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Thesis Abstract

Zekiye Sada Payir, “Immorality, Misbehavior and Transgression: The ‘Unorthodox’

Greeks of Pera and Galata in the Late Ottoman Empire”

The intensive efforts of the Ottoman Greek leaders to introduce schools, churches
and societies in Istanbul, especially in the second half of the nineteenth century, bear
the signs of a move towards a more tight-knit community life. With changing
standards and ideologies, the envisaged inclusiveness of the community was to
adhere to a series of criteria other than religion itself, including education,
employment, health and morality. Those who had ‘ambiguous’ or ‘unconventional’
occupations did not fit into the picture and neither did those who had the potential to
cast a stain on the community’s reputation. A very abundant arena in such
‘unorthodox’ characters happens to be the entertainment sector (prostitutes, brothel
keepers, dancers, singer/actresses) in which we see a noteworthy Greek presence in
Pera and Galata. Others among the ‘unorthodox’ Greeks were those who were poorly
regarded due to certain characteristics and habits (bullies, drunkards, gamblers),
those who were unemployed or who had dual occupations, one of which tended to be
illegal. In the light of Ottoman state documents, newspapers, travelogues,
recollections, memoirs and novels as well as scholarly publications, this thesis aims
to show the ways in which these individuals, who transgressed moral, social and — to
a certain extent — legal limits, including those who were prone to be seen as
‘marginal’ or ‘on the edge of the society’ en masse, diverged from each other with
respect to different perspectives, that of the state, the community and the society. It
turns out that ‘improperness’ did not necessarily go hand in hand with
marginalization while the ‘improper’ were not limited to a single business Sector or
an ethno-religious group.



Tez Ozeti

Zekiye Sada Payr, “Ahlaksizlik, Yakisiksizlik ve Thlal: Ge¢ Osmanli

Imparatorlugu’nda Pera ve Galata’nin ‘Uygunsuz’ Rumlar1”

Ozellikle 19. yiizyilin ikinci yarisinda Istanbul’un 6nde gelen Rumlarinin,
cemaatlerine okul, cemiyet ve Kilise gibi toplanma ¢agris1 yapan yerler kazandirmak
i¢in sarfettigi yogun caba, daha siki bir cemaat yapilanmasina dogru gidildigi fikrinin
isaretlerini tagir. Degisen sartlar ve ideolojilerle, tahayyiil edilen cemaate katilim
sadece din degil, egitim, ugras, saglik ve ahlak gibi birtakim kriterleri de igerecekti.
‘Muglak’ veya ‘alisiimisin disinda’ islerle mesgul ve cemaatin itibarini zedeleme
potansiyeli olanlar bu resme aykiri diismekteydi. Bu gibi ‘uygunsuz’ karakterlerin
sayica ¢ok oldugu Pera ve Galata’daki eglence sektoriinde (fahigeler, genelev
sahipleri, kogekler, sarkici/aktrisler) kaydadeger bir Rum varlig1 géze carpar. Bu
gruba ek olarak, baz1 6zellikleri ve aligkanliklar yiiziinden hakir gériilen veya iyi
gozle bakilmayanlar (kabadayilar, ayyaslar, kumarbazlar), issizler ve mesleginin yani
sira kanunsuz islere bulagsmis Rumlar da ‘uygunsuz’lar arasindadir. Bu ¢alisma,
Osmanli devlet belgeleri, gazete haberleri, seyahatnameler, hatiratlar, anilar,
romanlar ve akademik ¢alismalar 1s181inda, topluca ‘marjinal’ veya ‘toplumun
kiyisinda’ addedilmeye maruz kalan insanlar dahil olmak tizere, ahlaki, sosyal ve —
belli bir 6lgtide — yasal limitleri ihlal eden bireylerin devlet, cemaat ve toplum
nazarinda nasil goriildiiklerini ve ne 6lgiide farklilagtiklarin1 anlamaya yoneliktir.
Anlagilan odur Ki, ‘uygunsuzluk’ diglanmayla illaki dogru orantili olmamakla
birlikte, ‘uygunsuz’ kisiler tek bir is sektdriine veya etnik-dinsel gruba mensup

degillerdir.
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“Fakat genglik emellerim, yiikselip alcalmaga
ugramis sahiller gibi ilk dalgalarla heniiz 1slak
duruyordu. Daha dogrusunu ister misiniz? Ben

Galata 'min kendisini sevmistim. Burada korkunc
oldugu kadar eglendirici bir hayat vardi.
Halbuki insan diistinecek olursa bu diinyanin ne
tarafi korkung degil?”

Ahmet Rasim, Fuhs-i Atik, 104

[But my youthful aspirations were still wet like
the shores run by the first waves of the ebbing
tide. Do you want the truth? | liked Galata
itself. Here there was a life which was as fearful
as it was entertaining. However, if one were to
think, what is not fearful about this world?]

Vi
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INTRODUCTION

The intensive efforts of the Ottoman Greek leaders to introduce schools, institutions
and churches in Istanbul, especially in the second half of the nineteenth century,
suggest a move towards a more tightly knit community life. With socio-political
changes and urban transformations in the capital, the vision of communal identity
necessitated a combination of criteria other than religion itself that also involved
education, employment, health and morality. While the indications of the
‘envisioned’ community reveal themselves in various aspects, we trace them to see
what was not being envisioned as well. People who had ambiguous or
unconventional occupations did not fit into the picture, neither did those who had the
potential to cast a stain on the community’s reputation. A very abundant arena for
such ‘unorthodox’ characters happens to be the entertainment sector (prostitutes,
procurers, brothel keepers, dancers, singer/actresses) in which we see a noteworthy
Greek presence in Pera and Galata. Others among the ‘unorthodox’ were those who
were poorly regarded due to certain characteristics and habits (bullies, drunkards,
gamblers), those who were unemployed or who had dual occupations, one of which
tended to be illegal. Where should we locate those who fell short of the expectations
of the community leaders? Where did they stand in the eyes of the Ottoman state and

society, and what room did they have for manoeuvre?

Scholarly studies on the nineteenth-century Greek Orthodox community of

Istanbul have mostly focused on issues that touch upon these questions only

1



superficially. Nevertheless, it is after such studies covering Ottoman Greek
education, Hellenism, Greek nationalism and identity that questions regarding the
individuals who did not conform to the ideals of the community leaders could
actually emerge. With respect to the subject matter of this thesis, the works of Haris
Exertzoglou and Meropi Anastassiadou provide the most relevant scholarly studies
on the Ottoman Greeks of Istanbul in the late Ottoman Empire. Exertzoglou’s
enquiries into the influence of consumption practices on identity making in major
Ottoman centres in the late nineteenth century is enlightening in terms of
approaching the ‘envisioned” Greek identity. Anastassiadou’s analysis regarding the
Greek Orthodox immigrants in late Ottoman Istanbul is informative in terms of the
network of relations and the modes of integration that could lead to ‘unorthodoxy’
while her study of the Greek festivities in Istanbul examines the marks of urban
communal identity. In regards to the districts under study, Edhem Eldem has
commendably attempted to remove the veil over the history of nineteenth and early
twentieth-century Galata which was shrouded by misconceptions and he has placed
emphasis on the study of Galata’s ‘silent majority’" that would improve our reading

of the social structure of the quarter.

The port-cities of the Mediterranean were at their zenith in the third quarter of

the nineteenth century regarding economic expansion which attracted immigrants

! “True, Galata does serve the purpose of presenting the ‘dark’ side of the picture, made of the
wretched and violent world of taverns, brothels and sleazy hotels almost side by side with the
prestigious buildings of the major insurance firms and banking institutions, but lost is all that lies
between the two, a ‘silent majority’ of modest employees and shopkeepers, a petty bourgeoisie and a
near-proletariat squeezed in those areas of the districts that evidently lacked the attractiveness of the
nobler streets and buildings.” Edhem Eldem, “Ottoman Galata and Pera Between Myth and Reality,”
in From “milieu de mémoire” to “lieu de mémoire”. The Cultural Memory of Istanbul in the 20"
Century, ed. Ulrike Tischler (Munich: Martin Meidenbauer, 2006), 25.



and extended networks into the hinterland.? Ethnic co-existence has been regarded as
an inherent feature of port-cities® whose maritime frontiers rendered them dissimilar
vis-a-vis “traditional’ cities.* Such co-existence in port-cities have led historians to
consider the degree of diversity among their inhabitants, the common use of
languages and the compatibility of cultural and moral codes which are all associated
with cosmopolitanism.®> Nevertheless, it would be wrong to equate cosmopolitanism
with ethnic/religious co-existence, and, an intricate network of relations generated by
economic integration does not necessarily bring about cultural cosmopolitanism.® It
seems likely that people had regular contact in daily life in which they experienced,
albeit limited and superficial,” some sort of intermingling in the districts under study.
Business, trade, diplomacy, and entertainment/leisure were but the most well-known
elements of Galata and Pera which convince us that either on professional or casual
terms, people exchanged ideas, expressed feelings and familiarized with each other’s

cultures and languages to a certain degree. However, due to rising nationalism and

2Y. Eyiip Ozveren. “Beirut,” Review (Fernand Braudel Center) Vol. 16, No. 4, Port-Cities of the
Eastern Mediterranean 1800-1914 (Fall 1993): 476.

% Caglar Keyder, “Port-Cities in the Belle Epoque,” in Cities of the Mediterranean: From the
Ottomans to the Present Day, eds. Biray Kolluoglu and Meltem Toks6z (London; New York: 1.B.
Tauris, 2010), 20.

4 Ozveren, 468.

® Florian Riedler, “Hagop Mintzuri and the Cosmopolitan Memory of Istanbul,” EUI Working Papers,
RSCAS 13 (2009): 1; Regarding the new perspectives on the port-cities of the Mediterranean, see
Vangelis Kechriotis and Malte Fuhrmann, “The Late Ottoman Port-Cities and Their Inhabitants:
Subjectivity, Urbanity, and Conflicting Orders,” Mediterranean Historical Review Vol. 24, No. 2
(December 2009): 71-78.

® Edhem Eldem, “Batililasma, Modernlesme ve Kozmopolitizm: 19. Yiizyil Sonu ve 20. Yiizyil
Basinda Istanbul,” in Osman Hamdi Bey ve Dénemi, ed. Zeynep Rona (Istanbul: Tarih Vakfi Yurt
Yaynlari, 1993), 15-16.

" “My feeling, on the contrary, is that although this mixed population mingled and blended daily in the
urban space of the Ottoman capital, it also showed a remarkable capacity and propensity to establish
solid communal barriers that made cultural interaction extremely limited and, at best, pragmatic and
superficial.” Eldem, “Ottoman Galata and Pera Between Myth and Reality,” 28; “Lonca mahallesinde
ve Karakdy civarindaki bilyiik hanlarda goriilenin diginda, daha ¢ok karigmadan yiiriitiilen bir
birliktelik s6z konusu.” Edhem Eldem, “Nostaljiden Arindirilmis Bir Bakis. Galata’nin Etnik Yapisi,”
Istanbul 1 (1992): 63.



westernization, cosmopolitanism was only limited to some individual examples in a
narrow circle in the nineteenth century before which Istanbul had a more
cosmopolitan outlook, having developed a more or less Ottoman cultural
superstructure.® As the efforts of creating a trans-ethnic Ottoman identity proved
inefficient, “involvement and integration with the westernizing model was gradually
promoting the creation of a seemingly cosmopolitan identity built around European
networks and values™.® Therefore, the inclusion of the non-elites, who have been a
part of the ethnic-diversity and co-existence in Istanbul, has rarely been enquired
within the framework of cosmopolitanism.*° By trying to see “in what ways these
groups made the places they lived in more cosmopolitan and what cosmopolitan
practices or forms of cosmopolitanism as a conscious way of seeing their world can
5 11

be attributed to them”,”~ we might have a better understanding of the lived reality and

see whether ‘multiple cosmopolitanisms’*? were actually present.

8 Eldem, “Batilillasma, Modernlesme ve Kozmopolitizm,” 16; “This cosmopolitanism in the interstitial
port towns was largely the result of the confrontation of Western European capitalism, colonialism
and imperialism with the disintegrating Habsburg and Ottoman empires. The rise of nationalism
marks the beginning of the rapid demise of cultural amalgamism in Mediterranean port cities.” Henk
Driessen, “Mediterranean Port Cities: Cosmopolitanism Reconsidered,” History and Anthropology
Vol. 16, No. 1 (March 2005): 138-139.

% Edhem Eldem, “Istanbul: From Imperial to Peripheralized Capital,” in The Ottoman City Between
East and West: Aleppo, Izmir, and Istanbul (New York: Cambridge University Press, 1999),” 204-
205.

19 Riedler, “Hagop Mintzuri and the Cosmopolitan Memory of Istanbul,” 1.

" Ibid.; “Does the existence of these networks, of these ambiguous identities, of these cultural
cameleons, of these wandering polyglots warrant the use of the terms port-city and cosmopolitanism
to describe urban centers such as the ones mentioned above? [...] It is rather obvious that we have not
seen the end of these interrogations, and that this is a sure sign that we are still uncomfortable with
some aspects of the question. And how could we not be when we know that the concept is heavily
influenced by a historical conjuncture intimately linked to the rise of colonialism and imperialism in
the Levant from the mid-nineteenth century on? The port-city, and for that matter cosmopolitanism in
its nineteenth-century version(s), are difficult to dissociate from the colonial context of the period.”
Edhem Eldem, “The Undesirables of Smyrna, 1926,” Mediterranean Historical Review Vol. 24, No. 2
(December 2009): 225-226.

12 «yt if Middle East cosmopolitanism is no longer made to be a stand-in for elitism, the possibility
of an inclusive cosmopolitanism, one that can interact with the broader theoretical literature, begins to
emerge. Unencumbered by nostalgia for a cosmopolitan past that included only a few, we begin to

4



Even though Istanbul has been an attractive choice of study among the
historians of the Ottoman Empire due to its significance as the capital city and due to
debates on modernization, urbanization, Mediterranean port cities and
cosmopolitanism, there is a scarcity of scholarly works on everyday life in Istanbul
in the late Ottoman era.”® It is by revisiting the ‘much understudied world of men and

women of modest means’**

that social history could benefit from the lives of those
who largely contributed to the whirl of daily urban activity yet remained
anonymous™ and whose voice we get to hear via the voice of other agents. In this
understudied world, the Greeks — members of the most populous non-Muslim group
in Istanbul — played a major role, especially with respect to entertainment practices

which could easily be linked with unorthodoxy. However, those Greeks who

oscillated between limits of legality and morality were not always easy to assess in

detect overlap and connection and mobility along other circuits. Much of the best work on
cosmopolitanism argues that there are multiple cosmopolitanisms. To privilege its bourgeois Western
secular version is to deny those who, like the illiterate laborer who knows the exchange rates between
the four kinds of currency he holds in his pockets, should also be given credit for cosmopolitan
sophistication.” Will Hanley, “Grieving Cosmopolitanism in Middle East Studies,” History Compass
6/5 (2008): 1360.

3 Roger A. Deal, Crimes of Honor, Drunken Brawls and Murder: Violence in Istanbul Under
Abdiilhamid II (Istanbul: Libra, 2010), 13.

1 «Then again, looking at the lower side of the scale may reveal a much richer and in some ways
unexpected diversity. The much understudied world of men and women of modest means, the urban
poor, the rural populations and the marginal characters of port cities is likely to reveal very different
forms of integration, of acculturation, of syncretism, or even of cosmopolitanism ‘from below’. Just
browsing the pages of the impressively rich and fascinatingly unsystematic Encyclopaedia of Istanbul
by Resad Ekrem Kogu reveals the existence of a whole underworld and subculture of sailors, artists,
bums, prostitutes, criminals, poets and the like haunting the streets of Galata and the area of Istanbul’s
harbour. Many of them were Greek — in the widest sense of the word — and much of the language that
was spoken among these men and women was a mix of the local languages, among which Greek
played a predominant role. True, one can hardly hope to get anywhere with this kind of
impressionistic take on a world that generally escapes the gaze of the historian due to its marginality
and to the fact that it is generally very poorly documented; nevertheless, | find it absolutely necessary
to underline to what extent and with what ease the grand narratives of ‘national’ history can, and in
fact make it a point to, bypass such grey areas and identities that do not conform with, or fit, accepted
and recognised categories.” Edhem Eldem, “Greece and the Greeks in Ottoman History and Turkish
Historiography,” The Historical Review. La Revue historique VI (2009): 32.

15 «Rather, central to the thrust of everyday historical analysis is the life and survival of those who
have remained largely anonymous in history.” Alf Liidtke, ed. The History of Everyday Life:
Reconstructing Historical Experiences and Ways of Life, trans. William Templer (Princeton, N.J.:
Princeton University Press, 1995), 3-4.



terms of their relationships with the state, the community and the society because
albeit interrelated, these three dimensions changed the ways in which an individual
was evaluated. To what extent did they feel themselves included in a community that
was enjoying economic prosperity and intellectual development? To what extent
were they alienated as ‘immoral’ non-Muslims? How much did they “comply with

certain qualities that presumably corresponded to ‘ideal’ forms of identity”?*®

In order to shed light on these questions, this study makes use of the Ottoman
archives and other sources such as newspapers, travelogues, recollections, memoirs
and novels as well as scholarly publications to show the ways in which these
individuals, who transgressed moral, social, and — to a certain extent — legal limits,"’
including those who were prone to be seen as marginal or on the edge of the society
en masse, diverged from each other with respect to different perspectives. Ottoman
historiography would benefit from studies like this that “refute the rigid outlook of

the non-Muslims in the Ottoman Empire”*®

confronting stereotypes that confine all
members to their ethno-religious circles and therefore help restructure the network of
relations in order to see the limits of co-existence. It is also significant that even

though the search for the ‘unorthodox’ leads us towards the lower classes, the nature

'8 Haris Exertzoglou, “The Cultural Uses of Consumption: Negotiating Class, Gender, and Nation in
the Ottoman Urban Centers During the 19" Century,” International Journal of Middle East Studies
Vol. 35, No. 1 (February 2003): 79.

17 «While not all ideas, beliefs, and behaviors need to be identical, there must be a generally shared
world view, at least as regards society and how it functions, and a broad consensus among members of
the group as to what constitutes acceptable behavior and what is unacceptable. Even when members of
the society engage in socially unacceptable behaviours, even when they do not believe that such
behaviors are wrong, if they recognize that the larger group does so value them, and attempt to avoid
or disguise these behaviors, or accept that there may be social or legal sanctions, those members of the
society also share in a meaningful way in the common culture.” Deal, 20.

18 Ayse Ozil, Orthodox Christians in the Late Ottoman Empire: A Study of Commnunal Relations in
Anatolia (London; New York: Routledge, 2013), Preface.



of the enquiry™® requires us to consider both the lower and the upper classes since

they are inherently and hierarchically connected in the sources.

In terms of primary sources, this study analyses Ottoman state documents
from the Prime Ministry Ottoman Archives in Istanbul and the issues of the daily
Ottoman Greek newspaper Tayvopouog (Tachydromos) which are preserved in
Atatiirk Library in Istanbul. In pursuing transgression, state records become
indispensable sources from which we derive information — albeit limited — about
events as well as discourse that give indications of non-Muslim identity in Ottoman
context. Newspapers are invaluable sources for daily events that were regarded as
‘worthy of mention’. The newspaper Tachydromos has a special section called O
Tayvopouog év Kwvaravrivovoroder (Tachydromos in Constantinople) in which the
news are mostly related to politics, crime, petty crime, urbanization (lighting,
policing, street dogs, etc.), mishaps, brawls, weddings, and so on. Even though the
section gives news regarding the Greek community as well as other ethno-religious
groups in Istanbul, they are short and due to their nature and goal, they mostly lack

interpretation concerning ‘improperness’.

A substantial part of the published sources used in this thesis consists of
recollections, memoirs, travelogues and novels. All these sources have their pros and
cons in terms of history writing. Despite the fact that they may be biased or likely to
show signs of nostalgia, they are still among the most valuable sources that historians
turn to, as they write social history. Be that as it may, one should be careful while

interpreting these sources in terms of ideology, teleology, othering, exoticism, loss,

19 «“Yet to illuminate conditions ‘on the spot’ means that the purview must be extended beyond the
compass of ‘ordinary, everyday people.” The influence, status, power, and privilege of the elites — the
grof3e Leute — cannot be excluded.” Liidtke, 20.



and longing or affection for the past. Together with their authors and their motives, it
is worth bearing in mind the target audience and the dates of these publications. The
use of novels in history writing is highly debatable since they are fictional works.
Nevertheless, the authors of those used in this thesis (Maria Yordanidou’s
Loksandra, Yorgos Theotokas’ Leonis, and Ebiissiireyya Sami’s Osmanli'nin
Sherlock Holmes'ii Amanvermez Avni'nin Seriivenleri) wrote about late Ottoman
Istanbul, a world which they were familiar with due to their relatively contemporary
presence in the city in the late nineteenth and early twentieth centuries. The excerpts
from these novels mostly correspond to historical sources in terms of credibility of
information, therefore they are meant to provide examples on how some events,
trends, habits, etc. were portrayed in fiction. The most problematic sources used in
this study happen to be the recollections and memoirs, some of which are rather
impressionistic and lack references while having the potential disadvantages
mentioned above regarding interpretation. The absence of profound study regarding
the ‘unorthodox’ Greeks of Istanbul in the late Ottoman era requires the historian to
assess the available sources with caution despite varying degrees of credibility at
stake among Thomas Korovinis’ Fahise Cika, Georgios L. Zariphis’ Hatiralarim,
Haris Spataris’ Biz Istanbullular Béyleyiz, Hagop Mintzuri’s Istanbul Anilari, Ahmet
Rasim’s Fuhg-i Atik and Sermet Muhtar Alus’ articles. Relevant secondary sources
such as Giovanni Scognamillo’s Beyoglu 'nda Fuhus are quite informative, yet the

inadequacy of references makes this work prone to unreliability.

The thesis comprises three main chapters. The chapter Identity characterizes
the Ottoman Greek community of Istanbul with respect to the themes of education,
philanthropy, marriage, gender and employment along with the agency of Istanbul in

order to see the limits of inclusion in, or exclusion from the ‘envisioned’ community



at a time of transformation, westernization and nationalism. The following chapter
Entertainment and Immorality tries to show the ways in which the entertainers and
entertainment practices in Pera and Galata were linked with ‘improperness’. The

final chapter Misbehavior aims at revealing other occupations, habits and acts that

were associated with transgression of moral, social and legal codes.



IDENTITY

Before we see how occupations and habits changed the ways in which people were
regarded by the state, the community and the society in late Ottoman Istanbul, it is
imperative to touch upon some features related to the Ottoman Greek community as
well as the transformations in the structure of the empire and the capital that
reshaped the forms of identity in the nineteenth century. The aim is to see the social,
political and economic factors at play regarding identities and identity-making so as

to be able to assess the people under study in a certain framework.

In Ottoman society, different non-Muslim groups were under the jurisdiction
of their communities, answerable to the Ottoman state through their religious
authorities. Following the reforming decrees of Tanzimat, this set of practices came
to be anachronistically referred to as ‘the millet system’ by the succeeding scholars
due to the nineteenth-century use of the term millet in Ottoman bureaucracy
influenced by the European interpretation, and due to the ambiguity of the term as
used by the Ottoman state throughout its rule.? In the light of Ottoman ecclesiastical
documents, it is argued that the term millet was not used to refer to the Ottoman non-
Muslim groups until the late seventeenth century and it would take another hundred

years for the term to become widespread in the Ottoman bureaucracy with respect to

20 Benjamin Braude, “Foundation Myths of the Millet System,” in Christians and Jews in the Ottoman
Empire: The Functioning of a Plural Society, Vol. 1, eds. Benjamin Braude and Bernard Lewis (New
York: Holmes & Meier Publishers, 1982), 72-73.
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its use as ‘religious community’ instead of 7 'ife (group).?* In the nineteenth century,
millet, as the sum of all Orthodox Christian communities, became an intermediary
domain overseen by the Orthodox Patriarchate through which these communities
partook in the Ottoman institutionalization and legitimized Ottoman rule.?” The terms
that referred to Orthodox Christians in Ottoman documents varied throughout the
centuries; in the fifteenth century, the term Nasrdni (Nazoreans, Christians), and in
the sixteenth and seventeenth centuries, the term kefere (infidels) denoted the
Orthodox®® whereas the term Rum, having commonly been used for ‘Orthodox” in
Ottoman administration, came to have a rather Greek tone in the nineteenth century
denoting the Orthodox Christians under the Constantinopolitan Patriarchate
following the declarations of autocephalous churches in the Balkans,* such as the
Church of Greece in 1833, the Church of Romania in 1865 and the Exarchate of
Bulgaria in 1870.% In addition to the nationalist ideas and movements, “the
progressive influence of the Greek element (Phanariots) in the Orthodox Church as
well as in the Ottoman court during this period; the gradual decline of the central

Ottoman administration, which gave the opportunity to the Orthodox high clergy to

2! paraskevas Konortas, “From 74 ife to Millet: Ottoman Terms for the Ottoman Greek Orthodox
Community,” in Ottoman Greeks in the Age of Nationalism: Politics, Economy, and Society in the
Nineteenth Century, eds. Dimitri Gondicas and Charles Issawi (Princeton, N.J.: Darwin Press, 1999),
171-172.

2.2 Sia Anagnostopoulou, “Tanzimat ve Rum Milletinin Kurumsal Cergevesi,” in 19. Yiizyil
Istanbul’unda Gayrimiislimler, ed. Pinelopi Stathi (Istanbul: Tarih Vakfi Yurt Yaymlari, 1999), 4.

% Konortas, 173.
24 0zil, Orthodox Christians in the Late Ottoman Empire, 9-10.
% Vangelis Kechriotis, “19. Yiizyilin ikinci Yarisinda istanbul Rum Ortodoks Cemaatleri: Yeniden

Yapilanmadan Kozmopolitlige,” in Batililasan Istanbul 'un Rum Mimarlar: (Istanbul: Zografyon
Lisesi Mezunlar Dernegi, 2010), 10.
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acquire more political, administrative, judicial, and economic privileges”?® brought

about the predominantly Greek character of the term Rum.

As a means to restore the status quo ante and centralize its authority, the
Ottoman state implemented the Tanzimat reforms, namely the imperial edicts of
Hatt-: Serif of Giilhane (1839) and Hatt-: Hiimdyuin (1856), one of whose aims was
to transform “the Greek Orthodox Church into a recognised office of government
and subordinating the local communities to its dictates”.?” Basically an intermediary
representing its locals vis-a-vis the Ottoman state and regulating the tax system, the
‘community’ consequently became an institution with national attributes.?® By
legitimizing the communities in the empire, the Ottoman state tried to create social
and legal equality among people of different ethno-religious backgrounds.?
Although oriented towards equality and tolerance, the Tanzimat reforms proved
paradoxical because instead of promoting supranational feelings of solidarity in the
form of Osmanlilik (Ottomanism),* they confined the communities to their
boundaries within the framework of religion while, at the same time, they spoke of
the collective existence of the subjects of the sultan,* i.e. Ottoman citizenry. Despite

the efforts of the Tanzimat statesmen, the envisioned equality could not be achieved

% Konortas, 173.

%" George A. Vassiadis, The Syllogos Movement of Constantinople and Ottoman Greek Education,
1861-1923 (Athens: Centre for Asia Minor Studies, 2007), 24.

%8 Kechriotis, “Yeniden Yapilanmadan Kozmopolitlige,” 10.

2 Gerasimos Augustinos, Kii¢iik Asya Rumlari: Ondokuzuncu Yiizyilda Inang, Cemaat ve Emisite,
trans. Devrim Evci (Ankara: Ayrag Yayinevi, 1997), 344.

% bid., 311.

3! Ibid.; Meropi Anastassiadou, Les Grecs d'Istanbul au XIX® Siécle: Histoire Socioculturelle de la
Communauté de Péra (Leiden; Boston: Brill, 2012), 31.
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during the era.* The duality of putting emphasis on equality on one hand, and
reshaping non-Muslim communities as millets with their own constitutions on the
other, generated two parallel forces.*® Despite the irregular implementation of the
acknowledged rights concerning the non-Muslims, the reforms “contributed
substantially to the remarkable economic and demographic resurgence of the Greeks
of the Ottoman Empire after the setbacks of the 1820s”,%* in other words, after the
Greek War of Independence that consequently led to the recognition of a national
Greek state in 1830. At a time of rising nationalism, the Ottoman Greek community
leaders found a favourable environment to promote their culture and religion,
especially in the second half of the nineteenth century, by increasing the number of
related structures, such as churches, schools and other secular buildings, including
the ones that housed numerous societies (cvAloyor), by which they expressed

themselves.

In Asia Minor, there was no cultural or linguistic homogeneity among the
Greek Orthodox.® In Istanbul, even though in some quarters “among them Samatya,
Kumkapi, Narlikap1 and Yedikule, the ‘Greek’ populations were almost wholly

Turkish-speaking”,*® Greek was the dominant language in the community.*” In the

%2 See Carter V. Findley, “The Acid Test of Ottomanism: The Acceptance of Non-Muslims in the Late
Ottoman Bureaucracy,” in Christians and Jews in the Ottoman Empire: The Functioning of a Plural
Society, Vol. 1, eds. Benjamin Braude and Bernard Lewis (New York: Holmes & Meier Publishers,
1982), 339-368.

% Ayse Ozil, “Education in the Greek Orthodox Community of Pera in 19" Century Istanbul,”
(Unpublished MA thesis, Bogazigi University, 2001), 13.

% Richard Clogg, “The Greek Millet in the Ottoman Empire,” in Christians and Jews in the Ottoman
Empire: The Functioning of a Plural Society, Vol. 1, eds. Benjamin Braude and Bernard Lewis (New
York: Holmes & Meier Publishers, 1982), 195.

% In the region of Bursa in 1911, the Hellenic consul was not satisfied by the number of the Greek-
speaking Orthodox people even though his findings demonstrated that the number was larger than that
of the Turkish-speaking Orthodox people for this particular city. See Ozil, Orthodox Christians in the
Late Ottoman Empire, 99.

% Clogg, 185.
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neighbourhoods under study — in Pera and Galata — Greek language had achieved
superiority and was noticeably used or at least understood by others who did not
refer to themselves as Greeks. In 1914 when she was a clerk at the Fruchtermann
photography shop, Theodora Yoannidis sent a postcard to Paul Fruchtermann — the

son of Max Fruchtermann — who was most probably on a business trip in Vienna:

“Dear Paul! When | received your card | was home alone and | was
very happy. | read it by myself and, as you see, | have learned to write a
little (by copying). This way nobody knows that you wrote to me and
that | replied to you. Many greetings, Theodora.”*®

Figure 1 The clerk Theodora Yoannidis writing to Paul Fruchtermann (The
Postcards of Max Fruchtermann, Vol. 1, 8)

As the information in the postcard suggests, Theodora did not use to be literate either

in Greek or in German. With respect to her orthography mistake in German

3" Anastassiadou, Les Grecs d’Istanbul au XI1X® Siécle, 305.

% «Agapite mu Paul! Otan elawa tin carta su imuna moni sto spiti, ke eharika poli. Tin diawasa
monimu, ke opos wlepis ematha pia, ke komati na grafo. (Durch apsreiben.) Lipon kanis den ksewri
pu mu grapses, ke pu se egrapsa. Pola proskinimata. Theodora.” Mert Sandalci, The Postcards of Max
Fruchtermann, Vol. | (istanbul: Kogbank, 2000), 8-9.
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(apsreiben instead of abschreiben), most probably she learned it by ear, or she just
knew some expressions. She wrote the card in secrecy in Greek using Latin script,
not following the grammatical order of letters but her ears, either because she learned
Greek by ear as well or she wanted Paul to understand what she wrote because he

could not read the Greek script though he knew the language.

The rest of the Greek Orthodox population in the Ottoman Empire did not
necessarily speak Greek.*® The most well-known example in this case is the
Karamanli people of central Anatolia who were Greek Orthodox but did not speak
Greek, yet used the Greek script in order to write in Turkish. The reports of the
Greek Literary Association of Constantinople, which was founded in 1861 and had a
huge impact on Ottoman Greek education, did also prove the heterogeneity of
language and culture among the Orthodox Christians of Asia Minor.* Whereas
language seems to have been mostly a local phenomenon, it became a communal
(rather ‘national’ in the sense of nineteenth-century attribution of ‘millet’)
phenomenon after the spread of education among the Greeks. Having a common
language besides religion would gather the Greeks under the same cultural and

religious umbrella.

The Greek Orthodox community, just like other non-Muslim communities,
had to take care of its own educational affairs. The development of educational
system and the societies were closely associated with the expansion of the middle

classes, and the wealth they acquired which was influential on social

%9 «“Cultural and linguistic heterogeneity was very common among Christians with the Turkish
language becoming dominant as one stepped even a little inland from the coastal regions of Anatolia.”
Ozil, Orthodox Christians in the Late Ottoman Empire, 13.

%0 Haris Exertzoglou, Osmanli’da Cemiyetler ve Rum Cemaati: Dersaadet Rum Cemiyet-i Edebiyesi,
1861-1912, trans. Foti Benlisoy and Stefo Benlisoy (istanbul: Tarih Vakfi Yurt Yayinlari, 2004), 123.
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differentiation.** Education became instrumental in participating in a parish (evopic)
via societies and institutions that generated their own mechanisms to integrate the

middle classes, and in creating common ground by social mobility.*?

Education was a crucial arena in which the growing economic power of the
upper/upper-middle Greek classes could claim ideological power.* The ascendancy
of the lay element in the second half of the nineteenth century should not be related
to economic power alone due to empire-wide secularising tendencies of the period,
yet the fact that the lay community leaders supplied the necessary money/funds for
education and cultural activities enabled them to acquire powerful positions as
administrative bodies, vis-a-vis the clergy who conventionally had a word in
educational affairs of the community. In spite of the fact that the laity came to the
fore in the second half of the nineteenth century, it was the Church which rendered
them legitimate and the Patriarchate acted as an overseer for the running of the
community, thus it never absolutely handed the reins over to them.* Both parties
needed each other to legitimize their actions and activities in the eyes of the Ottoman
state. Nevertheless, the Patriarchate itself became an agent in the process of

secularization taking place in the Ottoman state following the decrees of Tanzimat.*®

* Ibid., 33, 38.

* Ibid., 35, 37.

* 0zil, “Education in the Greek Orthodox Community of Pera,” 13-14.

* Anastassiadou, Les Grecs d Istanbul au XIX® Siécle, 28-29.

* «Osmanli devleti, esasinda adet olarak yalnizca dini éndere devrettigi ve ruhani meselelerle alakali
olan imtiyazlar1 miiminler cemaatinin biitiiniine yayar — bunlar, artik Patrikhane’nin degil, biitlin
milletin imtiyazlaridir — ve bu suretle de onlar1 diinyevilestirir. Yani Patrigin giiciinii sinirlandirir ve

bu giicii Ortodoks Hristiyanlarin biitiiniine yayarken, Patrigi toplumsal kurumlarin laiklesmesinin
kefili tayin eder.” Anagnostopoulou, 7.
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The Greek schools were a part of this process, both as secular educational institutions

and as secular buildings.*

The most important tool that would serve the ‘envisioned’ Ottoman Greek
community was “educational institutions by which modern ideas of the West
concerning ethnic identity had infiltrated the traditional, social and intellectual
worlds of the religious community”.*’ The independent Greek state was considering
itself Helleno-Christian, an identity which combined the Enlightenment idealization
of Ancient Greece with Orthodox Christianity. Athens was an important cultural
centre for Ottoman Greek education that provided the community with teachers and
textbooks along with other publications that enabled interaction. It is argued that
after 1870, the publications issued in the Greek Kingdom (such as books, journals,
newspapers and brochures) and delivered abroad would outshine local Ottoman
Greek centres in such activity.*® Some Ottoman Greeks pursued their education
abroad in Europe, especially in Greece, and were familiar with the ongoing
ideological debates outside the empire. If education was one of the likely ways to
move up in the Ottoman society for the Greeks, it was a medium to belong to the
world beyond the Ottoman Empire as well. Those who received their education
abroad had stronger cultural and political consciousness of belonging to a wider
community and they helped to increase the network between two major Greek

cultural centres, namely Istanbul and Athens.*

*® Ayse Ozil, “iki Okuma Odast, Bir Narteks: Rum Cemaat Yapilarina Tarihsel ve Toplumsal Bir
Bakis (1856-1914),” in Batililasan Istanbul 'un Rum Mimarlar: (Istanbul: Zografyon Lisesi Mezunlar
Dernegi, 2010), 32.

T Augustinos, 303.

* Ibid., 319.

* Ibid., 325.
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That some Greeks did not necessarily prefer to send their children to the
existing Greek schools but to the foreign schools in Istanbul established by the
French, the British and the American missionary groups posed a threat to the
Patriarchate and the educational societies for the unity of the community in the late
nineteenth century®® just as in the case of philanthropy. In those missionary
institutions, the students would be exposed to other religious doctrines and languages
rather than primarily their own. Being educated in foreign languages would be highly
beneficial for social mobility both within and outside the empire, yet the students
would not be adequately exposed to Greek which was essential for the embodiment

of the ‘envisioned’ Greek community.

Ottoman Greek education did not promise equal roles for male and female
students. Whereas boys were educated to meet the needs of modern society, girls
were educated predominantly to become better housewives and they were not
encouraged to rival men since the doors of social mobility were only slightly ajar for
women. Until the 1870s, the number of girls’ schools was low and only those from
well-to-do families could afford to receive private education.>® The different
curricula for educating boys and girls pointed to the future roles attributed to them.>?

Women were to contribute to the community mostly as mothers who would manage

%0 Vassiadis, 27-28; “Avthentopoulos’un degerlendirmelerini en azindan Robert Koleji mezunlarinin
sayis1 dogrulamaktadir: Kolejin 1906-1912 donemindeki 137 mezunundan 63’ii, cogu Istanbul’dan ve
keza tilkenin bagka yerlerinden gelen Rumlardi.” Exertzoglou, Osman/i 'da Cemiyetler ve Rum
Cemaati, 36.

> Exertzoglou, Osmanli’da Cemiyetler ve Rum Cemaati, 31.

52 Gender-wise, there were differences in curricula in other schools as well: “These schools [of the
Alliance Israélite Universelle] were opened in the Ottoman Empire after 1860 by French Jews, whose
goal was to bring Western cultural values, progress, and moral education to their Oriental co-
religionists. [...] The language of instruction was French, but other languages were also taught, along
with science, religious instruction, and vocational training, especially to girls (whose curriculum was
somewhat different from that of boys).” See Olga V. Borovaia, “Translation and Westernization:
Gulliver’s Travels in Ladino,” Jewish Social Studies 7 (2001): 149.
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the house and give the first education to their kids. This should not suggest that no
significant step was taken in order to educate girls, taking into consideration the
Greek schools established for them in Istanbul in the nineteenth century. However,
women’s traditional role at home was not going through a dramatic change during
the era. In spite of this, educating girls generated more literate women which made
them more apparent in society. As a part of the modernization process, institutional
education paved the way for becoming an ‘individual’, redefining the role of women
in modern society.>® Even though publishing was impeded by interferences of
censorship and state licensing during the Hamidian era,>* the rise in literacy enabled
a readership that enjoyed the publications of rapidly flourishing privately owned
printing houses after the restoration of the constitution in 1908.> This phenomenon
of print capitalism “acted as a conduit for the diffusion of new ideas about the
relationship between men and women, including sexual relations, and [...] in this
manner it helped create new models and norms”.*® The state tried to take measures so
as to counteract the bourgeoning erotic publications as well which were likely to

transgress moral codes.>’ Publications on women visibly increased after 1908, yet

53 Nevin Meri¢, Osmanli'da Giindelik Hayatin Degisimi: Addb-1 Mudseret 1894-1927 (istanbul:
Kakniis Yayinlari, 2000), 107.

> Jrvin Cemil Schick, “Representation of Gender and Sexuality in Ottoman and Turkish Erotic
Literature,” Turkish Studies Association Journal 28, 1-2 (2004 [2008]): 15.

% frvin Cemil Schick, “Print Capitalism and Women’s Sexual Agency in the Late Ottoman Empire,”
Comparative Studies of South Asia, Africa, and the Middle East 31, 1 (2011): 197, 199.

% pid., 202.

> “In particular, the measures adopted in February 1913 included a change to article 20 of the Press
Law of 1909, which concerned the publication of material “contrary to common decency or in
violation of public morality.” While the original article referred only to newspapers and periodicals,
the new version enumerated “books and articles and pictures.” This very telling change had been
occasioned by a sudden explosion of erotic publication, in which both homegrown texts and
translations from foreign languages (particularly French) had flooded the market.” Ibid., 211.

% pid., 207.
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some Greek magazines for women had already started to give voice to debates on
women. The magazines printed in Istanbul such as Kipseti (1845), Evridiki (1870-73)
and Bosporis (1899-1906) covered features on the role of women concerning
education and women’s position in public sphere.>® For example, according to
Efrosini Samartzidou, the publisher of Kipseti, ‘unfortunate women’ who deserved
decent lives needed to be integrated to the society for progress.®® This suggests that
Samartzidou, a literate woman from the Greek community of Istanbul, was
concerned with the ‘indecent’ lives of some Greek women from lower classes
because they did not belong to the picture visualized by Greeks like her who believed
in morals of a robust community. It is argued that even though these features in
Greek magazines were progressive, the feminist debates lost ground after the

1870s.%*

Just like education, marriages were markers of identity which defined
belonging to a community. Haris Exertzoglou argues that even though the Greek
Orthodox, the Jews and the Armenians had close relations in Istanbul in a social
context, religion prevented stronger ties between the upper classes while ethnic

affiliation was influential on differentiation.®? The wealth they possessed enabled

% Katerina Dalakoura, “Istanbul’da Yaymlanan Rumca Kadin Dergilerinde Egitim Tartigmalar1,”
trans. Giilsiin Aivali-Aksoy, Kebike¢ 31 (2011): 29-52.

% |bid., 34.

%1 |bid., 51; Debates on women and feminism were not limited to Greek intellectual spheres. The
Armenian novelist Zabel Esayan (1878-1943) wrote that in order to respect themselves, women
should aim at becoming individuals beneficial to the society, rather than simply giving pleasure or
entertaining. See Agop Celalyan, “Kadin Yazarlarin Goziiyle 19. Yiizyil Istanbul’'unda Ermeni
Kadin,” in 19. Yiizyil Istanbul 'unda Gayrimiislimler, ed. Pinelopi Stathi (Istanbul: Tarih Vakfi Yurt
Yayinlari, 1999), 98; See also Lerna Ekmekgioglu and Melisa Bilal, eds. Bir Adalet Feryad:
Osmanli'dan Tiirkiye'ye Bes Ermeni Feminist Yazar, 1862-1933 (istanbul: Aras Yayincilik, 2006);
Duygu Koksal and Anastasia Falierou, eds. A Social History of Late Ottoman Women: New
Perspectives (Leiden; Boston: Brill, 2013).

%2 Exertzoglou, Osmanli’da Cemiyetler ve Rum Cemaati, 36.
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them to acquire administrative roles in the running of their communities that were
dependent on the preservation of their own ethno-religious identities.®® Therefore,
none of the powerful families of Istanbul was willing to compromise their ethno-
religious identity®* whereas we know that intermingling was a problematic issue as
the organization of society did not actually encourage it.®® Regarding Pera, Meropi
Anastassiadou agrees with Exertzoglou that people had close social relations and
exchanges on daily basis because the neighbourhood itself generated the favourable
atmosphere with public markets, shops, cafés etc. for co-existence which sometimes
led to marriages between different religious groups; however Anastassiadou argues
that mixed marriages were more frequent in upper classes because the marriages
would strengthen family networks®® since the educated wealthy Greeks “belonged to
a cosmopolitan world which spread well beyond the limits of the Ottoman Empire”.67

In a similar line, Orhan Tiirker writes that mixed marriages were not exceptional

among the various ethno-religious groups, yet he notes that these were not the norm

% |bid., 36-37.
® 1bid., 36.

% «Toutefois, on ne peut s'empécher d'observer que, a I'époque des Tanzimat, l'organisation de la

société n'encourage pas véritablement les brassages.” Anastassiadou, Les Grecs d’Istanbul au XI1X°
Siecle, 31.

% I n’empéche qu’a travers la banalité et la répétition des interactions journaliéres finit par
s’instaurer un art du vivre ensemble. Souvent, il ne s’agit que de partager des golts, des fagons d’étre,
une certaine vision du monde. Parfois, cela peut aller jusqu’a des mariages entre membres des
communautés différentes. Dans les milieux modestes, les unions mixtes sont peu nombreuses, mais
loin d’étre exceptionnelles. En particulier, les orthodoxes épousent assez volontiers des catholiques.
Au sein des couches aisées, les alliances matrimoniales oublieuses des clivages religieux sont plus
fréquentes. Elles posent d’autant moins probléme qu’elles renforcent les réseaux familiaux et donnent
par la méme davantage, de poids aux lignées concernées.” Ibid., 29-30.

%7 “D’une maniére plus générale, fortune et instruction vont souvent de pair, chez les Grecs, avec une

nette propension a déborder les frontiére de I’orthodoxie. [...] Ils appartiennent en un mot & un univers
cosmopolite qui, parfois, s’étend bien au-dela des limites de I’Empire ottoman.” Ibid., 30.
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and at least in the case where a Greek was to marry a Muslim, he or she had to

compromise his or her religious identity and had to consider the consequences.®®

In the section of the daily Greek newspaper Tachydromos (7ayvdpouog)
where some news and announcements regarding Istanbul and its Greek community
were published, marriages ‘worthy of attention’ were announced under the heading

TI'uor (weddings):

“Joyful news that last Sunday under the blessing of the church of
Agia Triada (Holy Trinity) in Pera, the wedding-song brought
together to blissful community life the two endearing beings, that of
Mr. 1. A. lllidin, the famous cognac producer, and of the beloved
Miss Theodoti Koemtzopoulou, whom we congratulate and wish
happiness and many children.”®

Whereas women from wealthy Greek families were a means to foster beneficial
networks, their contemporaries from modest backgrounds were seen as a burden on
their families because of the required provision of dowry.” In his recollections of
Istanbul, Haris Spataris touches on the tradition and mentions that within the milieu
of Phanar, the groom candidate had to be free of his ‘social responsibilities’ which

included marrying off all the girls in the family which meant supplying the necessary

% Orhan Tiirker, Osmanli Istanbulu'ndan Bir Kose: Tatavia (Istanbul: Sel Yayincilik, 1998), 77;
With respect to the Jewish women tobacco workers in Salonica, Gila Hadar argues that mixed
marriages did not frequently take place, yet if these women were to marry a Muslim or a Christian,
they converted to the religion of the prospective husband. See Gila Hadar, “Jewish Tobacco Workers
in Salonika: Gender and Family in the Context of Social and Ethnic Strife,” in Women in the Ottoman
Balkans: Gender, Culture and History, eds. Amila Buturovi¢ and irvin Cemil Schick (London; New
York: 1.B. Tauris, 2007), 140.

%9 «“I'mBoouvor dyyérhopev dtu Tij . Kuprakii év 1 vad tiic Ayiag Tpadog &v ITépav Hmd Tag
gvAoYyiog T EkkAnoiag 0 vUévalog cuvélevéev gig Piov Kovoviav evTuyi dVo TpooPirelg vrapEels,
Tov K. I. A. TAASTV TOV YV®GTOV KOVIOKOTOWOV Kol TV €pacptiov decmowida Oeoddtv
Kogptlomovrov, oi¢ kai cuyyaipovieg edyxoueda dAPoTTA Ko edtervioy.” Tachydromos, 2 May
1898.

" Anastassiadou, Les Grecs d’Istanbul au XIXE Siécle, 251.
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dowry for them before he himself got married.” In 1916, the members of the Greek
Orthodox community “were obliged to present themselves before their parish priest,
accompanied by two ‘known and respectable’ parishioners” in order to receive
authorisation for marriage.”® Even though it was acceptable on the part of the church,
we learn that society did not favour remarriage since widows were expected to
remain loyal to the memory of the departed, and those who transgressed this tacit

agreement could expect to be subject to suspicion and gossip.”

In major urban centres of the Ottoman Empire, in our case in Istanbul,
middle-class Orthodox Christians, “especially the wealthy and market-oriented
groups gradually adopted new consumption practices”.”* These practices created new
space that redrew social and cultural boundaries, differentiating the middle classes
from other urban groups as consumption came to determine one’s social standing.”
The Crimean War (1853-56) was a landmark regarding the consumption practices of
Istanbul that drew French and English soldiers to the city and “brought Ottomans and
Europeans into face-to-face contact and increased Ottoman interest in everything
European™.”® Lavish expenditure was viewed as a threat to the integrity of the

Orthodox communities with respect to house economy and morality because

™ Haris Spataris, Biz Istanbullular Béyleyiz!: Fener'den Anilar 1906-1922, trans. iro Kaplang
(istanbul: Kitap Yayinevi, 2004), 145; A dowry was a prerequisite for marriage that compelled young
Jewish girls to start working at the ages of 12 to 14. See Hadar, 129.

"2 Anastassiadou, Les Grecs d’Istanbul au X1X® Siécle, 148.

 Ibid., 250.

™ Exertzoglou, “The Cultural Uses of Consumption,” 80; Regarding the consumption practices in
Galata and Pera, see Nur Akin, “Batili Egilimler ve Tiiketim Bigimleri,” in 19. Yiizyilin Ikinci
Yarisinda Galata ve Pera (Istanbul: Literatiir, 1998), 68-82; See also Donald Quataert, ed.
Consumption Studies and the History of the Ottoman Empire, 1550-1922 (Albany: State University of
New York Press, 2000).

7 Exertzoglou, “The Cultural Uses of Consumption,” 79, 81.

’® Ebru Boyar and Kate Fleet, A Social History of Ottoman Istanbul (Cambridge, UK; New York:
Cambridge University Press, 2010), 287.
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spending more than necessary could drain the financial resources of a family and
spending more than one could afford was a sign of ‘moral weakness’.”” In addition to
this, such lavish consumption practices could jeopardize social barriers that the upper
classes wished to preserve.”® Even though lavish expenditure was closely linked with
wealth, the changing capital, both in terms of physical and mental change, became
the very agent that created its own consumption patterns that were influential on
identity. The changing urban space, going out practices, clothing, furniture, eating,
drinking, leisurely activities, increasing number of publications due to literacy were
all related to consumption in terms of identity-making. As the capital’s
transformation highlighted Beyoglu in many respects, the districts under study also
became influential on identity-making. According to most inhabitants of Istanbul, the
selection of a particular location “was no longer necessarily related only to socio-
economic criteria but depended more and more on the additional consideration of the
cultural ‘value’ of districts™.”® In the Greek case, the trend of moving to Pera from
Phanar reflected this tendency® as Pera symbolized modernity and westernization
vis-a-vis Phanar that represented tradition with the Greek Orthodox Patriarchate in its
boundaries. In addition to the memoirs of some Ottoman Greeks, the trend of moving
to Pera from other districts is noticeable even in fictional works regarding the era:
“Loksandra: Agatho tells us to move to Stavrodromi. Lately the rising

trend is ‘Pera’ and ‘Pera’. Up to now, you know that everyone would
go to Stavrodromi to find a husband.

" Exertzoglou, “The Cultural Uses of Consumption,” 82-84.
" Ibid., 85.
¥ Eldem, “Istanbul: From Imperial to Peripheralized Capital,” 204

% 1bid., 205.
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Hariklo: The truth is that Makrohori (Bakirk6y) has emptied. It’s full
of Turks and Armenians. Therefore, I, Loksandra, better take my
house to Stavrodromi as well.”®*

Even though the Greeks shared a common faith, neighbourhoods changed
the lifestyles of relevant groups in the capital. In his memoirs, Spataris mentions how
language played a restrictive role so that some Greeks did not go shopping in those
neighbourhoods where they needed to communicate in Turkish.®* Speaking of
districts like Phanar, he notes that the Greeks could find whatever they needed in
their localities so they did not particularly have to intermingle with others who did
not speak their language while admitting that knowing Turkish was beneficial to
those who needed business networks.®® Besides religion, Greek language and culture
seem to have been important elements of inclusion in a Greek district like Phanar
that a Turkish officer failed to meet, therefore he did not fit in and had to leave the
neighbourhood.?* It is not astonishing that people outside the Greek community
would not exactly make themselves ‘at home’ in Phanar. However, ethno-religious
affinity was not the only criteria that set the boundaries for inclusion, and those who

were born Greek Orthodox could be prone to exclusion on different terms. Local

8L < fwédvipa: H Ayadd Ader var petaxopicovpe otd Ttavpodpoput. Kowovpyua pddo thpo pic Pyfike,
10 “TIépa” kol 10 “TIépa”. "Ioape Tdpa EEpelg OAOC O KOGLOG GTO ZTOPOSPOLLL TYAVE VEPPEL
youmpo.

Xapucio: H dAq0sia ivor morg 10 Moxpoyodpt éddetace. "Exet yepicet tovpkid ko dppevid. Kéilo

K’ &yd toteg, o Ao&dvtpa, TO onitt pov va Tématpve 6td Xtavpodpopt.” Maria Yordanidou,
Loksandra (Athens: Estia, 2003), 97. [Awéavipa (ABfva: Bipionwleio tng Eotiag, 2003)]
Yordanidou was born in Istanbul in 1897. See p. 8.

82 «As1l Istanbul’da da Omer Efendi, Orozdi Back gibi biiyiik magazalar vardi. Ama bizimkiler
fanatizmden degil, Tiirk¢e bilmedikleri i¢in oralara pek gitmezlerdi.” Spataris, 33.

8 «Buy insanlar [Rumlar], biitiin ihtiyaglarin1 bu kalabalik semtlerde karsilayabildikleri i¢in, diger
niifuslarla karigmiyor ve 6zellikle de Tiirk semtlerine pek gitmiyorlardi. Hi¢birimiz, aligverislerde
kullandigimiz “Pirasa kaga?”, “Pera’ya bir bilet” gibi birkag¢ kelimeden baska Tiirk¢e bilmiyorduk.
Devletin lisanini bilmemekle gururlaniyorduk ama, bu durum aleyhimize sonuglandi. Bu, Konya ve
Ankara’ya tren seferleri baslayinca Tiirkge bilen Rumlarin Istanbul’a gelmesiyle kanitlandi. Yeni
gelenler Tiirkge bildikleri igin pazarlarda egemenliklerini kurdular.” Ibid., 42.

% 1bid., 186.
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intervention was staged for the young and the wayward Greeks so that they complied
with the rules and did not cause trouble for the sake of the community.®® Just like

people living in them, the sections of a district reflected a social hierarchy:

“The road going down to Balat was rather different. On the road, there
were some factories and a shipyard, and at the beginning, there were
Rebetiko shops and beyond them the religious institutions in
competition with each other. [...] Further ahead on the left, there were
the taverns that the rebets frequented. These taverns devalued the
neighbourhood. It was forbidden for us kids to go there.”®®

Spataris adds that in those times, the word rebetis (peumétnc®’) was equivalent to a
curse for ‘decent’ men.® In one of his adventures, the fictional detective
Amanvermez Avni (a.k.a. the Ottoman Sherlock Holmes) enters the shop of the tailor
Yani Demiroglu dressed as a palikarya (zalixdpt) on undercover mission. As soon as
the tailor sees his unstylish outfit, he looks at him with contempt and tries to get him

out of his shop despite Avni’s ‘convincingly fluent” Greek.®® Even though we should

® |bid., 176.

8 «Balat’a dogru giden yol daha degisikti. Yolun iistiinde tersane ve fabrikalar vardi, baginda ise
Rebetiko diikkanlar1 ve onlarin arkasinda da birbirleriyle rekabet eden dini tesisler bulunuyordu. [...]
Biraz ileride yine solda rintlerin (rebeti) dadandig: tavernalar vardi. Bu tavernalar mahallenin degerini
distirtiyordu. Biz ¢ocuklarin oralara gitmesi yasaktt.” Ibid., 173.

8 Rebetiko (Psumétiro) is a Greek musical genre that emerged in the Aegean port-cities in the late
nineteenth century and came to be a medium for release among those who had been alienated for
various cultural, political, and economic reasons after the Greek-Turkish population exchange in the
1920s. The word rebetis (peumérne) either means a musician who composed/performed Rebetiko or
“someone who makes a carefree and rather marginal life, defying official or commonly recognized
values and morals of society”. See http://www.greek-
language.gr/greekLang/modern_greek/tools/lexica/triantafyllides/search.html?lg= pepnémc&dg=

8 Spataris, 175.

8 «Yarim saat sonra Voyvoda Caddesi’ndeki terzi Yani Demiroglu’nun ditkkdninda bulunuyordu.
Diikkana girerken ¢ekingen bir tavir aldi, basindan kesketi ¢ikarip Rumca terziyi selamladi ve
diikkénda yabanci kisiler olup olmadigini da ayni1 zamanda arastirdi. Terzi yalnizdi, bir kumas
bigmekle mesgul idi. Bu bigimsiz palikaryay1 goriince nefret ¢agristiran bir sekilde baktiktan sonra,
“Burada hazir elbise satilmaz” dedi.

Avni bu kiigiimsemeyi hi¢ anlamamis gibi davranarak yine Rumca olarak “Efendi, elbise almaya
gelmedim... Size bir sey soracagim, liitfen cevap verirseniz tesekkiir edecegim” dedi.
“(Kizginlikla) Elimde is oldugunu goriiyorsun. Soracagin sey kisa ise soyle. Nedir bakalim?”
“Affedersiniz efendim, sizden banker Keseliyan Efendi’nin 6l¢iisiinii isteyecektim...”
“(Palikaryay1 yukaridan asagiya tekrar siizerek son derece hiddetle) Haydi Allah versin!”
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approach Avni’s adventures with caution as a fictional work published in the final
years of the Ottoman Empire which are full of ‘evil’ Greek characters, the
conversation offers a glimpse of everyday relations of two people from the same
ethno-religious community, yet not the same social class. Irregular tulumbacis
(firemen) were also among the palikarya who made a living out of various small jobs
and had their peculiar ways of dressing and habits. Because of their independence
and disorderly schedule, they were easily linked with ‘unorthodoxy’ and they were
not the kind of people — as our sources suggest™ — that one would want to tangle

with.

Although Pera and Galata had substantial Greek residents, they were not
very similar to districts like Phanar and Tatavla because they were more conducive to
interaction, be it at a superficial or professional level. While Galata was turning into
a business centre in the nineteenth century, Pera evolved into a “residential core for
Europeans and westernizing non-Muslim Ottomans™.** The Greek Orthodox
community of Pera, which extended from Skalakia (Yiiksekkaldirim) to Sisli®
comprised approximately thirty-five thousand people when the centenary of the

Church of Panayia was celebrated in 1904,% signifying the hundredth anniversary of

“Affedersiniz ¢orbaci, ben dilenmiyorum!”

“O halde sen ¢ilgisin! Haydi git diyorum, yoksa simdi bir polis ¢agiririm” demekle birlikte kaprya
dogru yiirimek istedi.

Herifi nezaket dairesinde sorgulamanin bagka ¢aresi kalmadigini anlayan Avni, ceketinin ucunu agip
polis hafiyelerine mahsus tokay: terziye gdstererek Tiirkce “Zorluk ¢ikarma, yalniz itaat et!” dedi.”
Ebiissiireyya Sami, “Yanmis Adam,” in Osmanli'nin Sherlock Holmes'ii Amanvermez Avni'nin
Seriivenleri, Vol. 1 (Istanbul: Merkez Kitaplar, 2006), 46.

9.0 “Kopuklarin bir kolu da tulumbacilar sinifidir.” Balikhane Nazir1 Ali Riza Bey, Eski Zamanlarda
Istanbul Hayat: (Istanbul: Kitabevi, 2001), 97.

%! Eldem, “Istanbul: From Imperial to Peripheralized Capital,” 202.
% Sula Bozis, Istanbullu Rumlar (istanbul: Bilgi Universitesi Yayinlari, 2011), 9.

9 Anastassiadou, Les Grecs d’Istanbul au XIX® Siécle, 368.
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the Pera community. When Beyoglu had its first municipal organization in 1858, the
Greek community of Pera had already developed an administrative system for its
affairs.** As for Galata, it had at least as many Muslim residents as non-Muslims up
until the eighteenth century, and it was only in the nineteenth century that the district
entered into a westernization process.”® The comprehensive census of 1885 shows
that the population of the area of Galata-Beyoglu-Tophane all together was
composed of 21.8 % Muslims, 32 % non-Muslims and 47 % foreigners.*® Despite the
fact that they are related to a privileged group of the well-off, the archives of the
Imperial Ottoman Bank reveal important data regarding its customers’ ethnicities and
addresses.”” According to these, the percentage of the Greek customers who worked
in Galata was the highest while the Greek customers were the largest group residing
in Beyoglu after the foreigners.*® Considering the fact that many among the
foreigners in Galata had Balkan or Russian origins, it is possible to argue that it was
developing as an Orthodox Christian district, and the life in Galata — and to a large
extent in Beyoglu — was dominated by ‘Westernizing Greek Orthodox culture and

traditions’.%°

Under the influence of global capitalism, the Ottoman Empire was going
through a process of modernization in terms of economic, and to some extent social

structure.'® Albeit in a passive mode, the Ottoman Empire was being economically

% 0zil, “iki Okuma Odas1, Bir Narteks,” 30.
% Eldem, “Galata’nin Etnik Yapisi,” 59, 61.
% bid., 61.
" 1bid., 63.
% bid., 61.
% bid., 63.

100 Eldem, “Batililagma, Modernlesme ve Kozmopolitizm,” 13.

28



integrated with the West whereas modernization in social structure was mostly
related to the implementation of Western patterns'®* such as those in urban structure
and administration. Evidently, this process of modernization was beneficial to the

102 (lighting,

capital and its residents in different aspects concerning urbanization
security, transportation, etc.) and citizenship, but because it was being carried out
with partial and superficial Western importations, it had shortcomings such as failure
of internalization.'® While at the economic and social levels the effects of change
were rather visible, the effects on culture and identities were not very easy to
assess.** Consumption practices related to European goods or culture “did not
necessarily mean Westernization, and the defense of tradition did not necessarily
mean negation of the West”.% In his article on the signatures of the Greek clients of
the Imperial Ottoman Bank, Edhem Eldem shows that among the options of using a
seal, a Latin or a Greek signature, the Greek clients mostly preferred the latter and
argues that the Greek bourgeoisie “had both the means and the motives to display a
strong ethnic and national stand, whose expression would at least partly infringe
upon other potential definitions, national or supra-national”.*® The historian also
mentions that the Greeks relied on their independent schools, their language rivalled

that of the French which was the other ‘local lingua franca’ and the Greek script was

more familiar to the European eye than other ethnic scripts used in the Ottoman

101 1hid., 12-14.

192 See Zeynep Celik, “The Nineteenth-Century Background,” in The Remaking of Istanbul: Portrait
of an Ottoman City in the Nineteenth Century (Seattle: University of Washington Press, 1986), 31-48.

193 Eldem, “Batililasma, Modernlesme ve Kozmopolitizm,” 13.

1% Ibid.

1% Exertzoglou, “The Cultural Uses of Consumption,” 96.

1% Edhem Eldem, “Signatures of Greek Clients of the Imperial Ottoman Bank: A Clue to Cultural

Choices and Behaviour?” in Ways to Modernity in Greece and Turkey: Encounters with Europe 1850-
1950, eds. Anna Frangoudaki and Caglar Keyder (London; New York: I. B. Tauris, 2007), 76-77.
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Empire, therefore the choice of using Greek signatures “may have been due to
certain cultural and ideological motivations”.®” Although change was inevitable and
adoptable on the part of the Greek community, it was welcome as far as its most
‘undesirable’ facets could be checked by the agency of tradition that “represented
genuine indigenous values and thus provided firm ground for developing a true sense
of community and self”.** This may be the reason why an educated man from the
Greek community such as Evangelinos Misailidis (Evayyelvog MioanAidng) — an
Ottoman Greek writer and journalist who had a publishing company in Istanbul from
the mid to late nineteenth century — tries to recreate the Greek novel O Polypathis*®
as a moral tale in which he shows his appreciation of morality, education and similar
bourgeois values. Even though Misailidis appreciates Europe’s progress in science,
he is critical of transgression of moral codes in the name of ‘civilization’.*'® A
similar attitude is observed in the discourse of nineteenth-century Ottoman travellers

to Europe such as Ahmed Midhat Efendi who “persistently presents the gap between

European superiority in science, technology, and material achievement, and its moral

07 1hid., 76.

108 Exertzoglou, “The Cultural Uses of Consumption,” 90-91.
109 <[] Grigorios Palaiologos’s picaresque novel O Polypathis [O ITovmofnic; “The Man of Many
Sufferings”] (was) published in 1839 in Athens, while Misailidis was a student in the Faculty of
Philology and Philosophy of the then newly-founded University of Athens.” Anthi Karra, “From
Polypathis to Temasa-i Diinya, From the Safe Port of Translation to the Open Sea of Creation,” in
Cries and Whispers in Karamanlidika Books, eds. Evangelia Balta and Matthias Kappler (Wiesbaden:
Harrassowitz Verlag, 2010), 201.

110 Regarding the dual attitude, compare the excerpts: “Bu karnaval usulii, Atik Yunanlilarin asrindan
kalma bir adet olup, evvel emirde Evropa’ya ve hususiyle Kebir Yunanistan tabir olunan Italya’ya ve
ondan kusur beldelere sirayet ederek, boyle bir uyuzluk tedric tedric Anadolu’ya da ve hususiyle
Istanbul ve Izmir ve Iskenderiye’ye de bulasmistir. Keski bulasmasaydi, zira bu haftalar zarfinda olan
sefahat ve hasarilik ve terk-i edep halat higbir vakit olamaz. Hiikiimdaran bdyle edebiyat ve ahlakiyeti
ihlal edici sebepleri def-ii izale etseler pek hos olur idi, ancak medeniyetin iktizas1 boyleymis, derler.
Vay gidi medeniyet, vay!” “Evropa’y:1 bedeviyetten ¢ikarip, medeniyete dugar eden ilimdir, o iki
miiskiil vakitlerde Anadolu’dan Evropa canibine iltica eden Yunan hukdma ve uldmasinin himmeti ile
nesr olundu. Ve perisaniyetten ¢ikarip, ihya eden sirket usuliidiir.” See Evangelinos Misailidis,
Seyreyle Diinyayi (Temasa-i Diinya ve Cefakar-u Cefakes), eds. Robert Anhegger and Vedat Giinyol
(fstanbul: Cem Yaymevi, 1986), 147, 232.
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inferiority”."** Haris Exertzoglou argues that regarding consumption practices, the
East and the West “should be seen as a cultural field whose meaning was constantly
negotiated in the Ottoman society by individuals and groups struggling to define

their position and identity in a period of rapid change”.**?

Defining their position and identity in that cultural field was already
tortuous for the Ottoman Greeks of major urban centres apart from the consumption
practices they got accustomed to. As mentioned before, the Kingdom of Greece
supplied the necessary cultural goods for consumption to the Ottoman Greeks such
as books, journals, etc. After the Greco-Turkish War of 1897, “it became
increasingly clear that Greece was not, in fact, destined to become some huge great
middle ground between East and West” and it shifted “toward an Occidental,
European, classicist, and Athenian” model of Hellenism.'** Even though the Ottoman
Greeks of Istanbul did not all adhere to the irredentist ideology, they had strong
cultural ties with the Kingdom of Greece that influenced their identities. Alongside
cultural consumption among the Ottoman Greeks, those who could afford it received
higher education in Athens. Greek associations such as Anatoli that was established
in 1891 in Athens and Pireaus, contributed to the intellectual development and social
mobility of the young Greek Orthodox from Asia Minor by means of providing them
with scholarships to study in Athens, thereby integrating them to the ‘wider’

114
d.

worl Vangelis Kechriotis argues that the mechanism generated by such network

1 Dror Ze’evi, Producing Desire: Changing Sexual Discourse in the Ottoman Middle East, 1500-
1900 (Berkeley: University of California Press, 2006), 161, 169.

112 Exertzoglou, “The Cultural Uses of Consumption,” 96.

3 K. E. Fleming, “Athens, Constantinople, ‘Istambol’: Urban Paradigms and Nineteenth-Century
Greek National Identity,” New Perspectives on Turkey No. 22 (Spring 2000): 18-19.

14 vangelis Kechriotis, “Educating the Nation: Migration and Acculturation on the Two Shores of the
Aegean at the Turn of the Twentieth Century,” in Cities of the Mediterranean: From the Ottomans to
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via which these young Greeks were exposed “to official Hellenic education accounts
for the process of acculturation that took place on the western shores of the Aegean
at the end of the nineteenth century”.'® Towards the twentieth century, the teachers
working in the Greek schools in Istanbul were generally graduates of the University
of Athens and the educational materials were very similar to those used in Greece.*®
Even though the Kingdom of Greece was a minor state under the protection of the
Great Powers, extending nationality was a means to display power by exerting
pressure to the advantage of its nationals living in the Ottoman Empire.**’
Furthermore, Ayse Ozil shows the ways in which foreign nationality became a means
to question the boundaries of the Orthodox Christian commune as well.** The
availability of holding both Ottoman and Greek passports enabled some Orthodox
Christians to oscillate between different identities which were not necessarily in
opposition. To some, it was the ability of manoeuvre which made living in the
Ottoman Empire favourable.** An Ottoman document reveals the case of three
brothers, Andon, Hristo and Dimetokli of Tatavla, who argued that they were
Ottoman subjects with respect to their father Dimitri Tiranopulo’s earlier residence
registry in Istanbul despite the Greek consulate’s recognition that they were actually

citizens of the Greek state. Unravelling the puzzle, the document states that it was

the Present Day, eds. Biray Kolluoglu and Meltem Toksoz (London; New York: I.B. Tauris, 2010),
148.

% Ibid., 153.

18 Anastassiadou, Les Grecs d’Istanbul au XIX Siécle, 365; There was a close resemblance between
contemporary Constantinopolitan and Smyrniot Greek educational patterns. See Kechriotis,
“Educating the Nation,” 143-144.

17 0zil, Orthodox Christians in the Late Ottoman Empire, 98.

8 Ibid., 102-106.

119 Augustinos, 349.
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Andon Tiranopulo who, having convinced his brothers, claimed Ottoman citizenship

in order to avoid a penal suit."?

The Greek uprising (consequently the Greek War of Independence)
inevitably cast doubt upon the loyalty of the Ottoman Greeks to the Sultan which had
immediate results such as the execution of the contemporary Greek Orthodox
Patriarch Gregory V of Constantinople in 1821, despite his condemnation of the
activities. As an independent state, the Kingdom of Greece could pose a threat to the
unity of the empire’s Greek Orthodox subjects, which became more evident with the
Greek-Ottoman War of 1897.1%* As a result of rising nationalism in the Ottoman
Empire, the Hamidian regime promoted “the notions of a harmonious state-society
relationship, of a patriotic Ottoman identity, and of the sultan as symbolically
embodying the unity of the Ottomans”.*? In the early years of his reign, Abdiilhamid
II’s prohibition of celebrations of Istanbul's conquest was a way of finding common
ground so as not to antagonize his Orthodox subjects.'?® Nevertheless, towards the
final decades of the nineteenth century, the Ottoman state was implementing more
control over the affairs of its non-Muslim subjects. It tried to supervise the
community schools with the creation of an organisation called the Mekdtib-i

Gayrimiislime ve Ecnebiye Miifettisligi (Inspectorate of Non-Muslim and Foreign

Schools) in 1886, which treated Christian and Jewish subjects as comparable to

120B0OA, BEO 1596/119690, 1318 S 22.

121 As a consequence of the war, the nationals of the Greek state dwelling in the Ottoman Empire were
ordered to leave. See Ozil, Orthodox Christians in the Late Ottoman Empire, 106. Regarding the
complexity of the situation in the local context, see pp. 107-108. Ozil demonstrates that the
consequences of some political conflicts between Greece and the Ottoman Empire subsequent to the
Greek-Ottoman War of 1897 — such as the anti-Hellenic boycott of 1909 — were to jeopardize the
Greek Orthodox population who were Ottoman subjects. See pp. 108-117.

122 Nadir Ozbek, “Philanthropic Activity, Ottoman Patriotism, and the Hamidian Regime, 1876-1909,”
International Journal of Middle East Studies Vol. 37, No. 1 (February 2005): 72.

123 |pid., 74.
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‘foreigners’.*** Despite the fact that the press bureau of the Ottoman state had
permitted the publication of its periodical in 1884, the Greek Philological Syllogos of
Constantinople could publish it only after the content was approved by the
authorities.’® The Syllogos was forced to cancel the international congress that was
going to be held as part of the twenty-fifth anniversary in 1886 and the festivities for

its fiftieth anniversary were put off at the last minute.'?®

This chapter aimed to show the ways in which the transformations
regarding the state, the community and the society in the nineteenth-century Ottoman
Empire brought about the ‘envisioned’ Greek Orthodox community — and thereby set
the stage of ‘orthodoxy’ in terms of identity. The next chapter will discuss
entertainment practices in Pera and Galata which were related to Greek entertainers —

the most “unorthodox’ group that did not fit in with the envisaged picture.

124 Anastassiadou, Les Grecs d’Istanbul au XIXE Siécle, 364-365.
125 \/assiadis, 233.

12 1bid.
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ENTERTAINMENT AND IMMORALITY

As a busy port city, Istanbul offered a wide range of activities and venues for
entertainment whose development was more and more stimulated by the urbanization
process in the nineteenth century. During the era, Pera transformed into a prominent
centre where economy, education and leisure coincided in a fashion that rendered the
area overly attractive as the wealthiest neighbourhood in the mid-nineteenth
century.™®” With foreign consulates, secular schools, theatres, café-chantants, taverns,
patisseries, cafés and shops, the district became the model of modern life which
especially involved socializing both indoors and outdoors. (It is not always easy to
tell indoors from outdoors, as in the case of coffeehouses where both options may be
possible at the same time.) Even though there is no clear-cut reference to the opposite
ends of the social scale in Pera, it is argued that the hill downwards to Galata
functioned as a ladder descending from higher to lower classes.*?® According to
many accounts, Galata was associated with all sorts of dangers and was rather
infamous due to an aggregation of brothels and taverns that were less luxurious than

the ones in Pera.'* Geographically speaking, Galata was less fortunate due to its

121 Bozis, 17.
128 Stefanos Yerasimos, Istanbul 1914-1923 (istanbul: iletisim Yaymnlari, 1996), 14.

129 Taking a humourous and satirical look at Istanbul’s thirty four neighbourhoods in the second half
of the nineteenth century, Hagop Baronyan describes Galata as a menacing, treacherous place with
respect to the ‘ill fame” and the geographical features of the area: “Galata’nin sinirlari giineyde
yankesiciler, batida sarhoslar, kuzeyde katiller ve doguda sarkici kizlardir. Paranin ve ¢ilginligin sinir1
yok. Galata ovada kuruldugundan, genellikle yazin topraga, kisin ise geri kalan1 toprak olmak iizere
iicte biri denize doniisiir olur. Bu mahalle iki topografyaya sahiptir: biri yaz, digeri kis topografyasi.
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location compared to the long, linear Cadde-i Kebir (i.e. Grande Rue de Péra) whose
neatness was obvious to the beholder, as Galata’s ‘maze of small, intricate, narrow,

*130\yas not that

hilly streets, all very badly paved, and at night almost entirely unlit
easy to penetrate.131 Galata’s proximity to the docks was the most important reason
that the places of ‘ill fame’ lay close by: Galata and its environs were the first places

the travellers, tourists and sailors trod as they disembarked their ship and started

exploring the city.

An important part of exploring the city consisted of exploring the local
entertainment practices. Due to its broad concept, entertainment shall not be
attributed to Pera and Galata alone, yet a diversity of choices enabled these districts
to outshine all the others in the capital as far as nocturnal entertainment was
concerned. Similar to the dominance of non-Muslim population in these districts,
there was ethno-religious stratification in the sector from which the Muslims were

restrained by Islamic rules."*? Nightly entertainment was closely related to

Yaz mevsiminin topografyasini kilavuz kabul edip kisin gezersen su i¢inde bogulabilirsin. Kig
mevsiminin topografyasiyla da yazin gezersen sandalin karaya oturur. Bu mahallede tehlikeli hallere
diismemek icin ¢ok dikkatli yiiriimelisin.” See Hagop Baronyan, Istanbul Mahallelerinde Bir Gezinti,
trans. P. Hilda Teller Babek (Istanbul: Can Yayinlar1, 2014), 113; “Les rues de Galata sont profondes
comme meeurs et couleur: lumiére noire, ruelles sales, fenétres donnant sur des arriére-cours d’ou sort
le son aigre d’une mandoline ou d’un violon; ¢a et 13, a la fenétre ou sur le seuil de la porte, une sale
mine de p....., habillée a ’européenne et coiffée a la grecque...” Gustave Flaubert, Oeuvres Completes
de Gustave Flaubert. Notes de Voyages I1: Asie Mineure, Constantinople, Grece, Italy, Carthage
(Paris: Louis Conard, 1910), 56.

1305 Cohen, “Report of an Enquiry Made in Constantinople on Behalf of the Jewish Association for
the Protection of Girls and Women, London, 1914,” in The Jews and Prostitution in Constantinople
1854-1922, by Rifat N. Bali (Istanbul: Isis Press, 2008), 76.

13! “Galata’ya vardik. Gezintimiz buradan baslayacak. Galata, eskiden biiyiik Bizans mezarliginin
bulundugu, Halig ile Bogaz arasinda denize dogru uzanan bir tepeye kurulmustur. Burasi Istanbul’un
merkezidir. Nerdeyse biitiin sokaklar dar ve dolambaglidir; sokaklarin her iki tarafinda da meyhaneler,
tatlicilar, berber ve kasap diikkanlart, Rum ve Ermeni kahvehaneleri, tiiccar yazihaneleri,
imalathaneler, kuliibeler dizilmistir; Londra’nin kenar mahalleleri gibi her yer los, rutubetli, camurlu,
yapis yapistir.” Edmondo de Amicis, Istanbul, trans. Filiz Ozdem (Istanbul: Yap1 Kredi Yayinlari,
2010), 55.

1.32 Volkan Aytar, “Tarihsel Bir Eglence Turu: Bizantion’dan Istanbyl’a Stireklilik ve Kopus,” in
Istanbul'da Eglence, eds. Volkan Aytar and Kiibra Parmaksizoglu (Istanbul: Istanbul Bilgi
Universitesi Yayinlari, 2011), 33, 35.
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selling/serving alcohol, and depending on the choice, it required women to perform
either on stage, or in private in the form of prostitution. If religion designated

occupations in the Ottoman Empire,**

the majority of the prostitutes in the capital
were per se non-Muslims. Istanbul comprised an important part of a network for
supplying sex-workers which spread beyond the empire.™** As prostitution increased
from the mid-nineteenth century onward, it was most prevalent in the capital
throughout the Ottoman lands.**® The administrative and social transformations in
the nineteenth century reshaped urban space in Istanbul as in many other cities**
where “the rise of urban culture [...] was accompanied by a concomitant growth of
prostitution”.**” At the beginning of the twentieth century, there were a hundred
brothels in Galata and its environs*® most of which had Greek owners and
prostitutes in a wide range of ethno-religious groups.** Such density unsettled the
d140

school administrators who wished to keep their students out of the neighbourhoo

fearing that they might indulge in the pleasures of youth. An Ottoman state document

133 Concerning the effects of religion on occupations in another Ottoman port city, Salonica, see
Meropi Anastassiadou, Tanzimat Caginda Bir Osmanl Sehri: Selanik, 1830-1912, trans. Isik Ergiiden
(istanbul: Tiirkiye Ekonomik ve Toplumsal Tarih Vakfi, 2001), 288. For the occupations peculiar to
Christians, see pp. 284-286.

134 Malte Fuhrmann, ““Western Perversions’ at the Threshold of Felicity: The European Prostitutes of
Galata-Pera (1870-1915),” History and Anthropology Vol. 21, No. 2 (June 2010): 160.

135 Aydin Yetkin, “II. Mesrutiyet Dénemi’nde Toplumsal Ahlak Bunalimi: Fuhus Meselesi,” Tarihin
Peginde: Uluslararast Tarih ve Sosyal Arastirmalar Dergisi 6 (2011): 25, 31.

136 Ozil, “Tki Okuma Odas1, Bir Narteks,” 34.

3" Thomas T. Orum, “The Women of the Open Door: Jews in the Belle Epoque Amazonian
Demimonde, 1890-1920,” SHOFAR 19, No. 3 (Spring 2001): 89.

138 Miige Ozbek, “The Regulation of Prostitution in Beyoglu (1875-1915),” Middle Eastern Studies
Vol. 46, No. 4 (July 2010): 560; Yetkin, 28.

139 Jrvin Cemil Schick, “Nationalism Meets the Sex Trade: istanbul’s District of Beyoglu/Pera During
the Early Twentieth Century.” Paper presented at the Amherst and Hampshire Colleges Workshop on
“Crossing Borders: ‘Unusual’ Negotiations Over the Secular, Public, and Private,” Amherst College,
16-18 February 2009, 2-3.

140 “Diyor, mektepliyken midiiriin: Galata, Beyoglu taraflarinda gezmek yasaktir.” Ahmet Rasim,
Diinkii Istanbul'da Hovardalik, Fuhgs-i Atik (Istanbul: Arba, 1992), 103.
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of 1914 regarding the unfavourable effects of the brothels on the students of Mekteb-

i Sultani***

is only one side of the story when we take into account various other
schools in the neighbourhood, including the Greek community’s. The Armenian
writer Hagop Mintzuri (1886-1978) mentions that when he was a fourth grade
elementary pupil in Getronagan in the district of Galata, the school manager Kirkor
Makaryan had the windows painted white so that the students would not look at the
women living in the flat opposite their class who were most probably prostitutes, as
implied by their degree of nudity and habits in the room. However, the curiosity of
the students overcame the efforts of the school administrator as they managed to
scrape a peep-hole on the window and to paint it over again when necessary.*** On a
Saturday afternoon as they got out of school, Mintzuri and his friends heard the
sound of zurna coming from the direction of the ‘streets of brothels’ (genelev
sokaklarr) on which they had not set foot before that day even though they were
aware of the brothels and the women working there, which the society called ‘evil
houses’ (kétii evler) and “evils’ (kétiiler), respectively.'*® They were amazed at the

licentious scenes they saw in which women were dancing and smoking, a habit they

had never witnessed among the women of Istanbul:

“Esayi [...] turned and asked me:

- You deliver bread to the houses. Do the women of Istanbul smoke
cigarettes? Armenians, Greeks, Jews or Turks?

- No, said I. I get in and out of many houses, in Besiktas and in Ortakdy. I’ve
never come across, never seen. Turks don’t smoke either.”'**

1“1 BOA, DH.EUM.MTK 77/25, 1332 B 08.
%2 Hagop Mintzuri, Istanbul Amilar: 1897-1940, trans. Silva Kuyumcuyan (istanbul: Tarih Vakfi Yurt
Yayinlari, 2002), 84-85.

%3 1bid., 85.

144 “Esayi [...] bana dénerek sordu:

- Siz evlere ekmek verirsiniz. Istanbullu kadinlar cigara icerler mi? Ermeniler, Rumlar, Yahudiler
veya Tirkler?

- Hayir, dedim. O kadar eve girer ¢ikarim, Besiktas’ta, Ortakdy’de, hic rastlamadim, gérmedim.
Tirkler de igmez.” Ibid., 87.
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Interestingly, we see a postcard dating back to 1901 — probably a few years after the
time when Mintzuri and his friend had this conversation in fourth grade — in which a
woman, by no means described as Armenian, Greek, Jewish or Turkish but as gypsy,
was pictured while smoking a cigarette.!*®> Although it is a fictional work, the novel
Leonis (Aewvijc) set in Istanbul of 1914-1922 gives us another view regarding how
smoking in public was audaciously bold, even for the prostitutes of Abanoz Street.*°
According to K. Hagop Basmajian, however, towards the end of the nineteenth
century “[i]t was always possible to find hundreds of Muslim women on the shores
of the Bosphorus, walking about in their white lace veils, laughing and smoking

cigarettes with a freedom not common among the Christian women™.**’

In his memoirs, Haris Spataris expresses his surprise for not having been
punished after confessing to the principal that the previous day, his absence was due
to participation in the carnival of Tatavla, a.k.a. Baklahorani (Mraxioyopdvi or
Arnokpiég; Tatavla Panayirt) which was prohibited to the young just as the streets of
‘il fame’ in Galata and Pera.**® Even though the area under study was notorious for
its brothels, taverns and some entertainment practices, it was not cast out as a den of

iniquity, as the sources suggest. Streets such as Venedik, Timoni, Linardi and

145 Sandalci, 245.

146 «Bazi kadinlar rahat kiyafetlerini giymis, kapilarda ya da pencere 6nlerinde ayakta duruyorlardu.
Baslica carpici renkleri olan fiyonklar veya bogazlarina kurdeleler baglamiglardi. Dudaklar1 ve gozleri
parlak renklerle boyanmisti. Hatta kamuya agik alanlarda sigara icecek cesaretleri bile vardi. Leonis
yalmizca bunlar1 gérmiistii.”” Yorgos Theotokas, Leonis: Bir Diinyanin Merkezindeki Sehir, Istanbul
1914-1922, trans. Damla Demirézii (Istanbul: Istos, 2013), 144. Theotokas was born in Istanbul in
1905 and had to leave the city in 1922 to settle in Athens. See Preface, 7-8.

47 Boyar & Fleet, 301.

148 Spataris, 37-40.

39



Abanoz did call to mind promiscuity, yet they were the same streets where ‘decent’

families dwelled as well.**°

Despite the difficulty of fixing a date for legal prostitution in Istanbul, it
appears that the legalization did not take place before the mid-nineteenth century.
There was no vice squad (Ahlak Zabitast) until 1845 and moral offences like
prostitution were handled along with other crimes by the same branch, namely
Seraskerlik.**® Even though the efforts for obligatory medical examination of
prostitutes within the area of Galata and Pera started in the late 1870s, it was in 1884
that the Ordinance for the Sanitary Inspection of the Brothels was issued by the
Council of State (Siira-y1 Devlet) to let the municipality control the prostitutes in the
Sixth Arrondissement (6. Daire-i Belediye in Beyoglu).**" Prostitution proved
difficult for the authorities to control entirely since it could occur anywhere as long
as it did not draw attention.™? Nevertheless, it could occur despite the awareness of
the authorities as well. In her article on studying crime, social control and prisons in
nineteenth-century Istanbul, Sevgi Goral notes that roughly ten per cent of the news
regarding crime was related to state officers who misused their positions.>* As a

consequence of nineteenth-century centralization and urban transformations, the

9 Giovanni Scognamillo, Beyoglu'nda Fuhus (istanbul: Altin Kitaplar Yaymevi, 1994), 92.
% bid., 78.

51 Ozbek, “The Regulation of Prostitution in Beyoglu,” 557; Yetkin, 27; The first Contagious
Diseases Act was passed by the state in the late Victorian era in 1864 “which provided for a medical
and police inspection of prostitutes in garrison towns and ports”. See Judith R. Walkowitz, City of
Dreadful Delight: Narratives of Sexual Danger in Late-Victorian London (Chicago: The University of
Chicago Press, 1992), 22-23.

152 Without doubt, prostitution exercised in secret was not necessarily voluntary but depending on
financial circumstances, it might have been the only option for ‘free’ prostitutes. See Jay Spaulding
and Stephanie Beswick, “Sex, Bondage, and the Market: The Emergence of Prostitution in Northern
Sudan, 1750-1950,” Journal of the History of Sexuality Vol. 5, No. 4 (April 1995): 525.

153 Ozgiir Sevgi Goral, “19. Yiizyil istanbul’unda Sug, Toplumsal Kontrol ve Hapishaneler Uzerine

Calismak,” in Osmanli'da Asayis, Sug ve Ceza: 18.-20. Yiizyillar, eds. Noémi Lévy and Alexandre
Toumarkine (Istanbul: Tiirkiye Ekonomik ve Toplumsal Tarih Vakfi, 2007), 25.
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Ottoman state tried to establish a more supervised control over the city.*>* However,
it is argued that the police stations were not equally distributed and that the
neighbourhoods inhabited mostly by non-Muslim Ottoman subjects and foreigners
did receive special attention.'> Whereas this could have been the case, the
shortcomings of the authorities did prove that even such neighbourhoods were at
times poorly controlled. In his Report of an Enquiry Made in Constantinople on
Behalf of the Jewish Association for the Protection of Girls and Women published in
1914 in London, S. Cohen writes that in the vicinity of Galata “[e]verything appears
as free and licentious as possible. There are no hindrances and no difficulties from
the authorities. Except for the fact that a policeman is placed in a kind of sentry box
in one or two places, there is not the slightest supervision”.*® If at times control was
present yet rather superficial due to inadequacies, other times ignorance was
deliberate. It is only by means of combining local practices with general ones that we
could come to have a better understanding of preserving public order in the city.**
There are many documents in the Prime Ministry Ottoman Archives relating to
malpractices and abuses of power, along with improper (uygunsuz) conduct in the
districts under study. They either narrate individual cases where we obtain the names

158

of some ‘corrupt’ officials,™ or they report the complaints of the

1._54 Noémi Lévy, “19. Yiizyilda Osmanli’da Kamu Diizeni Konusunda Caligmak: Bibliyografya
Uzerine Bir Degerlendirme,” in Osmanli'da Asayis, Sug ve Ceza: 18.-20. Yiizyllar, eds. Noémi Lévy
and Alexandre Toumarkine (istanbul: Tiirkiye Ekonomik ve Toplumsal Tarih Vakfi, 2007), 64.

% 1bid., 65.

156 Rifat N. Bali, The Jews and Prostitution in Constantinople, 1854-1922 (Istanbul: Isis Press, 2008),
77.

57 Noémi Lévy, “Yakindan Korunan Diizen: Abdiilhamid Devrinden ikinci Mesrutiyet Donemine
Bekgi Ornegi,” in Osmanli'da Asayis, Sug ve Ceza: 18.-20. Yiizyillar, eds. Noémi Lévy and Alexandre
Toumarkine (istanbul: Tiirkiye Ekonomik ve Toplumsal Tarih Vakfi, 2007), 136.

158 «Birtakim basibozuk ve uygunsuz takimiyla beraber gece Galata’da dolasan Polis Memuru Ahmed
Tevfik Efendi’nin polis mesleginden ¢ikarilmasi gerektigi. Beyoglu'nda Polis Ali Efendi’yle sivil
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|.159

deficiency/indifference of the authorities in general.”™ While some Ottomans

160 others

informed the officials to the police on account of bribe and mistreatment,
benefited from their unlawfulness, especially those who were into occupations which
were illegal or considered immoral, like prostitution. Some of those in charge of
surveillance got engaged in prostitution themselves*® or turned a blind eye to
prostitution in return for bribes.*®? Bribes must have been a tempting incentive for
some police officials as additional income™® and their function as intermediaries
between the state and society rendered their network more attractive. In the light of
the recollections of Eftalya — nicknamed Cika — who was born at the beginning of the
twentieth century and started working in the brothels of Galata at a quite early age,*®*
we hear that some brothel keepers had good relations with army officers, and they

were frequently paying visits to the police stations, some of which ended up with

bribing the police in order to cover the situation up.'®® It must have been to their

Polis Ismail Efendi’nin elbiselerini resmi elbisenin altia giyip ¢ikarirken yakalandigi.” BOA, ZB
72/127, 1323 H 04.

159 “Galata’da bulunan meyhane ve kumarhanelerde alenen kumar oynatilarak tiirlii fuhsiyyatta
bulunuldugu ve buna Galata Polis Merkezi’nden engel olunmadigi ihbar edildiginden tahkikat
yapilmasi.” BOA, DH.EUM.KADL 2/52, 1328 Z 22.

1% Géral, 25.
161 ««gjsli, Ferikdy ve Tatavla taraflarinda Rum kadinlariyla miinasebeti olan zabita memurlarimim
gorev yerlerinin degistirilmesi.” BOA, ZB 622/164, 1324 Te 7.

192 yetkin, 27.
163 Bali, The Jews and Prostitution in Constantinople, 80.

164 <1900’lerin baslarinda Giresun’da dogan Cika ya da gergek adiyla Eftalya, Birinci Diinya
Savasi’nda ailesini kaybediyor, bir Miisliiman kadin araciligiyla istanbul’a geliyor ve on iki yaslarinda
Galata genelevlerinde caligmaya bagliyor. Korovinis, Cika’nin yasamini kendi agzindan aktariyor.”
Ayse Ozil, “Eski Istanbul’un Trajik Figiirleri: Fahise Cika,” Radikal Kitap, 6 July 2012. [online]:
http://www.radikal.com.tr/kitap/eski_istanbulun_trajik_figurleri-1093307

165 «“Evleri olan ve onlar1 igleten kadimlarin devletle iliskileri iyiydi, subaylarla sohbetleri vardu.
Karakola girip ¢ikiyorlardi. Dokunmak isterse, zarar vermek isterse, onlar iyi bir bahsis verip istlini
kapatiyorlardi. Her ay da 6deme yapiyorlardi, belediye bir harag kesmisti, polisleri de igeriye alip en
giizel kizlar1 bedava veriyorlardi, ondan sonra biitiin pisliklerini kapatiyorlardi.” Thomas Korovinis,
Fahise Cika, trans. Frango Karaoglan (Istanbul: Istos, 2012), 55.
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disadvantage that the brothel keepers were not on good terms with those who had

power. An Ottoman document'®®

reports that two army officers, Galib of Kayseri and
Ekrem of Diyarbakir, went to the brothel of Peruz in Biilbiilderesi in Beyoglu with 8-
10 fellows and along with threats of harm to the brothel, they broke the windows
with their swords while the lieutenant Sermed Efendi, along with another lieutenant
and an army officer, did the same to the brothel of Sisman (Fat) Peruz in Ziba Street,
causing damage worth more than a hundred gurus. The document makes no mention
of the motive of these men, yet their actions were regarded as inappropriate, leaving
scant room to reach a conclusion that no personal issues were involved. Besides the
inconvenience of prostitution in terms of morality, such scenes that involved men
gathering outside brothels, brawls and loud music caused disturbance to residents
who were rather concerned by the visibility of prostitution to ‘wives and daughters’

and ‘respectable’ people.167

Compromise in other forms was also possible by “offering free services and

drinks, and cooperation”.'®® Free service included supplying women to the officers in

166 “Zabtiye nezareti ‘alisine

Atufetlii efendim hazretleri

‘asakir-i sahane siivari ikinci alayi birinci boliigli miilazim-i sanisi Kayserili Galib ve yine siivari
besinci alayinin birinci boliigii miilazim-i sanisi Diyarbekirli Ekrem Efendi’yle sekiz on kadar
refikleriyle beraber diin gece Beyoglu’nda Biilbiilderesi’nde Peruz’un umumbhanesi dniine giderek ve
kilinclarinit ¢ekerek hanesinin bir¢ok camlarini sikest etmekle beraber ciilusa kadar haneni yakacagiz
deyiib tehdidatda bulunduklar1 iddia olunmasiyla yetisiliib muma ileyhima derdestle kol zabitan
terfikan merci’lerine gonderildikleri gibi merkez kumandanlig1 yaverlerinden yiizbasi Sermed Efendi
bir yiizbasi ve bir miilazim refikleriyle leyle-i mezburede Beyoglu’nda Ziba sokaginda umumhaneci
Sisman Peruz’un hanesine gidiib kilinc kesidesiyle harb ve tehdid ve cam vesaire sikest ile bin yiiz
gurusu miitecaviz zarar iras ederek firar etdikleri iddia olunmasiyla icab eden tahkikatin icrasina
ibtidar kilinmis ve su kadarki zabitan-1 muma ileyhimanin ahval-i mezkdresi sifat ve terbiye-yi
askeriyeleriyle gayr1 miitenasib bulunmus olmagla ifa-y1 muktezasi menut-1 rey-i sami-i
nezaretpenahileridir olbabda emr i ferman hazret-i men lehii’l-emrindir” BOA, ZB 74/46, 1324 A 14.

187 Ozbek, “The Regulation of Prostitution in Beyoglu,” 562-563.
168 Hanan Hammad, “Between Egyptian ‘National Purity’ and ‘Local Flexibility’: Prostitution in al-

Mahalla al-Kubra in the First Half of the 20™ Century,” OUP Journal of Social History 44, No. 3
(Spring 2011): 761.
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charge.'®® Even though collaboration with the police officers could not be more apt,
it was not the sole means to procure or traffic men and women. It makes sense that
people who did such business on a large scale could have good relations with the
authorities, yet in other individual cases, the network had to be comprised of
common people (in terms of social status as opposed to officers) since the
partnership of the police was not readily available to all. According to a police report
in the Ottoman archives, a tailor named Yanko took the fourteen year-old Mariya of
Tatavla to the brothel of Mariyana near Aga Mosque in Beyoglu and after
deflowering the girl, he left her to the brothel keeper in exchange for twenty liras.
The tailor Yanko happened to be the nephew of butcher Dimitri who was working as
an informer for Beyoglu police forces. Having been persuaded by the threats of the
butcher-informer Dimitri, Mariyana decided to get rid of the young girl and sold her
at a loss for five liras to Memduh who was an owner of another brothel. After the
police was informed, the young girl was taken from the brothel and the investigations
began immediately.*” For the historian, this document is enlightening in various
aspects. Surprisingly, we see two characters of the same family who engaged in
secret activities in opposition. As an undercover agent of the police forces, Dimitri
played a major role in retrieving the fourteen year-old Mariya who was abused by
Yanko, his nephew. Even though there is no information on whether Yanko was a

professional in the business or not, he was clearly familiar with the brothel keeper

189 Korovinis, 55.

170 «“Tatavla’da Hact Ahmed Mahallesi’nde sakin Angeliko’nun on dért yasinda kerimesi Mariye’yi o
civarda sakin Beyoglu zabitas1 hafiye memurlarindan kasab Dimitri’nin yegeni terzi Yanko bi’l-’igfal
yedi sekiz giin mukaddem Beyoglu'nda Aga Cami’-i serif civarinda Bahgeli Hamam ziikakinda
Mariyana nam-1 hatunun hane-i umumisine gotiiriib bikrini izale ve mezbureyi yirmi lira mukabilinde
mezbure-i Mariyana’ya terk ile firar etdigi ve keyfiyyet-i zabitaya ihbar olunacagi suretde merkum
Dimitri’nin birtakim tehdidat ve ikna’at ile men’ eyledigi mezbure-i Mariyana dahi mu’ahharen kiz1
bes lira ticaretle diger hane-i umumhane sahibi Memduh’a satdig1 zabitaca haber alinarak mezburenin
mezkur haneden alinub tahkikatina ve firari merkumun taharrisine ibtidar olundugu” BOA,
Y.PRK.SH 2/61, 1304 R 24.
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Mariyana. Prostitution in brothels may be more visible and their owners more
reputed than the procurers, yet this does not mean that the procurers should
necessarily be perceived as anonymous. Yanko was a tailor but he may have been
famed for his ‘immoral’ deeds at a local level before his name entered the records of
the police. As a tailor, he had a legitimate occupation which integrated him well into
the neighbourhood so he may not have drawn as much attention as someone
unemployed who was engaged in similar activities. Revealing us the actors behind
the scenes, the document suggests that the prostitutes or the prostitutes-to-be were
part of a chain which involved people from different ethno-religious groups despite

the dominance of non-Muslim women exercising the trade.

Just as people could have one legitimate and one clandestine occupation,
there were venues which were used for the original reason for which they were
created and at the same time used for illicit activities. In Fuhs-i Atik, Ahmet Rasim
mentions Augustina, an actress-singer working in a beer-hall (birahane), whom he
‘naively’ liked until one of his friends from Galata told him that she was one of the
most ‘inferior’ women that also kept working behind the curtains more than once a

171

day,” " that is to say she was prostituting. Rasim goes on to illustrate a posterior

scene where he immediately turned back as he saw Augustina coming miserably out

of the so-called room with the red curtains.’

In his book on prostitution in Beyoglu,
Giovanni Scognamillo notes that in 1898, the service at the beer-hall Sponeck was
not limited to a wide variety of food, and alcoholic beverages imported via the Orient

Express; the tavern also supplied furnished bedrooms on the upper floor for

11 Rasim, 97.

172 1bid., 98.
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prostitution’’® — this is what we derive from the interpretation of the author as

regards the use of the upper floor.

According to another police report in the Ottoman archives, an inhabitant of
Beirut, the gardener Yuvanidi, appealed for solution to the situation in which he
believed that his wife Angeliki and his daughter Eleni had been violated and forced
into prostitution in Beyoglu by the waggoner Dimitri of Bursa. The suspicions of the
gardener Yuvanidi were confirmed as his wife was found to have been held captive
by the waggoner and his daughter was collected by the police from a brothel in
Timoni Street in Beyoglu, and both the wife and the daughter were delivered to the
Greek Orthodox Patriarchate.'™ Even though we learn that the gardener Yuvanidi
was dwelling in Esrefiye in Beirut at the time, the document does not shed any light
on how his wife and daughter were linked with the waggoner Dimitri from Bursa.
There is no information regarding the presence of Dimitri in Beirut who might have
abducted the women in order to prostitute them in Beyoglu. If Dimitri had never
been to Beirut, then the gardener Yuvanidi was simply residing there without his
wife and daughter. The document also suggests that in cases like this, the police
could be in touch with the Greek Orthodox Patriarchate after a problem concerning

the people in the Orthodox community was resolved.

173 «“Sponeck birahanesi, 6rnegin, Beyoglu’nda halka agik ilk sinema gsterisinin yapildigi mekan
olarak tarihe gegmistir. [...] 1898 yilinin Sponeck’i sik ve konforludur; yemekleri, mezeleri taptaze,
cesitli marka bira, sarap ve likorler Orient Express ile getirilmektedir. Bizim a¢imizdan en 6nemli
0zelligi de bu birahane ve lokantanin iist katinda ‘zevkle dosenmis, iyi havalandirilmis, eksiksiz
servisli’ yatak odalaridir.” Scognamillo, 34.

174 «Beyrut vilayet-i celilesine

Zevcesi Angeliki ve kerimesi Eleni’nin Dimitri naminda biri tarafindan igfal edilerek Beyoglu'nda
Timoni sokaginda icra-y1 fuhsiyyat etmekde olduklari istihbar edildiginden bahisle keyfiyet bi’t-
tahkik siibut1 halinde kendilerinin tarafina irsali vilayet-i celileleri Esrefiye mahallesinde yirmi dort
numerolu bahgede bahgevan teb’a-i Devlet-i Aliyye’den Yuvanidi imzasiyla taraf-1 acizaneme
gonderilen arzihalde istid’a olunmus ve lede’l-havale mezburelerden Angeliki’yi Arabaci Bursali
Dimitri bi’l-igfal kapatdig1 ve kerimesi Eleni’nin de Timoni sokaginda icra-y1 fuhsiyyat etmekde
oldugu anlasilmasi lizerine mezburetan celb ve ba miizekkire Rum Patrikhanesi’ne teslim edildikleri
bi’l-havale Istanbul polis meclisinden ifade kilinmis olmagla...” BOA, ZB 408/8, 1320 Ni 20.
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As can be seen, the people who were in the business of prostitution were not
necessarily driven into it in the same way. Moreover, there was not necessarily a
parallel between their lives in terms of status, wealth and respect even though they
were all engaged in the same ‘immoral’ business. Many of the sources touching on
the subject mention the hierarchy between the brothel keepers and the prostitutes or
the difference among the prostitutes themselves. In his article on prostitution in
Istanbul in the early twentieth century, Rifat Bali differentiates between ‘flash’ (flas;
expensive and stylish) prostitutes and the rest with respect to the districts they were
working in and with respect to the customers they received.'” In his recollection of
the carnival of Tatavla, Sermet Muhtar Alus remarks on the prostitutes in different
apparel whereby he classifies them: the ones which had clean clothes were from the
bystreets of Beyoglu, and the ones who had ‘faded, crinkly, stained’ clothes were
rather from the streets of Biiyiik Ziba, Kiigiik Ziba, Biiyiik Kirlangig, Kii¢iik
Kirlangig etc.*”® Therefore, the prostitutes painted a picture of their brothels which
“were divided according to price range and, supposedly, beauty between uptown and
downtown, Pera and Galata™.*"" In her recollections, Cika mentions a brothel keeper
called Kara Despina. In Cika’s words, Despina was living like a ‘sultan’ due to her
wealth, consuming the best food and desserts of the City; she had good contacts
among the locals and had her own men who served her'’® while as prostitutes, they

were almost confined to the house they were working/living in.!”® As far as one can

175 Rifat N. Bali, “Yirminci Yiizyilin Baslarinda istanbul’un Fuhus Aleminde Yahudilerin Yeri,”
[online]: http://www.rifatbali.com/images/stories/dokumanlar/mahrem3.pdf

176 Sermet Muhtar Alus, Otuz Sene Evvel Istanbul: 1900'li Yillarin Baslarinda Sehir Hayati (Istanbul:
fletisim Yayinlar1, 2005), 124.

Y7 Fyhrmann, “The European Prostitutes of Galata-Pera,” 160.
178 Korovinis, 51-52.
7 1hid., 45.
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tell, Despina enjoyed the same earthly pleasures as her rich Greek contemporaries

and what distinguished her was her ‘indecent’ occupation.

As regards the chain of relations in the network, Rifat Bali mentions that
some locals in Galata, who were the first to come into contact with the foreigners and
to offer them their service as guides, had business relationships with the brothels.*®
Most probably, the dragoman who led Gustave Flaubert into one ‘abominable’
brothel in Galata did not take him there by chance.'® In his memoirs, Constantinople
of 1890, Pierre Loti notes that such figures were Greek, Armenian, Jewish or Maltese

182 3 claim which we also come across in Ottoman archival documents of the

crooks,
same period.'® Just like acquiring knowledge in foreign languages was beneficial to
solidifying one’s position in the network, so was holding passports of various
countries. In his article on the European prostitutes of Galata and Pera, Malte
Fuhrmann demonstrates the ways in which the people in the prostitution network
took advantage of the Capitulations by possessing passports from both the Habsburg
and the Ottoman empires.'®* A similar situation is mentioned by Hanan Hammad for

Egypt where, the author argues, it proved difficult to deal with foreign prostitution

due to legal protection guaranteed by the Capitulations.*®®

180 Bali, “Yirminci Yiizyilin Baslarinda Istanbul*un Fuhus Aleminde Yahudilerin Yeri,” 2.

181 Orhan Pamuk, Istanbul: Hatiralar ve Sehir (istanbul: letisim Yayinlari, 2007), 270.

182 pierre Loti, Istanbul 1890, trans. Galip Baldiran (Ankara: Vadi Yaynlari, 1999), 33.

183 «jstanbul’a gelen turistlerin, bunlara rehberlik yapan Ermeni, Rum ve Yahudi terciimanlar
tarafindan esnafla isbirligi yapilmak suretiyle soyulduguna ve bunun &niine gegilmesi igin bir
nizamname hazirlanarak kimlerin rehberlik yapabileceklerinin belirlenmesine dairdir” BOA, LLHUS
58, 1310 Za 22. See Vahdettin Engin, Sultan Abdiilhamid ve Istanbul'u (Istanbul: Simurg, 2001), 177.

184 Fyhrmann, “The European Prostitutes of Galata-Pera,” 161-162.

185 Hammad, 756.
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Given the slipperiness of authority between the embassies and the Ottoman
state, many pimps and prostitutes were able to oscillate between two different
identities according to the requirements of their business. Fuhrmann argues that in
the case of the European prostitutes and pimps, the Ottoman authority was trying to
get the upper hand by undermining their activities so as to let their disrepute
continue, unless prompted by the measures taken by the ‘opposing’ party (i.e. the
embassies) until the First World War.*®® A case from 1894"®" reveals the ways in
which the Ottoman authorities responded to a situation regarding the European
prostitutes. A certain J. Olivier claimed that by chance, he witnessed five young girls
of 18-19 years looking out the windows at the Hotel de Marine in Grand Rue de Pera
and smiling at the men (including officers) in the street who returned the gesture in
kind. Following his inquiries, Olivier was informed that the girls were Austro-

Hungarian sex workers whose master was an Ottoman subject called Moise Mordehi

18 Puhrmann, “The European Prostitutes of Galata-Pera,” 166-168.

187 “Monseigneur, JI’ose prendre la respectueuse liberté de soumettre ce qui suit 4 la favorable
considération de V. S. — déclarant: Qu’avant de 2 mois j’étais a Constantinople pour cause d’affaires
et j’y ai passé cinq semaines, par hasard j’étais témoin d’une scéne qui m’a bien surprise. Un
Vendredi je me suis trouvé a la Grand Rue (Rue de Tramway) lorsque 1’armée est rentrée de la parade
ainsi que quelques Seigneurs comme le Sheik-ul-1slam le Ministere de la Police etc. J’ai appergu alors
dans une maison portante 1’enseigne “Hotel de Marine” se trouvant au fond de la Grande Rue, cing
jeunes filles de 18-19 ans qui regardérent de la fenétre souriant aux M.M. les officiers, lesquelles a
leur tours les regardérent aussi. — Tout en prennant interét de cet evenément j’ai demandé qui sont ces
dames, j’ai appris alors que cet Hotel est une maison des esclaves des filles achetées en Autriche & en
Allemagne. Le maitre de ces esclaves est un certain Moise Mordehi Gottman, Dedectif aupres du
Ministére de la Police et sujet Ottoman. — On m’a dit aussi que le 15me jour de Ramasan, S. M. I. le
Sultan passe chaque année a la méme rue, ou cette maison honteuse existe. Alors j’ai demandé,
comment il est possible qu’on admets une pareille chose, on m’a assuré que les Hauts Personage n’en
sont point au courant Ne que le Bin-bache de Voivoda et un certain Antoine Effendi de la
Municipalité de Pera le savent mais ils le dissimulent étant en bonne relation avec la maitre
d’esclaves. Le lendemain j’étais obligé de quitter la Capitale avec I’intention de porter cette scéne a la
connaissance de S. A. Pour étre mieux au courant je suis rentré dans cette maison et les filles m’ont
racontés leurs vie & traitements aussi que les choses precédentes. — Par conséquent j’ai pris 1’occasion
de faire le present rapport espérant que des mesures seront prises d’abolir cette maison encore avant le
15me jour de Ramasan, a seule fin qu’on ne fasse pas publier cette scéne dans des journeaux
européens, car je n’ai vu dans aucune Capitale ce que je viens d’étre spectateur a Constantinople.
Espérant encore qu’il plaira a S. A. de sauver les pauvres victimes des mains de leur maitre, lesquelles
ont été faites pour sujette Ottomane, j’ose porter a la connaissance de S. A. que le méme rapport j’ai
délivré au Ministére de la Police. — En attendant, veuillez agréer, Monseigneur, 1’assurance de mon
entiere dévouement. J. Olivier Odessa, le 3 mars 1894. S. A. Djévad Pacha, Grand Vezir. Stamboul.”
BOA, AMKT.MHM 532/11, 1311 N 07.

49



Gottman, a detective of the Ministry of Police. While wondering how such a
‘shameful’ house could exist on a road that the Sultan himself passed every year on
the fifteenth day of Ramadan, he learned that Gottman was on good terms with the
local authorities who preferred to turn a blind eye to what was happening. To get the
low-down on the young girls, Olivier visited the hotel, and confronted with their
accounts, he decided to bring the situation to the attention of the Grand Vizier Cevad
Pasha so that the measures could be taken until the fifteenth day of Ramadan to
abolish the hotel and to save the enslaved victims who were made Ottoman subjects,
before the scenes he saw in no other capital but Istanbul would be published in
European newspapers. Following the investigations, it was reported that the hotel
was a brothel for more than twenty years and even though the building was
overlooking the Grand Rue de Pera, its windows were latticed and its door was on
Leblebici Street just like the other brothels in its environs. Moreover, the report
included that no such immoral conduct was witnessed at the windows on the part of
the women who were all Ottoman subjects — except the sixth who was Austrian — and
free to move wherever they wished, contrary to Olivier’s report. The document
suggests that the Ottoman authorities carried out the investigations regarding the
complaint, yet two opposite accounts on the liberty of the women shed doubts on
either side. Even though no source is mentioned, it is noteworthy that Olivier claims

that Gottman was working for the police forces.

In the light of various primary and secondary sources, tavern keeping in
Galata and Pera was an occupation which was especially attributed to the Greeks.
Though it refers to the era prior to this study, a document from 1829 lists 554 taverns
for Istanbul which were all “held by Greeks, Armenians or Jews, and were

concentrated in such quarters as Pera, Galata, Tatavla (a Greek quarter beyond
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Taksim), the banks of the Bosphorus, but also Haskdy, Balat, Cibali, Samatya, Langa
— all quarters known to be inhabited by non-Muslims”.*®® In his book on the taverns
of olden Istanbul, Resad Ekrem Kogu notes that even the terms about tavern service
were called in Greek by the customers®® whereas tavern staff came mostly from the
islands of Chios and Imbros.*® A tavern could be classified as either gedikli or
koltuk, the former having legal permission to function, and the latter being illicit,
usually in the form of another business site such as a grocery store (bakkal),*** “or
even in the street, courtesy of ‘drink peddlers’ (ayakli meyhane), who called on
public places and markets and offered regular customers raki from a vessel which

they carried on their belts”.*%

Of similar importance in terms of selling was how alcohol was consumed
because social drinking patterns reveal a lot about leisure to historians “for an
appreciation of the basic fabric of social experience”.**® Indeed, in the framework of
leisure practices, alcohol consumption becomes an instrument to analyse the aspects
of social relations. Evidently, in Pera and Galata, people were consuming alcohol

regardless of their ethno-religious backgrounds. Rather, it was their social status that

188 Frangois Georgeon, “Ottomans and Drinkers: The Consumption of Alcohol in Istanbul in the
Nineteenth Century,” in Outside In: On the Margins of the Modern Middle East, ed. Eugene Rogan
(New York: 1.B. Tauris, 2002), 12.

189 «Bjliim 7: Barba, mastori, saki-mugbege, palikarlar ve ates oglanlari pedimular.” Resat Ekrem
Kocu, Eski Istanbul’da Meyhaneler ve Meyhane Kégekleri (Istanbul: Dogan, 2003), 37.

190 1bid., 46; The eminent Ottoman Greek doctor, Alexandros Paspatis, “also notices a direct
connection between profession and place of origin, and confirms the seasonal character of migration
for a large proportion of the immigrants in Istanbul”. See Meropi Anastassiadou, “Greek Orthodox
Immigrants and Modes of Integration Within the Urban Society of Istanbul (1850-1923),”
Mediterranean Historical Review Vol. 24, No. 2 (December 2009): 157.

191 Kogu, 15.

192 Georgeon, 20.

193 Michael R. Marrus, “Social Drinking in the ‘Belle Epoque’,” Journal of Social History Vol. 7, No.
2 (Winter 1974): 134.
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determined where they consumed it. As mentioned before, these districts had many
taverns, beerhouses and cafés where one could easily get a drink.* What
distinguished one place from another was the social profile of the frequenters. The
reason lying behind frequenting certain venues could vary. It could be that a group of
people from similar social classes felt more at ease at a certain place in terms of
price’®® or in terms of solidarity. It could be that this certain place was at close
proximity compared to others. Other reasons could be the service each place offered

such as food, music and dance, and the connivance of prostitution and gambling.

Drinking in Galata was a tradition which was already existent throughout the

centuries prior to the nineteenth during Ottoman rule. According to Evliya Celebi,

f,196

for example, Galata was equivalent to tavern itsel Galata was still preserving its

reputation during the era under study.'®’

Just as there were ‘decent’ taverns, many
authors agreed that there were others of ill-reputation such as Kiiplii. Resad Ekrem
Kogu notes that under the rule of Abdiilhamid II, Kiip/ii was a place where the scum

of the earth were hanging out.'*® In agreement, Balikhane Nazir1 Ali Riza Bey

194 Georgeon, 8.

195 A sarcastic poem written by Asik Sarkis goes as follows: “Giremem iceri iist bas kiiliistiir / Zira
Gambrinos gayet liikiistiir / Gaco sikirdimi Pera giilleri / Lavanta stiriinmiis hos kakiilleri / Sampanya
patlatir bir sise en az / Onlarda tamamdir tiirlii cilve naz / Tatavla, Kumkapi, Haskéy beyleri /
Giindiizden verilmis gece peyleri / “Miniivi” derler ki gece yarisi / Soksun dillerini esekarist.” Kogu,
130-131.

196 <Mel'un, ugursuz, yerilmis esnaf yani meyhaneciler: Istanbul’un dért tarafinda meyhaneler ¢oktur,
ama ¢okluk iizere olanlar Samatyakapisi, Kumkapi, Yeni Balikpazari, Unkapani, Cibalikapist,
Ayakapisi, Fenerkapisi, Balatkapisi ve karsida Haskdy’de ve Galata demek meyhane demektir ki
Allah korusun sanki Malta ve Alakorna kafiristanidir. Oradan t4 Kardeniz Bogazi’na kadar elbette her
mahallede meyhane vardir, ama Ortakdy, Kurucesme, Arnavutkdy, Yenikdy, Tarabya, Biiyiikdere,
Anadolu tarafinda Kuzguncuk, Cengelkdy, Uskiidar ve Kadikdy’de, biitiin bu anilan sehirlerde tabaka
tabaka beser altigar kat meyhaneler vardir, ama Galata meygedeleri giimrahdir ki glimrah lafz
bunlarin hakkindadir.” Evliya Celebi, Giiniimiiz Tiirk¢esiyle Evliya Celebi Seyahatndmesi: Istanbul,
eds. Seyit Ali Kahraman and Yiicel Dagli, Vol. 1 (Istanbul: Yapi Kredi Yayinlari, 2003), 660-661.

97 A contemporary of Ahmed Midhat Efendi (1844-1913), Zil izzet wrote: “Galata sehridir bu / Figi
binlik peymane / Kap tezgah arama / Her tarafi meyhane.” Kogu, 115.

1% bid., 35.
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describes Kiiplii and its frequenters,'*® saying that it was so miserable and isolated
that one would assume the tavern was closed. The appearance of the tavern keeper
was in perfect harmony with the damnable surrounding. The drunkards of Kiip/ii did
not necessarily sleep in their homes but in the nearby hammam or under the sky. The
description suggests that the effects of alcohol consumption may not necessarily
cease when they were supposed to. In this case, the drunkards who ended up in the
kiilhan (boiler room) of the Turkish bath of Karakoy apparently did not make a long
journey from Galata, considering the inconvenience of drunkenness for the sober
inhabitants of the neighbourhood. However, it is obvious that such drinking and
sleeping habits were not the norm and these people were a menace to social codes.
The author clearly expresses his stance on the frequenters of Kiip/ii by using words

such as sefil (miserable) or ayyas takimi (bunch of drunkards).

In addition to possible public discomfort, excessive alcohol consumption
could lead to serious attempts of crime or assault, including those on the police
officers. The daily Greek newspaper Tachydromos of April 24, 1898 reported a
crime that took place in a tavern in Galata based on a contention between two men
named Ekrem and Mustafa in which Ekrem stabbed Mustafa in the heart while the
two were drunk.?*® The same newspaper on the same day reported another crime that

was committed in a tavern in Tatavla where a certain Nikolaos stabbed a certain

199 “Kopuklardan daha sefil bir san’at vardir ki, o da kiiplii takimidir. Son dereceye varan sarhoslugu
yliziinden higbir ise eli varmayan ayyas takiminin, rakisi su kiipiinde durdugu i¢in kiipli ad1 verilmis
olan meyhaneye diigerler. Bu kiiplii meyhanesi, Galata’nin en izbe bir yerinde olup adeta bir
batakhaneyi andirr, disardan igerisi goriinmez, diikkan kapali zannedilir. Icerde iki adet kirik iskemle
ile ayaklar1 kivrilmus, {izeri pis, murdar bir masa vardir. Meyhanecinin yiizli gozii berbattir. [...]
Bunlardan bazilar1 da kiipliide igip Karakoy Hamaminin kiilhaninda gecelerler. Bir gecelik iicret on
paradir. Mamafih gok tavan altinda yatip yildizlari sayanlari da vardir.” Balikhane Nazir1 Ali Riza
Bey, 101-102.

200 «“Erepov kakodpynpa Semplydn i Eomépe Tiig Tpoydic &v Tt [sic] kamnieio tod Tokotd.
"Epudog €yepBeiong peta&d dvo, korovpévev 'Expép kai Movotagd, év Kataotdoet pHédng
gvpokopévev, 0 Expep Eminge dua poyaipog &ni tiig kapdiag tov Movotaedy kai 6 8¢ povevbeig
petnvéyon gig 10 vocokougiov tod ot’. dnuapylakod TUARoTog, EvOo peta dvo dpag éEénvevoe.”
Tachydromos, 24 April 1898.
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Georgios.?®* What is more interesting in this case is the information included in the
newspaper that Nikolaos was a man with a ‘bad history’. According to a police report
in the Ottoman archives, a certain Nikos from the Greek Orthodox community was
overly drunk and made a scene in front of the brothel of Todora in Biilbiilderesi in
Tarlabast.?® It is not clearly expressed in the report what exactly Nikos was doing
and to what extent his actions were transgressing legal or moral limits in the
framework of ‘icra-y1 rezalet’ (act of disgrace). Frangois Georgeon notes that in
cases like this, “[m]unicipal regulations were relatively tolerant of drunks: for
example, instructions issued by the municipality in 1872 requested constables to
watch over drunks to ensure that they did not disturb the populace, and to inform the
nearest police station if they proved too unruly”.?%® Since the report does not mention
any incident concerning a third party, we might assume that Nikos was playing
around in front of the brothel or he was louder than he was supposed to be so that the

officer Osman Efendi wanted to capture him.

The concept of alcohol was easily linked with other ‘nuisance’ such as

prostitution and gambling. Such combination was not peculiar to Istanbul; studies on

201 “[Tgpi v 1 Gpav Tiig VOKTOC TOLPKIoTL TpoydEs TETapTV SVo TvEC eioitbov eig tmabpov
nmotonwieiov TdV TataoOrov &v i) cuvowig Keyayia. Kaf’ fjv 6& dpav 6 vmdAiniog énopevdn iva
éxtedéon v dobeioay mapayyeliov TOTdOV, 0 £TEP0g TOVTMV EVETNEEV €iG TV TVELUOVIKTV XDPpOV TOD
oLUTOTOV OED Kol LakpOV Eyyelpidiov mapduotov komidt Hrodnporonorod. To Tpadpa NTo TOGM
Kaiplov, Hote v akapel oxedov Enfihbev 6 Bdavartog. Ta dotuvopkd dpyava dpécms EneAnebnoay
avakpicemv kol oikiog ToALAG VTOTTOVGS &V TOIG TEPLE NPedVNoaY, TOD OPASTOV OUMG 1) GOAANWYIG OEV
katopBmdn sicét. ‘O povevdeic dvoudleto Tempylog, Nv 8¢ PHctog kai HIodnpuatonoldc, tekevtaing
Eyov Kod amofnKny ofvev &V Ti] YeITovikfj ouvoukig TvEuk1ol, 6 8& povedg éxoieito NikdAoog kai §To
GvOpomog kak®v Tponyovuévav.” Ibid.

202 “Diin gece saat yedi kararlarinda Macar’da Biilbiil deresinde umumhaneci Todora’nin hanesi
Ontinde Papas Kopriisii sakinlerinden teb’a-i Yunaniden ve Rum milletinden Niko nam merkum
ziyadesiyle sekr-hal olarak icra-yi1 rezalet etmekde oldugu Tarlabagi polis mevki’inde miistahdem kol
memuru Osman Efendi tarafindan goriilerek merkumu derdest etmek tesebbiisiinde bulundugu sirada
hamil bulundugu ustura ile muma ileyh Osman Efendi’nin sag ve sol kollarindan haylice cerh ederek
firar etmekde iken meydan verilmeyerek derdestle Beyoglu mutsarrifiyet-i ‘aliyyesine gonderildigi ve
mecruh-1 muma ileyhin miidavat-1 evveliyesi Daire-i Sadise hastahanesince bi’l-icra hanesine
gonderildigi beray-1 ma’lumat maruzdur” BOA, ZB 72/69, 1322 T 22.

293 Georgeon, 23.
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other urban centers demonstrate similar interpretations.”®* In Fuhs-i Atik, Ahmet
Rasim asks himself jocularly how he was supposed to know that prostitution was a
lock to be opened by alcohol.?® According to the report of Cohen, gambling was
common practice in the taverns that were in close proximity to the houses of “ill
repute’ in Galata.’®® Archival documents also suggest that some taverns in the same
neighbourhood aided gambling and prostitution without any hindrance from the
police department.?” As in the case of prostitution, malpractice was also present in
the case of alcohol consumption. Kogu mentions that after the closing time had
passed and some tipplers wanted to keep drinking, a certain bribe under the name
“see-Us-not” (gorme bizi) would be paid by a young apprentice to the officers in
charge so as to avoid their eyes.?’® Towards the time when the officers were most
likely expected, the apprentice would be keeping guard outside the tavern with a rope
in his hand which was tied to the bell that was hanging from the ceiling of the tavern,
and as soon as he saw an officer approaching, he would pull the rope and warn the
tavern staff and the customers so that they would keep still until the apprentice
signalled the departure of the officer by pulling the rope once more.?®® One wonders

how precious or pricey it was to prolong alcohol consumption in the taverns at a time

204 Khaled Fahmy, “Prostitution in Egypt in the Nineteenth Century,” in Outside In: On the Margins
of the Modern Middle East, ed. Eugene Rogan (New York: 1.B. Tauris, 2002), 97.

2% Rasim, 71.

206 Cohen, “Report of an Enquiry Made in Constantinople,” 77.

207 “Galata’da bulunan meyhane ve kumarhanelerde alenen kumar oynatilarak tiirlii fuhsiyatta
bulunuldugu ve buna Galata Polis Merkezi’nden engel olunmadigi ihbar edildiginden tahkikat
yapilmas1” BOA, DH.EUM.KADL 2/52, 1328 Z 22.

208 K ogu, 36.

29 |pid., 37.
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when the documents suggest that the Ottoman state was taking measures to make

sure that tavern keepers complied with the regulations regarding the closing hours.?*

Similar to their prominence as tavern keepers, the Greeks were among the
most renowned male dancers (ki¢ek) performing in the taverns.?*! The poems written
by some regular customers have various approaches towards these dancers. While
some include derogatory remarks about their effeminacy, some exalt their
homoeroticism. (Later on under Allied occupation, the negative approach would also
express exclusivity and nationalistic feelings.?*? Back in the late nineteenth century,
there were also cases of concern to the Ottoman state regarding verbal insults to the
Turks, some of which were proven unfounded. In one such case, it was rumoured
that some Greeks were gathering in the taverns in Beyoglu, accompanied by
musicians who were performing songs defaming the Turks while at the same time
they were making some ‘improper’ remarks.”*?) In his visit to a café in Galata where
three young boys were performing their dance, Gustave Flaubert was not really

impressed much by anything in the room other than the curls of a dancer which

210 «Beyoglu ve Galata ile Samatya’daki meyhane ve birahanelerin kapanis saatlerine uymalarmim
saglanmas1” BOA, ZB 600/174, 1324 Te 12.

21 Kogu, 61.

212 The poem of Vasif Hoca from Uskiidar is as follows: “Eftalipos Gazinosu Galata’da meshurdur /
Kapisindan séyle bak da igeri girmeden dur / Tezgdh bagsi, masalar doldurmustur her yeri / Ingiliz’le
Fransiz'in ¢avuslar: neferi /Kimi Istanbul 'un Rumu, kimi Yunanistanli / Ondan fazla usag var
stkardim delikanli / Palikarya kirmalari, kaldirim kopilleri / Stmardik¢a simarmigtir, bir karistir dilleri
/ Gaflet ile gelmis olsa bir fesli Tiirk miisteri / Karsilamaz hiirmet ile, karsilamaz hicbiri | Once alay,
istiskalle soyle bir siizer onu / O kaselis kiistah rezil ¢irak oglan, garsonu / Ingiliz’le Fransizin hele
bahriyelisi / Gayet ile muglim olup Rum kopili delisi / Stkirdimlar diinden hazir, sunastikca surnaswr /
Carebrusu, tiiysiizii de kucaklarda dolasir / Ben soyle bir ¢itlatayim sen ayikla pirinci / Gazinoya pek
yakindwr “Yamali”, “Kapiigi” / Cirak oglan garson degil, Efialipos un kendi / Mahdumi giizini de bir
stkirdim kalopedi / Hem o mahdumi giizinin dildadesi ates¢i / Bir cehennem zebanisi Tanganikali
zenci / Eftalipos Gazinosu Galata’da meshurdur / Sohretinin esbabi da iste efendim budur...” 1bid.,
118-120.

23 BOA, Y.PRK.ZB 6/30, 1308 S 16.
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reminded him of the wigs of Louis XIV.?*

Around the same period, the journalist
Abdolonyme Ubicini disapproved of such unmanly Greek dancers whereas the
Ottoman Greek doctor Alexandros Paspatis (‘director of the Balikli Greek hospital at

the beginning of the 1850s°2'%) warned honest family men to avoid frequenting the

notorious hang-outs where they performed.?'®

The theatres made up another branch of indoor entertainment in Istanbul
where only non-Muslim women could officially act and sing. The Muslim women
would have to wait until 1924 to be allowed to perform on stage.?'” By the twentieth
century, Amerika, Evropa and Apollon were the leading theatres of Galata along with
the café chantants of Trokadero, Kristal Palas and Bizantion.”*® Greek women stand
out as the most renowned performers of these theatres — namely Eftalia, and Virginia
whose children continued to practice the trade.?'® The women performing on stage
are usually described as coquettish, and some as audacious in their dressing habits.??°
It is argued that what made these women even more attractive and turned them into

objects of desire was their non-Muslim identity, as the ‘desirable other’:?**

21 “Danses des jeunes gargons dans un café de Galata. Dans une petite chambre, trois jeunes
imbéciles, en habits grecs surchargés de broderies, se contorsionnent sans verve; un seul, noir,
commun, mais vigoureux, et a trés belle chevelure, dont les anneaux tombant me rappellent ceux des
perruques Louis XIV: ¢’est, comme danse, un souvenir lointain des danses d’Egypte. En somme, ce
fut pour nous une des plus affreuses journées de notre voyage.” Flaubert, 55-56.

215 Anastassiadou, “Greek Orthodox Immigrants and Modes of Integration,” 153.

218 Anastassiadou, Les Greces d’Istanbul au X1X¢ Siécle, 87.

21 Bozis, 172.

% |bid., 171.

2 1bid.

?29 Rasim, 100.

221 Aytar, 37.
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“As I saw and understood, many admired these... The plays were
pretexts; these women were each reckoned a purpose.”*%

Even though these women enjoyed popularity performing at rather ‘decent’ theatres,
it should be kept in mind that depending on the venue, singing and dancing on stage

was at times linked with prostitution and loose morals.

In the eyes of the authorities, entertainment, which gave people space for
limited freedom, functioned as a tool for social control.?** One fashion of outdoor
entertainment was the carnivals. The most striking carnival for the Greek Orthodox
community of Istanbul was Baklahorani, which was annually celebrated on Clean
Monday, i.e. the last day before Lent, the forty-day period of fasting corresponding
to Easter. It would begin with a parade of masqueraders from Pera that would end up
in Tatavla near the church of St. Dimitrios. Even though the carnival gathered
primarily the Greek Orthodox community of Istanbul, Tatavla would be packed with
people of different ethno-religious backgrounds, but especially present were the
‘wanderers’ (gezici tozucu kismz) from the middle and the lower classes.”** Set in late
nineteenth-century Istanbul, the novel Loksandra (Aw&avipa) illustrates Baklahorani
in the same light, as an entertaining site which gathers Greeks from every part of the
city to sing and dance together.??> Apart from its sentimental value for the Greek

Orthodox, one reason that made the carnival attractive for all was the custom of

222 «Gorityordum, anliyordum ki bunlari yiizlerce kimse seviyordu... Piyesler bahane, bu kadinlar ayri
ayri birer gaye hitkmiinde bulunuyordu.” Rasim, 99.

223 Aytar, 36, 38.

224 “Hepsi insanla tiklim tiklim. En fazlasin1 Rumlar teskil etmek iizere her milletten, her takimdan,
her sekilden mostralar. [...] O giin sabahtan aksama kadar, gene en bagta Rumlar gelmek iizere,
Istanbul halkinin orta ve asag1 tabaka gezici tozucu kismi Tatavla’y1 boylardi.” Sermet Muhtar Alus,
Istanbul Yazilar: (Istanbul: Istanbul Buyiiksehir Belediyesi Kiiltiir isleri Dairesi Baskanligi, 1994),
124,

2 “T o1 6 LG APYiKd LYNUOGVVO UIpooTd 6TOV At-Agptépn eivan 1) Kabapr Asvtépa. Eivot o
MrakAiayopdvi, 6mov palevovvrat ot "EAAnveg dm’dla to uépn tijg I16Ane.” Yordanidou, 38.
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disguising oneself through dressing up and make-up that enabled anonymity,
rendering it more amusing. Even though such anonymity was welcome on the part of
the people who joined it, it was a source of concern for the authorities, be it the
Ottoman security forces or the prominent Ottoman Greeks, due to concerns regarding
safety and morality. Entertainment was surely necessary in terms of relief but it was
tolerable as long as it was under control because “[a]s well as revellers, such crowds
attracted those intent on less innocent entertainment, for carnival was accompanied
by a multitude of pickpocketing, stealing and brawling”.?®® Since the carnival
attracted so many people most of whom were definitely in disguise, policing was
required in order to avert/prevent harassment and petty crime. The newspaper
Tachydromos reported on both 22 and 23 February in 1900 that even though
participation in Baklahorani was in large numbers that year, nothing unpleasant

happened, thanks to the efforts of the security forces of the neighbourhood:

“About Apokries. The noise of these crowded days both in Pera and
Galata and everywhere in the capital, thanks to the present vigilance
of the police surveillance came to an end without any incident and
argument in relative silence and order. Similarly in Galata, where the
maintenance of order and the prevention of undesired incidents are not
an easy business, no incident worthy of mention was noticed, and this
was due to the dynamic measures and the administrative ability of the
chief of police Voyvoda Mehmet Ali Bey.”?*’

Because the carnival was open to all and it attracted numbers, it could generate

scenes challenging moral codes. Observing the outfit of the prostitutes of Pera and

?2° Boyar & Fleet, 316.

2T “Kare tag dmdrpews. H mohvbopuPoc Tdv 1 Lepdv T00T0V 6LVOGTIHOC Kai &v @ [Tépav kai &v
1@ ToAatd kol TovToyol Thg TPOTEVOVOTS, YAPIG E1G TV GyPLAVOV TG AGTUVOLIKTG GpYTIS
Emumpnow mapiiAbev dvev Enelcodiov kai pr&ewv év oyetiki] Novyia kai ta&et. 'Ev Talatd idimg,
émov 1) Srorfpnoig Thic TaEewg Kai 1) dmoguyT) dmevkTainy S&v sivar Epyov edyepés, o0&V Eomueimn
omwcolv d&tov Adyov €meigodiov, TodTo O dpeidetar €ig T SpacTipla HETPO KO THV OLOKNTIKNV
iKavoTnTa Tod Apynyod TG AoTuVOuIKTG banpeciog Tod Bogfdda Meyuet AAf Bén.” Tachydromos,
22 February 1900. See also “Ta Kovdovua tév Taraodlwv” (The Festivities of Tatavla). Ibid., 23
February 1900.
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Galata at the carnival, Sermet Muhtar Alus could easily distinguish the differences
between them and he marvelled at their relative nudity despite the chilly weather.??

Haris Spataris illustrates the carnival as “a bout of debaucherous spree for the

Istanbul underworld as well as the Ottoman Greek”:%?°

“We saw the scene in the square in front of the church of St.
Dimitrios. [...] A familiar song was playing on the laterna (music
box). Today we call such songs rebetiko. The drunk came behind in
the same manner, walking as if in a funeral procession! A group of
girls, who looked like the ones we saw at the doors of Abanoz, even
more insolent, were riding horses, impersonating the Amazons. Their
legs were seen from their torn trousers. [...] They were acting
improperly with carrots and cucumbers in their hands or holding to
show them at their fronts as if they were men. The pimps walking
together were helping them. Other groups resembling these,
resembling these acts.. 20

Despite such scenes, Spataris writes that the Church was tolerant of the entertainment
whereas the petite bourgeoisie and the aristocracy tasted it, be it in carriages or
behind the curtains in the apartments.®** The Ottoman authorities were tolerant of the
carnival as long as the permission from the Istanbul police was granted and the
participants did not use textiles dyed green and avoided dressing up as Turks and

impersonating the religious figures.*? Even though some Greek Orthodox circles

28 Alus, Istanbul Yazilar, 124.
229 Spataris, 37.

230 «Aya Dimitri’nin 6niindeki meydanda manzaray1 gordiik. [...] Laternada bildigimiz bir parca
calmiyordu. Bugiin bu tiir parcalara rebetiko diyoruz. Arkadan aym sekilde sarhoslar geliyordu, bir
eglenceden ¢ok cenaze alayinda yiiriir gibiydiler! Abanoz’un kapilarinda gérdiigiimiiz kizlar tipinde,
hatta daha da arsizlarindan bir grup, atlara binmis amazonlar1 taklit ediyorlardi. Bacaklari, yirtik
pantolonlarindan goriiniiyordu. [...] Ellerinde havug ve hiyarlarla edepsiz hareketler yapiyor ya da
bunlar1 erkekmis gibi pantolonlarin 6n kismindan gosteriyorlardi. Birlikte ytiriiyen pezevenkler de
onlara yardimei oluyorlardi. Bunlara benzeyen bagka gruplar, bunlara benzeyen hareketler...” Ibid.,
39.

21 1hid., 38.

232 Meropi Anastassiadou, “Marking Urban Identity, Dividing Up Urban Time: Festivities Among the
Greeks of Istanbul in the Nineteenth and Twentieth Centuries,” in Celebration, Entertainment and
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were critical of the entertainment, religious festivals were “particularly important
occasions for the expression of group identity” which rendered the community
“collectively visible to the general public”.** Baklahorani was a Greek Orthodox
carnival, yet not every Greek got a kick out of joining it. The Ottoman Greek writer

and journalist Evangelinos Misailidis describes the nature of the festivities:

“Disguising themselves in various outfits and wearing masks, the young
men or those who run riot after forty (not those who know their limits)
[...] Join the entertainment. [...] Even though immoral behaviour is
officially forbidden, many things occur secretly from the officers! [...]
Around five hundred people may be found in a circle, dressed in
numerous male and female outfits that it is not evident who is who, yet
there are those without masks who happen to be there to observe it at a
distance out of curiosity. [...] If one wishes to see how far morality
could be transgressed, one should go to such entertainment once in a
lifetime to learn a lesson but should abstain from recurrence. [...] [O]h,
what a nice thing to observe and enjoy but for the improper
behaviour!”?**

Either to learn a lesson or to entertain themselves, our sources verify that

Muslims were also present in these religious carnivals.*> An Ottoman official, Said

Theatre in the Ottoman World, eds. Suraiya Faroghi and Arzu Oztiirkmen (India: Seagull Books,
2014), 241.

2% |bid., 237-238; Even though the Smyrniot Greek newspaper Amalthia was critical of the carnival
festivities, it disapproved of the regulations by the Ottoman authorities regarding the practices of some
(supposedly) Greek Orthodox customs — such as the prohibition of shooting at Easter — since these
customs were associated with group identity. See Vangelis Kechriotis, “Civilization and Order:
Middle-Class Morality Among the Greek-Orthodox in Smyrna/lzmir at the End of the Ottoman
Empire,” in Social Transformation and Mass Mobilization in the Balkan and Eastern Mediterranean
Cities (1900-1923), ed. Andreas Lyberatos (Irakleio: Crete University Press, 2013), 122-123.

234 “Bir takim delikanhlar ve bazi da kirkindan sonra azanlar (kendini bilenler degil) yiizlerine maske
takarak ve tebdil kiyafete girerek [...] def-i gam etmeye giderler. [...] Ve terk-i edep harekét resmi
surette yasak ise de, balo nazirlarindan gizli [...] neler de olur! [...] Bir daire derununda bes yiiz kadar
beher millet ve tayfa kiyafetinde erkek ve disehli mevcut bulunup, hi¢birinin kim oldugu muayyen
degildir, fakat merak igin kargidan seyr-ii tamasa etmek lizere maskesiz de gidenler eksik degildir. [...]
Bir 4dem, ben-i 4demin ne raddede ahlak ve edebiyat bozukluguna dii¢ar olabildigini anlamak murat
eder ise, bu misilli balolara ve derneklere bir defa gidip, ikinci gitmekten sakinmalidir. [...] [A]h ne
giizel, ne hos temaga ve def-i gam edecek seydir, ama mugayir-i edebiyat halat olmasaydi!”
Misailidis, 147-149.

2% «Beyoglu’ndaki karnaval sirasinda Hristiyanlar arasinda maskara elbisesi giymis iki Miisliman
sahis hakkinda yapilan tahkikat” BOA, DH.EUM.KADL 9/14, 1329 S 29; “Despite the religious
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Bey kept an almanack in which he recorded his visit to the Greek carnival at Beyoglu

on Saturday, 16 February 1901.%%

Ahmet Rasim describes a carnival night in front of
the city hall in Beyoglu where he and his friends come across a group of
masqueraders simulating a crew in a ship-like vehicle on wheels.>” Having an
inquisitive character, the barber in Rasim’s company tries to enter the ship, yet it
does not take him so long before he gets out; he is not let in since he is not dressed
up for the occasion.?*® Having read the adventures of Rasim and his friends, it is
difficult to say that the Greeks had more fun than the rest because it was their
festival. However, it is certain that entertainment created an atmosphere which

rendered contact more possible regardless of religion, even though certain individual

groups had their own principles to let others join them, as in the case of the barber.

As far as we can see, entertainment paved the way for ‘inappropriateness’
(uygunsuzluk) and the people working in the sector were rather perfect targets to
label as immoral. However, we see that priority was given to different concerns in
terms of the state, the community and the society. When dealing with the issues
raised by entertainment, the Ottoman state was mostly interested in control, law and
order because the concern for security and health was more urgent than for

239

morality.“* Modernization and urbanization processes in late nineteenth-century

origins of these festivals, they always attracted seekers and providers of pleasure and entertainment.”
Hammad, 756.

2% paul Dumont, “Said Bey — The Everyday Life of an Istanbul Townsman at the Beginning of the
Twentieth Century,” in The Modern Middle East: A Reader, ed. Albert Hourani (Berkeley: University
of California Press, 1993), 276.

%" Rasim, 133.

2 Ibid., 134.

2% Khaled Fahmy argues that similar concerns about prostitution are visible in the case of Egypt on
the part of the state authorities. Even though Clot Bey (a.k.a. Antoine Barthelemy Clot, the chief

physician of the Egyptian army) declares that it is better to examine the prostitutes for venereal
diseases than to let the soldiers ‘commit what is too improper even to be uttered’ (i.e. homosexual
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Istanbul necessitated different sorts of supervision and modification, and if these
could satisfactorily meet the expectations, the problem of immorality would naturally
be alleviated. We should also keep in mind that the venues for entertainment were a
source of revenue for the Ottoman state (despite the expenditures regarding security)
“rather than the oft-assumed religiously motivated rejection of dens of iniquity on
Islamic grounds”.?*® While browsing the Ottoman archives concerning the districts
under study, we see police reports that deal with inappropriateness related to events
in the framework of entertainment, but rather than a concern for any community’s or
individual’s morality and reputation, they express concern for immediate solution to
the problem at hand. It is when the security forces of the state transgress the limits
that the concern becomes more personal (since the police was mirroring state
authority) and some officers are punished, removed from office or receive official

warning.

The concern for immorality takes on a different dimension regarding the
standpoint of the leading figures in the community. Whereas Alexandros Paspatis
warned men against the venues where alcohol was consumed in the company of male
dancers, Evangelinos Misaillidis criticized the licentious environment in the Greek
Orthodox carnival of Tatavla. It is fair to assume that these persons shared similar
motives for morality, yet as a doctor, Paspatis was more into problems related to

entertainment which complicated everyday life by threatening public health and

intercourse), his concern for preserving public health is more noticeable than his disapproval of
homosexuality. See Fahmy, 82, 86-87, 93.

240 Jens Hanssen, “Public Morality and Marginality in Fin-de-Siécle Beirut,” in Outside In: On the
Margins of the Modern Middle East, ed. Eugene Rogan (New York: I.B. Tauris, 2002), 200.
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hygiene.?** In the case of prostitution, the medical concerns were visibly aimed at
men whereas they “were unquestionably the primary producers and audience of
literature on prostitution”.?* While prominent Greeks had such concerns, those who
were at the epicentre of blame had other concerns. Eftalya, nicknamed Cika, says
that the Greek sex workers feared that they would be recognized by people in the

Greek community such as the clergy or the local notables.?*?

Malte Fuhrmann argues
that the European entertainers and sex workers “kept a distance from their countries’
communities and respective religious congregations residing in the Levantine port-
cities” and “despite their constant interaction with customers or audiences, social
integration into the local milieu was not the rule, but the exception”.?** The argument
that their respective consulates followed inconsistent policies for the propriety of

82 indicates that

these entertainers up until the Young Turk Revolution in 190
practical and bureaucratic issues played a major role in the consulates’ stance
towards their subjects despite the petitions and private pleas received to condemn

these entertainers.?*® The fact that the houses of ‘ill fame’ in Galata coexisted with

synagogues, churches, schools and other houses was highly criticized by Cohen in

1 Doctor Alexandre Parent-Duchatelet’s survey on the prostitutes of Paris in the nineteenth century
has similar concerns. See Alexandre Parent-Duchatelet, La Prostitution a Paris au XIX® Siécle, text
presented and annotated by Alain Corbin (Paris: Points-Seuil Histoire, 2008).

242 Fraser Joyce, “Prostitution and the Nineteenth Century: In Search of the ‘Great Social Evil’,”
Reinvention: An International Journal of Undergraduate Research Vol. 1, No. 1 (April 2008).
[online]: http://www2.warwick.ac.uk/fac/cross_fac/iatl/reinvention/issues/volumelissuel/joyce

283 Korovinis, 52.

244 Malte Fuhrmann, “Down and Out on the Quays of izmir: ‘European’ Musicians, Innkeepers, and
Prostitutes in the Ottoman Port-Cities,” Mediterranean Historical Review Vol. 24, No. 2 (December
2009): 181-182.

# Ibid., 181.

248 Fyhrmann, “The European Prostitutes of Galata-Pera,” 160-162.

64



247

his report of an enquiry in the district™" while “the Ashkenazi community of Galata

condemned the Jewish sex-workers operating in the adjacent brothels as a stain on
the community’s reputation”.?*® However, is it possible to argue that the entertainers
which belonged to the empire’s major non-Muslim communities kept a voluntary or
involuntary distance from their social milieu in Galata and Pera? After having settled
in Athens, a Greek woman recounts a part of her everyday life on Balyoz (Venedik)

Street in Istanbul back in the 1910s:

“Of course we were aware of the ‘house’ (brothel) running next to ours.
It was tranquil in the environs during the day, and the action would start
in the evening and last throughout the night. The bells would ring, the
street door would open and close. Actually, it was not very annoying.
During daytime we would greet the brothel owner (Mama) like we
greeted other neighbours and we would even ask each other how we
were doing. The girls were young, joyful, charming and they were not
ashamed of their occupation; most of them were village girls, some
were from the Greek islands and some from Tatavla. Both for them and
for us, the situation was normal, as in the rest of the world. Sometimes
when they went out shopping, they would ask if we needed anyhting, or
they would insistently serve us sweets, chocolates or cologne brought
by their customers. | would never forget that one night when my sister
got sick and | appealed to my neighbours in a state of panic, Mama
fetched us an old doctor that was present in the house. Besides, that old
doctor was someone known...””*°

The excerpt suggests that even though some prominent community members

condemned entertainers and their ‘immoral’ lifestyles, ‘common’ people could find

247 Cohen, “Report of an Enquiry Made in Constantinople,” 77.
?8 Fyhrmann, “Down and Out on the Quays of izmir,” 181.

29 «yammizdaki evin ¢alistigii pek tabii ki, biliyorduk. Giindiiziin ortalik ¢ok rahatti, hareket aksam
iizeri bagliyor ve gece boyunca devam ediyordu. Ziller ¢alintyor, sokak kapisi agilip kapaniyordu.
Aslinda pek rahatsiz edici degildi. Giindiiz vakti balkonuna ¢ikan Mama ile diger komsularla
yaptigimiz gibi selamlasir, hatta hal hatir sorardik. Kizlar gengti, neseli, sevimli ve mesleklerinden hig
utang duymuyorlardi; ¢ogu koylii kizlari idi, kimi Adalar’dan (Yunan) gelme, kimi de Tatavla’dan
(Pangalt1). Onlar igin de, bizim i¢in de durum dogaldi, diinyanin her yerinde oldugu gibi. Bazen
aligverise ¢iktiklarinda, kizlar kapimizi ¢alar, bir ihtiyacimizin olup olmadigini sorarlar ya da 1srarla,
miisterilerden gelme seker, ¢ikolata ve kolonya ikram ederlerdi. Hi¢ unutmam, ablamin rahatsizlandigi
bir gece, ¢aresiz ve panik halinde komsulara bagvurdugumda, Mama hemen yetisip evde bulunan bir
yasli doktoru kaptig1 gibi bize getirdi. Ustelik tanidik biri idi o yasl doktor...” Scognamillo, 93-94.
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the means to cohabit in the same neighbourhood regardless of their occupations. In
this case, the ladies working in the brothel were not necessarily figures who were
cast out or who were on the edge of the society. If the prostitutes mentioned by Cika
in her recollections feared recognition by leading Greek community members, where
should we place characters like the brothel keeper Kara Despina who was definitely
well-integrated into society, let alone the first-rate prostitutes who enjoyed rather
luxurious lives? We may argue then that not all the entertainers could be classified as
a single marginal group. The picture in the eyes of the Ottoman state, the community
and the society took on different colours and shades even in each single category
itself. Where a certain case trangressed limits of legality, it did not trangress limits of

morality, and vice versa.
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MISBEHAVIOR

Even though the people working in the entertainment sector were liable to be
considered as ‘unorthodox’, one did not necessarily need to be in that business to
avoid being poorly regarded. Moreover, one was not always likely to avoid suspicion
having a certain job; as we have seen in the previous chapter, some people did have
dual occupations, one of which was to be kept secret either because the occupation
required secrecy or because it was illegal, or both. In this study, occupation does not
necessarily mean profession: the term surely comprises employment but also other
activities and habits that could just as well involve the unemployed. What could
especially be suspicious or undesired was — due to socio-economic reasons —
unemployment. The unemployed did not have any official occupation whereas
someone with a regular job could be involved in clandestine activities which were

‘immoral’ and did not attract any attention until discovered by the authorities.

Different terms were used to define the idle/unemployed in the vocabulary of
the Ottoman documents. According to the relevant context, the term either stressed
the state of not being employed or implied the state of being involved in ambiguous
(usually with a negative connotation) occupations. In the Ottoman archives, one
often comes across the terms ‘basibos’, ‘serseri’, ‘issiz giigsiiz takimi1’ and so on,
meaning ‘vagrant’ or ‘bum’. While these words were more or less interrelated and
used to indicate similar states of idleness, the word ‘uygunsuz’ (improper) had a

more comprehensive scope and was used in various contexts. Whereas the word
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‘uygunsuz’ came up in political contexts as well, this study mostly focuses on
contexts in which the word signified immorality, or improperness in terms of social

codes and moral transgression.

Authors and journalists used the same vocabulary referring to idleness as did
the Ottoman authorities. In his portrayal of Istanbul life in the Ottoman times,
Balikhane Nazir1 Ali Riza Bey gives detailed descriptions of certain groups of people
with similar habits and occupations. What is interesting is that Ali Riza Bey goes one
step further and categorizes the ‘outcast’ in various subgroups. He classifies the
serseri (tramp) in subgroups, one of which happens to be the kopuk (literally
‘disconnected’, referring to vagabondage) under which he places the tulumbacis
(firemen).”° His classifications of the underclass reveal a rich vocabulary that
inherently repudiates uniformity among the ‘undesired’ or the ‘improper’. Even a
subgroup has different subgroups in it that differentiate people in terms of rank,

wealth, intelligence, etc. According to the descriptions of Ali Riza Bey:

“Among the kopuk, one can find men from any sect and religion. Most
have been expelled from school due to vulgarity or immorality, or have
been turned out of their homes for the reason that they stole something
from their family.”?**

Despite such variations, as Ali Riza Bey wrote, the common denominator was their

level of morality.?®? As a mob of itinerants, the beggars (dilenciler) who lived

permanently or temporarily on begging were regarded as a menace to society.?*® In

20 Balikhane Naziri Ali Riza Bey, 91, 97.

L« opuklar arasinda her mezhep ve milletten adam bulunur. Cogu adiligi, ahlaksizligi sebebiyle
mekteplerden atilmis, ailesinden sunu bunu ¢aldig1 i¢in evden kovulmus kimselerdir.” Ibid., 91-92.

22 «7zira hepsinin genglikleri serseriyane bir muhit i¢inde beslendiginden ahlakga ayni seviyededirler.”
Ibid., 93.

23 1bid., 87-90.
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his study on the gypsies of the Ottoman Empire published in 1870, the Greek doctor
Alexandros Paspatis reports that their condition is even worse than the beggars in the
empire’s major cities, and even though they appreciate charity, the gypsies persist in

their nomadic lifestyle, antagonized by marginalization on the part of the society.?*

From the late eighteenth century onward, the “commercialization of the
economy, centralization of the state apparatus, and population movements towards

urban centres?>®

pushed the Ottoman state into differentiating the ‘deserving poor’
from the idle by orienting “towards a policy of providing monetary assistance, or
institutional care”.?*® Even though the late nineteenth-century Ottoman elite was
reluctant to countenance any kind of begging since it was against productivity, the
state recognized the legitimacy of the profession of ‘true beggars’ with the regulation
of 1896.%" It was during the Young Turk period that state policy and public

discourse overlapped as begging was defined within the context of vagrancy and

suspected criminality by the law of 1909.2°® Even though it was the constitutional

24 «A qui la faute de ce que tant de miséres se montrent parmi nous, miséres plus affligeantes que
celles de mendiants de nos grandes villes? Est-ce notre indifférence, ou leur mauvaise volonté? Les
efforts de plusieurs sociétés de bienfaisance Européennes, et des gouvernements mémes en leur
faveur, restés sans résultats, démontrent que le Tchinghiané a resisté, avec une tenacité inouie, a toute
fusion avec les races civilisées; lui aussi connait et aime la charité humaine, et accepte avec
reconnaissance tout ce qu’on lui offre, mais a la condition de rester sous sa tente et d’errer selon son
gré, et en pleine liberté. Il est vrai que plusieurs Tchinghianés se sont fixés dans les villages, et méme
dans la ville de Constantinople; mais ils se sont abrutis par leurs liaisons avec les étrangers; faux
Chrétiens et faux Musulmans, ils sont aussi pauvres et aussi misérables que leurs fréres Les Nomades,
et infiniment plus adonnés qu’eux, au vol et a la ruse, dans leur commerce avec les gens du pays. [...]
La ténacité des Tchinghianés a leur vie nomade, et ’aversion des étrangers a les recevoir au milieu
d’eux, seront une cause permanente d’éloignement. Ce n’est que par des efforts réiterés, par une
conduite humaine et une charité sans arriére-pensée, qu’on pourra les gagner a la civilisation.”
Alexandre G. Paspati, Etudes sur les Tchinghianés ou Bohémiens de I’ Empire Ottoman
(Constantinople: Imprimérie Antoine Koroméla, 1870), viii-X.

2 Nadir Ozbek, ““Beggars’ and ‘Vagrants® in the Ottoman State Policy and Public Discourse, 1876-
1914,” Middle Eastern Studies Vol. 45, No. 5 (2009): 784.

26 1hid.
57 1hid., 789.

28 |pid., 790-791.
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regime that issued the law, it was in accordance with the views of the Ottoman
literati of the late nineteenth century who had the same idea of idleness and held that

begging was adverse to morality.

The concept of the deserving and undeserving poor made itself apparent in
charity and philanthropy. The charitable English society Dorcas of late nineteenth-
century Istanbul, “being attached to Christian and bourgeois values such as work,
family and fidelity, refuses any assistance to those who give signs of ‘disagreeable
life’ and who risk to let themselves be dominated by their passions. In particular, it is
out of question to support those who have a tendency to alcohol, or individuals —
men and women — suspected of loose morals”.?*° Recommended by a doctor to the
society, the Greek Eleni Ph. with four kids, and a husband who was working as a
street musician (organ grinder), was noted as having a bad nature according to her
neighbours.”® Being poor and needy was not an excuse: they needed to deserve

charity on the condition that they behaved.

While humanitarian activity gained acceleration in the non-Muslim
communities in the Hamidian era, the state “took a flexible approach toward this
growing voluntary dynamism and preferred to control and limit it rather than attempt
to suppress it” and “the sultan was careful to portray himself as the patron of this and
similar philanthropic activities, enhancing this image with the customary practice of
imperial gift giving to religious communities during their holidays”.®* Even though

documents in the Ottoman archives indicate that donations were made by the

29 Anastassiadou, Les Grecs d Istanbul au XIX¢ Siécle, 288.
%0 |hid., 289.

81 Ozbek, “Philanthropic Activity,” 64, 66.
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sultan/state for religious festivities or orphanages,*®* most of the time the community
had to take care of its own problems and had to depend on its own finances. Charity
and philanthropy were to remain almost always as the domains of the well-off in the
community. This was the case in other communal activities and education as well.
The benefactors and contributors were the wealthy Greek families — bankers,
businessmen, doctors, etc. — that played the vital role in averting the community’s
misfortunes and enhancing the conditions. One such family was the Zariphis®®
whose members and deeds are portrayed by Georgios L. Zariphis in his memoirs. In
the book, there is a separate chapter on philanthropic activities where it is mentioned
that the prominent banker and financier, Georgios Zariphis — the grandfather of the
author — would not have been respected as such among the Greeks if it were not for
his charitable deeds.?®* According to the source, Georgios Zariphis did not only help
the poor within his own ethno-religious group but others, such as Turkish, Jewish,
Armenian and Italian beggars, who would wait outside his company in Galata to be
distributed alms.?®® In the late nineteenth century, Greek parishes tried to limit the
number of beggars who would wait in the church courtyards on feast days expecting
alms by requiring them to have their indigent status registered in advance.?® In the
eyes of the upper classes, charity and philanthropy did not only serve the poor; they

served the whole community as a factor of social balance and it prevented potential

262 «g jigiik Paskalya’nin yaklasmasi ve Patrikhane nin ihtiyaci dolayisi ile padisahin vermis oldugu iki
bin liradan dolayr Rum Patrigi’nin tesekkiirii” BOA, Y.A.HUS 220/68, 1306 R 28.

263 «“The funding for these institutions was provided by Christakis Zographos and Georgios Zariphis,
the Constantinopolitan bankers whose extensive financial support of the Ottoman Greek educational
network would indissolubly link their names with the endeavors of the syllogos movement.”
Vassiadis, 231.

%4 Yorgo L. Zarifi, Hatiralarim: Kaybolan Bir Diinya, Istanbul 1800-1920, trans. Karin Skotiniyadis
(istanbul: Literatiir, 2006), 68. In his routine walks with his wife by the Bosphorus, Georgios Zariphis
is encircled by the needy who expect to receive some money from him to save the day. Ibid., 72.

2 Ibid., 73-75.

266 Anastassiadou, “Marking Urban Identity, Dividing Up Urban Time,” 240.
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stain on the community’s reputation. One night as Georgios Zariphis was stopped by
two robbers in Glavani (Kallavi) Street asking for his wallet, he humiliated them by

asking how come they, as Rums, could engage in thievery.?®’

In addition to the philanthropic Greek societies of nineteenth-century
Istanbul, another important source of charity was the donations obtained from the
balls/masquerades organized among upper class circles. Georgios L. Zariphis writes
about one in which his mother participated in Stavrodromi in order to collect money
for the schools in Galata.?®® Even though Evangelinos Misailidis did not approve of
masquerades due to their susceptibility to immorality, he made a distinction between
those which were public, and others which were organized by the name of charity to
help the poor and the impoverished.?® Such differentiation was mainly based on the
aim and the venue; while the masquerades in the streets made the celebrations visible
to the public (despite the masks and the disguise that fuelled immorality, as
Misailidis thought) and aimed at nothing but entertainment, the philanthropic
masquerades were organized in private by ‘respectable’ people, behind whose
motives for entertainment lay charity. For the Ottoman bourgeoisie, charity and
philanthropy were a means to underline their prestige?’® and to protect their interests

as well, since the underprivileged posed both moral and social problems.?”* From

267 «“Ne? Rum delikanlilar hirsizlik yapmaktan bagka bir meslek bulamadilar m1? Rum agizlar
elimdeki paralar1 istemeye utanmadi mi?” Zarifi, 72.

288 | pid., 371.

269 «Fakat balo deyip de bazi1 edebiyat ile fukara ve zuafaya iane toplamak meramu ile icra olunan
edibane balolar1 da miisavi tutmamaliyiz.” Misailidis, 148-149.

270 \We read that the items sent to Sefkat Pazarlar: (literally, ‘Compassion Bazaars’, one of the
philanthropic activities organized by women in Ottoman high society) to be sold bore the hames of the

benefactors (“filan zatin sefkat pazarimiza teberru’udur”). See Merig, 408.

21 Anastassiadou, Les Greces d’Istanbul au XIX® Siécle, 217.
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time to time, donations — large or small — would be announced to the community

through the medium of the press, which encouraged interest and displayed power:

“The foundlings of Pera. The lady Konstantinou Iliaskou donated two
Ottoman liras to the service for the foundlings of the Pera community.”

272

Motives for charity and philanthropy did not exactly overlap in terms of the
state and the community. Needless to say, the well-being of the community was
beneficial to the state as it was to the community itself. Poverty,?”® vagrancy,
begging, prostitution, etc. had different consequences concerning employment,
health and morality which did not only affect a single a community but the whole
society. However, it appears that at a time when the Greek community leaders found
the perfect environment to structure the ‘envisioned’ identity, they took things
related to their community’s reputation more personally than did the state. Meropi
Anastassiadou argues that the project of creating an institution sheltering the poor
and the orphans in Pera towards the mid-nineteenth century failed because the
display of Greek poverty could cast a shadow over the community “in front of the
eyes of the Constantinopolitan beau monde” and she highlights the choice of
4

building a hospital in Balikl1 and an orphanage in Prinkipo, isolated from the city.27

In this regard, the Greek Orthodox hospital of Yedi Kule provided seclusion for the

212 <y &beta ot Mépav. H xupio Kovotavtivov HAGokov mposépepey Ongp Tiic dmnpeoiog tdv
£kBétov Tiig Kowvotntog T0d Iépav Aipag d0mpavikag dvo.” Tachydromos, 14 January 1900; The
Hamidian bureaucracy also ensured that the daily newspapers published such information to promote
fund-raising. See Ozbek, “Philanthropic Activity,” 69.

B «Ce qui précéde décrit attitude des médecins grecs d’Istanbul au XIX® siécle face aux divers
aspects du probléme le plus épineux de leur époque, celui de I’indigence.” Meropi Anastassiadou,
“Médecine Hygiéniste et Pédagogie Sociale a Istanbul a la Fin de X1X® Siécle. Le Cas du Docteur
Spyridon Zavitziano,” in Médecins et Ingénieurs Ottomans a I'Age des Nationalismes, ed. Meropi
Anastassiadou (Paris: Maisonneuve et Larose, 2003), 70.

214 Anastassiadou, Les Greces d’Istanbul au XIX® Siécle, 254-255.
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‘unorthodox’ of the community that served to keep them at bay.?”® Regarding the
Pera archives she examined, Anastassiadou notes that the documents suggest there
were curiously few orphaned or abandoned children after the First World War, yet
there is a considerable number of documents relating to baptised children with
unknown fathers registered between 1922 and 1928.2"® If these baptised children
were not ‘foundlings’, then the absence of information is either due to loss of
relevant documents or the numbers regarding the orphaned or abandoned children

were fictitious on purpose.

Charity and philanthropy played a major role in avoiding the misfortunes of
the community and while doing this, they became agents that helped to solidify the
limits of the community. According to the terms of the regulation of 1864, anyone of
Orthodox Christian faith, regardless of ethnic origin, had the right to seek the support
of philanthropic organizations, yet another regulation that was introduced in 1904
confined the target population to duoyevsy (homogeny; of the same family) that would
be accepted to the orphanage in the island of Prinkipo.?”” It is argued that even
though the term was used to refer to the people affiliated with the Ecumenical
Patriarchate of Constantinople in the Ottoman context, it now began to represent the
Greek speaking Orthodox Christians and it was a way to differentiate those who left

Orthodoxy in favour of Catholicism or Protestantism as well as those who were

27> «\What is more important, a number of social outcasts were also committed to these hospitals:
prostitutes, women excommunicated by the Orthodox Church, orphans and undisciplined sailors were
kept there for unspecific periods of time. In other words, this medical domain was associated with
seclusion rather than therapy or treatment and the rate of recorded deaths in the hospital was appalling
in that it exceeded 40 per cent.” Haris Exertzoglou, “Medicine, Philanthropy and the Construction of
Poverty in Istanbul in the Nineteenth and Early Twentieth Centuries,” in Economy and Society on
Both Shores of the Aegean, eds. Lorans Tanatar Baruh and VVangelis Kechriotis (Athens: Alpha Bank
Historical Archives, 2010), 261.

26 Anastassiadou, Les Grecs d’Istanbul au XIX® Siécle, 255.

217 |bid., 239.
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Orthodox but did not speak Greek.?® Florian Riedler argues that even though the
Greek associations promoted Hellenic nationalism, the main goal was mostly
philanthropy.*”® We see that not only the rising nationalism but also the foreign
missionaries that became active in the Ottoman lands in the nineteenth and early
twentieth centuries had an influence on redefining the limits of the Ottoman Greek

community.

Greek migrant workers in Istanbul were also among the target population of
some Greek Orthodox voluntary associations in the late nineteenth century.”®® Even
though the newcomers generally used the network that included their fellow
countrymen who had already settled in the city, they were considered strangers and —

being ‘unattached’ — potential threats to their new localities.?*

Meropi Anastassiadou
writes that there was attachment/solidarity among the Greeks of the same region that
came to the capital as seasonal workers, and she argues that their choice of sticking
together guaranteed them security and warmth in temporary exile which in turn
hindered their intermingling with the local society.”®” Anastassiadou also mentions
that apart from the Golden Horn, Galata was one of the privileged neighbourhoods

where seasonal workers dwelled.? It makes perfect sense that the Greeks who

migrated to Istanbul from the rest of the empire for seasonal work needed/trusted

%8 Ibid.

2% Florian Riedler, “Public People: Seasonal Work Migrants in Nineteenth Century Istanbul,” in
Public Istanbul: Spaces and Spheres of the Urban, ed. Frank Eckardt and Kathrin Wildner (Bielefeld:
Transcript; Piscataway, NJ: Distributed in North America by Transaction Publishers, 2008), 247.

280 Ipid.

%1 |bid., 240, 243,

%82 Anastassiadou, “Greek Orthodox Immigrants and Modes of Integration,” 155; Anastassiadou, Les
Grecs d’Istanbul au XIX® Siecle, 74-75.

283 Anastassiadou, Les Greces d’Istanbul au XIX® Siécle, 75.
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each other, yet how should we imagine the limits of such hindrance to intermingling?
Migrant workers of the same profession tended to live in the same inns (han) “which
paradoxically were situated in or near public bazaars”.?®* If seasonal workers and
those who lived as bekdr (not necessarily single but living alone) could easily
become potential suspects to any kind of offense, then how should we define
intermingling? Especially for those who were dwelling or working in Galata, how

possible or impossible was such amalgamation with the society?

One aspect seems to be in agreement in the portrayal of late nineteenth-
century Galata by various contemporary/succeeding authors: the district was lively
and it offered relatively more intermingling than many other neighbourhoods in
Istanbul did. It is not wishful thinking that either in groups or individually, Greek
seasonal workers enjoyed meals and drinks outdoors. The habit of frequenting a
certain venue does not surprise us. We read that during Ramadan, when some
Muslim customers stopped frequenting the taverns, some owners sent ‘forget-us-not
dolmas’ (unutma bizi dolmasi) to their loyal customers to please and to remind them
that their absence was noticed.”® If a certain group frequented a certain venue, are
we to assume that such attitude necessarily brought distance to mixing with the local
society which included the tavern keeper and other customers as well? Despite the
efforts to isolate the temporary migrants by means of inns, some of which were
situated at busy quarters, Florian Riedler argues that it remains debatable “whether

55 286

their lifestyle was altogether different from the situation of non-elite Istanbulites”.

We should also keep in mind that not everyone worked near where they lived, or vice

284 Riedler, “Seasonal Work Migrants in Nineteenth Century Istanbul,” 241, 248.
%85 Kogu, 45.

28 Riedler, “Seasonal Work Migrants in Nineteenth Century Istanbul,” 248.
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versa. When we talk about the districts of Galata and Pera, we do not necessarily take
into account the people who only worked or who only lived there, and also not only
those who did both. The point is to imagine these districts as a permeable sphere
which let people in and out on a daily basis. This is why people who neither worked

nor lived in these districts are also of crucial importance to this study.

Although there is scanty information concerning the aspects of female
migrant workers due to their employment extensively in domestic service,?’ their
number in the capital increased during the last quarter of the nineteenth century,
especially with the arrival of those who came from the Aegean islands.”®® Most of the
time, economic necessity compelled people to migrate to urban centres for (better)
employment opportunities.?®® Considering the fact that it was men who mostly had
the advantage of specializing on a trade, women “most often came to Istanbul to find
accommodation and a position as a domestic with some middle-class family, or to

earn a living in the sewing, pressing, or embroidery workshops”.?* The networks

%87 |hid., 235.
288 Anastassiadou, “Greek Orthodox Immigrants and Modes of Integration,” 157.

289 Female migrant workers in the late-Victorian period had similar concerns. See Judith R.
Walkowitz, Prostitution and Victorian Society: Women, Class, and the State (Cambridge; New York:
Cambridge University Press, 1996), 16. Moreover, motives varied according to relevant
circumstances: “The movement of mainly poor, often ill-educated European women from rural areas
to the burgeoning metropolises of the Habsburg Monarchy and/or abroad, some coerced and some
voluntarily, some in response to marriage proposals and some in search of employment, was an
element of growing industrialization, modernization, and urbanization, as some contemporaries
recognized.” See Nancy M. Wingfield, “Destination: Alexandria, Buenos Aires, Constantinople;
‘White Slavers’ in Late Imperial Austria,” Journal of the History of Sexuality Vol. 20, No. 2 (May
2011): 310.

%0 Anastassiadou, “Greek Orthodox Immigrants and Modes of Integration,” 157. Similar patterns
were operative in nineteenth-century France with respect to domestic service: “Les hommes, grace au
meétier, a la spécialisation et a une meilleure instruction, peuvent mieux marquer leur distance avec le
modele ancien de salariat attaché a la personne du dominant et délaissent précocement les emplois de
domestique (sauf les plus lucratifs ou prestigieux dans les grandes maisons) [...] Pour les femmes en
revanche, le service domestique demeure encore une réserve d’emplois considérable qui équivaut a un
tiers des taches ouvrieres auxquelles elles peuvent accéder et qui, surtout pour les rurales, dans le bilan
comparé des contraintes et des rétributions, ne tourne pas forcément au désavantage de la
domesticité.” See Christophe Charle, Histoire Sociale de la France au XIX® Siécle (Paris: Editions du
Seuil, 1991), 317; “In one late-Victorian study of London prostitutes interned in Millbank prison, the
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that assisted the newcomers in adjusting to their new surroundings could not
necessarily prevent abuse.?** Female domestic workers were at times prone to
exploitation by their landlords, thus prone to ‘unorthodoxy’.?*? Despite the absence
of information as regards abuse, it was rumoured that Alexandros Zotos (AAEEavOpOC
Z®710¢), the principal of the Great School of the Nation (MeydAn tov ['évoug Zyoin;

Mekteb-i Kebir) in Phanar (1920-25), was having sexual intercourse with the

293 Kk 294

domestic™® who was taking care of his paralysed wife and doing housewor
Because Zotos was a public figure as an ecclesiastic and as the principal of one of the

most prestigious Greek schools in Istanbul, the Patriarchate interfered and had the

fathers of over 90 percent of the sample were unskilled and semiskilled workingmen. Over 50 percent
of these women had been servants, largely general servants; the rest had worked in equally dead-end
jobs, such as laundering, charing, and street selling. A high preponderance of servants were also found
among mid- and late-Victorian inmates of London rescue homes and lock (venereal disease)
hospitals.” Walkowitz, Prostitution and Victorian Society, 15-16.

291 Rachel G. Fuchs and Leslie Page Moch, “Pregnant, Single, and Far from Home: Migrant Women
in Nineteenth-Century Paris,” The American Historical Review Vol. 95, No. 4 (October 1990): 1016.

2%2 The problem of abuse comprised other aspects besides sexual exploitation and harassment. The
author of the article ‘Hizmet¢i Kizlar’ that appeared in Sabah on 3 July 1903 “advocated the fair
treatment of female domestic servants and claimed that the girls who were treated badly in the houses
where they worked ran away at some point and led a corrupt life on the streets of the city. He claimed
this situation to be a moral and social threat to every resident”. See Ozbek, “The Regulation of
Prostitution in Beyoglu,” 556. Arrogant behaviour of the employers towards their maids and belated
payments were criticized by the socialist press in Salonica in the early twentieth century as well.
Moreover, female workers could be victimized with respect to their gender and working conditions.
Gila Hadar draws attention to the fact that some Jewish women in Salonica had to start working at
quite an early age in order to support their family and to save money for a dowry. Arguments related
to gender and morality were operative with respect to their employment in tobacco factories. Their
socio-economic condition was abused by the employers who attempted to fire men and employ
women thus pay less for the same work force whereas they tried to make it seem related to the
inconvenience of young women to work alongside men. The actualities that the industrial and the
entertainment zones happened to be close by and the very young tobacco workers needed to look older
with the help of clothes, shoes and make-up rendered these women prone to ‘unorthodoxy’. See
Hadar, 131-132, 139-140.

293 Spataris mentions that Zotos was brought to Istanbul from the Greek community of Berlin and this
suggests that the domestic could as well be Greek, brought via the same network. See Spataris, 133.

294 «Almanya’dan getirdikleri bir kiz da bu evde ¢ahisiyordu. Bu kiz eve devamli olarak gelip gidiyor,
miidiir beyin fel¢li hanimina ve eve bakiyordu. Okulun bahgesindeki tek disi olan bu geng kiza
uzaktan baktik¢a agzimizin sular1 akiyordu. Ama anlasilan, aziz peder bizim gibi yalanmakla
yetinmiyordu. (Bunu kutsal kurallar bile kabul eder sanirim.) Bir taraf din adami olsa bile, tabiatin iki
cinsiyet arasinda koydugu kurallara gore isi ilerletti. Nasil olduysa olay duyuldu. Fener, patrikhane ve
biitiin Istanbul dedikodulardan bunaldi!” Ibid.
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girl examined by a committee of doctors to cease the gossip and the accusations
unfolded to the public by the press.?®® Spataris claims that the belated acquittal was
due to a doctor who persisted in refusing to sign the paper for the reason that it would
violate medical ethics.?®® In the end, as the Patriarchate exculpated Zotos, a potential
scandal that would have directly brought the Church’s name into bad repute was

controverted.

The vindication of Zotos did also ‘clear’ the name of the domestic in the eyes
of the society even though it was not particularly her reputation that was at stake. If
in fact she was abused, was she ‘lucky’ that she did not end up with a baby as did
some female migrant workers who, being “young and without any family in Istanbul
or the protection of the social control exercised by their original environment,
contributed to the rise in the number of abandoned babies and children within the
Greek community of the capital”??®” Whether the intercourse was voluntary or not,?*®
single women who got pregnant must have had difficult times in order to hide their
unborn ‘illegitimate’ babies?*® or to manage finances to look after their newborn.

Despite the relatively limited number of cases in Istanbul compared to European

cities,*® in the late nineteenth century the abandoned babies became a political issue

2% 1hid., 133-134.
2% 1hid.

297 Anastassiadou, “Greek Orthodox Immigrants and Modes of Integration,” 157; “Child abandonment
in the Ottoman Empire also had an urban character; in Ottoman archival documents, relatively big
cities and towns stand out as frequent cites of such incidents.” Nazan Maksudyan, “The Fight Over
Nobody’s Children: Religion, Nationality and Citizenship of Foundlings in the Late Ottoman
Empire,” New Perspectives on Turkey No.41 (Fall 2009): 156.

2% |n the case of Egypt, Hammad notes that in the nineteenth and twentieth centuries, some women
turned to prostitution due to premarital sexual relations. See Hammad, 758.

%9 Maksudyan, 156.

300 <A Tstanbul, surtout si on le compare a la situation dans certaines cités européennes, telles que
Paris, Rome, Naples, etc., I’abandon d’enfants reste un phénoméne relativement limité. Il concerne en
particulier la population chrétienne de la ville et surtout la communauté grecque orthodoxe au sein de
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in which the relative autonomy of the communities was confronted with the
centralization practices (in this case, proper registration and issuing identity cards) of
the Ottoman state.>** According to the Regulation of Population Registration of
1881, the abandoned infants were registered as Muslim unless proven otherwise, and
in the case of the cities, the foundlings had to be taken to the police stations first even
if they were found in the immediate vicinity of non-Muslim places of worship, a
practice which resulted in conflicts among various authorities as different parties
disagreed with the faith that the (parents of the) babies were born into.**> Maksudyan
argues that “the emergence of a modernized governmental structure” (i.e.
governmentality) made the non-Muslim communities take measures to reinforce
intra-communal ties (such as enhancing their own facilities) so as to maintain the
former status quo as regards their traditional authority that was also challenged by

Catholic missionaries.>®

Even though related documents in the Ottoman archives reveal the
improperness of a situation or a person, the reasons were not always clearly
expressed in each and every case. In 1872, the tailor Lefter wrote a petition
demanding the removal of some improper people who settled themselves in the han

(inn) that he has been living in with his own family in Biilbiil Street in Galata.**

laquelle il constitue une pratique ancienne et assez usitée.” Anastassiadou, “Médecine Hygiéniste et
Pédagogie Sociale a Istanbul,” 80.

%01 Maksudyan, 161, 176-177.
%92 1hid., 161-162.
%93 1hid., 152-154, 166.

304 «Zabita Miisiriyet-i celilesine

Galata’da Biilbiil sokaginda kain hanin bir odasinda familyastyla miiste’ciren ikamet etmekde oldugu
halde han odabasis1 Hayim tahtinda bulunan diger bir oday1 uygunsuz bir takim kesana icar
eylediginden bahisle ihraclar1 hakkinda bazi ifade ve istid’ay1 havi Terzi Lefter imzasiyla verilen
arzuhal leffen irsal kilinmis olmagla bi’t-tahkik icabinin icrasina himmet buyurulmasi siyakinda
tezkire-i senaveri terkim kilindi efendim” BOA, ZB 5/26, 1289 B 22.
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From the short document, we neither understand what sort of ‘improper’ people these
were, nor figure out their gender. Biilbiil Street had a reputation for prostitution,305
yet there is no implication of prostitution in the document whatsoever. In another
case, we read that Yanaki Aravandino from the Greek community, who had been
expelled to Greece due to his misbehaviour (‘birtakim uygunsuz hal ve hareketde
bulunmasindan’) in loannina and Crete, came to Dersaadet and was found while
looking for ways to go to the environs of loannina where he was not supposed to set

foot again.>*® Here again, the document does not reveal much about what kind of

improperness was in question or if it was a political issue or not.

In a document from 1887, the writings and the figures that have supposedly
been drawn or engraved by Greek visitors on the columns and pillars of St. Sophia
were considered inappropriate and their removal, without causing any damage to the

sacred building, was required.®*” The document does not reveal anything about the

%05 Scognamillo, 46.

306 «Zabita miisiriyet-i celilesine

Yunan teba’sindan Yanaki Aravandino nam sahsin Yanya ve Girid cihetlerinde birtakim uygunsuz hal
ve hareketde bulunmasindan nasi ba’dema oralara ayak basmamak tizere mukaddema Yunanistan’a
tard ve def” edilmis oldugu halde bu def’a bir takrib Dersaadet’e gelmis ve yine Yanya havalisine
duhule yol aramakda bulunmus oldugundan bahisle miisiriyet-i celileleri canibinden ahz u giriftiyle
yine Yunanistan’a def’i hakkinda bazi ifadeyi havi mahzar kilikli verilen arzuhal leffen irsal kilinmig
olmagla merkum hemen bi’t-taharri buldurularak hal ve keyfiyetinin tahkikatiyla iktiza-y1 halin icra
ve ifadesi menut-1 himem-i misirileridir efendim” BOA, ZB 5/37 1289 B 30.

307 «7zjyaret igiin Ayasofya Cami-i serifine giden bazi Rum ve Yunaniler tabakalara ¢ikarak duvar ve
direkler iizerine su-i niyeti mutazammin birtakim ibarat ve eskal tahrir ve tersim eylemekde olduklari
mesmu’-1 ali olarak bunlarin ebniyeye halel vermeyecek suretde bozdurulmasi ve ba’dema bu misillii
ahval vuku’ gelmemek igiin gerek cami-i gerife-i mezkire ve gerek emakin-i mukaddese-yi saireyi
ziyaret iglin gezenlerin yanlarina hademeden bir ikiser kimse bulunmasi liizumuna ve bu yolda sair
icab eden takayytidata dair bir ta’limat kaleme alinarak ahkdminin tamamuyla cereyanina i’tina ve
dikkat olunmasi hakkinda serefsadir olan irade-i seniyye-i cenab-1 hilafetpenahiyi mutazammin 25
Cemaziyiilahire sene 1304 tarihli tezkire-yi ‘aliyye-yi asafaneleri varid-i dest-i tekrim oldu. Bu
keyfiyet evvelce taraf-1 cakeriden dahi haber alinmasi lizerine bizzat cami-i serife gidilerek filhakika
duvar ve direklerde 6yle miinasebetsiz ibarat ve eskal goriilmiis ve bunlarin yirmi otuz seneden berii
tahrir ve resim olunageldigi tarihlerinden anlasilmis oldugundan hemen o anda me’murlar tayin
olunarak binanin heyet ve tezyinat-1 asliyesine halel vermeyecek suretde mezk{r ibarat ve eskal derhal
mahv-u tathir etdirilmisdir. Bir de ber mucib-i emr i ferman-1 hiimayun-1 hazret-i padigahi ba’d-ez-in
gelecek ziyaretcilerin yanlarinda hidmetlii bir ikiser kimse bulunub bu gibi ahval ikaina meydan
verilmemesi ve ma mafih Ayasofya Cami-i serifinde tabakasi zaten kullanilmamakda olmak ve yollari
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content of the improper writings and figures on the pillars and columns some of
which were left thirty years prior to 1887. The fact that they were associated with
both the Rums and the Greeks — not with other Orthodox Christians in particular —
suggests that at least some of them were written in the Greek language. We do not
understand whether they were inappropriate because the content was offensive to
Muslims or they were souvenirs bearing abusive language or drawings, along with
dates and names of the visitors. In order to prevent these from happening again, it is
suggested that regular visits to the mosque should exclude the upper floor save for
highly esteemed visitors and ambassadors and that the visitors be accompanied by

the janitors of the building.

In some cases, however, the reason for the improper situation was more clearly

308

expressed. According to another document in the archives,”™ it was reported to the

dahi hari¢-i cami-i serifde ve gayr-1 muntazam bulunmak hasebiyle her ziyaret¢inin tabakalara kadar
¢ikub gezmesinde bir mana olmadigindan siiferadan ve emsali zevat-1 mu’tebereden olan ziyaretgiler
miistesna olmak ve bunlar Hariciye Nezareti celilesinde tezkiresiyle geliib ziyaret etmek iizere Daire-
yi Hariciye’den verilen biletler ile gelen ‘adi ziyaretgilerin yalniz camii gezmeleriyle iktifa olunmasi
dahi hademe-i camie ekiden tavsiye ve tenbih olunmus ve hitkm-i celil irade-yi seniyye-i hazret-i
zillullahiye tevfikan bu gibi emakin-i mukaddesenin ziyareti maddesiyciin kaleme alinan talimat
leffen takdim kilinmig olmagla miindericati muvafik-1 emr ii ferman-1 hiimayun-1 cenab-1 cihanbani
buyuruldugu halde icra-y1 icab1 zimninda iadesi babinda emr-ii ferman hazret-i men lehii’l-emrindir
Fi 7 Receb sene 304 ve fi 19 Mart 303 Nazir-1 Evkaf-1 Himayun, Mustafa” BOA, Y.MTV 26/3, 1304
B 07.

308 «“Beyoglu’nda muhill-i adab resimlerin alenen satilmakda bulundugu istihbar olunmast iizerine
zabita memurlariyla beraber usulii dairesinde tahkikat icrasit mugayir-1 adab resimlerin men-i fiiruhtu
i¢lin idare-i acizi miifettisleri i’zam edilmis idi Teb’a-y1 Devlet-i ‘Aliyye’den ve Musevi cemaatinden
Avram’in Ziirefa zokagiyla Kulekapisi caddesindeki diikkanlar1 zabita miifettisleri ve Beyoglu
Mutasarrifligi komiseri dahi birlikde olduklar: halde taharri olundukda dort yiize karib muhtelif
sekillerde gayet miistehcen ve muhill-i adab fotograflar derdest ve merkum isticvab olundukda bunlari
Fenar’da fotograf¢1 Yorgi ile Galata rihtiminda fotograf¢1 Sofyanos’dan aldigini beyan etmis ve
benaberin fotografci Yorgi’nin Fenar’daki diikkanina gidiliib icra kilinan taharriyatda birkac aded
muhill-i adab tasavvur ile Yunanistanin fistanlt Evzon alay1 efrad ve kapudanlarinin miisellah
kiyafetde fotograf camlar1 elde edildigi gibi hanesinde dahi zuhuru muhtemel olmasina nazaran terfik
olunan memur ve Rum cemaati kethiidasi ile beraber merkum Yorgi’nin Tatavla’daki hanesine
gidiliib taharrir edildiginde bir sey bulunamadig: ve fotograf¢i Sofyanos’un Galata rihtimindaki
diikkani taharri edildikde iki aded muhill-i adab resim ile dort bes aded Evzon askeri fotograflariyla ol
mikdar fotograf camlar1 ve iki kebir cam {izerine biri Tiirkiyii’l-ibare protestoname ve digeri Fransizca
muharrer fotograf camlari ahz ve miisadere edildigi miifettisler tarafindan verilen raporda beyan
edilmis olmagla bu makule muhill-i adab resimlerin fiiruht ve intisarina meydan verilmemesi
hususuna begayet dikkat ve i’tina edilmesi lizumunun Zabtiye nezaret-i celilesine emr i isar
buyurulmasi babinda emr-ii ferman hazret-i men lehii’l-emrindir” BOA, DH.MKT 652/24, 1320 Za
14.
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police that some indecent photographs were being overtly sold in Beyoglu, in the
shops of Avram from the Jewish community. Following the investigations, some four
hundred obscene photographs were seized in the shops that Avram claimed to have
obtained from the photographers Yorgi and Sofyanos. Upon further investigation, a
few indecent photographs along with some photographs of armed Evzones (Evlwveg,
i.e. Greek soldiers) were found in the shop of Yorgi in Phanar, though the search in
his house in Tatavla in the presence of the Ottoman Greek chamberlain proved futile
since nothing of the kind was found. On the part of Sofyanos, two indecent
photographs along with four or five photographs of armed Evzones were seized in his
shop near the port in Galata and it was demanded that the police pay careful attention
to prevent the reproduction and sale of such indecent photographs. The investigation
which started due to the sale of indecent photographs ended up revealing visual

material that could be improper in another sense.

Figure 2 Postcard capturing musicians together with masqueraders dressed as Evzones
(EvCwveg) for the carnival of Tatavla at the beginning of the twentieth century (The archive of
St. Dimitrios Foundation, [online]: http://www.tatavla.org/tatavla-karnavali-49.html)
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Although there is no further comment on the photographs of the armed
Evzones, we see that the Ottoman authorities try to be cautious about ‘potential’

problems or dangers. Another Ottoman document®®

reports that on the occasion of
the carnival of Tatavla (i.e. Baklahorani), more than a hundred masqueraders dressed
up as Evzones were walking together from Galata towards Istanbul, among whom
some Armenians were most probably present, and even though the police forces were

not making any enquiries, there could be other intentions behind their strolling in this

fashion in public.

It appears that it was convenient to sell erotic pictures in photographers’ shops
which were equally the most and the least suspicious spots for such business. These
pictures were called ‘artistic pictures’ (sanat resimleri) whose models were mostly

prostitutes (fahiseler ve ‘kaldirim oglanlary’).3*°

According to their taste, those
interested in the art would secretly buy the pictures of Despina, Giizel (Beautiful)
Eleni, or of Dimos, Stelyo and Panayotis, etc.®** Some shop owners had business
relationships with other owners in the capital, just like Avram had with Yorgi and
Sofyanos (and maybe with others he did not mention) in order to maintain material,

as he suggested. Such pictures did not necessarily circulate in the photographers’

shops. One of the most well-known procurers of Pera in the 1880s and 1890s called

309 «By aksam saat on bugukda Yunanin evzon kiyafet-i askerisini labis yiizii miitecaviz masharanin
ikiser ikiser ve tulani asker sirasiyla Galata ve kopriiden bi’l-miirur Istanbul cihetine ge¢dikleri
gorlilmiis ve vaki’a Tatavla Panayiri olmak miilabesesiyle masharalarin 6tede beriide dolagmalari
vaki’ ise de boyle yiizii miitecaviz masharanin climlesi bila-istisna Yunan kiyafet-i askerisini labisan
ve miictemian esvakda dolagmalar1 bir maksada miibteni olacagi derkér idiigiine ve isbu miictemi’ler
yerli Rumlardan miirekkeb olmagla beraber bunlar meyaninda Ermeniler dahi bulunmasi akva-y1
melhuzatdan bulunmasina binaen ve zabitaca bu babda hig bir ta’kibat ve tahkikat bile icra
edilmemesine nazaran arz-1 ma’lumata ciiret kilinmigdir Ferman Fi 12 Subat sene 316 Beyoglu
tahrirat muavini ve tiyatrolar sansiirii, Abd-i memluk ve asdaklari, Mehmed Ali” BOA, Y.PRK.ZB
26/80, 1318 Za 06.

319 5cognamillo, 28.

31 Ipbid., 27.
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‘Horoz’ Corci (or ‘Karantina’ Corci, since he was an employee at the isolation ward)

would carry the pictures of the women he prostituted.®*?

A very well-known figure, Max Fruchtermann, came to Istanbul from Austro-
Hungary in 1867 and succeeded in printing the first postcards of the Ottoman Empire
as of 1895.%"% He had networks which went as far as Vienna where he would have the
pictures of the ‘coquettes’ of Beyoglu printed as postcards and sell them in his
photography shop on Yiiksekkaldirim near the Galata Tower (Kuledibi), especially to

foreign travellers.®*

Figure 3 One of the ‘erotic’ postcards edited by Max Fruchtermann,
Beauté orientale, Series XVI, 1901-1906, No. 1506 (The Postcards of
Max Fruchtermann, Vol. I1, 554)

*2 bid.
313 Sandale, vii, ix, 6.

314 Alus, Istanbul Yazilar, 57.
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In 1906, some of the postcards he was selling were reported as ‘unbecoming’ (‘bu
misillii miinasebetsiz tesaviri havi kart postallar’) in which the Egyptian Copts were
wearing dresses associated with Muslim women and it was demanded that necessary
action should be taken in order to prevent further certificates as regards to their
import, distribution and reproduction.®*® This time, the improperness of the depicted
women was not due to obscenity but due to transgression of social codes in terms of

religion.

Just like some police and army officers were into malfeasance, other
authorities did also misuse their power. In a case from 1906,*° it was attested that
Diyonis Efendi, the Ottoman Greek muhtar of Galata, was essentially from Samatya
with no real estate in the district of Galata and he was charging people more money
than required for all sorts of papers they demanded. Consequently, it was decided
that Diyonis Efendi be replaced by Prodromos Efendi who was among the local
power holders and had the required qualifications. In another Ottoman document

dating back to 1903,%'” an employee of the Greek Orthodox Patriarchate of Istanbul

315 «“Galata’da Yiiksek Kaldirim’da Avusturya teb’asindan Friihterman nam kimsenin on ii¢ numerolu
diikkaninda Misir kibtilerini muhadderat-1 islamiye ziyy i kiyafetinde gosterir bir takim kart postallar
fiiruht edilmekde oldugu haber verildiginden bu misillii miinasebetsiz tesaviri havi kart postallarin
idhaliyle nesr ve fiiruhtuna meydan verilmemesi esbabinin istikmali Dahiliye Nezaret-i celilesinden
bildirilmis (miidiriyete ve Iskenderiye) ve keyfiyet Beyoglu mutasarrifligina da izbar kilinmis
olmagla icra-y1 icabi hususuna himem” BOA, ZB 592/5, 1322 T 31.

316 «Zabtiye Nezareti Celilesine

Devletlii efendim hazretleri

Galata Rum muhtar1 Diyonis Efendi esasen ahali-yi kadimeden ve ashab-1 emlakdan olmamasindan ve
her nev’i ilmithaberden otuz kirk gurus ve daha ziyade akge talebiyle halki iz’ac etmekde
bulunmasindan nasi mezkir muhtarlikdan ihraciyla yerine o evsaf-1 lazime-i kanuniyeyi haiz erbab-1
iktidardan Prodromos Efendi’nin intihab ve ta’yini ol babdaki istid’a sebk eden isti’lam iizerine
Altinc1 Daire-i Belediye miidiiriyetinden is’ar edilmis olmagla ba’dehu iktizas1 icra edilmek iizere
evvel emirde bunlarin her ikisi hakkinda da zabitaca olan ma’lumat ve tahkikatin inbasi menut-1
miisa’de-i celile-i daveraneleridir ol babda emr-ii ferman hazret-i men lehii’l emrindir” BOA, ZB
55/57, 1322 A 16.

317 «“Daire-i acizi dahilinde polis me’murlarinca su-i istimalat vukua getirildiigii baz tarafdan Patrik
Efendi’ye ifade olundugu ve hatta istikametimiz Patrikde ma’lum olmasindan nasi sikayet-i vakia
garabet ve hayretini mucib oldugu Patrikhane kapu kahyas1 muavini Spiraki Efendi ma’rifetiyle
hikaye tarzinda olarak acizlerine nakl ve ifade olundu.
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is claimed to have attempted to calumniate a police officer who did not cooperate
with him. According to the story, following the death of the director of the
Patriarchate’s printing house, Hristaki Papayani Efendi wished to take up the
position for which he needed the authorization of the Patriarchate. Despite his failure
to receive the required seal, he transgressed both legal and moral limits concerning

his actions.

As this chapter aims to suggest, ‘unorthodoxy’ was not only associated with
people who were already poorly regarded in society with respect to their occupations.
The state officers, including the police, the army officers, etc., the employees of the
Patriarchate or those who enjoyed high social status were as liable to go beyond the

morally, socially, or legally acceptable limits as the rest of the people. Transgression

Sikayet-i vakia sahsima aid ise: saye-i madeletvaye-i hazret-i padisahide ebvab-1 mahakim herkes iglin
acik bulundugundan kimin iddias1 var ise miiracaatla ihkak-1 hak edebiliir. Bilakis ma’iyyet-i acizi
iclin sikayet olunmus ise suraya kadar bu yolda taraf-1 acizeye bir gline sikayet vuku’ bulmadigindan
miitecasir var ise hakkinda ta’kibat-1 kanuniye ifa olunmak iizere me’muriyet-i aciziye miiracaat
olunmak icab eder yolunda cevab verilmisdir.

Patrik tarafdarani canibinden tertib edilmis olduguna siibhe olmayan isbu tehdid-amiz ifadatin esbab-1
mucibesi teemmiil olundukda: umur-1 mezhebiyelerine miiteallik kiitiib ve resail ile kilisa ceridesinin
tab {i nesrine mahsus olub Patrikhane dahilinde bulunan matbaanin gegenlerde vefat eden miidir-i
mes’ulii yerine intihab olunan Patrikhane me’murlarindan Hristaki Papayani Efendi’nin kefalet-i
kaviyeye rabti1 hakkinda Dahiliye Nezareti celilesinden tastir olunub Zabita Nezareti’nden makam-1
aciziye havale buyrulan tezkire-i aliyye mucibince hukuk-1 mukaddese-i sahaneye ve menafi’-i
Devlet-i Aliyye’yi kafil vesair serait-i lazime-i kanuniyeyi samil olmak {izere taraf-1 aciziden kaleme
alinub Patrikhane meclisince kabul ve imzasina muvafakat olunmayan taahhiid senediyle kefalet serhi
amal ve makasidlarina mugayir bulunmasindan, ve Patrik’in aleyhtarlarindan bazi ileri gelen zevat ile
hasbe’l-meslek ihtilat edilmesinden ve gegenlerde efkar-1 umumiyeyi tehyic maksadiyla vaktiyle
Yunan ihtilalinde zi-medhal olub devletce siyaseten salb ve idam etdirilen Patrik Ligoriyosun tasviri
ma'ruzat-1 sabika-i acizanem vechile merkumun mahall-i siyaseti olan mahalle ta’lik edilmek gibi bir
takim tesebbiisat-1 ha’inaneleri haber alinarak hasbe’l-ubudiyet hakpay-1 sahaneye arz edilmis
bulunulmasindan miitevellid eser-i husumet ve garaz olduguna kanaat hasil olmugdur. Bu gibi
mefsedetlerine ha’il olageldigimden dolay1 bunlarin damaéline karsu bir mania teskil etdigimi nazar-1
dikkate alarak bunun ref’i esbabina tevessiil edilerek balada arz olunan ihbar bu babda bir mukaddime
olmak {izere tertib ve dermeyan edilmis ise de taraf-1 aciziden verilen cevaba nazaran tehdidat-1
vakianin miismir olamayacagi anlasilarak acizleri aleyhinde tesebbiisat-1 fi’iliyeye girisildigi ve hatta
bu climleden olmak tizere da’va vekillerinden Vasilaki Panigidi naminda birisinin mutasarrif oldugu
meyhanede hilaf-1 merza-i ali vuku’a gelen bazi uygunsuz ahvalin def i refi esbabina tevessiil
edilmesinden nasi aleyhimde bulunan merkum Panagidi alet ittihaz edinerek acizleri hakkinda mahzar
kilikl1 bir sikdyet varakasi tertib ve tasni’ ve dtekine berikine imza etdirilmekde bulundugu istihbar
olundu

‘Adavet-i diniyeleri iktizasi olarak miislimanlar hakkinda azviyat ve miifteriyatda bulunmakdan
¢ekinmeyen ve esbab-1 ma’rufeden dolay1 hakk-1 abidanemde garaz ve adavet bagliyan bu makule
ashab-1 igrazin tasniat-1 bedhahanesi mesmu’ ali buyurulmak tizere igbu ma’ruzat-1 memlukanemin
hakpay-1 ma’delet-ihtiva-y1 cenab-1 hilafetpenahiye arz ve takdim buyurulmak babinda ferman

Fenar merkezi serkomiseri kullar1” BOA, Y.PRK.ZB 33/13, 1320 Z 29.
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of limits was not directly linked with isolation. Due to the nature of the archival
documents used in this chapter, which are mostly police records, we learn that some
people were replaced or punished for their deeds. These replacements and
punishments show us that the relevant “‘unorthodoxy’ was somehow recognized in
the eyes of the state or the community. Nevertheless, they do not particularly show
us the limits of marginalization or estrangement, if there was any. In some cases, we
are not even informed about what certain uygunsuzluk (improperness) is at stake,
which leaves us guessing at the possibilities. On the whole, ‘unorthodoxy’ was
omnipresent, yet the way it was perceived as well as the way the individuals

experienced its consequences varied.
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CONCLUSION

It appears that the visualization of the Greek community of Istanbul in the late
nineteenth century bore the signs of a move towards a more tight-knit community
life. The Greeks themselves contributed many structures to the capital such as
schools, churches and buildings housing cultural societies that suggested gathering.
Nevertheless, it was not an overt call for those who had blatantly ‘immoral’ or
‘ambiguous’ occupations such as prostitutes, pimps, singer/actresses, tavern keepers,
etc. Education, for example, could not appeal to the underclass that did not have the
means: these people could only be a part of the moralistic discourse via which the
upper classes visualized their ‘proper’ identity. Poverty could generate all sorts of
undesirable consequences as well as immorality that had to be supervised, yet at
times, those who were more ‘orthodox’ among the needy were given priority for
help. Apparently, while education, charity and philanthropy served for the well-being
of the Greeks, they also served to help mark the boundaries of the Greek Orthodox
community (duoyevs;) which progressively became more Greek in character.
However, the aim of the policies was not exactly to include the underclass — and not
necessarily the entertainers — in the wider circle. It was rather the middle and the
upper/middle classes that actually moved towards a more tightly knit community life

by means of certain ideals and values.

As far as ‘improperness’ in late Ottoman Istanbul is concerned,

entertainment practices in Pera and Galata were the most likely targets susceptible to
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nurturing the ‘favourable’ environment. If these practices paved the way for
‘improperness’, the clientele/consumer that mostly comprised men must be equally
investigated in future studies on account of their participation and agency as well as
the role of masculinity. Entertainment was extensive in scope and the entertainers
therefore did not form a homogeneous group in which they were all prone to be seen
as immoral or marginal to the same extent. Networks, differences in occupation,
wealth, status and lifestyle strengthened hierarchy which consequently changed the
degree of integration to one’s milieu among the entertainers. Especially in the case of
prostitutes and pimps, the degree of integration to society was not particularly
incompatible with ‘immorality’. Due to variations in features, not all the prostitutes

may be regarded as on the edge of the society as a whole.

Even though the entertainers in Pera and Galata were primarily non-
Muslims, our sources reveal that some of them were involved in illegal cooperation
with Muslims and Muslim authorities behind the scenes. Muslims were denied legal
participation in businesses such as tavern keeping and prostitution, yet malpractices
and abuses of power were visible in the form of connivance in return for bribe or free
service. Besides secret partnership, some people had dual occupations, one of which
tended to be illegal or required secrecy, and they did not legally attract any attention
for their clandestine occupations unless caught by the state authorities. Even if the
unemployed and the vagrant had no legal occupations, they should not necessarily be
regarded as more liable to “‘unorthodoxy’ than those who were employed. Despite the
fact that some people went unnoticed by the authorities or the society, they were still

oscillating between legal as well as moral limits.

In the light of various sources including the newspaper Tachydromos, it is

hard to disagree with Ahmet Rasim — his nostalgia for the olden days
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notwithstanding — that the life in Galata was as fearsome as it was amusing.**®
Despite their infamy, the districts of Galata and Pera were not isolated; to the
contrary, they were right in the heart of the city where people interacted daily and
they offered more social intermingling than many other neighbourhoods in the
capital, with a number of schools, places of worship, venues for entertainment and
leisure activities, business offices, banks, shops, etc. Whether restricted or
superficial, the limits of intermingling could be further evaluated by means of study

on the transgression of moral, social and legal codes.

In conclusion, it is important to determine from which side we are looking
at the story. It has three dimensions to it, albeit interrelated: the state, the community
and the society. In our case, the state was mostly interested in control, law and order
whereas the Greek community leaders had to deal with the curse of immorality,
misery and ignorance in order to have a robust community to fit in with the new
world order. I believe that the society proves to be the hardest yet the most
interesting part to assess where the people under study seem to have a rather slippery
ground. All in all, the ‘unorthodox’ Greek figures did not form a uniform group:
‘improperness’ did not necessarily go hand in hand with marginalization whereas the
‘improper’ were not limited to a single business or an ethno-religious group. The
shifting focus on ‘the black sheep of the family’ could challenge our understanding
of communities against a collective and nostalgic reading of non-Muslims in the

Ottoman Empire.

318 Rasim, 104.
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APPENDIX A: OTTOMAN STATE DOCUMENTS

Footnote 170

BOA, Y.PRK.SH 2/61, 1304 R 24
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Footnote 187

BOA, A MKT.MHM 532/11, 1311 N 07
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Footnote 307

BOA, Y.MTV 2/63, 1304 B 07




Footnote 308

BOA, DH.MKT 652/24, 1320 Za 14




Footnote 317

BOA, Y.PRK.ZB 33/13, 1320 Z 29
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APPENDIX B: EXCERPTS FROM TACHYDROMOS

Footnote 200 & 201

Tachydromos, 24 April 1898
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Footnote 227

Tachydromos, 22 February 1900

Tachydromos, 23 February 1900

103



BIBLIOGRAPHY

PRIMARY SOURCES
Unpublished sources:

Basbakanlik Osmanli Arsivi (Prime Ministry Archives, Istanbul)

Bab-1 Ali Evrak Odasi
BEO 1596/119690, 1318 S 22

Dahiliye Nezareti (Interior Ministry)
DH.EUM.KADL 2/52, 1328 Z 22
DH.EUM.KADL 9/14, 1329 S 29
DH.EUM.MTK 77/25, 1332 B 08
DH.MKT 652/24, 1320 Za 14

[rade (Imperial Orders)
[.LHUS 58, 1310 Za 22

Sadaret (Grand Vizirate)
A.MKT.MHM 532/11, 1311 N 07

Yildiz

Y.A.HUS 220/68, 1306 R 28
Y.MTV 26/3, 1304 B 07
Y.PRK.SH 2/61, 1304 R 24
Y.PRK.ZB 6/30, 1308 S 16
Y.PRK.ZB 26/80, 1318 Za 06
Y.PRK.ZB 33/13, 1320 Z 29

Zabtiye Nezareti (Ministry of Police)
ZB 5/26, 1289 B 22

ZB 5/37, 1289 B 30

ZB 55/57, 1322 A 16
ZB 72/69, 1322 T 22
ZB 72/127, 1323 H 04
ZB 74/46, 1324 A 14
ZB 408/8, 1320 Ni 20
ZB 592/5,1322 T 31
ZB 600/174, 1324 Te 12
ZB 622/164, 1324 Te 7

Published sources:
Newspapers

Tayvdpopog (Tachydromos) 1898-1900

104



SECONDARY SOURCES
Books, articles, theses
Akan, Nur. 19. Yiizyihn Ikinci Yarisinda Galata ve Pera. Istanbul: Literatiir, 1998.

Alus, Sermet Muhtar. Istanbul Yazilar:. istanbul: istanbul Buyiiksehir Belediyesi
Kiiltiir Isleri Dairesi Baskanlig1, 1994.

. Otuz Sene Evvel Istanbul: 1900'lii Yillarin Baslarinda Sehir Hayat..
[stanbul: iletisim Yaynlari, 2005.

Anagnostopoulou, Sia. “Tanzimat ve Rum Milletinin Kurumsal Cergevesi.” In 19.
Yiizyil Istanbul 'unda Gayrimiislimler. Edited by Pinelopi Stathi. Istanbul:
Tarih Vakfi Yurt Yayinlari, 1999.

Anastassiadou, Meropi. “Greek Orthodox Immigrants and Modes of Integration
Within the Urban Society of Istanbul (1850-1923).” Mediterranean
Historical Review Vol. 24, No. 2 (December 2009): 151-167.

. Les Grecs d'Istanbul au XIX® Siecle: Histoire Socioculturelle de la
Communauté de Péra. Leiden; Boston: Brill, 2012.

. “Marking Urban Identity, Dividing Up Urban Time: Festivities Among the
Greeks of Istanbul in the Nineteenth and Twentieth Centuries.” In
Celebration, Entertainment and Theatre in the Ottoman World. Edited by
Suraiya Faroghi and Arzu Oztiirkmen. India: Seagull Books, 2014.

. “Médecine Hygiéniste et Pédagogie Sociale a Istanbul 4 la Fin de XIX®
Siecle. Le Cas du Docteur Spyridon Zavitziano.” In Médecins et Ingénieurs
Ottomans a I'Age des Nationalismes. Edited by Meropi Anastassiadou. Paris:
Maisonneuve et Larose, 2003.

. Tanzimat Caginda Bir Osmanli Sehri: Selanik, 1830-1912. Translated by
Isik Ergiiden. Istanbul: Tiirkiye Ekonomik ve Toplumsal Tarih Vakfi, 2001.

Augustinos, Gerasimos. Kiiciik Asya Rumlari: Ondokuzuncu Yiizyilda Inan¢, Cemaat
ve Etnisite. Translated by Devrim Evci. Ankara: Ayra¢ Yayinevi, 1997.

Aytar, Volkan. “Tarihsel Bir Eglence Turu: Bizantion’dan Istanbul’a Siireklilik ve
Kopus.” In Istanbul'da Eglence. Edited by Volkan Aytar and Kiibra
Parmaksizoglu. Istanbul: Istanbul Bilgi Universitesi Yaymlar1, 2011.

Balikhane Nazir1 Ali Riza. Eski Zamanlarda Istanbul Hayati. Istanbul: Kitabevi,
2001.

Bali, Rifat N. The Jews and Prostitution in Constantinople, 1854-1922. Translated
by Paul Bessemer. Istanbul: Isis Press, 2008.

. Yirminci Yiizyilin Baglarinda Istanbul 'un Fuhus Aleminde Yahudilerin Yeri.
[online]: http://www.rifatbali.com/images/stories/dokumanlar/mahrem3.pdf

Baronyan, Hagop. Istanbul Mahallelerinde Bir Gezinti. Translated by P. Hilda Teller
Babek. Istanbul: Can Yayinlari, 2014.

105



Borovaia, Olga V. “Translation and Westernization: Gulliver’s Travels in Ladino.”
Jewish Social Studies 7 (2001): 149-168.

Boyar, Ebru, and Kate Fleet. A Social History of Ottoman Istanbul. Cambridge, UK;
New York: Cambridge University Press, 2010.

Bozis, Sula. Istanbullu Rumlar. Istanbul: Istanbul Bilgi Universitesi Yaynlari, 2011.

Braude, Benjamin. “Foundation Myths of the Millet System.” In Christians and Jews
in the Ottoman Empire: The Functioning of a Plural Society. Vol. 1. Edited
by Benjamin Braude and Bernard Lewis. New York: Holmes & Meier
Publishers, 1982.

Celalyan, Agop. “Kadimn Yazarlarin Goziiyle 19. Yiizyil Istanbul’unda Ermeni
Kadmni.” In 19. Yiizyil Istanbul 'unda Gayrimiislimler. Edited by Pinelopi
Stathi. Istanbul: Tarih Vakfi Yurt Yayinlari, 1999.

Charle, Christophe. Histoire Sociale de la France au XIX® Siécle. Paris: Editions du
Seuil, 1991.

Clogg, Richard. “The Greek Millet in the Ottoman Empire.” In Christians and Jews
in the Ottoman Empire: The Functioning of a Plural Society. Vol. 1. Edited
by Benjamin Braude and Bernard Lewis. New York: Holmes & Meier
Publishers, 1982.

Cohen, S. “Report of an Enquiry Made in Constantinople on Behalf of the Jewish
Association for the Protection of Girls and Women, London, 1914.” In The
Jews and Prostitution in Constantinople 1854-1922, by Rifat N. Bali.
Istanbul: Isis Press, 2008.

Celik, Zeynep. The Remaking of Istanbul: Portrait of an Ottoman City in the
Nineteenth Century. Seattle: University of Washington Press, 1986.

Dalakoura, Katerina. “Istanbul’da Yaymlanan Rumca Kadim Dergilerinde Egitim
Tartigmalar1.” Translated by Giilsiin Aivali-Aksoy. Kebike¢ 31 (2011): 29-52.

De Amicis, Edmondo. Istanbul. Translated by Filiz Ozdem. Istanbul: Yap1 Kredi
Yayinlari, 2010.

Deal, Roger A. Crimes of Honor, Drunken Brawls and Murder: Violence in Istanbul
Under Abdiilhamid I1. Istanbul: Libra, 2010.

Driessen, Henk. “Mediterranean Port Cities: Cosmopolitanism Reconsidered.”
History and Anthropology Vol. 16, No. 1 (March 2005): 129-141.

Dumont, Paul. “Said Bey — The Everyday Life of an Istanbul Townsman at the
Beginning of the Twentieth Century.” In The Modern Middle East: A Reader.
Edited by Albert Hourani, Philip S. Khoury and Mary C. Wilson. Berkeley:
University of California Press, 1993.

Ekmekg¢ioglu, Lerna, and Melisa Bilal, eds. Bir Adalet F' ery_adl: Osmanli'dan
Tiirkiye've Bes Ermeni Feminist Yazar, 1862-1933. Istanbul: Aras Yayincilik,
2006.

106



Eldem, Edhem. “Batililagma, Modernlesme ve Kozmopolitizm: 19. Yiizyil Sonu ve
20. Yiizy1l Basinda Istanbul.” In Osman Hamdi Bey ve Dénemi. Edited by
Zeynep Rona. Istanbul: Tarih Vakfi Yurt Yayinlari, 1993.

. “Greece and the Greeks in Ottoman History and Turkish Historiography.”
The Historical Review. La Revue historique V1 (2009): 27-40.

——— “Istanbul: From Imperial to Peripheralized Capital.” In The Ottoman City
Between East and West: Aleppo, 1zmir, and Istanbul. New York: Cambridge
University Press, 1999.

— “Nostaljiden Arindirilmis Bir Bakis. Galata’nin Etnik Yapis1.” Istanbul 1
(1992): 58-63.

—— “Ottoman Galata and Pera Between Myth and Reality.” In From “milieu de

mémoire” to “lieu de mémoire”. The Cultural Memory of Istanbul in the 20"
Century. Edited by Ulrike Tischler. Munich: Martin Meidenbauer, 2006.

. “Signatures of Greek Clients of the Imperial Ottoman Bank: A Clue to
Cultural Choices and Behaviour?” In Ways to Modernity in Greece and
Turkey: Encounters with Europe 1850-1950. Edited by Anna Frangoudaki
and Caglar Keyder. London; New York: I. B. Tauris, 2007.

. “The Undesirables of Smyrna, 1926.” Mediterranean Historical Review
Vol. 24, No. 2 (December 2009): 223-227.

Engin, Vahdettin. Sultan Abdiilhamid ve Istanbul'u. istanbul: Simurg, 2001.

Evliya Celebi. Giiniimiiz Tiirk¢esiyle Evliya Celebi Seyahatndmesi: Istanbul. \Vol. 1.
Edited by Seyit Ali Kahraman and Yiicel Dagli. Istanbul: Yap1 Kredi
Yayinlari, 2003.

Exertzoglou, Haris. “The Cultural Uses of Consumption: Negotiating Class, Gender,
and Nation in the Ottoman Urban Centers During the 19" Century.”
International Journal of Middle East Studies Vol. 35, No. 1 (February 2003):
77-101.

——— “Medicine, Philanthropy and the Construction of Poverty in Istanbul in the
Nineteenth and Early Twentieth Centuries.” In Economy and Society on Both
Shores of the Aegean. Edited by Lorans Tanatar Baruh and Vangelis
Kechriotis. Athens: Alpha Bank Historical Archives, 2010.

. Osmanli’da Cemiyetler ve Rum Cemaati: Dersaadet Rum Cemiyet-i
Edebiyesi, 1861-1912. Translated by Foti Benlisoy and Stefo Benlisoy.
Istanbul: Tarih Vakfi Yurt Yaymnlari, 2004.

Fahmy, Khaled. “Prostitution in Egypt in the Nineteenth Century.” In Outside In: On
the Margins of the Modern Middle East. Edited by Eugene Rogan. New
York: I.B. Tauris, 2002.

107



Findley, Carter V. “The Acid Test of Ottomanism: The Acceptance of Non-Muslims
in the Late Ottoman Bureaucracy.” In Christians and Jews in the Ottoman
Empire: The Functioning of a Plural Society. Vol. 1. Edited by Benjamin
Braude and Bernard Lewis. New York: Holmes & Meier Publishers, 1982.

Flaubert, Gustave. Oeuvres Completes de Gustave Flaubert. Notes de Voyages Il:
Asie Mineure, Constantinople, Grece, Italy, Carthage. Paris: Louis Conard,
1910.

Fleming, K. E. “Athens, Constantinople, ‘Istambol’: Urban Paradigms and
Nineteenth-Century Greek National Identity.” New Perspectives on Turkey
No. 22 (Spring 2000): 1-23.

Fuchs, Rachel G. and Leslie Page Moch. “Pregnant, Single, and Far from Home:
Migrant Women in Nineteenth-Century Paris.” The American Historical
Review Vol. 95, No. 4 (October 1990): 1007-1031

Fuhrmann, Malte. “Down and Out on the Quays of [zmir: ‘European’ Musicians,
Innkeepers, and Prostitutes in the Ottoman Port-Cities.” Mediterranean
Historical Review Vol. 24, No. 2 (December 2009): 169-185.

. ““Western Perversions’ at the Threshold of Felicity: The European
Prostitutes of Galata-Pera (1870-1915).” Routledge History and Anthropology
Vol. 21, No. 2 (June 2010): 159-172.

Georgeon, Frangois. “Ottomans and Drinkers: The Consumption of Alcohol in
Istanbul in the Nineteenth Century.” In Outside In: On the Margins of the
Modern Middle East. Edited by Eugene Rogan. New York: I.B. Tauris, 2002.

Goral, Ozgiir Sevgi. “19. Yiizyil Istanbul’unda Sug, Toplumsal Kontrol ve
Hapishaneler Uzerine Calismak.” In Osmanli'da Asayis, Sug ve Ceza: 18.-20.
Yiizyillar. Edited by Noémi Lévy and Alexandre Toumarkine. Istanbul:
Tiirkiye Ekonomik ve Toplumsal Tarih Vakfi, 2007.

Hadar, Gila. “Jewish Tobacco Workers in Salonika: Gender and Family in the
Context of Social and Ethnic Strife.” In Women in the Ottoman Balkans:
Gender, Culture and History. Edited by Amila Buturovi¢ and irvin Cemil
Schick. London; New York: I.B. Tauris, 2007.

Hammad, Hanan.“Between Egyptian ‘National Purity’ and ‘Local Flexibility’:
Prostitution in al-Mahalla al-Kubra in the First Half of the 20" Century.”
OUP Journal of Social History 44, No. 3 (Spring 2011): 751-783.

Hanley, Will. “Grieving Cosmopolitanism in Middle East Studies.” History Compass
6/5 (2008): 1346-1367.

Hanssen, Jens. “Public Morality and Marginality in Fin-de-Siecle Beirut.” In Outside
In: On the Margins of the Modern Middle East. Edited by Eugene Rogan.
New York: I.B. Tauris, 2002.

Joyce, Fraser. “Prostitution and the Nineteenth Century: In Search of the ‘Great
Social Evil’.” Reinvention: An International Journal of Undergraduate
Research Vol. 1, No. 1 (April 2008). [online]:

108



http://lwww2.warwick.ac.uk/fac/cross_fac/iatl/reinvention/issues/volumelissu
el/joyce

Karra, Anthi. “From Polypathis to Temasa-i Diinya, From the Safe Port of
Translation to the Open Sea of Creation.” In Cries and Whispers in
Karamanlidika Books. Edited by Evangelia Balta and Matthias Kappler.
Wiesbaden: Harrassowitz Verlag, 2010.

Kechriotis, Vangelis. “Civilization and Order: Middle-Class Morality Among the
Greek-Orthodox in Smyrna/lzmir at the End of the Ottoman Empire.” In
Social Transformation and Mass Mobilization in the Balkan and Eastern
Mediterranean Cities (1900-1923). Edited by Andreas Lyberatos. Irakleio:
Crete University Press, 2013.

. “Educating the Nation: Migration and Acculturation on the Two Shores of
the Aegean at the Turn of the Twentieth Century.” In Cities of the
Mediterranean: From the Ottomans to the Present Day. Edited by Biray
Kolluoglu and Meltem Toks6z. London; New York: I.B. Tauris, 2010.

, and Malte Fuhrmann. “The Late Ottoman Port-Cities and Their Inhabitants:
Subjectivity, Urbanity, and Conflicting Orders.” Mediterranean Historical
Review Vol. 24, No. 2 (December 2009): 71-78.

. “19. Yiizyilin ikinci Yarisinda istanbul Rum Ortodoks Cemaatleri: Yeniden
Yapilanmadan Kozmopolitlige” [Or EAAnvop86do&ec Kovotnteg g
Kwvotavtivodmoing 6to Aghtepo Misd tov 19” Aidva: Ano tmv
avadiopydvmon otov kocponoltiopd]. In Batililasan Istanbul ’'un Rum
Mimarlar: [O1 Popiot Apyrtéktoveg g [16Ang oty Ilepiodo tov
Exdvtikiopov]. Istanbul: Zografyon Lisesi Mezunlar Dernegi, 2010.

Keyder, Caglar. “Port-Cities in the Belle Epoque.” In Cities of the Mediterranean:
From the Ottomans to the Present Day. Edited by Biray Kolluoglu and
Meltem Toksoz. London; New York: 1.B. Tauris, 2010.

Kocu, Resat Ekrem. Eski Istanbul'da Meyhaneler ve Meyhane Kégekleri. Istanbul:
Dogan, 2003.

Konortas, Paraskevas. “From T4 ife to Millet: Ottoman Terms for the Ottoman Greek
Orthodox Community.” In Ottoman Greeks in the Age of Nationalism:
Politics, Economy, and Society in the Nineteenth Century. Edited by Dimitri
Gondicas and Charles Issawi. Princeton, N.J.: Darwin Press, 1999.

Korovinis, Thomas. Fahise Cika. Translated by Frango Karaoglan. Istanbul: Istos,
2012.

Koksal, Duygu, and Anastasia Falierou, eds. A Social History of Late Ottoman
Women: New Perspectives. Leiden; Boston: Brill, 2013.

Lévy, Noémi. “19. Yiizyillda Osmanli’da Kamu Diizeni Konusunda Calismak:
Bibliyografya Uzerine Bir Degerlendirme.” In Osmanli'da Asayis, Sug ve
Ceza: 18.-20. Yiizyillar. Edited by Noémi Lévy and Alexandre Toumarkine.
Istanbul: Tiirkiye Ekonomik ve Toplumsal Tarih Vakfi, 2007,

109



. “Yakindan Korunan Diizen: Abdiilhamid Devrinden Ikinci Mesrutiyet
Dénemine Bekci Oregi.” In Osmanli'da Asayis, Sug ve Ceza: 18.-20.
Yiizyillar. Edited by Noémi Lévy and Alexandre Toumarkine. Istanbul:
Tiirkiye Ekonomik ve Toplumsal Tarih Vakfi, 2007.

Loti, Pierre. Istanbul 1890. Translated by Galip Baldiran. Ankara: Vadi Yayinlari,
1999.

Lidtke, Alf, ed. The History of Everyday Life: Reconstructing Historical
Experiences and Ways of Life. Translated by William Templer. Princeton,
N.J.: Princeton University Press, 1995.

Maksudyan, Nazan. “The Fight Over Nobody’s Children: Religion, Nationality and
Citizenship of Foundlings in the Late Ottoman Empire.” New Perspectives on
Turkey No. 41 (Fall 2009): 151-179.

Marrus, Michael R. “Social Drinking in the ‘Belle Epoque’.” Journal of Social
History Vol. 7, No. 2 (Winter 1974): 115-141.

Merig, Nevin. Osmanli'da Giindelik Hayatin Degisimi: Addab-1 Mudagseret 1894-1927.
Istanbul: Kakniis Yayinlari, 2000.

Mintzuri, Hagop. Istanbul Anilari 1897-1940. Translated by Silva Kuyumcuyan.
Istanbul: Tarih Vakfi Yurt Yaymlar1, 2002.

Misailidis, Evangelinos. Seyreyle Diinyayi (Temasa-i Diinya ve Cefakdr-u Cefakes).
Edited by Robert Anhegger and Vedat Giinyol. Istanbul: Cem Yayinevi,
1986.

Orum, Thomas T. “The Women of the Open Door: Jews in the Belle Epoque
Amazonian Demimonde, 1890-1920.” SHOFAR 19, No. 3 (Spring 2001): 86-
99.

Ozil, Ayse. “Education in the Greek Orthodox Community of Pera in 19" Century
Istanbul.” Unpublished MA thesis, Bogazi¢i University, 2001.

——— “Eski Istanbul’un Trajik Figiirleri: Fahise Cika.” Radikal Kitap, 6 July 2012.
[online]: http://mww.radikal.com.tr/kitap/eski_istanbulun_trajik_figurleri-
1093307

. “Iki Okuma Odast, Bir Narteks: Rum Cemaat Yapilarina Tarihsel ve
Toplumsal Bir Bakis, 1856-1914” [Abo Avayvootipua, Evag NapOnkag: Mia
Iotopin kot Kowovikny Martia oto Popaie Kowotwed Kripro, 1856-1914]
In Batililasan Istanbul 'un Rum Mimarlar: [O1 Popoi Apyitéktoves TG
[16Ang oty Iepiodo tov Exdutikiopov]. Istanbul: Zografyon Lisesi
Mezunlar Dernegi, 2010.

———. Orthodox Christians in the Late Ottoman Empire: A Study of Communal
Relations in Anatolia. London: Routledge, 2012.

Ozbek, Miige. “The Regulation of Prostitution in Beyoglu (1875-1915).” Middle
Eastern Studies Vol. 46, No. 4 (July 2010): 555-568.

110



Ozbek, Nadir. ““Beggars’ and ‘Vagrants’ in Ottoman State Policy and Public
Discourse, 1876-1914.” Middle Eastern Studies Vol. 45, No. 5 (2009): 783-
801.

. “Philanthropic Activity, Ottoman Patriotism, and the Hamidian Regime,
1876-1909.” International Journal of Middle East Studies Vol. 37, No. 1
(February 2005): 59-81.

Ozveren, Y. Eyiip. “Beirut.” Review (Fernand Braudel Center) Vol. 16, No. 4, Port-
Cities of the Eastern Mediterranean 1800-1914 (Fall 1993): 467-497.

Pamuk, Orhan. Istanbul: Hatiralar ve Sehir. istanbul: iletisim Yaymlar1, 2007.

Parent-Duchatelet, Alexandre. La Prostitution a Paris au XIX® Siécle. Text presented
and annotated by Alain Corbin. Paris: Points-Seuil Histoire, 2008.

Paspati, Alexandre G. Etudes sur les Tchinghianés ou Bohémiens de |’Empire
Ottoman. Constantinople: Imprimérie Antoine Koroméla, 1870.

Quataert, Donald, ed. Consumption Studies and the History of the Ottoman Empire,
1550-1922. Albany: State University of New York Press, 2000.

Rasim, Ahmet. Diinkii Istanbul'da Hovardalik, Fuhs-i Atik. Istanbul: Arba, 1992.

Riedler, Florian. “Hagop Mintzuri and the Cosmopolitan Memory of Istanbul.” EUI
Working Papers, RSCAS 13 (2009): 1-13.

— . “Public People: Seasonal Work Migrants in Nineteenth Century Istanbul.”
In Public Istanbul: Spaces and Spheres of the Urban. Edited by Frank
Eckardt and Kathrin Wildner. Bielefeld: Transcript; Piscataway, NJ:
Distributed in North America by Transaction Publishers, 2008.

Sami, Ebiissiireyya. Osmanli'nin Sherlock Holmes'ii Amanvermez Avni'nin
Seriivenleri. 2 Vols. Istanbul: Merkez Kitaplar, 2006.

Sandalci, Mert. The Postcards of Max Fruchtermann. 3 Vols. Istanbul: Kocbank,
2000.

Schick, Irvin Cemil. “Nationalism Meets the Sex Trade: Istanbul’s District of
Beyoglu/Pera During the Early Twentieth Century.” Paper presented at the
Ambherst and Hampshire Colleges Workshop on “Crossing Borders:
‘Unusual’ Negotiations Over the Secular, Public, and Private,” Amherst
College, 16-18 February 2009.

——— “Print Capitalism and Women’s Sexual Agency in the Late Ottoman
Empire.” Comparative Studies of South Asia, Africa, and the Middle East 31,
1 (2011): 196-216.

—— “Representation of Gender and Sexuality in Ottoman and Turkish Erotic
Literature.” Turkish Studies Association Journal 28, 1-2 (2004 [2008]): 81-
103.

Scognamillo, Giovanni. Beyoglu'nda Fuhus. Istanbul: Altin Kitaplar Yaymevi, 1994.

111



Spataris, Haris. Biz Istanbullular Béyleyiz!: Fener'den Anilar 1906-1922. Translated
by Iro Kaplangi. Istanbul: Kitap Yaymevi, 2004.

Spaulding, Jay, and Stephanie Beswick. “Sex, Bondage, and the Market: The
Emergence of Prostitution in Northern Sudan, 1750-1950.” Journal of the
History of Sexuality Vol. 5, No. 4 (April 1995): 512-534.

Theotokas, Yorgos. Leonis: Bir Diinyanin Merkezindeki Sehir, Istanbul 1914-1922.
Translated by Damla Demirdzii. istanbul: Istos, 2013.

Tiirker, Orhan. Osmanli Istanbulu'ndan Bir Kése: Tatavla. Istanbul: Sel Yayincilik,
1998.

Vassiadis, George A. The Syllogos Movement of Constantinople and Ottoman Greek
Education, 1861-1923. Athens: Centre for Asia Minor Studies, 2007.

Walkowitz, Judith R. City of Dreadful Delight: Narratives of Sexual Danger in Late-
Victorian London. Chicago: The University of Chicago Press, 1992.

. Prostitution and Victorian Society: Women, Class, and the State.
Cambridge; New York: Cambridge University Press, 1996.

Wingfield, Nancy M. “Destination: Alexandria, Buenos Aires, Constantinople;
‘White Slavers’ in Late Imperial Austria.” Journal of the History of Sexuality
Vol. 20, No. 2 (May 2011): 291-311.

Yerasimos, Stefanos. Istanbul 1914-1923. Istanbul: letisim Yaynlari, 1996.

Yetkin, Aydin. “II. Mesrutiyet Dénemi’nde Toplumsal Ahlak Bunalimi: Fuhus
Meselesi.” Tarihin Pesinde: Uluslararas: Tarih ve Sosyal Arastirmalar

Dergisi 6 (2011): 21-54.

Yordanidou, Maria. Loksandra. Athens: Estia, 2003. [Aw&dvipa. AOfva:
Bipronwieio e Eotiag, 2003.]

Zarifi, Yorgo L. Hatiralarim: Kaybolan Bir Diinya, Istanbul 1800-1920. Translated
by Karin Skotiniyadis. Istanbul: Literatiir, 2006.

Z¢’evi Dror. Producing Desire: Changing Sexual Discourse in the Ottoman Middle
East, 1500-1900. Berkeley: University of California Press, 2006.

112





