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ABSTRACT
Politics in a Sixteenth-Century Ottoman Scholar’s Worldview:

Taskoprizade Ahmed’s (d. 968/1561) Discourse on Rulership

This thesis focuses on the theme of rulership in the discourse of the Ottoman scholar
Tagkoprizade Ahmed (d. 968/1561), who lived during the reigns of Selim I (1512-
20) and Siileyman (1520-1566). Through an analysis of his three works, which might
be regarded as ethical, philosophical and sufi texts, this thesis sheds light on
Tasgkoprizade’s political and moral teachings within the context of the mid-sixteenth
century Ottoman Empire. Three aspects of that context are highlighted, namely the
incorporation of the Arab lands into the Ottoman Empire, the emphasis on moral
perfection along with the increasing role of ulema in government, and the complex
relationship between the sufis and the Ottoman political authorities.

The central argument of the thesis is that Taskdprizade’s foremost scholarly
model and main source of inspiration in formulating his views on rulership was Abi
Hamid al-Ghazali. Envisioning an ideal ruler to be an ascetic, Taskoprizade
embraced and reappropriated many aspects of Ghazali’s discourse on rulership,
namely, the degrees of government, the emphasis on knowledge in rulership, the
ideal relationship between scholars and sultans as well as the high standards of piety
for rulers. Taskdprizade’s second source in formulating his views on rulership was
Ibn al-Arabi, whose symbolic language helped Taskoprizade make a direct
correlation between the government of self and the government of human
community. Notwithstanding his peculiar discourse, Taskoprizade can be situated
among the sixteenth-century Ottoman political writers who maintained a moral-

philosophical approach to rulership.



OZET
Bir On Altinct Yiizyll Osmanli Alimi’nin Goziiyle Siyaset:

Taskdprizade Ahmed’in (6. 968/1561) Yonetim Uzerine Soylemi

Bu tezin odak noktasini Selim I (1512-20) ve Siileyman (1520-1566) donemi
Osmanli alimlerinden Taskdprizade Ahmed’in yonetim konusundaki s6ylemi
olusturmaktadir. Ahlak, felsefe ve tasavvuf tiirleri icerisinde ele alinabilecek li¢
metninin analizi yoluyla bu tez, Taskdprizade’nin ortaya koydugu siyasi ve ahlaki
ogretilerine on altinci yilizyilin ortas1t Osmanli hayatindaki baglami igerisinde 151k
tutmaktadir. S6zkonusu baglamin vurgulanan ii¢ yoniinii Arap topraklarinin Osmanh
Imparatorlugu’na katilmasi, ulemanin etkinlik kazanmasi ile ahlaki kemale yapilan
vurgunun artmast ve sufiler ile siyasi otorite arasindaki iliskiler olusturmaktadir.

Bu tezin ana iddias1, Taskoprizade’nin Gazali’yi kendisine ilmi model olarak
gordiigii ve yonetim lizerine diisiincelerini formiile ederken de ana ilham kaynagi
olarak aldigidir. Siyaset mertebeleri, yonetimde ilim vurgusu, alimler ve sultanlar
arasindaki iliskinin mahiyeti ile ideal yoneticiyi bir zahid olarak tasavvur etme
hususlarinda Taskdprizade, Gazali’nin goriislerini benimseyerek yeni bir baglamda
ele almistir. TagkOprizade’nin yonetim {izerine diisiincelerini formiile ederken ikinci
ilham kaynag1 Ibn Arabi olmustur. Insanin kendini ydnetmesi ile insan toplulugunun
yonetimi arasinda dogrudan bir iliski kurarken Taskoprizade, ibn Arabi’nin sembolik
dilini kullanmistir. Bu tezde gésterilen 6zellikleriyle Tagkoprizade, yonetim
soyleminde ahlaki-felsefi bakis agisin1 benimseyen on altinci yiizy1ll Osmanli siyasi

diistintirleri arasinda kendine has bir bi¢imde yer alir.

Vi



ACKNOWLEDGEMENTS

| am grateful to many people for their support and help in the process of writing this
thesis. First and foremost, | would like to express my deep gratitude to my thesis
advisor, Derin Terzioglu for her continuous support, cordial encouragement,
academic guidance, critical comments and meticulous reading. She has been a
constant source of inspiration for me like for many of her students with her amazing
study discipline and culture as well as unfailing help and care for students. | would
like to extend my thanks to Cigdem Kafescioglu who kindly accepted to become a
member of my committee and made stylistic suggestions that helped me refine some
visual representations in the thesis. I owe special thanks to Abdurrahman Atgil. He
kindly accepted to become my jury member, carefully read the entire thesis and
made critical comments on its various parts. | am particularly grateful to him.

I feel honored to express my gratitude to Engin Deniz Akarli, who always
supported me with his unending kindness and care. With his humanity, erudition and
professional approach to history, he will always be a scholarly model for me as well
as many of his students. I am deeply grateful to Hizir Murat Kose for all of his
innumerable helps, including academic guidance, critical comments, stylistic
suggestions and spiritual support. The frequent conversations | held with him during
all the stages of the thesis greatly helped me develop and revise my arguments. My
heartful thanks are due to Ozgiir Kavak for his unwavering care for my academic
development since my undergraduate years. Despite his busy program, he never
failed to help me with my unending thesis readings. | am particularly grateful to him.

I would like to thank Hiiseyin Y1lmaz for his support and encouragement. He
introduced me to the study of Taskdprizade Ahmed’s political thought. It was his

dissertation that provided me with the major source of inspiration since the beginning

vii



of my thesis studies. I would like to especially thank Himmet Tagkomiir for his
support and care for me during my thesis year. | benefited a lot from his vast
knowledge about the sources and problems of Ottoman historical thought and
intellectual history. I am also grateful to him for reading the final draft of the thesis
and making stylistic suggestions and refinements to it. My heartful thanks are due to
Mustakim Arict who generously gave me his own copy of Sharh al-Akhlag al-
‘Adudiyya before its circulation, which saved me time and energy. | would also like
to thank Fatih Ermis, who contributed to my interests in Ottoman intellectual history.

I am grateful to a number of institutions and their staff that provided a warm
atmosphere of study during the research and writing period of this thesis. During my
graduate studies I have been financially supported by TUBITAK-BIDEB.

I would like to express my special thanks to the staff and members of ISAM Library,
which became my second home during this period. I would like to extend my thanks
to the staff of Bogazi¢i University Library, the Foundation for Arts and Sciences
(BISAV) as well as the manuscript libraries of Siileymaniye and Istanbul University
that allowed me to use their collections. My special thanks are due to Istanbul Sehir
University, which allowed me to take part in its valuable graduate courses.

Many individuals have contributed to this thesis. | would like to especially
thank Selime Cinar who generously shared with me her thesis and her knowledge on
philosophy and also provided me with many sources that contributed to the
betterment of the thesis. | am particularly grateful to her for meticulously reading the
final draft of the thesis and saving me many mistakes. I am grateful to Ahmet Kayli
for his generosity and help in providing me with the sources | needed for my thesis
research. My thanks also go to Ozgiin Deniz Yoldaslar for his friendship and

generosity in sharing his knowledge and sources since the beginning of my graduate

viii



study at Bogazici University. I would like to especially thank Mehmet Yilmaz
Akbulut for his good company and help during our simultaneous thesis writing
periods. My heartful thanks are also due to Giirzat Kami and Yusuf Yiiksek for their
friendship and help during our undergraduate and graduate years. I would like to
thank Didar Ayse Akbulut, who kindly offered her help by sharing the sources
accesible to her. Siikrii Ozen, Hasan Karatas, Biinyamin Punar, Muhammed Emin
Tak, Cankat Kaplan, Kutlu Okan, Mahmut Halef Cevrioglu, Yusuf Unal, Imam
Rabbani Celik, Hale Sasmaz, Nihad Dostovic, Ata Mohamed Tabriz, Sufyan Jamil
Lafi, Nazif Koca, Hiimeyra Vural, Meryem Yilmaz, Abdullah Vahdi Kanatsiz,
Seriyye Akan, Murat Hatip, Sinan Kaya, Mustafa Akay, Yunus Babacan, Damla
Ozakay and Talip Giille helped me in different ways at different stages of the thesis
period. I would like to thank them all. My endless thanks are to my brother
Abdurrahman Nur for his good company as well as reflections on my study during
my thesis year. My heartful thanks are also due to my eldest brother Abdullah
Selman Nur, who has been helpful and supportive of my work by generously sharing
his experience and suggestions. After all this help and support, all the faults and
deficits of this study surely belong to me.

My dear parents Fahrunnisa and Muhammed Nur have always been
supportive of my development by every means. It is to them that I dedicate this

thesis.

X



TABLE OF CONTENTS

CHAPTER 1: INTRODUCTION. .....ouiiiiiiee e 1

CHAPTER 2: TASKOPRIZADE’S DISCOURSE IN CONTEXT................... 11
2. T OXES . e 11
2.2 CONEEXE. ..ottt e 24

CHAPTER 3: THE SCIENCES OF RULERSHIP: THE ANALYTICAL

BACKGROUND OF TASKOPRIZADE’S POLITICAL PHILOSOPHY...........35
3.1 Practical philosophy as the science of human action............................ 35
3.2 The sciences of ethics and household management............................. 37

3.3 The science of government in Taskoprizade’s classifications of the
Y00 1S3 0 (o1
3.4 Political sciences as branches of practical philosophy.........................

3.5 Other sciences related to rulership: a preliminary assessment from the

perspective of Miftah al-Sa‘ada... ................c..ccceoeieeieieee e ee e e a0 D2
3.6 Books and authors on rulership recommended by Taskoprizade............. 55
CHAPTER 4: GOVERNMENT AND RELIGION INTERTWINED: THE
CONCEPTUAL AND NORMATIVE ASPECTS OF TASKOPRIZADE’S
DISCOURSE ON RULERSHIP. ... 63
4.1 Siyasa and SNaria...........coeoieiiriiii i 63
4.2 Siyasaand hikma. ... 66
4.3 Sultanate as duties and ManNErs. ...........ovveiriiieiiiieiieeeeaeene 68
4.4 Vizierate as the axisof the state.............c.ooooiiiiiiiiiiiiii i, 80
4.5 CONCIUSION. ....eei e 82



CHAPTER 5: GHAZALIAN AND AKBARIAN FOUNDATIONS OF
TASKOPRIZADE’S POLITICAL THOUGHT...........ccvviiiieiiecieei. 84

5.1 The Ottoman Ghazali: Tagkoprizade’s and Ghazali’s discourses

COMPAIEU. . ...ttt 84

5.2 Human governance from an Akbarian sufi perspective...................... 105

5.3 CONCIUSION. . .ut e e 115
CONCLUSION . L. e, 117

APPENDIX: THE CORRESPONDENCE BETWEEN MIFTAH AL-SA‘ADA AND

THYA ULUM AL-DIN........c...ciiiiiiaiiieiieiiieiie e, 121
BIBLIOGRAPHY .. 126

Xi



NOTES ON TRANSLITERATION AND USAGE

If the context is Turkish, the modern Turkish usages of personal names are used. For
example, Selim, Siileyman and TaskoOprizade are used instead of Selim, Suleyman
and Taskoprizade. If the context is not Turkish, then the following Arabic
transliteration system is used. For example, Abii Hanifa, and Adud al-Din al-Ij1.

The Arabic transliteration system is used for Arabic and Persian terms. When there is
a convention in the English language usage of Arabic, Persian and Turkish terms, it
is followed. For example, sharia, gadi, ulema, madrasa are used in all contexts.

In the case of the citations, the original transliteration is kept.

xii



kh

dh

sh

d/z

XV

J I

¢ m

g n

> h

g w/
s y/1

Short vowels

alilu/



LIST OF TABLES

Table 1. The Copies of Asrar al-Khilafa..................ccooviiiiiiiiiiiiiiiiininnns 18

Table 2. Books on Ethics Recommended by Tagkoprizade........................... 58

Table 3. The Books That Combine the Sciences of Ethics, Household Management
EY L € 0N 4110115 1| O 59

Table 4. The Sultan’s Relations with People Classified according to Their

XVi



LIST OF FIGURES

Figure 1. The Classical Division of Philosophy into Theoretical and Practical Parts

Figure 3. Taskoprizade’s Classification of the Physical Sciences as Principals and
Auxiliaries and the Place of Governmentin Them ......................oinl 406

Figure 4. Types of Human Activities in Ghazali’s Schema ........................... 47

Figure 5. Taskoprizade’s Classification of the Spiritual Sciences into Three

Figure 6. The Sultan’s Balancing Position toward the Four Classes in Society that

Correspond to the Four Elements in Nature.........cccoooveiieiie e 76

Figure 7. Taskoprizade’s Circle of Virtue Based on the Mutual Support of Four

SOCIAL GIOUPS. ....eeeveeeie ettt et b et e e e te et e e s be e e anaeane s 78

Xvii



CHAPTER 1

INTRODUCTION

An essay on intellectual history, the present study analyzes the political thought of
the Ottoman scholar Taskoprizade Ahmed Efendi (901-967/1495-1561) with the
question how Taskoprizade conceptualized “politics” and envisioned rulership under
the light of the circumstances of the sixteenth-century Ottoman Empire.

The sixteenth century was a time of intense and dynamic intellectual activity in
the Ottoman world. In this period, multilayered texts in different genres, such as
tezkire, tabakat, sehname and sehrengiz were produced and reproduced. Ottoman
intellectual production was complemented with the translation of many medieval
texts, mostly of Islamic literature, into Turkish. In the process, Turkish itself was
transformed into a more sophisticated medium of communication and attained a
distinctly Ottoman character.

Despite the dynamism of the period, however, relatively little attention has
been paid so far to intellectual production in the sixteenth-century Ottoman world,
and the scholarship on the political thought of the period is no exception to this rule.
Not only Ottomanists but also Islamicists at large have ignored Ottoman political
thought. This is despite the fact that as Norman Itzkowitz states, the Ottoman
Empire was an integral part of the Islamic world and the Islamic intellectual
tradition®. Studies on the history of Islamic political thought by Western Orientalists

usually cover the period from the birth of Islam to the Mongol destruction of the

! Norman ltzkowitz, Ottoman Empire and Islamic Tradition (New York: A.A. Knopf Inc., 1973;
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Abbasid Caliphate in the thirteenth century and then skip to the nineteenth-century
modernist Muslim thinkers. The few exceptions to this rule incorporate into their
discussion a few notable examples of advice literature (nasihatname), most of which
were written in the seventeenth century and address the question of Ottoman
decline.?

Among the Ottomanists, Halil inalcik has written a series of influential
articles on the legal and political culture of the Ottoman “classical age,” which he
defines as running from the early fourteenth to the end of the sixteenth century.’
Cornell Fleischer is another pioneering scholar who has devoted his studies mostly to
the Ottoman political ideas and literature in the sixteenth century.” Linda Darling’s

studies are also significant conributions to the field primarily because they consider

2 Erwin Rosenthal analyzes three Ottoman political treaties, all written in seventeenth century, in 10
pages in appendix, see Erwin 1. J. Rosenthal, Political Thought in Medieval Islam. Cambridge:
Cambridge University Press, 1958; Ann K. S. Lambton, State and Government in Medieval Islam. An
Introduction to the Study of Islamic Political Theory: The Jurists (Oxford University Press, London,
1981); Patricia Crone, Medieval Islamic Political Thought, Edinburgh: Edinburgh University Press,
2004; Anthony Black devotes four pages to the Ottoman political theory, see Antony Black, The
History of Islamic Political Thought: From the Prophet to the Present. New York: Routledge, 2001;
p. 217-20.

® Halil inalcik, “Osmanli Padisahi.” Ankara Universitesi Siyasal Bilgiler Fakiiltesi Dergisi 13 (1958):
68-80; “Suleiman the Lawgiver and Ottoman Law.” Archivum Ottomanicum | (1969): 105-38; The
Ottoman Empire: The Classical Age. London: Phoenix, 1973; “Sultan Siileyméan: The Man and the
Statesman.” in Soliman le Magnifique et Son temps, ed. Gilles Veinstein. Paris: La Documentation
Frangaise, 1992, 89-105; “Comments on “Sultanism”: Max Weber’s Typification of the Ottoman
Polity.” Princeton Papers in Near Eastern Studies 1 (1992): 49-72; “State and Ideology under
Suleyman 1.” in Halil Inalcik, The Middle East and the Balkans under the Ottoman Empire: Essays on
Economy and Society, Bloomington, 1993; “State, Sovereignty and Law During the Reign of
Siileyman.” in Siileymdn the Socond and his Time, eds. H. Inalcik and C. Kafadar. Istanbul: The ISIS
Press, 1993, 59-92; “Dervish and Sultan: An Analysis of the Otman Baba Vilayetnamesi.” In The
Middle East and the Balkans under the Ottoman Empire: Essays on Economy and Society, ed. H.
Inalcik. Bloomington: Indiana University Turkish Studies, 1993, 19-37.

* Cornell H. Fleischer, “From Sehzade Korkud to Mustafa Ali: Cultural Origins of the Ottoman
Nasihatname. Paper Presented at Third International Congress on the Economic and Social History of
Turkey, Princeton, 1983, 67-77; “Royal Authority, Dynastic Cyclism, and Ibn Khaldunism in
Sixteenth century Ottoman Letters.” Journal of Asian and African Studies 18 (1983): 198-220;
Bureaucrat and Intellectual in the Ottoman Empire: the Historian Mustafa Ali (1541-1600)
(Princeton, NJ: Princeton University Press, 1986); “The Lawgiver as Messiah: The Making of the
Imperial Image in the Reign of Suleyman.” In Soliman le Magnifique et Son temps, ed. Gilles
Veinstein. Paris: La Documentation Frangaise, 1992, 159-179.
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some trends in Ottoman political thought within the broader framework of
intellectual history of the Middle East.’

While these scholars have taken a more holistic and analytical approach to the
question of Ottoman political thought and culture, other scholars, including Agah
Sirr1 Levent in the 1960s, Ahmet Ugur in the 1980s and Coskun Yilmaz in the 2000s,
have compiled bibliographic material on Ottoman siyasetname literature from the
fifteenth to the seventeenth centuries.® Following upon the more analytical track
pioneered by Inalcik, Fleischer and Darling, more recent scholars have also
undertaken closer study of individual figures from the sixteenth century. Among
them, Baki Tezcan’s study on Kinalizade (d. 979/1572), Nabil al-Tikriti’s study on
Sehzade Korkut (d. 919/1513) and Kaya Sahin’s study on Celalzade (d. 975/1567)
can be mentioned as works dealing with Ottoman political thought during this

period.” Finally, Hiiseyin Y1lmaz’s doctoral dissertation is the most extensive study

® Linda T. Darling, “Islamic Empires, the Ottoman Empire and the Circle of Justice”; Princeton
Papers in Near Eastern Studies 1 (1992); “Political Change and Political Discourse in the Early
Modern Mediterranean World”, Journal of Interdisciplinary History, 38/4 (2008), 505-31; A History
of Social Justice and Political Power in the Middle East: The Circle of Justice From Mesopotamia to
Globalization (London and New York, 2012).

® Agah S. Levend, “Siyaset-nameler.” TDAY Belleten (1962): 167-194; idem, “Ummet Caginda Ahlak
Kitaplarimiz.” TDAY Belleten (1963): 89-115; Ahmet Ugur, Osmanli Siyasetnameleri, Kiiltiir Sanat

Yaynlari, 1987; Coskun Yilmaz, “Osmanli Siyaset Diisiincesi Kaynaklari ile Tlgili Yeni Bir
Kavramsallagtirma: Islahatnameler”, Tiirkiye Arastirmalar: Literatiir Dergisi, v. 2, 2003, p. 299-338.

" Baki Tezcan, "The Definition of Sultanic Legitimacy in the Sixteenth Century Ottoman Empire: The
Ahlak-1 Ala’1 of Kinalizdde Ali Celebi (1510-1572)” (M.A. Thesis, Princeton University, 1996);
"Ethics as a Domain to Discuss the Political: Kinalizade Ali Efendi’s Ahlak-1 Alai", A. Caksu ed.,
IRCICA International Congress on Learning and Education in the Ottoman World (Istanbul, 12-15
April 1999) (Istanbul 2001), 109-120; Nabil Sirr1 Al-Tikriti, "Sehzade Korkud (ca. 1468-1513) and
the Articulation of Early 16th Century Ottoman Religious Identity", (Phd. Diss. Chicago Universtiy,
2004); "Kalam in the Service of State: Apostasy and the Defining of Ottoman Islamic Identity", in H.
T. Karateke-M. Reinkowski (ed ), Legitimizing the Order: The Ottoman Rhetoric of State Power
(Leiden-Boston 2005), 131-149. For a recent thesis on Sehzade Korkud’s views of ‘urfand sharia, see
Abdullah Vahdi Kanatsiz, “Da‘wah an-Nafs: Sehzade Korkud on Orf and Sharia in the Ottoman
Context”, (M.A. Thesis, Sabanci University, 2013); Ibrahim Kaya Sahin, Empire and Power in the
Reign of Siileyman, Cambridge: Cambridge University Press, 2013.
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on political theory in the ‘Suleimanic age’.® Yilmaz has not only introduced many
Ottoman political texts in manuscript form for the first time but also analyzed them
extensively, both individually and as a corpus produced at a very specific moment in
Ottoman political history. Most recently, Marinos Sariyannis has also written a
number of interpretative articles on Ottoman political ideas in the sixteenth and
seventeenth centuries.’

The academic studies on Taskoprizade can be roughly classified into two
groups: those that have been undertaken by scholars of theology and those that have
been undertaken by historians. Quantitatively speaking, studies that fall in the first
category clearly exceed the latter.® Historical studies on Tagkdprizade until now
have focused mostly on his biographical dictionary of Ottoman scholars, namely, al-
Shaqa’iq al-Nu ‘maniyya fi ‘Ulama al-Dawla al- ‘Uthmaniyya. The groundwork for

these studies was laid by Behget Goniil’s article introducing the various manuscript

® Hiiseyin Y1lmaz, “The Sultan and the Sultanate: Envisioning Rulership in the Age of Siileyman the
Lawgiver (1520-1566)” (Ph.D. diss., Harvard University, 2005). Apart from the thesis, Yilmaz also
wrote articles on Ottoman political thought before the Tanzimat era, see Hiiseyin Y1lmaz, "Osmanlt
Tarihgiliginde Tanzimat Oncesi Siyaset Diisiincesine Yaklasimlar", Tiirkiye Arastirmalar: Literaratiir
Dergisi 112 (2003), 231-298; “Osmanli Devleti'nde Batililasma Oncesi Mesrutiyetci Gelismeler,”
Divan Disiplinlerarasi Calismalar Dergisi 13, no. 28 (2008).

® Marinos Sariyannis, “Ottoman Critics of Society and State, Fifteenth to Early Eighteenth Centuries:
Toward A Corpus For the Study of Ottoman Political Thought”, Archivum Ottomanicum, 25 (2008);
“The Princely Virtues as Presented in Ottoman Political and Moral Literature”, Turcica, 43, 2011;
“Ruler and State, State and Society in Ottoman Political Thought”, Turkish Historical Review 4
(2013) 92-126.

10 For the studies by scholars of theology, focusing on Taskoprizade’s views in different subjects such
as kalam, tafsir, education, see Saban Giilsoy, Taskopriilizide Ahmet Efendi'nin Hayati, Eserleri ve
"Mevzuatu’l Ulum" Isimli Eserindeki Kelam Bahsinin Giiniimiiz Diline Cevrilerek Taftazani'nin
"Serhul Akaid™i ile Karsilastirilmasi, (M.A. Thesis, Erciyes Universitesi SBE, 1995); Cafer Yildiz,
Tasképriiliizade'nin Mevzuatul-Ulum Adl Eserinin Tasavvufla Ilgili Boliimlerinin Sadelestirilmesi ve
Kuseyri'nin Risalesi Hucviri'nin Kesfi ve Gazali'nin Thyas1 ile Karsilastirilmasi, M.A. Thesis, Erciyes
Universitesi SBE, 1998; Biisra Ibrahimoglu (Yaman), Taskpriiliizide Ahmed Efendi’nin Egitim
Anlayisi, (M.A. Thesis, Marmara Universitesi, SBE 2001); Ahmet Sururi, Taskoprizade Ahmed
Efendi’nin Tefsir Risaleleri, (M.A. Thesis, Marmara Universitesi, SBE , 2002); Apart from the
articles and theses, the proceedings of two symposia on Taskoprizade were published:
Taskopriiliizade Ahmed Efendi (1495-1561), (ed.) A. Hulfisi Koker (Kayseri: Erciyes Universitesi
Gevher Nesibe Tip Tarihi Enstitiisii, 1992); “Taskoprii ‘den Istanbul’a Osmanli Bilim Tarihinde
Taskopriiliizadeler” Sempozyumu Bildirileri, (ed.) Celil Giingor, Kiiltiir ve Turizm Bakanligi, 2006.
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copies of Shaga’ig.** While many scholars subsequently used the text as a source for
the analysis of Ottoman ulema, the first textual analysis of the biographical
dictionary as a complex work was undertaken by Ali Anooshahr. Seeking an answer
to the question of “sterility” of the narration of scholars in the reign of Suleiman,
Anooshahr argued that Taskoprizade produced Shaga 'ig under professional
constraints, arising from the combination of the fifteenth-century controversies about
the nature of the Ottoman state and the sixteenth-century absolutist policies.
According to him, Shaqa’iqg was an alternative, ulema version of Ottoman history,
defending ulema in the face of both the charges of corruption directed by some sufis,
and the strict hierarchy set by the sixteenth century Ottoman policies.*?

Taking a similarly textual approach, Asli Niyazioglu has analyzed the dream
stories TaskOprizade narrates in Shaga’ig, and has shown that Taskoprizade
attributes to the sufi sheikhs a power which supports rather than challenges the
hierarchically superior rank of ulema. In Taskdprizade’s depiction, the ideal
relationship between ulema and sufi sheikhs is one of cooperation between the two
groups, notwitstanding the former’s superior position.*?

Other scholars have examined Shaqa 'iq as part of a broader inquiry into
Ottoman learned establishment in the sixteenth century. Among them Abdurrahman

Atcil has also paid attention to the structural features of the broader genre of which

Shaqa’iq was part, the biographical dictionaries of ulema, and their relationship with

1 Behget Goniil, "Istanbul Kiitiiphanelerinde Al-Saka'ik Al-Nu'maniya Terciime ve Zeyilleri,"
Tiirkiyat Mecmuasi 7-8 (1945): 137-168. Also see Ahmet Suphi Furat, “Sekayik-1 Nu'maniyye’nin
Tiirk ilim Tarihindeki Yeri”, Tiirk Tarihinde ve Kiiltiiriinde Kastamonu, Tebligler, Ankara 1989.

12 Ali Anooshahr, “Writing, Speech and History for an Ottoman Biographer’, Journal of Near Eastern
Studies, 69 1 (2010), pp. 43-62, here p. 44.

3 Ash Niyazioglu, “In the Dream Realm of a Sixteenth-Century Ottoman Biographer: Taskoprizade
and the Sufi Shaykhs”, Sufism and Society: Arrangements of the Mystical in the Muslim World, 1200—
1800, (ed.) John J. Curry and Erik S. Ohlander, Routledge, 2012, p 252-3.
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the Ottoman establishment. “By organizing their books according to the reigns of
Ottoman rulers as well as by distinguishing between religious scholars and Sufi
masters in each reign”, writes Atgil, “Taskdprizade and his successors implicitly
claimed that the Ottomans always had a distinct group of religious scholars who
supported their enterprise and provided legitimacy.”14

In a similar vein, Guy Burak recently studied and recontextualized Shaga’ig in
relation to the Arabic historiographical tradition as well as contemporary and later
Ottoman tabagat literature. Like Atcil, Burak writes that “Taskopriizade stresses the
relationship between a particular group of jurists and the Ottoman dynasty” by
narrating the lives of Ottoman ulema “at least in the author’s and probably his peers”
perception of the scholarly history of the Ottoman enterprise”.*> Highlighting the
tension between the Arabic historiographical tradition and Rumi political context,
Burak interprets Taskoprizade’s choice of Arabic in compiling his work as an
“attempt to take part in a historiographical project whose center in the fifteenth
century and the early sixteenth century was in the Mamluk sultanate.”*®

Lastly, Ertugrul Okten discusses trans-regional scholarly mobility in the
Ottoman lands during the reigns of the first ten sultans as mentioned in Shaga ig.
Two main issues related to the subject matter are the definition of “Ottoman ulema”

and the delineation of “Ottoman boundaries”.*” Although the author relies on the

data in Shaqa’ig, he is also aware that TaskOprizade’s work was written with a

1 Abdurrahman Atgil, “The Formation of the Ottoman Learned Class and Legal Scholarship (1300-
1600)” (The University of Chicago: Ph.D. dissertation, 2010), p. 12.

1> Guy Burak, The Second Formation of Islamic Law: The Hanafi School in the Early Modern
Ottoman Empire, (Cambridge University Press: 2015), p. 95.

1 1hid., p. 96.

" Ertugrul Okten, “Scholars and Mobility: A Preliminary Assessment from the Perspective of al-
Shaqayiq al-Nu’maniyya”, Osmanli Arastirmalar: Dergisi, 2013, v.41, pp. 56-9.
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certain agenda. Pointing to the necessity of analyzing the work in its historical
context, he suggests studying how political and intellectual frameworks affected the
choices of Tagkdprizade.'®

Apart from the literature focusing on Shaqa’ig, a few studies have addressed
Taskoprizade’s conception and classification of the sciences, based on his
encyclopedia of sciences, Mifiah al-Sa ‘ada wa Misbah al-Siyada fi Mawdii ‘at al-
‘Uliam (The Key of Happiness and Guide to Nobility in Objects of Science).* In
addition, Taskoprizade’s views on kalam as expressed in his book al-Ma ‘alim fi ‘ilm
al-Kalam have recently been studied.?

In terms of the scholarship on Taskoprizade’s political thought, Hiiseyin
Yilmaz’s Ph.D. thesis, mentioned above, is once again indispensable. Many
significant aspects of the political ideas Taskoprizade expressed in Risala fi Bayan

Asrar al-Khilafa al-Insaniyya wa al-Saltana al-Ma ‘nawiyya (Treatise on Explaining

8 |bid., p.68.

19 For an analysis of Taskdprizade’s life and scholarly views, M. Tayyib Gokbilgin, “Taskdprizade ve
Ilmi Gériisleri”, Islam Tetkikleri Enstitiisii Dergisi, V. 6, 1975-6, p. 127-82; Ali Ugur, “Taskoprizade
Ahmed Isdmeddin Ebu’l-Hayr Efendi Hayati, Sahsiyeti ve [lmi Gériisleri” (habilitation thesis,
Erzurum, 1980); idem, “Taskdprizade Ahmed Efendi”, in Osmanli Arastirmalar: Dergisi, 1988, 419-
437; Fahri Unan, "Taskopriiliizade'nin Kaleminden XVI. Yiizyilin 'Ilim' ve 'Alim' Anlayis1", Osmanli
Arastirmalari,v. 17 (1997). p. 149-264; for a study of Taskoprizade’s shorter work on classification of
sciences, see Mustafa Necip Yilmaz, “Taskopriiliizide ve es-Saadetii'l-Fahire fi Siyadeti'l-Ahire Adl
Eseri”, M.A. Thesis, Marmara Universitesi Sosyal Bilimler Enstitiisii, 1991; for an analysis of
Taskoprizade’s religious and scholarly views within a broader framework, see IThan Kutluer,
"Farabi'den Taskdpriiliizade'ye: Uygarlik, Din ve Bilim", Akademik Arastirmalar Dergisi (Osmanli
Ozel Sayisi), v. 4-5, Istanbul 2000, p. 13-30; for a recent thesis that demonstrates Taskdprizade’s
conception and classification of sciences through a comparative analysis of the different
classifications until Taskdprizade’s time, see Selime Cinar, “Farabi’den Taskoprizade’ye: Islam
Medeniyetinde flimler Tasnifinin Gelisimi”, (M.A. Thesis, Fatih Sultan Mehmet Vakif Universitesi
Medeniyetler Ittifaki Enstitiisii), Istanbul, 2014; for remarks on Taskoprizade’s utilization of
cognitive-ontological criteria in the classification of the sciences, see Didar Akbulut, “The
Classification of the Sciences in Nev’i Efendi’s Netayic al-Funun: An Attempt at Contextualization”,
(M.A. Thesis, Bogazi¢i University, 2014), p. 94-96.

2 Ahmet Sururi, “Taskdprizade’nin el-Me‘alim’i ve Kelami Goriigleri”, PhD Thesis, Marmara
Universitesi Sosyal Bilimler Enstitiisii, 2011. Though not specifically related to this work, for an
important suggestion to view kalam books as works of political import, see 1. Fazlioglu, "Osmanli
Diisiince Geleneginde 'Siyasi Metin' Olarak Kelam Kitaplar", Tiirkive Arastirmalari Literatiir Dergisi
112 (2003), 379-398.



the Secrets of Man’s Caliphate and Spiritual Sultanate) and Miftah al-Sa ‘ada were
studied by Hiiseyin Yilmaz in the context of the visions of rulership in the
‘Suleimanic age’.21

Following on Yilmaz’s study, this thesis focuses on other significant aspects of
Taskoprizade’s political thought, namely, his classification of the sciences related to
governance, his thoughts on the duties and manners of the sultan and vizier, his
citation of authoritative books and authors on rulership, his special emphasis on the
role of scholars in rulership inspired by the model of Ghazali.

This study argues that Tagskoprizade embraced Ghazali as a model of
scholarship, appropriating his ideas and adapting them to the circumstances of the
mid-sixteenth century. Ghazali’s conceptualization of scholars and their role in
government was Tagkoprizade’s main reference point. It was also Ghazali’s magnum
opus laya ‘Uliam al-Din (The Revival of the Religious Sciences) that provided
Taskoprizade with the foremost source in conveying his moralist-pietist teachings for
the moral education and perfection of the ruler.

Taskoprizade was an Ottoman scholar who usually kept a distance from
administrative affairs. Throughout his life, he served as a professor (mudarris) in the
Ottoman center, except when he was appointed as the gadi of Istanbul and Bursa for
a couple of years. One of the most prolific authors of his time, Tagkdprizade wrote
on various subjects, ranging from biography to logic, and from ethics to theology.
Among his writings, three in particular - Risala fi Bayan Asrar al-Khilafa al-
Insaniyya wa al-Saltana al-Ma ‘nawiyya, Miftah al-Sa ‘ada wa Misbah al-Siyada fi
Mawdii ‘at al- Uliim, Sharh al-Akhlag al- ‘Adudiyya (Commentary on the Adudian

Ethics) - pertain to political thought and will constitute the focus of this thesis. A

1 Y1lmaz, “The Sultan”, especially pp. 7-8, 49, 93-99, 170-5, 257-8, 277-8, 285-6, 295-301, 305, 307-
308, 347 and others.
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fourth one, al-Shaqa’iq al-Nu ‘maniyya, the abovementioned biographical dictionary
of the scholars of Rum, will be referred to in so far as it sheds light on
Taskoprizade’s political outlook. A comparative analysis of his texts written at
different times within different genres might help us understand the concerns and
worldview(s) of Taskdprizade Ahmed, and their changing and remaining aspects in
time.

In the first chapter of the thesis, the abovementioned four texts of Taskoprizade
are introduced. In addition to the information on their dates of compilation and
manuscript copies; a brief description of their contents and an explanation of their
significance are provided. After introducing the four texts, I discuss the context in
which they were written. Here | emphasize three aspects of that context. The first
aspect pertains to the incorporation of the Arab lands into the empire, an event that
preceded but also set the tone of the Suleimanic age by making the Ottomans the
leading Sunni polity in the Islamic world and by adding another level to the already
increased significance of ulema in government. The second aspect entails the
institutionalization of the ulema, a process than had actually begun after the conquest
of Constantinople by Mehmed Il and which gained impetus in the reign of Suleiman,
when Tagkoprizade wrote his texts. Lastly, the complex relationship between the
sufis and the Ottoman political authorities is presented as another aspect of the
context that left its imprint on Taskdprizade’s religio-political discourse.

The second chapter analyzes Taskdprizade’s discourse on rulership with a
specific focus on his elaboration of sciences on government. It demonstrates his
indebtedness to akhlag literature by citing his sources as well as forerunners such as
Farabi (d. 339/950), Ibn Sina (d. 428/1037), Mawardi (d. 450/1058), Aba Hamid

Ghazalf (d. 505/1111), Fakhr al-Din al-Razi (d. 606/1210), Nasir al-Din al-TasT (d.



672/1274), Molla Lutfi (d. 900/1495) and Jalal al-Din al-Dawwani (d. 908/1502) and
attempts to contextualize Taskoprizade’s ethico-political thought both in its
intellectual and socio-political context.

The last chapter focuses on the religious foundations of Taskoprizade’s
political thought. The chapter begins by highlighting the influence of Aba Hamid al-
Ghazali on Taskoprizade’s political outlook. Ghazali’s and Taskoprizade’s views of
scholars and sultans are discussed in a comparative way, and both the conceptual
interconnections and contextual divergences are pointed out. The second part of the
chapter analyzes the influence of sufi ideas on Taskoprizade’s perspectives on
rulership. Here it is shown that Taskoprizade was quite open and favorable towards
those practitioners of sufism who were mindful of shariah, and that his utilization of
sufi perspectives on rulership was heavily indebted to both Ghazali and partly from

the famous Andalusian sufi Muhyi al-Din Ibn al-*Arabi (d. 638/1240).
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CHAPTER 2

TASKOPRIZADE’S DISCOURSE IN CONTEXT

In the first part of this chapter, Taskoprizade’s four texts are introduced in a
chronological order. These four texts are as follows. Risala fi Bayan Asrar al-Khilafa
al-Insaniyya wa al-Saltana al-Ma ‘nawiyya, Sharh al-Akhlaq al- ‘Adudiyya, Miftah
al-Sa ‘ada wa Misbah al-Siyada fi Mawzii ‘at al- ‘Ulim, and al-Shaqa’iq al-
Nu'‘maniyya fi ‘Ulama al-Dawla al- ‘Uthmaniyya. In the second part of the chapter,
an attempt is made to contextualize these texts, all of which were written during the
reign of Suleiman the Lawgiver. The three highlighted aspects of the context are the
incorporation of the Arab lands into the Ottoman Empire, the increasing role of the
ulema in government along with the emphasis on moral perfection and the complex

relations between the Sufi orders and political authorities.

2.1 Texts

2.1.1 Sharh al-Akhldaq al-‘Adudiyya

Sharh al-Akhldaq al-‘Adudiyya is a central text for understanding Taskdprizade’s
conceptions of rulership. Taskoprizade’s compilation of his work as a commentary
on another text should not overshadow its significance. Writing commentaries on
past authorities was a part of the prevailing approach to scholarship in the post-

Mongol Islamicate world and rather than showing lack of originality, these works
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became the forms in which some of the most creative ideas were expressed.? Al-
Akhlag al-‘Adudiyya (Adudian Ethics), written by ‘Adud al-Din al-Ij1 (d. 756/1355)
is a concise (mukhtasar) treatise drawing the general principles of practical
philosophy, continuing the line established by Ibn Miskawayh (d. 421/1030) and
Nasir al-Din TasT (d. 672/1274).2° The treatise consists of four parts: theoretical
philosophy (kikma nazariyya), moral philosophy (kikma khulgiyya), philosophy of
the household (hikma manziliyya), and political philosophy (kikma madaniyya).**
Apart from the first commentary written by IjT’s pupil Shams al-Din Muhammed b.
Yisuf al-Kirmant (d. 786/1384), at least four commentaries were written on al-
Akhlag al- ‘Adudiyya in the Ottoman realms from the sixteenth century up until the
twentieth century, with Tagkoprizade being the first Ottoman scholar to compile a
commentary on this work.?® According to the colophon in the autograph,
Taskoprizade compiled this commentary on 27 Ramadan 946 (5 February 1540) in
Istanbul,*® most probably during his teaching position at one of the Sahn Madrasas in

Istanbul, where he was appointed as miiderris on 23 Rabi‘ al-Awwal 946 (8 August

22 Marshall G. S. Hodgson, The Venture of Islam, Conscience and History in a World Civilization
(Chicago: The University of Chicago Press, 1974), vol. 2, 437-9. For a discussion of the forms of
writings, including commentaries and supercommentaries, by the Ottoman scholars on theoretical
jurisprudence between 1300-1600, see Abdurrahman Atgil, “The Formation”, p. 246-254.

2 Mustakim Aric1, ‘Adudiiddin el-ici’nin Ahlak Risalesi: Arap¢a Metni ve Terciimesi’, Kutadgubilig
Felsefe-Bilim Arastirmalari, 15, (Mart 2009), p.135-172, also in Taskoprizdde Ahmed Efendi, Shark
al-dkhlag al- ‘Adudiyya, (text and trans.) Elzem I¢6z-Mustakim Arici, Tiirkiye Yazma Eserler
Kurumu Bagkanligi, 2014, p.15. (Hereafter referred to as SA.)

% SA, p.33.
% Miineccimbasi Ahmed Dede (d.1113/1702), ismail Miifid istanbuli (d. 1217/1802), Al al-Din al-
Qazariini (?) and Mehmed Emin Istanbuli (?) wrote commentaries on this work. For a brief

introduction to these works, see Arici, ‘Adudiiddin el-ici’nin Ahlak Risalesi’, p.135-172.

% Beyazit Devlet Ktp., Veliyyiiddin Efendi, 1940, fol. 39a. For the introduction of this and other
manuscript copies of the work, see Mustakim Aric1’s introduction, SA, p. 19.
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1539).%" Tagkoprizade states in his encyclopedic compendium Miftah al-Sa ‘Gda that
he wrote this book in his youth, even though he was actually forty-five years old
when he finished its writing. Perhaps he made this comment out of humility; on the
other hand, he depicts this work as one of his comprehensive (wafi) and sufficient
(kafi) works?®. One of Taskoprizade’s main sources in formulating his views
regarding practical philosophy was Fakhr al-Din al-Razi’s Shark ‘Uyiin al-Hikma
and IjT’s pupil Kirmant’s Sharh al-Akhlag al- ‘Aahta’iyya.29 Taskoprizade’s

commentary is distinguished by the frequent usage of Quranic verses and hadiths.

2.1.2 Miftah al-Sa‘ada wa Misbah al-Siyada fi Mawzii ‘at al- ‘Uliam

The second text to be analyzed is Taskdprizade’s renowned encyclopedic
compendium, Miftah al-Sa ‘ada wa Misbah al-Siyada fi Mawzii ‘at al- ‘Uliim, which
includes over three hundred sciences.*® Tasképrizade compiled this encyclopedia in
948/1541, when he was a professor in one of the Sahn madrasas.®* Although there is
no study about its reception, Miftah al-Sa ‘ada probably had a considerable impact on
later Ottoman intellectuals, and perhaps even on the madrasa curriculum.
Taskoprizade emphasizes that he cites prominent authors and their books in each

discipline to guide students. He even explicitly tells the readers that books are

2" Taskoprizade, al-Shaqa’iq al-Nu 'maniyyah fi ‘Ulama al-Dawla al- ‘Uthmaniyyah (Beirut: Dar al-
Kitab al-‘Arabi, 1975), p. 329.

%8 Tagkoprizade cites this work as ‘Risala Mawlana Adud al-Din’, see Tagkoprizade Ebiilhayr
Isamiiddin Ahmed Efendi, Miftah al-sa ‘ada wa-misbah al-siyada fi mawdi ‘at al- ‘ulim, (ed.) Kamil
Kamil Bakri and ‘Abd al-Wahhab Abi al-Nir, vol. II (Cairo; Dar al-Kutub al-Khadisa, 1968), v. 1,
p.408. (Hereafter referred to as MSMS.) He also praises this work in its very introduction by depicting
it as the brightness in the forehead of time and the pearl in the crown of the century (fa sara al-sharh
gurra fi jabin al-dahr ve durra f1 iglil al-‘asr) see SA, p.27.

2 SA, p.18.

% jIhan Kutluer, ‘Miftahii’s-Saade’, TDVIA, v.30, p. 18.

%1 The author states the date as 948 according to hijra, MSMS, v. 1, p. 328.
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described in a hierarchical order so that readers do not mix their ranks and attribute
to each its proper value.*? Hence, for studies on the history of education and
knowledge transmission in the Ottoman Empire, it is worth questioning what kind of
an impact his citation of books had on the formation of the madrasa curricula.
Judging by the fact that there are twenty-five copies of the book in the libraries of
Istanbul alone and that three are found in the Topkap: Palace library, one may say
that this book was widely read by the Ottoman learned elites and possibly even by
some Ottoman sultans. ** As Emine Fetvaci discusses, books in the palace collection
could be read by a wide variety of people with access to the palace.>* At least it is for
sure that Ahmed | was presented the extended translation of Miftah al-Sa ‘ada by
Taskdprizade’s son Kemaleddin Efendi, under the title of Mawzii ‘at al- ‘Uliim.*®

As for the sources of Miftah al-Sa ‘ada, a note in the opening page of an early
manuscript lists the sources from which Taskoprizade benefited, namely the works of
Molla LutfT, Ibn Sina, Ibn al-Akfani and Abt Hamid al-Ghazal1.*® Taskoprizade

himself acknowledges that he benefited from a work of Ibn Stna when discussing the

%2 Wa nubayyin asma al-kutub al-mu’allafa fiha wa asma mii’ellifiha liyakiina ‘awnan fi tahsil al-
‘ulim wa targhiban f1 talabiha wa irshadan ila turuki tahsiliha, amma dhikr al-musannafat fa li al-
tanbth ‘ala maratibiha wa jalala qadriha wa al-tafawut bayna tilka al-kutub wa fT dhalika irshad li al-
talib ila tahsiliha wa ta‘rif lah@ bima ya‘tamiduhii minha wa tahdhiruhi mimma yakhafu min al-
ightirar. MSMS, v. 1, p. 73.

% Topkapi Ahmed III Library, 1372; Topkap: Emanet Hazinesi, 001687, Topkap1 Revan Koskii 1594.
For a presentation of the twenty-five copies of the book, see Cevat Izgi, Taskdprizade'nin Miftah as-
Sa'ade 'sinin Dil ve Edebiyatla ilgili Béliimiiniin Tenkitli Metin Nesri (yiiksek lisans tezi, 1987). iU
Sosyal Bilimler Enstitiisi, p. 25-35.

% Emine Fetvaci, Picturing History at the Ottoman Court, Indiana University Press, 2013, p. 5.

% Tagkoprizade Ahmed, Mawdii ‘Gt al- ‘uliim, (trans.) Tagkoprizade Kemaleddin Mehmed, Darsa ‘adat:
Ikdam Matbaas1 1313/1895); M. Miinir Aktepe, “Taskoprizade”, IA, XII/1, s.43.

% Akhadha al-Mawla al-Musannif hadha al-kitab min ‘idda kutub minha Risala li Mawla Lutfi wa
Irshad al-Qasid ila Athna al-Magqasid li Muhammad Ibn Ibrahim (al-Akfani) wa Taqgasim al-Hikma li
Ibn Sina wa Ta‘lim al-Muta‘allim wa Ihya ‘Ulim al-Din lakhkhasaht f1 akhirihi tamaman wa kadha
lakhkhasa al-Itqan fi furt‘ ‘ilm al-tafasir. Siileymaniye Library, Murad Molla 1575.
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science of the classification of the sciences (‘ilm tagasim al- ‘ulim).®” The treatise in
question is Ibn Sina’s Risala fi Agsam al- ‘Ulim al- ‘Aqliyya (The Treatise on the
Divisions of Rational Sciences), also known as Risala fi Agsam al-Hikma (The

Treatise on the Divisions of Wisdom).®

Another major source of Taskoprizade in compiling Miftah al-Sa ‘ada is Ibn al-
Akfani (d. 749/1348)’s Irshad al-Qasid ila Athna al-Maqas:d, which covers sixty
sciences. Taskoprizade adopted parts of this book without modification, especially
the sections on the religious sciences.® In Ibn al-Akfani’s classification, ten out of
the sixty sciences constitute the principal (as/7) sciences, seven of which (logic,
metaphysics, physics, geometry, arithmetic, astronomy, music) are theoretical while
the remaining three (ethics, household management and politics) are practical

sciences.®

Taskoprizade, in the fifth part (dawfha) of Mifiah al-Sa ‘ada, explains the
sciences of practical philosophy as having three principal branches, as found in
Aristotle, ethics (akhlaq), household managemet (fadbir al-manzil) and politics
(siyasa). Yet, writing in line with the Arabic tradition**, he adds other disciplines,
namely, the science of the manners of rulership (‘ilm adab al-muliik), the science of

the manners of the vizierate (‘ilm adab al-wizara), the science of market inspection

%" Wa sannafa Ibn Sina fi hadha al-‘ilm risala latifa wa hadhih al-risala allati nahnu bisadad tanqthiha
ve tahdhibiha azima al-naf* fi hadha al-bab. Wa Allahu a‘lam bi al-sawab’. MSMS, v.1, p. 324.

% jlhan Kutluer, ©’Miftahii’s-Saade’’, TDVIA, v. 30: 18-20,.f0r an analy§is of Ibn S1na’s classification
of sciences and analysis of this epistle see, Halide Yenen, “Ibn Sina’da Ilimler Tasnifi ve Risale fi-
aksami’l-hikme”, Kutadgubilig Felsefe- Bilim Arastirmalar: Dergisi, v. 14, Ekim 2008, p. 82.

% Cinar, “Farabi’den Taskoprizade’ye”, p. 74.

“0 Ibn al-Akfani, Irshad al-Qasid ila Athna al-Magasid, (crit.ed.) Januarius Justus Witkam, Leiden,
1989, p. 398; Ihsan Fazlioglu, ‘Ibnii’l-Ekfani’, TDVIA, v. 21, p. 22-24.

1 MSMS, v.1, p. 72.
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(‘ilm al-ihtisab), and the science of commanding armies ( ‘ilm giid al- ‘asakir wa al-
Jjuyiish) as branches of practical philosophy (firii “ al-hikma al- ‘amaliyya).** At least
in two branches of practical philosophy, namely, market inspection and military
commandership, Taskoprizade might have been inspired by Molla Lutfi, who wrote
before him and who elaborated on these two sciences, which he apparently deemed

significant.*?
2.1.3 Risala fi Bayan Asrar al-Khilafa al-Insaniyya wa al-Saltana al-Ma ‘nawiyya

Taskoprizade wrote Risala fi Bayan Asrar al-Khilafa al-Insaniyya wa al-Salfana al-
Ma ‘nawiyya as a short treatise on political philosophy focusing on spiritual rulership.
The author explains his reasons for writing as follows. “The goal here is to explain
the sultanate of the spirit (r2z/) and the mode of its management in the body (kayfiyya
tasarrufihz f7 al-badan) as a thorough examination of its secrets is impossible in this
concise treatise (fi hadha al-mukhtasar)”.**

Although we do not have a clear indication as to when he wrote the treatise,
according to a note at the beginning of one manuscript copy, Taskoprizade wrote this

treatise during his service as qadi.*® Tagkdprizade served as the gadi of Bursa during

the years 952-54/1545-47 and as the gadi of Istanbul during the years 958-61/1551-

2 MSMS, v. 1, p. 418-415.

** Molla Lutfi, Dil Bilimlerinin Suuflandiriimas:: El-Metalib el-Ilahiyye fi Mevzuat el-Ulum el-
Lugaviyye, (crit.ed.) Siikran Fazlioglu, Istanbul: Kitabevi, 2012, p. 159-163.

“ Risala fi Bayan Asrar al-Khilafa al-Insaniyya wa al-Salfana al-Ma ‘nawiyya, Siileymaniye Library,
Nuruosmaniye 4902, fol. 28b. (Hereafter referred to as AH.)

*® AH, Siileymaniye Library, Sehid Ali Pasa 2767, fol. 20a.
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54. The manuscript in the Veliyuddin collection is dated 966/1558.%° Therefore, this
date represents a terminus ante quem for the compilation of this treatise.

The five manuscript copies of the treatise shown in the table below indicate
that it continued to be copied from the sixteenth until the late nineteenth century. *’
The copy in Carullah Efendi’s (d. 1151/1738) collection shows that the treatise found
readership in the seventeenth century. One may say that the treatise received
attention in the eighteenth century, judging by the fact that a copy of it exists in the
collections of Nuruosmaniye, which was founded as a public library. It should be
noted that the four copies in Istanbul libraries are situated in majmii ‘as (manuscript
compilation) that contain other treatises of the same author, sometimes together with
a few treatises on related subjects. A quick look at the contents of these majmii ‘as
shows that Ibn Sina and Dawwani’s ethical treatises frequently find a place in the
same majmii ‘a as Taskoprizade’s writings.*® Among the five copies, | have used
primarily the one at Nuruosmaniye Library, while also consulting the other three

copies when necessary.

*® Wa qad waqa‘a al-faragh min tahririha al-layla al-sadisa min shahr Safar al-Muzaffar li sana sitta
wa sittin ve tis‘i mia hijriyya. AH, Siileymaniye Library, Veliyiiddin Efendi 3275, fol. 130a.

*" The four copies in Siileymaniye Library are: Veliyiiddin Efendi 3275, fol. 110b-130a, Carullah
Efendi 2098, fol. 89-114; Nuruosmaniye 4902, fol. 28b-45b; Sehid Ali Pasa 2767 fol. 21-36. The
latest copy, which dates to 1287/1870, is located at Milli Kiitiiphane Yazmalar Koleksiyonu A
4915/31, fol. 92b-110b. Its existence shows that the treatise received attention until the end of the
nineteenth century.

*® Ibn Sina’s Risala fi Ma ‘rifa al-Nafs al-Natiga and Dawwani’s Risala fi al-Masa il al-Ashara are
frequently found in the same majmii ‘a along with Taskoprizade’s treatises.
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Table 1. The Copies of Asrar al-Khilafa

The Manuscript Collection

Treatises of other Scholars
in the Majmii ‘a

Date and Copyist

Siileymaniye Veliyiiddin Dawwani, Ibn Sina 966/1558
Efendi 3275, fol. 110b-

130a.

Siileymaniye Carullah Dawwani, Ibn Sina No date

Efendi 2098, fol. 88b-
114a.

Siileymaniye

Dawwant, Ibn Stna

No date, yet written by

Nuruosmaniye 4902, fol. Taskoprizade’s pupil
28b-45b. Saban Efendi
Siileymaniye Sehid Ali No date

Pasa 2767 fol. 21-36

Milli Kiitliphane Yazmalar 1287/1870, Hiiseyin b.

Koleksiyonu A 4915/31,
fol. 92 b-110 b.

Mehmed Hadimi

The content of the treatise shares many characteristics of Dhakhira al-Muliik,

written by Sayyid ‘Ali al-Hamadani (d. 786/1385), a sufi of the Kubraw1 order who

had an interest in the teachings of Ibn al-°Arabi, which led him to write his

commentary on Fusizs al-Hikam, called Hall al-Fusis (Shark Fusis al-Hikam) in

Persian-Arabic. Adding some new elements to the traditional teaching of his order,

Hamadani attempted to reconcile the foundations of Kubrawiyya and the teachings

of Ibn al-*Arabi.*® Yet the treatise does not revolve around the idea of the axis mundi

(qugb) that we find in other texts of Ottoman political thought before and after the

appearance of Asrar al-Khilafa.”® Taskdprizade composed the treatise in ten sections,

each dealing with the rights and obligations (hugiig) that apply in the case of

* Tahsin Yazici, “Hemedani”, TDVIA, v. 17, p. 186.

*® For an analysis of the idea of kutbiyet and insan-: kamil in Otman Baba vilayetnamesi see inalcik,
“Dervish and Sultan”, p.24; for an analysis of the Ibn al-‘Arabian notion of poleship in the writings of
a seventeeth century Ottoman Celveti Sheikh Ibrahim Hakki Bursevi, see Merve Tabur, "Ismail Hakki
Bursevi and the Politics of Balance" (M.A. Thesis, Bogazigi University, 2011).
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different social relations; namely between parents and children, between husbands
and wives, amongst friends and between slaves and masters in addition to those
between the ruler and the ruled (ra ‘aya).

Although sixteenth-century writers like Ali b. Bali (d. 992/1584) and Mecdi (d.
999/1591) did not mention the treatise among the writings of Taskdprizade, we can
infer from two textual clues that he wrote this text. Firstly, in the beginning of the
majmii ‘a at Nuruosmaniye 4902 there is a paragraph written by Taskoprizade’s son
Kemaleddin Efendi (d.1030/1621): ‘This majmii ‘a, which consists mostly of my
virtuous father’s treatises, was copied down in its entirety by Mevlana Saban Efendi,
who was one of the pupils of my father. And | am Kemaleddin b. Muhammed b. el-
Mevla el-Fazil Ahmed Efendi known as TaskOprizade, who is the author of these
treatises, each of which is a great way to the attainment of sciences. May God benefit
us with these and the secrets of their author.”®* Although the identity of Saban Efendi
remains unclear,’® Taskdprizade’s direct student clearly regarded this treatise as his
teacher’s work. Kemaleddin Efendi’s usage of the word “mostly” and not “entirely”
does not mean that this treatise may not belong to Taskoprizade but rather indicates
that the majmii‘a includes treatises of other thinkers, such as Ibn Sina and Dawwani.

The second textual evidence is the correspondence of 4Asrar al-Khilafa and Sharf al-

*! hadhiht al-majmii‘a allati aktharuha min tasanif al-mawla al-walid al-fazil intaqalat ilayya bi al-
shira’ al-shar‘iyy min taraf al-marhim Muhammed Efendi al-shahir bi Himmet(?)zade wa jami‘uha bi
khatt ustadhih Mevlana Saban Efendi alladhi kana min talamidha al-mawla al-walid rahimahum Allah
ta‘ala wa ana al-faqir ila ghufrani(?) al-samad Kemal al-Din Muhammad Ibn al-Mawla al-Fazil
Ahmed Efendi al-shahir bi Taskoprizade miiellif hatik al-rasail allati kull minha ila nayl al-‘ulim min
a‘zam al-wasa’il nafa‘ana Allahu biha wa bi asrar muallifiha amin, NO 4902, the first page of the
majmii ‘a, written all in nasikh script.

%2 Nevizade Atayi narrates lives of two Nagshi Saban Efendis from Kastamonu. The first one is
chronologically more likely to have been Tagkoprizade’s pupil. Born in Kastamonu, Sheikh Saban
died in 975. Nev’izade Atai, Hadaiku I-Hakaik fi Tekmileti’s-Sakaik, (ed.) Abdiilkadir Ozcan,
Istanbul: Cagr1 Yaylari, 1989, p. 199; The other Saban Efendi (d. 1002) is also a sheikh from
Kastamonu, who came to Istanbul in 970s, that is, after Taskoprizade’s death. Atai, Hadaiku’I-
Hakaik, p. 371.
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Akhlaq al- ‘Adudiyya. An intertextual analysis shows that the two texts include
several identical passages, namely the sections on the rights of sultanate and the
subject population.® Probably after Taskdprizade wrote this work, another pupil of
his, Muslihuddin Mustafa Sururi (d. 969/1562),%* translated Dhakhira al-Muliik from
Persian to Turkish upon the request of the son of the Lawgiver, the prince Mustafa
(d.960/1553), whose tutor he would later become in Amasya.>® The book was
translated into Ottoman Turkish five times between 1550 and 1650. The number of
extant copies of Dhakhira al-Mulitk shows how popular the book was in the Ottoman

Empire.*®
2.1.4 al-Shaqa’iq al-Nu ‘maniyya fi ‘Ulama al-Dawla al- ‘Uthmaniyya

Written in simple Arabic, al-Shaqa’iq al-Nu ‘maniyya fi ‘Ulama al-Dawla al-
‘Uthmaniyya is the first biography devoted to Rumi/Ottoman ulema and Sufis who
died before the last years of the reign of Siileyman the Lawgiver.”” Organized in ten
rabagah, each corresponding to the reign of a sultan, Shaqa’ig includes short
biographies of 521 people, comprising 371 ulema and 150 sufis.>® At the very end,

the author also provides his autobiography, where he explains that he had lost his

*% For the same passages on rights and obligations of sultanate, see SA p. 184 and AH 34a; on the
rights of non-Muslim population, see SA p. 256 and AH 39a.

> < Ali bin Bali, 4/- ‘Iqd al-Ma nzum fi Dhikr Afadil al-Rum, Beirut: Dar al-Kitab al-*Arabi, 1975, p.
343; Atayi, Hadaiku’I-Hakaik, p. 23.

*® Seyyid Ali Hemedani, (trans.) Muhammed b. Hiiseyin (ed.) Necdet Yilmaz, Zahiratii’l-
Miiluk/Hadisler Isiginda Yonetim Ilkeleri Yonetici Nitelikleri, Istanbul: Darulhadis, 2003, p. 25-26.
For more information about the translations of Dhakhira al-Muliik, especially Sururi’s translation, see
Yilmaz ‘The Sultan’, p. 47-9.

% For more information about the copies and translations of this work, see Zahiratii’l-Miiluk, p. 25-29.

% Abdulkadir Ozcan, ‘es-Sekaiku’n-Nu‘maniyye’, TDVIA, p. 485.

58 Abdiilkadir Ozcan, “Introduction” in Mecdi Mehmed Efendi, Hadaig al-Shagaig, (ed.) Abdilkadir
Ozcan. Istanbul: Cagr1 Yayinlari, 1989, Istanbul, v.1, p.XII.
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sight in the last years of his life, and had to dictate this work to his students until it
was completed in 30 Ramadan 965/16 July 1558.%

In the introduction, Taskoprizade explains that he decided to compose this
book upon seeing the lack of biographies devoted to Rumi scholars: He also
mentions an anonymous person of excellence and virtue (ba z min arbab al-fazl wa
al-kamal) who wanted him to collect the deeds (mandq:b) of Rumi scholars (‘ulama
Ruim). Although he does not name this person in the main text, we learn of the
identity of the requestor from at least two annotated copies of Shaga ig. The notes
injected after the phrase ‘wanted from me’ (iltamasa minni) name the requester as
Fudayl Efendi (d. 991/1583).%°

Known either as Zenbillizade or as Cemalizade, Fudayl Celebi was the son of
Zenbilli Ali Efendi (d. 932/1526) and grandson of Cemaleddin Aksarayi (d.
791/1388-89 [?]).°! Why he wanted Taskdprizade to compose this book is a question
worth pursuing. The nature of the relationship between these two scholars should
also be investigated. Fudayl Celebi, like Taskoprizade, was a scholar and jurist who
deliberately avoided being too close to rulers. Even though he held several

prestigious positions as a mudarris and as a gadi, towards the end of his life he turned

% Taskoprizade, al-Shaqa’iq al-Nu ‘maniyya fi ‘Ulama al-Dawla al- ‘Uthmaniyya (ed.) Ahmed Subhi
Furat, Istanbul: 1985, p. 559-560; M. Miinir Aktepe, “Taskoprizade”, TA, XII/1, p. 351.

% wa huwa Mevlana Fuzayl Efendi, Arkeoloji 403, .., Ayasofya 3273, 1b?, Ahmed Pasa 236-M, 1b.
The last copy also includes additional information about Fuzayl Celebi: Qala al-Mawla Fuzayl
Alaaddin b. Cemalt al-Miifit ana allazi kiintii sababan lita’lif haza al-Kitab bi ibram wa ilhah kamil
wagqta ‘ama al-mawla al-mii’allif (v.h.) wa mata al-mawla al-Fuzayl al-mazkir Safer 991
rakimahullah.

® Ferhat Koca, ‘Fudayl Celebi’, TDVIA, 1996, v. 13, p. 207. Tasképrizade entered the biography of

Aksarayi along with that of Kad1 Burhaneddin in the third section (tabagah), where the scholars in the
reign of Murad | were narrated.
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down the posts of both kadiasker and sheikhulislam and devoted himself solely to
scholarship.®

Although historians have long used Shaga ig as a biographical source, it is
only in the last decades that Shaga 'ig has started to be analyzed as a historical text.
In his analysis, Abdurrahman Atgil has argued that Shaqa 'ig reflects its author’s
“tendency to project the realities of his time backwards onto earlier periods”.®® As
Atgil states, by organizing Shaga ig according to the reigns of Ottoman rulers as well
as by distinguishing between ulema and sufis in each reign, “Taskoprizade and his
successors implicitly claimed that the Ottomans always had a group of religious

scholars who supported their enterprise and provided legitimacy.”®

Taskoprizade
juxtaposes ulema and sultans, assigning the ulema a similar authority and rank to that
of the sultans. While agreeing with this view, | would add that the origins and
inspiration of this intertwining perspective can be found in Taskdprizade Ahmed’s
model of scholarship Abli Hamid al-Ghazali, who not only regarded religion (din)
and kingship (mulk) as twins, but also ascribed to the ulema an elevated status in
political affairs, aiding, guiding and authorizing the sultans.®®

Ali Anooshahr argues that Shaqa 'iq is an alternative, ulema version of
Ottoman history, produced out of “the need to find a proper place between the ulema

and the Ottoman dynasty while simultaneously answering the charges of corruption

brought against his colleagues by the dervish chroniclers of some years before”.®® It

%2 Ibid., p. 207-8.

63 Atcil, “The Formation”, p. 13.

% Ibid., p. 13.

% For an analysis of Ghazali’s view of scholars and sultans, see Chapter 3.

% Anooshahr, “Writing, Speech and History”, p. 60.
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seems to be a convincing argument since Taskoprizade’s narration of scholars
usually shows their positive characteristics.

Yet Anooshahr’s analysis fails to explain why a work such as Shaga ’ig did not
appear in earlier periods. I agree with Abdurrahman Atcil and Guy Burak that with
the growing incorporation of the Arab lands into the Ottoman Empire, Taskdprizade
(and the authors of other tabagat works) wanted to direct the attention of the sultan
as well as the ruling elites to the long relationship between a group of religious
scholars and the Ottoman establishment. Burak argues that this was to “secure their
position in their competition with followers of other branches within the Hanafi
school of law that operated throughout the empire and were not afiliated with the
imperial learned hierarchy”.®” Taskoprizade stresses that the Ottoman scholars all
belonged to the Hanafi school of law, as in the second part of the name al-Shaqga 'iq
al-Nu ‘maniyya, Numan alludes to the founder of the Hanafi school Nu‘man b.
Thabit.

| agree with these historians in that by choosing to write their tabagat works in
Arabic, Taskoprizade and fabagat authors wanted their works to be read by the Arab

readers both within and outside the Ottoman lands. They also likely wanted to show

the competency of Rumi scholars in their competition with the Arab ulema.

2.1.5 Four texts in overview

Asrar al-Khilafa bears the concerns of a sufi-inclined writer who articulated his
vision of rulership in both a juridicial and a mystical discourse that reflects his vision
of sufism that completely lies within the boundaries of sharia. This interpretation is

also congruent with what Taskoprizade conveyed in his account of sufis in his

% Burak, The Second Formation, p. 98.
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biographical compendium, Shaga ig (965/1558) which he wrote in his last years. His
language seems to be prescriptive as well as descriptive in the sense that he
demonstrated the correct form of sufism that lies within the boundaries of sharia.
Although not in such an explicit way, his early work Shar} al-4khlaq al- ‘Adudiyya
also shows a certain sufi orientation. Parallel to his earlier and later writings and in
accordance with Ghazalian notion, Taskoprizade acknowledges the nobility of
sufism that is in line with sharia in Miftah al-Sa ‘ada, the last part of which is a short

version of Ghazalr’s /hya.
2.2 Context

2.2.1 The incorporation of the Arab lands into the Ottoman Empire

One significant point that needs to be underlined in understanding the worldview of
Tagkoprizade is that he spent most of his life in an Ottoman empire that had newly
incorporated the Arabic lands.®® At the age of twenty-one or twenty-two,
Tasgkoprizade witnessed this critical juncture, which seems to have had an impact on
his intellectual formation, self-perception and cultural vision.®® Sultan Selim I’s (r.
1512-1520) victory over the Mamluks in 1516-7 and the capture of the two holy
cities of Macca and Madina was a significant historical and political event, enabling

the Ottoman sultans to assume the title ‘The Protector and Servant of the Two Noble

% For general information about the military, political, social and cultural aspects of history of the
Ottoman empire in the early sixteenth century, see H. Inalcik and Cemal Kafadar (ed.), Siileyman the
Second (i.e. First) and His Time (Istanbul: Isis, 1993), Metin Kunt and Christine Woodhead (eds),
Stileyman the Magnificent and his age: the Ottoman Empire in the early modern world, London ; New
York : Longman, 1995; Caroline Finkel, Osman’s Dream (London: John Murray, 2005), pp. 115-151.

% For a recent article that demonstrates the significance of the Ottoman incorporation of the Arab
lands, especially in terms of the Ottoman cultural and literary history, see Helen Pfeifer, ‘Encounter
after the Conquest: Scholarly Gatherings in the 16th-Century Ottoman Damascus, International
Journal of Middle East Studies 47 (2015), 219-239.
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Harams.’"® As the conquest of the Arab provinces changed the status of the Ottoman
sultans, moving them from the margins of the Islamic world to a central position,
religious and political concerns also came together in many governmental policies.”
One may fairly argue that Taskoprizade’s outlook projected the realities of his time
in certain aspects. During a time when the self-perception of the Ottomans
underwent a significant transformation, Taskdprizade seems to have spent a
considerable effort in projecting the intellectual orientation of the empire to the
Arabo-Islamic cultural zone, deliberately maintaining a distance from the strands of
Persian culture that were imbued with pre-Islamic elements. On the one hand fueled
by the experience of having inherited and incorporated the Arabo-Islamic political
and cultural zone, the last major representave of which was the Mamluk sultanate,
and on the other hand in view of the centrality of Arabic, the language of Quran, in
Islamic scholarship’?, Taskdprizade insisted on the usage of Arabic in scholarly
production, be it a work of Islamic sciences, history, philosophy or any other subject.
Part of the reason why he wrote his works in Arabic was that he targeted the Arabic-
speaking audience beyond the core Ottoman lands. The use of Shaga ig as a
biographical source by the later Arabic biographical writers shows that

Taskoprizade’s work reached its audience.

" Halil inalcik, Donald Quataert (ed.), An economic and social history of the Ottoman Empire: 1300-
1914, Cambridge: Cambridge University Press, 1994, p. 20; Giilru Necipoglu, The Age of Sinan:
Architectural Culture in the Ottoman Empire, Princeton: Princeton University Press, 2005, p. 27.

™ Gilles Veinstein, ‘Religious institutions, policies and lives’, in (ed.) Suraiya Faroghi and Kate Fleet,
Cambridge History of Turkey Vol. 2, The Ottoman Empire as a World Power, 1453-1603, 2013, p.
320-356; for an elaborate study on Idris-i Bidlisi’s (d. 926/1520) views on religio-political authority in
the context of the sixteenth century Ottoman political thought and practice, see Ebru Sonmez, Idris-i
Bidlisi: Ottoman Kurdistan and Islamic Legitimacy, (Istanbul: Libra Kitap, 2012).

"2 Being the language of Quran and Islamic sciences, Arabic had a central place in Ottoman
intellectual history. Until at least the seventeenth century, the majority of religious and judicial works
were composed in Arabic. The learned elites had to acquire facility with the Arabic during their early
youth as medrese students. Christine Woodhead, “Ottoman Languages”, in The Ottoman World, (ed.)
Christine Woodhead (London: Routledge, 2011), p. 155.
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The Ottoman-Safawid conflict is another factor that might have played a role
in TaskOprizade’s distance from the Persian language, history and culture. Both the
Ottomans and Safawids underwent territorialization processes in which religious
concerns and policies played a significant role. By the time Taskoprizade wrote his
texts, the Shiite Safawids posed more an ideological than a military threat to the
Sunni Ottomans.”® Yet Taskoprizade’s negative attitude toward the use of Persian
does not represent the majority of the Ottoman intellectuals who used both Arabic
and Persian as well as Turkish in their scholarly and literary works. Still, there were
similar minded scholars who shared Taskoprizade’s emphasis on the knowledge of
Arabic and insistence on its use in scholarship like Ali b. Bali, the author of an
Arabic continuation to Shaqa 'ig, namely, al-‘Iqd al-Manziim fi Dhikr Afadil al-Rim.
As his emphasis on Arabic throughout the book suggests, Ali b. Bali considered a
good command of Arabic to be an essential characteristic of a scholar, while he
regarded Turkish and Persian as the language of poets.”* Another sixteenth-century
Ottoman scholar and gadi, Hiiseyin b. Hasan seems to have shared Taskoprizade’s
concern by avoiding to give any references to Persian history and culture in his
encyclopedia of “government, ethics, history, literature and religious traditions”,
namely, Lata 'if al-Afkar wa Kashif al-Asrar (Fine Thoughts and Revealer of
Secrets), written in Arabic at around 1529 as “an instructive handbook for the

education” of the Grand Vizier Ibrahim Pasha (d. 942/1536), to whom it was

" On the ideological aspects of Ottoman-Safawid rivalry, see Elke Eberhard, Osmanische Polemik
gegen die Safawiden im 16. Jahrhundert nach arabischen Handschriften, Freiburg-im-Breisgau,
Klaus Schwarz, 1970; Markus Dressler, “Inventing Orthodoxy: Competing Claims for Authority and
Legitimacy in the Ottoman-Safavid Conflict,” in Hakan T. Karatepe, Maurus Reinkowski (eds.),
Legitimizing the Order: the Ottoman Rhetoric of State Power, Leiden: Brill, 2005, p. 151-173.

™ owe these remarks to my friend Giirzat Kami who shared with me the draft of his M.A. thesis
before its submission, see Giirzat Kami, “Understanding a Sixteenth-Century Ottoman Scholar-
Bureaucrat: Ali b. Bali and his Biographical Dictionary Al-‘Iqd al-Manzim fi Dhikr Afadil al-Riam”,
M.A. Thesis, Istanbul Sehir University, 2015.

26



dedicated.”

As a sign of his diligence to maintain Arabic as the lingua franca of the
Ottomans, now the leading entity of the Islamic world, Taskdprizade not only wrote
literally all his works in Arabic, but also wanted Arabic works to dominate over
works written in Persian or Turkish. He was reported to have reproached Asik Celebi
for translating Shaga ig into Ottoman Turkish, stating that he wrote the book in
Turkish, implying that there was no need for such a translation.”® Possibly aware of
Taskoprizade’s concern with Arabic, Muhtesibzade Mehmed Haki came to Istanbul
from Edirne in order to ask for Taskdprizade’s approval of his translation of
Shaqa’iq into Ottoman Turkish. After having received permission, he conducted a
full translation of Shaga’iq.””

Taskoprizade’s preference of Arabic as a language of scholarship is reflected in
his reliance only on Arabic books and his exclusion of Persian books in the sciences
of history (‘ilm al-tawarikh) in Miftah al-Sa ‘ada, explaining that there was no need

for Persian books.’® Taskoprizade’s deliberate neglection of Persian histories might

" For Hiiseyin b. Hasan and his book, see Yilmaz, “The Sultan”, p. 68-70; for an analysis of Hiiseyin
b. Hasan’s political thought and specifically the observation that he hardly gave any reference to
Persian history and culture in his world history, see Ozgiir Kavak, "Bir Osmanli Kadisinin Géziiyle
Siyaset: Letdifii’I-efkdr ve kasifii’l-esrar Yahut Osmanli Saltanatin1 Fikih Diliyle Temellendirmek",
MU Ilahiyat Fakiiltesi Dergisi, (2012), p. 118; idem, “Zaman Osmanli’ya Dogru Akarken: Bir
Osmanli Aliminin Penceresinden Diinya Tarihi”, Hece Dergisi Medeniyet Ozel Sayist, p. 463-9,
especially p. 468.

"8 Whether or not related to Tagkdprizade’s reaction, it seems that Asik Celebi’s translation has not
survived. Atayi narrates Taskoprizade’s reaction as the following: ‘Sakaik-i Nu’maniye’yi terciime
edip Taskoprizade Efendi’ye arz eyledikde Mevlana Asik biz bunu Tiirki yazmus idik, terciimede
beyhude zahmet ihtiyar etmissiz deyu latife edip kitab-1 mezburun sehlii’l-ahz olduguna isaret
ederler’, Atayi, Hadaiku’I-Hakaik, p. 163.

" Behget Géniil, "istanbul Kiitiiphanelerinde Al-Saka'ik Al-Nu'méniya Terciime ve Zeyilleri,"
Tiirkiyat Mecmuasi 7-8 (1945): 137-168, here p. 147.

"8 wa amma al-tawarikh fi lisan al-fars fa akthar min an tuhsa lakinnana tarakna dhikraha li al-istighna
bima dhakarnahu ‘anha, MSMS, v. 1, p. 270. Guy Burak also dwells on the language choice of
Tagkoprizade which he thinks “might be attributed to Taskopriizade’s attempt to take part in a
historiographical project whose center in the fifteenth century and the early sixteenth century was the
Mamluk sultanate”, see Burak, The Second Formation, p. 96.
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be attributed to his desire to keep a distance from the pre-Islamic historical and
cultural elements of Persia. Another evidence showing Taskoprizade’s prioritization
of Arabic is that even when he includes some milestone works written in Persian, he
does not hesitate to mention that their only drawback was that they were written in
Persian. For instance, Nasir al-Din Tusi’s Akhldag-1 Nasir (The Nasirean Ethics) is
described as a pleasant book that would have been of ultimate benefit, if it had not
been written in the Persian language.”® The same reserve appears in the qualification
of Akhlaq-1 Jalali (The Jalalian Ethics) by Jalal al-Din al-Dawwani. Another sign of
Taskoprizade’s view of Arabic as the lingua franca of Muslim scholarship and hence
non-affirmative attitude toward Persian is his narration of Musannifek’s compilation
of his Quranic exegesis (tafsir) in Persian, something that needed to be justified. To
this end, Taskoprizade explains that Musannifak apologized for writing it in Persian
by stating that he wrote it on the demand of Sultan Mehmed 1, invoking the famous
expression that ‘the commanded one is forgiven’ (al-ma 'miir ma ‘dhﬁr).so

As a sign of his deliberate distancing from and disapproval of pre-Islamic
Persian political culture, Taskoprizade drew examples and made quotations not about
ancient Iranian kings like Nushirevan but about early Arab Muslim rulers such as
Mu‘awiya (d. 60/680), in addition to the Prophets and the Rightly Guided Caliphs

(al-khulafa al-rashidiin).®* While Tasképrizade referred to Alexander as an ideal

" wa huwa kitab latif nafi‘ fi al-ghaya illd annaht waqa‘a bi al-lisan al-farisi, MSMS, v. 1, p. 408..

8 MSMS, v. 1, p. 190. Taskdprizade does not further describe the context for Musannifek’s apology in
Miftah al-Sa ‘ada. Taskoprizade’s inclusion only of Musannifek’s apology for having written his zafsir
in Persian in a way conveys the sense that a justification was required for a tafsir to have been written
in Persian. This seems to be in line with Tagskoprizade’s overall attitude toward Persian in Mifiah al-
Sa ‘ada, as can be seen, for instance, in his deliberate omission of Persian history books or notes on
ethical works written in Persian.

81 The four Rightly Guided Caliphs with their dates of caliphate are Abii Bakr (632-34), Umar (634-
44), Uthman (644-656), Ali (656-661).
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ruler, he mentioned the kings of pre-Islamic Persia only as negative examples of

rulership.®

2.2.2 The Increasing power of ulema and the emphasis on moral perfection

Following the conquest of Constantinople in 1453, Mehmed Il laid the foundations
for the institutionalization of the ulema by establishing the Sahn madrasas (eight
higher educational institutions) in Istanbul and by assigning hefty salaries for their
professors.®® The developments at the turn of the sixteenth century, namely, the
adoption of Twelver Shiism by the newly risen Safavids in the early sixteenth
century and the total defeat of the Mamluks by the Ottomans in 1516-1517 made the
Ottoman Empire the only major Sunni power with royal patronage in the central
Islamic lands. By the end of the reign of Siileyman, ulema had already been
integrated into the Ottoman state through a highly bureaucratized and hierarchical
career path. Many scholars provided services to the Ottoman establishment with
which they identified.®* During the reign of Siileyman, there prevailed a symbiotic
relationship between the ulema and the sultan. In such a context, Tagkoprizade

assigned a high significance to the morality and piety of scholars in the maintenance

82 MSMS, v. 1, p. 415.

8 On the Sahn madrasa, see Fahri Unan, Kurulusundan Giiniimiize Fatih Kiilliyesi (TTK, Ankara
2003); on its architectural qualities, see Cigdem Kafescioglu, Constantinopolis/Istanbul: Cultural
Encounter, Imperial Vision, and the Construction of the Ottoman Capital, University Park, Pa:
Pennsylvania State University Press, 2009.

8 On the bureaucratization of the Ottoman ulema, see Mehmet ipsirli, “Osmanlh ilmiye Teskilatinda
Miilazemet Sisteminin Onemi”, Giineydogu Avrupa Arastirmalart Dergisi 1982, v. 11, p. 221-231;
Richard C. Repp, The Mufti of Istanbul: A Study in the Development of the Ottoman Learned
Hierarchy (London: Ithaca Press, 1986), 27-72; Madeline Zilfi, “The Ottoman Ulema.” in Cambridge
History of Turkey I11: The Later Ottoman Empire, 1603-1839, (ed.) Suraiya N. Faroghi, 209-25.
Cambridge: Cambridge University Press, 2006, here p. 210-2; Atgil, “The Formation’’, p. 9 and
Burak, The Second Formation, p. 11.
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of the world order. He ascribed a significant role to the scholars who as “heirs to the
prophets™ aid the rulers in perfecting law and order.

On the other hand, Taskoprizade’s insistence on the morality and piety of
scholars has been interpreted as indicative of his discomfort with and possibly, even
disapproval of the bureaucratization of scholarly life.®®> At the same time, the ideas of
Taskoprizade have their own referential framework in addition to their socio-political
significations. The significant role of ulema in politics as authorizing figures was
also emphasized by Abt Hamid al-Ghazali, whose perspective Taskdprizade
followed in his overall approach to the status of scholars and their relations with the
sultans.

Cornell Fleischer states that the late 1530s and 1540s ushered in activity with
regard to the compilation of imperial ordinances based on the newly articulated
principles of law and order, focusing more on functions than on persons.® By the
1550s, the cultural and ideological tone of the Suleimanic regime changed
substantially, now no longer striving to promote a universal imperium but more
prominently emphasizing the rule of law in imperial rhetoric and perfecting the
system within the empire.®” The idea of perfecting the social, political and moral
order as well as perfecting the rulers have connections to two prevailing trends of the

time: a heightened emphasis on the rule of law and a sufi orientation especially

% This is the overriding argument of Anooshahr, who links the “sterility” of Taskoprizade’s
description of scholars of his own age to his disapproval of the bureaucratization of ulema (p. 46). He
argues that Taskoprizade belonged to the ulema that “had lost their equal rank and autonomy vis a vis
the sultans and had been turned into the dependants of an impersonal bureaucracy” (p. 53). He also
argues that the omission of Ebussuud is an important clue to “evaluate the Sekaik against the
backdrop of the rise of absolutism under Sultan Siileyman the Magnificent”, (p. 47) while the reason
being that Ebussuud was still alive seems to be a more convincing explanation for his omission.
Anooshar, “Writing, Speech and History”, pp. 43-62.

8 Fleischer, “The Lawgiver as Messiah”, p. 167.
¥ Ibid., p. 171.
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among the elites. If one side of what Fleischer calls ‘kanun-consciousness’ in the
mid-sixteenth century can be regarded as the idea of perfection at least in the
mindsets of the elites, it can be said to have its repercussions or parallels in
Tagkoprizade’s political thought.

Taskoprizade not only stressed the rights and obligations (huquq) of the
sultanate but also the idea of perfection, which had legal, mystical and moral tones.
In one instance, he defines rulership (siyasa al-malik) as the vicegerency of God on
earth and imamate (imama), which aims to perfect the people.?® In another passage,
he assigns the imams (in the sense of caliphs rather than prayer leaders), along with
the prophets, the task of perfecting (takmil) the deficient but capable people,
disciplining the rebels, legislating the basic principles of justice (gawa ‘id al- ‘adala)
and enacting the laws of politics (gawanin al-siyasa).® Furthermore, for
Taskoprizade, among the three qualities of an ideal ruler, the second one is the
quality of persuasion and imagination necessary for perfecting (takml).* In another
passage that reflects the then prevailing tendency to conceive of prophethood as the

model of rulership®!, Taskoprizade writes that Prophet Muhammad was sent for

8 Siyasa al-malik wa hiya khilafa Allah ta‘ala fi ardihi wa al-imama allat ghayatuha takmil al-khalg,
SAp. 33.

8 takmil ahl nuqsan musta‘iddin wa takmil ahl tughyan al mutamarridin tanzim qawa‘id al-‘adala wa
tagnin qawanin al-siyasa wa hum al-anbiya wa al-aimma, SA, p. 53.

% The three qualifications of an ideal ruler for Taskdprizade are 1. wisdom both in theory and practice
(al-hikma ‘ilman wa ‘amalan) 2. the quality of persuasion and imagination necessary for perfecting
(jawda al-igna ‘ wa al-takhyil al-mijiba li al-takmil) 3. the power of jihad (quwwa al-jikad), SA, p.
225. Indeed, Taskoprizade selectively appropriates the qualifications of the ruler of the virtous city
according to Farabi, bringing them to a new context, for Farabi’s list of the qualifications of an ideal
ruler, see Farabi, Fusiilii I-Medeni, (ed.) D.M.Dunlop (trans.) Hanifi Ozcan, izmir: Dokuz Eyliil
Universitesi Yayinlari, 1987, p. 50.

! Y1ilmaz, “The Sultan’, p. 170-176.
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perfecting the humankind (takmiZ naw * al-bashar).®* The ultimate end of rulership is
thus conceived as perfecting the people by improving their social and moral

qualities, a vision akin to the sufi notion of spiritual perfection.

2.2.3 Relations between mystical and political authorities

As Veinstein put it, ‘the close but often also tension-ridden relationships between the
representatives of Islamic mysticism and the Ottoman elite’ should also be born in
mind as a vital factor that helped shape Tasképrizade’s thoughts on rulership.”
During the early sixteenth century, as the Sunni character of the Ottoman empire was
more boldly emphasized partly against the challenge from the Shiite Safavids™,
some sheikhs were persecuted by the fatwas of chief muftis and top-ranking Ottoman
ulema because their beliefs and practices were deemed contrary to the sharia,

canonical law of Islam.®®

%2 MSMS, v. 3, p. 404,

% Gilles Veinstein, “Religious Institutions, Policies and Lives”, in (ed.) Suraiya Faroghi and Kate
Fleet, Cambridge History of Turkey Vol. 2, The Ottoman Empire as a World Power, 1453-1603,
2013, p. 354.

% Derin Terzioglu states that it would not be accurate to regard the Ottoman Sunnitization as a
politically-minded response to the emergence of the Safavid threat, showing that it was a multi-
dimensional and dynamic process that had started earlier and later continued with ups and downs, see
Derin Terzioglu, ‘How To Conceptualize Ottoman Sunnitization: A Historiographical Discussion’,
Turcica, 44,2012-2013, p. 301-338.

% For studies problematizing or describing aspects of these relationships, see A. Yasar Ocak, “Kanuni
Sultan Siileyman Devrinde bir Osmanli Heretigi: Seyh Muhyiddin-i Karamani”, Prof.Bekir
Kiitiikoglu 'na Armagan, Istanbul 1991, sf.473-484; “Kanfini Sultan Siileyman Devrinde Osmanli
Resmi Diisiincesine Kars1 Bir Tepki Hareketi: Oglan Seyh Ismail-i Mastki,” Osmanli Arastirmalar:
10 (1990): 49-58; “Les réactions socio-religieuses contre 1’idéologie officielle ottomane et la question
de Zendeqa ve Ilhad (hérésie et athéisme) au X Vle si¢cle,” Turcica 21-23 (1991): 71-82; “XV.-XVI.
Yiizyillarda Osmanli Ideolojisi ve Buna Muhalefet Problemi,” in X1 . Tiirk Tarih Kongresi (Bildiriler)
(Ankara: Tiirk Tarih Kurumu Basimevi, 1994), pp. 1201-1210; “XVI. ve XVII. Yiizyillarda Bayrami
(Hamzavi) Melamileri ve Osmanli Y6netimi,” Belleten 230 (1997): 93-110; Mahmut Ay,
“Osmanl1’da Itikadi Alanda Aykir1 Bir Diisiince: Seyh Ismail Masuki,” in Islami Arastirmalar
Dergisi, vol. 12, no. 1 (Ankara: 1999), pp. 34-9, Resat Ongéren, “Seriat’in Kestigi Parmak: Kanuni
Sultan Siileyman Devrinde idam Edilen Tarikat Seyhleri”, /lam Arastirma Dergisi, 1 (1996), pp. 123-
140.
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Yet it would not be accurate to regard sufi sheikhs and ulema as fixed and
homogenous groups in “timeless opposition” to each other.%® In the mid-sixteenth
century, for instance, a new kind of interest in sufism emerged among the Ottoman
ulema.” Taskoprizade represents a type of Ottoman scholar who while not formally
a member of a sufi order, was strongly influenced by some sufi ideas, and who also
conveyed his views on rulership in a sufiesque language.*® Through his narration and
reverence of various sheikhs, Taskoprizade depicts a symbiotic relationship between
the ulema and the sufis. He also strives to determine the boundaries of sufism,
excluding all sufi manifestations that lie outside the sharia. In this regard,
Taskoprizade’s account of sufism, most explicitly in Shaqa’ig, might be understood
as prescriptive.”® One can also infer a perspective of Sharia-minded sufism from

Taskoprizade’s other works, as will be shown in the thesis. In this regard,

% Derin Terzioglu demonstrates that neither ulema nor sheikhs belonged to homogeneous groups with
unchanging interests and in a timeless opposition to each other. Derin Terzioglu, “Sufi and Dissident
in the Ottoman Empire: Niyazi Misri (1618-1694)” (Ph.D. thesis, Harvard University, 1999), p. 8.
Asli Niyazioglu also shows the necessity of studying the shifting patterns of alliances between the
ulema and sheikhs in the context of the late sixteenth and the early seventeenth centuries. Asli
Niyazioglu, ‘Ottoman Sufi Sheikhs Between This World and the Hereafter: A Study of Nev’izade
Atai’s (1583-1635) Biographical Dictionary’, (Ph.D. thesis, Harvard University, 2003), p. 8-10.

°7 Cornell H. Fleischer, Bureaucrat and Intellectual in the Ottoman Empire: the Historian Mustafa Ali
(1541-1600) (Princeton, NJ: Princeton University Press, 1986), p. 133-137; Resat Ongoren,
Osmanlilarda Tasavvuf: Anadolu’da Sufiler, Devlet. ve Ulema (XVI. Yuzyil), (Istanbul: 2000); p. 235-
392; Necdet Yilmaz, Osmanli Toplumunda Tasawuf: Sufiler. Devlet ve Ulema (Istanbul: 2001); p. 429-
75; Asli Niyazioglu, ‘Ottoman Sufi Sheikhs’; Derin Terzioglu, “Sunna-Minded Sufi Preachers in
Service of the Ottoman State: The Nasihatname of Hasan Addressed to Murad 1V,” Archivum
Ottomanicum, no. 27 (2010), p. 250.

% For the expositions of rulership as mystical experience and a discussion of the relationship between
representatives of sufi orders and political authorities, see Yilmaz, “The Sultan”, p. 192-204.

% Tagképrizade’s narration of his conversations with various sheikhs in Shaga ig indicates that he
regarded sharia-minded sufism as the correct form of sufism, as will be shown in the third chapter of
this thesis. On the other hand, in the seventeenth century, when the close relations between the sharia-
abiding sufis and the ulema was challenged by the rise of a more puritanical interpretation of Sunni
Islam, some observers sympathetic to the Sufis looked back on Taskdprizade as somebody who had
previously foreseen this fall-out. Such at least is the implication of a reader’s note in the opening page
of one Shaqa’iq copy written during the reign of Mehmed IV. It reads: This is the date when Vani (d.
1096/1685) and some other deniers (of sufism) forbid the ritual dance of the sufis and the mevlevis.
He (Taskoprizade) foresaw this and made a note of it. “Merhum Sultan Muhammed Han Gazi
zamanlarinda Vani ve bazi ashab-1 inkar tarik-i sufiyenin ve mevlevilerin devirlerin meneylediklerine
tarihtir mukaddem kesfedip buyurmuslar.” (IU Arapga, 1228)
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Taskoprizade, like Birgivi (d. 981/1573), can be said to have represented a type of
Ottoman scholar, who set high standards of piety and law as the backbone of his
socio-political vision based on his understandings of God’s law and morality.
Taskoprizade, like Birgivi, maintained a sharia-minded sufism that revolves around
two tenets: adherence to sharia and emulation of the Prophet Muhammad as “the

perfect example of human virtue”.**

1% K atharina Ivanyi, “Virtue, Piety and The Law: A Study of Birgivi Mehmed Efendi’s Al-Tariga Al-
Muhammadiyya.” PhD Diss., Princeton University, 2012, p. 111; Taskoprizade, MSMS, v. 1, p. 404;
MSMS, v.3, p. 311-19, 449; SA, p. 29, 31.
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CHAPTER 3

THE SCIENCES OF RULERSHIP: THE ANALYTICAL BACKGROUND OF

TASKOPRIZADE’S POLITICAL PHILOSOPHY

This chapter analyzes the writings of Taskoprizade that relate to the sciences of
rulership. It not only examines the science of government in Taskoprizade’s
classifications of the sciences but also identifies other sciences related to rulership in
Taskoprizade’s discourse. In addition to drawing up the intellectual background of
Taskoprizade in akhlaq genre, the chapter demonstrates the similarities between
Taskoprizade’s and Ghazali’s analytical frameworks pertaining to the science/art of
government. The chapter concludes with a descriptive analysis of Taskoprizade’s

recommended books and authors on government.

3.1 Practical philosophy as the science of human action

In order to analyze Taskoprizade’s conceptualization of rulership, one should first set
of the framework within which the sciences of human governance were analyzed in

the moral and philosophical tradition that Tagskoprizade inherited and maintained.

According to the classical classification, philosophy (al-zikma) as the science
that investigates the conditions of existence was divided into theoretical and practical
parts. Theoretical philosophy (al-zikma al-nazariyya) dealt with things whose

existence is not by human choice and action while practical philosophy (al-Zikma al-
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‘amaliyya) dealt with things whose existence is by human choice and action.*™*
Practical philosophy was divided into three parts: ethics (tadbir al-nafs or ‘ilm al-
akhlag), household management (tadbir al-manzil) and government (tadbir al-

madina O ‘ilm al-siyasa).

According to such notable works on Islamic ethics as Tusi’s Akhlag-1 Nasirt,
I;7’s al-dkhlag al- ‘Adudiyya, Dawwant’s Akhlag-1 Jalali, and later Kinalizade’s
Akhlag-1 Ala’t, the realm of ethics (akhlag) comprised of the arts of human
governance, including that of the self, the household and the city/polity. In this view,

ethics was conceived to be equal to the whole of practical philosophy.

Figure 1. The Classical Division of Philosophy into Theoretical and Practical Parts

Metaphysics
(al- ‘ilm al-ilahi)

Theoretical Mathematics
(al-nazariyya) @l-ilm al-rivads)
Physics
Philosopy (al-ilm _al-tabi i)
(al-hikmay) Ethics

(tadbir al-nafs)

Practical Household Management
(al-‘amaliyya) (tadbir al-manzil)
Government
(tadbir al-madina)

191 Michael M. Marmura “Avicenna on the Divisions of the Sciences in the Isagoge of His Shifa,” in
Probing in Islamic Philosophy: Studies in the Philosophies of Ibn Sind, al-Gazali, and Other Major
Muslim Thinkers (Binghamton, NY: Global Academic Publishing, 2005), p. 3.
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Taskoprizade made use of both these conceptions of ethics. Writing a
commentary on Adudian Ethics, an ethical work comprehending all these realms,
Taskoprizade embraced this holistic view. He also regarded the science of ethics as a
branch of practical philosophy in Miftah al-Sa ‘ada. Taken together, his discussion of
ethics and government shows that he adopted the entire tradition of practical

philosophy.

3.2 The sciences of ethics and household management

3.2.1 The science of ethics (‘7lm al-Akhlaq)

Taskoprizade defines the science of ethics as “a science through which one knows
the types of virtues”. Virtue means the moderation (i ‘#zidal) of three powers:
theoretical power (al-quwwa al-nazariyya), irascible power (al-quwwa al-
ghadabiyya) and concupiscent power (al-quwwa al-shahawiyya).'%?

The state of moderation (i ‘tidal) in each of these powers equals to their
perfection. The perfection of theoretical power is wisdom (zikma), which is the
moderation (tawassuy) between the two excesses of stupidity (baldda) and deception
(Jarbaza). The perfection of irascible power is courage (shaja‘a), which is the
moderation between the excesses of cowardness (jubn) and extravagance
(tahawwur). The perfection of concupiscent power is chastity ( ‘iffa), which is the
moderation between the excesses of inactivity (khamiid) and dissipation (fijir).

Standing in the middle (tawassuy) of two vices (radhila), these three balances of

power - wisdom (kikma), chastity ( ‘iffa) and courage (shaja ‘a) - have their branches

102 MSMS, v. 1, p. 406.
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(furii ).** The best of the actions is what lies in the middle (khayr al-umir
awsatuha).*®* Hence, the way of curing a vice is to stay away from excess and keep
the balance. The subject of the science of ethics is the ability of the self (al-malakat
al-nafsaniyya) in terms of finding a balance between two excesses (ifraz, tafrit). The
benefit of this science is that human beings become perfect (kamil) in their actions
according to the circumstances so that they become happy (sa ‘id) in their life and

praiseworthy (hamid) in the afterlife.’®®

3.2.2 Household management (‘/lm Tadbir al-Manzil)

Taskoprizade describes household management as a science through which one
knows the balance of conditions that human beings share with their spouses,
children, and servants, the way of curing the acts that lie out of balance and the
correct way of dealing with them. The subject of this science is the conditions of the
people, children, relatives, servants and the like in terms of order (intizam).*®

The great benefit of this science is so evident that even commoners (‘awam)
know it. For the end-result (kas:l) of this science is the ordering of the conditions of

human beings in their household so that they are able to observe the due rights

(ri ‘Gya al-hugiig)*® between them and other people in their household and attain

%3 \n Mifiah al-Sa ‘ada, Taskoprizade only mentions that the branches of these powers were described
in the books of ethics. In Shar} al-Akhlaq al- ‘Adudiyya, he gives an elaborate account of each branch,
see SA, p. 65-105.

104 MSMS, v. 1, p. 406.
1% MSMS, v. 1, p. 406.

18 MSMS, v. 1, p. 407.

197 The general emphasis of Taskdprizade on the observation of rights (ri ‘ya al- hugiig) is also

evident here. For this part is lacking in Ibn al-Akfani’s text, which includes the previous sentences, at
least in terms of their meaning, see Ibn al-Akfani, Irshad al-Qasid, p. 401.
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happiness in this world and the Hereafter by balancing and ordering these rights.®

3.3 The Science of government in Taskoprizade’s classifications of the sciences

Taskoprizade divides his encyclopedia of sciences, Miftah al-Sa ‘ada, into two main
parts. The first part covers the sciences that are acquired through theoretical
investigation (rnazar) and the second one comprises the sciences acquired by
purifying the soul (tasfiya) by combining knowledge with necessary action
(‘amal).*®

Taskoprizade’s classification of the sciences in Mifiah al-Sa ‘ada combines the
philosophical approach that was represented by Farabi, Amiri, Ikhwan al-Safa, Ibn
Sina and Ibn al-AkfanT and the religion-centered approach that was represented by
Harizmi, Ibn Hazm, Ghazali and Ibn Khaldtin within the Islamic learned tradition.**°

Ibn Sina had divided existence into four ranks (maratib al-wujid) as 1) Things
(4 ‘yan) 2) \deas (4wham) 3) Wordings (4lfaz) 4) Writings (Kitabar).*** Utilizing 1bn
Stna’s quadruplet division, Taskoprizade classified the sciences into four main parts:
1) Scriptural Sciences (F7 al-Kitaba). 2) Linguistic Sciences (F7 al- ‘Ibara) 3) Mental
Sciences (F1 al-Adhhan) 4) Sciences dealing with external beings (F7 al-A ‘ydn).112
Testifying to the systematical character of his work, Taskoprizade added a separate

science entitled ‘the science of the classification of the sciences’ ( ‘ilm tagasim al-

1% MSMS, v. 1, p. 407.
19 MSMS, v. 1, p. 28-29; MSMS, v. 3, p. 5-6.
110

Cmar, “Farabi’den Taskoprizade’ye”, p. 63-82.

" 1bn Sina, Kitab al-Najat fi al-Hikma al-Manzugiyya wa al-Tabi ‘iyya wa al-llahiyya, Beirut:
Mengurat Dar al-Afak al-Cedide, 1982, p. 49.

12 MSMS, v. 1, p. 68, 69.
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‘ulitm) under metaphysics (al- ilm al-ilahi).**®

Out of the seven chapters (dawha)'**

of the book, the first three chapters
correspond to the first three levels of existence. The remaining four chapters are

comprised of the sciences that deal with actual beings (f7 al-a ‘yan).

3.3.1 The science of government in Taskoprizade’s classification of the sciences in

Miftah al-Sa ‘ada

Following the classical tripartite division of practical philosophy (hikma ‘amaliyya)
as ethics (tadbir al-nafs or akhlag) household managemet (fadbir al-manzil) and
government (tadbzr al-madina or siyasa), Taskoprizade treats government as a
separate science in the fifth chapter (daw#a) of Miftah al-Sa ‘ada, which deals with

practical philosophy.'*

13 MSMS, v.1, p. 324.

114 Taskoprizade likened the book to a city of sciences (madina al- ‘uliim) consisting of seven lofty
trees (dawha).

5 MSMS, v. 3, p. 407-8.
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Figure 2. Taskoprizade’s Classification of Practical Philosophy in Mifta% al-Sa ‘ada

Ethics (akhlaq)

Principal Household Management
Sciences (usiil) (tadbir al-manzil)

Government (siyasa)

Practical Philosophy Manners of Rulership
(al-hikma al- ‘amaliyya) (adab al-mulik)
Manners of Vizierate
(adab al-wizara)

Auxiliary .
Sciences (furii’) Market Inspection

(al-ihtisab)

Military Commandership

(qud al-‘asakir wa al-
Jjuytsh)
In 1bn al-Akfant’s Irshad al-Qas:¢, one of Taskoprizade’s major sources, there
is a similar account about the definition, subject and benefit of each of these
sciences, while the order is slightly different, starting with government, then

continuing with ethics and household management.*'

While using the identical phrases that were found in Ibn al-Akfani’s account,
Taskoprizade also supplements, revises and modifies some parts. For instance,
Taskoprizade includes the elements of government, such as kings, princes, market
inspectors, jurists, ulema and others, in his definition of the science of government.

Tasgkoprizade also emphasizes the vitality of adherence to sharia for the maintenance

1 |bn al-Akfani, Irshad al-Qdasit ila Athna al-Magasid, (crit.ed.) Januarius Justus Witkam, Leiden,
1989, p. 400-401.
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of the state.'” The major diference between the two accounts, however, is the
breadth of Taskoprizade’s discussion of practical philosophy. While Ibn al-Akfani
briefly explains the three practical sciences without any ramification, Taskdprizade
presents a much more detailed account of the sciences of practical philosophy with
his theoretical introduction about the foundation for political philosophy, his
inclusion of the branches of practical philosophy and his recommendation of books

for each of these sciences.*®

Under the science of government ( ‘ilm al-siyasa), Taskoprizade conveys the
definition, subject, benefit and problems of this science, which he describes as

follows:

It is a science through which one knows the types of leadership (riyasat),
governance (siyasat), “socio-political” communities (al-ijtima ‘at al-
madaniyya) and their conditions, including the conditions of the sultans,
Kings (mulitk), princes (umara), market inspectors (ahl al-Aisba), jurists
(qudat), scholars and managers of properties (zu ‘ama al-amwal) and
deputies of the treasury (wukala bayt al-mal) and those who carry out
their tasks (wa man yajri majrahum).**

Taskoprizade describes the subject of the science of government as socio-
political ranks (al-maratib al-madaniyya) and their rules (akkam).**® This emphasis
on the hierarchy of people according to their political positions is a running theme in
political literature from Plato to Farabi. It is also congruent with the hierarchical

worldview of Taskoprizade, which will be dwelled on in the following pages.

18 Although Taskdprizade cites the same books that Ibn al-Akfani had also cited in the science of
ethics, household governance and politics, he adds five works that he regards as comprehensive of
these three sciences, see MSMS, p. 408. In contrast to 1bn al-Akfani, Tagkoprizade also elaborates on
the branches of practical philosophy and recommends books in these sciences, see MSMS, p. 408-415.
19 MSMS, v. 1, p. 407.

20MSMS, v. 1, p. 407.
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Taskoprizade states that the benefit of the science of government is that it
produces knowledge about the virtuous political communities (ma ‘rifa al-ijtima ‘at
al-madaniyya al-fadila). The aim of this knowledge (al-murad bih) is to maintain
(istibga) the existence of those communities and dispel the reasons of their
dissolution (zawal) and aspects of their transitions (intigal). Having defined the
benefit of the science of government as the knowledge of the maintenance of the
state, TaskOprizade explains that one of the basic causes behind the fall of states is
violating a pillar (rukn) of sharia. He once again emphasizes the temporary and God-
given character of rulership. For the sultan is granted a delay (mumahhal) until he
exceeds the pillars of ‘imara (welfare, prosperity) and the premises of sharia; if he

does so, God relieves him of this (sultanate).'**

Taskoprizade briefly touches upon the issues (masa ’i/) of the science of
government. These include the knowledge of what state and government entail, the
conditions of dignitaries (a ‘wan), the situation of subjects (ra ‘aya) and the welfare

(‘imara) of cities.*?

Elaborating more on the science of government, Tagkoprizade states that kings
and sultans need this science more than others; yet other people are also in need of it.
This is because human beings are by nature social (madaniyy bi al-zab ‘). Hence, a
person is required to reside in a virtuous city (al-madina al-fadila) and migrate
(hijra) from an unvirtuous (radi’) one and to know how to act for the mutual benefit

of the residents of the virtuous city.'?®

2L MSMS, v. 1, p. 407.
22 MSMS, v. 1, p. 408.

12 MSMS, v. 1, p. 408.
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While the conceptualization of man as a social creature by nature (madaniyy bi
al-tab ‘) has been a mainstay of political thought from Aristotle onwards, the
conceptualization of the human being as madaniz and of the polity as madina has one
of its most systematic elaborations in Farabi’s works.'** Yet the translation of the
word madanz simply as “political” does not adequately capture the meanings of this
word as used by Farabi and later thinkers like Taskoprizade. Problematizing the
translation of the term madanz as “political”, Dimitri Gutas underlines the necessity
of differentiating the meaning of madani in Farabi’s time and “political” in our
world.'® For instance, Gutas disapproves of the translation of siyasa madaniyya as
“political regime” and translates it as “governance of the city”.*?® Whether or not
Taskoprizade employs madani in the same vein, it has to be translated with caution
as well. Civilization does not seem to be a good translation, for its meaning carries
the stamp of the nineteenth century. Hence, | do not provide an exact translation but

use the term “social” or ““socio-political” as a close translation in meaning.

3.3.2 The Science of government in Taskoprizade’s classification of the sciences in

Sharh al-Akhlaq al- ‘Adudiyya

Taskoprizade presents another classification of the sciences in Shark al-Akhlag al-
‘Adudiyya. According to this schema, sciences (‘u/izm) are divided into two main
categories: bodily/physical (badani) and spiritual (rizkani) sciences. Government

constitutes the fourth major (asl) category among the bodily sciences, which include

124 Mahmut Kaya, "Farabi", TDVIA, istanbul, 1995, e. 12, s. 153-4. For an informative analysis of
definition, types and characteristics of medina and madani sciences ( ‘ilm) in relation to milla in
Farabi’s thought, see Abdullah Selman Nur, “Farabi’nin Mille Teorisi”’, M.A. Thesis, Marmara
Universitesi Sosyal Bilimler Enstiitiisii, 2011, p. 72-99.

125 Dimitri Gutas, ‘The Meaning of Madani in al-Farabi’s “Political’ Philosophy, Melanges de
L’Universite Saint-Joseph Bayrout-Lebanon, V: LVI1-2004, 259-278.

1% Ibid., p. 269.
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1) farming (zira ‘a) for food (mat ‘am), 2) tailoring/knitting (kiyaka) for clothing
(malbas), 3) building (bina) for shelter (maskan) and 4) government (siyasa) for the
ordering (intizam) of people’s union and gathering (¢a 'fif wa al-ijtima ‘). The sciences
that stand outside this schema are auxiliaries (khadima) of these four major sciences.
For instance, forging (kidada) is auxiliary to farming; dairymaking (kilaba) and
spinning (ghazl) are auxiliary to knitting (kiyaka); carpentry (nijara) is auxiliary to
building, and scribery and accounting (kitzba wa hisab) are auxiliary to

127

government.”" Taskdprizade also emphasizes the relationship between writing and

government in Miftah al-Sa ‘ada by pointing out that the sciences of diplomatic
writing (‘ilm al-insha) and registry ( ‘ilm al-shurit wa al-sijillar) are branches of

practical philosophy (al-kikma al- ‘amaliyya).'?®

27SA, p. 63.
28 MSMS, v. 1, p. 221.
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Figure 3. Taskoprizade’s Classification of the Physical Sciences as Principals and

Auxiliaries and the Place of Government in Them

1. Farming (zira ‘a)

2. Tailoring
(hiyaka)

Principals (usi) 3. Building (bina)

4. Government
(siyasa)
Physical Sciences
(al- ‘ulam al-badaniyya) 1. Forging (hidada)
2. Dairymaking
(hilaba) and
Spinning (ghazl)
Auxiliaries (furi’) 3. Carpentery
(nijara)

4. Scribery(kitaba)
and Accounting
(hisab)

Although not conceptualized as physical sciences but as crafts (kraf) and arts
(sanai ‘), Taskoprizade’s schema had already been laid out in Ghazali’s lhya ‘Ulim
al-Din, albeit with a slight difference. While Taskoprizade adheres to a twofold
division, Ghazali divides human activities into three parts: principals (Usizl),

auxiliaries (muhayyi’a) and complementaries (mutammima).*?

129 Ghazali, \hya ‘Uliim al-Din, Beirut: Dar Ibn Hazm, 2005, p. 20.
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Figure 4. Types of Human Activities in Ghazali’s Schema

Farming (zira ‘a

Tailoring (hiyaka)
Principals (usil)
Building (bing)

Government
(siyasa)
Types of Human Forging

Activities (hidada)
Auxiliaries (muhayyia)< hidas
Spinning

(ghazl)

Grinding (tahn) and

Complementaries baking (khubz)

(mutammima) Bleaching (qasara)

and sewing (khiyata)

Whereas there is no reference to writing and accounting in Ghazali’s schema,
Taskoprizade’s emphasis on writing (Kitaba) and accounting (kisab) as auxiliary
sciences to government might be regarded as a reflection of the increase in the scope
and significance of record-keeping and writing in Ottoman state administration and

bureaucracy in the mid-sixteenth century. **°

130 For the development of bureaucratic consciousness, see Cornell H. Fleischer, Bureaucrat and
Intellectual in the Ottoman Empire: the Historian Mustafa Ali (1541-1600) (Princeton, NJ: Princeton
University Press, 1986), p. 214-231; “Preliminaries to the Study of the Ottoman Bureaucracy,”
Journal of Turkish Studies 10 (1986): 135-41, for more information on the Ottoman scribal practice in
the sixteenth century, see Cornell Fleischer, “Between the Lines: Realities of Scribal Life in the
Sixteenth Century,” in Studies in Ottoman History in Honour of Professor V. L. Ménage, edited by
Colin Heywood and Colin Imber, 45-61(Istanbul: The Isis Press, 1994); Linda Darling, "Ottoman
Turkish: Written Language and Scribal Practice, 13th to 20th Centuries,” in Literacy in the Persianate
World: Writing and the Social Order, ed. Brian Spooner and William L. Hanaway (Philadelphia:
University of Pennsylvania Museum, 2012), 171-95.
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In Taskoprizade’s twofold classification, although government is not placed in
the category of the spiritual sciences, which aim at the perfection of the soul (al-nafs
al-nariga), it is connected to them on the broader level of establishing the laws of
government (gawanin al-siyasa). As for spiritual sciences, TaskOprizade explains the
three consecutive degrees of certitude for knowledge: knowledge of certainty (rutba
‘ilm al-yaqin), vision of certainty (rutba ‘ayn al-yaqin) and true certainty (rutba
haqq al-yaqgin). Standing in the second rank (rutba ‘ayn al-yaqin) of true knowledge
and perfecting their theoretical and practical powers are prophets and leaders (imam),
who legislate the basic principles of justice (qawa ‘id al- ‘adala) and enact the laws of

government (qawanin al-siyasa).***

Figure 5. Taskoprizade’s Classification of the Spiritual Sciences into Three Ranks

Spiritual
(Ruhani)
Sciences

1. llm al-Yagin 2. ‘Ayn al-Yaqgin

H

prophets & imams

I
3. Haqq al-
Yagin

principles of justice
(gawa‘id al-‘adala)

laws of government
(gawanin al-siyasa)

BLSA, p. 53.
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3.4 Political sciences as branches of practical philosophy

In a manner reminiscent of Ibn Sina’s division of the theoretical sciences as
principals (asl) and branches (far ), Taskoprizade classifies the practical sciences as

principals and branches.**

In this regard, Tagkdprizade introduces a more detailed
classification than the earlier traditions on practical philosophy.'*® After listing the
principal sciences which form the traditional trinity of the sciences of practical
philosophy (ethics, household management and government), Taskdprizade
elaborates on the branches of practical philosopy, namely the sciences manners of
rulership (@dab al-mulizk), manners of the vizierate (adab al-wizara), market
inspection (al-iktisab), and military commandership (gid al- ‘asakir wa al-juyish)

which were developed by the Arabs.'%*

3.4.1 The science of the manners of rulership (‘7lm Adab al-Mulik)

Taskdprizade describes this science as the conditions that rulers and kings know with
experience (tajarib), intuition (kads) and sound opinion (al-ra’y al-sa’ib) as to what
they should and should not do.*** Then he lists the duties and manners (waza if) of
sultans, based mostly on the sources he read and partly on his own reasoning and
experience. These teachings on good government form the normative aspects of
Taskoprizade’s discourse on rulership and will be analyzed separately in the next

chapter.

32 Mustakim Arici, “Ahlak Neyi Bilmektir? Bir ilim Olarak Ahlak”, in islam Ahlak Literatiirii:
Ekoller ve Problemler, (ed.) Omer Tiirker-Kiibra Bilgin, [lem Kitaphg1, p.51.

133 Taskoprizade himself mentions in a general manner his invention of some particularities in the
introduction by the words ‘fima ikhtara‘t min al-tafsil’ (the details that I invented)., MSMS, v. 1, p. 3.

B4MSMS v. 1, p. 72; for Taskoprizade’s explanation of these disciplines, see MSMS v. 1, p. 408-415.
135 MSMS, v. 1, p. 408.
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3.4.2 The science of the manners of vizierate (‘7/m Adab al-Wizara)

The science of the manners of vizierate is the second science in the branches of
practical philosophy. Instead of providing a definition of this science, TaskOprizade
explains through Quranic verses that vizierate is an extremely necessary office. As
the prayer of Moses “Increase through him my strength and let him share my task”
(Quran, 20/31-2) shows, the place (mawzi ‘) of vizierate strengthens the foundations
of the kingdom (gawa ‘id al-mamlaka). It also means that a vizier who is needed by a
sultan (li- ‘ajzih) should take care of the affairs when good morals are perfected in

himself.**¢

3.4.3 The science of market inspection (‘//m al-1htisab)

Tasgkoprizade defines this science as the investigation (nazar) of the affairs of the
inhabitants of the city (ahl al-madina) by exercising rites (marsam) in the
conventional sense of rulership (riyasa wst:lahiyya), prohibiting what is against them,
applying what was established by the sharia, and commanding right and forbidding
wrong (al-amr bi al-ma ruf wa al-nahy ‘an al-munkar). Taskoprizade states that
market inspectors (mu/tasib) should follow these affairs (yuwaz:b ‘alayha) day and
night implicitly and explicitly.™’

In order to demonstrate the significance of market inspectors, Taskoprizade
forms an organic analogy between the human body and political actors. The sultan as
the source of opinion and governance (manba ‘ al-ra’y wa al-tadbir) corresponds to
the head, the vizier corresponds to the tongue and market inspectors (mujtasib) are

like hands and feet or slaves and servants (mamalik wa al-khuddam). All of these

B3O MSMS, v. 1, p. 414.

BTMSMS, v. 1, p. 414.
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serve a public good (maslaza) without which order (nizam) is not possible. The
science of ‘governance of the city’ (‘ilm siyasa al-madaniyya) comprises some of the

basic requirements (lawazim) of this exalted office (mans:b jali).*®

3.4.4 The science of military commandership (‘llm Qud al- ‘Asakir wa al-Juyiish)

This science investigates the arrangement of soldiers (tartib al-juyiish) and
appointment of (military) leaders (nasb al-ruasa). Recapitulating some teachings of
Mawardi in his Al-Ahkam al-Sultaniyya (The Ordinances of Government),
Taskoprizade lists the elements of this science as follows: Controlling the conditions
of the soldiers, preparing their foodstuff, privileging the courageous over the
cowards, the powerful over the weak, showing benevolence to the powerful and
cowardly more than to their weak and cowardly peers and then gaining the hearts of
the powerful soldiers with various gifts, preparing their clothes for war and
accompanying military equipment, then commanding both groups (powerful and
courageous vs. weak and cowardly) with piety (zuhd) and righteousness (salah) so
that they attain goodness (khayr) and salvation (falah), commanding them not to
oppress anyone (la yazlim), not to break any covenant (‘aid), and not to neglect any
of the pillars of the sharia, which leads to the extinction of the state.*

To illustrate the above-mentioned statement, Taskoprizade narrates the story of
an ancient Persian king. Yet he presents it not as a model of rulership but as an
example of failure on the part of the king. According to the story, Firuz lbn Yazdajir

was told not to violate his oath/covenant (‘ahd/ mawthiq), for abiding by one’s oath

is among the pillars of the sharia, and God takes away sovereignty not from those

138 MSMS, v. 1, p. 415.

B9 MSMS, v. 1, p. 415.
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kings who oppress but from those who violate one pillar of the sharia. In the end,
defeated by the power of his whims (sultan al-hawa), Firuz exceeds the pillars of the
sharia by violating his oath. Alluding to the tragic end of the story, Taskoprizade
states that the king reached his end which was recorded in the history books.
Taskoprizade, in line with his conception of history as teaching lessons from the
past, prays to God that He protects them from doing any wrong deed or uttering any

wrong words.*4°

3.5 Other sciences related to rulership: A preliminary assessment from the

perspective of Miftah al-Sa ‘ada

3.5.1 Metaphysics (al- ‘/im al-1lahi)

Taskoprizade defines this science as the investigation of existence inasmuch as they
exist. Leading to truth, the purpose of this science is the attainment of eternal
happiness and leadership. Although Taskoprizade explains in the second part of
Miftah al-Sa ‘ada that the way to truth is the purification of the soul (tasfiya), he
states that what is called al-zikma al-dhawgiyya (philosophy of illumination) comes
close to the way of purification in attaining truth. Those who have reached this status

are Suhrawardi (d. 587/1191), Molla Fenari (d. 834/1431) and Dawwani.**

YOMSMS, v. 1, p. 415.
YL MSMS, v. 1, p. 313.
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Taskoprizade then narrates the lives of the masters of philosophy (al-zikma),
namely Hermes, Plato, Aristotle, Farabi, Ibn Sina, Fakhr al-Din al-Razi and Tast.**
Those who follow them in the knowledge of zikma are Suhrawardi, Qutb al-Din al-
Shirazi (d. 710/1311), Qutb al-Din al-Razi (d. 766/1365), Taftazani (d. 792/1390),
Jurjani (d. 816/1413), Dawwani, Hocazade (d. 893/1488) and Kastallani (d.
901/1496).143

Taskoprizade’s discussion of scholars indicates the centrality of wisdom (al-
hikma) in his political thought. For instance, describing the meaning of the name
“Aristotle” as the lover of philosophy/wisdom (al-kikma), Taskoprizade credits
Aristotle with having tutored Alexander the Great in the task of government. For
Alexander acted upon the manners (@dab) and the art of rulership (siyasa) that
Avristotle taught him.*** The description of Aristotle as lover of philosophy/wisdom
(al-kikma) and tutor of Alexander in government seems to be in line with
Taskoprizade’s definition of wisdom (kzikma) as the combination of knowledge and
action as well as the backbone of government, which will be analyzed in the next

chapter.'*®

Y2 MSMS, v. 1, p. 314-20.
3 MSMS, v. 1, p. 320.
144

Wa kana mu‘allim al-Iskandar wa bi adabihi wa siyasatihi ‘amila huwa. MSMS, v. 1, p. 315.

15 SA, p. 33.
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3.5.2 The science of epistolography and elegant prose (‘7/m al-Insha)

Taskdprizade regards ‘ilm al-insha'*® (the science of epistolography and elegant

prose) as a science that has applications in many sciences, especially practical
philosophy (al-zikma al- ‘amaliyya) and the religious sciences (al- ‘u/am al-

147 Taskoprizade’s emphasis on the science of writing and its connection

shar ‘iyya).
with practical philosophy might be a reflection of the fact that the diplomatic

writings formed an essential component of the expanding Ottoman statecraft, with a
heightened importance in the mid-sixteenth century along with the bureaucratization

and record-keeping.

3.5.3 The science of recording (‘Z/m al-Shuriit wa al-Sijillat)

Taskoprizade describes recording as a branch of ‘ilm al-insha and jurisprudence

(‘ilm al-figh). It has also applications in ‘urf;**®

In a similar vein, Taskoprizade
describes the science of writing and accounting (al-kitaba wa al-hisab) as auxiliary
to the science of government in his second classification of the sciences as

physical/bodily (badani) and spiritual (rizhani).**
3.5.4 The science of composing letters (‘1lm al-Tarassul)

This science deals with the affairs of the correspondent, letter and addressee in terms

of following the manners and terminology suitable for different audiences avoiding

14 For an analysis of a number of attractions this science held in the sixteenth century, see Christine
Woodhead, ‘Ottoman Inga and the Art of Letter-Writing Influnces Upon the Career of the Nisanc1 and
Prose Stylist Okguzade (d. 1630)’, Osmanli Arastirmalar: Dergisi, v. 7-8, 1988, p. 143-159.
YTMSMS, v. 1, p. 221.

18 Wa laha istimdad min al-‘urf, MSMS, v. 1, p. 272.

19 SA, p. 63.
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inappropriate words in the addresses. Classifying it as a branch of ‘ilm al-insha,
Taskoprizade states that it also has implications (istimdad) for practical

150

philosophy.
3.5.5 The science of discernment (‘/lm al-Firasa)

‘Ilm al-Firasa is classified under the category of natural science (al- ‘ilm al-tabi’1) in

the fifth chapter (dawha), which deals with theoretical philosophy.**

Taskoprizade
thinks that human beings need this science because they are social by nature
(madaniyy bi al-zab ‘) and need to distinguish between the beneficial and the harmful.
This science helps people to judge others when they have to choose friends, spouses
or slaves.™®® Hence, the science of discernment (‘ilm al-firdsa) forms another
component of the political thought of Taskoprizade, as can be seen in his separate

treatment of the rules of discernment in Asrar al-Khilafa.*>®

3.6 Books and authors on rulership recommended by Taskoprizade

Besides mentioning the subject, problems, benefits and goals of each science,
Taskoprizade gives the major works written in these disciplines according to their
rankings, emphasizing that this is beneficial for the attainment of knowledge and the
motivation of students. As such, Taskoprizade reproduces and readdresses a large

body of scholarly literature that survived until his time. Taskoprizade also states that

BOMSMS, v. 1, p. 272-3.
BLMSMS, v. 1, p. 333.

152 Siikran Fazlioglu, “Ibnii'l-Ekfani'nin Tkmalu's-Siyase Fi Ilmi'l-FirAse Adli Eseri”, Divan
Interdisciplinary Journal, 2001/1, v. 10, p. 237.

153 In the treatise, Taskoprizade, like Ibn al-Akfani, emphasizes the moderation (i zidl) in any aspect of
body and soul, be it the length of hair, size of eye or height of tone. However, Tagkoprizade does not
include certain parts that are found in Ibn al-Akfani’s book, which relate to the obscene parts of the
body, a manner congruent with the elevated language of the treatise, see AH, 35b-36b.
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one of his intentions in recommending books is to protect the students from the
books that might be harmful for them.™* Hence, Taskoprizade’s recommendation of
certain books and authors coupled with their biographies might be regarded on the
one hand as signifiers of his politics of citation and transmission of knowledge. On
the other hand, these citations are rich sources for the social history of knowledge in
the early modern Ottoman Empire for they indicated the books that Taskoprizade
was aware of or had access to.'>

Among the mirrors for princes, Taskoprizade does not cite the Qabusnama of
Kaykaus (d. 475/1082) or Siyasatnama of Nizam al-Mulk (d. 485/1092). Although
there is the possibility that Taskoprizade was not aware of these two works, one is
still tempted to think that Taskoprizade’s neglection of them can be a reflection of
his distance from the Persian Siyasatnama genre. Since Qabusnama was a famous
work which was translated many times into the Turkish by Taskoprizade’s time, the
reason why Taskoprizade did not cite it might also be that it included some obscene
elements which stand against sharia, for Taskoprizade embraced the Islamic

156

framework of reference as found in Ghazali’s thought.™ Given his reverence of

Ghazali, Taskoprizade’s citation of Ghazali’s Nasika al-Muliik is not surprising.®” In

>4 Wa nubayyin asma’ al-kutub al-mu’allafa fiha wa asma’ mu’allifiha li yakiina ‘awnan fi tahsil al-
‘ulim wa targhiban fi talabiha wa irshadan ila turuq tahsiliha. Amma dhikr al-musannafat fa li al-
tanbih ‘ala maratibiha wa jalala gadriha wa al-tafawut bayna tilka al-kutub wa fi dhalik irshad li al-
talib ila tahsiliha wa ta‘rif laht bima ya‘tamiduhfi minha wa tahdhiruhtt mimma yukhafu min al-
ightirar. MSMS, v. 1, p. 73.

155 For a pioneering work in the European social history of knowledge in the early modern period, see
Peter Burke, A Social History of Knowledge From Gutenberg to Diderot, Cambridge: Polity Press,
2002. 1 would like to thank Hasan Karatas who drew my attention to this comparison and connection.

' The last and the most famous one is the translation of Mercimek Ahmed for Murad 11 (d.
855/1451), see Riza Kurtulus, “Keykavus b. Iskender”, TDVIA, 2002, v. 25, p. 357.

157 Although Taskdprizade thinks and presents it as Ghazali’s work, Ghazali’s authorship of this text,
apart from its first part, is questioned by Patricia Crone, “Did al-Ghazali Write - Mirror for Princes?
On the Authorship of Nasihat al-Muluk™, Jerusalem Studies of Arabic and Islam, 10, 1987, pp. 167—
197.
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addition to the high esteem of Ghazali, another feature that might have enhanced
Nasiha al-Muliik’s reception by Taskoprizade can be that unlike Siyasatnama of
Nizam al-Mulk, Naszha al-Mulik was influenced by sufi ethics. This sufi ethics was
to be more fully elaborated in later works such as Dhakhira al-Mulitk of Sayyid Ali
al-Hamadani, which was Taskoprizade’s main source of inspiration along with
Ghazal’s Ihya.*®

Although it is not always possible to determine the logic behind
Taskoprizade’s inclusion and exclusion of different sources, the reasons of his
choices can further be investigated in comparison with other bio-bibliographical
works. What I will present here is a descriptive analysis of the books Taskoprizade

recommends in the section on practical philosophy.

3.6.1 The science of ethics (‘Ilm al-Akhlag)

For the science of ethics, Taskoprizade cites one detailed and two summary works,
leaving out two influential books, Akhlag-: Nasirt of Tast and Akhlag-: Jalalr of
Dawwanti, to the end of the section, for he regards them not as works about the
science of ethics per se, but as books that comprehend the three sciences of practical
philosophy together. He does not give the title of Razi’s book but only cites it as

Kitab.

58 Ann K. S, Lambton, “The Theory of Kingship in the Nasihat ul-Muliik of Ghazali.” The Islamic
Quarterly 1 (1954), p. 48.
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Table 2. Books on ethics recommended by Taskoprizade

Concise (Mukhtasar) Books Authors

Kitab al Birr wa al-Ithm Abt Ali Ibn Sina

Kitab al Fawz Abiu Ali Miskawayh
Extensive (Mebsut) Books Authors

Kitab (al-Nafs wa al-Riiz)™° Imam Fakhr al Din al-Razi

3.6.2 The science of household management (‘/lm Tadbir al-Manzil)

Taskdprizade cites Kitab Brush (The Book of Bryson)™° as the most famous book
related to this science.™® Stating that many other books were written in this science,
Tagkoprizade informs the reader that he will introduce the books that cover all the

three sciences in the following pages.®

3.6.3 The science of government (‘/lm al-Siyasa)

Taskoprizade states that Kitab al-Siyasa, which Aristotle sent to Alexander, contains
the significant points of this science (muhimmat hadha al-amr). He cites Kitab Ara

Ahl al-Madina al-Fadila of Farabi as the second book on govenment, qualifying it as

163

a work that includes the laws of this science (jami ‘ li gawanimih). Taskoprizade’s

159 Tagkdprizade does not mention the name of the book but just writes Kitab, which is probably Kitab
al-Nafs wa al-Ruh (The Book of Soul and Spirit) of Razi. The reason why Taskoprizade did not need
to write the name of the book might indicate the popularity of Razi, whom the Ottoman writers
frequently revered as an authority. Yilmaz, “The Sultan”, p. 298.

1%0 There is probably a typo here for the original name of the author is Bryson.

181 This book appeared in the first bibliographical work in the Islamic intellectual history, al-Fihrist,
which was written in the 4th/10th century, see Ibn al-Nadim, al-Fihrist, p. 452.

192 Wa sata‘rif al-kutub al-jami‘a li al-thalatha, MSMS v. 1, p. 407.

13 MSMS v. 1, p. 408.
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recommendation of this work, which elaborated on the sultanate, might reflect the
then prevailing view among the Ottoman political thinkers of his time that sultanate
was the only just and legitimate type of political regime.**

After mentioning books on the science of government and before moving on
to the fourth branch (shu ‘ba) of practical philosophy, Taskoprizade cites the works

that contain the three sciences of practical philosophy (jami “ /i hadhihr al- uliam).*®

Table 3. The Books That Combine the Sciences of Ethics, Household Management

and Government

Books Covering the Three Sciences Authors
Kitab al-Akhlaq al-Nasiriyya Khaja Nasir al-Din al-Ttst
Kitab al-dkhlag al-Jalaliyya Jalal al-Din al-Dawwani
Mukhtasar (Concise) Books Authors
Al-Risala Mawlana Adud al-Din

1. Shar/k al-Risala 1. Kirmani (Adud al-Din’s

2. Sharh al-Risala Pupil)

2. Taskoprizade

3.6.4 The branches of practical philosophy (Furi ‘ al-Hikma al- ‘Amaliyya)

3.6.4.1 The science of the manners of rulership (‘/im Adab al-Mulik)

Taskoprizade cites two books in relation to this science. He describes Siraj al-Mulik

of Imam al-Turttsht (451-520/1059-1126) as a good, beneficial work on this

164 Yilmaz, “The Sultan”, p. 147.

165 As for the concise books, Taskoprizade regards them as comprehensive of the principles of these
three sciences (jami ‘a li usiil hadhihi al-funin). MSMS v. 1, p. 408.
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subject.’®® Taskoprizade depicts Turtishi as a pious religious scholar, who did not
give much importance to the world. He reports Turtishi as saying ‘If you are faced
with two affairs, one related to this world and the other to the Hereafter, choose the
otherworldly one so that you succeed in the affairs of both this world and the
Hereafter.”*®” It is not surprising that Taskoprizade devoted considerable space to the
life of Turtashi, who was known to have worked for the moral redress of society,
criticized some social and political practices that he considered to be against Islamic
principles and gave advice to rulers.'®®

The second work Taskoprizade cites is Silwan al Muta' fi Udwan el Tiba' of
Ibn Zafar (d. 565/1170), a book already introduced under ‘i/m al-muhadarat (the

science of opportune narration).'®°

3.6.4.2 The Science of the manners of vizierate (‘7lm Adab al-Wizara)

Tasgkoprizade cites three books in relation to this science. One is Kitab al-Ishara fi
Adab al-Wizara, the author of which Tagkdprizade does not mention but who was
probably Ibn al-Khatib (d.1374)."° The other two are Sir@j al-Mulitk of Turtishi and
Nasiha al-Muliik of Ghazali.'™ Being moralistic advice books rather than juristic

works on the vizierate, Taskdprizade’s recommended books reflect the then

1% Wa huwa hasan nafi fi babihi MSMS, v.1, p. 413.

7 MSMS, v. 1, p. 412.

188 Muharrem Kilig, ‘Turtusi’, TDVIA, 2012, v. 41, p. 430-431.
19 MSMS, v. 1, p. 233.

170 Yilmaz, “The Sultan”, p. 347, fn. 161.

LMSMS, v. 1, p. 414.
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prevalent lack of interest in the juristic conception of the vizierate, parallel to the

lack of interest in the the juristic conception of the sultanate.!”

3.6.4.3 The science of market inspection (‘Ilm al-Intisab)

Taskoprizade states that he has not seen a book written specifically about this science
and he adds that the science of the ‘governance of the city’ (‘ilm al-siyasa al-
madaniyya) includes some of the requirements of this elevated position (mansab

jalil)t"®

3.6.4.4 The science of military commandership (‘/lm Qud al- ‘Asakir wa al-Juyiish)
Tagkoprizade here recommends al-4hkam al-Sultaniyya of al-Mawardi, stating that it

provides the necessary information about this science.*™
3.6.5 Other sciences related to government

3.6.5.1 The science of discernment (‘Ilm al-Firasa)

Taskoprizade recommends the book of Fakhr al-Din al-Razi on this science, which
he depicts as the summary of the book of Aristotle, though with many significant
additions.*” He also cites the book of the Greek scholar of physiognomy Philemon

(Iglimzn), describing it as a work that deals particularly with women.*”® He describes

72 Y1lmaz, “The Sultan”, p. 347.
3 MSMS, v. 1, p. 415.
4 MSMS, v. 1, p. 415.
5 MSMS, v. 1, p. 333.

6 MSMS, v. 1, p. 333. The name appears in encyclopedic dictionaries in different versions such as
Polemo, Philemon, Iflimiin, Iqlimiin or Qlimiin. For Philemon, see Ibn al-Nadim, The Fihrist of al-
Nadim, (ed and trans.) Bayard Dodge, New York: Columbia University Press, 1970, v. 2, p. 736; for
Qlimiin, see Ibn al-Nadim, al-Fihrist, Matbaatii’l-Istikame, Kahire 1348, p. 450; for Iqlimiin, see
Zakariyya Kazwini, Athar al-Bilad wa Akhbar al- ‘Ibad, Beirut: Dar Sadr, p. 573. For a detailed
discussion of these names, see Ibn al-Nadim, Kitab al-Fihrist, (ed.) Gustav Fliigel and Fuat Sezgin,
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Kitab al-Siyasa (The Book of Government) of Muhammad Sufi as a concise and

beneficial book on this science.'’’

3.6.5.2 Metaphysics (Al-‘Ilm al-Ilahi)

Taskoprizade notes that Farabi wrote over seventy beneficial books and treaties, and
he recommends two of them, which he thinks have no equivalent on the metaphysics
and socio-political science (al- ‘ilm al-madani). These are al-Siyasa al-Madaniyya

(Governance of the City) and al-Sira al-Fadila (The Virtuous Character).'’®

Frankfurt am Main: Institute for the History of Arabic-Islamic Science at the Johann Wolfgang
Goethe University, 2005, v. 2, p. 155.

YT MSMS, v. 1, p. 333.

178 Tagkoprizade most probably refers to al-Madina al-Fadila, MSMS, v. 1, p. 318.
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CHAPTER 4

GOVERNMENT AND RELIGION INTERTWINED: THE CONCEPTUAL AND

NORMATIVE ASPECTS OF TASKOPRIZADE’S DISCOURSE ON RULERSHIP

4.1 Siyasa and Sharia

One of the questions to be asked with regard to Taskoprizade’s political thought is

how he uses the term siyasa.*” Taskoprizade’s differing usages of the term suggest
that he understood government not in the narrow sense of the term but as the art of

human governance, in line with how Ibn Sina and following him, later Islamic

180

philosophers had conceptualized it.”" According to this view, the art of making a

friend, raising a child and ruling a state were interrelated actions.*®*

Ibn Sina’s Kitab al-Siyasa (The Book of Government) begins with the
discussion of the human being’s governance of himself, his family and others.

Writing on governance, Ibn STna maintains that it is the most convenient way for

9 As Yilmaz notes, siyasa and maslaha are widely used terms that have ‘diametrically different
meanings in philosophical, juristic and administrative texts’, Yilmaz, “The Sultan’’, p. 124. Siyasa
does not occur in Quran, but related concepts such as khalifa, imam, sultan appear in different ways in
Quran and Hadith. For an overview of the various dictionary definitions of siyasa as well as the
occurences of its adjacent concepts in multifarious sources, see Hizir Murat Kose, “Siyaset”, TDVIA,
2009, v. 37, p. 294.

180 M. Mahdi states that Avicenna was a central figure in Islamic philosophy, charting the later
directions in the investigation of both theoretical and practical sciences. M. Mahdi, "Avicenna:
Introduction," Encyclopaedia Iranica, edited by Ehsan Yarshater (London & New York: Routledge &
Kegan Paul, 1989), Vol. Il1, 66; for Ibn Sina’s understanding of practical philosophy and its legacy on
the later Islamic philosophy, see M. Ciineyt Kaya, “In the Shadow of Prophetic Legislation: The
Venture of Practical Philosophy after Avicenna”, Arabic Sciences and Philosophy, vol. 24 (2014) pp.
269-296.

181 Kinalizade also embraced this broad meaning of siydsa as the art of human governance, as Tezcan

shows in his MA thesis, see Tezcan, "The Definition of Sultanic Legitimacy", p. 52-53.
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people to start with the governance of their own selves.'®* Likewise, Tagkdprizade
uses the term to denote the governance of one’s own powers (siyasa al-insan
quwahu) in order to attain well-being both in this world and in the Hereafter (salah

al-ma ‘ash wa al-ma ‘ad).**®

On the other hand, Taskoprizade makes use of the legal sense of siydsa as
well. In explaining the rights of the sultanate (hugiig al-saltana) over the sultan, he
states that the sultan should not be flexible (Ia yusahil) in punishment (siyasa).
Rather, he should discipline and polish the statesmen with advice and punishment

184

(siyasa).”™" Another obligation of the sultan is to prevent the sins and disobedience

(of his subjects) with sanction (siyasa).*®®

What Taskoprizade understands from siyasa in the conventional sense is the
government of affairs for the preservation of the order of the world (nizam al- ‘alam),
which is congruent with the sixteenth-century Ottoman dictionary definition of the

term. &

Tagkoprizade deems ‘conventional government’ (al-siyasa al-istilahiyya)
adequate for the maintenance of the world order (nizam al- ‘alam). Conventional

government resembles what Ibn Khaldan had called rational government (al-siyasa

182 \bn Sina, Kitab al-Siyasa, (ed.) Louish Cheikho et al. Magalat Falsafiyya, Kahire: 1990, p. 1-17,
here at p.6.

183 SA, p. 33.

184 \wa 13 yusahila fi al-siyasa wa an yuhadhdhiba arbab al-dawla bi al-nastha wa al-siyasa, SA 253, AH
35a.

185 \wa yamna“ an al-manahi wa al-ma‘asi bi al-siyasa, AH, 39a. Uriel Heyd points to the different
meanings and usages of kanun and siyaset in the introduction of his book, see Uriel Heyd, Studies in
Old Ottoman Criminal Law, Oxford University Press, 1973, 167-207, especially p. 167-170.

188 The term “siyasa” is defined in the sixteenth century Ottoman dictionary Ahteri-i Kebir as nizam
al- ‘alam and adab, see Ahteri Mustafa Efendi, Ahteri-i Kebir, Nadir Eserler Kitaphigi, 2013, p. 530.
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al- ‘agliyya).*®" In Taskoprizade’s words, through government (al-siyasa) world order

endures, even if the Hereafter does not ameliorate.*®

In contradistinction from such contemporaries as Dede Congi, Tagskoprizade
does not use the term al-siyasa al-shar ‘iyya. He only refers to sharia as perfect
siyasa when he discusses the juxtaposition of siyasa and sharia, harshly criticizing
those who argue that sharia requires siyasa. For him, this argument is the mistake of
ignorant lay people, who violate the sharia by killing people without justification and
calling this siyasa.*® Rather, sharia embodies siyasa. For only the prophets can bring
true justice (al- ‘adl hagigatan). Rulers can only provide an approximation of justice

(ma yushbih al-‘adl).**°

Taskoprizade’s description of sharia as a wider realm of authority and
knowledge that both incorporates and stands above siyasa had already been
articulated before him.™** In line with the conception of sharia as perfect siydsa,
Taskoprizade depicts the Prophet Muhammad as combining perfect siyasa and

virtous character.*? In his understanding of the term sharia, Taskoprizade comes

87 jIhan Kutluer, ‘Temeddiin ile Tedeyyliin Arasinda Taskoprizade’, in Yitirilmis Hikmeti Ararken,
Istanbul: iz Yayincilik, 2011, p. 464.

188 al-siyasa mimma yabqa bih nizam al-dlam wa in lam tuslih biha umir al-akhira, MSMS, v. 1,
p.404.

189 MSMS, v. 1, p. 404.
OMSMS, v. 1, p. 404.

91 Tarif Khalidi notes in his survey of the term siyase in the writings of medieval Arab historians a
similar formula that the sharia was perfected siyasa (al-shari‘a hiya al-siyasa al-kamila), to which
Sibt Ibn al-Jawzi often referred: Tarif Khalidi, Arabic Historical Thought in the Classical Age,
Cambridge: Cambridge University Press, 1994), p. 195. Others used the term siyase in other senses:
‘to denote effective (or ineffective) state policy, to describe acts of government lying outside the
shari'a or, in a more nuanced sense, to denote an independent art whose object is the preservation of
the state’ ibid., p.197.

192 Qad jama‘a Allah lahu al-sira al-fadila wa al-siyasa al-tamma, MSMS, v. 3, p. 313.
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very close to Ibn Sina who used sharia to mean not only “the legal aspects of Islam
but all aspects of it, including the principles of faith, morality, and daily life; that is,

the totality of the message of the Prophet Muhammad”.**

4.2 Siyasa and Hikma

The concept of zikma (wisdom) occupies such a significant position in the
conceptual framework of Taskoprizade’s thought that he justifies government with
wisdom. In his words, “Just as body is to nature (zabi ‘a), nature is to the soul (nafs),
and the soul is to the mind (‘agl), countries (mudun) are to the king (malik), the king

is to government (siyasa) and government is to wisdom (kikma)”.***

Taskoprizade envisions a tight connection between wisdom and religion,
portraying wisdom as one of the pillars of religion. Government stands firm
(yatagawwam) by virtue of wisdom, the neglect of which results in the weakening of
sharia. In his words: “If wisdom is neglected (uhmilat) then the sharia gets
weakened, the value of the kingship (baha al-mulk) is gone, honor (muruwwa) is

extinguished and grace is perished.”*®

Taskoprizade defines wisdom as the combination of knowledge ( ‘ilm) and

(righteous) act (‘amal).*®® For him, wisdom is a kind of act.*®’ His definition is a

198 Kaya, “In the Shadow of Prophetic Legislation”, p. 273, 11th footnote.
194 SA, p. 245.
195 SA, p. 245.

19 < Al-hikma... hiya majmii‘ al-‘ilm wa al-‘amal, SA p. 33. He quotes the Quranic verse 1/269: “He
giveth wisdom unto whom He will, and he unto whom wisdom is given, he truly hath received
abundant good...”

97 Wa hiya bi i‘tibar tahsiliha bi isti‘mal hazih al-kuwa fi tahqiq al-yaqiniyyat naw* min al-‘amal.
SA, p. 43.
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recapitulation of and a contribution to that of Ttis1, whom he reveres and whose
Akhlag-1 Nasirt he quotes in Miftah al-Sa ‘ada as comprehensive of the disciplines on
practical philosophy. Kinalizade, writing after TaskOprizade, also adhered to this

definition.'®

As the combination of knowledge (‘ilm) and action (‘amal), wisdom is an
enormous good (khayran kathiran) that is given by God to whomever He wishes.
Just as sultanate is regarded as a grace from God, so is wisdom viewed as a God-
given fortune. Those who have wisdom stand in a more powerful position than others

since God has perfected their theoretical and practical powers.'*°

Hence another reason why wisdom occupies such a central place in
Taskoprizade’s political thought is its connection to power. Based on the
interpretation of the Quranic verses 83/26, 16/20 and 31/30, Taskdprizade assigns the
twofold message in all these verses to the perfection of theoretical and practical
power (takmil al-quwwa al-nazariyya wa al- ‘amaliyya). Wisdom is comprehensive
of theoretical and practical realms. Hence, the perfection (kamal) explained by

wisdom (al mufassar bi al-zikma) is the perfection of the rational soul (al-nafs al-

1% Having stated in the beginning that the widely accepted definition of hikmet is the knowledge of
the things as they are (mevcudat-: hariciyye nefsii’l-emrde ne halde ise ol hal iizerine bilmektir...),
Kinalizade turns to the meaning given by ‘Hace-i Muhakkik Tusi’ in his Ahlak-1 Nasiri: knowing the
things and fulfilling the acts in the due manner (Hikmet esyay: layik ne ise eyle bilmek ve ef ali layik
nice ise eyle kilmaktir). Kinalizade himself adheres to this meaning, which regards zikma as the
combination of theory and practice, or knowledge and action. Kinalizade, Ahlak-1 4/ai, (ed.) Mustafa
Kog, Istanbul: Klasik Yayinlar1, 2007, p.47.

199 The relation between wisdom, power and perfection is characteristic of the Ash‘ari interpretation
of the divine name “Wise” (Hakim). According to the Ash‘aris, masterly producton (ikkam) in God’s
creation originates from His knowledge, power and wisdom (kikma). Ghazali writes: ‘The Wise
(Hakim) means the knower of the realities of things and the one capable of creating them perfectly
according to His will.” Ayman Shihadeh, The Teleological Ethics of Fakhr al-Din al-Razi, Leiden:
E.J. Brill, 2006, p. 51.
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nafiga), which is the end result (thamara) of theoretical power (quwwa nazariyya).?%

4.3 Sultanate as duties and manners

Taskoprizade enumerates the code of conduct and the duties of the sultan under the
science of the manners of rulership (‘ilm adab al-mulék), the first science in the

branches of practical philosophy (furz * al-kikma al- ‘amaliyya).?®*

4.3.1 Manners of the sultan

Having defined the science of the manners of rulership as the knowledge of
conditions with experience (tajarib), intuition (hads) and correct opinion (al-ra’y al-
sa’ib), Taskoprizade cites Mu‘awiya: ‘A ruler should not be a liar. Otherwise, people
shall neither believe in his promise nor fear his threat. Nor should a ruler be a traitor.
For authority (walaya) proves well and useful (tusli’z) only with sincerity
(munasaha). A ruler should not be like iron, for when he hardens, the folk is
exhausted. Nor should he be jealous (kasiid), for a person with jealousy is not noble
(la yushrif) and people become well (yusliZz) only with noble men (ashraf) ruling
over them. A ruler should not be cowardly; otherwise, the enemy dares to attack him
and he loses his '[erritory.’202

Tagkoprizade, citing an unidentified source, mentions stupidity as the worst
quality in a leader (sayyid). It is better for a ruler to be smart (‘aqil) but seem stupid
(mutaghafil), as the poet Abti Tamam wrote: ‘A leader is not the stupid one but the

. 15203
one who seems stupid.’

20 G5A p. 51.
2L MSMS, v. 1, p. 408-11.
22 MSMS, v. 1, p. 409.

203 MSMS, v. 1, p. 409.
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Aristotle appears here as a counseling figure as he does in other passages of
Miftah al-Sa ‘ada. When Zulgarnayn (Alexander) wants to set off on a campaign, he
asks Aristotle for advice. Aristotle tells him the following words: ‘Make your
patience the bridle of your hurry, your ruse the envoy of your rigour, your mercy the
king of your power. | guarantee that you will gain the hearts of your people as long
as you do not hurt them with violence or indulge them with excessive favour.”?*

Another point Taskdprizade touches upon with regard to the code of conduct of
sultans is the issue of senility. He first cites Qays Ibn ‘Asim who told his son:
‘When I die, bring to power your elders, not the youth. Otherwise, people disrespect
the youth and you will lose favor;” however, Taskoprizade does not accept the
appointment of the elderly to rulership just because of their seniority. He looks for
other qualifications such as being intelligent ( ‘@gi/) and knowledgeable about public
affairs (‘alim bi al-masalih), and having experience in (administrative) affairs
(mujarrib li al-umair). Taskoprizade gives examples from the life of Prophet
Muhammad such as his appointment of ‘Itab Ibn Usayd as the Governor of Macca
when the latter was in his twenties and Sa‘d Ibn Waqqas when he was not even

twenty years old.?%®

4.3.2 Duties of the sultan

4.3.2.1 Taskoprizade’s enumeration of the duties of the sultan in Mifiah al-Sa ‘ada

Taskoprizade states that the duties (waza 'if) of the sultan are numerous and are
adequately covered (mustawfa) in the books on this subject. Hence he finds it

appropriate to mention only those duties that he deems indispensable (lz mandu/a

24 MSMS, v. 1, p. 409.

205 MSMS, v. 1, p. 409.
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anha aslan).?®

The first duty is the recruitment of the army, fulfilling the religious duty (fard)
of jihad for exalting the word of God (i /@ kalima Allah). For God does not grant one
authority over Muslims so that one becomes a leader who eats and drinks in comfort
but to help the religion and raise the word (of God). Whoever retires from (taga ‘ada)
doing this and takes the goods of Muslims unjustly is a traitor to God, His Prophet
and the Community of Believers (jama ‘a al-muslimin).?%’

The second duty is to take care of the fiefs (igta ), distribute them
appropriately and employ those who would benefit the Muslims, protect the religion
and inhibit the adversaries. If the sultan distributes igtas to his slaves and if he
embellishes them with forbidden (mu/arrama) clothes, leaving those who benefit
Islam hungry in their houses, then, Taskoprizade firmly states, he should not blame

anyone but himself when God takes His grace from him.*®

Taskoprizade’s use of the
term igta * and not rzmar indicates that he immersed himself in mora a textual world
than a material or “socio-political” one. He seems to have been concerned with
summarizing, adopting or merely conveying the discussions and teachings in the
works of the scholars he read and revered.

In both the first and the second duties, Taskoprizade depicts authority and
sultanate as a grace from God, which requires the sultan to act according to God’s
will as opposed to his own. Otherwise, God’s grace will vanish.

The third duty is thinking (al-fikra) of scholars, the poor (fugara) and the

worthy (mustakiggin). The sultan pays for their clothes from the treasury (bayt al-

206 MSMS, v. 1, p. 410.
27 MSMS, v. 1, p. 410.
208 MSMS, v. 1, p. 410.
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mal), which is a trust (amana) in his hands. With regard to the treasury, the sultan is
not any different from the people. He was granted authority by the people to oversee
the affairs of the Muslims. If he leaves them poor and their families hungry while he
himself enjoys good clothes and ornaments, he is foolish, and he will face (the
consequences of what) he does.?*

Taskoprizade treats as a separate duty of the sultan his obligations related to
the treasury of Muslims. He states that the Lawmaker (Shari ‘), that is to say, God,
has determined the (legitimate) ways to spend the wealth of Muslims. Yet,
Taskoprizade writes without mentioning any names, they saw them spending that
wealth according to their whims and desires (shahawatihim wa ladhdhatihim) and
granting thousands to their slaves (mamalikihim), poets (shu ‘arad), singers
(mughanni), people of (blameworthy) innovation (arbab al-bida ), and even infidels
(kafara). When God shows them His justice on Doomsday, the sultan should not
blame anyone but himself.?*°

The sultan should improve (yusli%) the conditions of his deputies (nuwwab),
for they watch over the conditions of the people (ra ‘aya), young and old, noble and
inferior, rich and poor. He should also take care of the villages and yields (ghal/at)
and convey the rights (hugiiq) to their owners (mustaziqq). They should not give as a
pretext the lack of possibility in this time, because they will be asked about this in

the Hereafter.?!!

209 MSMS, v. 1, p. 410.
20 MSMS, v. 1, p. 411.

2L MSMS, v. 1, p. 411.
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The sultan should appoint a jurist (fagzh) to every village that lacks one.?*?
Taskoprizade uses exactly the same expression that Taj al-Din Ibn Subqi (d.
771/1327) used in his political treatise Mu ‘id al-Ni ‘am wa Mubid al-Nigam.**®
Similar to Ghazali, who defined a fagzh as a person who knows the law of
governance (ganiin al-siyasa),** Taskoprizade assigns fagth the role of a ruler and
religious teacher. He will teach the people of the village their religious affairs, aiding
the sultan by complementing his duties. For it is among the duties of the sultans to
convey the rulings of God (a/kam) to the people, as there is no sovereign but God (la
hakima illa Allah). **°

Another duty of the sultan is to eliminate the ‘innovators’ (mubtadi‘a) and
apostates (malahida) and the strengthening of (taqrir) the Ash‘ari school (madhhab)
whose truth/validity (s:2ha) was agreed upon. Even if Taskoprizade takes this phrase
from another source, his emphasis on the Ash‘ari school is interesting. For
contemporary Ottoman writers such as Kemalpasazade (d. 940/1534) and Nev‘i
Efendi (d. 1007/1599) emphasize that Maturidi and Ash‘ari schools share many
commonalities and only in small matters diffe from each other.?*® In parallel to their
view, it seems that TagkOprizade’s emphasis on Ash‘arism is not aimed at

dominating it over Maturidism but including it in the mainstream. Notwithstanding

212 For evidence that this order was applied in the villages of Jerusalem, see Amy Singer, Palestinian
Peasants and Ottoman Officials: Rural Administration Around Sixteenth-Century Jerusalem,
Cambridge: Cambridge University, 1994, appendix.

23 Taj al-Din Ibn Subgi, Muid al-Ni ‘am wa Mubid al-Nigam, Cairo: Dar al-Kitab al-<Arabi, 1948, p.
22; Bilal Aybakan, “Siibki, Taceddin” TDVIA, v. 38, p. 12.

2 hya p. 22.

25 MSMS, v. 1, p. 411.

216 Edward Badeen, Sunnitische Theologie in osmanischer Zeit, Wiirzburg: Ergon Verlag, 2008, p. 19-
27.
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his frequent use of Ash‘ari thoughts and reverence of Ash‘ari thinkers like Ghazali,
Taskoprizade’s writings on kalam represent the Ottoman fusion of Maturidism and
Ash‘arism. For he also uses the writings of Maturidi thinkers such as Sadr al-SharT ‘a
(d.747/1346), whom he greatly reveres.?'” Taskoprizade, in the end, gives glory to
God for the four prevailing legal schools (madhhab) in his time.?*® His outlook can
be seen as a confirmation of the observation that “the supra identity of Sunnism was
more appealing to the Ottomans than the sectarian identity of the Hanafi school of
law.”?%

The sultans should enhance the livings (arzaqg) of scholars if it is little, and
decrease theirs if it is too much. Taskoprizade criticizes some sultans for their
overprosperity compared to scholars. Some of them might rebuke some religious
scholars (fugaha) for riding on horses or for dressing in precious clothes although
they themselves show off the graces of God with ignorance and sin. These remarks
of Taskdprizade bring to the mind the contoversy surrounding the comportment of
the famous scholar Feyzullah Efendi (d. 1115/1703) a century and a half later and the
possibility that there were similar controversies in Tagkdprizade’s time. In many
passages, Taskoprizade, using Ghazali’s conceptualization of worldly or bad
scholars, complains about scholars without mentioning any names.?”® Yet in the
abovementioned passage, Taskoprizade aims, rather, to defend the honor of

knowledge and to argue that ideally the status of scholars should be higher than that

217 Sururi, “Taskoprizade’nin el-Me‘alim’i ve Kelami Goriisleri”, p. 425-429.

218 \ya lillahi al-hamd “ala al-madhahib al-arba‘a al-jariya fi zamanina hadha. MSMS v. 1, p. 411.

219 Yilmaz, “The Sultan”, p. 130.

2% He uses the term ‘ulama sii’ (literally bad scholars), a major concept in Ghazali’s terminology, the
opposite of which is real scholars, ‘ulama al-akhira (literally scholars of the Hereafter), SA, p. 103. In

another passage, he warns of the ulema in the form of Antichrist (Dajjalin) AH, 34b.
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of the sultan’s servants. In this connection, Taskoprizade makes a striking
comparison between the material status of religious scholars and that of the slaves in
the sultan’s household. For him, if the sultan directs his attention to this point, he will
see that the livelihood of the highest faqgih is less than that of the lowest slave
(mamlik) in the sultan’s household. Taskoprizade harshly asks whether the ruler
does not fear God and states that when God takes His grace from him, he should

neither cry nor be surprised.??

4.3.2.2 Duties of the sultan in peace and war

Taskoprizade lists a number of teachings related to the sultan’s strategy in both the
times of peace and war. Sending spies (jawasis) to one’s enemies is a great measure
to become informed about their conditions and secrets. There are many tips for a
ruler in understanding the plans of the enemy with regard to war. Accordingly, a
ruler should be ready for extraordinary conditions like the assembling of troops that
are normally dispersed and or creating a change in the usual conditions of things. In
addition, receiving reports from their elites (khawassihim) and the simple-minded
among them (d: ‘af ‘uqulihim) and especially their children, and talking to them in
groups are effective means of finding out about their secrets. Regarding war as the
last resort, he advises the ruler to make his utmost effort to gain the hearts of the
enemies (istimala al-a ‘da) and to arrive at a compromise (muwafaqa), unless this is

perceived as a weakness of his.?%

2L MSMS v. 1, p. 411.

222 SA p. 247.

74



4.3.2.3 Duties of the sultan toward the social groups

In order to preserve order (nizam), the ruler should gather the friends (ta lif al-
awliya) and split the enemies (tafrig al-a ‘da), which is not complete unless he looks
after the affairs and interests (masaliZ) of the subject population (ra iyya) and

bewares of the deterioration of the condition of justice (fasad amr al- ‘adala).

Just as the balancing of one’s character (mizaj) depends on the balancing of the
four elements (al- ‘andasir al-arba ‘a) -namely, water, fire, air, and earth- the
maintenance of justice depends on the ruler’s balancing of the four social classes (al-
asnaf al-arba ‘a), namely, scholars, soldiers, craftsmen and farmers.??® The latter was
a commonly adopted classification in the tradition of ethical and political

224

philosophy.

Forming the basis of the circle of justice, the ancient Greek theories about the
four humors of the body and the four elements of nature were adopted and developed
in various traditions of political thought.??® After Taskdprizade, Ottoman thinkers
such as Kinalizade (d. 979/1572), Katip Celebi (d. 1067/1657) and Naima (d.
1128/1716) also made use of humoral theory, corresponding the four elements to the

four social classes as a key determinant of balance and harmony.?*°

222 5A| p. 235. These four social groups are also called al-arkan al-arba ‘a. The correspondance
between the social groups and the four elements might slightly vary across different thinkers.

224 Farabi lists five groups in a virtuous city, see Farabi, Fusiilii’I-Medeni, (ed.) D.M.Dunlop (trans.)
Hanifi Ozcan, izmir: Dokuz Eyliil Universitesi Yaynlari, 1987, p. 50. The fourpartite version of this
can be seen in Tusi, see Nasiruddin Tusi, Ahlak-z Nasiri, (ed.) Tahir Ozakkas (trans.) Anar Gafarov,
Zaur Siikiirov, Istanbul: Litera Yayinlari, 2007, p. 295.

225 For a global historical analysis of the circle of justice, see Darling, A History of Social Justice.

228 For analysis of their use of humoral theory, see V. Syros, “Galenic Medicine and Social Stability in
Early Modern Florence and the Islamic Empires”, Journal of Early Modern History 17, (2013), p.
201-212.
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Figure 6. The Sultan’s Balancing Position toward the Four Classes in Society That

Correspond to the Four Elements in Nature

— Scholars — Water
- Soldiers — Air
S
£
9 L Craftsmen — Fire
- Farmers — Earth

In the social classification of Taskoprizade, the first group are the people of
knowledge (arbab al- ilm), who include jurists (fagih), judges (gadr), doctors,
astrologers (munajjim), scribes (arbab al-kitaba), accountants (hussab) and others
who are the causes of the rectitude of religion and the world (sabab qiwam al-din wa

al-dunya). This group corresponds to water.

The second group are the people of sword (askab al-sayf) like the courageous
fighters (mujahidin) and soldiers (muzawwa ‘a) who are the cause of the livelihood of
the people (sabab ma 7sha al-nas). This group corresponds to air among the four

elements.
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The third group are the craftsmen (ashab al-mu ‘amala) like traders (tujjar) and
those travelling with soldiers (ahl al- 7) who make provisions, food and delicate
dress for the kul/slaves (‘ibad) who are the pillars of the order (arkan al-nizam). The

corresponding element of the craftsmen is fire.

The fourth group are the people of agriculture (ahl al-muzara ‘a) like farmers
and millers (dakkakin) who work for the acquisition of foodstuff. This group

corresponds to earth among the four elements.

In the end Taskoprizade recapitulates humoral theory, making a direct
connection between moderation (i ‘tzidal) in character (mizaj) and the social order
(nizam). For him, justice is realized through the balancing (za ‘dil) of these four social
groups in order (f7 al-zartib), for the excess of any one of the four elements over the
others leads to the deterioration of character (inkiraf al-mizaj wa inhilal al-tarkib).
The domination of any one group over the others would necessarily lead to the
disruption (ikhtilal) of the natural social order (nizam al-ijtima ‘ bi al- tab ‘) and the
annihilation of the quality of union and equality of the kind (inq:/a ‘ wasf al-ittikad

wa al-musawat ‘an al-naw ).%’

Taskoprizade presents a circle of virtue that resembles the well-known circle of
justice. Quoting from the philosophers (hukama), Taskoprizade asserts that the
virtue (fadila) of farmers is that they contribute to the common good (za ‘@wun) with
their deeds (a ‘mal); the virtue of traders is that they support the common good with
their wealth (amwal); the virtue of kings is that they contribute to the common good
with political ideas (al-ara al-siyasiyya) and the virtue of theologians (ilahiyyin) is

that support the common good with divine wisdom (al-kzikam al-ilzhiyya). In a

2T SA p. 235.
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manner consistent with his general methodology of combining the teachings of
philosophy and religion, Taskoprizade here articulates a social theory based on both
the words of the philosophers and on Quranic verses. Immediately after the citation
from the philosophers, Taskoprizade cites the Quranic verse 5/2, which commands
believers to cooperate in righteousness and piety, and which forbids them from

cooperating in sin and aggression.??®

Figure 7. Taskoprizade’s Circle of Virtue Based on the Mutual Support of Four

Social Groups
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Asserting another duty of the ruler, TaskOprizade explicitly depicts a
hierarchical view of human society. He states that the ruler should determine the

ranks (maratib) of the people (khalq) according to their predispositions (isti ‘dat). For

28 SA p. 235.
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people are of three categories: Good (akhyar) by nature (bi al-fab ‘), bad (ashrar) by
nature and those who are neither good nor bad by nature. He supports this view by

the Quranic verse 32/35°%°

. The Sultan should honor and employ the best people
(akhyar), authorizing them to rule over the populace (jumhiir). For these are the
essence (lubab) and the elites (khassa) among the people (khalq), and the precious

stone on their rings.?*

4.3.2.4 Duties of the sultan toward the constituent elements of the sultanate

The sultan should observe the muftis (ashab al-ifta) who constitute a significant
pillar (rukn ‘azim) among the pillars of the sharia. A mufti should be a mujtahid (a
“highly learned jurist who is capable of ijzihad, i.e., reasoning about the law through
applying complex methods and principles of interpretation™)*" and chase (‘afif), the
definition of which is made in the science of jurisprudence (figh). Among the best
(akhyar) people, judges (arbab al-qada) are the most beneficial element, on whom
the religious well-being of the world depends (alayhim madar salah al-‘alam

shar ‘an). A judge ought to be learned (‘alim), a practitioner (‘@mil) of what he
knows, he should be chase (‘afif), and just (‘adil), and he should stay away from
offences and embrace good morals following the path (maslak) of the Companions

232

(sahaba) and Followers (zabi in)** of the Prophet in action, belief and truth.**

229 ¢ __.among them is he who wrongs himself, and among them is he who is moderate, and among

them is he who is foremost in good deeds by permission of Allah.” Part of the Quranic verse 35/32.
20 SA | p. 237.
31 Wael B. Hallag, An Introduction to Islamic Law, p. 175.

232 A term in Islamic history used to denote the next generation coming after the Companions of the
Prophet.

23 SA, p. 237.
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Scribes (ashab al-kitaba) are another significant element of the sultanate.
Tagkoprizade lists certain criteria that scribes have to fulfill. Among them,
knowledge of the Quranic verses with the reasons of their revelation (asbhab al-
nuzil), knowledge of the Prophetic sayings with their meaning, understanding of the
words and deeds of the kings of the past, sense of poetic meanings, choice of the
pieces found best by the scribes in terms of rhetoric and clarity (afsak lafzan wa
arjah ma ‘nan). Accountants (hussab) and keepers of state registers (ashab al-dafatir
wa al-dawawin) also belong to the best (akhyar) for they protect the public’s goods
and deeds, and are the bases of the state and butlers (gahraman) of the sultanate and

the religious community (milla).?*

4.4 Vizierate as the axis of the state (quzb al-dawla)

It has been noted that the conception of the vizierate changed in the political theory
of the sixteenth century, whereby the vizier came to be seen as a central figure in
terms of his significance in government.?* In line with the common attitude toward
the vizier in the political theory of his time, Taskoprizade uses a language that
centers on the vizier, boldly emphasizing the merit of the vizierate and its
indispensability for the sultanate. He states that it is obligatory for a sultan to have a
vizier whom he will consult about difficult affairs. For the vizier is the axis and
center of the state (quzb al-dawla wa madaruha) as well as the guide and candle of
the honorable ways (sunan al- ‘izza wa manaruha). The axis (qutb) was one of the

most commonly used metaphors referring to the status of the vizierate in

24 SA, p. 237. For a list of similar criteria by Hiiseyin b. Hasan, see Kavak, "Bir Osmanli Kadisinin
Goziiyle Siyaset”, p. 111-113.

2% This is one of the main arguments of Hiiseyin Yilmaz’s thesis.
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Taskdprizade’s time. > A vizier enlightens a sultan with his management (zadbir).
By quoting the Quranic verses 20/29-30 and 35/35, Taskoprizade shows that God
also stated the need for a vizier.”*” According to the verses, the order of the world
and the Hereafter can only be achieved by conversation/companionship (suzba) with
scholars and pious people (salihin), and people of experience and knowledge (ahl al-
khibra wa al-ma ‘rifa).?*® Just as the bravest person needs a weapon or the nimblest
horse needs a whip, even the noblest, greatest and wisest sultan needs a vizier.*°
Taskoprizade’s emphasis on the role of scholars as sources of consultation along
with viziers is a clear reflection of the significance he attributes to scholars in
political theory and practice.

Elaborating on the semantics of the vizier, Taskoprizade attributes to the
vizierate the meanings of carrying the weight of the ruler, providing assistance,
guidance and support to the ruler. Since vizierate is such a noble position, those
capable of acquiring it are but a few people. A vizier should combine in himself such
good qualities as chastity (‘iffa), righteousness (istigama), reliability (amana), and
honesty (sadaqa). He should soften (the ruler) by mildness (kilm) and waken (him)
by knowledge (i/m). He should have the leadership of rulers, the wisdom of
philosophers, the modesty of scholars and the discernment of jurists (fiigaha). Lastly,

he should be free from whims and excessive ambitions.?*°

% Y1lmaz, “The Sultan”, p. 276. Hiiseyin b. Hasan also describes vizier with the same words, see
Kavak, "Bir Osmanli Kadisinin Géziiyle Siyaset”, p. 108.

ZTSA, p. 239-241, MSMS, v. 1, p. 414.
28 MSMS, v. 1, p. 414.
29 MSMS, v. 1, p. 414.

#0SA p.241. Hiiseyin b. Hasan also prescribes similar qualifications for a vizier, see Kavak, “Bir
Osmanl: Kadisinin Goziiyle Siyaset”, p. 109.
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Taskoprizade illustrates the role of the vizier in the two analogies that he forms
between human beings and the body politic. In the physical analogy, the vizier
corresponds to the tongue, which articulates and conveys the views and rules that are
generated by the head, which corresponds to the sultan.?* In the spiritual analogy, he
likens the vizier to the intellect and the sultan to the spirit. The vizier-intellect
governs all the affairs in the realm of the body and presents them to the spirit-sultan,
who in turn makes these deeds a means to approach God.?*? Elevating the position of
the vizier to governorship of the realm while regarding the sultan as the life-giver of
the realm and its connection to the divine, this spirit-intellect metaphor was
frequently articulated in the works of the sixteenth-century sufi-minded Ottoman

political authors.?*®

4.5 Conclusion

By way of conclusion, we can say that Tagkoprizade’s writings on practical
philosophy (ethics, household management and government) reveal his grounding in
medieval Islamic philosophy. Articulating his political ideas in the Akhlag genre
after Tust and before Kinalizade, Taskdprizade represents a continuity in practical
philosophy, especially in the use of humoral theory and the circle of justice.
Conceptually, Taskoprizade’s diversified usages of the term siyasa show that he
understood government not in the narrow sense of the term but as the art of human
governance in a broader sense in line with the conceptualization of Ibn Sina and later
Islamic philosophers. Likewise, in his understanding of sharia as perfect siyasa,

Taskdprizade comes very close to Ibn Sina who used sharia to mean not only the

21 MSMS, v. 1, p. 414.
2 AH, 29a.

243 Yilmaz, “The Sultan”, p. 307.
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legal aspects of Islam but all aspects of it, from the principles of faith to morality and
daily life.

Taskoprizade’s recommendations on rulership indicate his familiarity with the
major pre-Ottoman writers such as Farabi, Mawardi, Ghazali, Ttsi, Dawwani and
Ibn Zafar. From the perspective of the intellectual tradition of the classification of
sciences, Taskoprizade in Miftah al-Sa ‘ada provided one of the most elaborate
explanations on rulership until his time. Parallel to Ibn Sina, who did not posit a
hierarcy between the practical sciences and who envisioned continuity between the
three types of governance, Taskdprizade considered the different parts of practical
philosophy together in his Mifiah al-Sa ‘ada. In addition, after explaining the three
practical sciences, akhlaq, tadbir al-manzil and siyasa, he elaborated on other
governmental disciplines, namely, ‘i/lm ddab al-miiliik, ‘ilm adab al-wizara, ‘ilm
ihtisab, ‘ilm qud al- ‘asakir wa al-juyish, as subdisciplines of practical philosophy
(fura* al-hikma al- ‘amaliyya) in general, without restricting them to the third branch,

government.
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CHAPTER 5

GHAZALIAN AND AKBARIAN FOUNDATIONS OF TASKOPRIZADE’S

POLITICAL THOUGHT

In this chapter, | primarily analyze how Taskdprizade’s discourse reflects and
reappropriates Abt Hamid al-Ghazali’s (d. 555/1111) views on rulership. The main
themes are the significant role of ulema in government, the notion of world order
centered on the piety of scholars, the relations between sultans and scholars, the
ranks of government and the sharia-abiding path of sufism. I argue that these
particular themes of Taskdprizade’s discourse on rulership have their counterparts in
Ghazali’s writings. In the second section of the chapter, | point to the Akbarian
foundations of Taskoprizade’s political thought. | argue that Ibn al-°Arabi’s
perspective on human governance was an intellectual source and inspiration for
Taskoprizade, who made a direct connection between the government of the self and

the government of society.

5.1 The Ottoman Ghazali: Taskoprizade’s and Ghazali’s discourses compared244

Abt Hamid al-Ghazali is one of the most influential scholars in Islamic intellectual
history. Among the achievements he has been credited with are the synthesis of the
external and internal aspects of the Sunni Muslim creed, and demonstration of the

centrality of shariah-abiding sufism to the core message of Islam in addition to the

4 My source of inspiration for this title has been Hiiseyin Yilmaz, who coined the phrase “The
Ottoman Aristotle” for Nevali, see Yilmaz, “The Sultan”, p. 59.
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approval of the study of philosophy as long as it is compatible with Islamic faith.
As Frank Griffel describes, Ghazali was “the first Muslim theologian who actively
promotes the naturalization of the philosophical tradition into Islamic theology”.?*°

In his autobiography, al-Mungidh min al-Dalal (The Deliverer from Error)
Ghazali presents sufism as the right path to truth. While reason only helps one realize
the incoherence of others’ beliefs, it is spiritual practice that enables one to realize
the truth of his/her own belief.?*’ Significantly, Ghazali also states that as
philosophers have taken the rules of the government from the prophets, the rules of
morality (akhlaq) are based on sufi practices.**® Ghazali conveyed his sufi outlook
most comprehensively and systematically in his magnum opus, laya ‘Uliam al-Din,
which he himself held to be his most significant work®*. He also wrote a summary
version of the same work in Persian, titled Kimya al-Sa ‘ada (The Alchemy of
Happiness).>*°

Although Ghazali’s influence on the later Islamic intellectual tradition is

widely acknowledged, the Ottoman reception of Ghazali still lacks in-depth analysis.
It lies outside the scope of this study to provide such an in-depth analysis. Still, we

might note that the central place of sufism in the social, cultural and intellectual life

and worldview of Ottoman elites also created a very favorable environment for the

3 Giileyman Uludag, “Ghazzali”, TDVIA, 1996, v. 13, p. 515-518; E. Ormsby, Ghazali: The Revival
of Islam (Oxford: Oneworld, 2008), p. 66.

248 Frank Griffel, Al-Ghazali’s Philosophical Theology, Oxford University Press, 2009, p. 7.

7 Ghazali, al-Mungidh min al-Dalal in (ed.) Ahmed Semseddin, Majmua rasail al-imam al-Ghazali,
Beyrut: Darii'l-Kiitiibi'l-Iimiyye, 1997/1418, p. 56-65.

8 Ibid., p- 44; cited in Arict, “Ahlak Neyi Bilmektir”, p. 59, fn 38.

29 Kenneth Garden, The First Islamic Reviver: A4bu Hamid al-Ghazali and His Revival of the
Religious Sciences, Oxford University Press, 2015, p. 9.

0 Ghazali, Kimya al-Saada, Bairut: Muassasa al-Kutub al-Thagafiyya, 1987.
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reception of the teachings of Ghazali.*>* Ottoman intellectuals in the fifteenth and
sixteenth centuries overwhelmingly preferred the Ghazalian synthesis for it not only
accepted sufism as the right path to truth and as constituting the inner core of Islamic
faith but also regarded the study of philosophy as compatible with Islam.??
Ghazali’s non-exclusivist approach to philosophy might have also played a role in
his warm reception among the Ottoman learned circles. For the Ottoman scholars
inherited and maintained the intellectual tradition of Transoxiana, which combined
philosophy, theology (kalam) and other Islamic sciences. The prototypes of this
combining approach were scholars like Fakhr al-Din al-Razi and later Jalal al-Din al-
Dawwani. The ideas of these two figures influenced the Ottoman scholars both
through the works they wrote and the students they taught.”®® In addition, Ghazali’s
notion of anti-sectarian sufism, which highlighted the supra-identity of Sunnism,
further enhanced his reception in the Ottoman realms. A comparative analysis of

Taskoprizade’s writings reveals that Ghazali’s model of scholarship forms an axis

1 The Ottoman world of the sixteenth century was imbued with the culture of sufism. For an
extensive study of sufism in this period, see Ongoren, Osmanlilarda Tasavvuf; for a collection of
studies on various aspects of sufism in the Ottoman empire, see, Sufism and Sufis in Ottoman Society :
Sources-Doctrine-Rituals-Turug-Architecture-Literature and Fine Arts-Modernism, (ed.) Ahmet
Yasar Ocak Ankara: Tarih Kurumu, 2005; for the penetration of Sufi ideas and images in political
theory of the period, see Yilmaz, “The Sultan”; for the impact of Sufi culture in Ottoman architectural
contexts, see Necipoglu, The Age of Sinan and Kafescioglu, Constantinopolis/Istanbul; For the
influence of sufism in the Ottoman literary culture, see, for instance, Walter Andrews and Mehmet
Kalpakli, The Age of Beloveds: Love and the Beloved in Early Modern Ottoman and European
Culture and Society (Durham, NC: Duke University Press, 2005).

2 y1lmaz, “The Sultan”, p. 97-8. For instance, another sixteenth century Ottoman scholar, Birgivi,
who is commonly regarded as anti-sufi, also made use of certain strands of sufism, particularly
Ghazali, see Ivanyi, “Virtue, Piety and The Law”, p. 92-111.

%3 A. Yasar Ocak calls it “Fakhr al-Din al-Razi school”, see Ahmet Yasar Ocak, “Social, cultural and
intellectual life, 1071-1453”, in (ed.) Kate Fleet, Cambridge History of Turkey Vol. 1, Byzantium to
Turkey: 1071-1453, 2009, p. 353-481, here p. 414; for an article on Fakhr al-Din al-Razi’s influence
in the Ottoman lands, which uses the same conceptualization of “Razi school”, see Mustakim Arici,
“Islam Diisiincesi’nde Fahreddin er-Razi Ekolii”, in (eds.) Omer Tiirker-Osman Demir, Islam
Diisiincesinin Doniisiim Caginda Fahreddin er-Razi, Isam, 2013, p. 167-203; Harun Anay,
“Devvani”, TDVIA, 1994, v. 9, p. 257-262; for the list of Devvani’s students in the Ottoman empire
which make it possible to talk about a “Devvani school”, see idem, “Celaleddin Devvani, Hayati,
Eserleri, Ahlak ve Siyaset Diisncesi”, Ph.D. Thesis, Istanbul University, p. 95-109.
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around which Taskoprizade’s religio-political thought revolves.

In addition to the high level of similarity between Taskoprizade and Ghazali in
matters related to religion, especially in terms of attainment of truth through spiritual
experience, the relationship between Ghazali’s “thinking about God, His Law and

definition of politics and political ethics”®*

seem to have their near counterparts in
Tagkoprizade’s writings.

Nevertheless, this is not to say that Taskoprizade was a replica of Ghazali.
Sharing Ghazzali's ideals, Taskoprizade embraces, refines and reconsiders Ghazali's
views in the light of the circumstances of the sixteenth century. For instance,
Taksoprizade diverges from Ghazali in one point, namely, the appropriation of pre-
Islamic Iranian political culture.?®® Not authoring any work in the Persian

Siyasetname genre or drawing any example from ancient Iranian kings or sages,

Taskoprizade took a negative attitude toward pre-Islamic Persian political culture.

5.1.1 Compatibility of Islam and philosophy

In line with Ghazali’s approach to philosophy, Taskoprizade approves of Muslims’
studying philosophy, albeit with two reservations. The first is that their philosophical
arguments should not contradict the sharia. When a contradiction arises, they should

learn philosophy to discredit its teachings. The second is that they should not mix the

4 Yazeed Said, Ghazali’s Politics in Context, Routledge, 2013, p. 62-4.

% Ghazali makes frequent use of Iranian political culture in his works, especially in Nasiha al-Muluk.
In Hossein Ziai’s words, “Ghazali's Nasiha al-Muluk (Counsel for Kings) represents a synthesis of
Islamic political philosophy and older Iranian views on politics and government. It sets forth
anecdotes, stories and tales to illustrate the exemplary conduct of Caliphs, Sasanian Kings, Sufi saints
and Iranian sages. Even maxims from Mazdaism are used to portray a universally accepted standard
of morality and political conduct.” Hossein Ziai, 'The Source and Nature of Authority: A Study of al-
Suhrawardi's llluminationalist Political Doctrine', in The Political Aspects of Islamic Philosophy, (ed.)
Charles E. Butterworth, Harvard Middle Eastern Monographs, 1992, p. 309, 11th fn.
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words of philosophers with the words of the scholars of Islam (‘ulama al-Islam).?®

Taskoprizade writes that Ghazali and Razi combined theology (kalam) with
philosophy (kikma). Yet, they did this in order to reject the philosophy that is
incompatible with the sharia, as can be seen in their works. As long as this is the
conclusion, there is no problem with studying philosophy, even if it is helpful for

Muslims.?’

Taskoprizade’s general perspective on the combination of philosophy and
religion is reflected in his commentary on the three conditions for the application of
justice, which, according to Iji, are easily met by applying the sharia (iltizam al-
shar ). Taskoprizade adds to this statement the philosophical laws (al-qawanin al-

hikamiyya) that are compatible with sharia.?*®

5.1.2 Sharia-minded sufism

Similar to Ghazali, Taskoprizade describes sufism as the way leading to the truth and
glorifies sufis as the people of wonders and virtues: “Thus it appears that beyond the
knowledge that is affirmed by the evidence, there is a truth (yaqin) that is special to
the sufis with oracles/wonders (karamat) and sights (mushahadat), not to mention

their glory and virtue.”**

Similar to Ghazali, Taskoprizade advises one to follow the Sufi path only after

having attained a certain level of knowledge of sharia. In the biographies of the

%6 MSMS, v.1 p. 28.
BT MSMS, v.1 p. 28.
B8 SA, p. 244-5.

29 MSMS, v. 1, p. 29.
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Ottoman ulema whom Taskoprizade narrated to us, we read a general gradual
process in which to-be-scholars attain knowledge and then choose the path of sufism,
not vice versa. This hierarchical depiction is parallel to Ghazali’s view that the path
of knowledge should always come before that of sufism. For sufism without
knowledge might lead to one’s moral and religious destruction. Ghazali quotes from
Junayd Bagdadi as he was told by his teacher: “May God make you a muhaddith
(scholar of hadith) and Sufi, not a Sufi and muhaddith. Interpreting the word of
Junayd, Ghazali asserts that who learns knowledge and then becomes Sufi saves
himself but who becomes Sufi before attaining knowledge throws himself in
danger.?®

Taskoprizade emphasizes in a number of passages the fusion of sharia and
sufism, likening this phenomenon to the junction of two oceans. He attributes the

accomplishment of this fusion to such figures as Sadreddin Konevi (d. 673/1274) %*

and Molla Fenari.?%?

Taskoprizade depicts Konevi as a sheikh and ascetic (zahid)
who combined the sciences of sharia and sufism and became junction of two oceans
(majma ‘an li al-bahrayn). He also met with Nasir al-Din al-Ttst and answered his

questions in the philosophical issues (masa il hikamiyya). In the end, Tas1 admitted

his inability and fault (i ‘tarafa bi al- ‘ajz wa al-qusir).?®

20 rpya, p.30.

%1 Jama‘a bayna al-‘uliim al-shar‘iyya wa ‘ulum al-tasawwuf wa sara majma‘an li al-bahrayn wa
multagan li al-badrayn. Tagkoprizade also says that Konevi’s mother was married to Ibn al-‘Arabi,
who educated and took care of Konevi, MSMS v.2, p. 124.

%2 Tagkoprizade states that Mevlana Semsiiddin el-Fenari fused these sciences in his beautiful
commentary on Fatiha: mazaja fih bayna al-‘ulim al-shar‘iyya wa ‘ulam al-tasawwuf, MSMS v.2, p.
124,

23 MSMS v. 2, p. 124.
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Taskoprizade frequently emphasizes the coexistence of sufism and sharia. In
the section on the organization of soldiers, TaskOprizade states that he witnessed
many times in his life and heard from the big sheikhs that whoever breaks one of the
pillars of sharia is deprived of God’s grace.?®* One of the sections in which
Taskoprizade prescribes sharia-minded sufism as the correct path is his narration of a
dialogue he had with the famous Halveti sheikh and scholar Cemaleddin Ishak el-
Karamani, known as Cemal Halife (d. 933/1526). Taskoprizade describes Cemal
Halife as someone who was preoccupied with the noble science (al- ilm al-sharif)
and whose virtue was known (mashhzzd) among his peers. He relates that two days
before his death, this widely respected man advised him as follows.*®®

Do not enter the path of sufis for there remain no (genuine) representatives
(ahl) of them today. It is nearly impossible to distinguish the affirmation of
the oneness of God (tawiid) and apostasy (ilkzad). Persisting on your chosen
path (i.e., the study of law) is more secure for you. If you feel an attraction to
sufism, choose a sheikh who is firmly tied to sharia. If you observe in him
something against sharia (yukhalif al-shar ), even if it is little, beware of him.
Because the basis of the Sufi path (rariga) is the observance of rules (azkam)
and manners (adab) of sharia.?*®

Complaining about a lack of genuine sufis in his own times, Cemal Halife
warns Taskoprizade of the danger of sufis who commit acts against sharia. In his
portrayal, the basis of sufism is the observance of sharia. Thus he advises
Taskoprizade to beware of sheikhs who are not firmly tied to the sharia. One may

fairly say that Taskdprizade’s inclusion of this advice in his book is quite a deliberate

choice on the part of the author. Tagkdprizade conveys a message he got from a

%4 MSMS, v. 1, p. 415.

2% Tagkoprizade, al-Shaqa’iq al-Nu ‘maniyya fi ‘Ulama al-Dawla al- ‘Uthmaniyya (ed.) Ahmed Subhi
Furat (Istanbul: 1985) p. 371. Ahmet Sururi lists the conversations and anectodes Taskoprizade
narrates in the introduction of his PhD thesis, see Sururi, “Taskdprizade’nin el-Me‘alim’i ve Kelami
Gorisleri”, p. 27-34.

% Shaga’ig, p. 371.
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revered sheikh with regard to the correct form of sufism, a prescription that he also
embraces and advocates.

In another passage, Taskoprizade conveys a similar message that he received
from Mahmud Celebi (d. 938/1531) who was also pursuing higher knowledge in
Islamic law and theology before he became the disciple and successor of Seyyid
Ahmed Buhari (d. 922/1516), the founder of the first Nagshbandi lodge in
Istanbul.?®’ Tagkdprizade used to attend Mahmud Celebi’s majlis (scholarly
gathering). He relates that people used to read Mevlana Celaleddin-i Rumi’s
Mathnawi and interpret it in this majlis. On one such occasion, Mahmud Celebi
asked Taskoprizade: “Have you ever denied the Sufis?” Taskoprizade answered:
“Can there be anyone who denies them?”” Mahmud Celebi said: “Yes” and then
narrated the story of Seyyid Buhari, who turned away from the lessons of a scholar
he attended in Bukhara and entered the service of Sheikh Ilahi (Molla ilahi)*®® who
had also read from that scholar. One day Seyyid Buhari and Sheikh llahi visited their
common teacher. When he saw Seyyid Buhari, he asked him about his occupation.
When Seyyid Buhari said that he gave up the pursuit of scholarship (taraktu al-
ishtighal bi al- i/m), he insisted on the question until Seyyid Buhari said: “T am
involved in reading (ashtaghilu bi) Mirsad al- ‘Ibad”*®°. That scholar said: “You are
involved in such a book and the smartest of all people is philosophers (hukama).”

Seyyid Buhari then replied: “The author of this book says that philosophers are

%7 Mustafa Kara, “Emir Buhari”, TDVIA, 1995, v. 11, p. 125-126.
%8 Mustafa Kara-Hamid Algar, “Abdullah-1 ilahi”, TDVIA, 1988, v. 1, p. 110-112.

%9 Najm al-Din Daya’s (d.654/1256) Mirsad al-‘Ibad min al-Mabda’ ila al-Ma ‘ad was a widely read
book in the Ottoman realms, as the number of its copies shows. For more information about the book
and its author, see Mehmet Okuyan, “Necmeddin-i Daye”, TDVIA, v. 32, p. 496. For the Ottoman
translation of this book by Kasim b. Mahmud Karahisari, see Necmeddin-i Daye, Sifi Diliyle Siydset
(irsadii’l-Miirid ile’1-Murad fi Tercemeti Mirsadi’l-ibad), (ed.) Ozgiir Kavak, Istanbul: Klasik
Yayinlari, 2010.
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definitely heretics”. That scholar got angry and expelled Seyyid Buhari and Sheikh
Ilahi from his majlis. When Mahmud Celebi ended the story, Taskoprizade asked
him: “Those who deny sufis get into trouble. Would it not be worse to admit their
truth but not enter their path than deny them?”” He said: “No, in the end, admission
will bring to the right path.” Then Taskoprizade asked him: “In some books on
sufism, we come across things against the apparent meaning (zahir) of the sharia.
Can we deny them?” He said “Rather it is incumbent upon you to deny them. You
should do so until you reach the true condition (%al) of sufism. When you reach that
stage, your sufism will be in accordance with sharia.” 2"

Taking into consideration that every work has some patterns of inclusion and
exclusion as well as the fact Taskoprizade emphasizes the observance of sharia in
other passages, it seems inadequate to regard these two anecdotes as merely
descriptive reports. Implicit in these narrations is the concern to draw the boundaries
of sufism, distinguishing between its acceptable and non-acceptable forms, as
Taskoprizade received and perceived it.

Testifying to his emphasis on the adherence to sharia and observance of rights,
Taskoprizade wrote a note stating that his relatives and friends demanded him to
forgive their bad performance in the observance of his rights (ri ‘aya al-hugqiiq).
Having given them his blessings, Taskoprizade affirms that he lived in the religion of

Islam (milla al-Zsiam) and far from any innovation.?”* This note shows that

70 Shaga’iqg, p. 534-5.
21 Tagkoprizade was hit by opthalmia (ramad) during his gadiship of Constantinople and turned blind
in the last years of his life. The illness of emorrhoids (basur) came in the last days of his life as a
signal of his coming death, his relatives begged him to give his blessings to them, forgiving their
inadequate observation of his rights. In his reply to his relatives, Taskoprizade wrote the following
sentences: “My sons and relatives demanded that | give them my blessings (#all) in what they were
required of fulfilling my rights (v ‘@ya hagqi) and 1 gave them my blessings. (...awladi wa aqriba’t
iltamasii minnt an aj ‘alahum fi halli mimma ‘amili min al-isd’a fimda wajaba ‘alayhim min vi‘aya
haqqi wa inni ja ‘altuhum fi halli an ‘amili fi ri ‘aGya haqqi fima ba ‘da dhalik...)”, al-‘Igd al-Manzum,
p. 337.
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Taskoprizade’s uncompromising attitude towards the violation of rights was very

well-known by his social circles, primarily relatives.

5.1.3 The correspondence between Miftah al-Sa ‘ada and lhya ‘Uliam al-Din

Miftah al-Sa ‘ada reflects the overall influence of Ghazali’s outlook on
Taskoprizade’s thought, most explicitly through the former’s magnum opus lhya
‘Ulam al-Din.?"? One can demonstrate the influence of Ghazali on Taskoprizade in
several passages of Miftah al-Sa ‘ada. Firstly, the chapter of Miftah al-Sa ‘ada on the
virtue of learning and teaching follows the corresponding part of Ghazali’s lhya very
closely. Indeed the only modification that Taskoprizade made to the relevant chapter
was shortening it by excluding some Quranic verses and hadiths. Secondly, in the
section on Shafiite scholars in Miftah al-Sa ‘ada, Taskoprizade devotes eighteen
pages to the life of Ghazali, which is almost equal to the number of pages he devotes
to Aba Hanifa.?”® Besides being a Hanafi scholar, Taskdprizade wrote Shaqa ig
where he covered the lives of the Ottoman ulema of Hanafi school. Given these facts,
his long narration of Ghazali’s life can be regarded as another clear sign of his
reverence of Ghazali. Thirdly, the seventh and last part (daw#a) of Mifiah al-Sa ‘ada,
which deals with the esoteric sciences (‘ulam al-barin), follows Ghazali’s 1hya both

in style and content. One can regard it as a summary of 14ya.?’* Indeed, Taskoprizade

272 —1= . . . . . . .
For Ghazali’s influence on Taskoprizade’s classification of sciences, see Cinar, “Farabi’den

Tagkdprizade’ye”, p. 76-80.

23 For Ghazali’s biography, see MSMS, v.2, pp. 332-350; for Abii Hanifa’s biography, see MSMS, v.
2, pp. 195-215. I directed my attention to Taskoprizade’s lengthy account of Ghazali’s biography
thanks to Siikrii Ozen who emphasized this point in his speech at the Foundation for Arts and
Sciences (BISAV) on 10.01.2015.

2 MSMS, v.1, p. 73.
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describes his book as a mukhtasar in one passage, yet he does not further elaborate
on his source(s).?”

The second part (raraf) of Taskoprizade’s Miftah al-Sa ‘ada (risala as he names
it), corresponding to one-third of the entire text in length, can be regarded as a
summary of Iiya as a whole. Organized in the same way as lZya, this part mainly
describes how one can reach truth through the purification (tasfiya) of the soul while
the first part includes its counter methodology, namely, careful investigation (nazar).
Taskoprizade presents the sciences related to purification in the second part as the
outcome of action with knowledge (al- ‘amal bi al- ilm).?"® Before Taskdprizade,
Ghazali had regarded as the highest science (ghaya al- ‘uliim) the science of
unveiling (‘ilm al-mukashafa) which is the end-result of mastering esoteric
knowledge (‘ilm al-barin), attained by the purification (tasfiya) of the heart.”’’
Hence, the ultimate conclusion of Taskdprizade with regard to how to reach truth is

also congruent with that of Ghazali. In the end, as in the beginning of Miftah al-

Sa ‘ada, Tagkoprizade shares the religious views of Ghazali, whom he greatly praises.

5.1.4 Portraying Ghazali as an authority

Tagkoprizade’s reverence for Ghazali is evident in many of his writings. An
apparent sign of how Taskdprizade regarded Ghazali as an authority and model of
scholarship is found in his discussion of the mutability of human disposition. After

outlining the competing views on this issue, he uses the conventional word ‘I say’

275 \Wa tahqiq haza al-magam kharij an tawq haza al-mukhtasar, MSMS, v. 3, p. 197.

278 For a paper that discusses the relationship between Miftah al-Sa ‘dda and Ihya ‘Uliim al-Din by
showing the similarities in the titles of the two books’ chapters, see the Talat Sakalli. "Miftahu's-
saade-Thyau Uliimi'd-din Miinasebeti", Taskopriiliizade Ahmet Efendi: 1495-1561, Kayseri 1992, s.
65-80.

2" Alexandre Treiger, “Al-Ghazali’s Classifications of the Sciences and the Descriptions of the
Highest Theoretical Science”, Divan Dergisi 16 (2011/1): 1-32, here p. 7.
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(aqzzlu), meaning that the author starts to convey his own view, but immediately after
that word, he quotes Ghazali.*"® As the quotation ends two lines below, Taskoprizade
writes “Ghazali's words ended” and conveys his understanding of Ghazali's words,

basing his view in this matter on the authority of Ghazal1.?"®

In another passage, immediately after quoting Quranic verses, hadiths and
sayings of Ali Ibn Abi Talib, Taskoprizade sets Ghazali as the next authority, ‘Imam
al-Ghazali thus said in lhya... *280 Another instance when Taskoprizade sets Ghazali
as an authority is his explanation of the esoteric (bazini) interpretations of Quran. In
determining the boundaries of what can be regarded as the right interpretation of

Quran, Taskoprizade relies on the authority of Ghazal1.?®

In another passage, Taskoprizade reports that Ghazali wrote uncountable
books. Their titles could not be totally known by any one and their number reached
nine hundred ninety nine. While this number may seem excessively high,
Taskoprizade states that those who know the majesty (sza 'n) of Ghazali can affirm

this statement.?%?

Explaining the greatness of Ghazali’s 1hya, Taskoprizade narrates a story
reported from sheikh Abt Hasan al-Shadhali, whom he depicts as the leader (sayyid)
of his age. This sheikh saw the Prophet Muhammad in his dream. The Prophet was

taking pride in Ghazalt in front of the Prophets Moses and Jesus. “Is there such an

2’8 (ala al-Imam al-Ghazali fi Mishkat al-Anwar, SA, p. 36.
29 SA | p. 36.

#BOSA . 43.

81 MSMS, v.2, p. 78-81.

%82 MSMS, v.2, p. 349.
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authority (kabr) amongst your people (umma)”, asked the Prophet Muhammad. Their
reply was "No”. Taskoprizade narrates two other reports testifying to the greatness

and nobility of Ghazali and his 1hya.*®

5.1.5 Combining knowledge and action

Very much in line with the outlook of Ghazali, one of the central points in
Tasgkoprizade’s works is his emphasis on the combination of knowledge ( ‘i/m) and
righteous action (‘amal), which he presents in Miftah al-Sa ‘ada as the ultimate end
and purpose.”® He also prays to God for protection from the state of knowing but not
practicing what he knows.?® In the introduction to Shar/ al-Akhlaq, Taskoprizade
describes his main objective in writing this work as combining the two realms of
reason (‘agl) and revelation (naql) as well as knowledge and action.?®® As a
reflection of this notion, in his description of ulema in Shaqa’iq, Taskoprizade
emphasizes the characteristic of being a scholar (‘alim) and practicing what one

knows (‘amil), that is to say, engaging in righteous action.
5.1.6 Scholars in Ghazali’s and Taskdprizade’s conceptualizaions

Tagkoprizade uses Ghazali’s classification of scholars into two kinds: scholars of the
Hereafter (‘ulama al-akhira) and scholars of this world (‘ulama al-dunya).?®” While
the former represents the real scholars, the latter stands for those pseudo-scholars,

who instrumentally use their knowledge for their whims. Scholars of the second type

%3 MSMS, v.2, p. 350.
%84 muntaha al-su’l- wa al-‘amal, MSMS, v. 1, p. 70.
%5 MSMS, v. 3, p. 310.

#OSA p. 24.

%7 | hya, p. 71-98, MSMS, p. 17-22.
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seek knowledge for worldly benefits. Scholars of the first type are the real scholars
who combine knowledge and action in order to gain the consent of God and the
eternal happiness. Taskoprizade describes the scholars of this world as brothers of

kings and sultans.?®®

5.1.6.1 Guiding and authorizing: The relationship of scholars with sultans

According to both Ghazali and Taskdprizade, scholars play the principal role in both
the well-being and corruption of the world. In Ghazali’s words: “The jurist is the
teacher and mentor of the sultan, showing him the modes of governing the people
(turuq siyasa al-khalq) in order to put the affairs in this world in order (intizam).”**
In Tagkdprizade’s words, scholars lead the way in case of deterioration: “The
corruption (fasad) of the population (ra ‘iyya) is caused by that of kings, which is the
end result of the corruption of scholars (‘ulama).”**°

Scholars’ role as teachers and guides to the sultans in Ghazalt’s
conceptualization is based on his understanding of human nature. According to his
conception, God created the world for human kind as a means of preparation and
provision for the Hereafter. Yet people did not act in accordance with justice, but
followed their whims. Hence emerged the need for a sultan to govern the people and
for a law (ganiin) to guide the sultan. A jurist (fagih) is one who knows the law of

government (ganiin al-siyasa). Government is closely related to religion, not in itself

but through the agency of the world. For the world is the field of the Hereafter and

%8 SA, p. 103.

29 | hya, p. 22.

2% Fasad al-ra‘iyya bi fasad al-muliik wa fasaduhum bi fasad al-‘ulama, see MSMS, v. 3, p. 310, In
Ghazali’s words, innama fasadat al-ra‘iyya bi fasad al-muliik, wa fasad al-multuk bi fasad al-‘ulama,

see lhya, p. 602.
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religion cannot be complete without the world. Religion (din) and kingship (mulk)
are twins, religion is the base and sultan is the protector (karis). Whatever lacks base
is demolished and whatever lacks protector is lost. Kingship (mulk) is only possible
with the sultan and the method of solving people’s problems is figh.?**

As an application of his view of ulema, Taskoprizade in Shaqga’iq implicitly
claims that ulema had a supporting and legitimizing role in relation to the Ottoman
sultans from the beginning of the state.?*> He also envisions the sultans to be the
caretakers of scholars. One may recognize Taskoprizade’s emphasis on the
independence of scholars even as he affirms the need for sultans and scholars to
cooperate. 2%

Depicting the ideal sultan-scholar relation in line with Ghazali, Taskoprizade
gives examples of scholars from among the Companions of the Prophet (sakaba) and
the Followers (tabi ‘un). He writes that the Companions and Followers did not
hesitate to warn the kings and sultans. They did not mind persecution and they had
sincere intentions (akhlasi al-niyya). They strived for true knowledge (kaqq al- ilm)

rather than for worldly benefits.?*

21 | hya, p. 26. In GhazalT’s political theology, the term figh has a comprehensive sense, especially as

it relates to spirituality. Ghazali’s use of figh indicates “a comprehensive vision that is not simply
limited to the establishment of jurists”, see Yazzed Said, “Knowledge as Figh in the Political
Theology of al-Gazali”, in Philosophy and the Abrahamic Religions: Scriptural Hermeneutics and
Epistemology, (ed.) Torrance Kirby, Rahim Acar, Bilal Bag, Cambridge Scholars Publishing, 2013, p.
225.

292 Atgil, “The Formation”, p. 13.

233 Anoosahr argues that Taskoprizade disapproved of an excessive royal interference in the affairs of
the ulema beginning from Mehmed II’s time. Anoosahr, “Writing, Speech and History”, p. 52.

24 MSMS, v. 3, p. 310.
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According to Taskoprizade, sultans should spend much time with the
companions of God and not waste time with the companions of this world.?*® The
companions of God (Ahl Allah) in Taskoprizade’s discourse include —besides the
prophets, saints and imams- the ulema who act upon their knowledge. He identifies
the ulema as scholars of tafsir and hadith and scholars who command right and

forbid wrong. He puts them in stark contrast to the scholars of this world, using

Ghazali’s conceptualization.296

Table 4. The Sultan’s Relations with People Classified according to Their Piety

The Sultan Should Spend Time with

The Sultan Should Avoid Spending Time
with

Fugara (literally the poor, might also be
the sufis)

Aghniya (the rich, with negative tones)

Ahl Allah (the companions of God)

Ahl al-Dunya (the companions of the

world)

As a reflection of his sufi worldview, Taskoprizade classifies people according
to their relation with wealth, which in turn indicates their relation with death. For
Taskdprizade cites a prophetic tradition in which the Prophet warned the
Companions not to sit with (mujalasa) the dead. When asked who was the dead, he
replied “the rich”.?" In addition to this hadith, Tagkoprizade gives the example of the
Prophet Suleiman, who used to visit the mosque every day and look for a poor
person (miskin). Whenever he found one, he would go near him and sit next to him,

saying “a pauper sits with another pauper”.298 By quoting authoritative sources that

2% AH, 38a.

2% SA, p. 103. He uses the term ‘ulama si (literally bad scholars), a major concept in Ghazali’s
terminology, standing in contrast to ‘ulama al-akhira (scholars of the Hereafter).

27 AH, 38h.

2% miskin jalasa miskin, AH, 38b.
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equate wealth with death and poverty with life, TaskOprizade expresses expectations
that the ruler adhere to a high standard of piety, one that was set by Ghazalt in lhya.
Taskoprizade conveys the prescription with regard to the relations between
sultans and scholars by stating that scholars should avoid visiting sultans, which
causes a great deal of harm.? Stating that it is a religiously disapproved act for
scholars to visit sultans,3® Taskoprizade, nevertheless, does not recommend a total
isolation of scholars from sultans. For he deems it one of the obligations of sultans to
visit scholars and take their advice.*** The sultan should visit and love ulema and
pious people (sulaka), even if these people are rarely found in Tagkdprizade’s times,
as he views it. If he finds anyone of them, the sultan should strive to see them, listen
to their advice and regard them as the felicity of his reign. The sultan should keep
away from Antichrists (Dajjalin) who appear in the guise of ulema and devils who
appear in the guise of righteous people (sulaka), who eulogise him for worldly

benefits. These are the party of the Devil (kizb al-shaytan) who will be destroyed.*%?

Hence, Taskdprizade does not totally reject the possibility of there being a
close relationship between sultans and scholars but discusses it from the perspective
of scholars and sultans respectively. For scholars, it is unacceptable to visit sultans,

for it causes many harms. Yet from the point of view of sultans, it is a recommended

299 MSMS, v. 3, p. 18-19.

%00 MSMS, v. 3, p. 241-3. For Ghazali’s similar yet more detailed exposition about the conditions and
manners of scholars’ relations with sultans, see 14ya, p. 593-7.

%01 This is seventh article in the obligations of the sultanate (hugiig al-saltana). In addition to ulema,
Tagkoprizade uses the word suleha, which might refer to Sufis. He also adds that they are rarely found
in his time. AH, 34b.

302 AH, 34h.
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act to visit the scholars who will guide them in their affairs, enabling them to

preserve the world order.

5.1.6.2 World order and scholars

Tagkoprizade strongly asserts that the world order is dependent upon the piety of
scholars (wara ‘ al- ‘ulama) and their speaking the truth (zaqq) in front of the rulers
(‘inda al-umara), presenting it as a point upon which most scholars agreed (ittafaga
Jjumhiir al- ‘ugala). As an extension of this line of thinking, the corruption of the
world (fasad al- ‘alam) is attributed to the scholars’ love of leadership (Zubb al-
riyasa) and wealth, and their flattery (mudahana) of kings concerning their affairs
and conditions.*®

Taskoprizade links the religious well-being of the world (salah al- ‘alam
shar ‘an) with the gadis, whom he considers among the most significant pillars (rukn)

%94 For Tagkdprizade, the order of the world and the

in terms of benefit (naf™).
Hereafter can only be achieved by conversation/companionship (suzba) with
scholars and pious people (salihin), and people of experience and knowledge (ahl al-
khibra wa al-ma ‘rifa).*®

It has been stated that in the early modern Ottoman conceptions of world order,
the world (‘alam) tends to represent the social world of human beings rather than the

material world at large.*®® While there are other worlds, of animals, plants, stars etc.

303 SA, p. 237.
04 SA, p. 237.
%05 MSMS, v. 1, p. 414.

%% Analyzing the concept of world order in its occurences, dynamics as well as relations to the notions
of law, justice and legitimacy, Gottfried Hagen states that although the origins of the world order can
be traced back to the Iranian theories of statecraft, “it seems to have been the Ottomans who coined
the term nizam-1 alem as a chiffre for an interpretive concept of social order.” see Gottfried Hagen,
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the aim of human politics is to preserve the order of the world (nizam al- ‘alam)
among human beings. Indeed the world of the humans is also in the hands of God,
who is the lord of all the worlds (Rabb al- ‘@lamin).**” Human beings as the
vicegerent and shadow of God (khalifa Allah and zill Allah) on earth (fi al-arz) are
given the responsibility to imitiate God’s government by observing His laws. As God
sent the prophets with laws (sharia) to guide the people and help them attain
perfection (takmil naw “ al-bashar), human rulership also aims to perfect the morals

of the people (takmil al-khalq).%

5.1.6.3 Prophets, sultans, scholars, preachers: four degrees of government

As outlined in the previous chapter, government (siyasa) corresponds to the fourth
and the last major physical (badani) science in Taskoprizade’s classification of the
sciences. Ghazali, who had already drawn this scheme, did not classify government
(siyasa) as science but as one of the major human activities, arts and crafts (a ‘mal wa

399 Government is then divided into four levels/degrees (maratib)

hiraf wa sina ‘at).
according to the extent of the ruler’s command over the inner (bafin) and outer

(zahir) realms of both the commoners ( ‘awam) and elites (khawas).**° It should be
noted that the division of outer-inner realms here does not refer to the external and

internal aspects of the Islamic creed. What external (zahir) refers to here is sanction

‘Legitimacy and World Order’, in Legitimizing the Order. The Ottoman Rhetoric of State Power, (ed.)
H. T. Karateke und M. Reinkowski, Leiden, Boston: Brill, 2005, pp. 55-83, here p. 61.

%97 Hagen shows that Ebu’s-su'ud also interpreted the occurrence of alem in plural in siira fatiha as
Rabb al- ‘alamin as referring to mankind in his commentary, Irshad al-'aql al-salim ila mazaya al-
kitab al-karim, vol. 1 (n.p., n.d.), 14 in Hagen, ‘Legitimacy and World Order’, p. 61, 25" footnote.
08 SA, p. 33.

% Ghazali, lhya, p. 20.

$105A p. 63.
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and legislation (al-ilzam wa al-man ‘ wa al-shar‘).>** The first category is the
government of prophets (siyasa al-anbiya). Being the most comprehensive one, this
kind of governance includes ruling over the inner and outer realms of commoners
and elites. The second degree, the government of caliphs/kings/sultans includes rule
over the outer realms of commoners and elites. The third category, the government
of scholars, is ruling over the inner realms of the elites. The fourth and last degree of
government is that of the preachers, which equals rule over the inner realms of
commoners. Ghazali explains that the noblest of these four deeds, after prophethood,
is knowledge (‘ilm), ascribing to the scholars a rank second to that of prophets, and
above that of the rulers.3*? Likewise, by mentioning in this regard the prophetic
saying that scholars are the inheritors of prophets, Taskdprizade also represents the
role of scholars in government as akin to that of the prophets, the widely embraced

model of rulership by the political writers of the time.**?

Since scholars lack the power of sanction (tasarruf), their government is
directed to the inner realms of the elites, complementing their external powers.*** In
line with Ghazali ’s view of religion (dm) and kingship (mulk) as twins,*™ this
conception treats scholars and rulers as representing two aspects of an ideal rulership
modeled on prophethood, a vision reflected in the title of TaskOprizade’s

biographical dictionary of Ottoman scholars al-Shaqa 'iq al-Nu ‘maniyyah fi ‘Ulama

al-Dawla al- ‘Uthmaniyyah. The first word al-Shaqaiq literally means two uterine

1 hya, p. 21.

312 | hya, p. 21.

*2 Y1lmaz, “The Sultan”, p- 170-5.
314 SA p. 63.

15 Al-din wa al-mulk taw’aman, 1hya, p. 26, MSMS, v. 3, p. 240.
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brothers and alludes to Taskoprizade’s juxtaposition of scholars and sultans in
narration. Taskoprizade’s organization of the book according to the reigns of sultans
and designating the title ‘Ulama al-Dawla al- ‘Uthmaniyyah (lit. meaning the
Scholars of the Ottoman State) reflects the Ghazalian view of religion and state as
twins.

Table 5. The Degrees of Government (Maratib al-Siyasa)

‘Awam Khawas
Four Degrees of
Government zahir batn zahir batin
Prophets + + + +
Rulers + +
Scholars +
Preachers +

Taskoprizade’s following depiction of the Prophet Muhammad is reminiscent

of the abovementioned scheme:

When Muhammed, the noblest of prophets, peace be upon him, was bestowed
religion (din), power (mulk) and sovereignty (saltana), he was the only
human being who combined them. With him, God also perfected religion and
sealed the string of messengers (nabiyymn). After him the ulema, as inheritors
to messengers, followed. They found the right way and through the ulema the
people found the right way. Then came the just sultans because the salvation
of the world depended on them, just as the salvation of the afterlife depended
on the ulema. Then followed those pious ones [Sufis] other than the ulema
(alladhina aslahii anfusahum) who reformed their souls. Those who
digressed from those groups are but a herd of cattle.*'

318 MSMS, v.3, p. 449. English translation is taken from Yilmaz, “The Sultan”, p.174.
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In this portrayal, the best rulership is that of prophets, which was perfectly
represented in the last and noblest of all, the Prophet Muhammad. Scholars follow
prophets in finding the right path and guiding the people in that direction. While the
salvation of the Hereafter depends on ulema, the salvation of the world depends on
sultans, who have, unlike ulema, the power of sanction. Hence, complementing each
other sultans and scholars together fulfill the task of prophethood. Lastly, sufi
masters come after the ulema, as in the organization of Shagaiq, supporting and not

challenging the hierarchical superiority of ulema.®*’

5.2 Human governance from an Akbarian sufi perspective

Besides Ghazali, another important source of inspiration for Taskoprizade was 1bn
al-‘Arabi (d. 638/1240), known as al-Sheikh al-Akbar (The Greatest Master). Among
the foremost achievements he has been credited with was the introduction of
philosophical elements to non-sectarian sufism after Ghazali. Ibn al-° Arab1 was thus
one of the major representatives of philosophical sufism in the Islamic intellectual
history. Although Ibn al-‘Arabi wrote numerous books, he most elaborately
explained his sufi views in two major works, namely, al-Futukar a/-Makkiyya and

Fusis al-Hikam.3®

17 Niyazioglu, “In the dream realm”, p. 252-3.

%18 Mahmut Kaya, “Ibnii’l-Arabi”, TDVIA, 1999, v. 20, p. 520-522; Mahmut Erol Kilig, “el-Fiitiihatii’l
—Mekkiyye”, TDVIA, 1996, v. 13, p. 251-258; idem, “Fiisusii’l-Hikem”, TDVIA, 1996, v. 13, p. 230-
237; Ibn al-*Arabi, Fiituhdt-1 Mekkiyye, (trans.) Ekrem Demirli. Istanbul: Litera Yayincilik, 2009; Tbn
al-*Arabi, Fususii'l-hikem, (ed.) Mustafa Tahrali, (trans.) Ahmed Avni Konuk, istanbul: Marmara
Universitesi Ilahiyat Fakiiltesi Vakfi (IFAV), 1987. For Ibn al-*Arabi’s thought, in addition to
Mustafa Tahrali’s and Ahmed Avni Konuk’s important studies and interpretations, see A. E. Afifi,
The Mystical Philosophy of Muhyid Din Ibnul Arabi (Cambridge, 1939); W. C. Chittik, Ibn Arabi’s
Metaphysics of Imagination: the Sufi Path of Knowledge (Albany, 1989); idem, “The School of Ibn
‘Arabi” in History of Islamic Philosophy, 2 vols., (eds.) S. H. Nasr and O. Leaman. London and New
York: Routlege, 1996, 510-527; idem, 1bn 'Arabi: Heir to the Prophets, Oxford: Oneworld
Publication, 2005; Mahmud Erol Kilig, /bnii ’I-Arabi, Isam, 2015.
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As profound as his influence was on Islamic mysticism, lbn al-*Arabi was also
a controversial figure for some of his religious views like the doctrine of “the unity
of being” (wahdat al-wujud), a term which actually was coined by later followers.**°
In the Ottoman realms, 1bn al-‘Arabi seems to have been a very influential figure
from the outset.>*® He was so widely revered as to be depicted as a foreteller of the
Ottoman conquest of the Arab lands and the patron saint of the Ottoman dynasty, in
the early sixteenth century. Despite this strong veneration, however, a few scholars
also attacked his teachings as being “heretical” around the same time. Even though
these scholars represented a minority view, even the majority of scholars favored
limiting the discussion of Ibn al-*Arabi’s ideas to a fairly limited circle of advanced

sufis and scholars.*?*

Ibn al-*Arabi’s symbolic language in political thought had a decisive influence
on the way later sufi thinkers conceived of human governance. His theory of the
Perfect Man (al-insan al-kamil) laid down the foundations of a new political
imagination, making a direct correlation between the government of self and the

government of society. This correlation was fully elaborated especially in his al-

319 William Chittick states that “the underlying theme of Ibn al-*Arabi’s writings is not, as many
would have it, wahdat al-wujud, the ‘Oneness of Being’ but rather the achievement of human
perfection. He never mentions the term wahdat al-wujud but he does refer repeatedly to Perfect Man.”
see Chittick, Ibn 'Arabi: Heir to the Prophets, p. 49-50. For the reception of Ibn al-°Arabi in the later
tradition, see Alexander D. Knysh, Ibn Arabi in the Later Islamic Tradition: The Making of a
Polemical Image in Medieval Islam, State University of New York Press, 1999; for a study on Ibn al-
‘Arab1’s views on sharia which shows that his Sufi beliefs complemented, rather than weakened, the
foundations of the shariah, see Nurasiah, “Muhyi al-Din Ibn al-‘Arabi and Sharia”, M. A. Thesis,
McGill University, Institute of Islamic Studies, 1998.

320 Michel Chodkiewicz, “La reception de la doctrine de I’Ibn ‘Arabi dans le monde ottoman”, in
Sufism and Sufis in Ottoman Society, ed. Ahmed Yasar Ocak, Tiirk Tarih Kurumu, Ankara, 2005, pp.
97-120; Tim Winter, “Ibn Kemal (d. 940/1534) on Ibn Arabi’s Hagiology,” in Ayman Shihadeh (ed.),
Sufism and Theology (Edinburgh: Edinburgh University Press, 2007), 137-157.

%21 For a recent evaluation of his legacy in the early Ottoman empire, Ahmed Zildzic, Friend and foe:
The early Ottoman reception of Ibn ‘Arabi, Ph.D. Thesis, University of California, Berkeley, 2012.

106



Tadbirat al-1lahiyya fi Islah al-Mamlaka al-Insaniyya (Divine Governance of the

322

Human Kingdom).” Ottoman political writers in the sixteenth century made

mystical interpretations of rulership that bear the stamp of Ibn al-¢Arabi.*?®

As a sign of his reverence for Ibn al-‘Arabi, Taskoprizade introduces him by
putting a particular emphasis on his exceptional qualities. In addition to being the
guide to the followers (murshid al-salikin) and the savior of the perished (munqgiz al-
halikin), he has a grand majesty (jalil al-sha 'n) and a unique building of gnosis (nasij
wahdihz fi al- ‘irfan). Stating that Ibn al-*Arabi composed innumerable books,
Taskoprizade cites two of them with great reverence: al-Futuhat al-Makkiyya and

Fusiis al-Hikam. 324

At the very beginning of his political treatise, Asrar al-Khilafa, Taskoprizade
makes an analogy between the human being and the material world in line with the
imagination of Ibn al-°Arabi, whom he greatly revered. In Taskoprizade’s words, the
essence of the human being (al-nash 'a al-insaniyya) is a copy of all existence
(nuskha jami* al-mawjudat). This is why philosophers called the human being a
microcosmos. The meaning of this statement is that all of what can be found in the

material world can also be found in the human being. As the material sultanate

%2 |bn al-*Arabi, Tedbirat-1 Hahiyye: Terciime ve Serhi. (ed.) Mustafa Tahrali, (interp.) Ahmet Avni
Konuk. Istanbul: iz Yayincilik, 1992. For a comparative analysis of this work and pseudo-Aristotelian
text on rulership, Surr al-Asrar, see Zeliha Oteles, “Ahlak ve Siyaset Felsefesi Acisindan Sirru’I-Esrar
ile Tedbirat-; /lahiyye’nin Karsilastirilmas1”, M.A. Thesis, Marmara Universitesi, 2007.

%23 For the sixteenth century mystical interpretations of rulership, see Yilmaz, “The Sultan”, p. 192-
216; for an analysis of the Ottoman reception of Ibn al-*Arabi’s political thought as expressed in al-
Tadbirat al-Ilahiyya within the framework of the general impact of Sufi tradition on Ottoman political
thought, see Ozkan Oztiirk, “Siyaset ve Tasavvuf: Osmanl Siyasi Diisiincesinde Tasavvufun
Tezahiirleri”, istanbul: Dergah Yaynlari, 2015.

%% He includes these works under the science of opportune narration ( ‘ilm al-muhadarat), stating that
these books include the amazing secrets and illuminations. Taskdprizade considers Ibn al-‘Arab1’s
works among the best (lata’if) books of this science as opposed to many other books he cited without
such qualification. MSMS, v. 1, p. 232.
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requires a vizier, a scribe, a deputy (na'ib), an officer (‘amil), a judge (gadi) and the
like, the status of the spiritual sultanate is not much different. Hence, knowledge of
its conditions is necessary for managing one’s kingdom (mamlaka) and not being

devastated by the attacks of the enemies.®

Taskoprizade then sorts out the corresponding parts of the material and
spiritual sultanates. In this view, just as a sultan needs a managing (mudabbir) and
intelligent vizier in the material world, the spirit as the sultan of the body kingdom
(mamlaka al-badan) also has a vizier, which is intelligence. The palace of this vizier
in the body kingdom is the mind (dimagh). As all material existence is perceived
through the five senses, God made five doors (senses) for this vizier, that is to say
the mind, so that he supervises the affairs related to each sense, namely hearing,
seeing, smelling, tasting and touching. This elaboration of the faculties of the human
soul was also found in Ghazali, who, in line with Ibn Sina, identified the intellect as

the highest faculty.3?

5.2.1 Life as a voyage, world as a bridge to the Herafter

Portraying the world as a temporary stage through which human beings pass on their
way to the Hereafter is common among sufi-oriented Muslim thinkers.3*’ In this

regard, Taskoprizade prescribes that a person from the beginning of his life until his

325 AH, 28h.

%26 Al-Ghazali, Kimya al-Saada, Bairut: Muassasa al-Kutub al-Thaqafiyya, 1987, p.101 , also in
Syros, “Galenic Medicine”, p. 178, 45th fn.

%27 Ghazali prescribes to abandon worldly engagements of heart, see Kimya al-Saada, p.114
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death should avoid overengaging with the affairs of this world, an attitude also

reflected in his ascetic view of human governance.**®

After depicting life in this world as a short and temporary experience,
Taskdprizade takes an ascetic sufi stance toward rulership. By disapproving of the
embellishment of the world beyond necessity, he emphasizes the ascetic aspect of
human governance. In a world full of dangers, human beings as servants of God
should always remember God and turn their deeds into a means to approach Him. As

a servant of God, a ruler should carry the characterstics of an ascetic.

5.2.2 Ideal ruler as ascetic

Taskoprizade’s role models in this regard were not lay rulers, but the prophets Adam,
Joseph, Moses, Solomon and Muhammad and the four Rightly Guided caliphs,
because these figures provided more binding authority.**® As Yilmaz notes, the
characteristics of the ruler Tagkoprizade described stood in a stark contrast to the
practices of rulership during the reign of Siileyman. Taskdprizade did not grant to the
ruler any special privilege and expected him to meet the requirements that apply to
anyone in pursuit of moral perfection. The whole body of advice that Tagkoprizade

directed to the sultan was already prescribed by Ghazali in his lAya al- ‘Ulum for the

%28 Know that this world (dar) is the world of voyagers (dar al-musafiri), and has a finite number of
way-statinos (manazil). The first one is the backbone of his father (sulb abih), then the womb of his
mother (raim ummih), the third is the space of the world (fad4 al-dunya), the fourth is the cradle
(lahd), the fifth is the station of Doomsday (mawqif al-qiyama), the sixth one is either Heaven or Hell.
Every person (nafs) is incessantly in a journey (sayr) on the vessel of life (markab al- ‘umr). Every
breath (nafas) is a step, every day is like a cycle (shawt), every month is like a mile, every year is like
a parasang (farsakh). Every breath takes a brick from the house of his life and pulls him over to the
Hereafter (akhira) with one step. In fact, the world is like a -sufi- lodge (ribat) on the way to the
Hereafter or like a bridge on it. The smart people do not busy themselves with the embellishment of
the world beyond what is necessary for it is a killing poison. AH, 33b.

%2% Y1lmaz, “The Sultan”, p. 96.
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average believer. ** Tagkoprizade’s organization of the treatise around the manners
of perfection in certain Prophets and the four Rightly Guided Caliphs is reminiscent
of the structure of Ibn al-*Arabi’s two most famous works. The first one, Fusiis al-
Hikam, in Chittick’s words, also “begins with a discussion of Adam, the original
Perfect Man, and then describes the various modalities of human perfection in terms
of its specific individuations in the prohets. As for al-Futuiat al-Makkiyya, it is a

vast compendium of depictions of the various stations of human perfection”. 33

In his first biographical book Nawadir al-Akhbar fi Manaqib al-Akhyar (The
Rare Histories of the Best People), written in 938/1531, Taskoprizade narrates the
lives of scholars, excluding the histories of the prophets ‘for the Holy Quran included
them in a perfect manner.”>*? Yet in his treatise on political morality, Asrar al-
Khilafa, Taskoprizade describes in detail the lifestyles, manners and characteristics
of the prophets along with the four Rightly Guided caliphs. In relating their deeds,
Taskoprizade seems to have been more concerned with portraying the prophets as

ideal rulers than simply narrating their lives.

5.2.3 Sultanate/Rulership as secret

When Taskoprizade titled his treatise on political morality as Asrar al-Khildfa al-
Insaniyya wa al-Saltana al-Ma ‘nawiyya, he was not alone in attributing mystical or
esoteric properties to the realm of rulership. Employing an overtly mystical language
in articulating their views on government, various other contemporaries of

Tagkoprizade, including Celalzade, Arifi, Semerkandi, and Ebu’l-Fazl Miinsi also

%0 Ipid., p. 257.

%1 Chittick, 1bn 'Arabi: Heir to the Prophets, p. 50.
%32 Tagkoprizade, Nawadir al-Akhbar fi Managqib el-Akhyar,Veliyiiddin 2458, 1b.
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proclaimed to explain the mysteries of the sultanate as they saw fit in their
treatises.**® Displaying a mystical approach to the question of rulership along with
Bidlisi, Kinalizade or Kemalpasazade, Taskdprizade’s main quest was to educate the

ruler who was regarded as a moral guide to the community. ¥

5.2.4 Man’s caliphate

Tasgkoprizade’s depiction of the ruler as both vicegerent (khalifa) and shadow of God
on earth was a commonly held view among the political writers of this period.** As
indicated by the mystical overtones of various Ottoman political texts, the title caliph
in the Ottoman period seems to have gained a new significance. No longer implying
descent from the House of Abbas or tribe of Quraysh, the term now meant that the
Muslim ruler derived his authority directly from God as His Vicegerent. Being a
Vicegerent of God (Khalifa Allah) and not Successor to the Prophet (Khalifa Rasiil
Allah), the meaning of the term shifted from representing the Sultan with supreme
authority to any Sultan who ‘cared to assume a designation once held to be

unique’ 336

In the sixteenth-century Ottoman context, the concept of caliphate (khilafa)
was shaped more by the sufi tradition than the juristic or philosophical theory.*’
This mystical perspective focused on the personality of the ruler whereas juristic

theory was mainly concerned with the problems of legitimacy or necessary

3 Y1lmaz, “The Sultan”, p. 306.

%4 Ibid., p. 240.

%5 AH, 33b; Yilmaz, “The Sultan”, p- 169.

%% Sir Thomas W. Arnold, The Caliphate, Oxford, 1924, p. 129.

337 Yilmaz, “The Sultan”, p. 183.
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qualifications for rulership.®*®

Set as a moral objective for rulers in political thoery, caliphate then meant, in
Hiiseyin Y1lmaz’s words, “the solidification of one’s sovereignty with spiritual
perfection as exemplified by the ruler-prophets”.>*® Conceived as such, the caliphate
required a ruler to go through the same process as an ordinary believer in order to

acquire this title.>*

5.2.5 Sultanate and prophethood

In Tagkoprizade’s discourse, the sultanate appears as a hazardous institution and
office that potentially poses serious dangers for the sultans unless they follow the

right path in holding it.>**

In more than one passage, Taskoprizade reminds the
holder of the sultanate of its inherent danger. First of all, he makes a distinction
between prophethood and sultanate as political entities. According to this distinction,
the position (mans:b) of prophethood (nubuwwa) is exempt from the whims and
solicitudes (wasawis) of the self (nafs), while the position of the sultanate is

vulnerable to them.**? If the ruler follows his whims and does not show mercy to

people, he becomes a deputy (na 'ib) of the accursed Antichrist (al-Dajjal al-la ‘in)

%38 |bid., p. 240. For a general study on political thought which also deals with this subject, see Aziz
Al-Azmeh, Muslim Kingship: Power and the Sacred in Muslim, Christian And Pagan Polities,
London, New York: I.B. Tauris, 1997; Fleischer, Bureaucrat and Intellectual, p. 280, 286.

%9 Y1lmaz, “The Sultan”, p. 184.

%9 For an overall analysis of the visions of caliphate expressed in the political texts of the Suleimanic
age, see Yilmaz, “The Sultan”, p. 176 -191.

1 MSMS, v. 3, p. 401; AH, 33b.

342 AH, 30b.
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and the enemy of God and vicegerent of Satan (khalifa al-Shaytan).*®

Rulership was commonly modeled on prophethood (nubuwwa) by the Ottoman
political writers of Taskdprizade’s era.*** Before Taskoprizade’s time, the political
philosophers had already theorized about the relationship between rulership and
prophethood. Constructed by Farabi and elaborated by Ibn Sina, the theory of
prophethood identified the philosopher-ruler with the prophet, making political
rulership and spiritual guidance of the community inseparable. Dawwani, an
inspiring figure for the Ottomans, however, distinguished between the prophet-
lawgiver and the ruler and apparently had an influence on Ottoman authors such as
Ensari who separated prophethood and sultanate as two different missions,
conceiving sultans as inheritors of prophets only on matters related to rulership.3*
Taskoprizade seems to have adhered to both conceptions. On one hand, he ascribed
to the theory of rulership central in Ibn Sina’s thought and assigned the rulers (imam)

the same role as the prophets:

They turned toward God by using their human powers in theoretical and
practical conditions and undertook the task of perfecting (takmil) the deficient
but capable people, disciplining naughty rebels, legislating the basic
principles of justice and enacting the laws of government. These are the
prophets (anbiya) and rulers (imam).3*®

On the other hand, Tagkdprizade made a distinction between prophethood and

sultanate in two aspects. First, while sultanate is vulnerable to the whims and

3 AH, 33b. For similar views, see Bagley’s introduction in Ghazali, Ghazali's Book of Counsel for
Kings (Nasihat al-Muluk), (trans.) Frank R. C. Bagley, (London & New York: Oxford Unviersity
Press, 1964), xliii, cited in Yilmaz, “The Sultan”, p. 153.

¥4 Y1lmaz, “The Sultan”’, p. 170-176.

2 Ipid., p. 171.

%6 SA, p. 53.
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solicitudes (wasawis) of the self (nafs), prophethood is exempt from them. Only a
small number of big prophets and saints have fulfilled the task (‘uAda) of the
sultanate, whose exemplary deeds Taskoprizade narrates consecutively. Second,
according to Taskoprizade as well as many of his contemporaries, the distinguishing
feature of rulership was ‘political power’ enhanced by wealth and military might.347
In the case of Adam, the first person combining prophethood and sultanate,
Taskoprizade emphasizes the formation of a community around Adam. In a more

instructive explanation of the rulership of prophets, TaskOprizade narrates how

Moses was granted sultanate through wealth, territory and military power:

God combined nubuwwa and salzana for Moses after the demise of the
Pharaoh. Then God ordered the army of the Israelites to attack Jericho and
fight the Amalekites to free the Jerusalem (Bayt al-Maqdis) from their
hands.#®

Narrating the prophets who combined prophethood and sultanate, Taskdprizade
sets the ideal characteristics for sultans. Combining perfect vision (al jam “ bayna
kamal al-istibsar) of the beneficial purposes of religion and world (fi masalih al-din
wa al-dunya) is only possible for those supported by the Sacred Spirit (Rizh al-Quds),
namely the prophets. Other creatures get diverted from one when they deal with the

other.3*°

As the goal of the science of ethics (‘ilm al-akhlag) is the perfection of the
rational soul (al-nafs al-natiqa) with happiness in both this world and the Hereafter,
the goal of politics is the perfection of people. The government of the ruler (siyasa

al-malik) is the vicegerency of God (khilafa Allah) and leadership (imama) that aims

347 Yilmaz, “The Sultan”, p. 172.
%8 AH, 30b, 31a.

¥ MSMS, v. 3, p. 324.
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at the perfection of the subject population (takmil al-khalq),”" as the ultimate model

of ruler, Prophet Mohammad was sent to perfect all the people (takmil naw * al-

bashar).**

5.3 Conclusion

By way of conclusion one can say that Taskoprizade’s religio-political thought
revolves around the scholarly framework that was set by Abii Hamid al-Ghazali.
More specifically, the correspondence between Mifiah al-Sa ‘ada and lhya ‘Ulam al-
Din, Taskoprizade’s reverence and portrayal of Ghazali in Miftah al-Sa ‘ada and
Sharh al-Akhlag al-‘Adudiyya, his views on the compatibility of Islam and
philosophy, combination of knowledge and action, conceptualization of scholars in
their relations with sultans as well as the notion of sufism reveal that Taskoprizade
embraces Ghazalt as a model of scholarship and his writings as authoritative sources,
yet revising and adopting Ghazali’s ideas in the circumstances of the sixteenth
century. Not authoring any work in the Persian Siyasetname genre or drawing any
example from pre-Islamic Iranian kings or sages, Taskoprizade took a negative
attitude toward Persian political culture that was imbued with pre-Islamic elements, a
divergence of him from Ghazali. This stance can partly be explained by the
transformation of the self-perception of Ottoman elites in the aftermath of the Arab
conquest. The rivalry between the Sunni Ottomans and the Shiite Safavids can be
counted as a complementary factor affecting Taskoprizade’s distance from the
Persian history and culture, especially the political culture of the pre-Islamic Persia.

On the other hand, Taskoprizade’s attitude can not be said to represent the view of

%0 SA p. 33.

1 MSMS, v. 1, p. 404.
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Ottoman elites at large, for many of them continued to write in Persian and drew on
the ancient Iranian kings as models of rulership.

In line with Ghazali, Taskoprizade depicts the ideal relation between sultans
and scholars as that of pupils and teachers. Ascribing such a high value to the
scholars as to regard their piety as the basis of the world order, Tagskoprizade shares
Ghazali’s project of combination of knowledge and action. As inheritors of the
prophets, scholars teach and guide the sultans. Complementing each other, sultans
and scholars aim to fulfill the model of prophethood and the ideal of justice. Drawing
examples of ideal rulers from the prophets and the Rightly Guided caliphs,
Taskoprizade subjected the sultan to high standards of piety, which found its sources
and inspirations in Ghazalt’s lhya.

Taskoprizade’s discourse also had the prescriptive vision of embedding sufism
within the sharia by showing the correct relationship between the two. Narrating the
conversations he held with sufi sheikhs as well as heard from them, Taskoprizade
showed that the right form of sufism totally lies within the boundaries of sharia.
Alluding to the danger of sufism without true knowledge and righteous action,
Taskoprizade seems to have embraced, in line with Ghazali, the principle of entering
the path of knowledge before that of sufism. Both Ghazali and Taskoprizade

emphasized that sufism without knowledge of the sharia leads to one’s exhaustion.
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CHAPTER 6

CONCLUSION

One of the most prolific Ottoman authors of his time, Taskoprizade Ahmed was a
qualified scholar as well as a skillful historian. He was extremely influential as both
a scholar and a historian. His classification of sciences represents the epitome of the
medieval Islamic intellectual tradition, which he inherited, continued and modified in
the tenth/sixteenth century. His biography of Rumi scholars was a groundbreaking
work since it formed a distinctly Ottoman genre that continued up until the twentieth
century. In view of the fact that there was a diverse body of literature inherited from
medieval Islamic scholarship, the departing point of this study was to search the
ways in which a well-versed Ottoman scholar like Taskoprizade made sense of such
a broad intellectual tradition, specifically focusing on its political aspects.

One of the findings of this study was that Tagkoprizade, like his medieval
Muslim predecessors, explained human governance in a religious framework while
also drawing on diverse traditions of political thought. Tagkoprizade used the term
siyasa not in the narrow sense of the term but as the art of human governance in a
broader sense in line with the conceptualization of Ibn Sina, whose perspective
Taskdprizade also embraced when he referred to sharia as a wider realm than mere
legal aspects of Islam, encompassing all aspects of human life.

The works Taskoprizade recommended on rulership demonstrates that he was
familiar with the major pre-Ottoman writers such as Farabi, Ibn Sina, Mawardi,
Ghazali, Tas1, Dawwani and Ibn Zafar. From the viewpoint of the intellectual

tradition of the classification of sciences, Taskoprizade in Miftah al-Sa ‘dda
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elaborated one of the most detailed explanations of rulership until his time. While
embracing the tripartite division of practical philosophy, Taskdprizade also
introduced a fourth branch in which he ramified the political sciences as subdivisions
of practical philosophy.

Taskoprizade’s discourse on the duties of sultans included the balancing of the
social groups in line with the idea of the circle of justice. Articulating the sultan’s
balancing position by utilizing the humoral theory based on the Galenic medicine,
Taskoprizade represents continuity in social theory between his predecessors like
Farabi, Tusi, Dawwani and successors like Kinalizade, Katip Celebi and Naima.

One can compare Taskoprizade’s Sharh al-Akhlag al- ‘Adudiyya and
Kinalizade’s Ahlak-1 Ala’t in three respects. First, TaskOprizade wrote his work in
946/1540, while Kinalizade wrote his work in 973/1565. Second, Taskoprizade
worte Sharh al-Akhlaqg in Arabic whereas Kinalizade wrote Ahlak-1 Ala’t in Ottoman
Turkish. Third, Taskdprizade extensively commented on IjT’s text and did not give
any reference to Tust and Dawwani while Kinalizade compiled his work on ethics
not as a commentary but gave numerous referecences to Ttist and Dawwani. As a
major similarity between them, both Taskoprizade and Kinalizade wrote within the
tradition that regards ethics as comprehensive of the three branches of practical
philosophy.

Tasgkoprizade’s discourse on rulership also elaborated on the qualifications of
the constituent elements of the sultanate such as muftis, judges and scribes.
Taskoprizade deemed these groups significant for the religious well-being of the
world as well as the maintenance of the sultanate and religious community.

Taskoprizade’s discourse on rulership had a special emphasis on the qualities of the
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vizier, who was regarded as a central figure in terms of his significance in
government by the political authors of the sixteenth century.

Tagkoprizade conveyed his political views in a diversified corpus of works
including the disciplines of philosophy, ethics and sufism, but he did not write a
work in the Persian Mirror for Princes or Siyasetname genre. With his
uncompromising insistence on Arabic as the language of scholarship as opposed to
Persian and negative view of pre-Islamic Persian kings, Taskoprizade can be
regarded as a peculiar type of Ottoman political writer. For the Ottoman intellectuals
and elites generally used Turkish and Persian in their treatises and continued to
revere and cite the Persian kings like Nushirevan and Ardashir in the advice works
they penned in the sixteenth and seventeenth centuries.

Taskoprizade is not known to have formally been a member of a sufi order,
although he had connections to various sufi sheikhs, which he depicts in Shaqa 'iq.
Still, like many of his contemporaries, Taskoprizade utilized a sufi mode of thinking
in his works on government and rulership. Two influential figures in the history of
sufism were Tagkoprizade’s main sources of inspiration in elaborating his political
ideas. First and foremost scholarly model and reference of Taskdprizade was Abil
Hamid al-Ghazali, whose synthesis of philosophy and sufism within the mainstream
of Sunni Islam resonated among the sixteenth-century Ottoman intellectuals, whose
own world was suffused with sufi ideas and beliefs. Taskoprizade largely embraced
Ghazali’s teachings in 1hya as the right precepts for true knowledge and action.
Emphasizing the virtue, piety and righteous action, Taskdprizade sought to educate
and morally perfect the ruler, expecting him to conform to the high standards of piety
that were observed among the Prophets and the Rightly Guided Caliphs. In line with

Ghazali, Taskoprizade considered scholars to be the backbone of the government,
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guiding and authorizing the rulers. In TaskOprizade’s conceptualization, the piety of
scholars forms the basis of the world order.

Taskoprizade’s second main source of inspiration in formulating his views on
governance was lIbn al-* Arabi, whose theory of perfect man and symbolic language
left a decisive mark in the course of political thought and discourse in the later
tradition. Like many sufi-inclined writers of Ottoman times, Taskoprizade used Ibn
al-*Arabian mystical language that formed a direct correlation between the
government of self and the government of society. Regarding the spirit as the caliph
in the body kingdom, Taskoprizade explained what he deemed to be the mysteries of
spiritual sultanate, the ultimate form of rulership.

Guided by a moralist-pietist tendency on rulership, Taskoprizade expected the
ruler to conform to the high standards of piety. By emphasizing the ascetic aspect of
rulership as well as highlighting the moral and spiritual perfection of rulers,
Taskoprizade’s ultimate point of reference was the human agent. Situating the
political teachings of Taskoprizade within the broader picture of sixteenth century
Ottoman political thought, we can conclude that Taskoprizade was among the
political authors who were more concerned with improving the moral and spiritual
quality of the ruler than discussing the best form of political authority or establishing

the best institutional settings.

120



APPENDIX

THE CORRESPONDENCE BETWEEN MIFTAH AL-SA‘ADA AND IHYA ‘ULUM

AL-DIN
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Miftah (Seventh page | lhya page
dawha)
The First
Quarter: Acts
of worship
(Rub ‘ al- Al-Shu ‘ba al-Ula: fi al- Al-Rub “ al-Awwal:
‘ibadat) ‘Ibadat 9 ‘Ibadat 11
Book 1: al-Asl al-Awwal: al-
Knowledge ‘Ilm 9 Kitab al-‘Tlm 11
Book 2:
Foundations of | al-Asl al-Thani: fi Kitab Qawa‘id al-
Belief Qawa‘id al-Aga’id 24 Aga’id 106
Book 3:
Mysteries of al-Asl al-Thalith: ‘Ilm
Purity Asrar al-Tahara 25 Kitab Asrar al-Tahara 148
Book 4:
Mysteries of al-Asl al-Rabi‘: T ‘Ilm Kitab Asrar al-Salat wa
Worship Asrar al-Salat 33 Muhimmatuha 172
Book 5:
Mysteries of al-Asl al-Khamis: fi
Zakat ‘Ilm Asrar al-Zakat 63 Kitab Asrar al-Zakat 247
Book 6:
Mysteries of al-Asl al-Sadis: fT ‘Ilm
Fasting Asrar al-Sawm 70 Kitab Asrar al-Sawm 273
Book 7:
Mysteries of al-Asl al-Sabi‘: fT ‘Ilm
Pilgrimage Asrar al-Hajj 74 Kitab Asrar al- Hajj 283
Book 8: al-Asl al-Thamin: fi
Etiquette of ‘Ilm Fadila al-Adhkar
Qur’anic wa al-Tilawa wa al- Kitab Adab Tilawa al-
Recitation Awrad 103 | Qur‘an 322
Book 9: On
Invocations al-Asl al-Tasi‘: (This
and part is missing in Kitab al al-Adhkar wa
Supplications | Miftah) al-Da‘awat 348
Book 10: On
the
Arrangements | al-Asl al-‘Ashir: fi
of Litanies and | Tagsim al-Awrad wa
Divisions of Fadilatuha wa Kitab Tartib al-Awrad
the Night Vigil | Ahkamuha 160 | wa Tafsil Ihya al-Layl | 392
The Second
Quarter:
Norms of
Daily Life Al-Shu ‘ba al-Thaniya: Al-Rub “ al-Thani: Rub "
(Rub ‘ al-‘adat) | fi al-‘Adat 182 | al-‘Adat 432
Book 11: On
the Manners Al-Asl al-Awwal: fi
Related to Adab al-Akl Kitab Adab al-Akl 432

12




Eating

Book 12: On

the Etiquette Al-Asl al-Thani: fi

of Marriage Adab al-Nikah 195 | Kitab Adab al-Nikah 456

Book 13: On

the Etiquette

of Acquisition | Al-Asl al-Thalith: fi

and Earninga | Adab al-Kasb wa al- Kitab Adab al-Kasbh wa

Livelihood Ma'ash 210 | al-Ma‘ash 502

Book 14: The

Lawful and Al-Asl al-Rabi‘: 1 al- Kitab al-Halal wa al-

Prohibited Halal wa al-Haram 219 | Haram 534
Al-Asl al-Khamis: fI Kitab Adab al-Ulfa wa

Book 15: On | Adab al-Suhba wa al- al-Ukhuwwa wa al-

the Duties of Mu‘ashara ma‘a Asnaf Suhba wa al-Mu‘ashara

Brotherhood al-Khalq 245 | ma‘a Asnaf al-Khalq 610

Book 16: On

the Etiquette Al-Asl al-Sadis: fi

of Seclusion Adab al-‘Uzla 268 | Kitab Adab al-‘Uzla 686

Book 17: On

the Etiquette Al-Asl al-Sabi‘: fi

of Travel Adab al-Safar 275 | Kitab Adab al-Safar 712

Book 18: On Al-Asl al-Thamin: fi

Music and Adab al-Sama“ wa al- Kitab Adab al-Sama“

Singing Wajd 285 | wa al-Wajd 738

Book 19: On

Enjoining

Good and al-Asl al-Tasi¢: al-Amr Kitab al-Amr bi al-

Forbidding bi al-Ma‘ruf wa al- Ma‘ruf wa al-Nahy an

Evil Nahy an al-Munkar 301 | al-Munkar 781

Book 20:

Etiquette of

Living and the | al-Asl al-‘Ashir: Adab Kitab Adab al-Ma‘isha

Prophetic al-Ma‘isha wa Akhlaq wa Akhlaq al-

Mannerism al-Nubuwwa 311 | Nubuwwa 837

The Third

Quarter: The

Ways to

Perdition

(Rub “ al- Al-Shu ‘ba al-Thalitha: Al-Rub * al-Thalith:

muhlikat) fi al-Muhlikat 319 | Rub‘ al-Muhlikat 876

Book 21: The

Marvels of the | al-Asl al-Awwal: fi Kitab Sharh ‘Aja’ib al-

Heart Sharh ‘Aja’ib al-Qalb | 319 | Qalb 876

Book 22: On al-Asl al-Thani: f

Disciplining Riyada al-Nafs wa

the Soul Tahdhib al-Akhlaq 334 | Kitab Riyada al-Nafs 929

Book 23: On al-Asl al-Thalith: fi Kitab Kasr al-

Breaking the Kasr al-Shahwatayn 344 | Shahwatayn 964
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Two Desires Shahwa al-Batn wa al-

Farj
Book 24:
Defects of the | al-Asl al-Rabi‘: fi Afat
Tongue al-Lisan 349 | Kitab Afat al-Lisan 995
Book 25:
Condemnation | al-Asl al-Khamis: fi Kitab Dhamm al-
of Rancor and | Dhamm al-Ghadab wa Ghadab wa al-Hiqd wa
Envy al-Hiqd wa al-Hasad 359 | al-Hasad 1059
Book 26:
Condemnation | al-Asl al-Sadis: {1
of the World Dhamm al-Dunya 368 | Kitab Dhamm al-Dunya | 1101
Book 27:
Condemnation
of Miserliness
and al-Asl al-Sabi‘: fi
Condemnation | Dhamm al-Mal wa Kitab Dhamm al-Bukhl
of the Love of | Karahiyya Hubbiht wa wa Dhamm Hubb al-
Wealth Dhamm al-Bukhl 373 | Mal 1134
Book 28:
Condemnation | al- Asl al-Thamin: f
of Status and Dhamm al-Jah wa al- Kitab Dhamm al-Jah
Ostentation Riya 380 |waal-Riya 1182
Book 29:
Condemnation | al-Asl al-Tasi‘: fi
of Pride and Dhamm al-Kibr wa al- Kitab Dhamm al-Kibr
Conceit 'Ujb 404 | waal-‘Ujb 1249
Book 30:
Condemnation
of Self- al-Asl al-*Ashir: fi Kitab Dhamm al-
Delusion Dhamm al-Ghuriir 413 | Ghurir 1296
The Fourth
Quarter: The
Ways to
Salvation
(Rub * al- Al-Shu ‘ba al-Rabi‘a: fi Al-Rub ‘ al-Rabi‘: Rub "
munjiyat) al-Munjiyat 425 | al-Munjiyat 1335
Book 31: On al-Asl al-Awwal: f1 al-
Repentance Tawba 425 | Kitab al-Tawba 1335
Book 32: On
Patience and al-Asl al-Thani: fi al- Kitab al-Sabr wa al-
Thankfulness Sabr wa al-Shukr 438 | Shukr 1399
Book 33: On al-Asl al-Thalith: f1 al- Kitab al-Khawf wa al-
Fear and Hope | Raja wa al-Khawf 462 | Raja 1488
Book 34: On
Poverty and al-Asl al-Rabi‘: fi al- Kitab al-Faqr wa al-
Abstinence Faqgr wa al-Zuhd 473 | Zuhd 1541
Book 35: Faith | al-Asl al-Khamis: fT al- Kitab al-Tawhid wa al-
in Divine Tawakkul 489 | Tawakkul 1601
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Unity and
Trust in Divine

Providence

Book 36: On

Love,

Longing, al-Asl al-Sadis: 1 al-

Intimacy and Mahabba wa al-Shawq Kitab al-Mahabba wa
Contentment wa al-Unswaal-Rida | 512 | al-Shawq wa al-Rida 1656
Book 37: On

Intention, al-Asl al-Sabi‘: {1 al-

Sincerity, and | Niyya wa al-Ikhlas wa Kitab al-Niyya wa al-

Truth al-Sidq 528 | Ikhlas wa al-Sidq 1730
Book 38: On

Holding Vigil | al-Asl al-Thamin: f1 al-

and Self- Muhasaba wa al- Kitab al-Muragqaba wa
Examination Muragaba 536 | al-Muhasaba 1765
Book 39: On al- Asl al-Tasi‘: fi al-

Meditation Tafkir 541 | Kitab al-Tafakkur 1798
Book 40: On

the

Remembrance | al-Asl al-‘Ashir: fi

of Death and Dhikr al-Mawt wa al- Kitab Dhikr al-Mawt

the Afterlife Ba‘th wa al-Nushiir 548 | wa Ma Ba‘dahu 1825
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