Perspectives (Fall 2012):
http://perspectives.ajsnet.org/the-apocalypse-issue-fall-2012/apocalypse-then-and-now/
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ety.* Unlike the Quran, the hadith tradition contains a broad range of informa-
tion about the portents of the hour.® In certain ways, these are like ‘signs’ in the
apocalyptic Judeo-Christian texts. This fact is connected with the presence of
Israiliyyat (Israelite lore)—a term that signifies the migration of the narratives
from especially Judaism and Christianity in the padith and tafsir tradition.® In
medieval times Muslim theologians have divided the apocalyptic signs into two
clusters: the Lesser (s#gri) and the Greater (kubra) Signs. As Ostiansky clearly
depicts, “the Lesser Signs are mostly moral, religious, social, cultural, political,
and even natural events, designed to warn humanity that the end is near and to
bring people into a state of repentance (fawba).”” The Greater Signs of the Hour
comprise a sequence of occurrences of ever-increasing seriousness that will pre-
cede the end of the globe. This dystopian scenario offers a tale of the conflicts
between the powers of good and evil, explicitly represented by al-Mahdj, Isa,
al-Dajjal and al-Sufyani.® The Lesser Hour Signs have been mostly fulfilled ac-
cording to the most modern Muslim apocalyptists, due to the overall corrupti-
on in the society, even though only God knows the Hour. Strikingly, the same
thought is true also for Ibrahim ibn Bali from the fifteenth century,” Z2'ifi from

4 On the lesser signs, a detailed listing in English is avaible with eighty four items: B. Os-
transky, “The Lesser Signs of the Hour: A Reconstruction of the Islamic Apocalyptic
Overture”, Oriental Archive, 81 (2013), 235—284 at 242—280.

s M. Cook, “Eschatology and the Dating of Traditions”, Princeton Papers in Near Eastern
Studies, 1 (1992), 23—47 and A. Gorke, “Eschatology, History, and the Common Link: A
Study in Methodology”, in H. Berg (ed.), Method and Theory in the Study of Islamic Origins
(Leiden 2003), 179-208.

6 For the conceptual history (Begriffsgeschichte) of the term, see R. Tottoli, “Origin and Use
of the Term Isrd'iliyyat in Muslim Literature”, Arabica, 46 (1999), 193—210.

Ostransky, “The Lesser Signs of the Hour”, 235.

In general there are ten Greater signs of the hour: 1) Smoke covers the earth; 2)The
Antichrist (a/-Dajjal); 3) The Beast of the Earth (a/-Dibba); 4) The rising of the sun in the
west; 5) The return of Jesus (cIsd); 6) Gog and Magog; 7-9) A triple solar eclipse (in the
East; in the West; in Arabia); 10) The fire before Doomsday: Ibid., 280, ff.235.

9 “Kagan kim devr-i miiddet 4hir ola Nige diirlii aldmet zdhir ola // Ki dirler anlara esrdt-1
séat Olur bir bir yakin olsa kyydmet // Emdénet ref“ ola evvel dsiiméina Sadékat kalmaya ehl-i
gamdna // Beni ddemde az bulina insin Ki ola sihib-vefi vii ebl-i peymin // Ataya anaya
Gkk ola evldd Tiizetmek hakkini bilmeye ehhid // Amel itmege ‘ilm-ile bilenler Riyi-y-ila
kila tdat kilanlar // Melikler zulm ide iklim i¢inde Yikila memleketler bim iginde // Zamdina

fazla kila ebl-i fazls Cihinda cib ide her ehl-i cebli // Asdyil yirine gice erizil Erdzil gorine goze
asdyil // Ayaklar bas ola bagslar ayak hem Yaramaz ola halka yahsi ddem // Erenler az ola cog
ola zenler Tuta yir yiizini ebl-i fitenler // Cihina tola dort 4fit yeksin Kilc kozlug kirgun-ila
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the sixteenth century'® or Seyyid Nimeti (1610-1650)."" They all warned that
consequently mankind is inevitably nearing the end of history.

Messianic and apocalyptic scenarios have a vast literature in the Islamic
world" as it is true for Jewish and Christian communities.” Studies on apoca-
lypticism in Europe began in the field of theology from the nineteenth century
with the writings of Friedrich Liicke in 1832."* Established in Géttingen, the
religions geschichtliche Schule, or the History of Religions School, was founded
on interpreting the emergence and historical development of Christianity in
relation or opposition to other religions, philosophically and rationally, and
this effort naturally included criticism and analysis of the scriptures.” While
applying the hermeneutic principles to the sacred texts, scholars belonging to
this school also touched subjects that had not been studied before in the field
of theology. Eschatology and apocalypticism were among these topics. Until
the 1970s with very few exceptions, the discussions about apocalypticism mo-
nopolized by Géttingen-centered theology have not attracted the attention of
historians. Although he was also a theologian, Klaus Koch’s work Ratlos vor der
Apokalyptik brought criticism on the eschatological studies. Thus theologians

kan // Adim ebline irise miindsib Virile erzeliin-ndsa meritib.” Ibrahim ibn Bali, Hiknet-
name, ed. A. Seylan (Ankara 2010), 12483-12496. https://ekitap.kib.gov.tr/TR-194369/ibrahim-ibn-i-
bali-hikmet-name.html

10 “Alemi dutds sitem zulmeti risen itmege // Gelse adil Mehdi vii Isibni Meryem kiski”: 1.
Giirbiiz Atik, “Osmanli Metinlerinde Mehdi Tasavvurlart’, Tiirk Kiiltiirii ve Hact Bektas
Avrastirma Dergisi, 89 (2019),11-42 at 21

11 “Niizil itmez ise Isé iimidiin kes bu devletten / Cibinda zulm ii dsibui ne haddi var ne payim
// Iriip Hakdan hidiyet ger huriic itmez ise Mebdi / Cikar ehl-i zeminiisi dsumdina ih u ef
gdnd”: Ibid., 21.

12 For an overview of the sources, see D. Cook, Studies in Muslim Apocalyptic (Princeton
2002).

13 On the Judaic and Christian apocalyptic literature, see Zhe Oxford Handbook of Apocalyptic
Literature, ed. John J. Collins (New York 2014). For a detailed review of these sources
including Islamic ones on the subject, see M. Green-Mercado, “Speaking the End Times:
Early Modern Politics and Religion from Iberia to Central Asia’, JESHO, 61 (2018), 1-17.

14 J.J. Collins, The Apocalyptic Imagination: An Introduction to Jewish Apocalyptic Literature
(Michigan 2016 [3rd edition]), 2-3.

15 G. Lidemann and M. Schroder, Die religionsgeschichtliche Schule in Gottingen: eine
Dokumentation (Gé’)ttingen 1987) 13—24.
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mostly focused on apocalyptic debates in the birth stages of Christianity and
Judaism and turned their studies to the ancient Near East to find the origins."¢

In 1968, Paul Alexander, a Byzantine historian, took a very important step
in apocalyptic research and published his article examining the apocalyptic
traditions in Byzantium.His importance comes from the fact that he began to
use apocalypses as historical sources rather than for theological examination by
asserting that, “the historian can learn much from such studies, yet their aut-
hors frequently concern themselves with historical matters only to the extent of
explaining the historical allusions and prophecies ex eventu contained in these
texts.”"” The Pursuit of the Millennium: Revolutionary Millenarians and Mysti-
cal Anarchists of the Middle Ages, published by Norman Cohn in 1957, prior to
Paul Alexander’s article, is also particularly crucial in terms of explaining how
apocalyptical ideas have become the ideology of the oppressed in history. Nor-
man Cohn’s text was seminal, inspiring all later works that examine how messi-
anic ideas led to revolutions or mass popular movements.'®

As for the Ottomanists, the first historian who drew our attention to the
apocalyptic rhetoric of the Ottomansis Barbara Flemming."” After her, Cor-
nell H. Fleisher has investigated the era of Siilleyman the Lawgiver in terms of
messianic beliefs.?” Stéphane Yerasimos, Laban Kaptein, Feridun Emecen and
Kaya $ahin,*" have examined the apocalyptic speculations rumoured by the Ot-

16 Collins, The Apocalyptic Imagination, 1.

17 PJ. Alexander, “Medieval Apocalypses as Historical Sources”, The American Historical
Review, 73 (1968), 997—1018 at 997.

18 J. Collins and J. H. Charlesworth (eds), Mysteries and Revelations: Apocalyptic Studies Since
the Uppsala Colloquinm (Shetheld 1991).

19 B. Flemming, “Sahibkiran und Mahdi: Tirkische Endzeiterwartungen im ersten
Jahrzehnt der Regierung Suleymans’, in G. Kara (ed.), Between the Danube and the
Caucasus (Budapest 1987), 43—62.

20 C. H. Fleischer, “The Lawgiver as Messiah: The Making of the Imperial Image in the Reign
of Suleyman”, in G. Veinstein (ed.), Soliman le Magnifique et son Temps (Paris 1992), 163~
167.

21 B. Lellouch and S. Yerasimos (eds), Les traditions apocalyptiques an tournant de la chute
de Constantinople. Actes de la Table ronde d'Istanbul, 13—14 avril 1996 (Istanbul - Paris
1999); S. Yerasimos, Konstantiniye ve Ayasofya Efsaneleri, trans. S. Tekeli (Istanbul 1993);
K. Sahin, “Constantinople and the End Time: The Ottoman Conquest as a Portent of the
Last Hour”, Journal of Early Modern History, 14 (2010), 317-54; L. Kaptein, Apocalypse and
the Antichrist Dajjal in Islam: Abmed Bijan’s Eschatology Revisited (Asch 2011); F. Emecen,
Fetih ve Kiyamet: 1453 Istanbul'un Fethi ve Kiyamet Senaryolar: (Istanbul 2012). There
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tomans before and after the time of the conquest, seeming to follow the steps
of Suliman Bashaer?” who claims that “major turning points, especially turning
of centuries, and human and natural catastrophes provide fertile grounds for
nourishing old apocalypses which are adjusted to address the new situations,
as well as ‘coining’ new ones, in the sense of acquiring for them a sublime, pro-
phetical level and authority.”*® Thus, Ottoman versions of ‘malabim’, ‘esrat’u -
saat” or the ‘fitan’ literature® which is based on hadiths and even the Quran
itself, began to be studied parallel to these historiographic developments in the
field of eschatological studies.”®

The sources

In this article I will try to catch the idea of Mahdi in the early Ottoman peo-
ple’s mentalities by exploring an anonymous Risile from Siileymaniye Library.
Before going deep into that narrative, it is proper to look at four sources which
had a great impact in the mindset of the Ottomans: namely, Diirr-i mekniin,
Abval-i kyamet, Terciime-yi miftabwl-cifri’l-cami’, and Egratus-saat. There are
extensive and detailed records about the Mahdi in the texts of religious and his-
torical sources, but these four key sources were highly influential for the apoca-
lyptic expectations of people.

are some works on the subject by Turkish theologians, see E. Bag, “Binyilcilik ve Osmanli
Toplumunda Hicri Milenyum Kiyamet Beklentisi ile Ilgili Bazt Veriler”, Dini Arastirma-
lar, 7/ 21 (2004), 163-177.

22 S. Bashaer, “Apocalyptic and Other Materials on Early Muslim-Byzantine Wars: A review
of Arabic sources”, Journal of the Royal Asiatic Society, 1/2 (1991), 173—207.

23 Idem, “Muslim Apocalypses and The Hour: A Case-Study in Traditional Reinterppretation’,
Isyail Oriental Studies, 13 (1993), 75—99 at 98.

24 D. Cook, The Syrian Muslim Apocalyptic Heritage: A Translation of Nu'aym b. Hammad
al-Marwazi’s Book of Tribulations (Edinburgh 2017).

25 For the late contributions on Islamic apocalypticism, sece A. A. Sachedina, Islamic
Messianism: the Idea of Mahds in Twelver Shi‘ism (Albany 1981); S. A. Arjomand, “Islamic
Apocalypticism in the Classical Period”, in B. M. McGinn (ed.), Apocalypticism in Western
History and Culture. Vol. 2 of The Encyclopedia of Apocalypticism (New York 1998), 238—
283; S. Bashir, Messianic Hopes and Mystical Visions (Columbia 2003); M. A. Masad, “The
Medieval Islamic Apocalyptic Tradition: Divination, Prophecy and the End of Time in
the 13th Century Eastern Mediterranean’, unpublished Ph.D. dissertation, Washington
University, 2008; H. Yiicesoy, Messianic Beliefs and Imperial Politics in Medieval Islam. The
Abbasid Caliphate in the Early Ninth Century (Columbia 2009); J.P. Filiu, Apocalypse in
Islam, trans. M. B. DeBevoise (Berkeley 2011).
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1. Diirr-i mekniin,®® a very popular compilation from the fifteenth century
that has been referred to as the first Ottoman encyclopaedia and contains es-
chatological materials in its very end, despite the fact that stories also abound
throughout the cosmography.”” The work’s cosmographic structure not only
illuminates Ottoman conceptions of the #ji7b genre®® inspired by Qazwini,
but also emphasizes its significance in its author’s (the work is traditionally att-
ributed to Ahmed Bican of Gelibolu, but this attribution has been disputed)?
cosmographic world view, which concludes with the Resurrection. Diirr-i mek-
nin consists of eighteenth chapters in parallel to the creation of eighteen thou-
sand universes (o7 sekiz bin alem)®: 1. heavens and wonders in the heavens,
angels, @rs and kiirsz, paradise, ti2ba, moon, sun and the stars; 2. places and their
wonders, hell; 3. the Earth; 4. science of geometry, climates, days and hours; s.
the wonders of mountains; 6. waters, island and seas; 7. cities and climates; 8.
mosques and churches; 9. Prophet Solomon and his throne; 10. Queen of She-
ba, her throne and her meeting with prophet Solomon; 11. predestination of
the lives; 12. the places that were destroyed by the anger of God; 13. Herbs, fruits
and stones; 14. pictures and sculptures and some places with their marvellous
things; 15. the legend of Simurg, the mythical bird; 16. symbols of jafr; 17. es-
ratis-sia; 18. appealing to God and the general moral conditions of the begs

and the people.’!

26 TDVIA, sv. “Ahmed Bican” (A. Celebioglu). Ahmed Bicin, Diirr-i mekniin: (inceleme -
cevriyazs — dizin — tipkibasim), ed. A. Demirtas (Istanbul 2009); L. Kaptein (ed.), Diirr-i
meknun. Kritische Edition mit Kommentar (Asch 2007); Yazicioglu Ahmed Bican, Diirr-i
mekniin, transcription and notes by N. Sakaoglu (Istanbul 1999).

27 Although Envdrzﬂ-}{;zqin and Miinteba contain much more pages on apocalyptic issues,
as Diirr-i mekniin has an independent chapter on jafr, I prefer to use it. Laban Kaptein (in
Apocalypse and the Antichrist, p. xvi) and Sakaoglu (in Diirr-i mekniin, 1-18) describe the
work as a “cosmological encyclopedia”.

28 M. Sariyannis, “Ajﬁjib ve gharé)ib: Ottoman Collections of Mirabilia and Perceptions of
the Supernatural’, Der Islam, 92/2 (2015), 442-467.

29 Grenier claims that the author of the text cannot have been Ahmed Bican. He asserts that
Katib Celebi attributed the work to Ahmed Bican and that this information has remained
unchallenged to the present day: C. Grenier, “Reassessing the Authorship of the Diirr-i
meknin”, ArchOtt, 35 (2018), 193—212. Similar thoughts had already been expressed by
Kaptein (ed.), Diérr-i meknun, 45-47.

30 S. Karakose, “Klasik Edebiyatimizda On Sekiz Bin Alem Mefhumu”, Uluslararas: Tiirkge
Edebiyat Kiiltiir Egitim Dergisi, s/2 (2016), 687-704.

31 A. Demirtag, “Diirr-i mekniin: (inceleme — ¢evriyazi — dizin - tipkibasim)”, unpublished
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According to Kaya Sahin, Yazicioglu Ahmed Bican, the purported author
of the signs of doomsday, experienced moral collapse in the society personally.
Rulers became tyrants, judges took bribes, women wandered the streets and
bazaar markets and the ulama did not speak out against what was happening.**
For him, the Ottoman society in this state carries the characteristics of the um-
mah of the End Times mentioned in the padiths, so Doomsday is near.”* For
Sahin, the conquest of Constantinople was more than a military victory for the
upper echelons of Ottoman religious and political leaders in the fifteenth cen-
tury. Establishing a link between the Doomsday discourses and the conquest of
Istanbul is the legacy of Byzantium to the Ottomans.** In reality, for Christians,
Jews, and Muslims alike, the conquest of Constantinople has been linked to the
approaching End Time/Last Hour. Because in the Jewish tradition, as a condi-
tion of final purification from pre-apocalyptic sins, Constantinople replaced
Babylon and Rome in the series of cursed imperial capitals that must be dest-
royed.*According to Sahin, for contemporary observers the conquest meant a
message about the closeness of the End for Muslims, Christians and Jews alike.

Ph.D. dissertation, Ondokuz Mayis University, 2003, 3—4 from Diirr-i Meknin, SK
Pertevniyal 456: 4b-sa.

32 “Mehdi hazretleri hurucunun ilm-i cifirde Resul hazretleri aldmetlerin dedi amma, evvel bu
balk igre cok tiirlii abvil-i kabayih belire. Mescidler cok amma namaz kilar kisi az ola ve
kilanin dahi namazlarinda hugii olmaya. Zira kisblerinde helal ve havam fark olmaya. Zira
mushaflar miinakkas ve miizebheb ola, amma okuyup amel etmeyeler. Oglanlar emir gibi ola.
Yiiksck cardaklar yapalar. Halk diinyaya haris ola. Ebl-i marifete, ehl-i takvaya ragber olma-
ya. Ragbet ebli diinyaya ola. Avretlerde hayi kalmaya, avret avrete, er ere diise. Yalancs seybler
¢ok ola. Beyler adl siretinde zuliim edeler. Viizera rind ve kalles olalar. Ulema fisk ede. Kadilar
riisvet-hdr olalar. Zina ve livata ve suci igmek agsikére ola. Halkun serlisi iimera ola. Erazil
basa ¢tka, ebl-i marifet ayakda kala. Kabrleri kargir bina ola. Ulema yiiksek haneler yapup
sanki tak-1 kisri veya kayser padisablaridur. Yalan tansklis cok olup suleba suretinde fesadlar
ideler. Avratlar pazarlarda gezeler, kesbler eyleyeler namabrem ile. Ulema mansib korkusun-
dan tinmayalar. Avratlar sigir alays gibi sokaklarda gezeler. Kendilerini ere benzedeler. Yetim
mals yiyeler. Zuafay: esirgemeyeler. Begler ulu isleri alcak kimseye ismarlayalar. Hayinlere
emin diyeler ve erler harir giyeler ve avvatlar hamr igeler. Fakrler matrud ola. Mazlumlar
dinlenmeye. Hitkkdm ficir, iimerd tacir ola. Sofilik tac ile hirkada kala. Ebl-i suk mizanda
hile idiip diirlii ditrlii narblar ile satalar, ckabire tamam, fukaraya eksiik vireler. Beynlerinde
yalan soyleyeler. Tariki’s-salat, mani’iz-zekat olalar. Zinete haris olalar....” Demirtag, “Diirr-i
meknin’, 244 from Diirr-i mekniin, SK Pertevniyal 456: fols 145a—146a.

33 $ahin, “Constantinople and the End Time”, 339—341.

34 Emecen, Fetih ve Kryamet, 40.

35 Yerasimos, Konstantiniye ve Ayasofya Efsaneleri, 196.
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Throughout the history of the Byzantine Empire, apocalypticism was a quite
rich and very prominent cultural practice, and the collapse of the empire was
closely connected with the end of the world. The political, military and econo-
mic problems faced during the last centuries of its history gave apocalypticism
a special importance.®

Thus, Byzantine and Islamic apocalypticism inspired the author of Diirr.
He also relied on books of divination (jafr). He also thought the conquest was
a symbol of the Last Hour (a/-S4z), but he also believed that in the last bat-
tles, Muslims and Ottomans had a major part to play.’” The author mentions
a book on jafr of ‘Ali b. Abi Tilib (d. 40/661)*® in the sixteenth chapter of
Diirr-i mekniin. He states that this book was preserved in Egypt and discusses
its contents. Additionally Abdiirrahmanal-Bistami, a “premier figure of the oc-
cult avant-garde of the fifteenth-century Ottoman lands™ is also described by
the author of Diirr as “the most revered scholar who understands and analyzes
God’s secrets,” with Miffah cited as a source.*® His words on the issue might give
an idea of his style:

Indeed, the countries and cities of Riim and the lands of Crimea [will be ruined] on
account of their tyranny, their oppression, their malice, their evil. The scholars will
perish. The hearts of the exiles will be destroyed. So prepare... There will be battle
and killing and war and punishment. The knowledgeable will flee, the ignorant will
stay put. That date is the year of pleasure and joy and folly and [foolish] plans. Do
not forget, that Sufi who is exalted goes away, that swindler who is abased [stays]....
I was told: soon the ox will bellow, the ass will shirk his work, and the wolf will be
happy, the fox will sing, the rabbit will cry out. Delight will be raised. May the righ-
teous come to righteousness and greet it... If you have understood these symbols,

36 $ahin, “Constantinople and the End Time”, 322.

37 Ibid., 318.

38 According to Shiites the Mahdi inherits a number of books from his predecessor, including
“(i) al-Jamiz (the Comprehensive), (ii) Mushaf Fatima (the Prophetic Scroll of Fatima),
and (iii) a/-Jafr”: Sachedina, Islamic Messianism, 21.

39 Grenier, “Reassessing the Authorship’, 202.

40 “Seyhiisl-mubakkikin el-alimii yeksifii esrarullahi ve ayatibi Seyh Abdurrabman el-Bestimi
kuddise sirrubiil-aziz sahibiil-huruf bazretleri, ol viridat-1 gaybiyyeden bazi hususla an:
kabul eyledi. Hal diliyle tabir eyledi. Bu dudy: Tiirki dille getirip kitabimiza yazdik. Her il-
imden birer semme tatdirdik.”, Ahmet Demirtas , ibid., p. 236 from Diirr-i mekniin, SK
Pertevniyal 456: fol. 139a.
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then keep their secret concealed. Know that at the time of Resurrection the lamp
will be extinguished, the wise men will hide, the boys will grow beards...*!

2. Abval-i kiyamet. There are two different versions of Apval-i kiyamet. The first
one was penned in verse in the thirteenth or fourteenth century, the second one
is a translation from al-Suyuti (d. 1505). The first version was written in Anato-
lian Turkish by Seyyad Hamza or Seyyad Is3, a thirteenth century mystical poet,
and transformed into prose at the end of the sixteenth or the beginning of the
seventeenth centuries, with miniatures added to the copies.”” The fact that there
are different opinions about the text’s author and the time period in which it
was written indicates that there are, in fact, two distinct texts. According to
Tavukgu, Seyyad Isa modified the text of 289 couplets written by Seyyad Ham-
za in terms of vocabulary and added fifty-five couplets to it.** His work details
the wars of the Mahdj, the emergence of the Antichrist, the descent of Jesus via
the White Minaret in the city of Damascus accompanied by two angels and
his fight with Dajjal, the meeting of Jesus with the Ashab al-Kahf, the Gogand
Magog, the emergence of the apocalyptic creature called Dabbat al-Ard as well
as social events. The second Abval-i kiyamet is written by the famous Egyptian
polymath Jalal al-Din al-Suyuti (d. 1505),* and was translated into Turkish in
a very short time possibly by Ibn Kemal or Kemal Pagazade (d. 1534), who held
numerous teaching and administrative positions during his career and wrote
over two hundred books on a variety of subjects, including Arabic grammar,
theology, jurisprudence and poetry.*

41 Grenier, “Reassessing the Authorship’, 202.

42 B. Yaman, “Ahvil-i Kiydmet Yazmalari Resimlerinde Kiyamet Sonrasi Hayat”, Edebiyar
Fakiiltesi Dergisi, 24/2 (2007), 217—234 at 219—-220.

43 O. K. Tavukeu, “Seyydd Hamza'nin Bilinmeyen Bir Siiri Miinasebetiyle”, International
Journal of Central Asian Studies (Prof. Dr. Mustafa Canpolat Armagani), 10/1 (200s), 181-
195; C. Dilgin, “XIIL Yiizyil Metinlerinden Yeni Bir Yapit: Ahval-i KiyAmet’, in Omer Asim
Aksoy Armagani (Ankara 1978), 49-86. M. Akar, “Seyyad Hamza Hakkinda Yeni Bilgiler
I-1T, Marmara Universitesi Fen-Edebiyat Fakiiltesi Tiirkliik Arastirmalars Dergisi, 2 (1987),
1-22.

44 “We are now in the year of Hijri 896. At this time when neither Mahdsi, Jesus, nor the signs
of Doomsday appear, my only wish from Allah is to grant mujaddidship to this poor person
at the beginning of the tenth century” Al-Suyuti, ez-Tzbaddus, p. 227 quoted in R. Aslan,
“Imam Suyuti'ye Muasirlari Tarafindan Yoneltilen Elestiriler”, Islam Diisiincesinde
Elestiri Kiiltiirii ve Tahammiil Ahlaks, 11T (2019), 451-465 at 453.

45 For an overview of his life and works, see £P, s.v. “Kemal Pashazade” (V. L. Ménage); 0.
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In the Islamic world of this period there was a widespread belief that the end
of times was close, based on some narrations attributed to the Prophet Muham-
mad. The basis of this belief is a hadith, saying “the Prophet does not stay in his
grave for a thousand years”. This rumor, the accuracy of which is not confirmed
by reliable sources, meant that Doomsday would come a thousand years after
the death of the Prophet. The work of Jalaleddin al-Suytti and its translation
was penned to meet this need. Al-Suyuti (d. 1505) is an important figure who
discussed apocalyptic issues for the first time in the Islamic world as clearly as
possible. Tired of the endless questions of the people of his time and annoyed
from the expectations that the Doomsday will come in 1000 Hijra, al-Suyut
began his treatise by stating that there is evidence that the life of this ummah
would be more than 1000 years, “the end would not occur until 1450 AH”*
He states that the hadith in question contradicts the other badiths; moreover,
he mentioned that no Doomsday alarms have occurred, and that even if there
was an alarm, according to the padiths there is a certain time period which has
to clapse between each alarm.*”

3. Terciime-yi miftabu’l-cifri’l-caimi

It was written in Arabic by ‘Abd al-Rahman al-Bistami (d. 858/1454), the “oc-
cultist polymath”* and describes the events that will occur in the lead up to the
apocalypse. In Fleischer’s words; “Al-Bistami ultimately combined the works
of apocalyptic prognostication that he either collected, edited, or composed to
form the Miftah al-jafr al-jami', The Key to the Comprehensive Prognostication, a
work that effectively codified all that al-Bistami’s generation did know, and that
several subsequent generations would care to know, of apocalyptic prophecy.”®

Senédeyici, “Kemal Pagazade Tarafindan Terciime Edildigi Diisiiniilen bir Risale: Ah-
val-i Kiyamet”, Tiirkliik Bilim Arastirmalar: Dergisi, 36 (2014), 291-319.

46 C. Fleischer, “A Mediterranean Apocalypse: Prophecies of Empire in the Fifteenth and
Sixteenth Centuries”, JESHO, 61 (2018), 18—90 at 50—31.

47 Senddeyici, “Kemal Pagazade Tarafindan”, 305-319.

48 Fleischer, “A Mediterranean Apocalypse”, 47.

49 Ibid., 44—4s. The most recent publication on al-Bistami is N. Gardiner, “Lettrism and
History in ‘Abd al-Rahman al-Bistami’s Nazm al-sulitk fi musimarat al-mulik’, in L. Saif,
F. Leoni, M. Melvin-Koushki and F. Yahya (eds), Islamicate Occult Sciences in Theory and
Practice (Leiden 2020), 230-266.
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It was translated into Turkish by Serif bin Muhammad bin Burhan with the
name of Zerciime-i Miftah al-cafr al-cami‘>®

Mainly due to the influential personality of al-Bistami or his travels from Bal-
kans to Anatolia and Aleppo to Cairo,” lettrism or the science of letters (ideas
and concepts that assigned divine meaning to the Arabic alphabet letters and
invented techniques of using them as symbols and markers of the divine plans)
thrived in the early Ottoman empire.5* As the lettrist perception of the world
was popularized through the works of al-Bistami and the Corpus Bunianum,>
it had become a very popular method of predicting the future by the early six-
teenth century®* and “the science of letters became an umbrella epistemology
which subsumed all branches of the religious and non-religious sciences.”

The carliest work that we could identify using al-Bistami as a source is the
Risale fi Egriti’s-saa which was written in Iznik by Abdurrahim Karahisari (d.
1483), one of the leading successors of Aksemseddin (d. 1459). It is the only
work written by Karahisari in Arabic and completed in 1458, five years after
the conquest of Istanbul. Karahisarl, who begins his treatise by stating that he
wrote down what he learned from Akgemseddin, states that he made use of his
contemporary al-Bistami’s work named Nazmii’s-sulitk in the introduction of
the text.>

In the Terciime-i Miftah al-cafr al-cami‘manuscript conserved at the Istanbul
University Library (Rare Works Department no. 662 4), besides the ceremonial

50 Tercizme-i Miftab al-cafr al-cami Millet Kiitiiphanesi, Seriyye 1284, 1b.

s1 1. E. Binbas, Intellectual Networks in Timurid Iran: Sharaf al-Din ‘Ali Yazdi and the
Islamicate Republic of Letters (Cambridge 2016), 104.

52 M. Sariyannis, “Knowledge and the Control of Future in Ottoman Thought’, Acab:
Occasional papers on the Ottoman perceptions of the supernatural, 1 (2020), 49-84 at 63; El,
sv. “Al-Bistimi, ‘Abd Al-Rahman” (M. Smith); Encyclopedia Iranica IV, s. “Bestami,
‘abd-Al-Rahman” (H. Algar).

53 A set of works attributed to the Algerian born Cairene Sufi Abi’l-‘Abbas Ahmad b.‘Ali
b.Yasuf al-Buni (d. 1225), a leading authority in magic and the science of letters. For the
connection between al-Bistamiand al- Bani, see J.C. Coulon, “Building al-Bant’s Legend:
The Figure of al-Biini through ‘Abd al-Rahman al-Bistamt's Shams al-afiq’, Journal of Sufi
Studies, 5 (2016), 1-26.

54 Sariyannis, “Knowledge and the Control’, 64.

ss Binbas, Intellectual Networks in Timurid Iran, 163.

56 A. T. Orhan, “Abdurrahim Karahisiri'nin tasavvufi goriisleri ve Miinyeti’'l-Ebrér ve
Gunyetii'l-Ahyar isimli eseri (metin ve inceleme)”, unpublished Ph.D. dissertation,
Marmara University, 2019, 89—90. On Bistami’s work see Gardiner, “Lettrism and History”.
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and war scenes, there are portraits of the sultans, in addition to depictions of
cities with their buildings and walls (Istanbul, Medina-i Rumiye [Jerusalem],
Akka, Damascus, Medina, Sedd-i Alexander, Alexandria and Nile River, Cai-
ro). Natural and geographical landmarks are represented, including obelisks,
dragon heads, a copper horse, the world map with the world’s famous castles,
cities, seas and rivers. In addition, there are portrayals of the appearance and
wars of the Mahdi, the emergence of the Dajjal and the events that he will cause,
the descent of Jesus to the White Minaret in the city of Damascus in the com-
pany of two angels and his destruction of the Antichrist/Dajjal, the meeting of
the Prophet Jesus with the Ashab al-Kahf. Furthermore, Gog and Magog and
the Great Wall of Alexander built to protect against them, the features of the
wall, the emergence of the apocalyptic creature called Dabbat al-Ard, events
and entertainment scenes involving social issues are described.’”

As mentioned above, the main source of al-Bistami is in fact al-Btini.>® Gar-
diner denotes that al-Bistami “reports having read al-Bunt’s al-Lum ‘al-niarani-
yya fi awrad al-rabbaniyya in Cairo in 807/1404-1405 under the supervision
of ‘Izz al-Din Muhammad b. Gami‘a (d. 1416-1417), member of a well-known
dynasty of scholar-Sufis.”’

4. Niyazi Misri, Esrat-i s at

One of the most widely copied works on the signs of Doomsday in the Otto-
man libraries is Esrat-i sa ‘at or Mebdilik Risalesi by the famous seventeenth-cen-
tury mystic and poet Seyh Muhammad Ibn al-Malati al-Misri al-Bursavi, better

57 H. Aksu, “Terciime-i Cifr (Cefr) el- Cimi’ Tasvirleri”, in M. B. Tanman and U. Tiikel
(eds), Yildiz Demirize Armagan (Istanbul 2002), 19-23 at 20.

58 Inaddition to his al-Buni relation, on the other hand Binbas lists the books from which al-
BistamT’s gained the occult knowledge by studying “numerous ancient Greek and medieval
Muslim, Jewish, Coptic, Syriac, and Chaldean authors”: Binbas, Inzellectual Networks in
Timurid Iran , 10s.

59 N.D. Gardiner, “Esotericism in a Manuscript Culture: Ahmad al-Buni and His Readers
Through the Mamliuk Period”, unpublished Ph.D. dissertation, University of Michigan,
2014, 435 quoting al-Bistami, Sanzs al-afiq fi ilm al-hurifwa-l-awfiq, MS Dublin, Chester
Beatty Library, 5076, f. 16b.
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known as Niyazi-i Miusti (1618-1694).° A well-known figure who voiced his
opinion in the public discourse of the time, Niyazi-i Misti was born in Malatya.
He was educated in various madrasas and developed his knowledge of Sufism in
different places such as Diyarbakir, Cairo and Baghdad. After returning to Ana-
tolia, he came under the influence of Halvati sheikh Sinin-1 Ummi in Elmals,
whom he followed until his death. He then sought to provide spiritual guid-
ance to the public by giving sermons across the country. In Bursa, where he had
many followers, he was recognized as a kutb (pole) which refers to the greatest
wali (friend of God) who is the real secret sovereign of the cosmos.*" He even
gave a sermon at Hagia Sophia, with the Sultan among the congregants. After
his criticism against Vani Mehmed Efendi (d. 1685),* he was exiled first to the
island of Rhodes and then to Limnos, where he lived alife of suffering for more
than fifteen years. He was pardoned a year before his death and returned to
Bursa. However, after the complaint of the local judge, he was once again sent
to Limnos where he died. He produced more than ten volumes of Turkish and
Arabic verse and prose.

In Egrat-i sa‘at, Niyazi Misri handled these portents that we just mentioned
with a different point of view. He sought to examine the aspects of the Dooms-
day signs by focusing on human beings, rather than on the universe. According
to him, everything in the macrocosm also exists in man, who is the small uni-

60 D. Terzioglu, “Man in the Image of God in the Image of the Times: Sufi Self-Narratives and
the Diary of Niyazi-i Misti (1618-94), SI, 94 (2002), 139-165.

61 It was Ibn Arabi who systematized the term and provided detailed and comprehensive
information on it. See A. Atly, “Tasavvufta Ricilu'l-Gayb”, unpublished Ph.D. dissertation,
Ankara University, 2011.

62 Because of its ideological and social aspects, the Kadizadeli movement has been the topic
of numerous studies: M. Zilfi, “The Kadizadelis: Discordant Revivalism in Seventeenth-
Century Istanbul’, Journal of Near Eastern Studies, 45/4 (1986), 251-269; S. Cavugog-
lu, “The Kadizadeli Movement: An Attempt of Seri‘at-Minded Reform in the Ottoman
Empire”, unpublished Ph.D. dissertation, Princeton University, 1990; M. Agkar, “Tari-
kat — Devlet Iligkisi, Kadizadeli ve Megayth Tartigmalari Agisindan Niyazi-i Misri ve
Déneme Etkileri”, Tasavouf: llmi ve Akademik Arastirma Dergisi, 1/1 (1999), 49—80; M.
Sariyannis, “The Kadizadeli Movement as a Social and Political Phenomenon: The Rise of
a ‘Mercantile Ethic’?”, in A. Anastasopoulos, Political Initiatives “From the Bottom Up” in
the Ottoman Empire (Rhetymmo 2012), 263—291; 1. Kutluay, “Osmanli Déneminde XVI
ve XVII. Yiizyillarda Kurulan Dariilhadislerin Miifredati, Ilmi Seviyeleri ve Kadizadeliler
Hareketinin Dariilhadislerin Cogalmasindaki Rolii”, Miziniil-Hak: Islami Ilimler Dergisi
= Journal of Islamic Studies, 9 (2019), 13-49.
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verse or microcosm. This idea is not unique to Niyazi Misri. Indeed, in many
alchemical and astrological works, the microcosm-macrocosm analogy was a
crucial feature and it was part of numerous Sufi writers’ views of the world.®®
According to ‘Aziz al-Din al-Nasafi (d.1282?), “man (dervish) is a small world
(microcosm), while the Universe is the great world (macrocosm), and thus ...
the Lord created the Universe as a sign of His Being in the form of a book and
subsequently said that anyone who read this book would know Him.”** There-
fore, whatever event exists in the macrocosm reflects itself in the microcosm.%
According to Niyazi Misti, the greater sings are the emergence of the sons
of Asfar,% the appearance of Gog and Magog, Dajjal, the descent of Christ, the
appearance of the Mahdi, Dabbat al-Ard, the sun rising in the west, the closing
door of repentance. The emergence of the Sons of Asfar consists of the emer-
gence of animal character, because these are the bandits that blocked the path
of the salik (“the seeker”) for the first time in the human world. The emergence
of Gog and Magog is a sign of the emergence of the condemned character in a
man completely. The emergence of the Dajjal consists of the emergence of the
attributes of the devil, which are domination, deception and trick. These come
from the love of the world. Therefore, the right eye of a person becomes blind
and he does not see the Hereafter. The emergence of Dabbat al-Ard consists of
the appearance of nafs-i lavvamah, accusatory self in the heart. In other words,
a window to the heavens opens in the heart of the follower of sufism and a
tendency towards Allah appears in him. The descent of Jesus, his coming to life
with his light, is a sign of man’s turning to the Hereafter by giving up his tenden-

63 L. Nokso-Koivisto, “Microcosm-macrocosm analogy in Rasi’il Ikhwan as-Safi and
Certain Related Texts”, unpublished Ph.D. dissertation, University of Helsinki, 2014,
13. Nokso-Koivisto divides sources of macro-microcosm analogy in Islamic tradition into
major three groups: “mythological; philosophical, referring to the Greek tradition; and
Judeo-Christian thought.” Ibid., 1s.

64 V. Braginsky, “Universe — Man — Text; The Sufi concept of literature (with special reference
to Malay Sufism)’, Bijdragen tot de Taal-, Land- en Volkenkunde, 149/2 (1993), 201225 at
204.

65 H. 1 Simgek, “KiyAmet ve Alimetlerinin Tasavvufi Tecriibe Agisindan Yorum-
lanist”, Tasavouf: IImi ve Akademik Arastirma Dergisi, 19 (2007), 123-142; M. Sasa, “Ni-
yazi Mistinin Perspektifinden Kiyamet Alametleri’, in N. Akpolat, F. Karaman and M.
Arslan, Uluslararast Gegmisten Giindimiize Malatyaly Ilim ve Fikir Insanlart Sempozyumu.
17-19 Kasim 2017 Malatya (Ankara 2018), I: s81-597.

66 For an evaluation of the term “sons of Asfar”, see N. M. El Cheikh, Byzantium Viewed by
The Arabs (Cambridge 2004), 192.
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cy to the world. When he emerges, the Dajjal is slain. For the darkness of Hell
dissipates with the appearance of the heavenly light.

The Mahdi will understand the purpose of his creation and act accordingly
upon his emergence. “The sun rises from the west” is the rising of the sun of
truth. According to another view, the rising of the sun from the place where it
sets signifies the separation of the soul from the body. This is because the ani-
mal spirit within man is in the state of the sun in the world. When it enters the
body, it sinks there. When it leaves the body, it is born from the place where it
sank. “Closing the door of repentance” is a sign that a person has reached the
end of his life. As for the width of this door for seventy years; this door does
not close until the sun rises from the place where it sets. This door is therefore
expansive, as wide as human life itself. When life ends and the sun rises from the
place where it sets (that is, when the soul leaves the body), this door is closed.”

The Mahdi

The focal point of immediate expectation is the arrival of the redeeming
Mahdi, who combines the secret of divine wisdom with the sword of divine
order. He is the Alexandrine World Conqueror (Dhbi’l-qarnayn), the microcosm
and the macrocosm (al-insan al-saghir wa'l-insin al-kabir), the neo-Platonic
emanation corresponding to the sub-lunar world (s@rar al-%lam al-dunyawi),
the Pole of Poles (Qutb al-aqtib; the qutb is the center or apex of the hidden
saintly hierarchy in each age), and God’s vicar in heaven and on carth (khalifar
Allah fi-I-ard wa-l-sama’) who joins sanctity and divine mandate with earthly pow-
er.

His first enemies will be the clergy par excellence, the jurists, who will refuse
to believe in him and order his death. He will defeat his enemies, annihilate
all sectarian belief; institute the primal pure religion (al-din al-khailis) after the
abrogation of the established religious laws (raf* al-shara’i wa-l-adyin), and
conquer the world from China to Constantinople, completing his eschatologi-
cal function by following his capture of the second Rome with that of the first,
where a king rules (i.e., the Pope) whose status among Christians is like that of
the caliph among Muslims. As the ruler (kbalifa) of the last age, Muhammad

67 Sasa, “Niyazi Misti'nin Perspektifinden”, s93.
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son of ‘Abdullah, of the line of the Prophet, he will fill the world with justice as
it has been filled with injustice.®®

The belief in the Mahdi in Sunnite Sufi and especially Imami Shi'ites circles has
been widespread throughout the ages.® Following the beginning of Major Oc-
cultation (329/941 to the present), Shi‘ites gathered the doctrines of the Imams
into manuals that soon began to spread relatively openly,” and the belief in the
Hidden Imam circulated via both oral and written tools.” People referred to
as nakibs were the assistants of the Mahdi.”” It is not unusual for Sufi authors
to believe that the members of Ahl al-bayt were the inheritors and transmit-
ters of a secret and strong body of wisdom passed on to the prophets but left
behind the general mass of the Muslims.” Ibn Turka in the fifteenth century
also had the same thought. He noted that “indeed, the family of the Prophet,
who are his glorious descendants, were entrusted with jafr, which included the
totality of meanings.””* Thus, as there is a deep historical relationship and ex-
change of ideas between Shi‘ism and Sufism, the notion of the Hidden Imam
was transferred onto the mindset of Sunni Sufis as esoteric knowledge.”> At

68 Fleischer, “A Mediterranean Apocalypse”, 46.

69 It is important to bear in mind that Imami Shi‘ites and Quzilbash Alevis have the same
Mahdi doctrine.

70 Gardiner, “Esotericism in a Manuscript Culture’, 61.

71 M. A. Amir-Moezzi, The Divine Guide in Early Shi ‘ism: The Sources of Esotericism in Islam,
trans. D. Streight (Albany 1994), 115-124.

72 Nuri ibrahim, Fetib-nime-i Bagdid-1 Bihist-4bad, Osterreichische Nationalbibliothek, nr.
1054, 53a: “Bu tarafda gelen nakibler dahi mabkeme oniine geldiler. Sehir halk: bir tarafda
durup nak[ibin biri ilerii geldi; ‘ey kavm-i sebr, bilin ve 4gih olun, Mebhdi-i 4hir-zamdin
buriic eyledi. Biz anun tarafindan risilete geldik. Mebhdiyyiiz-zamén hazretlerine biat idiip
fermén-ber olun. Bu giin hutabi-y: sehr hutbeyi Mehdi nam-1 serifine okusun. Eger indd
iderseniiz ma-beynimizi kilie aralar, siz biliirsiiz. Al-i Osméan devri gitdi, simdi devr-i Me-
hdidir didi”: M. F. Gokgek, “IV. Murad’in Bagdad’i fethine dair iki eser: Nari Ibrahim,
Fetihnime-i Bagdid-Kadi-zide Ahmed Celebi, Fetihnime-i Bagdad (transkripsiy-
on-degerlendirme)”, unpublished Ph.D. dissertation, Marmara University Institute of
Turkic Studies, 2013, 90.

73 For several examples see H. Algar, “Imam Musa al-Kazim and Suafi Tradition”, Islamic
Culture, 64/1 (1990), 1-14; S. H. Nasr, “Shi‘ism and Sufism: Their relationship in essence
and in history”, Religious studies, 6 (1970), 229-242.

74 Binbas, Intellectual Networks in Timurid Iran, 162 quoting Turka, Risala-yi shaqq-i gamar
va sa at, pp. 111-12.

75 P.Lory, “Soufisme et sciences occultes”, in A.Popovic and G.Veinstein (eds), Lesvoies dAllah:
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the core of this tradition was the common trust in the heritage of Ahl al-Bayt
of the Prophet himself. It was believed that this knowledge allowed them to
foretell the future and reveal the secrets of things that would come to the final
days of history.”® Masad gives the example of Ibn ‘Aqab, a medieval malapim
expert’”’, who has a legendary tale on how he got the knowledge that made him
amalabim author. In the narrative, he is identified as 724 allam al-Sibtayn, that
is, tutor of the twin grandsons, i.e. Ali’s two sons and the Prophet’s grandsons
al-Hasan and al-Husayn.

And as for the tutor of the two grandsons, he was Ibn ‘Aqab; and he is buried
inCairo, and his tomb is visited [as a shrine]. And it was said that Gabriel...had
brought the Prophet[...], as he sat in the mosque, two apples from Paradise.Then
[his grandsons] al-Hasan and al-Husayn came in and he gave one to al-Hasan and
the other one to al-Husayn. Then they brought the two apples to their tutor and he
ate them and God granted him the knowledge of the unknowns. Andthe Prophet
said to him, “O Ibn ‘Aqab, make [dates] earlier and later [i.c., don’t give the exact
dates of future happenings]”.”®

The same is true for the Ottomans. As Vefa Erginbag has clearly demonstrated,
in Lami‘T Celebi’s (1472~1532) Sevahidii’n Niibiivve (“Witnesses of Prophecy”):

the outstanding reverence for ‘Ali in this work is unmistakable: he is depicted as
the head of the ‘arifin, those who have attained spiritual knowledge of God. He is
said to have received nine-tenths of all knowledge and even to have a share in the
remaining tenth.”

76
77

78

79

les ordres mystiques dans Uislam des origines 4 aujourd hui (Paris 1996), 186-89.

Masad, “The Medieval Islamic Apocalyptic Tradition”, 97.

Malahim represents a specific type of hadith narrations about apocalyptic conflicts and
battles.

The story is told by al-Bistami in Miftah al-jafr, Istanbul MS, Hafid Efendi 204, 26a (cf.
Masad, “The Medieval Islamic Apocalyptic Tradition”, 104); it is also mentioned in Diirr-i
mekniin, SK Pertevniyal 456: fols 138a—138b: Demirtag, “Diirr-i meknan’, 236.

V. Erginbas, “Problematizing Ottoman Sunnism: Appropriation of Islamic History and Ahl
al-Baytism in Ottoman Literary and Historical Writing in theSixteenth Century’, JESHO,
60 (2017), 614—646 at 623. On the Sunni tariga connection via mystical genealogies to ‘Ali
b. Abi Talib see R. S. Kazemi, Justice and Remembrance: Introducing the Spirituality of
Imam Ali (London 2006), 134.
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This example is striking because the same person, Lami‘T Celebi, mentions that
the Mahdi would be a descendant of Hasan b.‘Ali b. Abi Talib, not the twelfth
Shi‘i Imam, just as in the treatise we will examine below. And the twelfth Imam
has not been obscured, but has just passed away.** Erginbas also gives the ex-
ample of Mustafa Cenabi, an influential sixteenth century historian; although
Cenabi shows the pro-Alid approach and comments in his universal history
book, Cenabi Taribi or Aylam al-zahir, “he concludes that the twelfth Shi‘i
Imam is not the eschatological Mahdi®' Thus, in Riza Yildirim’s words, “there
was no conscious alienation between Sunni and Shi’ite creeds, but rather clus-
ters of faiths in which Sunni and Shi’ite elements intermingled”.**

The name Mahdi derives from the verbal root h-d-y and while the passive
participle (Mahdi: “rightly guided”) does not appear in the Quran, words de-
rived from this root, which means ‘right guidance are prevalent® with conno-
tations of delivering peace, equality, and eliminating injustice. His arrival was
clearly predicted by many hadiths, both Sunni and Shi‘ite, and Mahdi is an in-
separable part of Muslim belief both yesterday and today. While predicted with
minor differences, various communities of interpretations within Islam all ac-
cepted that this eschatological figure would be a man of the Muhammadan line.

Many medieval texts, for example, include long and incoherent lists of lo-
cations from which Mahdi and his followers would emerge.** Many of the
most prominent Islamic scholars have commented in detail on the physical
appearance of the Mahdi.* As the well-known and well-authenticated hadith
declared: “Allah will bring out from concealment al-Mahdi from my family and
just before the day of Judgment; even if only one day were to remain in the
life of the world, and he will spread on this earth justice and equity and will
eradicate tyranny and oppression.”® The reign of Mahdi will also offer welfare

80 Erginbag, “Problematizing Ottoman Sunnism’, 624.

81 Ibid., 634.

82 R. Yildirim, “Sunni Orthodox vs. Shiite Heterodox?: A Reappraisal of Islamic Piety in
Medieval Anatolia’, in A.C.S. Peacock et. al (eds), Islam and Christianity in Mediacval
Anatolia (London 2015), 277-307 at 306.

83 https://corpus.quran.com/qurandictionary.jsp?q=hdy

84 Ostransky, “The Lesser Signs of the Hour”, 278—280.

85 EI sv. “al-Mahdi” (W. Madelung).

86 Ahmad Ibn Hanbal, Musnad, 1:.99. http://www.irshad.org/islam/prophecy/mahdi.htm. “The Mah-
di/Q@’im will rise at the End of Time and will fill the earth with justice just as before it
overflowed with oppression and injustice (or “darkness”) (sa-yaqimu'l-Mahdi/al-qi’imfi

- 124 -


https://corpus.quran.com/qurandictionary.jsp?q=hdy
http://www.irshad.org/islam/prophecy/mahdi.htm

TUNALI: “VE MEHDI’YE FAKIHLER DUSMAN OLALAR’

for all facets of life. The archetypal battle between good and evil in almost ev-
ery society or belief system, present and past, is represented with Mahdi and
Dajjal in Islamic literature. Moezzi states that after Mahdi, “the ‘Enemies’ and
their supporters will finally be annihilated; justice will be restored in the world,
and humanity will be revived by the light of knowledge.”” In this sense, the
eschatological battle of the Mahdi is the culmination of an ‘endless cosmic war’
that will mark the definitive triumph of Intelligence over Ignorance.* This di-
chotomy between knowledge (the Mahdi) and ignorance (Dajjal) also appears
in the Divan of a nineteenth century sheikh of the Sa(diyya Tariqa, Seyh Hact
Mehmed Vehbi (d. 1885) as follows, “Cehilet mahv olur irfin tanilur / Alemde
hakikat ilmi okunur”®

Muslims commonly believe that the Mahdi will, along with Jesus, confront
the apocalyptic waves of Gog and Magog, allowing for the Rules of Justice, in
accordance with the prophesied conversion of the Christians into Islam, to be
founded for a short time. According to most commentators, the Mahdi will ap-
pear prior to the second coming of Jesus, but after the very end of a great battle
with the Antichrist, which will result in the Muslim conquest of Constantino-
ple. The Mahdi is the same figure as the hidden Imam of the Shi‘ite tradition,
being the Lord of Time (sahib ez-zamain). Lastly, the world must be conquered
and therefore reunited under the rule of Islam. What is most noteworthy is the
contrast between the empirical wording devoted to the majority of signs lead-
ing up to this great end, and the Mahdr’s law of goodness and justice.

Though no specific time was ever set for his advent, it was generally believed
that his revolt (burij and zubir) would occur at the turn of a millennium after
his Occultation. The terms burij and zubir were often used in Islamic apoca-
lyptic narratives to characterize the arrival of Mahdi. As the Lord of Time (s2hib
ez-zamdn) and the Riser (Qa’im) of the House of the Prophet, he will restore
justice and equity to the world when it is filled with evil and oppression.”® The
term Qa’im appears only three times in the Quran (3:39; 11:100; 13:33). There-

akhir al-zaman fa-yamla’w'l-ard adlan kama mali‘at jawranwa zulman/zuluman). M. A.
Amir-Moezzi, The Spirituality of Shi'i Islam: Beliefs and Practices (London 2011), 40s.

87 Ibid., 411

88 Ibid., 415s.

89 'This verse is from Vehbi Baba’s long poem on Mahdi with the chorus of “Mubammad
Alinin oglu geliyor”: Selim Aga Ktp., Hagim Pasa 76: 29b—30b.

90 A. Amanat, Apocalyptic Islam and Iranian Shiism (London 2009), 49.
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fore, the badith literature provides a great deal of knowledge for the Islamic
Qd’im definition that Muslim commentators over the ages have interpreted in a
number of ways, depending on their theological or theological opinions.”

According to the Sunni tradition, the title of Mahdi—unlike the “expected
imam” understanding in Shi‘ite doctrine—?? is not attributed to a specific per-
son. There is no concrete information regarding who the Mahdi will be, when
and where it will appear in the sources. However, over time, the concept of the
Mahdi ceased to focus in a single person, but instead turned into a mujaddid
(renewer of religion) idea:“God would ensure the good practice and vitality of
Islam through a renewer, whom he would send at the beginning of every cen-
tury’,”® an idea based on a tradition from the Kitab al-Malibim of Sijistani. In
fact, when Islamic historical sources are examined, it will be noticed that from
the beginning, in Muslim societies, the expected arrival of the Mahdi is not
envisaged in the distant future, but as an event that will take place in the near
future or even during the present.’*

There is an especially strong upsurge in this belief at the beginning of each Is-
lamic century. During almost every period, we come across people in our sourc-
es who interpret the beginning of the century as the time for the emergence of

91 M. A. Amir-Moezzi, “Only the Man of God is Human: Theology and Mystical
Anthropology According to Early Imami Exegesis”, in E. Kohlberg (ed.), The Formation of
the Classical World: Shiism (Wiltshire 2003) 22.

92 For a study analysing Mahdism in Ismaili tradition see F. Daftary, “Hidden Imams and
Mahdis in Ismaili Hiscory”, in B. D. Craig (ed.), Ismaili and Fatimid Studies in Honour of
Paul E.Walker (Chicago 2010), 1-23.

93 Binbas, Intellectual Networks in Timurid Iran, 262.

94 'The following nefes of Pir Ali (16th century) is an example:

Osménlu yanina kalir mi sandin//Nice intikdmlar alinsa gerek
Mehdi ¢ikar ise nicolur hilin//Heybetli kiisleri calinsa gerck
Gazi Mehds bir giin Uruma gikar//Yezid kalesini bem burcun ytkar
On iki imdmn sancagin ceker//Kirmizi tdc ile salinsa gerek
Sanma ki Osménlu yanina kalir//Tanrinin arslans Sab oglu gelir
Darb ile elinden tahtini alir//Haridbende erkin siiriilse gerek
Yezid gize almas ol giizel Sahi//Mubammed Alidir anin yardag:
Alim diinyéya gelirse bir dahi//Isiden Yezidler yerinse gerck
Bir giin bu diinydnin sihibi geliv//On iki imdmin bakkins alir
Yezidler aradan hep telef olur//Miiminlerin bili sorulsa gerek
Pir Al der Mehdi ciger yanig//Kirmizidsr donu yesil sancag
Diizelim kosalim bahgeyi bagi//Yezidler avadan siiriilse gerek.

A. Gélpinarli and P. N. Boratav, Pir Sultan Abdal (Istanbul 2010), 8.
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Mahdi. The 100* year of Hijra was first envisaged as the date for the impending
appearance of Mahdi; when a Mahdi did not appear, the 200 Hijri year was
then written about as anticipated the date when Mahdi would emerge stronger;
this pattern was repeated throughout the centuries.”

Mahdi in the Ottoman Narratives

The interest in the occult and the apocalyptic was popular and intense enough spill
over from the standard collections of hadith and specialized occult and eschatolog-
ical compilations into other kinds of Islamic writings. Full chapters or fragments
of anecdotes on apocalypticism and related issues found their way into historical
chronicles, literary treatises, polemical works, poetry collections, medicine books,
war manuals, and other popular medieval genres such as fada’il al-buldan, travel-

ogues, hagiographical works, and biographical dictionaries.”®

The same is true for the Ottoman sources. For example, the letters of Bali of
Sofya (d. 1553), one of the most famous Halveti sheikhs of the Balkans, contain
the traces of Mahdi faith of the Ottoman literati. What makes him important is
his close relations with the Ottoman bureaucrats as well as his exegesis on Frsizs
al-Hikam of Ibn ‘Arabi (d. 1240). In his letters Bali Efendi attempts to separate
the true Sufis from the imitators, those who are loyal to the Sultan and the false
Mahdi who is prone to revolt.”” In this context, the letters Bali Efendi wrote

to Riistem Pasha to evaluate various Sufis are remarkable. The letter contains

various claims regarding Ibrahim-i Giilgeni, Sheikh Bedreddin, Sheikh Uveys

95 E. Oztiirk, “Ahir Zaman Beklentilerinin Mezhebi Aidiyetlere Yansimast: Ali el-Kari
el-Herevi'nin “el-Mesrabu’l-Verdi fi Mezhebi’l-Mehdi” Isimli Risalesi Isiginda Meh-
di’nin ve Hz. Isa’nin Hanefilikle Tliskisine Dair Iddialar”, in C. Cuhadar, M. Aykag and Y.
Kogak, Uluslararas: Seyh Sa’bén-1 Veli Sempozyumu -Hanefilik-Maturidilik-. 05-07 May:s
2017 (Kastamonu 2017), 2: 538—547 at 540.

96 Masad, “The Medieval Islamic Apocalyptic Tradition”, 168.

97 'This kind of messianic movements, which Ahmet Yagar Ocak calls mystical Mahdism
movements and where there is a Qll;tb with a charismatic personality in the center, turn
into arrogance and pose great dangers for the Sultan, the source of political power. A. Y.
Ocak, “Kutb ve isyan: Osmanli mehdici hareketlerinin ideolojik arka plan: tizerine ba-
udiisiinceler” Toplum ve Bilim, 83 (1999/2000), 48—s7; idem, “Tiirkiye Tarihinde Me-
hdici Hareketlerin Toplu Tarihine Dogru [Metodolojik Bir Yaklagim]”, in E. Akpinar,
Uluslararas: Birkliice Mustafa Sempozyumu. 2-S Haziran 2016 (Izmir 2016), 48-59.
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and $eyh Kara Davud.”® Bali Efendi, who was in the service of his sheikh Kasim
Celebi (d. 924/1518) in Istanbul at the time of the incident of Sheikh Uveys,
conveys the reactions of the sheikhs with a sharp and constant language.”® It is
possible to ascertain the statements of the person who declared that he was the
Mahdi from the details provided by Bali of Sofia in this letter. According to
this, the most important doctrine regarding the Mahdi is based on the badith
stating that: “one who dies without knowing the imam of his time, dies upon
the death of ignorance” The person declaring their status as the Mahdi there-
fore harnesses this well-known hadith to provide their claim with spiritual vali-
dation. This is because, according to this view, the imam of the time is himself
the Mahdi.!%

Apart from these, chronicles provide a great deal of information on the
Mahdi beliefs among the common Ottoman people. As an example, let us see
only the case of Sheikh Isa from the chronicle of Niiri Ibrahim from sevente-
enth century. The main indicator of the Mahdi is his revolt against the oppres-

98 O. Sahin, “Sofyali Bil'nin dort seyhe dair istihbari mektubu’, Hikmet — Akademitk Edebi-
yat Dergisi, 8 (2018),37—64 at 47.

99 “Bilmis olasiz bana kegfiimde Peygamber Hazretleri gorindi. Haber virdi. Celebi Halife kuth-
dur. Oldi. Yine yirine Seyh Uveys kutb oldr. Ol ldiikden sonra ben kutb olurum. Benden
sonra beniim miirebbileriimden Himid-i Hindi ndm kimesne kutb olur. Ol kimesne Mehdiyi
terbiyet ider. Anun zamininda Mebdi huric eyler. Ol kimesne Mebdiye vezir olur. Biziim
miiridleriimiiz Mebdiye ‘asker olurlar. Imdi elbetteciimleniiz gelesiz Seyh Uveysden tevbe
vii telkin alasiz iczet alasiz ve il irsadunuz sahib degiildiir fisiddiir. Oliimiiniiz meyyit-i
ciahiliyye 6liimi olur séyle bilesiz. Bu hadisede fakir Istanbulda seyh hidmetinde oluridum.
Istanbul seyblar: ciimlesi gazaba geldiler. Hasa ki peygamber sallallihu te'dli ‘aleyhi ve sellem
bunun gibi kelimat itmez. Seniin gibi cihile gorinmesz. Seniin gibi ve Uveys gibi bitil [u] cibil
kuth olmaz ve kutbs Allihdan gayr: kimse bilmez ve kutb olan ben kutbamdimez. Ve siziin
gibi banl td’ife Mebdiyi terbiyet eylemez ve siziin gibi seytani td’ife Mebdiye ‘asker olmaz. Me-
bdi bu yakinda buriic eylemez ve Mebdiniin huriicina dortyiz ya bes yiiz yil olmak gerekdiir
didiler. Ol seniin gordiigiin sencileyin bir seytindur didiler. Bu i‘tikdddan riicis eylen [114b]
yohsa diniiniiz imdnunuz gitdi kifir oldunuz soyle bilesiz didiler. Mektiblarin pare pare eyle-
diler. Gelen ti’ifeyi kovdilar. Seyh Uveyse idem gonderdiler. Nasibatlar eylediler. Seri‘ats terk
eylediinbinil yola gitdiin ol Semsiiddin-i batilun kesfine wydun. Diniin imanun hardb eyledsin.
Daill ii mudill oldun. Semsiiddin[i] reddeyle. Sozine uyma. Yohsa diinyida ve ihiretde yiiziin
kara olur soyle bilesiz didiler. Mityesser olmads. Nasihat kir eylemeds. Nasihat eyleyen sifileri
itdle-yi lisdn ile teshir eylediler. Istanbulda olan mesdyth ciimlesi muztarib oldilar”: Sahin,
“Sofyal1 Bal{”, so.

100 For the evaluation of the hadith, see Abdulmajid Zehadet, “E‘tebar-e hadis ‘man mata wa
lam ya‘ref imam zamanihi’ az didgah-e fariqin”, 7u/u 34 (1389), 119-13 4.
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sion. Throughout the ages, this belief remains. For example, after the Kalender
Celebi incident in 1527, the most important Mahdist rebellion in Anatolia oc-
curred during the reign of Murad IV: Sheikh Isi (Ahmed) rebelled in Sakarya
against the Ottoman administration in 1638, claiming to be the Mahdi. His fol-
lowers urged him to prove his identity, since he was identifying himself with the
Mahdi: “Imam Muhammad Mehdi benim dersin, nigiin isbat-1 viiciid itmekde
tekastil idersin?” After these types of critiques, Seyh Isa went to the cave where
he always retreated to rest. While he was in a dream, he was given the good
news that he was the Mahdi and that all people would come under his com-
mand, that he would eliminate the oppressors who reign in the world, and that
the time of revolt has come.!"!

The phenomenon of the Mahdr’s arrival is also dealt with extensively in
Kiinhii'l-abbar, the classic history-cum-cosmography of the famous Ottoman
scholar Mustafi ‘Ali (1541-1600). Mustafa ‘Ali asserts that all reliable padith
compilers announce the coming of the Mahdi. He recounts the qualities of
Mahdi and the circumstances of his reappearance, based on these sources. By
this, Mustafa ‘Ali differs from the Ottoman historians who, however, deny the
eschatological implications of the Twelfth Imam. He takes eschatological ar-
guments for the Twelfth Imam as opposed to mainstream Sunni doctrine. He
maintains that al-Mahdj, the Twelfth Imam, is indeed “the Sahibul-zaman; ga-
libw’l-Burhan (the definitive evidence) and the proof of religion, huccetu’l-din
(the true Mahdi, the subject of the proof).”*** As Erginbas further notes, Kiin-
hiy'l-abbar contains a lengthy account of al-Mahdr’s mother, Malika, a Byzan-
tine convert to Islam who was said to be a descendant of both the Sasanian
emperor and Sham‘iin, also known as Simon Peter, Jesus’ apostle."”® Malika

101 See Nuri Ibrahim, Fetih-nime-i Bagdid-1 Bibist-abid, 78-81; Mehmet Fatih Gokeek,
“XVIL Yiizyilin Ik Yarisinda Anadoluda Sahte Bir Mehdi: Sakarya Seyhi Isa (Ahmed)”,
Tiirk Diinyas: Arastirmalars, 115/227 (2017), 183-196 at 191. Idris Bidlist calls the revolt of
Sahkulu as “This Shiite mob did bad deeds with kburic claim”: Idris-i Bidlisi, Hest Bihist,
quoted in V. Geng, “Acem’den Rum’a: Idris-i Bidlisi'nin hayati, tarihgiligi ve Hest Be-
higt’in II. Bayezid kismi (1481-1512)", unpublished Ph.D. dissertation, Istanbul University,
2017, 917.

102 Erginbasg, “Problematizing Ottoman Sunnism”, 638.

103 It seems that Erginbas or Mustafa ‘Ali—it is not clear in the article—confuses Shahr Bana
with Narjis Khatan (Malika). Shahr Bana was narrated as the daughter of Yazdegerd III of
Persia, from Sasanid lineage and the mother of Imam Zayn al-‘Abidin, the Fourth Imam
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converted to Islam after having a series of visions involving Jesus, Mary, the
prophet Muhammad, and his daughter Fatima.'**

Apart from this type of texts, signs of Doomsday and the expectation of
the Mahdi might be detected in zafsir literature of the Ottomans."”Although
usually neglected by Ottomanists, the zafsir genre reflects the horizons of the
Islamic society and its history much more than many literary genres.* In the
words of Mustafa Oztiirk, the tafsir corpus contains “...much more than zafsirs
themselves, history of culture and science...”""” As the audience changes, the in-
terpretation also changes both in terms of method and subject. Therefore, com-
mentaries are not independent of the value judgments and ways of thinking of
the age they belong; the Quran has been understood within the framework
of every respective Zeitgeist throughout the ages. Thus, detecting the changing
perspectives on the Doomsday signs by the means of zafsir corpus of the Otto-
mans would be the subject of another project.

not the Twelfth Imam, Mahdi. In fact, there is no narration or information on the link
between Sasanids and Narjis.

104 Ibid., 639.

105 On the first hand sources concerning Ottoman #afsir literature, sce M. Abay, “Osmanli
Doéneminde Yazilan Tefsir ile ilgili Eserler Bibliyografyasi: Tefsirler, Hasiyeler, Sure
Tefsirleri, Terciimeler”, Divin: [lmi Arastirmalar, IV: 6/1 (1999), 249—303; A. Birisik and
R. Arpa, “Osmanli Dénemi Tefsir Cevirileri’, Tiirkiye Arastrrmalars Literatiir Dergisi, 1X/
18 (2011), 191-232.

106 N. Yavari, “Tafsir and the Mythology of Islamic Fundamentalism”, in A. Gérke and J. Pink
(eds), Tafsir and Islamic intellectual history: exploring the boundaries of a Genre (London
2014), 289—321 at 313. There are some articles by the theologians who mention the socio-
political or cultural atmosphere of the era while studying on Ottoman zafsir narratives, see
L. Caligkan, “Tefsiri Mehmed Efendi’nin Tefsir-i Tibyan Adli Eserinin Osmanli Dénemi
Tefsir Faaliyetindeki Yeri ve Donemin Siyasi-Sosyal Yapisi Igin Anlam1”, in B. Gokkir et
al. (eds), Osmanls Toplumunda Kuran Kiiltiirii ve Tefsir Calismalar: -I- (Istanbul 2011),
215-240; E. Hacimiiftiioglu, “Bagdat’in $ia’dan Alinmasi Miinasebetiyle 1639 Yilin-
da Osmanlica Te'lif Edilmis el-’Adiyat Stresi Tefsiri’, EKEV Akademi Dergisi — Sosyal
Bilimler, XX/ 65 (2016), 171-194.

107 M. Oztiirk, Kuran'’t Kendi Taribhinde Okumak: Anakronizme Ret Yazilar: (Ankara 2015),
43.
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Mehdilik Hakkinda Bir Risale

In addition to the above mentioned sources, there are unpublished risales
which contain ideas on Mahdi.!®Mehdilik Hakkinda Bir Risile is one of the
treatises written about Mahdi in Turkish. We do not know for certain neither
the author nor the title of the treatise, which is preserved with three copies in
the Siileymaniye library. According to Eyiip Oztiirk, the titles were probably
given by the librarians."® Mebdilik Hakkinda Bir Risile, the one we use here,
comes from the collection Hact Mahmud Efendi 1930/2. The second copy reg-
istered at Pertevnihal 417/3 bears the title of Abir zaman, Deccil ve Yetiic ve
Metiic bakkinda bir Risile; the same title is born by the third one, Zithdi Bey
96/2. There is no record of the date of transcription in any of the copies of the
Risale. However, according to Oztiirk, in the copy in Ziihdii Bey collection the
date 1001 was added to the catalog by the library staff. If it is remembered that
the year 1000 Hijri witnessed intense Mahdi expectations, the given date may
be correct.!®

The author explains the purpose of writing the treatise as to give informati-
on about the time when the signs of the apocalypse will appear from the appea-
rance of Mahdi to the Gog and Magog.""! We come across several names in the
pages as the sources he used. His references are Halid bin Mikdad(?), Davad-1

108 E. Oztiirk, “Osmanl Mehdilik Literatiirii”, Tiirkiye Arastirmalars Literatiir Dergisi, XV /29
(2017), 375—407; Nu‘aym b. Hammad (d. 843): el-Meliahim ve'l-Fiten; Sadreddin el-Kon-
evi (d.1274): Risdletiil-Mehds (657/1258—1259); Muhammed Safevi el-Ici (d. 1500): Me-
bdilik Hakkinda Bir Risale; Suyuti(d. 1505): el- Urfu'l-verdifi [-Abbari’l-Mebds; Suyuti (d.
1505): el-Kegfti an Mucavezetil-ummeti’l-elfi fi Hurdici'l Mebdi (898/1492-1493); Suyuti
(d. 1505): Risdle fi Mecii’l-Mehdi; Tbn Hacer el-Heytemi (d. 1566): el-Kaviu'l-mubtasar
fralamati’l Mebdiyyi'l-Muntazar;‘Ali el-Muttaki el-Hindi (d. 1567): Kitabu'l-burban fi
alamiti’l-Mebdi-iabiriz-zeman; ‘Ali el-Kari (d. 160s): el-Mesrebu'l-verdi fil-mezhebi’l-
Mebds; Niyaz-i Musri (d. 1694): Risile-i Mebdiyye/Esrat-1 Sa‘at Risalesi; ‘Abdulhay b.
Ahmed b. Muhammed: Risile fiesriti’s-si‘ati ve gubiri’l-Mehdi; Risile-i niiziil-i Tsi ve
burici'l-Mebdz; Mehdilik Hakkinda Bir Risile (10012/ 1591-1593?2).

109 Oztiirk, “Osmanli Mehdilik Literatiirii”, 403.

110 Ibid., 404.

111 Mehdilik Hakkinda Bir Risile, Hact Mahmud Efendi: 1930/2, fols 20b—21a.
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Sicistani,"> Mariniis-i Hekim,"® Mukatil,"** Nevvas ibn Sem‘an,'"* Eba (isi—yl
Tirmizi, ' Danyal,""” Katade,""®* Huzeyfe-i Yemani,'”” Kazvini,"* Muhammed
bin Hamid (?), Seyh Necmii'l-‘Ava-i Hakkani (?). Additionally, he makes use
of other books that he does not name. As we will see below, one of these is Ibn
‘Arabls Al-Futiihat al-Makkiyyah, and another is Mubammediye by Ahmed Bi-
can’s brother, Mehmed.

The text begins by alluding to the classical information found in the sources,
namely that the world will be filled with darkness and persecution will spread
all over the world before Mahdi’s appearance. When he does emerge, the text
continues, he will eliminate all of the irreligious things and evil deeds and will
leave nothing against Sharia. On his flag it will be written that “Allegiance is
only for Allah” Then the author lists the important events that will occur with
the appearance of Mahdi as follows: he will take the Psalter out of the sea of
Tiberia and the ark which Prophet Moses threw into the sea of Tiberia by the
order of God, so that his tribe would not seek or find it. His staff is also in that
ark. With the permission of God Almighty, he will even take that chest out of
the sea. It is said that Mahdi will come out of the cave in the city of Antioch
and seventy thousand descendants of Isaac, son of Abraham, will become his
soldiers. What is emphasized in the text is the belief that Mahdi will fill the

world, full of mischief and cruelty, with justice. The unknown author says that

112 Ab Dawiid Sulaiman b. al-Ash‘ath al-Azdi al-Sidjistani (d.888), traditionalist, author of
Kitib al-sunan.

113 Mapivog 6 Toprog (AD. 130), founder of mathematical geography. Although his work is lost,
Ptolemy used his treatise extensively in his classical Geography. And apart from Ptolemy,
al-Mas’udi gives reference to him.

114 Mukatil b. Sulaymin (d. 767), traditionalist and commentor of the Kur’an.

115 He is known for Dajjal badith in Riyid as-Salibin number 1812: https://www.hadiskitaplari.com/
riyazus-salihin/riyazus-salihin-1812-nolu-hadis

116 al-Tirmidhi (d. 892), famous badith collector.

117 Biblical figure of Daniel and the well known reporter of Islamic apocalptic literature,
Malbamait Dinyal: D. Cook, “Early Muslim Daniel Apocalypse”, Arabica, 49 (2002), 55—
96.

118 Qatada b. Didma (d. 735), blind mufassir and traditionalist famous for his strong memory.

119 Another narrator who lived in the Prophet Muhammad’s time. He is known for Dajjal
badith in Riyad as-Salibin number 1813: https://www.hadiskitaplari.com/riyazus-salihin/riyazus-sali-
hin-1813-nolu-hadis

120 Author of famous cosmography book, Niizhetiil-kulib: El, sv. “al-Kazwini® (V. F.
Biichner).

-132 -


https://www.hadiskitaplari.com/riyazus-salihin/riyazus-salihin-1812-nolu-hadis
https://www.hadiskitaplari.com/riyazus-salihin/riyazus-salihin-1812-nolu-hadis
https://www.hadiskitaplari.com/riyazus-salihin/riyazus-salihin-1813-nolu-hadis
https://www.hadiskitaplari.com/riyazus-salihin/riyazus-salihin-1813-nolu-hadis

TUNALI: “VE MEHDI’YE FAKIHLER DUSMAN OLALAR’

“cevr ii bi'dat fisk u fiiciir ve zulm i sitem ¢ok ola Glem fesid ile tola pes ol vakt
beniim evlidumdan Hak 1ela bir balife gondere ‘alemi ‘adl ile toldura ve emn i
eman iginde olalar’. As Sariyannis has demonstrated in his study of seventeenth
century rebellions and riots, some of these words are widely used to characterise
marginalized behaviour. As for the Mahdi texts, the same is valid for denoting
the darkness of the period prior to the arrival of the Mahdi: the terms are the
ones widely used by Ottoman authorities to mention public disorder. Among
them, “fisk u fiiciir, meaning ‘indulgence of the fleshy lusts, debauchery’; fesad,
‘badness, fraud, depravity, intrigue, riot, disorder’; fitze, ‘temptation, disorder,
intrigue’; or stirar, ‘evils, disputes, disturbances?”'?! Particularly, cevr and zulm
mean the opposite of justice, established rights and equality. So, Imam Mahdi
“will not only deliver the oppressed of the period but also avenge all the accu-
mulated injustices over the ages.”** He then continues with a discussion of the
identity of the Mahdi. The author seems to employ a perfectly balanced amal-
gam of Sunni and Shi‘ite beliefs by writing that Mahdi will be the descendant
of Hasan b. ‘Ali b. Abi Tilib (d. 670), his father’s name will be Abdullah and
his mother will be Nercis, from Abbasid or Christian origin.'** As mentioned
above, in the Shi‘ite belief system the promised Mahdi is the Twelfth Imam, his
father is the eleventh Imam, al-‘Askari, and he is the descendent of the martyr
of Karbala, Husayn b. ‘Ali b. Abi Tlib (d. 680), not of his elder brother Hasan.
On the other hand, although the author mentions the possibility of Abbasid
lineage alongside the Byzantium one, he refers to the figure of Nercis or Malika,
who is a slave girl from Byzantium in Shi‘ite tradition.'**

From the text, we are able to discern that the writer also employs Ibn ‘Ara-
bT’s narrative on the Mahdi. The best sign of the reference to Ibn ‘Arabi is the
author’s strong judgment on the jurists. He says that the greatest enemies of the
Mahdi will be the jurists. Ibn ‘Arabi claims the same in his A/-Futithit al-Mak-
kiyyah in depth. According to him, this is because the legislative method adop-

121 M. Sariyannis, “Mob, ‘Scamps’ and Rebels in Seventeenth Century Istanbul: Some
Remarks on Ottoman Social Vocabulary”, IJ7S, 11/1-2 (2005), 1-15 at 9—10.

122 Amir-Moezzi, The Spirituality of Shi’i Islam, 406.

123 It is possible that the author of the Risdle confuses Narjis death place, Samarra of the
Abbasids, with her birthplace.

124 Seyh Saduk, Kemalud-din ve tamamun-nimeb: Dinin Kemali, trans. A. Orak (Istanbul
2020), 481-492. From the mouth of Hakima, “daughter of Muhammad al-Jawad (the
Ninth Imam) and paternal aunt of the Eleventh Imam al-’Askari,” the hagiographic birth
of the Mahdi by Narjis is told in detail: Sachedina, Islamic Messianism, 71.
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ted by the jurists includes géyas, analogy; after the Mahdr’s state law and decrees,
the jurists’ presidency will not have legal validity and they will be inseparable
from ordinary people. So they will lose their religious and legislative positions
and their methods will become worthless. As with the existence of the Mahdji,
differences of opinion regarding the decrees will be eliminated and a single legal
order will be established. According to Ibn ‘Arabi, “if the power, the sword, was
not in the hands of Mahdji, the jurists would even give a fatwa to kill him.”'*
The same sentence is copied without providing the name of the referee: “eger
Mehdiniz kilici korkusi olmasa ol zemanun fakibleri Mehdiniizi katline fetva
viriirlerdi ve Mehdiniz hig fermanin tutmazlards”'*® Parallel to them, in his
Rumiizii'l-kiiniz fi'l-cify, llyas b. Isa Saruhani (d. 1554) states that in the time
of the Mahdi and the Prophet Jesus, the institution of the muftis will disappear
because both of them will make the decisions themselves.'”” Similarly, among
the Shi‘ites, we find the idea that the Mahdi’s opponents in the final fight are
not disbelievers, but rather misguided Muslims:

On the occasion of his Rising, our Qa'im will have to confront ignorance (jah/)
even greater than that of the ignorant ones facedby the Messenger of God during
the Age of Ignorance [before Islam] (jubhail al-jahiliyya)...For, at the time of the
Prophet, the people worshipped stones, rocks, plants and wooden statues, but
when our Qa’im will summon the people [to his Cause], they will interpret the
entire Book of God [i.e. the Qur'an] against him and will argue against him and
use the Book to fight him (kullubum yata’awwalii ‘alaybi kitabi'llih yabtajji ‘alaybi
bibi wa yuqatilinahu ‘alaybi).'*

The other reference to Ibn ‘Arabi comes from the sentence that provides infor-
mation on the viziers who will attend the Mahdi. Ibn ‘Arabi notes that the com-
panions of the Mahdi will be ‘Acem but they will speak Arabic.'® The same is

125 O. Oztiirk, “Tasavvuf Kiiltiiriinde Beklenen Kurtarici Inancr’, in Y. $. Yavuz (ed.), Beklenen
Kurtarice Inanci (Istanbul 2017), 221261 at 246 quoting Al-Futizhat al-Makkiyyah, V1, p.
63.

126 Mehdilik Hakkinda Bir Risale, p. 207a.

127 A. Ozgiil, “ilyas bin isﬁ—yl Saruhini’nin “Rumizi’l-Kiintz” adli eserin transkripsiyonu ve
degerlendirmesi”, unpublished M.A. thesis, Kirikkale University, 2004, 64, 24a.

128 Amir-Moezzi, The Spirituality of Shi’i Islam, 410 quoting Al-Nu‘mani, Kitib al-ghayba
(tradition attributed to Imam Ja‘far al-Sadiq).

129 Outiirk, “Tasavvuf Kiiltiiriinde”, 249.
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mentioned in the text: “bunlar heb ‘Acemdiir amma (¢ayrisi) soylerler’, meaning
that “whereas they are not from Arabic tribes (or: they are all Iranians), they do
not speak Persian [they speak Arabic]”. The text mentions the seven viziers of
the Mahdi with their names; Ibn ‘Arabi gives the same number, but he does not
mention their names. Aside from these, it is written in the text that the Mahdi
will emerge from between the Rukn and Magam, two places in the Ka'ba, and
people would pay homage to him, which is also in line with the Shi‘ite view."*’
Besides these, Sufyani is also mentioned in the text."*' Muawiya II’s brother is
said to have spread the rumours about an expected saviour of Sufyani origin,
similar to the narrative about an expected Mahdi originating from ‘Alf’s sons.
As a result, the Sufyani became an antagonist household name, diametrically
opposed to the Mahdi."*? Intriguingly, the author also states that when he emer-
ges on Iran, the Sufyani will slay a man named ‘Ali and a women called Fatima.

After detailing the SufyanT’s travels to various places, such as Qom, the aut-
hor turns to the narratives focusing on the Dajjal. The Antichrist Dajjal was
not a particularly popular figure in the Muslim apocalyptic stories during the
classical period. During the last century particularly, the figure of the Dajjal has
been increasingly at the forefront in religious discourse. Consequently, the An-
tichrist has become an attractive subject for Muslim writers and publishers.'*?
The author first remarks the difference between Constantinople and Rome
with reference to Marinos of Tyre.”** He states that the Mahdi will conquer
Kostantiniyye-i ‘ugma with his soldiers of the sons of Prophet Isaac from the
Kurds of Damascus: “yetmis bisi kimesne ola Ishiak peygamber oglanlarindan ve
bunlar Sam’un Kiirdlerinden ola” He then begins to discuss the time periods

130 A. M. C. Horosani, Alametleriyle Birlikte Beklenen Mehds, trans. M. Acar (Istanbul 2006),
369.

131 For an evaluation about the Sufyani and different people who use this title, see O. Aras,
“Halid b. Yezid (ve Ailesi): Siyasi ve Kiiltiirel Etkinligi Uzerine Degerlendirmeler”, fzzer
Baysal Universitesi j[abiyﬂt FEakiiltesi Dergisi, V (2017), 160~76 and W. Madelung, “The
Sufyani between Tradition and History”, ST, 63 (1986), 5—48.

132 Y. Oktan, “Siyasi ve Mezhebi Olaylarin Ortaya Cikardig: Siifyani Rivayetleri”, Cumburiyet
Universitesi Ilahiyat Fakiiltesi Dergisi, XXIV/3 (2020), 1135-1156.

133 R. Tottoli, “Hadiths and traditions in some recent books upon the Daggal”, Oriente
Moderno, 21/82, no. 1 (2002), 55—75 at 56.

134 Constantinople was also included in the eschatological texts by Christians and Jews, and
it was known as the New Jerusalem where the Messiah will take home: Yiicesoy, Messianic
Beliefs and Imperial Politics, 47.
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between the occurrence of the Dajjal and the conquests of Ramiyye-i Kiibra and
Kostantiniyye-i ‘ugma. He references Davad-1 Sicistani and states that seven ye-
ars after the conquest of the two cities, the Dajjal will emerge. However, he also
provides the numbers of six months, seven months, eight months, and eighte-
en days. While he mentions the difference between Constantinople, built by
Constantin who was a Nazranz, and Rome, built by “an emperor called Ramis”
(Ramis adlu bir padisah), he notes the name of Mariniis-i Hekim’s Geograp-
hy book which “describes all the cities and mountains and seas of the earth”
(cemi“i yiryiizin sehrleriyle ve taglar: ve denizleri birle anda tasvir eylemisdiir).
It is also stated that the Prophet advised his ummah to read the first ten verses
of surah of al-Kahf in order to be protected from the evilness of the Dajjal.’*> A
well-known detail regarding the Dajjal relates to his eye. In our Risdle, his eye is
compared to an exploded grape and it is written that most of his subjects will be
of Turkish and Jewish origin. He travels astride a kind of donkey."*¢ It is written
that the width between the two ears of this very large donkey is forty cubits.
The information regarding the donkey of Dajjal is taken directly from hadith
narratives.'”” The Dajjal will rule for forty days and will travel across the entire
world except for Mecca, Medina, Jerusalem and Tarsus. He will meet Khidr
and slay him. However, God will resurrect Khidr.

On the subsequent pages, some famous Muslim doomsday motifs are re-
peated. It is noted that the Prophet Isa will return to earth from heaven (whe-
re he ascended without dying on the cross, according to the Quran) with his
green turban on his head to lead the final fight against the Dajjal."*® He will
descend over Damascus’ Eastern Minaret,”” and the (remaining) Christians
will assemble around him. The Dajjal will flee toward Jerusalem, but Jesus will
slay him at the passage to the Dead Sea. Meanwhile, the Seven Sleepers will
return to the world. The Torah, the Psalms, the Bible and the Quran will be
joined. While the Prophet Isa leads his followers to the Mount of at-Thir, now

135 Abu Dawud, Malahim, 14; Ahmad b. Hanbal, Musnad, 36/ 43; 45/508.

136 In an anonymous six pages long text, the donkey of Dajjal is also mentioned: Baz: Egrit-1
Siat Hakkinda Eser, SK, Hact Mahmud 4491: sb.

137 Ahmad b. Hanbal, 2/-Musnad, 3/567; Al-Nishapuri, al-Mustadyrak, 4/530.

138 The motif of Prophet Isa is repeated in various texts, see SK, Kemankes 391; Haci Begir Aga
656; Hact Mahmud 4491; Hact Mahmud 1741; Hafid Efendi 139; Kemankes 391; Yazma
Bagislar 6784; Yazma Bagsslar 7333.

139 Muslim, Fitan, Bab: 20, 110/2937; Abu Dawud, ibid., Bab:14, 4321 [V/117.
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Gogand Magog'*’ will emerge from every hill, drinking all available water, even
Lake Tiberias, until beaten and murdered. After the Prophet Isa offers a prayer,
they will be destroyed by a worm which is found in the noses of camels and
sheep.

At the very end of the text, the author mentions Dabbat al-Ard, the Beast
of the Earth. According to Islamic eschatology, one of the signs of Doomsday
is the emergence of Dabbat al-Ard. This creature is a hybrid, bearing elements
of various animals, and unlike any living creature encountered in reality. It is
envisioned as a creature that God will release from underground, and it will
declare that people do not believe God’s scriptures. This apocalyptic creature
was depicted in different sources and miniatures in various ways."*! However,
the fact that the creature contains elements taken from various animals is seen
as a common feature. According to the Risile, Dabbat al-Ard is a four-legged
beast whose ears are like an elephant’s ear, its head is like a cattle’s head, its eyes
are like a pig’s eyes, its horn is like a goat’s horn, its breast is like a lion’s breast,
its shape is like a frog, its tail is like a sheep’s tail. Its feet would be like a camel’s
feet, twelve cubits from its groin to its thigh, and ten cubits from its thigh to its
toe.'* This portrait in the treatise reveals a decidedly mythological appearance
and, although this is not mentioned, it is sourced from Ahmed Bican of Geli-
bolu’s Mubammadiye. Furthermore, it is written that Moses” scepter will shine
on the faces of believers and that the Seal of Solomon will be stamped on the
noses of the unbelievers.

Conclusion

Thus, the growing corruption and destruction of our natural environment, so awe-
somely—if as yet only partially—demonstrated in our time, is here predicted as “an
outcome of what men’s hands have wrought”, i.e., of that self-destructive—because
utterly materialistic- inventiveness and frenzied activity which now threatens man-
kind with previously unimaginable ecological disasters:an unbridled pollution of

140 E. van Donzel and A. Schmidt, Gog and Magog in Early Eastern Christian and Islamic
Sources: Sallam’s Quest for Alexander’s Wall (Leiden 2010).

141 M. And, Minyatiirlerle Osmanls-Islam Mitologyast (Istanbul 1998), 300-30s.

142 Interestingly, centuries after the Risdle, another Ottoman author comments on the identity
of Dabbat al-Ard and says that Dabbat al-Ard is Jesuit clergy: Hagim Veli, “Kiydmet
Alametleri’, ed. K. Cakin, Dini Arastirmalar, V1/16 (2003), 183-198 at 193. In the same
article, he identifies Dajjal with Sultan Abdulhamid.
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land, air and water through industrial and urban waste, a progressive poisoning of
plant and marine life, all manner of genetic malformations in men’s own bodies
through an ever-widening use of drugs and seemingly “beneficial” chemicals, and
the gradual extinction of many animal species essential to human well-being. To
all this may be added the rapid deterioration and decomposition of man’s social
life, the all-round increase in sexual perversion, crime and violence, with, perhaps,
nuclear annihilation as the ultimate stage: all of which is, in the last resort, an out-
come of man’s oblivion of God and, hence, of all absolute moral values, and their
supersession by the belief that material “progress” is the on thing that matters.'*

When Mohammad Asad (1900-1992) explains the Surah Rum/ 41 in his trans-
lation of the Quran, he uses the above-mentioned statements that resemble
early modern Ottoman authors’ ideas on Doomsday, except for environmen-
tal and nuclear disasters.'* The tone is reminiscent of books that have been
translated into Turkish or written for the expectation of “Doomsday” in recent
years."*> At the turn of the millennium in 2012 and with the Covid-19 pandemic
of 2020, the expectations of the “last hour” and “the end of the world” have
meant that there was an especially large market demand for cultural produc-
tion— television series, movies, books, and internet content —with apocalyp-
tic themes. Parallel to these, there is a literature on popular belief focused on
doomsday that has arisen out of a “renewed interest in the traditional apoca-
lyptic paradigm”'* in the Islamic world. This cultural phenomenon combines
popular belief based on the hadith literature with modern interpretations and

143 M. Asad, The Message of the Quran (Bristol 2003), 8s0.

144 Itshould be bearin mind that Mohammad Asad (Leopold Weiss) born in Lvivand converted
from Judaism to Islam. His comments on this verse with strong Apocalyptic elements might
stem from his background. Ironically, when I have looked at the contemporary Shiite zafsirs,
especially Tafsir al Mizan of famous scholar and gnostic Allamah Tabataba’i (1903-1981), I
have not found any Apocalyptical explanation on the same verse.

145 There is a vast literature on the subject. To give an idea, see P. Davies, Soz @Dﬂkika, trans.
S. Giil (Istanbul 1999); A. Bilgin, Sona Dogru Geri Sayim: Armagedon Kiyamet (Istanbul
200s); M. Karaca, Evreni Bekleyen Biiyitk Son: Kiyamet (Istanbul 2006); B. Taylan, Kzyamet
Asrinda Hz. Isa'nin Duasi: biyolojik savaser olarak dabbetii’l-arz ve negaf (Istanbul 2015); E.
Triikten, Deccal Derin Devleti (Istanbul 2019).

146 E. K. Rosen, Apocalyptic Transformation: Apocalypse and the Postmodern Imagination
(Lanham 2008), xviii.
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prevails across the Islamic world. However, according to the Quran, God pro-
claims that knowledge about the doomsday hour belongs to Him alone.'*

The expectation of a saviour, a Mahdi who will save the society from the ha-
voc that befalls Muslim societies in troubled times, such as when they are facing
religious violence or when they are invaded by a foreign state, has become very
popular. According to the definition of Jamal-al-din Afgani (d. 1897), this situ-
ation is compared to the “man who stumbles his way in a wide field in the dark
night and waits impatiently for the emergence of a star that will guide him” in
terms of society.'*® As stated above, in parallel with the social and political crises
in specific periods of Ottoman history (fourteenth, seventeenth and ninete-
enth centuries), various remedies were produced for this popular anguish in
the form of Mahdism. During these periods, it can be clearly observed that the
idea of an eschatological saviour is vividly grounded. When people grew weary
of the war and chaos, they began to seek out someone to rescue them from their
predicament. He is the prophesied figure in the conscience of the common pe-
ople upon which they pin their faith when they fall into despair and longed for
peace and order, and their only hope for salvation in the end of times. For this
reason, the subject of “Doomsday signs” is also of great importance for the early
modern Ottoman world. The four treatises mentioned in the beginning of this
article might give some idea on the sources of the doomsday expectations of the
early modern Ottomans. These treatises were effective in the formation of the
traditional Islamic understanding of Ottoman society and greatly affected their
imaginations and the understanding of life. By the guidance of the Doomsday
signs, they could freshen their hopes for the Godly oriented eschatological sa-
viour.

Frank Kermode, one of the most important literary critics of the twentieth
century, links fictional and historical apocalyptic discourses with the concept
of “crisis” According to Kermode, crises are a kind of warning for people to
perceive the world and time in a more holistic way, thus functioning as a bridge
that connects the past and the future.® The present, perhaps more so than in

147 Araf, 7/187.

148 BOA, Yildiz Esas Evraki No: 34/76, v. 2 quoted in I Sik and T. Yiiriik, “Bir Osmanli Arsiv
Belgesi Isiginda Cemaleddin Afgani’de Mehdilik Anlayis1”, Firat Universitesi Ilahiyat
Fakiiltesi Dergisi, XVII/1 (2012), 31-50.

149 F. Kermode, The Sense of an Ending: Studies in The Theory of Fiction (New York 1967),
94-95.
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past centuries, is a period in which “everything solid melts into air” and almost
all existing socio-cultural and economic stability has been shaken. However, in
times past the various sui generis problems and troubles were so prevalent that
our predecessors felt the Doomsday alarms as strongly as we feel them today.

APPENDIX

[201D]
Bismillahi’r-rahmani’r-rahim

Elhamdulillahi Rabbi’l-Alemin ve’s-salatu ‘alahayri halkihi Muhammedin ve
Alihi Ecma‘in. Fasl ahir zemanda Mehdi aleyhi’s-selam ne resme huriic ider

ve Deccal-i la‘tn ne vakt huriic ider ve Ye’ciic ve Me’ciic ne vakt geliirler ve
Hazret-i ‘Tsa‘aleyhi’s-selam gdkden ne vakt iner ve Kostantiniyye-i ‘uzma ve
Riimiyye-i kiibra ne vakt feth olur ve daht bunlardan gayr1 kiyamet ‘alametlerin
beyan ider Hazret-i Resil ‘aleyhirs-selam eydiir ahir zemanda cevr i bi‘dat fisk
ufiictir ve zulm i sitem ¢ok ola ‘alem fesadile tola pes ol vakt beniim evladum-
dan Hak Te‘ala bir halife gondere ‘alemi ‘adl ile toldura ve emn ii eman i¢inde
olalar ol halifeniin adi Muhammed bin ‘Abdullah ola ol emir’iil-mii’minin Ha-
san bin Eminiil-miiminin ‘Ali kerremallahu veche oglanlarindan ola anasi nesl-i
‘Abbasilerden ola ba‘dilar eydiir havariyyenden

[202a]

ola anasi1 ad1 Nercis ola kaganki zuhiir bula ‘alemde ne kadar bid‘at ve serri

str var ise pak ide ve muhalif-i ser® hi¢ nesne komayave ‘adedlerden gayri
‘alemde nesne olmaya ve anun sancaginda yazilmis ola ki ‘El Bi‘atii Lillah ve
anun zemaninda TaberT Defizi’nden Zebiir’1 ¢ikaralar ve ol sandik ki Kavm-i
Miisa ve Hartin aramaya kim Allah emri birle TaberT Deiiizi’ne atmislardi Miisa
peygamber ‘aleyhi’s-selam ve ‘asasi ol sandikdadur Hak Te‘ala ferman birle

ol sandiik1 daht deryadan ¢ikaralar eydiirler ki Antakiyye sehrindeki magara-
dan ¢ika Ishak bin Ibrahm oglanlarindan yetmis bifi kisi anufi leskerinden ola
Kostantiniyye-i ‘uzma ve Riimiyye-i kiibray1 ve Cin sehrlerini ve Deylem tagla-
rin fethideler ve kendii zemaninda halis din-i Muhammed ‘aleyhi’s-selam kala
gayr1 mezahib gotiirile her yire ki kadem basa feth i nusret yoldasi
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[202Db]

ola ve cemi -1 ‘aleme hiikm ide bes y1l veya yedi yil veya tokuz yil ba“dilar kirk
yil ba‘dilar kirk giin dimigler sahih degildiir evvelki kavl esahdur daht anuil
zemaninda gokden yire hi¢ yagmiir inmeye kiiffar1 din-i hakka da‘vet eyleyeler
her ki kabiil eylemese evvel harac-1 ser'it Muhammedi vaz* eyleye eger afia daht
raz1 olmasalar cenge mesgil olub kafirleri kira ve anuil zemaninda ehl-i kiifr ve
ehl-i fesad hali tebah olub hemise gamdan ve gussadan halas olmayalar ve ehl-i
Islam ferah ve sad olalar Sam abdallar1 ve ‘Irak ashabi Talit mikdar1™° ya‘ni ii¢
yiiz on ii¢ kisi Mekke-i Serethallahu tavaf idiib ve sera’it-i hacc temam itdiikden
sofira Hacer’iil-esved ile makam-1 Ibrahim arasinda Mehdi ile bi‘at ideler ve
daht Mehdi’niifi yedi veziri ola ciimlesiniiii adi Muhammed olaMuhammed-i
MisrT Muhammed-i Kafi Muhammed Rim1 Muhammed Hindi Muhammed-i
Mekki

[203a]

Muhammed-i Dimiski Muhammed-i Haleb1 bunlar heb ‘Acemdiir amma (gayri-
si) sdylerler Mehdi’niift Hurticunuii evvel ‘alameti budur ki Ramazan ayinui on
besinde giines tutila ve dahT Ehl-i kenduk(?) ‘ulemasi vilayet-i Horasan’a geleler
ve dahT kullar efendilerine ‘ast olalar ve daht altms kisi ittifakla peygamberlik
da‘vasin kilalar ve bunlarufi on ikisi Eba Talib oglanlarindan olalar da‘va-y1
‘imamet eyleyeler Halid bin Mikdad eydiir Taharasta adlu kdy Samda yire geg-
meye Mehdi hurtic eylemeye ve daht Mehdi zemaninda Stifyaniler peyda olalar
Dimisk gutasinda bir agacun katinda pes andan yiiriyiib Medine’ye varalar ve
ti¢c glin Medine’de karar idiib Mekke’ye kast ideler kacan Mekke beyabanina
iriseler cemi-i lesker bile yire gege Halid bin Mikdad eydiir Stfyaniler iki kerre
cenk ideler ikisinde dahT siyalar ve andan sofira helak olalar ve dahi sol zeman-
daki Zilhicce ayinda ve Muharrem ayinda giines tutila

[203b]

Siifyaniler hurtic idecek vaktdiir ve ol yiluii Cemaziye’l-evvelisiyle Recebi
arasinda fitneden ve Siifyanileriiii cenginden ‘aca’ibler zahir ola ve Mehdi’niifi
hurtict Sevval ayinda ola vallahu a‘lem ve dahi eydiirler ol giinlerde bir kisi
zahir ola Sam Vilayeti’nde ‘Intebe(?) adlu ve ‘Acemistan’a kast eyleye ve ta

150 Talut (Saul) sets out to fight Jalut (Goliath) and tells his soldiers that Allah will test them in
ariver, so they should not drink more than a handful of water from the river. However, most
of the soldiers drink from the water and lose their fighting power. Soldiers who obey Talut’s
instructions cross the river and collide with Jalut’s army. According to some interpretations,
the number of people who crossed this river is 4000 or 313 people. The “amount of Talut”
expressed in the text stems from this event.
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Kum Sehri’ne degin irise ve her yere ki irise harab eyleye ve ¢ok kimesne katl
ide ve andan sofira bir er ve bir ‘avret 6ldiiriib ve eyde ki bu er ‘Ali’diir ve bu
‘avret Fatima’dur ve bir kimesne dah1 Cii’eyne’den ¢ika Misir’a kast eyleye

ve ol zemanda ehl-i Misr’uil ve ehl-i Sam’uf ve ehl-i Remle’niifi bagina ‘azim
belalar irige ve ol kimesne Kudiis’e varamaya ve elbette Mehdi Kostantiniyye-i
‘uzmay feth itse gerekdiir ve Mehdi’niifi legskerinde yetmis bifi kimesne ola
Ishak peygamber oglanlarindan ve bunlar Sam’uf Kiirdlerinden ola ve andan
sofira Deccal-1 la‘in huriic itse

[204a]

gerekdiir amma Kostantiniyye-i ‘uzmanui fethinde bir nige kavl vardur ba‘dilar
eydiir feth-i Kostantiniyye-i ‘uzma bile ve Riimiyye-i Kiibra ile hurtic-1 Deccal
araligi alt1 ay olsa gerekdiir ve ba“dilar eydiir sekiz ay olsa gerekdiirve ba‘dilar
eydiir yedi ay olsa gerekdiir sahih rivayet oldur ki Kostantiniyye-i ‘uzma ve
Riimiyye-i Kiibra feth oldukdan yedi y1l sonradan Deccal-1 1a‘tn peyda ola ve
Daviid-1 Sicistant eydiir esah kavl budur amma ‘ulema-i ehl-i esrar eydiir bu iki
sehriifl fethiyle Deccal-1 la‘In hurlicinun ma-beyni on sekiz giin ola ve Kostanti-
niyye-i ‘uzma Riimiyye-i kiibranuil gayridiir Kostantiniyye-i ‘uzmanuf bir
padisahi var idi. Kostantin adlu Nazrantydi Kostantiniyye’yi ol bina eylemisdi
ve Riimiyye-i kiibray1 Riimis adlu bir padisah bina itmisdiir ve Rimiyeleriifi ev-
vel padisahi oldur her kimesneniifi kim bu séze giimani ola Mariniis-i Hekimiifi
Cografya adlu kitabina nazar

[204Db]

eyleye ki cemi‘-i yirylizin sehrleriyle ve taglar1 ve defiizleri birle anda tasvir
eylemisdiir girii Deccal-1 la‘Iniifl sézine gelelim Hazret-i Resil ‘aleyhi’s-selam
Deccal-1 1a“In ¢ikacak vakt ol vaktdiir ki hala’ik Hak Te‘ala’nufi adin anmakda
siistlik eyleyeler tahkik biliib itmisler ki Deccal-1 la‘In Isfahan’dan peyda ola ek-
ser tabi‘ olan Tiirkler ve Yahiidiler olalar sdyle ki yetmis bifi Taylasanlu Yahudt
Deccal ile bile ola ve Deccal bir erdiir orta boylukirt sepmis sag gozi kordiir
giiya kitafiye benzer tafiye diyii‘Arab sol tizimediir kim i¢i ¢lirlimis kabi sag ola
ol la“mniifi kor gozi ol asl liziime benzeye ve iki gézinlif ortasinda yazilmis ola
kiifrun ya'n1 kiifr la‘anehullahu Deccal-1 1a‘n yir yiizinde kirk giin ola evvelki
giin bir y1l kadar ola ve ikinci giin bir ay kadar ola ve {igiinci giin bir hafta kadar
ola ve kalan giinler bu

[205a]

giinler kadar ola Hazret-i Restil ‘aleyhi’s-selam’dan sordilar ki ya Restlullah
ol ii¢ giin ki Deccal-1 la‘In hurtic idicek uziin ola anda namaz girii bes ve kati
m1 kiliruz eyitdi kiyas idiib giin hesabi iizre kilmak gerekdiir soyle ki her glin
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mikdarinda bes vakt namaz kilina ve Restil hazreti ‘aleyhi’s-selam buyurdi ki
Deccal-1 la‘Inlil ugmag ve tamiist ola amma ol tama didiigi ki kendiiye i‘tikad
idiib uymayanlar1 afla koyar ugmak ola ve ol ugmak didiigi ki kendiiye uyanlar1
afia koyar tamii ola ve Deccal-1 1a‘n bir ak esege bine ki ol esegiin iki kulagi
arasi altmis arsiin ola ve her kulagi kirk arsiin ola ol esegiin iki kulagimuil
golgesinde yetmis bin kisi siga ve dahT ne kadar rii-sazende var ise anuil esegi
ofiince piyade yliriyiib tavullar ve surnalar ve defler ve zinceler(?) galalar ve her
kimesne kim ol sazlari iside anuf ardina diise meger sol kimesneler kim

[205b]

hakkun ‘inayeti irmis ola anlar Deccal-1 la‘Iniif sazlarin isidicek iltifat itmeyiib
tabi‘olmayalar Mukatil eydiir radiyallahu ‘anh kiyametiifi evvel ‘alameti hurtic-1
Deccal ve ahir ‘alameti giines magribden togmak ola ve dahi Deccal-i la‘in

kirk giinde cemi-i vilayetleri ve sehrleri ve kdyleri geze ve cemi -1 diyara irise
illa dort makama varamaya Mekke serrefehallahu ve Medine serrefehallahu ve
Kudiis serrefehallahu ve Tarsts her harabe ki irise eyde ki sende gizlii olan mali
tagra ¢ikar heman sa‘at yer altinda ne kadar gizlii mal var ise tasra ¢ikara altiin
ve glimiis ve cevahir ol mel Gnuf ardina bal aris1 gibi iseler Deccal-i la‘Tn kagan
Babil vilayetine irise Hizir ‘aleyhi’s-selam ol mel ‘Ginufl 6niine gele ve Hizir’a
eyde ki ben Tengriyem Hizir ol mel ‘Gnufl s6zin red eylediigi¢iin ol mel‘tin
Hizir’1 vurub dldiire ve eyde eger bunun Tengrisi olaydi buni 6lmekten kurtaray-
di

[206a]

pes cebbar-1 ‘alem girii Hizir’1 diri kila andan sofira is Mehdi’ye ve ashab-1
Mehdt’ye diise Mehdi ve ashabi-1 MehdiDeccal-1 la‘Iniifi elinden kagub Bey-
tii’l-Makdis’e varalar Beytii’l-Makdis’iifi kapiilarun baglayalarDeccal geliib
Beytii’l-Makdis’i hisar ideve ol zemanda Hazret-i‘Tsa‘aleyhi’s-selam gokden
yire ine Dimisk’uil sarkdan yakasinda Mehdtidin arasinda bir minare vardur

ki ol minareye Beyza dirler ol minareniifi yanunda yire ine iki feriste dahT bile
ineler Hazret-i ‘Tsa’nufi iki el ol iki feristeniifi omiizinda ola Beytii’l-makdis’den
yana revan ola ve gokden bir avaz isidile ki iyi Miiselmanlar meded irisdi fi’l-
hal ‘Tsa ‘aleyhi’s-selam irise basinda yasil ‘imame ola ve ata binmis ve kilinc
kusanmis ola ve elinde harbesi ola Deccal-1 1a‘Ti Lt dervazesinde bulub dldiire
ve bir rivayetde budur ki Nevas ibni Sem‘an eydiir Hazret-i Resail

[206b]

‘aleyhi’s-selam huztirunda Deccal anildi Hazret-i Resil ‘aleyhi’s-selam buyurdi
ki eger Deccal ¢ikicak ben siziifi arafiuzda olursam afia cevab virem eger ben
sizlifi arafiuzda olmazsam Hak Te‘ala size yardim ide sizden her kangifiuz ki
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huriic-1 Deccal’e irise Stire-i Kehf’iin evvelinde on ayet okisun Hak Te ala anufl
serrinden emin kila eyitdiler ya Restilullah yiryiizinde ne kadar giin tura eyitdi
kirk giin tura diyiib yukaruda gecen nisanlari ve mikdar1 beyan eyledi el-kissa
ciin ‘Tsa ‘aleyhi’s-selam Deccal-1 1a‘Tni 61diiriib MehdT’yi ve Miiselmanlar1 anufl
serrinden emin eyleye ve eline kilic alub ne kadar ehl-i bid‘at ve ehl-i tugyan
var ise 6ldiiriib yirylizin serden ve ehl-i serden pak eyleye ve ‘alem emin ii eman
birle tola ve sdyle ola ki kurt koyun ile yiiriye ve dahi yir yiizinde hi¢ fakir kal-
mayup ciimle ganiler olalar ve Hazret-i‘Tsa’yla Tevrit ve Zebir

[207a]

ve Incil ve Furkan bile ola ve Hak Siibhanehu ve Te ala ashab-1 Kehfi diri kila
ve Mehdt’ye fakihler diisman olalar ve eger Mehdi niifikilict korkust olmasa ol
zemanun fakihleri Mehdi’niifi katline fetva viriirlerdi ve Mehdi’niifl hig fer-
manin tutmazlardigiin Deccal-1 la‘intifi cani cehenneme gide ve diinya fitneden
ve serden ve siir(ur)dan hali ola Hak Te‘ala‘Tsa’ya vahi ide ki ya ‘Tsa beniim
kullarimi Tiir’a ilet ki gayr1 kullarum gelse gerekdiir ol kadaru ¢cokdurlar ki hi¢
kimesne anlara takat getiirmez ve anlar ile cenk idemez ve anlara galib olmaz
pes Hazret-i ‘Isa kavmi Tiir’a iletandan sofira Ye’ciic ve Me’ciic ¢ika ol kadar
cok olalar kigeliib derya-y1 TaberT’yi i¢iib diikedeler anlardan sofira kalan ta’ife
kimesne su bulmayub eydeler ki bir zemanda bunda su var imis ve anlarufi gok-
lugundan kuslar yir ylizinde makam bulmayup baslarinda yuva yapalar pes

[207b]

Beytii’l-Makdis’den yaiia tevecciih ideler bun1 makstd idineler ki Hazret-i
‘Tsa’y1 6ldiireviiz deyii ¢iin Kudiis’e iriseler ok atalar bunlarufi okundan yir ile
g0k arasi tola toptolu ola‘Tsa ‘aleyhi’s-selam bunlarufi helak: i¢iin du‘a ideler
Hak Siibhanehu ve Te‘ala cinnilerden bir ta’ife emr ide kim anlar1 helak eyleye
‘Isa ‘aleyhi’s-selam ve dahi ‘Tsa’ya tabi‘ olanlar cemi'-i Ye’ciic ve Me’ciic’iifi
serrinden halas olalar ve bir rivayetde eydiir ¢iin Ye’ciic’iin ve Me’ciic’iifi aheri
Taberiyye Deiflizi’ne iriseler su bulmayalar ciimle yiizi Beytii’l-makdis Tagi’na
dutub ol tarafa ‘azm ideler ve eydeler ciimle yir ehlin helak eylediik simden sofi-
ra gok ehliyle cenk ideliim diyiib goge oklar atalar Hak Teala anlarufi oklarin
kana bulasdurub yire gondere andan Tiir’a varalar Hazret-i ‘Tsa’y1 hisar ideler
‘Isa kavmi i¢inde ol kadar kaht ola ki bir sigir

[208a]

basi elli dinardan artiga ola ‘Isa ‘aleyhi’s-selam anlar1 helak itmek igiin du‘a
ide Hak Subhanehu ve Te ala nafaka buyura ta kim anlar1 helak eyleye nafaka
bir kurtcugazdur ki deveniifi ve koyunuii burnunda olur Ye’ciic’i ve Me’cii-
¢’i Hak Te‘ala ol kurtgugaz ile helak eyleyiib yog eyleye ‘Isa ‘aleyhi’s-selam
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cemT -1 tevabi‘yle Tur’dan ineler yir yiizinde bir karis mikdari yer pak bulma-
yalar anlarufi habis bedeninden ve murdar rayihasindan pes ‘Isa ‘aleyhi’s-selam
yiizin dergah-1 Hakka dutub yir yiiziniii pak olmasin taleb eyleye Hak Te‘ala
kuslar gondere sol erkek gibi cemi'-i anlarufi giidesin yir yiizinden pak ideler

ve adem-i zad yire varmaz atalar ve Miiselmanlar yedi y1l Ye’ciic ve Me’ciic
okin ve yayin ve kalkanin yakalar hi¢ oduna muhtac olmayalar andan sofira Hak
Subhanehu ve Te‘ala bir ‘azim yagmiir vire yir ylizin yuyub pak eyleye yir yiizi

[208b]

pak u pakize olub bir bagce gibi ola andan sofira Hak Te‘ala yire emr eyleye
ki bereketiifi ¢ikar yir bereketin ¢ikarub ol kadar ni‘met ¢ok ola ki nihayeti

ve payani olmaya hatta deve koyun ve sigir ol kadar siitlii ne kadar isterlerse
sagalar hi¢ dilkenmeye bir miiddet ‘alem bu tavr {izre tura andan sofira Hak
Te‘ala bir yumusak ve hos kokulu yil gondere Miiselmanlaruf dimagina irise
esanligiyla can teslim ideler ve yir ylizinde miifsidler ve miinafiklardan gayri
kimesne kalmaya kiyamet anlaruii {izerine kopa Ebii ‘Isa-y1 Tirmizi ki Kiitiib-i
Sitte-i hadistin bir mii’ellifi oldur eydiir bu rivayet ki zikr olund1 hadis-i nebevi-
diir hasendiir ve garibdiir ve sahihdiir Danyal eydiir ¢iin Adem ‘aleyhi’s-selam
zemanindan yedi bin y1l gegiib ve sekiz yiiz altmis dort y1l temam ola Ye’ciic
Me’ciic gikacak vaktidiir goz ve kulak tuta turmak gerekdiir Ye’ciic

[209a]

ve Me’ciic Yafes bin Nuh oglanlarindandur Katade eydiir bunlar on on iki
kabilediir Huzeyfe-1 Yemani eydiir Ye’ciic bir ta’ifediir ve Me’ciic bir ta’ifediir
her birisi bu ta’ifentin dort kerre yiiz bin bolikdiir ve Ye’ciic ve Me’ciic birisi
olmaz kendii neslinden bifi adem gérmeyince ve anlar ti¢ sinifdur bir sinift gayet
uziindur ve enlidiir eni ve uziini yiiz yigirmi arstin ola ve her arstin yigirmi dort
barmak ola ki enliiligine koyalar uziinlugina komayalar Ve bir sinifi dahT yiiz
yigirmi arsindur amma eni ma‘ltim degildiir ve bir sinifl dahT uyudug: vakt bir
kulagin dosek ve bir kulagin yorgan idiniir Kazvint eydiir bir sinifi daht vardur
ki boy1 bes karisdur Muhammed bin Hamid eydiir ‘Isa ‘aleyhi’s-selam gokden
ti¢ kerre ine evvel hakki evliyaya gostere ve ikinci sulehaya gostere ve tigilinci
hassa-i ‘ama gostere ve kirkyil yil yirde Tiir’a ve ba“dilar kirk bes dimisler
evvelki kavli

[209b]

sahihdiir ve ‘Arab’dan bir ‘avret alub evlene ve Hazret-i Resiil ‘aleyhi’s-selam
serT‘at(1?) lizre ola ve din-i Muhammed’e nusret ide gegen kirk yil temam ola
vefat ide Hazret-i Resiil’{in kabrine koyalar kacanki Hazret-i ‘Tsa fevt ola ehli
Habes’e geliib Mekke’yi yikalar andan sofira hacc olmaya Katade eydiir tevbe
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kabiil olur ta giines magribden ol vakt toga ki kiyamet yiiz yigirmi y1l kalmis
olave kiyametiifl ahir ‘alameti Dabbat al-Ard’dur Dabbat al-Ard Safayla Merve
arasinda peyda ola ve gokden yana gitse gerekdiir ve cemi -1 pir ehli an1 gore ve
Stileyman peygamberiifi yiiziigi ve Misa peygamberiin ‘asasi anuilla ola ve kirk
giin yir yiizinde turub andan sofira gide ve mahliikat andan sofira yiiz yil azgiin-
lik ve na-danlik iginde olalar ta bir mertebeye vara ki yir yiizinde 1a-ilahe illa’l-
lah dir kimesne kalmaya kiyamet anlarufi iizerine kopa Seyh Necmii’l-‘Ava-i
Hakkani eydiir Hazret-i Hizir ‘aleyhi’s-selam Hak

[210a]

Te‘ala’dan dilemis ki ya rabbi ol vakt kur’an gétiiriile beniim canimi alasin ta
kim an1 gérmeyem ve bir daht rivayet oldur ki Dabbat al-Ard ii¢ kerre ¢ika evvel
Mehdi zemaninda ikinci ‘Isa zemaninda ve iiiinci giines magribden togdukdan
sonra Dabbat al-Ard bir canavardur ki dort ayaklu kulag fil kulag: gibi ola basi
sigir bas gibi ola gozi tofitiz gdzi gibi ola boyniiz1 kegi boyniiz1 gibi ola gdgsi
arslan gogsi gibi ola hey’eti ya‘nT sekilleri kurba gibi ola kuyrtigi koyun kuyrtigi
gibi ola ayaklar1 deve ayaklar1 gibi ola kastigindan ta uyliigina degin on iki
arstin ola ve uyltigindan ta ayagt barmagina varinca on ki argtin ola M@isa’nun
‘asas1 ve Siileyman yiizigi anunla bile ola [¢lin mii’'mine]*’ irige ol yiizikle alina
basa mii’'min yazila yiizi [miinevver ola kacan] kafire irise ol yilizikle alina basa
kafir yazilub [yiizi kab kara ola] Allahumme ‘afina amma kafiriin burn1 sinuk
gibi ola [her gah ki mii’'minle kafir bulusa]

[210Db]

birbirine bulusa mii’'min kafiri bile ve kafir mii’mini bile ve Dabbat al-Ard’ufi
evvel s6zi bu ola ki ehl-i Mekke Muhammed Restilullah’a inanmadilar ve kafir
oldilar ve her kimesneyi gorse bile ve eyde ki cennetlik midiir andan sofira bir
buldit peyda ola yesil renklii ki karaya ma’il ola garb tarafindan her ki gdrse sana
ki yagmir buludidur kagan ol buliit yakin gele her kim anufi gélgesinde ola can1
teninden ayrila Allah izni birle Allahiimme ‘afina min muhsin el-kiyame (...)
temmet.

151 There are erasures and tears in this folio of the ms. Hact Mahmud Efendi 1930/2. The

sections in square brackets are filled according to mss. Pertevnihal 417/3 and Ziithdii Bey

96/2.
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