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Preface 

 

Dear readers, users, and friends of Keshif,  

Sevgili Keshifçiler, 

 

 

Keshif is entering its fourth year, and we are delighted to announce that, alongside the 

publication of Keshif 4/1 (Winter 2026), our database is now going live. We promised 

this in our first issue and—at long last—it’s here. We’re very pleased to present the first 

version of our database. 

 

You can access it here: https://keshif-db.univie.ac.at/ 

 

This is an initial release, and it will surely have a few teething issues. If you have 

comments or suggestions for improvements, please don’t hesitate to get in touch—

ideally by email at aysu.akcan@univie.ac.at. 

 

We thank our colleague Aysu Akcan for the dedication and enthusiasm she has brought 

to this project, and we look forward to your feedback! 

 

 

Gisela Procházka-Eisl & Ercan Akyol 

 

 

  

https://keshif-db.univie.ac.at/
mailto:aysu.akcan@univie.ac.at
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Digital Edition and Database: Note on the Keshif Database 

Aysu Akcan 

 

This note outlines the editorial and encoding principles developed over the past year 

and used to produce the digital editions for the Keshif Database, which are based on 

micro editions published in Keshif: E-Journal for Ottoman-Turkish Micro Editions.The 

Keshif Database runs in a WordPress environment hosted by the University of Vienna 

and parses TEI P5–encoded XML files to generate predefined filters, allowing users to 

search and filter documents directly from the XML corpus.  

The note is organized in three parts. The first part describes the <teiHeader>, 

which carries the bibliographic, institutional, and descriptive metadata for each file and 

generates the database’s Metadata display. The second part describes the <body>, where 

the original text and its English translation are marked up with the entity and concept 

layers—persons, roles, dates, places, genre and format designations—that populate the 

remaining filters and make the corpus searchable. The third part, “A Note on the Note,” 

addresses the status of the decisions recorded here and the wider set of questions they 

open for future work. 

 

The <teiHeader>: Metadata 

The <teiHeader> provides the basic metadata framework of each TEI XML file. It 

identifies the digital file, records its source, and defines the main descriptive categories 

used for database integration. Elements such as <fileDesc>, <encodingDesc> and 

<profileDesc> serve this function briefly by recording the digital title, editorial 

responsibility, and publication details of the file. 

The main metadata work, however, is concentrated in the <sourceDesc> element 

located within <fileDesc>, particularly in the more specialized <msDesc> (manuscript 

description). In keeping with the TEI-Guidelines, this section records the manuscript or 

archival witness through elements such as <msIdentifier> and <msContents>. It 

provides the basis for metadata fields such as repository, identifiers, and source related 
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attribution. As the Keshif Database develops, this part of the header will be further 

regularized through a more systematic structure aligned with cataloguing practice. 

A second key layer is <profileDesc>, particularly <langUsage> and <textClass>. 

Within <langUsage>, the languages represented in the file are declared explicitly, and 

the language of the original text is also tagged separately and displayed in the metadata. 

This is important because the corpus points not only to the Ottoman elsine-i selāse 

framework, but also to a wider multilingual textual world that includes texts written 

entirely in Arabic or Persian, as well as materials in Chagatai, Hebrew, and other 

languages.  

Within <textClass>, genre and format terms are distinguished from other 

descriptive keywords in order to support filtering in Keshif. This distinction will be 

examined in detail in the section below. 

 

The <body>: Structure and Markup 

Within the <body>, two <div> elements are used. The first division, <div n="1" 

type="original">, contains the original text; the second, <div n="2" type="translation">, 

contains the English translation. The Persons, Roles, Dates, Places, Genre and Format, 

and related filters in the database’s left-hand menu are generated primarily from the 

content of <div n="1">. 

The markup strategy prioritizes entity and concept layers that can be extracted 

consistently across heterogeneous materials. Persons are encoded with <persName>, 

offices and ranks with <roleName>, and honorifics, epithets, and other additional 

name components with <addName>. The distinction requires careful judgment. TEI 

defines <roleName> as a title or rank that exists, at least to some degree, 

independently of its bearer, while <addName> covers honorifics, epithets, aliases, and 

other descriptive elements within a personal name. The TEI-Guidelines also note that 

this boundary is not always clear and may require culture specific decisions. Terms 

such as aġa, aʿyān, şeyḫ, and ʿālim illustrate this difficulty. In Ottoman-Turkish, such 

elements may function either as <addName> or as <roleName>, depending on context, 

rather than denoting discrete offices in a fixed sense. In the Keshif Database, however, 
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they are encoded not only as <addName> but also, depending on context, as 

<roleName>. This does not resolve their broader semantic range but merely establishes 

a limited and consistent practice for the database. By contrast, terms such as müderris, 

ḳāḍī, defterdār, kātib/kātip, and beg/beġ are encoded as <roleName> when they clearly 

denote an office or rank identifiable beyond the individual bearer. 

Dates are encoded only with <date>. Hijri dates are marked with 

@calendar="#hijri" and appear in the database with a green “h”, while Gregorian dates 

appear with a green “m”. Where only a Hijri date is preserved in the source, approximate 

Gregorian correspondences may be added later through @notBefore and @notAfter. 

These values indicate heuristic chronological placement, not exact conversion. This 

approach preserves the source form while improving searchability and comparison 

across the database. 

The database heading Places serves as a deliberately broad category for 

geographic references. For this reason, <placeName> is used rather than TEI’s more 

specific place-name elements. This decision is both technical and methodological. In the 

TEI-Guidelines, <placeName> functions as the general element for a place name, 

whereas <settlement>, <region>, and <country> denote narrower categories. Because 

the corpus includes towns, cities, provinces, countries, and Ottoman territorial 

designations whose status does not always remain stable across texts, these finer 

distinctions are not imposed at the point of initial tagging. Instead, <placeName> is 

retained as a broad and consistent category, while @type is used to preserve historically 

specific designations such as eyālet or ḳarye where necessary. This does not reject finer 

differentiation in principle; rather, it defers it until a more robust typology can be 

developed within the database. 

The Genre and Format filter, and the associated category in the database, draw on 

both the header metadata and the body text. The primary aim is to work from within 

each text rather than to impose a fixed external typology. Each Ottoman text carries its 

own structural and textual information, inseparable from its format. A kitābe, a ġazel, or 

a mektūb is not merely an instance of a genre. Each text actively produces its generic 

identity through formulaic openings, organizational conventions, and material layout. 
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In encoding these texts, it is therefore important not only to assign terminology from 

the outside but also to retain the terminological layers that the text itself produces in 

relation to its format.  

This matters especially for early modern Ottoman texts, where genre boundaries 

are often fluid, where a single document may bear multiple overlapping textual 

identities, and where the vocabulary used to describe format is historically specific and 

analytically significant. Allowing each text to surface its own textual and structural 

format designations, rather than absorbing them into a predetermined classification, is 

an attempt to keep that historical specificity visible within the database. 

To support this, body-level format information is encoded with the <term> 

element. Among its available attribute options, type="textGenre" is used exclusively. 

This is narrower than the full semantic range that @type could accommodate in 

principle, since the attribute may carry values such as type="register", type="topic", or 

type="domain", as well as project-specific categories. Retaining type="textGenre" 

nonetheless reflects both a conceptual and a practical consideration.  

In the early modern Ottoman textual world, format and genre are often 

inseparable: arrangement, formulaic structure, and textual presentation frequently help 

constitute genre itself. For this reason, and to maintain a consistent degree of 

standardization across the corpus, body-level format designations are subsumed under 

the broader category of text genre. The aim is not to exhaust the classificatory potential 

of @type, but to use it selectively in support of a text-centered representation of early 

modern texts and their structural and textual properties. 

Micro-editions frequently involve uncertain readings, variant spellings, and 

editorial normalization. TEI’s editorial mechanisms are treated as core transcriptional 

infrastructure rather than optional annotation. Alternative editorial encodings are 

represented with <choice>, using <sic>/<corr> for apparent error and correction, and 

<orig>/<reg> for original and regularized forms. Where the text is only partly legible or 

cannot be transcribed with certainty, <unclear> is used; where no reading can be re-

covered, <gap> is used. Material supplied by the editor is marked with <supplied>, while 

additions, deletions, and substitutions in the source itself may be encoded with <add>, 
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<del>, and <subst> as needed. These practices preserve scholarly accountability while 

enabling stable indexing and cross-file comparison. As the project develops, additional 

encoding of this kind will be reflected in the database’s left-hand menu. 

 

A Note on the Note 

Because the Keshif Database aims not to answer a single research question but to 

make micro-editions searchable and filterable according to a set of basic standards, it 

necessarily entails choices that are open to discussion. The fact that these micro-editions 

arrive in Keshif from highly varied sources and are then re-encoded for database use has 

raised numerous questions about preparing digital editions of Ottoman texts. Issues 

concerning encoding decisions, taxonomic choices, the limits of standardization, and 

the relationship between textual representation and scholarly accountability will be 

addressed in a more comprehensive study now in preparation, where matters left 

deliberately undiscussed in this note will be treated in fuller detail. The most important 

point to register here is that feedback from both article authors and users with expertise 

in Ottoman studies is essential to the development of this database. The Keshif Database 

is built in full awareness that its texts belong to a much larger textual field. The value of 

attending carefully to the formal properties of texts and—perhaps most importantly—

of establishing shared tagging conventions and a common encoding language capable 

of representing those properties accurately is evident. It is a goal this project continues 

to pursue. 
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Context1 

The invitation letter for iftar presented below is found on folio 33b of the mecmua 

registered under number 135 in the Arslan Kaynardağ Collection of the Süleymaniye 

Library. The compilation encompasses poems, prose compositions, and glossarial 

entries written in Arabic, Persian, and Turkish, as well as various fevāʾid (short didactic 

notes) and exemplars of correspondence.  The exact date of the mecmua remains un-

known; however, the mention of the year 1248 (ca. 1833 CE) in one of the letter samples 

suggests that the volume was produced in the nineteenth century. This reference, 

nevertheless, does not allow for a precise determination of the date on which the 

invitation letter for iftar was written. 

The manuscript does not specify when or by whom this invitation letter was 

written.2 Although the absence of such contextual information limits the extent to 

which the text can shed light on its broader background, it nevertheless illuminates 

the role that written communication played in the routines of everyday life in Ottoman 

society. The letter further shows that Ramadan, beyond its religious significance, 

served as a catalyst for social interaction. This intensified social atmosphere during Ra-

madan also found reflection in Ottoman literature, most notably in the Ramazaniyye 

which contain themes related to the religious and social dimensions of Ramadan. In 

these poems, which grew increasingly popular from the eighteenth century onward, 

the cultural and folkloric aspects of the month were used alongside its religious 

features as literary material.3  

The invitation letter is addressed to a certain Mehmed Efendi and asks him to 

visit the writer’s home together with his son, Şakir Efendi. Nevertheless, the expression 

 

1
  I would like to sincerely thank Gisela Procházka-Eisl, Ercan Akyol, and Orhan Kılıçarslan for their 

kind support and helpful comments. I am also grateful to the anonymous reviewer for the con-
structive feedback. 

2  The mecmua contains six letters with similar handwriting; four are dated 1248 (ca. 1833 CE), and 
two are undated. This suggests that the invitation letter may have been written in the same year 
or in a closely related period. In addition, the name of Taşköprü (Kastamonu) appears in three of 
the letters. If the letters are assumed to have been written by the same person, they may be linked 
to someone living near Taşköprü around 1833. 

3
  Mustafa İsmet Uzun, “Ramazâniyye,” Türkiye Diyanet Vakfı İslâm Ansiklopedisi, vol. 34 (İstanbul:  

TDV Yayınları, 2007), 439. 
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“Şākir Efendi oġlumuz ile maʿan” (together with our son, Şakir Efendi) found in the text 

is open to more than one interpretation in its context. It is also possible that the 

author of the invitation letter sent his own son along with the intention of honoring or 

impressing the addressee. However, the use of the honorific “Efendi” with the personal 

name, together with the expression “oġlumuz” (our son), suggests that the phrase 

functions as a form of address intended to honor the addressee’s son and to establish a 

sense of close and cordial relations. Indeed, in social usage, expressions such as “efendi 

oğlumuz” (our esteemed son) and “hanım kızımız” (our esteemed daughter) are 

employed as inclusive and relational forms of address that convey both respect and 

warmth in communication with the addressee and his family. For these reasons, the 

individual in question is interpreted as the son of the invited person. Nevertheless, the 

possibility that the phrase refers to the author’s own son is retained as a cautious 

alternative.  

Considering the possibility that other members of the family may have been alive 

at the time, it is noteworthy that the invitation did not encompass the household. 

Whether all family members usually joined such visits within the neighborhood or the 

city is a question that may be clarified through the examination of other iftar or dinner 

invitations that may surface in future studies. 

In Ottoman studies, scholarly interest in the everyday lives of ordinary people has 

grown in recent years.4 Eating and drinking practices, along with friendly social gather-

ings, constituted a significant component of daily life.5 The delivery of the iftar 

invitation in written form, and its expression in an ornate style, suggest that both the 

sender and the recipient belonged to families with an established culture of literacy 

and adherence to social customs. The stylistic features of the invitation align closely 

with conventions commonly observed in Ottoman letter writing. Typically, Ottoman 

letters begin with honorific phrases and greetings adjusted to the recipient’s social 

position and to the nature of the relationship between the parties. These are followed 

 

4
  Ulrike Freitag and Nora Lafi, “Daily Life and Family in an Ottoman Urban Context: Historio-

graphical Stakes and New Research Perspectives” History of the Family, 16 no: 2 (2011): 83. 
5  Suraiya Faroqhi, Osmanlı Kültürü ve Gündelik Yaşam (İstanbul: Tarih Vakfı Yayınları, 2005), 4. 
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by transitional expressions that lead into the statement of the letter’s purpose, and the 

text concludes with an appropriate closing formula. 6 

 

Transcription 

Daʿvet içün 

Pesendīde aḫlāḳ ile meşhūr-ı āfāḳ olan maʿārif kānı ser-tācum ḳarındaş-ı eʿazz u 

ekremüm Meḥmed Beg efendüm sulṭānum ḥażretleri hemvāren vaḳt-i şerīfiñüz saʿīd ve 

ʿömr-i devletiñüz mezīd olub nice sāl ems̱āl-i kes̱īresiyle müşerref olmaları daʿvātıyla 

baʿde’s-selām inhā-yı muḥibbāne-i vefādārīleridür ki inşāʾallāhu teʿālā cumʿa gicesi 

ḳadem rencīde ḳılub Şākir Efendi oġlumuz ile maʿan bizüm ḫāneye ifṭāra teşrīf 

buyurmalaruñuz içün maḫṣūṣ tezkere-i maḥabbet taḥrīrine yārī ḳılındı maʿlūm-ı 

mürüvvetleri [ola] bi-eyyi ḥālin teşrīfiñüze muntaẓırım ve ġāyet memnūn olurum 

sulṭānum 

 

Translation 

For the invitation 

My exalted sire Mehmed Efendi—my esteemed and generous brother, the source of 

knowledge whom I hold in the highest regard [like a crown on my head], whose 

distinguished virtue and [far-reaching] renown extend beyond all horizons—may your 

precious hours always be blessed, and may your blissful life be augmented. After 

offering my salutations together with prayers that you may be honored with many 

more years adorned by many similar blessings, it is hereby submitted with the loyalty 

of friendship that this special letter of friendship has been written in the hope that, 

God willing, you would graciously deign to [molest your feet and] come to our home 

for the iftar on Friday night together with our son, Şakir Efendi. May your gracious 

 

6
  İbrahim Çetin Derdiyok, “Osmanlı Devrinde Mektup Yazma Geleneği,” in Osmanlı, ed. Güler Eren 

(Ankara: Yeni Türkiye Yayınları, 1999), 735. 
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kindness know this. In any case, I am awaiting your gracious visit and would be most 

delighted, my sire. 

 

Facsimile 
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Context  

The following excerpt is from the travel diary of Emine Hanım,1 written between the 

years 1916 and 1919, hence, during the First World War. The diary is titled “Avrupa 

Seyahati Hatırası,” (“European Travel Memoirs”) and features various locations across 

Europe to which Emine Hanım traveled during these years due to her husband Miralay 

Celal Bey’s diplomatic mission. The diary was undiscovered until I chanced upon it at 

the Bahtiyar Sahaf in Kadıköy, Istanbul, in the summer of 2022. I hope to make it avail-

able through publication in the coming years. 

Emine Hanım’s travel diary is written in a small notebook (11.0 x 13.5 cm) with a 

light brown cover and contains forty leaves (eighty pages). Some of the leaves have 

been torn out, and the last page bears scribblings made with a colored pencil, likely by 

a child. However, these affect only a few pages towards the end, and the rest of the 

diary has fortunately remained intact despite the century that has passed since its 

completion. The text is written in tiny, elaborate rika script and contains five carefully 

drawn maps depicting train and ship routes in Europe. Four of these maps show the 

wartime train routes that Emine Hanım and her family used, while one (from May 

1919) depicts the return trip by ship from northern Germany to Istanbul. 2 The fact that 

some of these maps show very long-drawn-out routes testifies to the hardships of 

wartime travel, even for diplomatic personnel. 

Although there is still research to be done on her family history, we learn from 

the diary that Emine Hanım’s paternal grandfather was Süleyman Paşa who bought the 

Sabuncakis Kiosk in Büyükada before or around the year 1918, before its transfer to the 

public treasury in 1924. Her father was Mirliva Ali Rıza Paşa, who served as the com-

mander of the Fifteenth Corps during the First World War.3 She was married to 

 

1  What surname the author Emine Hanım acquired after the Surname Law in 1934, or whether she 
lived up to that date, requires further research. 

2  Map 1 (p. 1): Istanbul – Bucharest, Map 2 (p. 13): Bucharest to Berlin (not through Austria-
Hungary, but via Russia, Finland and the Baltic Sea), Map 3 (p. 30): Berlin - The Hague, Map 4 (p. 
46): Istanbul – Berlin, Map 5 (p. 64): sea voyage from Hamburg to Istanbul, via the Nordic Sea, 
the Atlantic Ocean, and the Mediterranean. 

3
  Devlet Arşivleri Başkanlığı Osmanlı Arşivi, Irade Dosya Usulü (İ..DUİT), 178/74 (27 ZA. 1339 [2 

August 1921]). 
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Miralay Celal Bey, who appears to have graduated from the Military Academy (Mekteb-

i Harbiye) in the year 1304/1886.4 At the time when the diary was written, Celal Bey was 

appointed as military attaché, first to Bucharest5 and then to The Hague in the 

Netherlands.6 They traveled as a family, bringing along their little daughter Semiha 

and two maids named Nazlı and Çelebi. 

The diary’s content is varied and historically interesting, since one can find ample 

material on everyday life in wartime Europe: anecdotes involving Ottoman and foreign 

statesmen, lists of people joining lunch/dinner or afternoon tea gatherings, the daily 

life of a diplomat’s family, price lists for food, and even conversion rates between 

different European currencies. Besides all this, the diary shows us the ways in which 

Emine Hanım saw and experienced the politically unstable climate of a world war 

along with the novelty of traveling to diverse European cities. In the course of these 

three years, Emine Hanım stayed in Bucharest, The Hague, Dresden, and Berlin for 

extended periods of time (including a one-year stay back home in Istanbul). During 

these stays, Emine Hanım and her family were often able to travel to other nearby 

cities to visit important cultural landmarks and, equally importantly, to visit other 

Ottoman and foreign diplomats and their families.  

The excerpt that I would like to present here belongs to the Dresden episode of 

the diary’s narrative, which stands out as a unique interlude. Unlike her time in other 

European cities; Emine Hanım’s stay in Dresden was unrelated to Celal Bey’s 

diplomatic duties. Rather, it was an instance of wartime curative travel.7 According to 

the diary, Emine Hanım was diagnosed with a kind of nervous illness (bir nevʿi sinir 

ḫāstalıġı) towards the end of her one-year stay in Istanbul (May 1917 – May 1918). Her 

entries in this one-year period are only sporadic, since she most probably intended to 

 

4  "304 senesi Mekteb-i Harbiye mezunlarının Dersaadet'te bulunanlarından müteşekkil grup", Salt 
Araştırma, https://archives.saltresearch.org/handle/123456789/21682  Last accessed: 21 July 2025. 

5  Devlet Arşivleri Başkanlığı Osmanlı Arşivi, Hariciye Nezareti Sofya Sefareti (HR.SFR.04), 646/126 
(26 January 1916), 652/89 (12 May 1916), 656/43 (27 August 1916). 

6  Devlet Arşivleri Başkanlığı Osmanlı Arşivi, Hariciye Nezareti İdare (HR.İD.), 75/34 (25 September 
1917). 

7
  For more on this term, see Marion Stamatu, "Curative travel,"in K. Leven and N. Metzger 

(eds.), Encyclopedia of Medicine in the Greco-Roman World Online, eds. Karl-Heinz Leven and 
Nadine Metzger (Brill, 2024). doi: https://doi.org/10.1163/2950-466X_EMGO_SIM_023639 

https://archives.saltresearch.org/handle/123456789/21682
https://doi.org/10.1163/2950-466X_EMGO_SIM_023639
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use the diary to note down travel occasions. However, she does inform us of some of 

the important events in her life that might have led to a nervous illness, such as the 

passing away of her mother in July 1917 and the passing away of her aunt in May 2018. 

She adds the fact that her children went away, which made her feel lonely and added 

to the condition (ço-cuḳlarıñ gitmesi bināʾen ʿaleyh yalñız ḳalmaḳlıġım). 

Emine Hanım informs us that following this diagnosis, the family doctor Dr. 

Petraki prescribed her a “change of air,” (tebdīl-i hevā) preferably somewhere away 

from her homeland.8 Asking around about possible health resorts, Emine Hanım and 

Celal Bey were recommended the Lahmann Sanatorium at Weisser Hirsch, near 

Dresden.9 Not so long afterwards, the family completed the necessary visa procedures 

and eventually traveled to Germany in September 1918. The sanatorium was located in 

a village named Weisser Hirsch, or “White Stag,” as Emine Hanım nicely translates it 

in the diary. The patients had to follow a rigid daily schedule consisting of morning 

gymnastics in the open air, various baths (including mud baths), and a nutritive diet. I 

am including her descriptions of the sanatorium complex, as well as of the meal plans. 

At another point in the diary, Emine Hanım avows her distaste for German food, 

saying “the food here tastes lame, as in all of Germany.” (yemekleri tekmīl Almanya’da 

olduġı gibi yavan.)  

On the whole, Emine Hanım’s heretofore undiscovered travel diary can be taken 

as a rare example of Ottoman women’s travel writing. Another example of this kind, 

almost contemporary to Emine Hanım’s but much better known in literature, is 

Zeynep Hanım’s A Turkish Woman’s European Impressions (1913) which she wrote in 

the form of letters to British journalist Grace Ellison.10 The intended audience of Emine 

 

8
  Doktor Petraki, at the time Director of Public Health at the Istanbul Municipality (şehremāneti 

sıḥḥiye müdīri). Recipient of an order of Osmaniye in 1920. Devlet Arşivleri Başkanlığı Osmanlı 
Arşivi, İrade Dosya Usulü (I.DUIT), 63/51 (27 R. 1340 [28 December 1921]).  

9  Lahmann-Sanatorium, established in 1888 by Dr. Heinrich Lahmann (1860-1905). The sanatorium 
expanded rapidly in the decades following its inception: by 1900, it was hosting 2000 patients, and 
by 1921, the number had risen to 5000. It hosted celebrities such as the poet Rainer Maria Rilke 
(1901) and novelist Franz Kafka (1903). See Friedhelm Kirchfeld and Wade Boyle, Nature Doctors: 
pioneers of naturopathic medicine (Portland, Oregon, 1994), 148.  

10
  Zeyneb Hanoum, A Turkish Woman’s European Impressions, ed. Grace Ellison (Cambridge 

University Press, 2013).  
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Hanım’s diary, on the other hand, was likely exclusively herself, and this brings a more 

personal and transparent tone to her writing. Through these examples of travel writing 

by women such as Emine Hanım and Zeynep Hanım, we get to hear late Ottoman 

women’s voices not only with regard to their local environments, but also in their 

subjectivity as observers of “the other,” i.e. foreign cultures and cities. The 

serendipitous discovery of Emine Hanım’s European Travel Memoirs suggests that 

there might be other first-hand travel accounts by Ottoman women from this period 

that have yet to see the light of day.   

 

Transcription 

9 [Eylül 1918] 

Esāsen İsṭanbuldan ḥareketimizde (Dresden)de Vayserhirş sanatoryumunı tavṣiyye // 

itmişlerdi biz de oraya gitmege niyyet itmişdik. Ve Berlin’de oṭurduġımuz müddetce 

muḫābere iderek // Prospektusını aldıḳ. Dresdene ḥareket itdik akş̣amleyin Vayserhirş  

//sanatoryumına vāṣıl olduḳ. Dresden (Elbe) nehri kenārındadır. Vayserhirş (Beyāż 

geyik) // köyi mürtefaʿ bir sırṭ üzerindedir. Elektriḳ tramvay ile şehre merbūṭdur. 

Tramvayla yarım // sāʿat sürer. Vayserhirş ḥaḳīkạten cennet-āsā bir maḥaldir. Orman-

ları güzel // villāları cāmiʿdir. Bu sanatoryum bir merkez ḫāstaḫānesi ve sanatoryuma 

muḳteżā // tedāvīḫāneleri ve müteʿaddid villāları ḥāvīdir. Bize Zu Linden villasında bir 

//oṭa virmişlerdi. Villa iyi olmadıġı gibi soġuḳca olduġından şikāyetimüz üzerine // Dora 

villasına11 naḳl eyledik. Tamāmıyla ārzū itdiġimüz gibi bir köşk.  

22 [Eylül 1918]  

Vulf Hüġel (= Wolf Hügel = Ḳurt Tepesi) sanatoryum civārında ormanlar // içinde ve 

ġāyet mürtefaʿ maḥalde bir ḳale. Neẓāret-i fevḳa’l-ʿādesi var. Dresden şehrinden (Elbe) 

nehri geçiyor // o vādī kāmilen görüliyor. Biraz eglendik ve ʿavdet itdik. // Pansiyonda 

ber vech-i ātī yimek viriliyordı. // Ṣabāḥleyin 7,5 da süd reçel tereyaġı etmek (bu 

ṣoñrakiler pek az miḳdārda) // 10da etmege sürülmüş yoġurtumsı bir şey, ve yemiş  

 

11
  Villa Dora, built in 1899-1900, by Reichpietsch. Now located on Lahmannring 15, 01324 Dresden, 

Germany. See Elizabeth Boer, Chronik des Kurorts Weisser Hirsch Dresden (Dresden, 1932), 62f. 
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// 1de ögle yimegi bir çorba (baʿżen et) sebze ṣalaṭa muḥakḳạk ̣ bir yemiş // 4te südli 

ḳahve etmek // 7de aḳşam yimegi sebze patates yemiş // Bir ögle yimegi listesi  

lunch menu in German, cut and pasted on the page:  

Kürbissuppe, Wiegebraten, Bohnen, Kartoffeln, Salat, Obst  

Yevmiyye yimekler ve tedāvī (iḳāmet ḫāric) ādem başına 28 marḳ. // Köşkde büyük bir 

oṭa içün yevmiyye 8 marḳ viriyorduḳ. // Ḫiḍmetci oṭası içün yevmiyye 4 marḳ. // Semīḥa 

içün 2 marḳ fażla viriyorduḳ. 

 

Translation 

9 [September 1918] 

We had heard good things about the Weißer Hirsch Sanatorium in Dresden, so we 

were already minded to go there when we left Istanbul. While in Berlin, we obtained 

[the sanatorium’s] Prospectus through correspondence.  

We then traveled to Dresden, and arrived at the sanatorium at Weißer Hirsch in the 

evening. Dresden is located along the River Elbe. The village named Weißer Hirsch 

(White Stag) is on a high mountain ridge, and it is connected to the city via electric 

trams. It takes half an hour by tram. Weißer Hirsch is truly a heavenly place, where 

one finds beautiful villas built in(side) a forest. The sanatorium complex includes a 

central hospital with auxiliary therapeutic units and numerous residential villas. We 

were given a room in the villa Zu Linden. It wasn’t a good one though, and was too 

cold. Upon our complaint, we moved to villa Dora. This villa was exactly as we wanted. 

22 [September 1918] 

The Wolf Hügel [sic] = the Wolf’s Hill,12 is in the vicinity of the sanatorium, deep 

within the forest and [there is] a castle in a very elevated location. It possesses 

 

12  The hill is known as the Wolfshügel and the tower on the hill is called the Wolfshügelturm. For 
brief historical information on the tower, see “Wolfshügel im Albertpark – Geschichte und 
Erreichbarkeit,” Wolfshügelturm.de,  https://wolfshuegelturm.de/wolfshuegel.php. According to 
the website, the Wolfshügel Tower was built in 1911 as an observation tower designed by Hans 
Erlwein, and was erected on the Wolfshügel (Wolf's Hill) in Albertpark, Dresden. The website 
confirms Emine Hanım’s remark on “extraordinary views,” writing “[t]he tower offered an 
outstanding view of Dresden.” (Der Turm bot eine hervorragende Aussicht auf Dresden.) The tower 
was blown up on May 8, 1945, and only the base remains today. 

https://wolfshuegelturm.de/wolfshuegel.php
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extraordinary views. The river Elbe flows through the city of Dresden; that valley is 

visible in its entirety. We enjoyed ourselves [there] for a while and returned. 

The sanatorium provided the following meal plan: 

At 7:30 in the morning: milk, jam, bread and butter (the latter two in little amounts) 

At 10: a yoghurt-like spread on a slice of bread and  fruit 

At 1: lunch consisting of soup (and sometimes a meat dish), vegetables, salad, and 

always some fruit 

At 4: coffee with milk, bread 

At 7 in the evening: vegetables, potatoes, fruit 

A lunch menu [lunch menu in German, cut and pasted on the page] 

Pumpkin soup, Meatballs, Beans, Potatoes, Salad, Fruits 

Daily meals and treatment (excluding accommodation) cost 28 marks per person. We 

were paying 8 marks per day for a large room in the villa. For the servant’s room, the 

daily rate was 4 marks. We were paying 2 marks extra for Semiha. 
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Context 

In June 1914, an unknown scribe compiling a military conscription register listed a 

group of male Jewish residents of Tiberias under the heading of Yahūd evlād-ı ʿArab 

ṭaʾifesi, literally “Jewish sons of the Arabs” or “Jewish children of the Arabs.” The entry 

was validated with the signet stamp of Yaakov Neḥmad (Yaʿqūb Naḥmād), who 

identified himself as muḫtār-i evvel, the head of a local community bearing the same 

designation.1 Yahūd evlād-ı ʿArab as an official community label is both unusual and 

ambiguous. In administrative Ottoman Turkish, evlād often denotes origin, affiliation, 

or descent rather than strict genealogy. In contrast, “Arab” can refer to Arab ethnicity, 

Arabic-speaking identity, or “native” as opposed to “foreign,” depending on the 

context.  

From roughly the 8th to the 12th centuries, a large proportion, if not most, of the 

world’s Jews lived under Islamic rule in Arabic-speaking regions such as Iraq, the 

Levant, Egypt, North Africa, and al-Andalus, where major Jewish intellectual centers 

operated predominantly in Arabic. Before the establishment of the State of Israel in 

1948, up to 850,000 Jews lived in the Arab Middle East and North Africa. Due to the 

Israeli-Palestinian conflict, Arab Jew has become a controversial term in international 

debates since the mid-20th century. A hyphenated form, Arab-Jew, entered public and 

scholarly discourse largely through interventions by intellectuals such as Albert 

Memmi and Ella Shohat,2 who used the expression to articulate the hybrid identity of 

Jews from Arab-majority societies.  

Salim Tamari and Menachem Klein discussed this concept in the context of late 

Ottoman Palestine and showed how certain Jewish communities were socially, lingu-

istically, and culturally embedded within broader Arab environments. This local em-

beddedness was reflected in everyday language and often contrasted with Jews of other 

origins, particularly the growing numbers of religious or Zionist immigrants from 

Europe. They noted two Arabic terms used for this population in the decade before 

 

1
  ISA, Nüfūs 362, pp. 21-30 (finalized on 16 Ḥazīrān 1330 [June 29, 1914]).  

2
  Albert Memmi, Jews and Arabs (Chicago: J. P. O’Hara, 1975); Ella Shohat, On the Arab-Jews, 

Palestine and Other Displacements: Selected Writings (London: Pluto Press, 2017). 
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WWI: Yahūd awlād ʿArab (“Jews of Arab descent”) and abnāʾ al-balad (“local Jews”).3 

Yaron Ayalon mentions a similar term, the Arabized Jews, mustaʿribūn, in the 

Ottoman Empire.4 They often had strained relations with the Sephardic Jewish 

community in the Empire, which in Ottoman eyes represented the Jewish community 

and hence was an officially recognized millet. At times, in some cities across the Em-

pire, they cooperated and Arab Jews tended to accept Sephardic dominancy. Most 

evidence in Ottoman census sources suggests that the government generally avoided 

such intricacies and instead relied on broad religious labels such as “Jewish,” “Sephar-

dic,” or “Ashkenazi,” in keeping with the logic of millet-centered administration and 

the broader pragmatic rationale of “Ottoman corporatism.”5 Nevertheless the 

appearance of Yahūd evlād-ı ʿArab in the Ottoman census of Tiberias indicates that 

more nuanced conceptualizations could surface in the interaction between Ottoman 

officials and local residents. It remains unclear whether the registration of Jewish 

groups was identical across population registers during the late Ottoman period in 

Palestine or varied from place to place. Was the label evlād-ı ʿArab an early Ottoman 

rendering of what was later known as “Arab Jews (Heb. Yehūdīm ʿAravīm)” or “Oriental 

Jews (Yehūdīm Mizraḥīm)” in Israeli society? While these and related questions still 

await fuller study, this short article offers an initial glimpse into these issues. 

 

The Tiberias Conscription Register 

There are hundreds of Ottoman population registers (Nüfūs defterleri) preserved in the 

Israel State Archives (ISA) in Jerusalem that are available for online research today.6 

These registers cover military conscription, muḫtār books, marriages, and foreigners, 

 

3
  Salim Tamari, Mountain against the Sea: Essays on Palestinian Society and Culture (Berkeley: 

University of California Press, 2009), p. 164; Menachem Klein, “Arab Jew in Palestine,” Israel 
Studies 19/3 (2021), pp. 135, 142. 

4  Yaron Ayalon, Ottoman Jewry: Leadership, Charity, and Literacy (Leiden: Brill, 2025). 
5  Johann Buessow and Astrid Meier, “Ottoman Corporatism, Eighteenth to Twentieth Centuries: 

Beyond the State-Society Paradigm in Middle Eastern History,” in Shirin Amir-Moazami et al 
(eds.), Ways of Knowing Muslim Cultures and Societies (Boston: Brill, 2019), pp. 81-110.  

6
  https://search.archives.gov.il/search/0b0717068a73b725; for more about the Nüfūs collection in 

Jerusalem, see Jonathan Pagis, Ottoman Population Censuses in Palestine, 1875-1918 (Jerusalem: 
Israel State Archives, 1997) [in Hebrew]. 
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but most are provisional registers (müsvedde defterleri) and basic books (esās defterleri) 

from the 1905 census, the last general Ottoman census in Palestine. Nüfūs 362 includes 

information about males of conscription age in the city of Tiberias and its district from 

1914, an area in northern Palestine which at the time was part of the Province of Beirut. 

This book provides data about Muslims, three different Christian denominations, and 

Jews.  

The Jews of Tiberias are listed under two headings: the Yahūdī Şkenāzī ṭāʾifesi 

(“Ashkenazi Jewish community”) and the exceptionally rare category Yahūd evlād-ı 

ʿArab ṭāʾifesi (“Jewish community of Arab descent”) that does not appear in other 

registers studied to date. By contrast, the Jewish population residing in the Jewish 

colonies in the subdistrict of Tiberias is simply labelled “Jewish (Yahūd)” with no 

further specification of origin. The designation Yahūd evlād-ı ʿArab may signal an 

intention to distinguish these Jews from the Ashkenazim of Tiberias and from the 

Jewish colonists in the region, who were thus implicitly classified as “non-Arab” Jews, 

regardless of their linguistic abilities or cultural identity. 

In total, 300 people are listed as Yahūd evlād-ı ʿArab in the city of Tiberias. Unlike 

in the Basic Books (esās defterleri) of the Ottoman census, birthplaces are not 

indicated, but the last names suggest that these individuals came from the Maghreb 

(Abū Ḥaṣīra [Abu-Hatsera], Abū l-Ṭubūl [Abutbul], Shiṭrīt, Dahān, Bīṭōn, and Biṭān) or 

from the Arab provinces of the Ottoman Empire (ʿAbādī, Mūṣlī/Mawṣilī, Ūrfalī, al-

Najār, and Kurdī) (Figure 1). The unusual organization of the Tiberias census register 

raises broader questions about how the Ottoman authorities perceived Palestine’s 

Jewish population (the Yishūv) at the time and how they defined subgroups within it, 

especially in the 1905 census, but also in other registers. 

 

Transcription / Translation  

This is the Translation of the first 10 names labelled Yahūd Evlād-ı ʿArab in Nüfūs 362 

out of 300 names in total in this category (p. 28, the City of Tiberias).  

 



20 | Keshif: E-Journal for Ottoman-Turkish Micro Editions, Winter 2026, vol. 4/1 

Number Number of 
Household 
members  

Name Year of Birth 

1 4 Zakāʾi Ben Īlyā Kurdī 1271 [1855] 

2 18 Isḥāḳ Ben Hārūn Mālka 1271 

3 36 Şemūʾel b.  Yehūdā Abū Rabīʿa 1271 
4 42 Masʿūd al-Darāwī Abū Ḥaṣīrā 1271 

5 43 Ibrāhīm Mizraḥī Ben Mūsa 
Kurdī 

1271 

6 53 Dāwūd Abū Skīla b. Ibrāhīm 1271 

7 81 Yōḥanān Ben Māʾīr al-Ṣāliḥ 
Kurdī 

1271 

8 93 Beḫōr Ben Ibrāhīm Kurdī 1272 [1856] 

9 164 Şemūʾel b. Dāwūd Ḥayūn 1272 

10 173 Yūsuf b. Ḥayyīm Zīnī 1272 

 

Facsimile  

 

 

The Registration of Jews in the Late Ottoman Census 

Of the hundreds of Ottoman registers preserved in the ISA, a few dozen deal fully or 

partly with Palestine’s Jewish population. These include long-established centers such 
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as Jerusalem, Hebron, and Tiberias, three of the four cities considered holy by Jews in 

Palestine, as well as newer hubs like Haifa and Jaffa, cities with minimal Jewish 

presence such as Gaza, and the colonies founded after 1882. From the 15th century 

onward, the Ottoman Empire recognized only a single Jewish millet, headed by a Se-

phardic chief rabbi, as the official representative body for all Jews. In the 19th century, 

however, the Empire gradually acknowledged new millets. Thus, the 1905 Ottoman 

census in Palestine, along with other late Ottoman registers, often subdivided Jews by 

geographic origin, language, and culture through labels such as Ashkenazim,7 

Yemenites,8 Maghrebis,9 Bukharis,10 Georgians,11 and Karaites (Figure 2).12   

Despite their official status as a recognized millet, Sephardic Jews are often 

referred to as being “from the Jewish [Mūsevī, ‛Mosaic’] community [ṭāʾife]”13  rather 

than specifically designated as Sephardic Jews (“Mūsevī Sefaradīm”).14 In keeping with 

the corporatist logic of Ottoman administration, the authorities upheld the principle 

of a single Jewish millet (millet-i Yahūd) headed by a chief rabbi (hahambaşı). In 

practice, however, faced with the diverse communal and linguistic groups in Palestine, 

they appear to have granted some of these groups a limited, quasi-corporate status at 

the local level. It does not appear that there were official directives on ways to 

designate different groups, so that local clerks had a certain amount of latitude. For 

example, Nüfūs 39, a basic registration book dealing with the Jewish population of 

Jerusalem between 1915 and 1917 divides the Jewish population into numerous 

subgroups including Sephardim, Maghrebis, Georgians, and Bukharis. Other Jerusalem 

registers from that period are restricted to the Ashkenazi population.15 In Nüfūs 64, for 

example, they are interchangeably called “Jewish (‘Mosaic’) [community], Ashkenazi 

 

7  Ibid. 
8  ISA, Nüfūs 74, basic registration, Jews in the District of Jerusalem, 1905-1917. 
9  ISA, Nüfūs 65/1, Maghrebi Jews in Jerusalem, muḫtār book. 
10  ISA, Nüfūs 39, basic registration, Jews in the City of Jerusalem, 1915-1917. 
11  Ibid. 
12  ISA, Nüfūs 48, provisional book, Sephardim in Jerusalem, 1905-1911 . 
13
  ISA, Nüfūs 74. 

14
  ISA, Nüfūs 39. 

15  ISA, Nüfūs 58, provisional book, Ashkenazim in Jerusalem, 1905-1911. 
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[section] (Mūsevī Şkenāz),” or simply Şkenāz.16 Nüfūs 362 discussed above divides 

Tiberias’ Jewish population into Ashkenazi Jews and Yahūd evlād-ı ʿArab, even though 

the last names suggest that further subdivisions might have been applicable and that 

heterogenous groups were involved (for instance Maghrebis).   

Even within the same register, some groups are referred to in different ways. The 

geographic and Ottoman administrative divisions in the region may have led to differ-

ences, when relevant teams of officials and scribes did not use the same definitions. 

For example, Nüfūs 48, a provisional book dealing with the Sephardic community in 

Jerusalem between 1905 and 1911 uses Sephardim (Sefaradīm), Jewish Sephardim 

(Yahūd Sefaradīm), Sephardim of the Mosaic faith (Mūsevī Sefaradīm / Sefaradīm 

Mūsevī), or simply Jews (Yahūd). Karaites (Mūsevī Ḳarāʾīn, Ḳarāʾīn Mūsevī) are also 

designated separately in this register. More than one official may have conducted the 

survey for this specific register. All relied heavily on the muḫtārs and other local 

informants, which would account for the different terms. Alternatively, the same 

official may have used alternative terms, suggesting that the terms themselves were 

open to interpretation, thus reflecting the fluidity and liminality in their everyday 

usage. 

Many Jews in the colonies founded after 1882 retained their previous nationalities 

until WWI, when Entente nationals were expelled. Some gradually accepted Ottoman 

citizenship, while others who had migrated within the Empire or already lived in 

Ottoman Palestine were Ottoman subjects. In most registers, however, they are simply 

listed as Yahūd or Mūsevī.17  

 

  

 

16
  ISA, Nüfūs 64, basic register, Jewish community of Jerusalem, 1905-1917. 

17
  Nüfūs 379, Foreign Book, the city of Haifa and its district, 1901-1917; Nüfūs 391, Basic Register, the 

district of Haifa,1911-1916. 
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Transcription/ Translation  

Six Examples of Variations in Nüfūs Designations 
 
 
 Document Nüfūs 

Number 
Page  City and 

Neighborhood 
 

House 
Number 

Name Occupation Father’s 
Name 

 

1 Basic 
Register 
(esās 
defterlerī) 

39 7  Ḳudüs 
[Jerusalem], Wād 
maḥallesi 
[neighborhood 
of al-Wad] 

21 Maryam  ͑Aṭiyya 

2 Basic 
Register 

39  9 Jerusalem, Wād 
maḥallesi 

1 Māʾīr 
Menāshrūf 

ḫaḫām 
(rabbi) 

Mūsā 

3 Basic 
Register 

39 9 Jerusalem, Wād 
maḥallesi 

3 Isḥāḳ al-
Yafūlā 

 Dāwūd 

4 Basic 
Register 

39 79 Jerusalem, 
Yahūdīya 
maḥallesi 
[Yahūdīya 
neighborhood] 

3 Rufāʾīl  Isḥāḳ 
Ṣāydōf 

5 Basic 
Register 

48 65 Jerusalem, 
Ḳarāʾīn [Karaite 
Neighborhood] 

304/5 Yāfit al-
Ḳarā 

ṣınāʿatı 
yoḳdur, 
Arabça 
söyler (no 
occupation, 
speaks 
Arabic)  

Mūsa Lēvī 
al-Ḳarā, 
müteveffā 
(died) 

6 Basic 
Register 

8 69 Jerusalem, Waqf  224/3 Isḥāḳ  
Lēvī  

ṣınāʿatı 
yoḳdur, 
Arabça 
söyler, 
İbranice oḳur 
yazar (no 
occupation, 
speaks 
Arabic, reads 
and writes 
Hebrew)  

Saʿīd 
Ḥasan 
Yamanī 
müteveffā 
(died) 
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Continued 
 
 

 Mother’s 
Name 

Religion Date 
of 
Birth 

Place of 
Birth 

Height Eye 
Color 

Skin 
Color 
 

Prominent 
Marks 

Married 
and 
whether  
to One 
Wife 

1 Sibōra Mūsevī 
Maghribī 

1250 Tūnus 
(Tunis) 

   

 Zevcesi 
yoḳdur 
(single) 

2 Sāra Mūsevī 
Sefaradīm 

1259 Rūsya 
(Russia) 

Tall 
(uzun) 

Hazel 
(ela) 

Darkish  
(buġday) 

Healthy 
(tām) 

yoḳdur 
(single) 

3 Ḫana Mūsevī Korjī 
(Gorji) 

1258 Rūsya 
Average 
(orta) Hazel Darkish 

Healthy zevcesi 
vardır 
(married) 

4 Līna Mūsevī 
Buḫārālī 

1280 Bukhārā 
Average Hazel Darkish 

 
Married  

5 Hāna al-
Ḳarā 

Mūsevī Ḳarāʾīn 1264 Ḳırım 
(Crimea) 

Average Hazel 
Darkish 
 

Has an eye 
problem 
(gözleri 
maʿlūldur) Married 

6 Maryam 
müteveffiyye 
(died) 

 1281 Yemen 

Average Hazel 
Dark 
(esmer) 

 

Married 

 
 
 
Continued 
 

 Corrected Date of 
Registration 

1 27 Mayıs 1331 [June 9, 1915] 

2 26 Mayıs 1331 [June 8, 1915] 

3 24 Mayıs 1331 [June 6, 1915] 

4 24 Mayıs 1331 [June 6, 1915] 

5  

6  

 
 

  




