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ABSTRACT

This thesis aims to offer a literary-historical analysis of Ahlak-1 Sultan Ahmedi (Morals
of Sultdn Ahmed), an early seventeenth-century Ottoman treatise on ethics prepared for
Sultan Ahmed I (r. 1603-1617). This work of ethics was originally written in Persian in
1494-5 under the title, Ahldk-1 Muhsini (Morals of Muhsin), by Hiiseyin Vaiz Kasifi, a
renowned Timurid scholar and intellectual. This work of ethics was dedicated to the
Timurid ruler, Hiiseyin Baykara (r. 1469-1506), but the main adressee was his son
Ebu’l-Muhsin Mirza. In around 1610, Ahmed | ordered a translation of this Persian
work into Ottoman Turkish, a task which was completed, with some critical additions,
in 1612 by Hocazade Abdiilaziz Efendi (d. 1618), the fourth son of the famous Hoca
Sadeddin Efendi (d. 1599). Overall, this thesis is an attempt to provide a critical
examination of Ahldk-1 Sultdn Ahmedi particularly with respect to the question of how
such a translated book on ethics was used as a tool to create as well as to legitimize a
powerful image of the Ottoman sultan at a time of crisis and change in the Ottoman
imperial and dynastic establishment. The main contention is that the production of
Ahlak-1 Sultan Ahmedi should be understood as part of a much larger political agenda
carried out by Ahmed I, who, as a young and ambitious ruler, tried hard to present his
reign and rule as a recovery from the turbulent years of wars and rebellions since the
late 1590s.

Key Words: Ahlik-1 Sultin Ahmedi, Sultan Ahmed I, Hocazade Abdiilaziz Efendi,
Books on Ethics, Siileymanic Image, Patronage.



0z

Bu tez 17. ylizyilda Sultan I. Ahmed (hiik. 1603-1617) adina hazirlanmis bir Osmanl
ahlak kitab1 olan Ahldk-1 Sultan Ahmedi’nin edebi-tarihsel analizini yapmay1
amaclamaktadir. Simdiye kadar iizerine detayl bir tarihsel ¢alisma yapilmamis olan bu
Osmanli ahlak kitabi, aslinda, Unlii bir Timurlu alim olan Hiiseyin Vaiz Kasifi
tarafindan Ahldk-1 Muhsini baghigiyla Fars¢a olarak 1494-5 yilinda kaleme alinmistir.
Eser Sultan Hiiseyin Baykara’ya (hiik. 1469-1506) ithaf edilmesine ragmen, aslen
Sultan Baykara’nin oglu Ebu’l-Muhsin Mirza’ya hitap etmektedir. 1610 civarinda
Sultan 1. Ahmed soOzkonusu Fars¢a eserin kendisi adma Osmanli Tiirkgesine
cevrilmesini emretmis ve eserin ¢evirisi meshur Hoca Sadeddin Efendi’nin (61. 1599)
oglu Hocazade Abdiilaziz Efendi (6l. 1618) tarafindan bazi eklemelerle 1612 yilinda
tamamlanmistir. Bu tez, genel olarak, padisah adina cevrilmis bir ahlak kitabinin
Osmanli Imparatorlugu’nun kriz ve déniisiim zamaninda sultanm giiglii imajina nasil
katkida bulundugu sorusuna bagli olarak Ahldk-1 Sultdn Ahmedi’nin elestirel bir
calismasint  Ongdrmektedir. Tezin ana arglimani, Ahldk-1 Sultan Ahmedi’ nin
yazilmasinin, gen¢ ve azimli bir padisah olarak bilinen Sultan I. Ahmed’in saltanatini
1590’1ardan beri siiregelen karmasik savas ve isyan zamanlarmin ardindan gelen bir
iyilesme donemi olarak sunma yoniinde yliriitmiis oldugu politik ajandasinin bir parcasi

olarak algilanmasi gerektigidir.

Anahtar Kelimeler: Ahlak-1 Sultin Ahmedi, Sultan 1. Ahmed, Hocazadde Abdiilaziz
Efendi, Ahlak Kitaplari, Siileyman Imaji, Hamilik.
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INTRODUCTION

In 1494-5, Hiiseyin Vaiz Kasifi, a renowned Timurid scholar and intellectual of the
fifteenth century, penned down a Persian treatise on ethics, Ahldk-1 Muhsini (Morals of
Muhsin). Although it was dedicated to the Timurid ruler, Hiiseyin Baykara (r. 1469-
1506), ! it was mainly addressed to his son Ebu’l-Muhsin Mirza.? Later, in the sixteenth
and seventeenth centuries, Kasifi’s work was translated into Ottoman Turkish a few
times, mostly under the patronage of the Ottoman sultans. One of these Ottoman
translations was made in 1612 during the reign of Sultan Ahmed I (r. 1603-1617) and it
was re-named after its patron as Ahldak-1 Sultan Ahmedi (Morals of Sultan Ahmed). This
particular translation of Ahlak-1 Muhsini was completed, with some critical additions, by
Hocazade Abdiilaziz Efendi, who beloged to the famous Hoca Sadeddin (d. 1599)
ulema dynasty.

This thesis aims to offer a literary-historical analysis of Ahldk-1 Sultin Ahmedi
within the context of Ottoman political writings in an age of imperial crisis. In other
words, this study is an attempt to provide a critical examination of Ahldk-1 Sultin
Ahmedi particularly with respect to the question of how such a translated book on ethics
was used as a tool to create as well as to legitimize a powerful image of the Ottoman
sultan at a time of crisis and change in the Ottoman imperial and dynastic establishment
in the early seventeenth century. My main contention is that the production of Ahldk-1
Sultan Ahmedi should be understood as part of a much larger political agenda carried
out by Ahmed I, who, as a young and ambitious ruler, tried hard to present his reign and
rule as a recovery from the turbulent years of wars and rebellions since the late 1590s.

Ahldk-1 Sultan Ahmedi can be seen as an example of the Ottoman advice

(nasihatmame) literature which flourished in the seventeenth century.® Thus, my

! Ann Lambton, “Justice in the Medieval Persian Theory of Kingship,” Studia Islamica 17 (1962), pp. 91-
119, at p. 115.

2 Maria Eva Subtelny, “A Late Medieval Persian Summa on Ethics: Kasifi’s Ahldg-1 Muhsini,” Iranian
Studies 36 (2003), pp. 601-614, at p. 602.

% Maria Eva Subtelny considers Ahldk-1 Muhsini among the Timurid/Persian works on ethics and political
advice in her, “A Late Medieval Persian Summa on Ethics: Kasifi’s Ahldg-1 Muhsini,” p. 601. Also see
Lambton, “Justice in the Medieval Persian Theory of Kingship,” p. 439. On the other hand,
Marcinkowski uses the term Islamic administrative literature in his, “An Introduction to the Twofold
Character of Islamic Administrative Literature: Observations on the 'Practical' and 'Non-Practical',”
Islamic Studies 41/2 (2002), pp. 271-294. For the naming of this literary genre in the Ottoman context,
see Coskun Yilmaz, “Osmanli Siyaset Diisiincesi Kaynaklari ile Yeni Bir Kavramsallastirma:
Islahatnameler,” Tiirkiye Arastirmalar: Literatiir Dergisi 2/2 (2003), pp. 299-337. In this study, | will use
the terms, “nasthatname,” “book of advice,” “book on ethics” and “mirror for princes” interchangeably
when referring to Ahldk-1 Sultin Ahmedi.



discussion of this work is in effect a part of the ongoing historiographical debates on the
Ottoman seventeenth-century crisis and its narratives. Until the 1980s, most scholars
writing on the late sixteenth- and seventeenth-century Ottoman history had typically
depicted this period within a “decline paradigm,” while basing their arguments on the
writings of the contemporary Ottoman intellectuals. According to this “declinist” view,
late sixteenth and early seventeenth centuries actually marked the beginning of a long
period of steady decline in the fortunes of the Ottoman Empire, a problem which several
contemporary political writers also considered along similar lines.* Thus, as Fatih
Calisir puts it, “this declinist position places the Ottoman Empire in the framework of
three and a half centuries of political, military, economic, social and cultural decline
with a special reference to the accounts known as nasihatndmes (advice for kings).””
Indeed, Bernard Lewis can be easily counted as the best representative of such declinist
scholars. By relying on the accounts of nasihatname writers, Lewis depicted the
Ottoman Empire as a constantly declining entity from the early seventeenth century
onwards.®

However, since the 1980s, as an alternative to this traditional understanding of
the post-1600 Ottoman history, several revisionist scholars criticized the decline
paradigm for its failings to explain the complexities of the problems that the Ottomans
had experienced from the 1580s onwards. They, for instance, posed the question of how
a massive political, economic and military entity such as the Ottoman Empire could
have sustained over three-and-a-half century of constant decline.’ Furthermore, and
perhaps more critically, they argued that the Ottoman books of advice used by earlier
scholars to explain the Ottoman imperial decline were written by contemporary
intellecuals and literati who should have had their own agendas and biases in producing
such texts, as will be explained below. Overall, to be able to examine such political
texts in an unbiased way, it is crucial to take into account the way they were written and
when they were written and by whom they were written. The dynamics and problems of

their time should not be ignored. The question of whether words like inhitdt (decline),

* Halil Inalcik, “The Decline of the Ottoman Empire” in The Ottoman Empire: The Classical Age, 1300-
1600, trans. Norman Itzkowitz and Colin Imber (London: Weidenfeld and Nicolson, 1973), pp. 41-52.

® Fatih Caliir, “Decline of a “Myth™: Perspectives on the Ottoman Decline,” The History School 9
(2011), pp. 37-60, at. p. 40.

® See Bernard Lewis, “Some Reflections on the Decline of Ottoman Empire,” Studia Islamica 9 (1958),
pp. 111-127 and idem, “Ottoman Observers of Ottoman Decline,” Islamic Studies 1 (1962), pp. 71-87.

" Calisir, “Decline of a Myth,” p. 37.



or ifsad (corruption/deterioration) were the announcement of the decay or were literary
devices to convey the Ottoman nasihatname writers’ personal agendas should be kept in
mind.

Being inspired by the above-mentioned historiographical discussions, this study
aims at interpreting a seventeenth-century Ottoman rasihatndme from a rather different
perspective; | will try to read the underlining conceptions behind the lines to understand

how such a book could become a tool to present the kingly virtues of the sultan.

Deterioration and Decline in Contemporary Ottoman Accounts

The genre of “mirrors for princes” enjoyed considerable popularity in many pre-
modern Islamic societies. They were produced in Muslim Spain, Muslim India, and the
Ottoman Empire.® Ann Lambton, in one of her articles, defines the “mirror for princes”
as an “important and characteristic branch of Persian belles letters.” She gives the
characteristics of the genre as follows: “Written in elegant and pleasing prose and
illustrated by anecdotes and stories ... revealing pictures of contemporary society.”9

Islamic “mirrors for princes” appealed to the Ottoman world as well. Many
authentic works were composed by Ottoman writers, while leading examples of the
genre were translated into Ottoman Turkish.'® As Virginia Aksan observes, Ottoman
mirror writers had many models to draw on. They frequently cited the Qdbiisndme by
Kaykavus b. Iskender, the Sivdsetndme (The Book of Politics) by Nizamii’l-Miilk, and
the Nasihat al-Muliik (Counsel for Kings) by Gazali. At the end of the fifteenth century,
all these three works were available in Ottoman Turkish.'' Following the Islamic
“mirrors for princes” tradition, Ottoman “mirrors for princes” were generally composed
by the members of the ulema or bureaucratic elite since the reign of Sultan Siileyman I
(r. 1520-1566) to give their rulers advice and warnings on issues mostly related to
political and administrative matters. The quantity of the Ottoman nasihatnimes
considerably increased in the second half of the sixteenth century and continued well
into the eighteenth century. Having witnessed the political and financial hardships of
their times, the writers of many contemporary Ottoman mirrors depicted what they

8 Ann Lambton, “Islamic Mirrors for Princes.” La Persia nel Medioeva (1970), pp. 419-442, at p. 420.
%Ibid., p. 419.
% Y1lmaz, “Osmanli Siyaset Diisiincesi Kaynaklari ile Yeni Bir Kavramsallastirma,” p. 299.

1 Virginia Aksan, “Ottoman Political Writing,” International Journal of Middle East Studies 25/1 (1993),
pp. 53-69, at p. 53.



regarded as important problems facing their empire and thus offered remedies for each
one.

To illustrate, one may give the example of Asafidme of Liitfi Pasha, who was
the grand vizier of Sultan Siileyman between 1539 and 1541. Liitfi Pasha’s work is
considered as the earliest account in this genre.*? In his work, completed in 1541, Liitfi
Pasha mentions some of the pressing problems at the time, though the reign of Sultan
Stileyman is traditionally considered as the “Golden Age” by many successive
nasihatname writers."® For instance, Liitfi Pasha says that when he was appointed to the
grand vizierate, he realized the behaviors of the high officials were immoral and the
laws governing the whole imperial administration were deteriotated as opposed to the
previous times, so he wrote this book to give good council to the future viziers.'* One
may speculate that, by writing such a treatise, Liitfi Pasha was in fact reacting to the
new realities of contemporary political and imperial system which underwent
significant changes during the first decades of Sultan Siileyman’s reign.™

Another writer is Kog¢i Bey, who is perhaps the most popular Ottoman
intellectual for his nasihatndme written during the reign of Sultan Murad 1V (r. 1623-
1640). Kog¢i Bey wrote his work, popularly known as Kog¢i Bey Risdlesi around 1630.
The book is about the chief reasons for the disarray and possible solutions.’® In his
work, Kogi Bey discusses the ideal rules of the previous times in order to show the
problems of the period he lived in. According to Kog¢i Bey, Ottoman sultans were
personally dealing with the business of ruling and attending to the divan meetings to be

informed on the affairs of the state until Sultan Siileyman.'” Furthermore he notes that

2 Miibahat Kiitikoglu, “Liitfi Pasa Asafnamesi (Yeni Bir Metin Tesisi Denemesi)” in Prof. Dr. Bekir
Kiitiikoglu 'na Armagan (Istanbul: Istanbul Universitesi Tarih Arastirma Merkezi, 1991), pp. 49-99. Liitfi
Pasa, Asafndme, ed. Ahmet Ugur (Ankara: Kiiltiir ve Turizm Bakanlig1, 1982)

3 Cemal Kafadar, “The myth of the Golden Age: Ottoman Historical Consciousness in the Post
Siileymanic Era” in Siileyman the Second and His Time, eds. Halil Inalcik and Cemal Kafadar (Istanbul:
The Isis Press 1993), pp. 37-48, at pp. 38-39.

¥ Miibahat Kiitiikoglu, “Liitfi Pasa Asafndmesi,” p. 59-60: “Vaktd ki bu hakire vezir-i G ‘zamlik mansibin

fermadn buyurduklarinda zamanede ba ‘zi ddab u erkan ve kaniin-1 divaniyi evvel gérdiiklerime muhalif ii
perisan gordiigiim iciin vizdaret-i ‘uzmd hidmetine tasaddur iden karindaglaruima yadgar olmagigiin ddab-1
vizdret-i ‘uzmd miithimmatini derc ve bu risaleyi te’lif idiip ismini dsafname kodum.”

1> Cornell Fleischer, “Preliminaries to the Study of the Ottoman Bureaucracy,” Journal of Turkish Studies
10 (1986), pp. 135-141, at p. 136.

® Kogi Bey, Kogi Bey Risalesi, ed. Ali Kemali Aksiit, (istanbul: Vakit Matbaasi, 1939), p.18 (hereafter
Ko¢i Bey Risalesi): “Bdis-i ihtildl-i ‘dlem ve sebeb-i tegayyiir-i ahvdl-i beni ddem ne idiigii ve bi-
‘indyetilldh ne vechile saldh-pezir olacagr miicmelen ma ‘liim-u hiimdyin-u pddisahi olub dnen feinan
dsar-1 cemile-i sdhdne zuhiira gele”

Y Kogi Bey Risalesi, p. 61.



in previous times, and the order of the world (nizam-1 ‘dlem) was preserved; the re ‘aya
(tax-paying subjects), artisans, soldiers and officials remained in their proper place.
However, after Sultan Siileyman, the order of classical devsirme (child levy) and land
tenure systems (¢zmdr) could not be preserved because foreigners (ecnebi) began to be
welcomed. The land and offices began to be granted to the undeserving. The ulema
were also corrupted.®® It should be noted that Kogi Bey was a personal advisor to Sultan
Murad IV and that he clearly wanted to enhance the sultanic authority of his master
while arguing for a harsher measurements in military and administrative matters.*®
Another well-known example of the Ottoman “mirror for prince” literature is
Mustafa Ali’s Counsel for the Sultans, a masterfully crafted piece written in 1581 for
Sultan Murad Il (r. 1574-1595). Unlike Liitfi Pasha, the criticisms are very harsh in
Ali’s Counsel. He explains the reason why he wrote this text; according to him, the truth

had to be told without any fear to enable the sultan to see the things out of his sight:

All creatures that possess speech are bound to help their kings by counsel and
advice ... when they see them in growing trouble because of disasters and
catastrophes they should rush to their aid with word and deed, with (their)
possessions and (good) intentions. They should put aside the fear and awe ...
they should embolden themselves to offer (the king) counsel and advice, secretly

and openly.”

Then, Ali complains about how the government and provincial viziers oppressed
the tax-paying population (re‘dyd) as well as how the ilmiye posts were filled with
undeserving men, although there were many talented, educated people to be chosen.
Moreover, he notes that the sultan had long abandoned the old principle of being in
close contact with high and low; also personal interference by the sultan to stop
oppression was no longer feasible.?

These Ottoman books of advice have a specific organization to talk about the

imperial disorder that they observed and then to evaluate the causes of the problems and

8 Ibid., p. 20-22.
Y Ibid., p. 18-19.

2 Mustafa Ali’s Counsel for Sultans, ed. and trans. Andreas Tietze, 2 vols. (Wien: Verlag der
Osterreichischen Akademie der Wissenschaften, 1979), vol. I, p. 24.

! Ibid., p. 25.



talk about their remedies. However, the authors could also write as a result of a personal
disappointment or with an expectation to be appointed to better positions, so that they
reflected their idealized visions for government. As Abou-EI-Haj observes, the Ottoman
nasthatname is a genre with many formal characteristics; therefore, a piece of
nasthatname should be examined in view of its author, including his social status and
the social group he represents. Following Abou-El-Haj’ points, while examining an
Ottoman nasihatname, the dynamics of the period must be searched for evidence about
the author himself as well as political, social, and intellectual trends in the contemporary
scene. The historical context for the reasons of its production must be reconstructed to
be able to evaluate the validity of the observations and their social, economic and

political meaning.*?

The Decline Paradigm in Ottoman Historiography: Revisionist Approaches

In the seventeenth century, the Ottoman Empire, which was one of the most
impressive imperial powers of the early modern period, went through a series of
political, economic, military and social transformations. Declinist scholars were very
much inclined to analyze this time as a period of deterioration and/or decline; on top of
that they regarded these transformations as events peculiar to a long-lived Ottoman
imperial establishment rather than situating it within the larger framework of other
imperial organizations. As Abou-EI-Haj argues, these historians were inclined to treat
the Ottoman experience as “incomparable” with the examples of other regions.23

From the late sixteenth century and early seventeenth century onwards, the
Ottoman Empire witnessed a period of crisis in which it faced a set of interrelated
economic, political, military and social problems. Throughout the seventeenth century,
a series of sultans were deposed. Earlier, the Ottomans witnessed the first large-scale
political turmoil and unrest under Sultan Mehmed 11 (r. 1595-1603). Then, in the early
seventeenth century, the deposition of Osman Il (r. 1618-1622) and his murder signaled
the deepening of such political problems. Overall, six Ottoman sultans were dethroned
in the period between 1617 and 1703. Each time, while the deposed sultan was replaced

by a member of the dynasty and the “king-makers” did not ask for any alternatives to

22 Rifa‘at Abou-El-Haj, “Fitnah, Huruc Ala al-Sultan and Nasihat: Political Struggle and Social Conflict
in Ottoman Society, 1560s-1700s” in Actes du Ve symposium du Comité International d’Etudes Pre-
Ottomanes et Ottomanes, eds. Jean-Louis Bacqué-Grammont and Emeri van Donzel, Varia Turcica 4
(istanbul: Institute Francais d’Etudes Anatoliennes, 1987), pp. 185-191, at p. 191.

2 Rifa‘at Abou-El-Haj, Formation of the Modern State: The Ottoman Empire Sixteenth to Eighteenth
Centuries(Albany: StateUniversity of New York Press, 1991), pp. 1-2.

6



the Ottoman dynasty, this choice clearly shows that the Ottoman dynasty did not have
immunity against questions of legitimacy.** Meanwhile, the empire had suffered from
prolonged wars and several military defeats by Europeans. Moreover, a series of
underage or mentally weak sultans occupied the throne, giving way to increasing
influence of imperial women and royal favorites on the sultan and governmental issues.
These political crises were followed by economic and social ones. Problems arose in the
conventional timdr (land tenure) system with the introduction of monetary economy and
were fused with continuing rebellions and uprisings that were called the Celdli revolts.”®
So, from the early years of the seventeenth century onwards, the empire had fought
against a series of serious political, social, military, and economic problems, effecting
its power and prestige. Therefore, this period was labeled as a period of thorough
decline by many conventional historians, as noted above.”®

However, some scholars in the field of Ottoman studies began to come up with
new perspectives and perceptions on the political, economic, financial, military and
social transformations in question. They came up with revisionist views on the decline
paradigm; they recently began to interpret this period not as a constant, thorough
decline but as a period of transformation and adaptation; and they try to show the
empire’s ability to adapt, to transform itself into a “new” entity that was consistent with

the requirements of the early modern world.?” The leading revisionist historians

% Giinhan Borekei, “Inkirazin Esiginde Bir Hanedan: III. Mehmed, I. Ahmed, I. Mustafa ve 17. Yiizyil
Osmanli Siyasi Krizi,” Divdn Disiplinlerarast Calismalar Dergisi 26 (2009), pp. 45-96.

% For further information on Celali Revolts, see Mustafa Akdag, Tiirk Halkimin Dirlik ve Diizenlik
Kavgasi Celali Isyanlar: (Ankara: Bilgi Yaymevi, 1975); William J. Griswold, Anadolu'da Biiyiik Isyan
1591-1611, trans. Ulkii Tansel (istanbul: Tiirkiye Ekonomik ve Toplumsal Tarih Vakfi, 2000); and Karen
Barkey, Bandits and Bureaucrats: The Ottoman Route to State Centralization (New York: Cornell
University Press, 1994).

% For the examples of declinist scholarship, see Hamilton Gibb and Harold Bowen, Islamic Society and
the West: A Study of the Impact of Western Civilization on Moslem Culture in the Near East, 2 vols.
(London: Oxford University Press, 1990), vol. I, pp. 173-199; Halil Inalcik, The Ottoman Empire: The
Classical Age 1300-1600, trans. Norman Itzkowitz and Colin Imber (London: Weidenfeld and Nicolson,
1973); and Stanford Shaw, History of the Ottoman Empire and Modern Turkey, 2 vols. (Cambridge:
Cambridge University Press, 1976-7).

? Virginia Aksan, “Locating the Ottomans Among Early Modern Empires,” Journal of Early Modern
History 3/2 (1999), pp. 103-34; Linda Darling, “Ottoman Fiscal Administration: Decline or Adaptation?”
The Journal of European Economic History 26/1 (1997), pp. 157-179; Roger Owen, “The Middle East in
the Eighteenth Century — An ‘Islamic’ Society in Decline? A Critique of Gibb and Bowen’s Islamic
Society and the West,” Bulletin of the British Society for Middle Eastern Studies 3/2 (1976), pp. 110-117;
Roger Owen, The Middle East in the World Economy 1800-1914 (New York: Methuen, 1981); Suraiya
Faroqghi, “Crises and Change 1590-1699” in An Economic and Social History of the Ottoman Empire
1300-1914, eds. Halil Inalcik and Donald Quatert (Cambridge: Cambridge University Press, 1997), pp.
411-636; Rhoads Murphey, “Continuity and Discontinuity in Ottoman Administrative Theory and
Practice during the Late 17th Century,” Poetics Today 14/2 (1993), pp. 419-443; and Pal Fodor, “State
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criticized the decline paradigm and its conventional narrative for relying mostly on an
uncritical analysis of a few narrative sources, namely the nasihatnames, and thus for
ignoring the biases of contemporary nasihatndme writers.?® This new generation of
revisionist historians now discuss the post-1600 period in Ottoman history not as a
period of inevitable decline but as a period of “crisis and change.” They look from very
diverse angles. While some historians look at military and fiscal transformation,?® others
scrutinize how Ottoman provincial government and land tenure (timdr) system had
transformed.*® These new perspectives have thus far proved to be successful in coming
up with alternative frameworks and accordingly in locating the Ottoman Empire among
other early modern empires, as Abou-EI-Haj suggested.

The Present Study: A Different Perspective

The present study focuses on a piece of work written during the reign of Ahmed
I. Several scholars consider the reign of Ahmed | as a watershed in this critical period of
crisis and change.®! They observe that when Sultan Ahmed ascended to the throne, he
was very young and politically untested as he had not served as a governor in one of the
princely provinces. Moreover, the empire was caught up in continuous wars with the
Habsburgs and Safavids and faced the Celdli revolts for long years. A year before his
succession in 1603, Ahmed | witnessed the most bloody sipahi rebellion, which
threatened the rule of his father Mehmed IlI, as well as the execution of his elder
brother, Prince Mahmud. Ahmed was raised in such a politically instable environment,

and eventually took the throne in the midst of this period of “crisis and change.” These

and Society, Crisis and Reform, in a 15th-17th Century Ottoman Mirror for Princes,” Acta Orientalia
Academiae Scientiarum Hungaricae 40 (1986), pp. 217-240.

% Douglas Howard, “Ottoman Historiography and the Literature of 'Decline' of the Sixteenth and
Seventeenth Centuries,” Journal of Asian Sudies 22 (1988), pp. 52-77; Cemal Kafadar, "The Question of
Ottoman Decline,” Harvard Middle Eastern and Islamic Review 1-2 (1997-8), pp. 30-75; and Rifa‘at
Abou-El-Haj, “Fitnah, Huruc Ala al-Sultan and Nasihat.”

# Linda Darling, Revenue-Raising and Legitimacy: Tax Collection and Finance Administration in the
Ottoman Empire, 1560-1660 (Leiden: Brill, 1996); Sevket Pamuk, “The Evolution of Financial
Institutions in the Ottoman Empire, 1600-1914,” Financial Review History 11/1 (2004), pp. 7-32; Halil
Inalcik, “Military and Fiscal Transformation in the Ottoman Empire,” Archivum Ottomanicum 6 (1980),
pp. 283-337. Inalcik, however, had a declinist view in his, The Ottoman Empire: The Classical Age,
1300-1600, trans. Norman Itzkowitz and Colin Imber (London: Weidenfeld and Nicolson, 1973); and
Gabor Agoston, “Ottoman Artillery and European Military Technology in the Fifteenth and Seventeenth
Centuries,” Acta Orientalia Academiae Scientiarum Hungaricae 47/1-2 (1994), pp. 15-48.

%0 Metin Kunt, The Sultan’s Servants: The Transformation of Ottoman Provincial Government 1550-1650
(New York: Columbia University Press, 1983).

3! For a detailed discussion of Ahmed I’s early reign, see Giinhan Bérekgi, “Factions and Favorites at the
Courts of Sultan Ahmed | (R. 1603-17) and His Immediate Predecessors,” unpublished Ph. D.
dissertation, The Ohio State University, 2010, p. 13 (hereafter Borekgi, Factions and Favorites).
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turbulent events affected his character and actions such that he wanted to follow a very
different path from that of his father. Ahmed I thought that the legitimacy of his father’s
rule had suffered from his sedentary style of rule. Therefore, he endeavored to become a
active, pious, assertive, just, and generous sultan personally dealing with the affairs of
the state. In the early years of his rule, his mother Handan Sultan (d. 1605) and his tutor
Mustafa Efendi (d. 1607/8) helped Ahmed | in his endeavors to cultivate a powerful
image, as the inexperienced ruler needed guidance.** Also, throughout his reign, Ahmed
| created many favorites who served as his patronage and power brokers helping him in
the business of ruling. In Ottoman conventional historiography, the emergence of royal
favorites and their increasing influence on policy decisions have been considered as
evidences of the weakening power of the sultans and decline of the empire. On the
contrary, in this study, | will try to examine how Ahmed I used such favorites to fashion
a powerful sultanic image.

In this context, we can observe that several books of ethics were written upon
the request of the sultan or his patronage brokers. These books were mostly general
treaties on kingly virtues and sultanic justice. Correspondingly, ideal sultans were
depicted as just, powerful, warrior, and generous rulers personally dealing with the
affairs of the state. Ahmed | probably shared the idea that a sultan who had these virtues
was the most important component of a powerful empire. Therefore, he endeavored to
create such an image of an assertive, dynamic, powerful, and just ruler. Ahldk-1 Sultin
Ahmedi was one of these books on ethics produced on behalf of Ahmed I.

This study will focus on literary-historical analysis of Ahldk-1 Sultdin Ahmedi that
is inspired by the above-mentioned discussions and by the works of leading modern
Ottomanists who made seminal studies by relying on a corpus of texts, such as Cornell
Fleischer’s study on an Ottoman bureaucrat and intellectual, Gelibolulu Mustafa AR®
Also, this study benefits from Douglas Howard’s leading article on the so-called
Ottoman decline literature, as well as from Rifa‘at Abou-El-Haj’s Formation of the
Modern State and his other important articles on the nasihatndme literature briefly
mentioned above. Abou-EI-Haj suggests a methodology evaluating each text by paying
attention to its political, social, and intellectual contexts as well as the socio-political
position of its author, a problem which should be kept in mind when interpreting any

2 Borekgei, “Factions and Favorites,” p. 107.

%% Cornell Fleischer, Bureaucrat and Intellectual in the Ottoman Empire: the Historian Mustafa Ali
(1541-1600), (Princeton: Princeton University Press, 1986).
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text or document. * Likewise, Douglas Howard notes that “the value of this decline
literature consists in the degree to which it elucidates the intellectual climate of the era,
in which traditional Ottoman concepts of legitimacy and sovereignty were the subject of
intense debate.”* Howard basically says that these books of advice can uncover the
historical context of the time in which they were written. They can reflect political,
social, intellectual concerns and discursive preferences of their period. Cornell Fleischer
similarly uses such a methodology when interpreting a large number of Ottoman
manuscripts to give “flesh and blood” to the Ottoman institutions by scrutinizing the
intellectual and political climate of the period.*® By reading the inspiring work of
Fleischer, one can easily realize that texts are not free from the political, intellectual,
and social discourses of the period in which they were written.

In the light of above-mentioned interrelated concerns, this thesis will be an
attempt to provide a (con)textual analysis of Ahldk-1 Sultan Ahmedi. | will interpret
contemporary discourses of power constructed in a nasthatname written on behalf of
Sultan Ahmed | to reveal how such books could be used as tools of positive propaganda
for the powerful image of the sultan.

This study is basically an attempt to make a textual analysis of Ahldk-1 Sultan
Ahmedi with a broad historical perspective and to situate it in the intellectual, political,
and social context of the period. What did Ahmed | do to strengthen his position as the
reigning sultan? How did he consolidate his image? What was the importance of
patronage activities led by Ahmed | and his patronage brokers to create a powerful
sultanic image? What was the role of the books on ethics for the sultan to create such an
image for himself? | will try to study Ahldk-1 Sultin Ahmedi in the light of these
questions.

The first chapter will thus deal with Hocazdde Abdiilaziz’s biography by
considering the social, political, and intellectual tensions of the time. This chapter aims
at uncovering the life of Hocazade Abdiilaziz, his network of relations and his rivalries
with the ruling elite and other members of ulema. By exploring the network that

Abdiilaziz Efendi was involved in, the possible effects of his cultural environment on

34 Abou-El-Haj, “Fitnah, Huruc Ala al-Sultan and Nasihat,”, p.191; idem, Formation of the Modern State,
pp. 24-26.

% Douglas Howard, “Ottoman Historiography and the Literature of ‘Decline’ of the Sixteenth and
Seventeenth Centuries,” Journal of Asian Sudies 22 (1988), pp. 52-77, at p. 77.

% Fleischer, Bureaucrat and Intellectual, p. 4.
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the content and tone of AAldk-1 Sultdn Ahmedi will be underlined.

The second chapter aims at unpacking the historical context within which Ahlak-
1 Sultan Ahmedi was written. The first part of this chapter will focus on the personality
of Sultan Ahmed I and his patronage activities. Ahmed I is known to have an obsession
to imitate the achievements of his great-grandfather Sultan Siileyman 1.*” Many of his
patronage activities were actually a reflection of his endeavor to create a powerful
image resembling that of Sultan Siileyman.®® Studying the manuscript patronage and
patrons at the court of Ahmed I will give a better understanding of the historical context
within which the translation of Ahlak-1 Muhsini (Ahldak-1 Sultan Ahmedi) was produced.
It will enable us to see the cultural, intellectual, and political concerns that were
prevalent at the court of Sultan Ahmed.

In this context, in the second part, | will focus on the patronage activities of
Ahmed I’s famous royal favorite, El-Hac Mustafa Agha, the chief eunuch of the
imperial palace, and his relationship with Hocazdde Abdiilaziz. These two figures
worked together, with what seems a common political interest, in manuscript production
and as a result, they produced three books in the name of Ahmed 1. Accordingly, in the
third part of this chapter, I will scrutinize the books commissioned by Ahmed | or by the
royal courtiers in the name of the sultan. The aim is to have a better sense of the
ideological functions lying behind the production of these books.

The third and final chapter will be devoted to the literary-historical analysis of
Ahlék-1 Sultan Ahmedi. | will examine the question of how Ahldk-1 Sultan Ahmedi and
other books commissioned by Ahmed | were used by the sultan to strengthen his image.
To be able to give a feasible answer to this question, | will examine the arguments on
kingly virtues of Ahmed | as it is constructed in Ahlak-1 Sultan Ahmedi by Abdiilaziz
Efendi. In addition, I will compare the themes on the kingly virtues of a ruler as
expressed in Ahlak-1 Sultin Ahmedi with the ones on Ahmed I’s kingly virtues as
constructed by Safi Efendi’s chronicle, Ziibdetii t-tevdrih (Quintessence of Histories), in

order to see the reflections of Ahldk-1 Sultdn Ahmedi on Ahmed s life.

% Nebahat Avcioglu, “Ahmed I and the Allegories of Tyranny in the Frontispiece to George Sandys’s
Relation of A Journey,” Mugarnas 18 (2001), pp. 203-226, at p. 218. (hereafter Avcioglu, “Ahmed I and
the Allegories of Tyranny”)

* Ibid., pp. 218-220.
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An Overview of Ahlik-1 Muhsini

Ahlak-1 Muhsini, as Subtelny notes, “represents a late medieval codification of
Persian genre of ethical advice literature.”® It was written in an elegant prose and
illustrated with anecdotes, verses and stories. It was written to give good advice on the
issue of government and to reveal the exemplary moral characters of the ideal rulers of
the past. Those advices are illustrated through the stories from the lives of prophets, the
companions of Prophet Muhammed such as ‘Ali and Halid b. Velid, and historical
figures such as Anushirvan, Alexander the Great, or Abbasid Caliph Me’miin. Also, the
writer consulted the verses from the Qur’an and sayings of Prophet Muhammed to
illustrate his point and strengthen his argument.

According to Subtelny, Ahldk-1 Muhsini “was based in part on key philosophico-
ethical concepts expressed in Nasirii’d-din Tasi’s (d. 1274) Ahldk-1 Nasiri (Morals of
Nasir), the work which exerted the single greatest philosophical influence on the
Persian advice literature of the post-Mongol period.”® According to these fundamental
concepts, justice is only preserved by maintaining the equilibrium in society which was
hierarchically structured as the four classes in Persian tradition. Without the regulating
force of the ruler, justice would not be preserved, and without justice these four classes
would not remain in their proper place. The strong would oppress the weak, which in
turn threatens the order and stability of the society. Therefore, the duty of the just ruler
who is “the shadow God on earth” is to keep these four classes in their proper place and
prevent the dominance of one group over the other.** The ideal ruler must possess
justice (‘adl), bravery (secd ‘at), knowledge of the conditions of his people (sahib-i
haber), generosity, graciousness (sehd ve ihsdn) and so on.

Ahldk-1 Muhsini was originally written in Persian by Hiiseyin Vaiz Kasifl in
1494-5.*2 K asifi was a well-known preacher, thus his sobriquet Vaizi. When he came to
Herat to visit the tomb of the famous Naksibendi Seyh Sadeddin Kaggari (d. 1456), he
entered the Intellectual circles of Herat. There, he met with poets Cami (d. 1492) and
‘All Sir Nevayi (d. 1501), who were under the royal patronage of Sultan Baykara. In a

very short time, Kasifi became a famous figure in the intellectual circles of Herat, and

% Subtelny, “A Late Medieval Persian Summa on Ethics,” pp. 601-614.
“0 Ibid., p, 604.
** Ibid., pp. 604-606.

2 Subtelny argues for a later date, 1501-2, see Subtelny, “A Late Medieval Persian Summa on Ethics,” p.
602, fn. 6.
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was sponsored by Sultan Hiiseyin Baykara who created a very lively cultural
environment in Khurasan.”® In such an environment, he wrote his book to give Sultan
Baykara’s son, Ebu’l-Muhsin Mirza, counsel on ethics and good government; thus its
title Ahldk-1 Muhsini.**

Ahlak-1 Muhsini was a popular work in other Islamic societies, especially in
Mughal India. It was published several times in India, Iran, and elsewhere. However, as
Wickens observes, none of the editions is really critical and some are arbitrarily
selective in their use of material. It was translated into many languages, including
Turkish. The book also attracted the attention of western intellectuals. The work has
been translated, wholly or in part, into Urdu. A more recent translation came out into
Tehran in 1949.” Henry George Keene translated the book into English in 1850. Also,
Ragip Imamoglu translated the first fifteen chapters of Ahldk-1 Muhsini into Turkish in
1965.%°

The book was translated into Ottoman Turkish in different periods before and
after Abdiilaziz Efendi’s translation. As far as we know, the first translation was made
by Firdki Abdurrahméan Celebi (d. 1582). Abdurrahman Celebi translated this book for
Prince Bayezid.*’ At that time, Prince Bayezid was serving as a princely governor in
Kiitahya where he created a very lively intellectual and cultural environment. Prince
Bayezid sponsored celebrated intellectuals in his court in Kiitahya. Abdurrahman Celebi

was one of these writers attending the court of the prince.*®

* Diyanet Vakfi fslam Ansiklopedisi (hereafter, DIA), s.v. “Hiiseyin Vaiz-i Kasifi,” by Adnan
Karaismailoglu; and DIA, s.v. “Ahlak-1 Muhsini,” by M. Nazif Sahinoglu.

* Subtelny, “A Late Medieval Persian Summa on Ethics,” p. 602.

** George Michael Wickens, “Aklaq-e Mohseni,” Encyclopedia Iranica, vol. I, p. 724-725; Sahinoglu,
“Ahlak-1 Muhsini.” For the different copies of the work, see Subtelny, “A Late Medieval Summa on
Ethics,” p. 602, fn. 4.

*® Hiiseyin Vaiz Kasifi, lyilerin Ahldki (Ahldku’l-Muhsinin), trans. Mehmed Ragip imamoglu (Ankara:
Dogus Matbaasi, 1965); Husain Vaiz Kashifi, 4hldk-1 Muhsini or the Morals of the Beneficent, trans.
Henry George Keene (Hertford: Austin, 1850).

*" Adem Ceyhan, Hazret-i Ali’nin yiiz sézii Giil-i Sad-Berg (istanbul: Buhara Yaymlari, 2008), p. 41.
(hereafter Ceyhan, Hazret-i Ali’nin Yiiz Sozii), p. 61; Fehmi Edhem Karatay, Topkap: Sarayr Tiirkce
Yazmalar Katalogu, vol. 1, p. 490. For a copy of this work, see Firaki Abdurrahman Celebi, Ahldk-1
Muhsini Terciimesi, Stileymaniye Kiitiiphanesi, MS Resid Efendi 1077. For a study of this translation, see
Mehmet Avgin, “Terceme-i Ahlak-1 Muhsini (1a-99b) (inceleme-metin),” unpublished M.A. thesis,
Dumlupinar University, 2011.

8 Filiz Kilig, Sehzdde Bayezid, Sihi Hayati ve Divan: (Ankara: T.C. Kiiltiir Bakanligi, 2000), p. 33.
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Another translation was that of Mehmed b. Idris Defteri (d. 1563/64) who
performed as a treasurer under Siileyman 1.*° Mehmed Ali Ayni writes in his Tiirk
Ahlakg¢ilar: that Ahlak-1 Muhsini became a celebrated book in the Ottoman world right
after its production, so people around Mehmed Defteri wanted him to translate this book
into Ottoman Turkish so that those who did not know Persian would benefit from it.
Mehmed Efendi denied this request; however, he did the translation when an important
man wanted him to do it.*° It is not certain who this important man was, but he must
have been an influential person from the state ranks since Mehmed Efendi could not
deny his request.

Yet, perhaps the best known translation of AAldk-1 Muhsini was the one made by
Pir Mehmed Azmi Efendi (d. 1582). Azmi Efendi was the student of Kinalizade ‘Ali
Efendi from whom he received his teaching license. After performing as miiderris in the
illustrious medreses of the period, Mehmed Azmi became the tutor of Prince Mehmed
between 1580 and 1582. He translated Ahldk-1 Muhsini in 1566 when Siileyman I died
and Selim 11 (r. 1566-1574) ascended to the throne. He named his translation Enisii’l-
‘Arifin (The Companion of the Erudites).”* There is limited information in the secondary
literature about the reasons for the translation. Adem Ceyhan notes that Azmi Efendi
translated the book upon his friends’ request.”? However, Ceyhan does not specify who
these friends were. An important point to note is that the time of the translation
coincides with the production of the well-known work of his teacher Kinalizade, Ahldk-1
‘Alai (The Morals of the Uprights), which was also a book on ethics, written in ca.
1563.> Having this in mind, we can speculate that his teacher might also have been
influential in his decision to translate the bookinto Ottoman Turkish. Enisii’l ‘Arifin,
was clearly widely circulated among by the Ottoman literati and palace circles as

evident by the number of its copies.

* For a copy of this work, see Mehmed Defteri, Terciime-i Ahldk-1 Muhsini, Siileymaniye Kiitiiphanesi,
MS Ayasofya 2828.

% Mehmet Ali Ayni, Tiirk Ahlak¢ilar (Istanbul: Kitabevi, 1993), p. 181; Mehmed Defteri, Terciime-i
Ahldk-1 Muhsini, ff. 2b-3a.

1 Adem Ceyhan, “Alim ve Sair Bir Osmanli Miiderrisi: Pir Mehmed Azmi Bey ve Eserleri,” Tiirk
Kiiltiitii Incelemeleri Dergisi 1 (istanbul, 1999), pp. 243-286; For a copy of the work, see Azmi Efendi,
Enisii’l- ‘Arifin fi Terciime-i Ahldk-1 Muhsini, Siilleymaniye Kiitiiphanesi, MS Esad Efendi 1328.

%2 Ceyhan, “Alim ve Sair Bir Osmanli Miiderrisi: Pir Mehmed Azmi Bey ve Eserleri” p. 246.

> For a study on this work, see Ayse Sidika Oktay, Kinalizide ‘Ali Efendi ve Ahldk-1 ‘Aldi (istanbul: iz
Yayincilik, 2005).
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Another translation was done by Ridvan b. Abdiilmennan around 1574 during
Mehmed III’s period.> Yet, we lack any specific information on the reasons for this
translation. It was also translated by Bosnavi Omer Efendi in 1621 during Osman II’s
reign.>

Another translation was produced by Osmanzade Taib Efendi (d.1724) on behalf
of Sultan Ahmed I11 (r. 1703-1730). He named his translation after Ahmed 111 as Ahlak-
1 Ahmedi. This translation was published in 1840. *°

We can say that this book on ethics must have appealed to the Ottoman world as
it was translated into Turkish around fifty years after its production. As can be seen
from the above list, it was mostly translated on behalf of the sultans. In the light of these
translations, it is safe to conclude that Kasifi’s Ahldk-1 Muhsini was probably well
suited to the Ottoman intellectual and political culture of the 16" and 17™ centuries, as
Islamic “mirrors for princes” were increasingly appealed to the Ottoman world. Many
authentic works were also penned by Ottoman writers, while leading examples of the

genre were translated into Ottoman Turkish from the sixteenth century onwards.’

Abdiilaziz Efendi’s Translation

As noted above, Hocazade Abdiilaziz Efendi translated Ahldk-1 Muhsini in 1612
upon the request of Ahmed | and named his translation under the title, Ahldk-1 Sultin
Ahmedi. Abdilaziz Efendi did not just make a translation; he also added his own
sections, mostly in the form of kasides, on the virtuous personal qualities of Ahmed 1.
Hence, the translation was shaped by Abdiilaziz Efendi’s literary interventions to a
certain extent.®

This 1612 translation of Ahldk-1 Sultdn Ahmedi has survived in three manuscript
copies. One copy is currently preserved at the Siileymaniye Library’s Nuruosmaniye

section. This copy is crucial for its extended preface, revealing the royal patronage

> Ceyhan, Hazreti Ali'nin Yiiz Sozii, p. 61.

> lhid. For a copy of this work, see Bosnavi Omer Efendi, Terciime-i Ahldk-1 Muhsini, Kiitahya
Vahidpasa Il Halk Kiitiiphanesi MS 717.

% Sahinoglu, “Ahlak-1 Muhsini,” p. 17. For a copy of this work, see Osmanzade Taib, Ahldk-1 Ahmedi,
Siileymaniye Kiitiiphanesi, MS Esad Efendi 1806.

% Y1lmaz, “Osmanli Siyaset Diisiincesi Kaynaklari ile Yeni Bir Kavramsallastirma,” p. 299.

%8 Ottoman practice of terceme was very different from our modern understanding of translation. Most of
the time, we see that an Ottoman scholar, who engaged in translating a text into Turkish, made decisive
interventions to the original text by adding his own writings while omitting some parts. For further
discussion on Ottoman terceme practice, see Ismail Kara, Ilim Bilmez Tarih Hatirlamaz: Serh ve Hagiye
Meselesine Dair Birka¢ Not (Istanbul: Dergah Yayinlari, 2011), pp. 28-52.
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behind its production. It is an ornamented manuscript consisting detailed sections on
behalf of its royal patron, Ahmed I, and his patronage broker, EI-Hac Mustafa Agha.
Therefore, given its ornamentation and neat calligraphy, this copy seems to be the final
version presented to Sultan Ahmed.*® For my discussions, | also use the manuscript
copy currently preserved at the Siileymaniye Library’s Fatih section.®® According to its
colophon, this copy was written by Abdiilaziz Efendi, yet it seems to be only a draft.®!
This copy composes of 276 folios. Another copy is currently preserved at the Istanbul
University Library.®

For most of the quotations from the original translated text, | relied on two
master theses prepared by Hiiseyin Altinpay and Osman Peker, particularly for the
folios between 1a-165b.% Yet, when necessary, | provided my own transcriptions as
well as English translations. In this context, | should also note that these two studies by
Altinpay and Peker mainly consist of two parts; the life story of Abdiilaziz Efendi and
the transliteration of the text. Such master thesis made by researchers in literature
departments are no doubt very useful in that they enable researchers to work with a
transliteration of primary textual sources. However, neither Altinpay’s nor Peker’s
thesis offers a historical perspective as one would like to see. They instead focus on
giving an academic transcription of the text, which lacks any detailed interpretation of
the contents or they do situate the text within its historical context. In this study, I tried
to scrutinize the political, social, and intellectual context of the period and to interprete
Ahlék-1 Sultan Ahmedi accordingly.

In my study, I also tried to come up with a more detailed biography of Abdiilaziz
Efendi, for Peker and Altinpay do not talk about the power networks in which Hocazade

family operated. Since they generally mention the posts that were occupied by

% Hocazade Abdiilaziz Efendi, Ahldk-1 Sultan Ahmedi, Siileymaniye Kiitiiphanesi, MS Nuruosmaniye
2301 (herefater, Ahldk-1 Sultdn Ahmedi/lNuruosmaniye).

% Hocazade Abdiilaziz Efendi, Ahldk-1 Sultan Ahmedi, Siileymaniye Kiitiiphanesi, MS Fatih 3467
(hereafter, Ahldk-1 Sultdn AhmedilFatih).

8 Ahldk-1 Sultdn Ahmedi/Fatih, fol. 11a: “Bu niisha-i celile ceddim ‘Abdii’l- ‘Aziz bin el-Mevia el-merhiim
Seyhii’l-Islam Sa‘deddin Efendi’niin dsdr-1 kalemleri oldugundan ma ‘add kendii hatti kalemleri ile
istiktab buyurmuslardur.”

%2 Hocazade Abdiilaziz Efendi, Ahldk-1 Sultdin Ahmedi, istanbul Universitesi Kiitiiphanesi, Nadir Eserler
Bolimii, MS TY 2756.

% Hiiseyin Altinpay, “Hocazade Abdiilaziz Efendi ve Ahlak-1 Muhsini Terciimesi Fatih Kiitiiphanesi
3467 (1a-60b),” unpublished M.A. thesis, Celal Bayar University, 2008 (hereafter Ahldk-1 Sultin
Ahmedi/Altinpay); Osman Peker, “Hocazade Abdiilaziz Efendi ve Ahlak-1 Muhsini Terciimesi (Inceleme-
Metin vr. 61a-165b),” unpublished M.A. thesis, Dumlupinar University, 2011 (hereafter Ahldk-1 Sultin
AhmedilPeker).
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Abdiilaziz Efendi without giving a broader historical perspective, | found it critical to
discuss the ilmiye careers and the networks of the Hocazades in order to understand the

historical context within which Ahldk-1 Sultan Ahmedi was produced.

An Overview of the Sources

It will be useful to introduce other sources that will be used to write a reliable
biography for Abdiilaziz Efendi and to uncover Ahmed I’s endeavors to create a
powerful sultanic image.*

A number of chronicles that were written by contemporary historians provide
valuable insights into the period of Ahmed I and the life of the Hocazade family and
other top-ranking officials with whom the Hocazddes had a connection, patronage
relations or rivalries. The chronicle of Mustafa Safi, Ziibdetii’t-Tevarih, 1S the most
detailed account of the reign of Ahmed I and a central source for the present study. Safi
Efendi, who was the personal preacher of Sultan Ahmed I, wrote a two-volume history
book upon the request of Ahmed I. The first volume is about the personal history of
Ahmed I in which Safi Efendi portrays the virtuous character of his sultan. It describes
the sultan’s endeavors to terminate the Celali rebellions, which had been a source of
turmoil in the central lands of the empire for close to a decade, as well as Ahmed I's
bitterness against those who were wrongdoers related to his care for justice and order.
Moreover, one can find long passages on Ahmed I’s passion for hunting, revealing not
only his personal eagerness to go to war, but also his ambition to re-project the military
might of his empire vis-a-vis his enemies just like in times of Sultan Sileyman.
According to Safi, furthermore, the sultan was a very religious figure; for instance, the
sultan’s personal attention for always praying on time was a topic of one long chapter.

Saft’s history can also be used for a discussion of the life and career of
Abdiilaziz Efendi as well as other members of his family. For instance, Safi’s chronicle
gives important clues about the environment within which the members of the
Hocazade family gained their top ulema positions. More importantly, Ziibde is very
crucial for the arguments of the second chapter. It should be kept in mind that Safi,
being the preacher of the sultan, wrote and spoke for the sultan. His voice was coming
from within the palace; he was very close to Ahmed I. Indeed, Safi Efendi endeavored

to advertise a very positive image for his sultan emulating that of Sultan Siileyman. His

% Mustafa Safi, Ziibdetii't-Tevirih, ed. ibrahim Hakki Cuhadar, 2 vols. (Ankara: Tiirk Tarih Kurumu,
2003) (hereafter Safi, Ziibde, vol. I- 11).
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chronicle helps me provide a detailed portrait of Sultan Ahmed I, who indeed worked
hard to create a powerful sultanic image. Ziibde will be used in the third chapter as well,
as a point of comparison when examining how Hocazade Abdiilaziz Efendi contributed
to the creation of a powerful sultanic image for the sultan in his Ahldk-1 Sultan Ahmed..

Other contemporary sources that will be used in this study are Mehmed b.
Mehmed’s (d. 1640) Tdrih-i Al-i Osmdn®® and Nuhbetii’'t-Tevarih ve’l-Ahbar. ®°
Mehmed b. Mehmed’s account is crucial as he was a contemporary historian. He wrote
a history of the Ottoman Empire covering the period between the reigns of Murad Il
and Murad 1V (r. 1623-1640). Since he witnessed the period of Ahmed I, his accounts
related to the members of the Hocazdde family are highly crucial particularly in
delineating the problem of how they actually reached the top-ranking positions in the
ilmiye hierarchy. Safi Efendi’s Ziibde has a complicated style giving the events without
a chronological order and in a sententious use of language. Unlike Safi, Mehmed b.
Mehmed put the events in chronological order and he had a smooth style. In Nuhbe, we
can find the information considering the events about the appointments and dismissals
of high-ranking ulema that Safi did not cover in Ziibde.

In his Tdrih, Mehmed b. Mehmed has entries about the sultans, seyhiilisidms
(chief mufti), kadiaskers (chief judge), kadis (judge) and several other important
political figures. of the period. The important issue is that Mehmed b. Mehmed got
acquainted with most of these people about whom he wrote. Therefore, his account is
very valuable for the present study as he gives detailed information about the high-
ranking officials who lived in the period of Ahmed I. We can rely on this source to find
valuable information about Ahmed I, as well as to detect the career paths of the
Hocazades. Mehmed b. Mehmed mentions the influential figures and their appointments
whenever he felt necessary. Therefore, we can discover some of the network/intisib
relations among these important actors by resorting to his account. In addition, this
study has benefited from other chronicles and biographical sources, such as Pecevi
Tarihi, Seldniki Tarihi, Hasan Beyzdde Tarihi, Topgular Katibi Abdiilkddir Efendi

% Mehmed b. Mehmed, Nuhbetii’'t-Te evarih, ed. Abdurrahman Sagirli, “Mehmed b. Mehmed Er-Rumi
(Edirneli)’nin Nuhbetii’t-Tevarih ve’l-Ahbar’t ile Tarth-i Al-i Osman’min Metni ve Tahlilleri,”
unpublished Ph. D. dissertation, Istanbul University, 2000 (hereafter Mehmed b. Mehmed, Nuhbe).

% Mehmed b. Mehmed, Tarih-i Al-i Osmdn, ed. Abdurrahman Sagurli, “Mehmed b. Mehmed Er-Rumi
(Edirneli)’nin Nuhbetii’t-Tevarih ve’l-Ahbar’it ile Tarih-i Al-i Osman’tin Metni ve Tahlilleri,”
unpublished Ph.D. dissertation, Istanbul University, 2000 (hereafter Mehmed b. Mehmed, Térih).
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Tarihi and Katip Celebi’s Fezleke in many instances in order to have a better
understanding of the period.®’

We can mention a variety of primary sources covering the lives of important
men ranging from seyhulislams t0 kadiaskers as well as from kadis to medrese teachers.
First of all, Nev’izade Ata’1 should be mentioned. Ata’i’s (d. 1635) biographical
dictionary of Otoman ulema, Hada'iku’l-Hakd'ik fi Tekmileti’s-Sakd’ik, ® is an
important source for those who are looking for the life stories of people who belonged
to the Ottoman learned hierarchy. Ata’1 gives information on the family roots and
careers of ulema. ® He mainly indicates who took which posts in place of whom, but he
does so in a way that enables us to see possible relations between the learned people.
Therefore, it is a useful source for those who seek to uncover the power networks in
which the learned Ottomans were involved. However, the book only gives the account

5570

of their careers, as if they were “competing careerists”"" eager to fill important posts. As

A%

Baki Tezcan asserts, “Ata’i’s presentation of these men reads much more like a history
of Ottoman aristocrats than a history of Ottoman professors.”’* Still, Atd’i’s work is a
very crucial source for this study in order to comprehend the nature of the relations
between these “Ottoman aristocrats” and can help us see the power network built by the
Hocazade family.

In several of the aforementioned primary sources, such as Hadd ik and Fezleke,

there is information on which posts Abdiilaziz Efendi held, whom he replaced in office

% Hasan Beyzade, Hasan Beyzdde Tarihi, ed. Sevki Nezihi Aykut, 3 vols. (Ankara: Tiirk Tarih Kurumu
Yayinlari, 2004) (Hereafter Hasan Beyzade, vol. I-1I-1I1); Na’ima, Tarih-i Na‘ima: Ravzatii'l-hiiseyn fi
Huldsati Ahbari'l-Hdfikayn, ed. Mehmet Ipsirli, 4 vols. (Ankara: Tiirk Tarih Kurumu, 2007) (hereafter
Na‘ima, vol. I-1I-111-IV); Pegevi Ibrahim Efendi, Pegevi Tdrihi, ed. Bekir Sitk1 Baykal, 2 vols. (Ankara:
Kiiltir Bakaligi Yayinlari, 1992) (hereafter Pegevi, I-1I); Selaniki Mustafa Efendi, Tdrik-i Selaniki, ed.
Mehmet Ipsirli, 2 vols. (Istanbul: Edebiyat Fakiiltesi Basimevi, 1989) (hereafter Selaniki, vol. I-1l);
Abdiilkadir Efendi, Topgular Katibi Abdiilkidir (Kadri) Efendi Tarihi: Metin ve Tahlil, ed. Ziya
Yilmazer, 2 vols. (Ankara: Tiirk Tarih Kurumu Basimevi, 2003) (hereafter Abdiilkadir Efendi, I-11); and
Katip Celebi, Fezleke, 2 vols. (Istanbul: Ceride-i Havadis Matbaasi, 1287) (hereafter Katip Celebi,
Fezleke,vol. I-11)

% Nev’izade Ata’i, Hadd ' iku’l-Haka'ik fi Tekmileti’s-Sakd’ik, ed. Abdiilkadir Ozcan (istanbul: Cagri
Yayinlari, 1989) (hereafter Ata’1, Hada 'ik); for a detailed study on Nev’izdde Ata’i, see Asli Niyazioglu,
“Ottoman Sufi Sheikhs Between This World and Hereafter: A Study of Nev'izdde Ata’i's Biographical
Dictionary,” unpublished Ph.D. dissertation, Harvard University, 2003.

% Baki Tezcan, “Searching for Osman: A reassessment of the Deposition of the Ottoman Sultan Osman II
(1618-1622),” unpublished Ph.D. dissertation, Princeton University, 2001, p.115. (hereafter Tezcan,

AR

Searching for Osman). Baki Tezcan likens Ata’1’s work to an appointment register and a big family tree.

""Madeline Zilfi, The Politics of Piety: The Ottoman Ulema in the Postclassical Age (1600-1800)
(Minneapolis: Bibliotheca Islamica, 1988), p. 54.

"Tezcan, “Searching for Osman,” p. 115.
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and when he received his new position. His career path and his relations with other
ulema can thus be followed by using these primary accounts. However, the distance by
time and by culture makes it hard to give flesh to his life-story, because our sources are
“full of stark factual information,” as Richard Cooper Repp puts it.”? Still, with some
imagination of the period and with having in mind the reality of Abdiilaziz Efendi’s
being a human, “one can read of jealousies, of quarrels, of friendship, of instances of
patronage, of pique and of loyalty which illuminate some aspects of a man’s character,
of the nature of the society in which he lived or of the system in which he worked” by
delving into such cursory information. " Also, these first-hand sources will be
complemented by articles and encyclopaedic entries written by modern scholars.

"2 Richard Cooper Repp, The Miifti of Istanbul: A Study in the Development of the Ottoman Learned
Hierarchy (London: Ithaca Press, 1986). p. 29.

|bid., pp. 29-30.
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CHAPTER 1
THE HOCAZADES: ABDULAZIiZ EFENDI AND HIS FAMILY

This chapter offers a detailed discussion of the lives, professional careers and
power networks of Hocazadde Abdiilaziz Efendi and his brothers with the goal of
elucidating the historical context within which Ahldk-1 Sultin Ahmedi was written. A
close examination of the life story of Abdiilaziz Efendi, the political and social
networks within which he moved, the ulema (singular, dlim/scholar jurist) posts
occupied by him as well as by other members of his family, and of the marriage ties his
family established with other powerful ulema families of the time will all serve to
illustrate how the political, social and intellectual environment around Abdiilaziz Efendi
shaped his literary concerns. Overall, the aim of this chapter is to provide a meaningful
portrait of Hocazade Abdiilaziz Efendi in relation to the social, political and intellectual
realities of the period he lived in. It is useful to examine the careers of the Hocazade
brothers in two periods: the period during the lifetime of their father, Hoca Sadeddin
Efendi, and the period after his death in 1599. The first section will discuss how Hoca
Sadeddin prepared a bright future for the members of his family by giving a good
education to his sons and using his political power to appoint them to important ilmiye
positions at early very ages. The second section will examine how the Hocazade
brothers continued to expand their web of relations after the demise of their father. A
third section will scrutinize the career of the Hocazades under Sultan Ahmed I to shed
light on how they secured the highest ilmiye positions for themselves by using the
power networks that were dominated by the favorites of Ahmed 1. Finally, a fourth
section will be devoted to the question of how the Hocazade brothers maintained their
relationship with the students of Hoca Sadeddin as part of their extended network.

I.1. A Powerful Father and His Sons: The Beginning of a Heady Career for
the Hocazade Brothers

Abdiilaziz Efendi (d. 1618)™ belonged to one of the most prominent ulema
families in Ottoman history. He was born in Istanbul in 1574/75" as the fourth son of
Hoca Sadeddin Efendi (d. 1599),” the famous tutor of Sultan Murad 111 and Mehmed

™ Ata’i, Hada’ik, p. 629; Ceyhan, Hazret-i Ali ‘nin Yiiz Sérzii, 41.
7> Katip Celebi, Fezleke, vol. I, pp. 395-396; Ata’i, Hadd ik, p. 629.

"® Hoca Sadeddin Efendi probably had more than five sons; Mehmed (d. 1615), Esad (d. 1625), Mesud (d.
1597), Abdiilaziz (d. 1618), Salih (d. ?)
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I1l. Hoca Sadeddin, as the tutor of the sultans, was powerful enough to influence
appointments and prepare a good future for his sons. Thanks to his father’s position at
the sultan’s court, Abdiilaziz Efendi, just like his elder brothers, would quickly turn into
an influential figure within the Ottoman ilmiye hierarchy, particularly during the reign
of Sultan Ahmed I. In sum, to understand Abdiilaziz’s carcer as a member of the
Ottoman high-ranking ulema, we need to examine the environment created for him and
his brothers by their father. Therefore, it is necessary to first talk about Hoca Sadeddin’s
ulema career and political power.

Hoca Sadeddin Efendi served as a professor in Bursa until he was appointed to a
professorship at Sahn-i Semdn Medresesi in istanbul in 1572.”" When Hoca Ibrahim
Efendi, the tutor of Prince Murad, died in 1573, Hoca Sadeddin became the new tutor of
the prince and went to princely province of Manisa where Prince Murad was acting as
governor.”® According to Baki Tezcan, when Hoca ibrahim Efendi died, Ebussuud
Efendi, the mufti of the time and Sadeddin’s teacher, had given his student’s name as a
candidate to fill this post, which would eventually change Hoca Sadeddin’s life.”

Sadeddin Efendi had always been favored by his royal student, Prince Murad.
When Murad I11 ascended to the Ottoman throne in 1574 upon the death of his father
Selim II, he took his tutor with him to Istanbul. Soon, Sadeddin Efendi came to be
known as Hace-i Sultani (the tutor of the sultan), and he gained a very influential place
in the ilmiye hierarchy.®

Sadeddin Efendi was the son of Hasan Can, a well-known courtier of Sultan
Selim I (r. 1512-1520). Hasan Can was a highly respected figure at the Ottoman court.
After the death of his royal patron Selim I, he continued to be favored by the next
sultan, Siileyman 1.®* Sadeddin Efendi must have used the privilege of being son of such

a trusted courtier and probably had no difficulty in building a network of alliances for

" The Sahn-1 Semdn and Siileymdniye Medreses were the highest-ranking ones of the time standing at the
apex of the Ottoman medrese system. Before going through elementary or advanced professorship, a
student must have completed his education in these medreses.

"8 Franz Babinger, Osmanli Tarih Yazarlari ve Eserleri, trans. Coskun Ugok (Ankara: Kiiltiir ve Turizm
Bakanligi, 1982), p.137.

"®Tezcan, “Searching for Osman,” p. 116.
8 Ahmed Refik, Alimler ve Sanatkarlar (Istanbul: Kitabhane-i Hilmi, 1924), pp. 103-104.

81 Hasan Can gained the favor of Sultan Selim I and became a trusted favorite in court circles. After the
death of Sultan Selim, Sultan Siileyman put Hasan Can on a salary of 70 ak¢es a day and his son Hoca
Sadeddin on a salary of 20 akges for the services Hasan Can did during the period of his father, Selim I;
see Ramazan Sesen, Miislimanlarda Tarih-Cografya Yazicihgr (Istanbul: Islam Tarih, Sanat ve
Kiiltiiriinii Arastirma Vakfi (ISAR), 1998), p. 298; DIA, s.v. “Hasan Can Celebi,” by Nuri Ozcan.
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himself and his sons. Following the same path, as will be seen, Hoca Sadeddin’s sons
used their father’s reputation and prestige to extend their own networks so much so that
they eventually turned into very influential figures in contemporary politics.

As Rhodes Murphey observes, “proximity to the sultan meant proximity to the
seat of absolute power as well as privileged access to a share in the wealth and power

8 Hoca Sadeddin’s proximity to Murad III as royal

wrested in the person of the sultan.
tutor enabled him to act as a highly effective power-broker both in the imperial court as
well as among the high-ranking ulema. As the contemporary chronicler Selaniki
testifies, Sadeddin Efendi was actively involved in the decisions considering state
affairs. His influence on the sultan was so deep that the sultan relied on his ideas even if
the issue in question was war. Sadeddin Efendi gained so much power under Sultan
Murad that he could “procure the dismissal of muftis.” 83

When Murad 111 died in 1595, Hoca Sadeddin lost his royal patron as well as the
prestige he gained as the teacher of the late sultan. Selaniki openly writes that upon the
death of Murad III, Hoca Sadeddin’s good fortune came to an end. Moreover, some of
Hoca Sadeddin’s clients wanted back the gifts they had previously presented to
Sadeddin Efendi, for the powerful tutor was accused of committing injustice against the
people.*

The new sultan Mehmed I1l had brought his own household attendants from
Manisa, where he had been serving as a princely governor since 1583, and thus he did
not need Hoca Sadeddin since he had his own advisors. Upon his enthronement in 1595,
Mehmed Il appointed his ailing tutor Lala Mehmed Efendi as a government vizier
while keeping him as one of his chief advisors. However, the tide soon turned in Hoca
Sadeddin’s favor again because Lala Mehmed Pasha died ten days later, depriving
Mehmed 11 of one of his royal favorites on whom he relied for political advice.®
Hence, Lala Mehmed’s death became a chance for Sadeddin Efendi as Mehmed III
looked for someone who had the right vision and valuable ideas to discuss state affairs.
Safiye Sultan recommended her old friend, Hoca Sadeddin, for this position. According

to the queen mother, there was no one but Sadeddin Efendi who deserved to be intimate

82 Rhoads Murphey, Ottoman Sovereignty: Tradition, Image, and Practice in the Ottoman Imperial
Household 1400-1800 (London and New York: Continuum, 2008), p. 99.

8 Selaniki, vol. 1, p. 191; Tezcan, “Searching for Osman,” p. 117.
8 Selaniki, vol. II, p. 445.

8 Tezcan, “Searching for Osman,” p.119; Borekei, “Factions and Favorites,” p. 201.
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with the sultan in royal gatherings.?® It seems that Safiye Sultan and Hoca Sadeddin
were members of the same court faction, and that the queen mother probably wanted a
trusted client to be in the immediate circle of her son. Upon this advice by the queen
mother, Mehmed I11 apparently did not hesitate to make Sadeddin Efendi his tutor in
1595.

Hoca Sadeddin once again came to the fore as a powerful figure in court politics.
He was deeply involved in decisions involving the state affairs as well as the
appointments of ulema, as being, in the words of a contemporary writer, “re’y-i sd'ib ve
fikr-i sdkib sahibi” (someone who has right opinion and right vision).®” A few days after
this event, Sadeddin’s eldest son Mehmed was appointed as the judge of Istanbul upon
the dismissal of Semseddin Efendi.?® We do not know whether Sadeddin Efendi had a
bearing on the dismissal of Semseddin Efendi, but this appointment proves that he
regained his power as soon as he went into the assembly of the sultan, and began to take
necessary measures to strengthen his web of alliances. He tried to guarantee important
positions not only for the members of his family but also for the people in his extended
network of patronage.

In such political and social web of relation, Abdiilaziz and his brothers received
their education as well as their licenses to teach in a medrese from their father. In the
sixteenth-century Ottoman medrese system, Islamic sciences were central to the
education of any student. Following the same path, they probably had fikih
(jurisprudence), kelam (Islamic theology), hadis (study of prophetic traditions), logic
and oratory courses as well as they learned Arabic and Persian. As we know from many
accounts, Hocazade Abdiilaziz had the ability to write poems in Arabic, Persian, and
Turkish.®° Most probably, without following the established curriculum of the medrese
education as other students did, Abdiilaziz Efendi took his first training from his father.
Probably he studied under private tutors and did not receive a formal education before
entering the teaching career thanks to his position as a member of a strong ulema

family.*® Abdiilaziz took his teaching license from his father around 1595. % After

8 Selaniki, vol. II, p. 555.

¥DiA, s.v. “Hoca Sadeddin,” by Serafettin Turan; Selaniki, vol. 11, p. 567.
8 Selaniki, vol. 11, p. 557; Tezcan, “Searching for Osman,” p.119.

8 Katip Celebi, Fezleke, vol. I, p.396.

% We have examples of this kind. For instance, Ali Ugur gives the example of Zamiri Ahmed Efendi who
studied under private tutors and had never received a formal education before gaining his miildzemet and
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receiving icdze, he probably obtained his miildzim status (a period of assistantship to a
professor after the student received icdze) also from his father. As will be seen later,
miildzemet System was a determining factor in the creation of networks.

Thanks to Hoca Sadeddin’s powerful position at the court, Abdiilaziz Efendi
took important posts as a medrese teacher at a very young age.** Abdiilaziz Efendi had
the good fortune of being the son of the sultan’s teacher, who had a strong place among
the top-ranking ulema; hence, he was appointed to a high position without exerting too
much effort. A medrese graduate who did not have powerful patrons would have done
more than waiting for his turn to be appointed as a teacher to a medrese. As Ali Ugur
notes, by the late sixteenth century the length of waiting for a teaching position in an
Ottoman medrese changed due to several factors, such as the number of graduates, the
number of available posts or the nature of the patronage relations and even the
bribes/gifts being offered could be decisive in gaining a post.*®

A student who gained admission to a medrese would begin with the study of the
elementary works of Islamic Learning. The medreses were classified by the level of
instruction they offered. A student who completed his basic training in Islamic learning
would proceed to medreses of higher levels.*® If there were no high-level medreses in
his hometown, the student would come to Istanbul to continue his studies. A medrese
student who had the desire to have a place in ilmiye ranks would end his way in
Istanbul, which was the center of Islamic learning for the Ottoman elite. Moreover,
Istanbul would give the chance of having association and building relations with those
high-ranking ulema who could grant miildzemet.

A student who successfully completed the highest medreses; Sahn-1 Semdn or
Stileymadniye Medresesi, he could receive his license to teach and be graduated with the
status of danismend,; therefore, he would be eligible to apply for entry into the teaching

career. The formal inscription of the name of a danismend in the register of ulema on

starting his teaching career. Ali Ugur, The Ottoman ‘Ulemd in the Mid-17th Century: An Analysis of the
Vaka ‘i'ii'l-Fuzald of Mehmed Seyhi Efendi (Berlin: Klaus Schwarz Verlag, 1986), p. XL

9! Tezcan, “Searching for Osman,” p. 344, fn.137; Ata’i, Hadd ik, p. 629. Ata’i does not give any specific
date for his miildzemet. The word literally means “novice” or “assistant.” The term miildzim used for
those who were candidates for a post. Repp, The Miifti of Istanbul, p. 51.

%2 Ata’i, Hada ik, p. 629.
% Ugur, The Ottoman ‘Ulemd, p. XLIV.
*Ibid., p. XXXIX.
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government payroll was known as miildzemet.*® After completing his miildzemet, he
could enter the duties of the judicial or teaching career.

As Ugur notes, “the practice of muildzim was designed to give a medrese
graduate a period of practical work under the supervision of a senior scholar before
allowing him enter the duties of the teaching or judicial career.”® Although in practice
the system of miilazemet would run in this way, the corruption that entered into this
system was a point that many contemporary people complained about. Bakkalzade
Hilmi Efendi (d. H. 1014/1605-6) wrote a sardonic kaside (poem) accusing kadiaskers
of bribery and granting miilazemet in return, even a capable scholar would not gain any
posts without giving a bribe to the kadiasker.®’

Apart from the bribery, high-ranking ulema within the state ranks could also
grant miilazemet. Also, upon the accession of a new sultan to the throne, the sultan’s
first military expedition or his victories, and the birth of a sehzdde (prince) were various
instances when miilazemets were distributed as a kind of gift. Furthermore, the sultan
might grant office to certain people who attracted the attention of the sultan with their
literary endowments.*® Baki Efendi was such a poet that he gained the patronage of
strong people in the state ranks and gained important posts in ilmiye. Actually Baki
Efendi as being an able poet registered as muildzum without waiting and then was
promoted to a teaching position by the sultan himself.*°

As Madeline Zilfi points out, the Ottoman ulema of the sixteenth and
seventeenth centuries “possessed a recognized hierarchical path from medrese education
novitiate through elementary and advanced professorship to major judgeships

culminating in the judgeship of Istanbul, followed by the two chief judgeships and the

% fsmail Hakki Uzuncarsili, Osmanli Devletinin Iimiye Teskilat: (Ankara: Tiirk Tarih Kurumu, 1965), pp.
12- 45; Ugur, The Ottoman ‘Ulemd, p. XLI. When a student had completed his studies at the Sahn-:
Semdn or Siileymdniye Medresesi with the status of danismend, he could be eligible to apply for entry into
the teaching career. This required that his name be entered into the register of the ulema, but in order to
achieve this he had first associate himself with some individual of high rank in this class who, when from
time to time on being promoted to an important office, would be entitled to grant this privilege to certain
his retainers. This formal inscription of a danismend’s name into the register was known as miildzemet.

% Ugur, The Ottoman ‘Ulemd, p. XLI

9 Ibid., p. XLIIL: ‘Alldme-i zamdne olup bir kisi eger/ eylerse kadiaskere yiiz bin miildzemet/mansib
acilmaz ana ¢oziilmiyecek kese/ hdsil budur ki bi-kese miiskil miilazemet.”

% Uzungarsili, Osmanli Devletinin Ilmiye Teskilat, p. 46.

% Ata’l, Hadd'ik, p. 435; Gencay Zavoteu, Riza Tezkiresi: Inceleme-Metin (istanbul: Sahhaflar Kitap
Saray1, 2009), p. 109.
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seyhiilislamate.”*® However, the ulema’s career was not that smooth. As mentioned
above, a student had to gain the favor of a high-ranking official to get a teaching license
and to obtain the miildzim status. Abdiilaziz Efendi did not have any of the troubles that
a medrese graduate most likely had.!®* Thanks to his father’s powerful position,
Abdiilaziz Efendi’s first appointment was a teaching position in the medrese of
Gazanfer Agha, who was at the time the chief eunuch of the palace and a political ally
of Hoca Sadeddin Efendi. During this time in 1595 Hocazade Abdiilaziz was twenty
one years old.**? Such a rapid appointment for a newly graduated medrese student who
did not have strong ties with important people could only be a dream. Abdiilaziz Efendi
could circumvent the normal career track thanks to the position of his father. There was
special previleges for the sons of the sultans’ teachers that they could be appointed to a
post without waiting as other miildzims.**® Hocazade Abdiilaziz’s rapid rise did not stop
as he continued his career in Sahn-z Semdn in 1596.

By 1596, Hoca Sadeddin seemed to have expanded his influence on Mehmed I11.
In that year, he played important roles during the sultan’s Egri campaign against the
Habsburgs. Contemporary historians report the beneficial services of Hoca Sadeddin
during the campaign. Sadeddin’s political prestige and power must have grown bigger
during the campaign when the Ottoman army was about to lose the main battle of the
campaign at Hacova, Hoca Sadeddin Efendi encouraged the sultan to stay at the
battlefield to encourage the fleeing soldiers to fight back and thus he contributed to the
Ottoman victory.'® Sadeddin Efendi, having proved himself to be a good counselor,
was able to consolidate his power in the court to the extent that he seemed to influence
appointments. The contemporary historian Mehmed b. Mehmed emphasized that his

second son Esad Efendi became the judge of Edirne by the time of Egri campaign.'®®

190 Zilfi, The Politics of Piety, p. 84.

108 Tezcan, “Searching for Osman,” p. 345, fn. 141. Tezcan talks about a newly established college,

namely the Defterdar Yahya Medresesi, founded in August 1595. It seems to be reserved for those who
got their licenses to teach from Hoca Sadeddin Efendi.

192 Ata’1, Hada ik, p. 629.
1% Uzungarsili, Osmanli Devletinin Ilmiye Teskilat, p. 73.

104Selaniki, vol. II, pp. 641-642; Pecevi, vol. II, p. 187. For further information about Sadeddin’s
influence on the policy desicions during the campaign see, Hasan Beyzade, vol. II, pp. 484-513; Na’ima,
vol. I, pp.111-119.

1% Mehmed B. Mehmed, Tdrih, p. 109; Hasan Beyzade, vol. II, p. 490. Hasan Beyzide reports that
Hocazdde Esad was granted the judgeship of Edirne when his father was on the road to Egri for
campaign. Also, a short while after this appointment, he was granted the judgeship of Istanbul; however,
Hadim Hasan Pasha did not allow Esad Efendi to take the office. When Hoca Sadeddin was informed
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His son’s rapid rise in the ilmiye ranks can be the evidence of Hoca Sadeddin’s
influence on the appointments.*®

In March/April 1598, Abdiilaziz Efendi was appointed to Sultdn Selim Han
Medresesi.®” This was an important date for his father’s career in that Hoca Sadeddin
became the seyhiilislam upon the death of his old rival,’® Bostanzade Mehmed Efendi
in March/ April 1598.'%°

After being appointed as seyhiilisidm, Hoca Sadeddin’s power reached such an
astonishing level that he was now able to make and unmake viziers. Such a powerful
figure unavoidably created his own rivals and enemies in court politics. When Hoca
Sadeddin was appointed as the chief mufti, the Grand Vizier Hasan Pasha tried to
prevent him from assuming this important position in the first place. Hasan Pasha
wanted the appointment on Karagelebizade Hiiseyin Efendi or the chief judge Baki
Efendi as chief miifti instead of Sadeddin Efendi. However, the grand vizier’s plans
failed as the sultan appointed Hoca Sadeddin as the chief mufti.**® The grand vizier’s
stance prepared his own end. Having the post, one of the first acts of Sadeddin Efendi as
the chief miifti was to convince the sultan to depose his powerful enemy. Apparently, he
was also effective in the execution of Hasan Pasha as contemporaries interpreted this
event as the result of the enmity between Hoca Sadeddin and Hasan Pasha.''*
As Zilfi points out, “a successful father had served above all as the patron to his

sons.”**? When Sadeddin Efendi became the seyhiilisiam, he probably wanted to secure

about this situation, he complained that Hasan Pasha prevent his son’s appointment because of his
hostility.

106 \We know that Sadeddin Efendi was very passionate for strengthening his network of power, so he
tried to influence appointments for the benefit of his family members. It was reported that Mehmed I11
complained about this situation and said: “When I favored the chief Mufti Bostanzdde Mehmed Efendi,
he immediately appointed his brother as the chief judge of Rumelia. When | favored the tutor of my
father, Hoca Sadeddin, he immediately asked for the appointment of his sons, who are quite young, to the
chief judgeship of Anatolia and to the judgeship of Edirne. For the details see, Ismail Hakki Uzungarsili,
Osmanly Tarihi: II. Selim’in Tahta Ciksindan 1699 Karlofca Andlasmasina Kadar, 3. Cilt 1. Kisim
(Ankara: Tiirk Tarih Kurumu Yayinlari, 1988), p. 123-124.

197 Selaniki, vol.I, p. 730.; Ata’i, Hada ik, p. 629.

108 pecevi, vol. II, p. 152. The rivalry between Hoca Sadeddin and Bostanzide Mehmed became evident
during the funeral ceremony of Murad Il in 1595. Hoca Sadeddin wanted to lead the prayers for the
sultan’s funeral. However, Bostanzade performed the prayer before Hoca Sadeddin arrived at the funeral.
The new sultan ordered the prayers to be performed again, Bostanzade opposed on grounds that the sultan
had already approved the prayer conducted by Bostanzade by attending it.
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influential positions for his sons. When the chief judge of Rumelia Ebussuudzade
Mustafa Efendi died, the chief mufti Hoca Sadeddin requested his son’s appointment to
this post.™™® Hence, his eldest son Mehmed became the chief judge of Rumelia in
1599.'** Meanwhile, his second son Esad Efendi was appointed to the judgeship of
Istanbul.**® Abdiilaziz was appointed to a professorship at Siileymdniye.**® Moreover, to
be able to strengthen his power, Sadeddin Efendi did not hesitate to discharge those who
were not from his intimate circle. For instance, he deposed Seyh Bekir who was
appointed as a preacher to Sultan Selim Mosque by Bostanzadde Mehmed. Hoca
Sadeddin deposed this person, seemingly for the reason that he had been close to
Bostanzdde Mehmed while he had never visited Sadeddin Efendi.’*’ In short, by the
time of his death in 1599, Hoca Sadeddin had already established a very powerful ulema
family.*®

In this context, it should be noted that Sadeddin Efendi also established crucial
marriage alliances for his sons with the most influential ulema families of the period.
For instance, Hocazade Abdiilaziz was married to the daughter of Ebussuudzade
Mustafa Efendi (d. 1599). From this marriage, it should be noted, he had a son, Bahai
Mehmed Efendi (d. 1653),"*° who would eventually become the chief mufti during the
reign of Sultan Mehmed IV (r. 1648-1687). Similarly, Hoca Sadeddin’s second son
Esad Efendi was married to the daughter of Bostanzade Mehmed Efendi (d. 1598), who
had served as the chief mufti under Murad 111 and Mehmed 111.*%° It seems that Hoca
Sadeddin did not hesitate to build a marriage alliance with his rival Bostanzade
Mehmed. This incident shows that power networks formed among the Ottoman elites
were designated by rapidly changing personal allegiances or loyalties. In sum, such
marriage alliances with the influential families of the period helped members of the
Hocazade family to further strengthen their positions by reinforcing political alliances

with such powerful families.
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1.2. The Ilmiye Careers of Hocazide Abdiilaziz and His Brothers after Hoca
Sadeddin

Although the Hocazade brothers lost their most powerful patron in the person of
their father, they continued to have influential positions in the ilmiye ranks after Hoca
Sadeddin’s death. They had no trouble in finding powerful allies to acquire the top
ulema positions.

Yemisci Hasan Pasha was one such ally. Hocazade Mehmed became the chief
mufti upon the dismissal of Sunullah Efendi by Grand Vizier Yemisci Hasan Pasha’s
request on 2 August 1601, whereas Esad became the chief judge of Anatolia following
his brother’s appointment as the chief mufti.*** Meanwhile, having completed his career
in the Siileymdniye Medresesi, Abdiilaziz became the judge of Bursa in place of
Bostanzade Mehmed Efendi (d. 1626), who was son of the late mufti Bostanzade
Mehmed (d. 1598), in February 1602.'%? The Hocazade brothers continued to rise to
higher positions in the ilmiye ranks, thanks to a possible enmity between Sunullah
Efendi and Yemis¢i Hasan Pasha. However, their positions in those ranks did not last
long since Sunullah Efendi was an equally powerful figure at the imperial court as well
as a seasoned player in the intensified “factional politics” of the period, a problem
which Giinhan Bérekei has examined in detail.*?

Yemis¢i Hasan Pasha’s failure in the campaign against the Habsburgs in 1603
entailed the failure of the Hocazade brothers as well. In January 1603, the political crisis
in the capital reached its peak when a massive military rebellion broke out against
Mehmed Il and his court faction. This rebellion affected the careers of the Hocazade
brothers, because their ally, Yemis¢i Hasan Pasha, was one of its main targets.

The rebellion had its root in the campaign against the Habsburg forces in 1602.
The campaign was initially opened to gain victory against the enemy, but the Ottoman
forces failed in their mission when the commander-in-chief Grand Vizier Yemis¢i
Hasan Pasha made serious mistakes at critical moments during the engagements. As a
result, after six months of fighting, the Ottomans lost some of the crucial fortresses
along the frontier with the Habsburgs.'** When the Ottoman imperial cavalry army

returned to Istanbul after a long miserable journey, with the disappointment of the

121 Mehmed B. Mehmed, Tdrih, p. 109; Hasan Beyzade, vol. I1I, pp. 776-777.
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128 For a detailed information on 1603 rebellion, see Borekgi, “Factions and Favorites,” pp. 54-63.
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campaign, they united with the Janissaries and rebelled on 4 January 1603.% They
forced the sultan to dismiss some of the key officials including Yemis¢i Hasan Pasha
who was held responsible for the failure before the Habsburgs, Gazanfer Agha, the chief
eunuch of the palace, and Osman Agha, the chief eunuch of the imperial harem.?® The
rebellious soldiers blamed these men for the empire-wide turmoil, corrupting military
affairs, intervening decisions conserning government issues beyond their competence,
and for downplaying the threat posed by the Celdli rebels in Anatolia.*?” The rebellion
could be calmed only when Gazanfer Agha and Osman Agha were executed and when
the deputy grand vizier Saatci Hasan Pasha was dismissed.'?

The rebels also requested the reappointment of Sunullah Efendi, who was known
to be the ally of rebellious sipahis, to the office of chief mufti, from which he had been
deposed back in August 1601.'%° In the midst of such chaotic events, Hocazade
Mehmed was dismissed from his position on 5 January 1603 while Sunullah Efendi was
made the chief mufti once again. Esad Efendi was also deposed right after the dismissal

of his brother from the office of chief mufti.**®

Yemisci Hasan Pasha was too deposed
as being the main target of the rebellion. He was eventually executed in October 1603
as he had alienated almost everyone in the court including his own favorites to counter

the military rebellion.'®

The Hocazade brothers not only had lost an important ally but
also their posts.

Overall, the 1603 military rebellion directly affected the careers of the Hocazade
brothers. We do not know whether the turbulent events of this period affected
Abdiilaziz Efendi’s life and career in the same way they changed those of his brothers.
We can speculate that it must not have had a detrimental effect on Abdiilaziz Efendi, for
he did not hold as influential position in Istanbul as did his brothers during the rebellion.
Indeed, Abdiilaziz Efendi who was dismissed from the judship of Bursa in 1602, was

already out of office during these chaotic events. Despite the negative effects of the

rebellion, the Hocazade brothers still did not wait too long to be appointed.
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I.3. The Hocazades under Ahmed I

The Hocazade brothers monopolized important offices of the ilmiye ranks from
the 1600s onwards. They gained the most prominent positions in the ilmiye hierarchy by
creating a web of relations with Ahmed I’s royal favorites, such as Yavuz Ali, Kuyucu
Murad and Dervis Pashas.

When Sultan Ahmed ascended to the throne on December 21, 1603, Abdiilaziz
Efendi had already worked as miiderris in the most illustrious medreses of the time. He
then served as the judge of Bursa between 1601 and 1602. He became the judge of
Galata in November 1603, a month before Ahmed I’s accession. His brothers Mehmed
and Esad had already performed the duties of the chief mufti and the chief judge of
Anatolia respectively under Mehmed I11.

It is evident that the Hocazade brothers could easily counter the negative effects
of the 1603 rebellion on their career, as they found new powerful allies in the court of
Ahmed I. According to Mehmed b. Mehmed, Hocazade Esad was made the chief judge
of Rumelia (Rumeli Kadiaskeri) upon the request of Grand Vizier Yavuz Ali Pasha on
14 February 1604.*% Furthermore, when Esad Efendi attained such a powerful ulema
position, he most possibly used his relationships with Yavuz Ali Pasha for the
appointment his brother to strengthen the position of his family in the game of power.
Hence, Abdiilaziz Efendi was granted the judgeship of Istanbul in August/September
1604 in place of Yahya Efendi who was the son of a previous mufti, Zekeriyya Efendi
(d. 1592).1%

Here, it would be helpful to talk briefly about the career of Ali Pasha who had a
significant effect on the Hocazade brothers’ gaining prominent status under Ahmed I.
As Borek¢i notes, Handan Sultan, the mother of Ahmed I, was influential in the
appointment of Yavuz Ali Pasha to grand vizierate because Yavuz Ali Pasha was also
of Bosnian origin like Handan Sultan herself. Handan Sultan was very influential on her
son as the new sultan was very young, inexperienced and untested. As soon as her son
took the throne, Handan Sultan began to create a network of alliances and clients for the
well-being of her son’s rule. The new sultan needed a qualified grand vizier to manage
the crisis that plagued the empire until he could get personal hold of his rule. Handan
Sultan probably considered Ali Pasha as the best candidate to fill the power vacuum in

132 Mehmed b. Mehmed, Tdrih, pp. 109-110; Ata’i, Hada ik, p. 690.
133 Mehmed b. Mehmed, Tarih, p. 123.
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the imperial government. Ali Pasha became the grand vizier with the support of Handan
Sultan and thus of Ahmed 1.** Yavuz Ali Pasha would be a perfect ally for the
Hocazade brothers as he was a powerful person who enjoyed the support of the queen
mother.

Ali Pasha created a strong web of relations and won the support of many
influential proponents such as Handan Sultan. He probably had many rivals, too.
Mustafa Safi Efendi wrote that Ali Pasha had a name for spreading fear in the capital in
that he was very resolute in eliminating persecutors and traitors to run the affairs of the
state properly.’® This account implies that Yavuz Ali Pasha also must have gained lots
of enemies in the faction-ridden environment of the court.

In December 1604/January 1605, Hocazade Esad and Abdiilaziz lost their
offices following Yavuz Ali Pasha’s death.™*® Although there were no signs of any
intra-elite struggles in the relevant primary sources, their sudden dismissals following
Yavuz Ali Pasha’s death implies the involvement of the Hocazade brothers in such
struggles against the opponents of the pasha. Having lost a powerful ally in the person
of the grand vizier, they probably could not counter the attacks made by his rivals.

Upon Abdiilaziz Efendi’s dismissal, Bostanzdde Mehmed was again made the
judge of Istanbul. Bostanzade’s reappointment in place of Abdiilaziz reminds us of the
rivalry between their late fathers Hoca Sadeddin and Bostanzdde Mehmed. Hoca
Sadeddin’s sons appeared to ave inherited the power networks created by their father; as
well as rivalries.

In the mean time, Dervis Pasha became the grand vizier on 24 May 1606.%" As
being one of the most trusted favorites of the sultan, he had unprecedented power, such
that he could fill many important positions with his clients and could repress his rivals
brutally.*® He began to make and unmake many important high-ranking officials. He
tried to fill significant positions with his allies to be able to discharge potential threats

and empower his position in the faction-ridden court. Dervis Pasha built a critical
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alliance with the influential Hocazades. Immediately after assuming the grand vizierate,
he petitioned Ahmed | to replace the chief judges of Rumelia and Anatolia, Yahya
Efendi who was the son of a former mufti, Zekeriya Efendi, and Taskdpriizade
Kemaleddin Efendi whose late father was the judge of Istanbul, with Hocazade Esad
and Abdiilaziz Efendis on 9 June 1606."* Also, the chief mufti, Sunullah Efendi was
dismissed on 27 July 1606 on Dervis Pasha’s request. He was replaced with the former
mufti of Ahmed I’s early reign, Ebu’l-Meyamin Mustafa Efendi, who was a protégé of
Hoca Sadeddin Efendi and seemingly an ally of the Hocazade brothers. Therefore, the
Hocazade brothers began to dominate the most important ilmiye positions and became
powerful players in the factional politics thanks to the intermediation of Dervis
Pasha,'*

Meanwhile, Dervis Pasha had a quarrel with Sunullah Efendi, who was the chief
mufti at that time. Their quarrel had begun when Sunullah Efendi insisted on the
campaign against Safavids, which Ahmed | wanted to postpone upon the death of Lala
Mehmed Pasha on the grounds that it was too late in the year for a campaigning and that
the imperial treasury lacked the funds for an immediate war. The chief mufti insisted
that it would not be proper to postpone the campaign and to send the armies back to
Istanbul. It would not be good for image of the empire as foreign ambassadors were
present in the capital. Dervis Pasha interpreted Sunullah’s insistence on the campaign as
an indication the chief mufti’s desire to send him off to war. And he persuaded the
young sultan to dismiss the mufti.***

The best candidate to fill the office seemed to be Hocazdde Mehmed Efendi.
However, Dervis Pasha hesitated to appoint Hocazdde Mehmed as the chief mufti
because the two brothers of Hocazdde Mehmed were holding the chief judgeships of
Anatolia and Rumelia which were highly prominent posts. Dervis Pasha considered the
risk that three Hocazade brothers would come together and might challenge his

142

status.”™ Having these calculations in mind, Dervis Pasha appointed Ebu’l-Meyamin

Mustafa Efendi as the chief mufti. However, Mustafa Efendi had died in a short while
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and Ahmed | reinstated Sunullah Efendi because he believed Mustafa Efendi had died
because of Sunullah’s curse.**?

Sunullah Efendi was another powerful player in the factional politics. His
reappointment would be dangerous for Dervis Pasha. His fears proved to be true.
“Sunullah Efendi gave a fetva for his execution on the grounds that he oppressed many

people and ruined many innocent lives.”**

Finally, Dervis Pasha was executed on 9
December 1606 for oppressing people, misusing his power and misconducting imperial
affairs.’®

Dervis Pasha’s execution did not have a huge effect on the Hocazade brothers
and they continued to hold their positions. The Hocazade brothers, now being high-
ranking ulema, consolidated their power. Hocazdde Abdiilaziz and Esad performed the

duties of chief judge until 1608.24°

After their dismissals, their positions were filled by
Damad Mehmed Efendi, who was the son-in-law of Murad III’s courtier, Raziye
Kadln,147 and Kethiida Mustafa Efendi, whose grandfather, Sinan Efendi, had served as
chief judge of Anatolia under Siileyman I.*® It is not certain in the contemporary
accounts whether any power dynamics among the rival factional groups in the imperial
court were effective in the dismissal of the Hocazade brothers from their offices in
1608. However, the fact that they were dismissed at the same time alludes to their
involvement in such a struggle.

However, once again, we see the two Hocazade brothers both occupying the top
positions in the ilmiye hierarchy as well as enhancing their potential influence in the
power struggles by using the networks that were dominated by such elites of the court
as Kuyucu Murad Pasha and Mirahur Mustafa Pasha. In 1609, one year after his
dismissal, Abdiilaziz Efendi returned to a more prominent ulema position; he was
appointed to the chief judgeship of Rumelia in place of Damad Mehmed Efendi.
According to Mehmed b. Mehmed, a vigilant contemporary chronicler, Abdiilaziz
Efendi’s appointment was made upon the request of Grand Vizier Kuyucu Murad

Pasha, who became the favorite vizier of Ahmed | as he was a tireless fighter
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149 Moreover, his elder brother Mehmed Efendi became the

culminating Celdli threat.
chief mufti, through the mediation of the Deputy Grand Vizier Mirahur Mustafa Pasha
in September 1608.%*° This would be an important moment in the careers of the
Hocazade brothers because their power peaked as they occupied these top ilmiye
positions.

Kuyucu Murad Pasha would be a good ally for Hocazade Abdiilaziz as he was a
powerful vizier. During his grand vizierate, as will be seen in the second chapter, the
empire was relieved from much of its troubles while Sultan Ahmed found a stable
ground to realize his ideal of creating the image of a just, pious, devoted and powerful
ruler just as his great-grandfather Sultan Siileyman was. The ambitious young sultan
worked hard to achieve this end by creating several agents of power to help him to do
s0.”°! As will be mentioned in the second chapter, El-Hac Mustafa Agha was one of
these favorites who helped the sultan in image-making. He worked as the overseer of
the construction of the imperial mosque, Ahmediyye, which was the most explicit sign
of Ahmed I's efforts to imitate Sultan Siileyman.™? Likewise, literary productions
commissioned by Ahmed | and his patronage brokers like EI-Hac Mustafa can be
considered in this context of Ahmed’s eagerness to imitate his ancestor Siileyman and to
generate an image of a just and pious ruler.

Yet, in 1610, Kuyucu Murad Pasha went to the eastern front to face the Safavids
and to reclaim territories lost to them. The restless grand vizier was very old, and he
died during this campaign in Diyarbekir.*>® After the death of Murad Pasha, his rival
Nasuh Pasha replaced him as the new grand vizier.">* He enjoyed enormous prestige

and power as being the son-in-law and favorite of Ahmed 1.**°

Nasuh Pasha’s claiming
the grand vizierate would be dangerous for the careers of the Hocazade brothers. Pegevi
reported that there was a strong hostility between Hocazdde Mehmed and Nasuh

Pasha.’®® The reasons for this enmity are not clear, but it might have resulted from the
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rivalry between Kuyucu Murad Pasha, who was the ally of the Hocazade brothers, and
Nasuh Pasha.

When Nasuh Pasha claimed the grand vizierate in 1610, Hocazade Abdiilaziz
Efendi was dismissed from the chief judgeship of Rumelia. Nasuh Pasha might have
been effective in Abdiilaziz Efendi’s dismissal. Abdiilaziz Efendi remained unemployed
while waiting for reappointment to a suitable position. Around this time, El-Hac
Mustafa Agha asked him to translate Axldk-1 Muhsini into Ottoman Turkish. Abdiilaziz
Efendi translated the book and named it Ahldk-1 Sultdn Ahmedi. ™" This issue will be
examined in detail in the next chapters.

After completing Ahlak-1 Sultdn Ahmedi, Abdiilaziz was reappointed to the chief
judgeship of Rumelia in 1612.%%® In the chronicles of contemporaries, we do not see the
involvement of any powerful agent in this reappointment as had been case in previous
ones. Hocazade Abdiilaziz most probably regained the favor of the sultan as he had
performed an important service by translating a valuable book on ethics for the sultan,
who apparently gave immense weight to commissioning such books.

Abdiilaziz Efendi held the office of the chief judgeship of Rumelia for two years
until 1614. This time we see Abdiilaziz in the close circle of Ahmed I. He attended
important events undertaken by Ahmed I, like his hunting trips to Edirne. These
expeditions had particular significance for the young sultan. In order to impress every
observer, he was ordering spectacular military demonstrations as if he was going to a
military campaign.®® Hocazade Abdiilaziz and his brothers’ presence in these hunting
trips might not be a point of particular interest in that they were high-ranking ulema and
it was usual for them to take part in such undertakings by the sultan. However, we can
also read this proximity to the sultan as a sign of the Hocazade brothers’ power and
prestige.

Even more consolidating their position in the court of Ahmed I, the Hocazade
brothers had enough power to counter the power of Grand Vizier Nasuh Pasha.
According to contemporary Ottoman authors, Hocazade Mehmed was instrumental in

4.160

the execution of Nasuh Pasha in 161 Although we can presume that there must have

been various reasons for the execution of the grand vizier, it seems that the
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unprecedented power of Hocazdde Mehmed Efendi, which the contemporary authors
ascribe to him, enabled him to bring about the execution of Nasuh Pasha.*®*

After Nasuh Pasha’s execution, Hocazade Abdiilaziz lost the judgeship of
Rumelia. He was replaced by Bostanzide Mehmed in October-November 1614,
During the time he was unemployed, however, Abdiilaziz Efendi made another
translation for Ahmed | again with the intermediation of El-Hac Mustafa Agha. This
text was Muhammed b. Ibrahim b. Muhammed el-Ici’s Miftdhii’s-Sa ‘dde fi Kavdidi’s-
Siyade (The Key of Felicity for the Principles of Virtuousness) which was a work on
ethics explaining the virtues of ideal rulers. After he completed his translation in 1616,

he presented it to Sultan Ahmed 1.3

At this moment, it seems that he did not have any
expectation for another appointment as he went to Mecca to become a pilgrim soon

after completing his work. Eventually, he died in 1618 in Istanbul.

1.4. The HocazAde Network

Considering the top ulema positions they held, the Hocazide brothers should be
counted as a family faction as they clearly supported and protected each other in the
faction-ridden political environment of the period. As mentioned previously, Hoca
Sadeddin Efendi built a powerful web of alliances for his family while he had a large
group of clienteles within the educational-judicial and administrative office-holders.**
His sons no doubt used these connections in an efficient way and continued to widen the
web of clients that they inherited from their father.

We can follow the careers of such men who gained their miildzemet from Hoca
Sadeddin and continued to be in touch with his sons in biographies such as Kétip
Celebi’s Fezleke, Mehmed b. Mehmed’s Tdrih and Ata’i’s Hadd'ik. For instance,

Azmizade Mustafa Haleti was one of these clients who gained his miildzemet from Hoca

161 Tezcan, “Searching for Osman,” pp. 120-121. Baki Tezcan, using the account of historian Naima,

notes that “Nasuh Pasha wanted to get rid of Hocazdde Mehmed and asked his steward to kill him.
However, the steward informed the sultan about this scheme, upon which Ahmed | questioned Nasuh
Pasha. Eventually, the sultan would order the execution of his favorite-minister Nasuh Pasha. It seems
likely that Sultan Ahmed regarded the intentions of Nasuh Pasha against Hocazade Mehmed Efendi a
serious impeachment of his sultanic authority.

162 Mehmed b. Mehmed, Tarih, p. 123.

13 Hocazade Abdiilaziz Efendi, Terciime-i Miftdhii’s-Sa‘dde, Sileymaniye Kiitiiphanesi, MS
Nuruosmaniye 2335, fol. 168a (hereafter Abdiilaziz Efendi, Miftdhii’s-Sa ‘dde); Ceyhan, Hazreti Ali’nin
Yiiz Sozii, p. 76.

164 Tezcan, “Searching for Osman,” pp. 117-118.
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Sadeddin.'®® Hoca Sadeddin most probably had acquaintance with Azmizade Mustafa
because he was coming from a prominent family. His father Pir Mehmed Efendi (d.
1582) was the student of Kinalizade ‘Ali (d. 1572), the famous writer of Ahldk-1 ‘Alai
and the chief judge of Anatolia under Selim Il. Having miildzemet from Kinalizade, Pir
Mehmed Efendi managed to get important ilmiye positions and became the tutor of
Prince Mehmed in November 1580.'%°

Mustafa Efendi gained his miildzemet from Sadeddin Efendi. He became a
miiderris in Sahn-1 Semdn in 1596 after serving in number of medreses. He was
appointed to Hakdniye-i Vefd Medresesi in place of Hocazade Abdiilaziz when the latter
became the judge of Bursa in 1601. After performing as a teacher in number of medress,
he was granted the judgeship of Damascus and Egypt respectively. He became the judge
of Bursa in 1606.'%” This appointment can be interpreted as a promotion in his career,
for this office was close to the capital and he could be nearer to the power circles that
would enable him to gain even more prominent positions.

The appointment of Azmizade Mustafa to the judgeship of Bursa happened at
the same time when Hocazade Abdiilaziz and Esad Efendis were selected for the chief
judgeships of Anatolia and Rumelia in 1606. This incident most likely was not a
coincidence. Hocazade Esad and Abdiilaziz might have an effect in his appointment. As
soon as they held the offices of the two chief judgeships, they possibly wanted to secure
some ilmiye positions for those who were in their network.

We know from the kasides (poems) and letters written by Azmizade Mustafa
that he tried to continue his ties with the ruling elite when he was holding offices in the
provinces. Azmizade addressed his poems and letters to Sultans, grand viziers, viziers,
and high-ranking ulema including Mehmed IIl, Ahmed I, Nasuh Pasha, Hoca
Saadeddin, Hocazdde Mehmed, Esad, and Abdiilaziz. He either congratulated his
addressee for a recent promotion, or conveyed his need for help. In this way, he kept his
relations with top-ranking officials alive. As Walter Andrews suggests, kasides had an
important function in creating links (intisab relations) with prominent figures who could
provide goods and services. Andrews employs the terms “the economy of gift” and

“commodification of poetry” highlighting the material benefits of producing poems.

185 Ata’t, Hadd'ik, p. 739. Hoca Sadeddin had many other people in his network, such as Serif Efendi,
Mutahhar Efendi, Ganizadde Nadiri, Seyyid Kasim Gubari were only four of them..

1% 1pid., p. 267.
87 Ata’t, Hada'ik, pp. 739-741.
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The official granting of gifts or positions in return for poems that commemorated
special events or included celebrations were the basis for the economy of poetry.
Commodification of poetry was not confined to the palace, it extended to elites who
were members of the administration the ilmiye corps and the military.*®®

Azmizade’s kasides and letters indicate that he always in touch with the
Hocazade family. Azmizade seemed to seek every opportunity to send letters to
members of the family to praise them for a new promotion or to offer his condolence for
the death of a loved one. In these letters, he did not neglect to convey his wishes. He
frequently talked about how gentle and kind is his addressee certainly in the hope of
gaining his support for a promotion. We do not have exact dates of these pieces, but can
infer approximate dates from the specific contexts reflected in them. In one of these
letters, he wrote from Damascus to congratulate Abdiilaziz Efendi on his appointment to
the chief judgeship of Rumelia for the second time.'®® At that time, Azmizade was
already dismissed from the judgeship of Edirne and sent to Damascus because of
castigating another judge.*”® After praising Hocazade Abdiilaziz for his good deeds and
new appointment, he mentioned the sorrow that he felt for being so distant from the
intimate circle of his addressee implying his desire to return to the capital. We cannot
know whether his kasides and letters were effective or not; but, he was appointed to the
judgeship of Istanbul in 1614 when Abdiilaziz Efendi was still the chief judge of
Rumelia and Hocazdde Mehmed was the chief mufti. Having a taste for literary
productions and for creating intisab relations, the Hocazade brothers probably would
not ignore such letters and poems written in an artistic style in order to glorify its
addressee.

The Hocazade brothers were very visible in the intellectual environment of the
capital. As noted above, Abdiilaziz Efendi translated three books for Ahmed I, namely
Ahldk-1 Muhsini (Ahldk-1 Sultan Ahmedr), Miftdhii’s-Sa‘dde and Giil-i Sad-Berg with
the intermediation of ElI-Hac Mustafa Agha. Abdiilaziz Efendi was not the only person
in the Hocazade family who produced literary works. Esad Efendi also took part in

literary circles. He translated Guilistan (The Rose Garden) of Sa‘di Shirazi (d. 1292) for

188 Walter G. Andrews, “Speaking of Power: The Ottoman Kaside” in Qasida Poetry in Islamic Asia and
Africa, vol. 1: Classical Traditions & Modern Meanings, eds. Stefan Sperl and Christopher Shackle
(Leiden: Brill, 1996), pp. 281-300, at pp. 286-288.

%% Miinse at-1 Azmizade Haleti, 1stanbul Universitesi Kiitiiphanesi, MS 1526, fols. 26a-27a. | am grateful
to Dr. Giinhan Borekgei for kindly sharing this source with me.

70 Mehmed b. Mehmed, Tarih, p. 127.
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Ahmed | and named his translation as Giil-i Handdn."* What is interesting here is that
all these translated books that were presented to Sultan Ahmed were originally written
in Persian under the much celebrated Timurid rulers such as Hiiseyin Baykara (r. 1469-
1506).

1.5. Conclusion

In this chapter, I have tried to mainly scrutinize the career of Hocazade
Abdiilaziz together with those of his brothers. I aimed to show how the Hocazade
brothers, functioning like a family faction, were involved in the power networks and
politics of the period. In this respect, they were in fact following a pattern that came into
being in the late sixteenth century. A few ulema families in fact monopolized top ulema
posts while gaining enormous power and prestige. In other words, the Hocazade family
was one of these prominent families. They gradually created their own networks of
power strengthening their position in the political and cultural circles of the capital
during Ahmed I’s reign. The next chapter will deal with the cultural environment under
Ahmed | in the post-1609 period when Ahmed | began to establish his personal rule and
worked hard to create a powerful image for himself. In this sense, I will scrutinize his
large scale architectural projects, auspicious ceremonies and hunting expeditions to
Edirne. Also, | will examine several books on ethics which were commissioned by the
sultan and his patronage brokers to fashion his kingly virtues. Also, | will try to the
patronage relation between Hocazade Abdiilaziz and El-Hac Mustafa Agha as they

produced three important translations on behalf of Ahmed I.

" Hocazade Esad Efendi, Giil-i Handdn, Siileymaniye Kiitiiphanesi, MS Nuruosmaniye 4203.
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CHAPTER II
THE REIGN AND ROYAL PATRONAGE OF AHMED |

The aim of the second chapter is to unpack the historical context within which
Ahldk-1 Muhsini was written from another perspective. As will be seen, Ahmed | was
very eager to revive and surpass the achievements of his great grandfather Sultan
Siileyman I (r. 1520-1566). He showed great effort to present himself as a “second
Siileyman” by imitating the virtues behaviors associated with Sultan Siileyman, who
was the ideal ruler in the eyes of Ahmed 1. I think, the sultan’s commissioning of many
books on ethics mostly talking about the kingly virtues of ideal sultans was very much
related to his desires to fashion such an image. In this respect, the first part of this
chapter will focus on Sultan Ahmed | and his endeavors to emulate his great grandfather
Sultan Siileyman. I will try to have a closer look at his life-long endeavors to realize his
plans for reflecting a powerful sultanic image imitating that of Sultan Siileyman as a
just, powerful, dynamic and pious ruler. In this sense, | will respectively scrutinize the
beginning of his imperial mosque Ahmediyye in 1609, restoration of Ka‘ba in 1611-
1612, hunting trips to Edirne accompanied by military processions in 1612-1614,
wedding ceremonies in 1612 and his literary patronage, which were all conducted as a
series of auspicious events to help Ahmed | present himself in the image of his great
grandfather. *"2

In the second part, I will examine the manuscript patronage by Ahmed I’s royal
favorite and chief eunuch of the harem, EI-Hac Mustafa Agha, who was one of the most
influential figures in the court of Ahmed I. Sultan Ahmed intentionally created multiple
power and patronage brokers so as to search for talented people, because, as Madeline
Zilft puts it, “the eloquent poet, the clever salon guest, the accomplished writer, all
added to the patron’s repute.”’® In this sense, | will try to understand the patronage of
El-Hac Mustafa Agha and his relationship with Hocazdde Abdiilaziz. I think that they
came together for their shared interest in literature; they produced three books on ethics
on behalf of Sultan Ahmed I. In this sense, they helped the sultan to strengthen his
Siileymanic image.

In the third and final part, | will examine the books on ethics that were both

personally commissioned by Ahmed I as well as by his courtiers on behalf of the sultan.

172 Borekei, “Factions and Favorites,” p. 242.

173 7ilfi, Politics of Piety, p. 95.
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Overall, such a study of the books presented to Ahmed | will serve to better understand
the ideological functions lying behind the production of those manuscripts. It is thus
crucial to uncover Ahmed I’s literary patronage in order to give a much more nuanced
understanding of the historical circumstances within which the translation of Ahldk-1

Muhsini was carried out.

II.1. An Overview of Ahmed I’s Reign

From the very beginning of his rule, Ahmed | wanted to portray himself as a
warrior sultan as, by his time, it was still expected from the Ottoman sultans to conquer
new lands, thus expanding the imperial territories. To respond to such expectations,
Sultan Ahmed presented a very lively persona. As Nebahat Avcioglu discusses, young
Ahmed was very eager to follow in the footsteps of Sultan Siileyman, who was regarded
by the Ottomans as a true warrior sultan under whom the territories of the empire had
expanded at an unprecedented scale. In a sense, the immediate successors of Sultan
Siileyman, including Ahmed I, were judged by these standards.'’ Sultan Siileyman’s
successors, particularly Selim Il and Murad 11, did not personally join any military
campaign.™ As opposed to these predecessors, Ahmed | wanted to be a warrior sultan.
He tried to create an image of a just, pious and active ruler just like his great grandfather
Siileyman; the hallmark of his reign would be impartial jus‘[ice.176

Hence, immediately after the death of his mother in 1605, he decided to
personally lead a campaign to Bursa against Celdli rebellions with the encouragement
of Nasuh Pasha, who was recently entrusted with the command of government forces
against the Celdlis, and defeated by one of the most famous rebels, Tavil Halil.'’" The
sixteen-year-old Ahmed was very influenced by Nasuh Pasha’s claims that the Celdlis
were oppressing people in Bursa and approaching the capital and that the rebels could
only give up fighting if they saw the sultan personally leading the imperial army.

Therefore, Ahmed | decided to fight against the enemy although his royal tutor, the

174 Nebahat Avcioglu, “Ahmed I and the Allegories of Tyranny,” p. 218.

> Giilru Necipoglu, The Age of Sinan: Architectural Culture in the Ottoman Empire, (London: Reaction
Books, 2005), p. 28.

178 Cornell Fleischer, “The Lawgiver as Messiah: The Making of the Imperial Image in the Reign of
Silleyman” in Soliman le Magnifique et son temps: Actes du colloque de Paris, Galeries nationales du
Grand Palais, 7-10 mars 1990, ed. Gilles Veinstein (Paris: La Documentation Frangaise, 1992), pp. 159-
177, at p. 164; For a detailed study on processes involved in the making of Sultan Siileyman’s image, see
Zeynep Nevin Yelge, “The Making of Sultan Siileyman: A Study of Process/es of Image-Making and
Reputation Management,” unpublished Ph.D. dissertation, Sabanci University, 2009.

17 Bgrekei, “Factions and Favorites,” p. 119; Mehmed b. Mehmed, Nuhbe, pp. 645-646.
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mufti and other viziers tried to persuade him that this would be very dangerous on the

Ahmed wanted to show his “assertiveness” in

ground that the sea was not pleasant.
ruling the empire. As Borek¢i suggests, he wanted to present himself as the opposite of
his father for he thought that the legitimacy of his father had suffered because of his
style of sedentary rule while the imperial affairs necessitated the direct involvement of
the sultan in times of crisis.”

Therefore, as Borekg¢i observes, he did not consider the objection of his advisors
and departed for the campaign, but it lasted in two weeks, and ended in because of the
harsh weather conditions, lack of a proper plan for the expedition and Ahmed I’s illness
due to either cold weather or drinking contaminated water. Therefore, the assertive
sultan was forced to cancel the campaign. Instead of fighting with Celdlis, Ahmed
visited the tombs of his ancestors in Bursa. Having realized the hardships of war,
Ahmed agreed to pardon a hundred Celdli rebels who came to the sultan in order to ask
for forgiveness before returning to the capital.*® The Bursa campaign remained his one
and only military activity. A short time after, he wanted to campaign against the Safavi
Shah Abbas | (r. 1588-1629); yet, his tutor Mustafa Efendi managed to change his mind.
Nevertheless, the young sultan never gave up his desire to campaign in person as long
as the empire was at war. As we will see later in this chapter, the sultan continued to
present the image of a warrior sultan by frequently conducting hunting trips and trying
to imitate Sultan Siileyman I in other ways.181

Although the sultan was forced to cancel the Bursa campaign and pardoned
many Celali rebels, the conflict with the Celalis had not been completed. Ahmed’s
decision to appoint Kuyucu Murad Pasha as the grand vizier proved to be right. Kuyucu
Murad Pasha’s grand vizierate was a turning point for Ahmed I’s rule. Murad Pasha was
a very successful in repressing the rebels. He fought adamantly against the Celali rebels.
The favorable Zitvatoruk peace treaty he signed with Habsburgs and his consequent
appointment as the commander-in-chief of all Ottoman forces bolstered his self-

178 Borekei, “Factions and Favorites,” p. 123; Hasan Beyzade, vol. 111, p. 867.
179 Borekei, “Factions and Favorites,” p. 107.

180 Ibid., p. 124; William Griswold, Anadolu’da Biiyiik Isyan 1591-1611 (istanbul: Tarih Vakfi Yurt
Yayinlar, 2000), pp. 42-44; Abdiilkadir Efendi, vol. I, pp. 425-42; Safi, Ziibde, vol. 11, pp. 41-44.

181 Bgrekei, Factions ans Favorites, p. 124.
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confidence.'® He managed to uplift the empire from the Celdli problem that troubled it
for many years.

Thanks to Kuyucu Murad Pasha’s success over the Celdli revolts in 16009,
Ahmed found a stable ground to realize his projects to solidify his image as a powerful,
just, and pious ruler.’®® Also, we can consider the heavy production of books on ethics
under the last ten years of his rule in the context of his endeavor to create a Siileymanic

image.

I1.2. Ahmed I and his Endeavor to Become a “Second Siileyman”

Ahmed | wanted to present a very powerful sultanic image. He wanted to
distance himself from his father’s much damaged reputation and to create an image of
an assertive sultan who was personally involved in the business of ruling. Hence, he
took his great-grandfather Sultan Siileyman as his model. According to a contemporary
European account, as Borekgi observes, Ahmed | had the desire to create an empire
which is more prosperous than previous times by emulating his ancestor’s virtuous

behaviors.®*

Likewise, Avcioglu, in her outstanding article refers to another European
source, a letter written by a foreign author addressed to a Jesuit priest, according to
which Ahmed I wanted to become the next Siileyman the magniﬁcent.185 In this sense, |
will examine Ahmed I’s endeavors to present himself in the perceived image of his
ancestor Sultan Siileyman. I will examine the construction of Ahmediyye, the
restoration of the Ka‘ba, his hunting trips to Edirne, auspicious ceremonies, and

commissioning of books as evidences of his desire to become a “Second Siileyman.”

11.2.1 Ahmediyye: A Sign of Piety

Ahmed | took the necessary steps to initiate his expensive project, the construction of
the Sultan Ahmed Mosque (Ahmediyye), in October 1609.'%¢ Ahmediyye, also known
as Blue Mosque, was the cornerstone of Ahmed I’s image-making endeavors because an
imperial mosque would be the visual expression of his wealth, power, and piety. By

ordering the construction of such a magnificent building, the pious sultan wanted to

182 Griswold, Anadolu’da Biiyiik Isyan, pp. 105-168.

183 Borekei, “Factions and Favorites,” p. 234.

184 Ipid., p. 109

185 Avcioglu, “Ahmed I and the Allegories of Tyranny,” p. 219.

188 Safi, Ziibde, vol. 1, p. 51; For the patronage activities in the court of Sultan Siileyman, see Giilru
Necipoglu,“A Kanin for the State, A Canon For the Arts: Conceptualizing the Classical Synthesis of
Ottoman Art and Architecture” in Soliman le Magnifique et son temps, pp. 195-215.
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leave an eternal sign proving that he was a good ruler. To quote Howard Crane, “the
imperial mosques stood as silent but ever present affirmations of the wealth, power,
piety, permanence, and majesty of the Ottoman dynasty, of the sultans who were their
builders and of the social order that these rulers embodied.”*®” Thus, he began his
imperial mosque project in 1609 and completed it by 1616.

His desire to build a new imperial mosque did not go uncontested. Ahmediyye
created discontent among some of the senior ulema in that the sultan had not won a
major victory that would legitimize commissioning such an expensive project.’®® It was
expected for a ruler to construct an imperial mosque using booty gained from new
victories.*®*® Ahmed I did not have the victory or the booty. Yet, the young sultan was so
obsessed with imitating and even surpassing Sultan Siileyman that, as Necipoglu
suggests, he broke this tradition. He built his mosque with a desire of recapturing the
glorious past in spite of the protests of the ulema.'*°

It was the custom that every Ottoman sultan had to begin his reign with a major
victory as a sign of his ability for rule.* The suppression of Celdli revolts in Anatolia
in 1609 helped Ahmed to present himself triumphantly, like Siileyman. Indeed, for
Ahmed [, the victory against Celalis, which was a long-lasting trouble that he inherited
from earlier times, made him a victorious sultan, proving his capacity to safeguard
peace. Hence, immediately after the success of Kuyucu Murad Pasha against the rebels,
the sultan ordered the construction of his mosque. As Nebahat Avcioglu relates, Ahmed
used this victory over the rebels as an excuse to build a royal mosque carrying his own
name.'** We can find the traces of this justification in the chronicle of Mustafa Safi who
was the sultan’s personal imam and chronicler. He states that the sultan could not find

the opportunity for the construction of his mosque because of ongoing wars with Celdli

87 Howard Crane, “The Ottoman Sultan’s Mosque: Icons of Imperial Legitimacy” in The Ottoman City
and Its Parts: Urban Structure and Social Order, eds. Irene A. Bierman, Rifa‘at Abou-EIl-Haj and Donald
Preziosi (New Rochelle, NY: Aristide D. Caratzas, 1991), pp. 173-243, at p. 204.

188 Necipoglu, The Age of Sinan, p. 515; Avcioglu, “Ahmed I and the Allegories of Tyranny,” p. 219.
189 Crane, “The Ottoman Sultan’s Mosque: Icons of Imperial Legitimacy,” p. 204.

%Giilru Necipoglu, “The Siileymaniye Complex in Istanbul: An Interpretation,” Mugamas 3 (1985), pp.
92-117, at p. 113.

91 Halil inalcik, “State, Sovereignty, and Law Under the Reign of Sultan Siileyman” in Siileyman the
Second and His Time, eds. Halil inalcik and Cemal Kafadar (Istanbul: ISIS, 1993), pp. 70-94, at p. 67

192 Avcioglu, “Ahmed I and The Allegories of Tyranny,” p.219.
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rebels.'®® Therefore, he depicts the construction of the Ahmediyye as a sign of the
victory against Celalis, probably with an intention to justify the project.

Ahmed | wanted to build his mosque in the place known as 4t Meydan: near
Hagia Sophia and the Topkap1 Palace. For this reason, the sultan sent Mustafa Agha to
Hocazade Mehmed Efendi, the chief mufti of the time, to get his legal opinion (fetva).
However, the chief mufti did not want to issue the necessary fetva in order for the
mosque to be built on the grounds that there was not a sufficiently large Muslim
community in that neighborhood to fill the mosque. However, EI-Hac Mustafa Agha,
who was one of the strongest favorites of the sultan being the chief eunuch of the
imperial harem and overseer of the construction, had the chief mufti issue the necessary
fetva, claiming that once the mosque was built, it would not be hard to find such a
community.*®* Ahmed | and his patronage broker Mustafa Agha seem to have totally
disregarded the discontent among the conservative ulema.

Also, the selected site housed many mansions owned by palace grandees and
other buildings that has to be demolished to clear the site for construction. Ahmed paid
more for those buildings than their price.®® For instance, he paid 30,000 gold akces for
Ayse Sultan’s mansion, which was at the exact construction site of the mosque.'*® Safi
explains the reasons for demolishing those buildings with the suitability of that place for
a mosque. It is close to the sea and has good air. Also, it is near the palace and very
lively and crowded, so such a crowded place would be the most suitable place for a
mosque to be built.*’

Ahmed was very excited by his project. He was present at the opening ceremony
together with Kuyucu Murad Pasha, who opened the way for Ahmed | to realize his
projects by being successful against Celdlis as indicated above. Also, the chief mufti
Hocazade Mehmed, the chief judge of Rumelia Hocazdde Abdiilaziz, other senior

members of the ulema corps and Seyh Mahmud Hiidayi Efendi, who was a prominent

193 Saf, Ziibde, vol. 1, p. 48.

194 Safi, Ziibde, vol. II, pp. 49-51. Tiilay Artan, “Arts and Architecture” in Cambridge History of Turkey,
vol. I, ed. Suraiya Faroghi (Cambridge: Cambridge University Press, 2006), pp. 408-480, at pp. 450-53.

1% See for the buildings that were demolished to open the site for the mosque; Orhan Saik Gokyay,
“Risale-i Mimariye: Mimar Mehmed Aga Eserleri” in Ismail Hakki Uzungarsili’ya Armagan (Ankara:
Tiirk Tarih Kurumu Basimevi, 1976), pp. 113-215, at pp. 158-160; For a study on Risale-i Mimariye, see
Selen Morkog, A Study of Ottoman Narratives on Architecture: Text, Context and Hermeneutics
(Bethesda, Dublin, Palo Alto: Academica Press, 2010), pp. 60-72.

196 Safi, Ziibde, vol. 1, p. 50.
7 1pid., p. 49.
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Sufi master, were present during the ceremony. According to Safi, Ahmed I modestly
worked at the foundation site of the mosque by digging the ground. A feast was
organized and substantial meals were prepared for the participants, especially for those
who were needy.'®® He was declaring his power by this ostentatious state ceremony.
The opening ceremony was a chance for Ahmed to show himself triumphantly in ways
reminiscent of his great grandfather Siileyman. This was an important moment because
the mosque would be the proof of his concern for justice, piety and power. Woodhead
notes that sultanic authority would be evident in the eyes of the subjects through the
building of public buildings such as mosques, colleges, roads, bridges, etc.'®°

As Antony Black notes, adherence to Islam and pious observance were
significant means for the sultans to show their entitlement to government.>® Likewise,
performing as the spokesman for the sultan, Safi explains the construction of such an
expensive mosque with the religiosity of his sultan. He legitimizes the construction by
quoting a verse from Qur’an; “The mosques of Allah are only to be maintained by those
who believe in Allah and the Last Day.”?*

Therefore, Ahmed was showing his religiosity at every opportunity to legitimize
his project. According to Saft Efendi’s account, the sultan wanted the Friday sermon to
be delivered in his Mosque on 5 November 1610 when the construction was still
continuing. 2°2 Such occasions could be effectively used for presenting a positive image
as members of the court, high-ranking ulema and other subjects of the sultan were
present during the sermon.

Safi continues his account by explaining how Ahmed I was a generous and just
ruler having a good moral character. Upon the order of the generous sultan, very rich
tables were prepared for the attendants to feast on this special occasion. According to
Safi, such a sumptuous feast had never been evident in the times of previous sultans.

Saft Efendi did not forget to praise the sultan for his moral character either. As the

inheritor of the crown of Sultan Siileyman, Ahmed did not permit the spread of the

1% Ibid., p. 52.

199 Christine Woodhead, “Perspective on Siileyman™ in Siileyman The Magnificent and His Age: The
Ottoman Empire in The Early Modern World, eds. Metin Kunt and Christine Woodhead (London:
Longman, 1995), pp. 164-190, at p. 167.

200 Antony Black, The History of Islamic Political Thought from the Prophet to the Present (Edinburg:
Edinburg University Press, 2001), p. 271.

21 Safi, Ziibde, vol. |, p. 47; Qur’an, 9:18, retrieved from The Holy Qur’an (Www.quran.com).
2% Ipid., pp. 104-109.
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offenses of troublemakers towards his subjects. He provided his soldiers with necessary
ammunitions to fight such wrongdoers. As a just and decent sultan, he behaved with
generosity towards his soldiers.?®® It seems that Safi tries to legitimize such showy
feasts that the sultan was very eager to organize because the ulema did not see his
mosque as a legitimate project because it was not constructed with the booties of a
major military victory. Glilru Necipoglu relates that during the second foundation
ceremony on 4 January 1609, the grand mufti, the ulema and sheikhs consecrated the
building with prayers, but they urged the sultan to undertake the conquest of Crete so as
to provide legal revenues for his mosque in the manner of Sultan Siileyman.?*

After this great feast, Seyh Mahmud Hiidayi delivered the Friday sermon, and
the sultan gave a sable fur to Seyh Mahmud Efendi as a sign of his respect for seyhs and
hence his piety. These strategies to demonstrate his piety and promote his religious
qualities were effective in legitimizing his actions. Karateke’s account is worth quoting

at length to explain my point in a clear way;

“The sultan’s procession to the mosque for Friday prayers was an established
ritual in Islamic polities. Still, like other public attestations to the religious way
of life practiced in the palace, such an act can be regarded as so much
propaganda. Other examples are the bed-i besmele ceremonies that took place
when Ottoman princes began reading the Qur’an and the khatim ceremonies held
when they finished; the recitations of the mevlid, a ritual commemorating the
anniversary of the Prophet’s birth, usually celebrated at the Sultan Ahmed
Mosque; the visit to the Mantle of the Prophet on the 15th of Ramadan. These
and other public rituals all suggest close and conscious attention to the religious

theatrics of sovereignty.”205

The architectural design of the mosque followed the examples of the mosques
built by Sultan Siileyman. Nebahat Avcioglu notes that Ahmed’s mosque was a tribute

to the artistic canons created by Siileyman and his architect Sinan. Its design lent itself

2% Ipid.
204 Necipoglu, The Age of Sinan, p. 516.

2% Hakan Karateke, “Opium For The Subjects? Religiosity As A Legitimizing Factor For The Ottoman
Sultan” in Legitimizing the Order: The Ottoman Rhetoric of State Power, eds. Hakan T. Karateke and
Maurius Reinkowski, (Leiden: Brill, 2005), pp. 111-129, at p. 118. (In’den 6nce tirnak icinde virgiil
olmamalr)
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to a series of analogies with the mosques of Siilleymaniye and Sehzade.?® Furthermore,
the mosque was part of an imperial program implying that the golden age, which was
the reign of Siileyman for Ahmed I, was recovered. As Woodhead states, the word
“recovery” is important. It gives clues about the nature of the Ottoman outlook that
what is important for a powerful ruler is to bring the golden age of the past back rather
than creating something new. It is clear that “the Ottoman utopia lay definitely in the
past.”207 Ahmed’s emulation of Siileyman was more than a feeling of respect; it was a
struggle for identity. Ahmed had a desire to surpass his ancestor by reviving his cultural
corpus. Ahmediyye was a way to show the superiority of Ahmed | as the reigning
sultan. 2°® Therefore, Ahmediyye was part of the image-making that Ahmed | and his
favorite EI-Hac Mustafa sponsored. The sultan was aiming to present a persona that was

religious, moral and ambitiously following the right path of Islam.

I1.2.2. The Restoration of the Ka‘ba in Mecca

As mentioned above, Ahmed | undertook large-scale architectural projects to
present himself as a pious ruler. The restoration of Ka‘ba in Mecca was one of these
projects to which the sultan attributed great importance in order to show the depth of his
adherence to Islam. Such architectural projects, which would be known to all the
subjects, were influential ways to display his religiosity and wealth; also these projects
demonstrated that the strength of his empire had reached its peak.

While the construction of the mosque was continuing, Ahmed | ordered the
restoration of Ka‘ba upon the exhortation of the retired mufti Sunullah Efendi in 1611.
After returning from the pilgrimage, Sunullah warned the sultan that Ka‘ba needed
restoration. The pious sultan immediately ordered the restoration to show his care for
Islam. Further, he ordered the conduits and the calligraphies of Ka‘ba to be decorated
with gold. When the repairers returned to the capital, they were welcomed with an
ostentatiously reverent ceremony. The pious sultan paid close attention to the holy relics
of Ka‘ba which were rigorously put into their places in the palace treasury.?*

Safi Efendi’s account contains significant details revealing the motivation

behind the restoration. Safi Efendi repeatedly refers to the Siileyman-like behavior of

208 Avcioglu, “Ahmed I and The Allegories of Tyranny,” p. 220.
207 Christine Woodhead, “Perspective on Siileyman,” p. 185.

208 Avcioglu, “Ahmed I and Allegories of Tyranny,” p. 220.

29 Safi, Ziibde, vol. 11, pp. 223-225.
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Ahmed, reminding us of his magnificence and religiosity. According to Safi, Ahmed
was as great as his great-grandfather in that Ka‘ba was also decorated with pure gold in
the time of Sultan Sl’jleyman.210 The vigilant historian Safi Efendi, I think, purposely
emphasized the resemblance of Ahmed I to Sultan Siilleyman to remind the reader that

Sultan Ahmed was such a replica of his ancestor.

11.2.3. A Warrior Sultan or A Passionate Hunter

Ahmed did not want to be a secluded sultan; rather he wanted to be a warrior
emperor leading his armies. For this reason, he announced his desire to go to war for
many times.?!* In this sense, he organized hunting trips to cultivate an image of a

hunter/warrior sultan who was powerful, dynamic and active.?*?

As Artan observes,
such a hunting party “stood out as prominent symbol and manifestation of power.” The
similarities between the hardship of war and of hunting enabled the young sultan to
present himself as a hunter-warrior sultan exalting his sovereignty.*® As Bérekei
observes Ahmed’s mother and regent, Handan Sultan, advised him to act in this way in
order to impress the public that he had the capacity to rule this vast empire at such a
young age in such difficult times.?**

Ahmed had a passion for hunting as we know from Mustafa Saft who wrote long
passages on the sultan’s love for hunting in his Ziibde. Such hunting expeditions were
helping Ahmed present himself as an “assertive sultan” in the image of Sultan
Siileyman, who was also a passionate hunter and a warrior sultan. Siileyman’s royal
hunting was not only a leisurely elite activity but also a martial activity.**® Sultan
Siileyman used to organize hunting parties in Edirne before or after going on a military

Campaign.216 Ahmed 1 followed in the footsteps of Sultan Siileyman and organized

219 |hid, pp. 208-209.

21 Borekei, “Inkirdzin Esiginde Bir Hanedan,” pp. 88-92.

212 Melis Taner, “Power to Kill: A Discourse of the Royal Hunt During the Reigns of Siileyman the
Magnificent and Ahmed I,” unpublished M.A. thesis, Sabanci University, 2009, pp. 42-63; Tiilay Artan,
“A Book of Kings Produced and Presented as a Treatise on Hunting,” Mugarnas 25 (2008), pp. 299-330.

23 Tijlay Artan, “Ahmed I’s Hunting Parties: Feasting in Adversity, Enhancing the Ordinary,” Princeton
Papers Interdisciplinary Journal of Middle Eastern Studies 26 (2011), pp. 93-138, at pp. 93-94.

214 Borekei, “Factions and Favorites,” p. 108.
215 Taner, “Power to Kill,” p. 5.

218 Senol Celik, “Osmanli Av Geleneginde Edirne’nin Yeri ve Edirne Kazasindaki Av Alanlar1 (Hassa
Sikar-gah)” in XIII. Tiirk Tarih Kongresi Ankara 4-8 Ekim 1999: Kongreye Sunulan Bildiriler, I11. Cilt
II. Kisum (Ankara: Tirk Tarih Kurumu, 2002), pp. 1886-1903, at pp. 1890-1891.
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hunting trips to Edirne accompanied by military processions in 1612 and 1614. Also,
the sultan hunted in areas near Istanbul.

In 1612, for example, Ahmed | arranged extravagant events for his departure for
Edirne. These auspicious events, displays of power and wealth, were designed for an
audience that could help Sultan Ahmed cultivate the powerful image of himself that he
had wanted to project. EI-Hac Mustafa Agha, who was the most active actor helping the
sultan in this image-making process, left the capital before Sultan Ahmed and made
necessary preparations in Edirne. Together with EI-Hac Mustafa Agha, the high-ranking
members of the court and the ulema corps accompanied the sultan during the trip to
Edirne. Grand Vizier Nasuh Pasha, Seyhiilislam Hocazade Mehmed Efendi, Hocazade
Esad, and Hocazade Abdiilaziz, who was the chief judge of Rumelia at that time, were
among them. Such hunting parties could become suitable environments to establish and
reinforce patronage ties. Ahmed visited many places such as Florya, Silivri and Corlu
all the way to Edirne and he organized hunting parties at these places. When they
arrived at Edirne, Mustafa Agha, the favorite of Ahmed I, prepared a welcoming
ceremony for the sultan and the royal party. When they entered into the palace, he
poured gold and silver over their heads so that those who were present reported that
they walked on a ground that was covered with gold and silver.”*’ This account was
probably told by Saft with some exaggeration to show the wealth and power of the
sultan.

Ahmed | spent the winter in Edirne, and made several hunting trips around the
city. In April 1613, Ahmed | left Edirne for istanbul, hunting all the way to the capital.
Mustafa Safi emphasizes that the sultan never forgot to perform his prayers during these
hunting parties. Safi’s emphasis on the sultan’s care for the prayer reminds us that he
tried to legitimize these extravagant hunting trips by Ahmed’s religiosity.?® When they
reached Istanbul in May 1613, an imperial ceremony was organized. Sultan Ahmed
entered into the city as if he were returning from a victorious military campaign.?® The

ideal of a war-leading sultan continued to live in symbols rather than in action.??

217 Safi, Ziibde, vol. |1, pp. 147-160; Abdiilkadir Efendi, vol. I, pp. 609- 610; Artan, “Ahmed I’s Hunting
Parties,” p. 126, fn. 51.

218 Safi, Ziibde, vol. 1, p. 142
219 Artan, “A Book of Kings,” p. 304; Safi, Ziibde, vol. 11, pp. 204-206.
220 Colin Imber, “Frozen Legitimacy” in Legitimizing the Order, pp. 99-107, at p. 104.
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Mustafa Safi presents these hunting trips as a proof of Sultan Ahmed’s power
and justice, which were the pillars of ideal rule. According to Safi, the sultan organized
such hunting trips not only for entertainment but also to observe the condition of his
subjects in the provinces. Also, the hunting trips were intended to strike fear in the
hearts of the enemy by appearing near the frontiers.?* The sultan showed that he was
personally dealing with the problems of his people as well as the well-being and
happiness of his subjects.???

Artan observes that as the sultans of the post-Siileymanic period became more
sedentary sultans abandoning personal leadership of military campaigns, the Edirne
hunting parties of this recent past in the vicinity of Edirne became less frequent. Against
the background of that recent past, the aghas of the court seem to have manipulated
Ahmed I to conduct such hunting expeditions to create an image for the sultan who was

as grand and victorious as his great-grandfather Sultan Siileyman.??®

11.2.4. Auspicious Ceremonies as Signs of Prosperous Times

As is evident in the case of ceremonies conducted to celebrate the construction
of the Mosque, Edirne trips, and weddings, Ahmed | liked to conduct auspicious
ceremonies at every opportunity, because they served the sultan to display a powerful
persona as a “second Siileyman.” The exercise of power and its underlying concepts can
be read from such ceremonials and other political actions.??* Ahmed | was advertising
the glory and wealth of his empire by such conspicuous consumption because the
exhibition of wealth was an indispensible ingredient of a high position in Ottoman
society.?®
In 1611, the sultan married his daughter to Nasuh Pasha, who was one of his
popular favorites. The sultan sponsored an ornate wedding ceremony for the couple. As

21Rhoads Murphey, “Mustafa Safi’s Version of the Kingly Virtues as Presented in His Ziibdet il
Tevarih, or Annals of Sultan Ahmed, 1012-1023 A.H./1603-1614 A.D.,” in Frontiers of Ottoman Studies,
Volume I: State, Province and the West, eds. Colin Imber and Keiko Kiyotaki, 2 vols. (London: I.B.
Tauris, 2005), vol. I, pp. 5-24, at p. 10.

222 Safi, Ziibde, vol. 11, pp. 184-185: “Ve sdlisen ahval-i memleketi tefehhus ve etvar-i ecnds-i ra ‘iyyeti
tecessiis olub, aktdr-1 arzda sakin ve etrdaf-1 memdlikde miitemekkin olub, dest-i zulm ii ‘udvanile aziirde
ve deste-¢iib-i zaleme ile let-horde olan re‘dyd vii berdydya ki, pdy-1 that-1 Kostantiniyye'de ‘drz-1 ahvdl
anlara nisbetile kemal-i su’iibet ii iskal iizrediir. Isbu Daru n-nasr Edreneye geliip her giin tasralari tesrif
etmek ile...”

223 Artan, “A Book of Kings,” p. 322.

224 pAziz Al-Azmah, Muslim Kingship Power and the Sacred in Muslim, Christian, and Pagan Polities
(London, New York: 1.B. Tauris Publishers, 2001), p. 83.

225 Necipoglu, Architecture, Ceremonial and Power, p. XI
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Safi Efendi reports, everyone living in the capital was invited for this special event. The
high-ranking ulema, viziers and janissaries were present and they were treated with
respect and honor. Very rich tables were prepared for the attendants.?”® As Giinhan
Borekei notes, “such special events were observed by the general public as if they were

festivals marking the ends of wars and the beginning of prosperous days.”%*’

I1.2.5. Ahmed’s Patronage of Manuscripts
As part of his endeavor to bring the golden age of Siileyman back, Ahmed I tried to
revive the literary corpus of the period of his great grandfather.??® For instance,
Kinalizade’s Ahldk-1 ‘Alar was copied in 1610/1611, the years that witnessed a very
lively literary environment.??® That coincided with the period when similar books on
ethics were produced for Ahmed | such as Ahldk-1 Sultin Ahmedi, Giil-i Sadberg (The
Rose with a Hundred Leaves), Mir ‘Gti’l-Ahlak (The Mirrors of Morality), and Giil-i
Handdan (The Rose of Handdn). As in the case of commissioning architectural works,
there was an ideological significance behind Ahmed I’s insistence on the production of
such books on ethics. They were serving the aim of exalting Ahmed I’s kingly virtues
and creating a sultanic image that was law-abiding, just, pious, generous and brave.

Ahmed gave importance to commissioning of books on ethics, and he—as being
the biggest patron of all arts—patronized gifted people to write and translate important
works in his own behalf.?° Also, Ahmed’s several courtiers performed as patronage
brokers for the sultan, and they commissioned the books that were suitable to their
sultan’s literary tastes. Ahmed supported writers from various backgrounds; a strong
member of ulema, a Sufi sheikh or a preacher could be among those writers.

The sultan wanted to hold all the power in his own hands; hence he issued an
imperial edict to reform the ilmiye and to renovate the allocation of promotions of the

226 Safi, Ziibde, vol. 1, pp.135-136; Also for an account of another imperial wedding ceremony see
Abdiilkadir Efendi, vol. I, pp. 595-599.

227 Bgrekei, Factions and Fvaorites, p. 240

228 Avcioglu, “Allegories of Tyranny,” p. 226 n. 90. Avcioglu states that Kinahzade’s Ahldk-1 ‘Aldi was
translated by Abdiillaziz Efendi in 1612. However, The fact that Kinalizdde’s Ahldk-1 ‘Aldi is originally
written in Ottoman Turkish creates a confusion.

2 Fethi Ethem Karatay, Topkap: Sarayi Miizesi Tiirkce Yazmalar Katalogu, 2 vols. (istanbul:
Kiigiikaydin Matbaasi, 1961), vol. I, p. 494. Fethi Ethem Karatay gives the information that Ahldk-1 ‘Alai
was copied in 1610/1611 under Ahmed’s reign. This information can be an example of the revival that
Avcioglu notes.

20 For a discussion on the illustrated manuscripts that were patronized by Ahmed I, see Emine Fetvaci,
“Viziers to Eunuchs: Transitions in Ottoman Manuscript Patronage, 1566-1617,” unpublished Ph.D.
dissertation, Harvard University, 2005, pp. 306-323.
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members of the ulema corps.?*! On the one hand, Sultan Ahmed was effectively using
such patronage networks to fill offices. As in the case of Mustafa Safi, those who played
the right card would be promoted to one of the high-ranking offices in the court. On the
other hand, he ordered the high-ranking ulema to grant offices to the deserving. Further
he ordered that no one was to be appointed solely by intercession and without any
examination. This reform decree was dated to the period around 1610 when there was a
very lively environment considering promotions. As we will see later in this chapter,
there were complex networks of patronage allowing people to find patrons and to gain
posts. Also, such an environment helped patrons to widen their web of alliances and to
promote their clients to important offices. It seems that Ahmed | tried to organize such
networks for the benefit of his rule.

To be able to fully understand the reasons behind the commissioning of arts,
architecture, books or auspicious ceremonies, and to see the connection between the
physical and the symbolic, the historian must have an insight into the social and
ceremonial activities and scrutinize the ideological purposes behind them.?*? In this part,
I have scrutinized the reasons behind social, cultural and ceremonial activities

conducted by Ahmed I who had the desire to become a “second Siileyman.”

11.3. Patronage Networks in the Court

In order to uncover the role of EI-Hac Mustafa as a strong figure in the court of
Ahmed I, the centrality of favorites in the politics of the court should be understood. In
the late sixteenth and early seventeenth century, the sultans preferred to be secluded
from the public view; hence, only the favorites of the sultan had access to the secluded
sultan. The sultan’s preference to stay at the palace situated the court personnel at the
very center of power politics. The sultan began to rely more on his favorites for an
efficient rule. Those who wanted to have a powerful place in this game of politics had to
be proximate to the person of the sultan. This situation was turning the court into an
arena in which the factions and favorites became determining factors for the political

environment of the capital.

BZLBOA, A.DVN, Dosya: 21, no. 24 (dated 25 Z 1018 / 21 March 1610). I am grateful to Dr. Giinhan
Borekei for kindly sharing this archival source with me.

32 Howard Crane, Review of Giilru Necipoglu, Architecture, Ceremonial and Power: The Topkap:
Palace in the Fifteenth and Sixteenth Centuries (Cambridge: MIT Press, 1991), Journal of the American
Oriental Society 116/2 (1996), pp. 327-28.
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In such a court setting, palace eunuchs became important players in political
affairs because their duties in the palace put them physically close to the person of the
sultan. They also acted as the gate keepers of the palace, so they could control all the
information that reached the sultan. In essence, they became very influential figures in
the imperial affairs. They also took active part in commissioning of books.?*® Such court
favorites created by the sultans were indispensable agents of power. Babiissa ‘dde agasi
(the chief eunuch of the palace) and Dariissa‘dde agast (the chief eunuch of the
imperial harem) were important examples of such aghas.

Ahmed | did not present a secluded character but his reign did not differ from its
earlier counterparts in creating and relying on palace favorites to strengthen his personal
rule. As Borek¢i observes, Ahmed I’s royal favorites were very critical figures in
establishing and improving his personal rule in the faction-ridden court. They also acted
as power brokers, helping the sultan model himself after Sultan Siileyman.?** El-Hac
Mustafa Agha who was one of the most important players in the political arena backing
the sultan.

El-Hac Mustafa was the chief eunuch of the imperial harem during the reign of
Ahmed 1.2** He became the most powerful favorite in the court of Ahmed | after the
death of Handan Sultan who played a critical role in the political arena as a powerful
regent in the early years of her son’s reign. Mustafa Agha filled the power vacuum that
the queen mother Handan Sultan’s death in 1605 left. He took control of the affairs of
the imperial harem and became even more powerful.*® As we will see, he worked hard
to advertise a powerful sultanic image for Ahmed emulating that of Sultan Siileyman

that was examined in the first part of this chapter.

11.3.1. The Patronage of El-Hac Mustafa and His Relationship with Hocazade
Abdiilaziz Efendi
As Jane Hathaway points out, black eunuch aghas became highly prominent

figures in the political arena from the late sixteenth century onwards as harem politics

233 Zeren Tamnd, “Bibliophile Aghas (Eunuchs) at Topkapi Saray,” Mugarnas 21 (2004), pp. 333-343, at
p.333.

234 Borekei, “Factions and Favorites,” p.198.

2% Harem was the private quarter of the sultan’s family where the queen mother, the sultan’s sisters,
councubines, and daughters resided. Topkap1 Palace housed the imperial harem over which the chief
eunuch presided.” quoted from Jane Hathaway, “Eunuch Households in Istanbul, Medina, and Cairo
during the Ottoman Era,” Turcica 41 (2010), pp. 291-303, at p. 291.

236 Borekei, “Factions and Favorites,” p. 138.
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began to flourish. The influence of the chief eunuch increased by the seventeenth
century; he even began to rival the grand vizier for the control of political affairs.?®" In
such a setting, the chief eunuch Mustafa Agha appeared as a strong figure in court
politics and manuscript patronage during the reign of Ahmed I. Tiiliin Degirmenci
asserts that the new nature of the court in which the sultan relied on favorites for an
efficient rule was also transforming the identity of the courtiers who could demand
illustrated manuscripts that were central to the arts produced in the palace.?*® Hence, EI-
Hac Mustafa’s role as the patronage broker makes him significant for the arguments of
this study.

We know that Mustafa Agha was present at the court of Mehmed I1l. According
to Safi Efendi’s account, he was sent to Egypt in 1602: a year before Ahmed’s
accession to the throne. We do not have enough information about the position of
Mustafa Agha in the court of Mehmed I1I, but we can infer that Ahmed and Mustafa
Agha were already acquainted before Ahmed’s accession to the throne. Moreover, the
Hocazades must have known Mustafa Agha earlier, as their father Hoca Sadeddin was a
powerful figure during the reign of Mehmed IIl. Mustafa Agha was called back to
Istanbul after Cevher Agha’s exile to Egypt in 1604. Ahmed I appointed him as the
chief eunuch of the imperial harem one year later. Safi does not explain the reasons of
this situation, but it is a reminder that Mustafa Agha most probably had to work to
recreate a network for himself, as he was away from the center of power during his
exile.”*

It is not certain in the contemporary chronicles, such as Safi’s Ziibde, how
Mustafa Agha rose to prominence in the court of Ahmed I. However, it is certain that
Handan Sultan’s death in 1605 was a turning point for El-Hac Mustafa’s career.

Mustafa was appointed as the chief eunuch of the imperial Harem on 5 November 1605

just before Handan Sultan’s death.?*® He became the highest authority in the harem, and

27 Jane Hathaway, “The Role of the Kizlar Agas1 in 17th-18th Century Ottoman Egypt,” Studia Islamica

75 (1992), pp. 141-58, at p. 141.

28 Tiilin Degirmenci, Iktidar Oyunlari ve Resmedilen Kitaplar: II. Osman Devrinde Degisen Giic
Simgeleri (Istanbul: Kitap Yayinevi, 2012), p. 61.

29 Safi, Ziibde, vol. 1, pp.80-81; Jane Hathaway, “The Role of the Kizlar Agasi in 17th-18th Century
Ottoman Egypt,” p. 142. Hahaway notes that the practice of exiling Dariissaade Aghasi was peculiarly an
Ottoman institution aiming to keep powerful Aghas away from the center of power. Also, for a brief
information on Dariissaade Agha, see Ismail Hakki Uzuncarsili, Osmanli Devleti'nin Saray Teskilati
(Ankara: Tirk Tarih Kurumu Yayinlari, 1945).

20 Mehmed b. Mehmed, Nuhbe, p. 645; Safi, Ziibde, vol. |, p. 81.
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he probably managed to use the absence of such a powerful figure as like the queen
mother in the court to strengthen his position. He was in the immediate circle of the
sultan as the chief eunuch holding the gates of the imperial harem. Mustafa Agha
probably was clever enough to use this proximity for his benefit in the complex political
environment of the court. He was able to become the most intimate favorite of the
sultan.

Mustafa Agha most probably had great influence on the young and
inexperienced sultan. Pecevi wrote in his account that Mustafa Agha was given the
responsibility for all affairs of state during the reign of Ahmed 1.%** After the death of
Handan Sultan in 1605 period, he served Ahmed | as the main power broker. * He
helped the sultan to promote a powerful sultanic image mirroring that of Sultan
Siileyman. His role as royal favorite protecting the interests of the sultan gave El-Hac
Mustafa enormous political power. He did not leave the sultan alone in the business of
ruling, but accompanied him as a trusted advisor. Pegevi’s account reveals Mustafa
Agha’s importance in court politics as a trustee and helps us to understand the influence
of Mustafa Agha on Ahmed I.

Mustafa Agha was entrusted by Sultan Ahmed with some very special tasks.
One of those tasks was to carry out the business related to the construction of the
imperial mosque. As mentioned earlier in this chapter, Sultan Ahmed’s not having a
major victory over an enemy subjected the construction of the mosque to criticism. El-
Hac Mustafa vigorously resisted the criticisms and worked to legitimize the
construction. As mentioned earlier, he was very visible in every occasion, backing his
sultan and legitimizing his actions.

Mustafa Agha was also clever enough to build a web of clients to secure his
position in the faction-ridden court. He managed to strengthen his position in the court
by using his power to distribute patronage. Kalender Pasha, for instance, was one of the
most important protégés of the Mustafa Agha.?* Tiiliin Degirmenci notes that the first
known example of Mustafa Ahga’s patronage relationship for manuscript production

244

was with Kalender Pasha.”™ Understanding Mustafa Agha’s patronage of Kalender will

241 Pegevi, vol. II, p. 337. Fetvact also used this account in the same way.
242 Borekei, “Factions and Favorites,” p. 138

3 For a discussion of Kalender Pasa and the so-called Ahmed I Album, see Fetvaci, “Viziers to
Eunuchs,” pp.306-323.

% Degirmenci, Iktidar Oyunlart ve Resmedilen Kitaplar, p. 73.
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help us to understand the nature of possible patronage relations between Mustafa and
Hocazade Abdiilaziz.

Unveiling the network of relations that Kalender was involved in, Mehmed b.
Mehmed wrote about Kalender’s close relationship with the eunuchs of the imperial
harem. It seems that Kalender was already aware of the importance of building relations
with harem eunuchs to be able to have better posts. Mehmed b. Mehmed gave particular
attention to the relationship between Kalender and El-Hac Mustafa. According to
Mehmed b. Mehmed, Kalender’s appointment, first as the deputy finance director
(defterddr-1 sikk-1 sani) and then as the building supervisor (bind emini) of the
Ahmediyye Mosque was thanks to the intermediation of Mustafa Agha.?* Mustafa
Agha wanted his protégé to be appointed as building supervisor of the mosque;
however, Ahmed stipulated certain conditions for his appointment. He asked Kalender
to compose an album of calligraphy to see if he was skillful enough to supervise the
construction. Kalender prepared the album upon the request of Ahmed | and he was
appointed to the post. In 1614, Kalender was promoted to the vizierate in return for his

services. >

The case of Kalender reveals Mustafa Agha’s role as patronage broker and
his influence on appointments not only for the mosque but also for ather important
positions. Kalender was not the only person sponsored by El-Hac Mustafa. Baki Tezcan
states that he “sponsored the careers of such men as the future grand viziers Tabaniyassi
Mehmed Pasha, the vizier and finance minister Hasan Pasha, and two other viziers,
Sarrac Hasan Pasha and Hamidi Mustafa Pasha.”?*’

El-Hac Mustafa’s role as a powerful patron gives reasonable ground to conclude
that he had such a patronage relation with Hocazadde Abdiilaziz Efendi. They worked for
the formation of a new powerful sultanic image for Ahmed I. They shared the
intellectual concerns that were predominant in the court of Sultan Ahmed. Therefore,
they were involved in the production of books of advice, promoting Ahmed as a pious,
just, brave and powerful ruler.

Tiiliin Degirmenci notes that El-Hac Mustafa’s interest in illustrated manuscripts

began in the period after 1609 when the political power of the sultan was highest.>*® |

245 Mehmed b. Mehmed, Tdrih, p.91: «‘Miistakim ve ihtiydr ve rziyla mukayyed bir eyii ddemdiir’ deyii
taraf-1 saltanata arz ve sevk idiip, ol bind-i azime buni emin ve hdfiz-1 mdl ta ‘yin itdirmisidiler.”

2 Ibid.
7 Tezcan, “Searching for Osman,” p. 158.

8 Degirmenci, Iktidar Oyunlart ve Resmedilen Kitaplar, p. 78.
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further assert that his interest was not only in illustrated manuscripts but also books on
ethics, as we know that he sponsored the production of three important books on ethics
for Ahmed |. Three books were Ahldik-1 Muhsini (Ahldk-1 Sultdin Ahmedi) Giil-i
Sadberg, and Miftdhii’s-Sa‘dde that were translated by Hocazdde Abdiilaziz from
Persian into Turkish. Abdiilaziz wrote in the preface of his books Miftahii’s-Sa ‘dde and
Ahlak-1 Sultdan Ahmedi that he made these translations thanks to the intermediation of
El-Hac Mustafa.®*® El-Hac Mustafa commissioned the production of such important
books which were very suitable for the sultan’s individual taste.

Moreover, Abdiilaziz wrote in Giil-i Sadberg, which was sent to Abdiilaziz for

translation along with Ahldk-1 Sultdn Ahmedi, >

that he translated this piece into
Ottoman Turkish at the request of the sultan. He wrote that “the sultan had sent me this
blessed pearl to translate it on his behalf.”?*! Abdiilaziz Efendi’s testament suggests that
the person who brought “the pearl” was probably EI-Hac Mustafa Agha, because he was
the chief patronage broker of Ahmed I.

These accounts enable us to think that Hocazade Abdiilaziz and Mustafa Agha
came together in their interest in manuscript production. Having an enthusiasm to create
an image of a powerful, just, generous and religious emperor, Ahmed probably liked to
read such books on ethics. Mustafa Agha would enhance this image to be able to secure
his position as the favorite of the sultan, hence he probably give prominence to
production of such books on ethics to attract the favor of the sultan. EI-Hac Mustafa’s
ability to sponsor books shows the level of power he gained. His visibility as a patron
proves his proximity to the sultan as a favorite and powerful patronage broker seeking
talents to serve his sultan’s tastes.

Abdiilaziz Efendi began to translate the book when he was dismissed from the
chief judgeship of Rumelia in 1610. He gained his position back after finishing the
translation in 1612. We do not know whether Mustafa Agha was influential in the

reappointment of Abdiilaziz upon finishing his translation; however, Abdiilaziz Efendi

9 Hocazdde Abdiilaziz Efendi, Terciime-i Mifidhii’s-Sa‘dde, Siileymaniye Kiitiiphanesi, MS
Nuruosmaniye 2335, fols. 14a-14b; Ahldk-1 Sultan Ahmedi/ Nuruosmaniye fol. 15b.

20 Abdiilaziz added a tentative translation of Giil-i Sadberg at the end of his Ahldk-1 Sultdn Ahmedi
between fols. 275b-276b. This situation gives a reasonable ground to conclude that Ahmed requested the
translation of these two works and sent them to Abdiilaziz Efendi at the same time.

1 Ceyhan, Hazret-i Ali'nin Yiiz Sézii, p. 146; Hocazade Abdiilaziz Efendi, Giil-i Sadberg, Siilleymaniye
Kiitiiphanesi, MS Denizli 416, fol. 3a (hereafter Hocazdde Abdiilaziz Efendi, Giil-i Sadberg): “Bana ol
diirr-i pdki itdi irsall Mu‘ammer eylesiin Hakk ami sad-sdll Bu vech iizere zuhiir itdi hitdbi Ki anun
ismine yazam bu kitdbi.”
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did not forget to praise ElI-Hac Mustafa for his good character, reliability and religiosity
in the preface of his book.*?

Mustafa Agha was not a producer of books; people like Hocazdde Abdiilaziz,
Hocazade Esad, or Mustafa Safi formed the intellectual environment in the court of
Ahmed I. Mustafa Agha sponsored a number of works to be translated from Persian into
Turkish. The patronage of such books probably allowed Mustafa Agha to take part in
the literary circles and to establish himself as a literary patron, strengthening his
position among the elites of the court.?>* Having the ability and power to produce books
reflects his presence in the elite culture. This cooperation served Abdiilaziz’s interests
as well, for thus he had a powerful ally who had a great influence on the sultan.

As a final note, it is hard to explain whether El-Hac Mustafa Agha had a
relationship with other Hocazadelis, namely Hocazade Mehmed and Hocazdde Esad
Efendis, who held important ilmiye positions and were powerful political players. The
dispute between Mustafa Agha and the chief mufti Hocazdde Mehmed over the
construction of Sultan Ahmed Mosque shows that Mustafa Agha had enough power to
challenge the authority of the chief mufti. However, Mustafa Agha most probably
counted the possible negative outcomes of contesting such influential people who had
many adherents. Therefore, the fact that he build a patronage relation with Hocazade
Abdiilaziz can be interpreted as his willingness to have good relations with such an
ulema family.

The appointment of Seyyid Kasim Gubari (d. 1625) who was the protégé of the
chief mufti Hocazdde Mehmed Efendi®®* for writing the calligraphies of the mosque
could be an indication of the relation between the Hocazade brothers and Mustafa Agha.
As mentioned earlier, Mustafa Agha was responsible for conducting all of the business
related to the construction of the Mosque. Therefore, the selection of Gubari for this

business must have been subject to Mustafa Agha’s approval. Hence, we can think that

%2 A hldk-1 Sultdn Ahmedil Nuruosmaniye, fol. 15b

23 A similar interpretation had been made by Emine Fetvaci on the patronage of Gazanfer Agha, see
Fetvaci, “Viziers to Eunuchs,” pp. 257-266.

4 Mehmed b. Mehmed, Tdrih, p. 136. Gubari gained his teaching license from Hoca Sadeddin. The
members of Hocazade family supervised gifted people and they widened their network by gaining
adherents among talented people. Gubari had a special ability that he wrote a verse from Qur’an on rice
and presented it to Hoca Sadeddin. Sadeddin Efendi was very influenced by this special ability, included
Gubarl among his network. After Sadeddin’s death, Gubari continued to be in relation with Hocazade
Mehmed Efendi.
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Mustafa Agha might enter into agreement with Hocazdde Mehmed because they
probably had common personal interest in arts and literature with political motivations.
As part of this study, manuscript production and its relation to patronage
networks were scrutinized with the examples of El-Hac Mustafa and Hocazade
Abdiilaziz. The intellectual environment was determined by both the subject matter and
the form of the manuscripts produced. Who was shaping the intellectual environment;
the writer or the patron? What was the role of favorites in shaping the intellectual
environment? Ahmed created many favorites such as EI-Hac Mustafa Agha and Hafiz
Ahmed Pasha; they were influential figures in manuscript production as we know from
many manuscripts whose prefaces declare that they were written thanks to the request of
such favorites. They had an increasingly visible power in the court and certain literary
tastes and interests as patrons. Although the interest of patrons was a determining factor
for the books promoted, the most important factor for production of a book was
probably the sultan’s tastes and interests. To be able to present a book to the sultan and
to gain prominence in return, it would have to cater to his literary tastes. In this respect,
| have tried to portray El-Hac Mustafa Agha as a power and patronage broker for
Ahmed in creating an image as powerful as that of Siilleyman I, whose reign was the
“golden age” for Ahmed I. Also, we have seen the relation between El-Hac Mustafa

Agha and Hocazade Abdiilaziz in terms of their interest in producing books of advice.

I1.4. Manuscript Patronage: The Books on Ethics Presented to Ahmed |

I will examine the books on ethics personally commissioned by Ahmed I, as
well as those commissioned by his courtiers on his behalf. Overall, such a study of the
books presented to Ahmed | will serve to better reveal the ideological functions lying
behind the production of these manuscripts. When we scrutinize the books written for
Ahmed I, we can easily conclude that Ahmed was really interested in reading books on
ethics because of the large number of books of advice written upon his own request. |
believe that such books served the sultan to present his kingly virtues and to solidify his
image as a religious, just, law-abiding ruler.

One of the earlier examples of ethical advice books translated for Ahmed | was
Muhammed Asafi’s “The Story of Celdl u Cemdl” by Mustafa Safi around 1607.%%°

2 The following information on Mustafa Safi Efendi’s Celdl u Cemdl comes from Borekgi, “Factions
and Favorites,” pp. 102-106; Mustafa Safi, Terciime-i Celdl u Cemal, Sileymaniye Kitiphanesi, MS
Hamidiye 1068 (hereafter Safi, Celdl u Cemdl); DIA, s.v. “Safi Mustafa Efendi,” by Bekir Kiitiikoglu;
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Asafi was a distinguished poet who lived in the period of Sultan Hiiseyin Baykara.
Sultan Baykara’s court was a lively environment. Sultan Baykara housed celebrated
writers, poets, calligraphers and painters in his court; Hiiseyin Vaiz Kasifi (d. 1505)
who wrote Ahldk-1 Muhsini, Devlet Sah who wrote a Tezkire-i Suard, poets Cami (d.
1492), Asafi (d. 1510) and ‘Ali Sir Nevayi (d. 1501).?® The commission of Celdl u
Cemal by the sultan proves that Ahmed | had a particular interest in the books produced
at the Timurid court, as we know that he also commissioned the translation of AAldk-1
Muhsini, which was also produced at the court of Hiiseyin Baykara. Mustafa Safi wrote
in the preface of his book about Ahmed’s interest in reading books on the lives of past
rulers in order to learn lessons about how to become a just ruler.”>’ Whether Ahmed was
extracting lessons from such books or it was part of an image-making project that we
mentioned before, we know that Sultan Ahmed liked to read on the lives of past kings,
especially on the reign of his great-grandfather Siileyman. Nebahat Avcioglu writes that
“Ahmed promised his people an empire more flourishing than ever before by ‘imitating
the virtues of his predecessor Siilleyman.’ 258

In the preface of the book, Mustafa Safi gives clues about selection of the books
for translation. According to his account, Ahmed | saw several books in the palace
library. He scrutinized every book in detail and his advisors summarized the content of
the books and explained how those books would be useful.*The Story of Celdl u

Cemdl was worth translating into Ottoman Turkish in that it had a very detailed

and Agah Sirn1 Levend, Tiirk Edebiyati Tarihi (Ankara: Tirk Tarih Kurumu Basimevi, 1988), vol. 1, p.
137.

256 Ayni, Tiirk Ahlak¢ilar, p. 180

7 Mustafa Safi, Celdl u Cemal, fol. 2b: “Ciin pddisah-1 cihdn ve sultdn-1 zemin ii zemdn ...hazretiniin
tab -1 pdki ve kalb-i miicelld vu tab-ndki ahbdr-1 miiliik-i pisin ve tevdrih-i seldtin-i taht-nisin tetebbu ‘na
rdgib ve ol dsdr u ahbdr esndsinda olan enva i hikmet ve esndf-1 pend ii nasihate tdlib olub kavd ‘id-i adl
u dada ma’il ve feva’id-i fazl ve ihsanii’l- ‘ibdde vasil olmagla bu ma ‘ndyr miistemil olan kiitiib-i nefiseye
mutdla ‘asi zdt-1 ‘dlilerine ‘ddet ve her kissadan bir hassa ve her siiret-i hikdyetden ‘ibret ahz itmek
huziir-1 ‘dlilerinde ‘ayn-1 sa ‘ddetdiir.” Quoted by Borekei, “Factions and Favorites,” p. 103, fn. 61.

28 Avcioglu uses Thomas Artus who brought the history of Chalkokondyles up to date see
Chalkokondyles, L histoire de la decadence de I’empire grec, vol 2 (Paris, 1620); Avcioglu, “Ahmed I
and The Allegories of Tyranny,” p. 225.

29 Safi, Celdl u Cemdl, fol. 2b: “Taht- zir nigdrlarina hizdne-i kiitiib ii piir i ‘tibdrdan nice kitdb-1 nefis i
yddkar getiiriiliib tab -1 serif ve hatir-1 miinif ... leri her kangisina meyl ii tevecciih buyurur ise miitdla‘a
ve anda olan fd’ide ahbdri ... ve ahval-i revz u kdari mukdsefe...” Quoted by Boreke¢i, “Factions and
Favorites,” p.102-103.
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structure written for a very prominent Timurid sultan. Also, it gave details about the
virtues of kingship and contained stories sermonizing good advice.?®

Mustafa Safi was chosen to translate the story thanks to Hafiz Ahmed Pasha who
was recently appointed to the vizierate. *** This translation task was a key to gain favor
for Safi, so he would be promoted to prominent positions. Safi wrote in the epilogue of
Celdl u Cemal about his desire to be employed in the court. Mustafa Safi became very
successful in his duty, such that Ahmed appointed him as his personal preacher.?® This
incident gives clues about how manuscript patronage functioned in the court of Ahmed
I. As a young dynamic sultan, Ahmed’s eagerness to read a variety of books and extract
lessons from them served those people who wanted to gain prominence and prestige like
Mustafa Safi.

Safi managed to show his literary abilities by his translation and gained the favor
of Ahmed I. In 1609, through the intermediation of Hafiz Ahmed Pasha and upon the
direct order of the sultan, he began to write a history of Ahmed’s reign: Ziibdetii't-
Tevarih (The Quintessence of Histories).?®® The first volume of Ziibde mainly talks
about the virtues of Sultan Ahmed I; he exemplified Ahmed I’s qualities as the ideal
virtuous king, resembling to what he did in Celal u Cemal. Rhoads Murphey likens the
first volume of Ziibde t0 Nasthatii’l-Miiliik (Counsel for the Sultans) of Gazali and
Siyasetname of Nizamii’l-Miilk and notes that Ziibde fits better with that tradition than
with any pre-existing form of Ottoman historical writing.?®* Therefore, it is proper to
count the first volume of Ziibde among the books on ethics that were written for Ahmed
I. In Ziibde, Safi portrayed Ahmed I as a virtuous ruler, meaning a pious, generous, just
and warrior sultan who had the high moral values, intellectual capacity and physical
strength ascribed to the figure of the ideal sultan.?®® Safi, performing as the defender of

his sultan, legitimized his actions. According to his account, “sultanic generosity

%0 1bid., fol. 3a: “Huziir u sa ‘adetlerine bir giin kiitiib ma ‘hiideden bir nice kitdb-1 miistetdb geliip manziir
u nazra kesir eserleri oldu, i¢clerinde Celdl u Cemdl nam niisha ki onu Semerkand Hdni olan Mirza
Sahruh zamaninda melikii s-su ‘ard olan Mevldnd Asdfi nazm-1 belig ile te’lif ve lafz-1 fasih ve nekdt-1
acibe ve hikayat-1 garibe ile tarsif eylemigdir... kitab-1 mezkiir hadd-i zatinda bir kitab-1 latif olup nice
kissa-i piir amber ve nasthat-i mu ‘teberi muntazim olmagla ....” Quoted by Borekgi, “Factions and
Favorites,” p. 103.

261 Borekei, “Factions and Favorites,” p. 103.
%2 Kiitiikoglu, “Safi Mustafa Efendi,” p.472.
%63 Safi, Ziibde, vol. 11, p. 114,

264

Murphey, “Mustafa Safi’s Version of the Kingly Virtues,” p. 5.
2% 1hid., p. 7.
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formed a basic source of the state’s well-being and a principal cause of the dynasty’s
preservation.”?

Mustafa Safi also was charged to translate another important book, E/ Isti ‘b fi
Ma rifeti’l-Ashab (The Collection of the Erudite Companions of the Prophet).?®” This
book was written by Abdiilberr b. Omer Yusuf b. Abdullah (d. 1070). It is a
biographical book, including the life stories of Prophet Muhammed’s companions.
Mustafa Safi could not complete the translation, as he died in 1616. Taskopriiliizade
Kemaleddin Mehmed continued it but he also could not complete it, because of
Ahmed’s death in 1617. This book is a very detailed manuscript with individual
portraits of the Prophet’s companions who should be role models for a pious sultan,
which Ahmed | was by all accounts.

Another translation commissioned by Ahmed | further illustrates his interest in
books on ethics written in the courts of past rulers. Miftdhii’s-Sa ‘ade fi Kavaidi’s-Siyade
(The Key of Felicity Concerning the Principles of Virtuousness) was translated by
Hocazade Abdiilaziz in 1616 by the order of the sultan.?®® It was originally written in
Persian by Muhammed b. Ibrahim b. Muhammed el-ici on behalf of Sah Siica‘(d. 1384),
a Muzaffarid ruler of Southern Iran (d. 1389/1390). Miftah can be considered as an
example of advice literature. In almost every section, the book talks about the necessary
principles to be a virtuous ruler. Probably for this reason Ahmed was interested in its
translation. It contains four main parts revealing principles of ideal kingship. The first
part is about the real meaning of the throne. The second part covers the duties of
prominent persons, favorites of the sultan, judges and governors who should conduct
their work justly. The third part is about the morals that viziers, persons of prominence
and favorites must have. The fourth part contains stories and verses on wisdom.

Giil-i Sadberg was also translated by Hocazade Abdiilaziz for Ahmed 1.2%%° It is a
translation of Residliiddin Vatvat’s (d. 1182) book which was written in Persian;
Matlib-u Kiilli Talib min Keldmi Emirii’[-Mii’'minin ‘Ali b. Ebi Tdlib. 1t contains the
hundred sayings of Prophet Muhammed’s disciple Ali. Residiiddin Vatvat translated

%6 |hid., p. 8.

27 El Isti ‘b fi Ma rifeti’l-Ashab, Siileymaniye Kiitiiphanesi, MS Nuruosmaniye 723; Agah Sirr1 Levend,
Tiirk Edebiyati Tarihi, p. 205.

28 Abdiilaziz Efendi, Miftdhii’s-Sa‘dde, fol. 13a; Ceyhan, Hazreti Ali’nin Yiiz Sozii, p. 76; Bursal
Mehmed Tahir, Osmanli Miiellifleri, 3 vols. (Istanbul: Matbaa-i Amire, 1342), vol. 111, p. 67

289 The following information on Giil-i Sadberg comes from Adem Ceyhan, see Ceyhan, Hazret-i Ali’nin
Yiiz Sézii, pp. 79-189.
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Ali’s hundred sayings into Persian and he added explanations. He presented his book
first to Harizmsah Atsiz (1128-1152) who was the founder of Kharizmian Dynasty and
then to Ebu’l-Kasim Mahmud b. il Arslan (d. 1193).2"° Abdiilaziz Efendi translated this
piece into Ottoman Turkish by Sultan Ahmed’s order. Abdiilaziz also praised Ahmed I
for being a just sultan who earned a reputation for his generosity, good character and
morality. According to the translator, Ahmed | was very ambitious to spread
knowledge, therefore many books were produced on his behalf. Abdiilaziz said that
these hundred sayings of Ali organize the right way, they are the case of the reserves of
the truth. If one were to live according to these sayings, one would reach the goal (of

virtuousness).?’

Apparently, this book was aiming to give counsel to show “the right
way of Islam.”

Like his brother Abdiilaziz, Hocazade Esad also took part in the literary circles.
He translated Sa‘di Sirazi’s (d. 1292) Giilistan from Persian into Turkish. Sa‘di wrote
his piece in a very elaborate style for Ebu Bekir b. Sa‘d b. Zengi in 1258. In the reign of
this prominent Salghurid governor (1231-1260), Shiraz became a center for art and
literature. Sa‘di’s Giilistan was a book on ethics. Sa‘di’s aim in writing such a book was
to be beneficial not only for rulers but also for common people, in that the book
includes stories from daily life that provide moral lessons. The book is composed of
eight parts on the nature of sultans, the morals of dervishes, the grace of contention, the
advantage of being silent when necessary, love and youth, weakness of old age, the
impression of good behavior and the rules of conversation.?’? Esad translated this book
for Ahmed | and he named his book Gtil-i Handdan (The Rose of the Gracious). The
book was probably named after Ahmed’s mother, Handan. In the preface of the book,
Esad emphasized the good character of Ahmed | who was law abiding, pious and
decent, implying Ahmed | already had the good image that was mentioned in the book.
According to Esad, Ahmed was very enthusiastic to spread the knowledge (ilm), hence

many important pieces were written in the name of the sultan.?”

270 Katip Celebi, Kesfii z-Zuniin An Esami’l-Kiitiibi ve’l-Fiiniin, ed. Riisdii Balc1, 5 vols. (Istanbul: Tarih
Vakfi Yurt Yaymlari, 2007), vol. I, p. 187.

2% Ceyhan, Hazreti Ali’nin Yiiz Sézii, p. 145; Hocazade Abdiilaziz Efendi, Giil-i Sadberg, fol. 2b.

272 Sirazli Seyh Sa‘di, Giil Suyu (Giilistdn Teciimesi), trans. Nigdeli Hakki Kadi and eds. Azmi Bilgin and
Mustafa Cicekler (Istanbul: Otiiken, 2000), p. 13-20.; Sa‘di, Giilistdn, trans. Hikmet flaydin, (istanbul:
M.E.B, 1991); DIA, s.v. “Giilistan,” by Tahsin Yazici.

%" Hocazade Esad Efendi, Giil-i Handdn, fols. 13b-14a: “Ol sehingdh-1 memdlikinin ndme-i ndm ve ism-i
sdamilerine ... mehdmid-i aliyyeleriyle nice zibd dibdceler dibdci dokunup ve dyadt-1 meddyih zdt-1 siitiide
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Apart from the books written upon the order of Ahmed I, there were members of
Ottoman literati producing such books in the hope of presenting them to the sultan.
Ahmed’s passion for books created possibilities for gaining prestige. Therefore, many
books were produced to gain the favor of the sultan.

Bostanzade Yahya’s Mir ‘Gtii 'I-Ahldk (The Mirror of Morals)?’* had very similar
content to that of Ahlak-1 Muhsini and Giil-i Handan, talking on the characteristics of
the ideal sultans. Bostanzade Yahya was the son of the chief mufti Bostanzade Mehmed
Efendi. Yahya had a career in the ilmiye. He served as miiderris in illustrious medreses
of Istanbul and as a judge between 1601 and 1614. He was dismissed from the
judgeship of Istanbul in 1614. He completed his book in 1615 when he still did not hold
any position. In the preface of the book, Bostanzadde explained that he wrote Mir dtii’l-
Ahldk, a book on ethics, because he was living under the reign of Ahmed | who was
known for his respect for the ulema, and for righteous and virtuous people.?”®> We do not
know whether Yahya was able to present his book to the sultan, yet it is clear that he
wrote his book with an aim to do so as he wrote a long part praising Ahmed 1 in the
preface of his book.

Around the same time as Hocazdde Esad and Bostanzade Yahya did their
translations, Veysi who had a judicial career, wrote his Hdbname (The Book of
Dreams). It is believed that Veysi presented his work to Ahmed | in 1608. However,
Tung Sen asserts that he presented his book to Nasuh Pasha while he was grand vizier;
therefore, the exact date of its presentation must have been between 1611 and 1614.%7 It
is not certain whether Veysi managed to present his book to Ahmed. However,
Habname is important as an example reflecting prevalent concerns of the period.

Habndame can be considered among advice literature in that Veysi gave counsel
in the form of a dream setting in which Alexander the Great has a conversation with
Ahmed | on state administration. In this setting, Alexander explains how the sultans are
the heart of the universe. If the heart deviates from the right path, the body would be

stfatlari leb-i ddabu’l-bab ile okunup metdc-1 ‘ilm ve hiinerin revdacina ragbet ve sevkleri ... ile nice kitdb-
1 behcet nisab te’lif ve nice resdil-i beldgat intisab tasnif olunup...”

2% The follwoing information on the content of Mir’dtii’I-Ahldk comes from Nurgiil Sucu, see Nurgiil
Sucu, “Bostanzade Yahya Efendi ve Mir’atii’l-Ahlak’,” unpublished Ph. D. dissertation, Selguk
University, 2010.

2% |hid., p. 64.

278 Tung Sen, “The Dream of a 17" century Intellectual Veysi and His Habname,” unpublished M.A.
thesis, Sabanci University, 2008, pp. 40-41.
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injured.?”” In response, Ahmed talks about the social and political problems of his time.
He says that if his ancestors had left him a more peaceful empire, he would have ruled
better with greater justice and equity. Alexander the Great replies that there have always
been problems in the world which had never been that rich and prosperous.?’® On the
one hand, Veysi tries to raise his questions on the ongoing disorders and to find
solutions to the problem of the time. On the other hand, he did not go further in his
criticisms by having Alexander the Great speak in a tender voice explaining the troubles
of previous times. What was the aim of Veysi in situating Alexander the Great side by
side with Ahmed 1? Did he try to appeal to the sultan by using the example of
Alexander the Great who “represented an exemplary sultan figure bearing all the ideal

D) 279

characteristics a king had to have According to Tung Sen, Veysi reflected his

concern over the political instability of his time and his desire to gain patronage by his
Habndme.”®

Apart from the members of ilmiye, there were a good number of sufi preachers
writing on political issues in the form of nasihatname (advice literature). According to
Derin Terzioglu, it was in the last decades of the sixteenth, and the first three decades of
the seventeenth century that the Sufi mesayih truly came into their own as political
writers. Terzioglu relates the involvement of the megsdyih the political scene to the crises
of the central state during the late sixteenth and early seventeenth centuries. There was
increasing political social and economic instability as well as intensified conflict
between different power groups.It was an era of political and social mobilization in
which discontented groups from all levels of society, soldiers, medrese students, sufis or
members of ulema who had been dismissed from office, tried to convey their grievances
through petitions, nasihatmdme or in the form of rebellions.”®* Abdiilmecid Sivasi was
one of these influential sufi preachers living in the period of Ahmed I. He was involved

in the political sphere by conveying his ideas in the form of an advice book.

2" Veysi, Habndme-i Veysi, ed. Mustafa Altun (Istanbul: MVT, 2011), p. 45 (hereafter Veysi, Habndme):
“Giderek cevahir-i kelam bu semte isdr olund: ki pddisdhlar ‘dlemini kalbidir Kalb ki miistakimii’l-ahvdl
olmayub hadd-i i tiddlden miinharif ola be-her-Adl beden ihtildl-pezir olur.”

28 \bid., pp. 46-47: “Ey pddisdh-1 civin-baht budur ki bi-vefi diinya eger benim bildigim diinya ise, ne
bir padisah zamaninda ma ‘mir u abaddn olmugdur, ve ne halk-1 ‘alem anin serrinden amdn bulmusdur.
Zamdmmizda harabdur dediginiz diinya ne vakitde ma ‘mir u dbadan idi?”

219 Sen, “The Dream of a 17" century Intellectual,” p. 54.

20 1hid.

%81 Derin Terzioglu, “Sunna Minded Sufi Preachers of the Ottoman State,” Archivum Ottomanicum 27

(2010), pp. 241-312, at p. 246.
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Abdiilmecid Sivasi wrote his Letdifii'I-Ezhar ve Lezdizii'l-Esmar, also known as
Nesdyihii’'I-Miilik (Advice to Rulers),?®? upon the order of Ahmed. This book can be
considered as an example of advice literature. Its content was organized in order to give
good advice and show the right path for a Muslim to take. Sivasi talks about the
problems of the period and gives recipes to solve those problems. According to Sivasi,
the reason for immoral behaviors is grounded in not having the real belief. To be able to
refrain from immoral behaviors, one should keep away from people who perpetrate
mischief and should be in the company of righteous people (ehl-i hak). According to
Sivasi, the sultan should always act according to the shari‘a (Islamic law), because he
sets an example for his people. If the sultan takes the right path of shari‘a, the people
would follow him. If the sultan wants the state to live long, he must find the people who

are righteous, and he must take their advice as they are the mirrors of God’s wisdom. 8

Sivasi completes his book by praying for Ahmed 1.7

Kadizide Mehmed Ilmi was another sufi who wrote an advice book, Niishii’l
Hiikkdm ve Sebeb-i Nizam (Advice for the Rulers and the Reason of Order). He
presented his book first to Kuyucu Murad Pasha. Murad Paha loved the book and he
wanted Kadizade Ilmi Efendi to present it to Ahmed I. It seems that Kadizade Ilmi
Efendi wrote this book to give advice for a better rule. He writes in the preface of his
book that it is necessary for the sultan to read this book seven times, even seventy times
with an open mind, to understand it and act accordingly, because this book is a cure for
the armies of Islam to become victorious and for the enemies of the religion and state

(din ii devlet) to become defeated.”®

282 Abdiilmecid Sivasi, Letdifii’l-Ezhdr ve Lezdizii’l-Esmdr, Sileymaniye Kiitiiphanesi, MS Mihrigah
Sultan 255, fol. 7b (hereafter Sivasi, Letdifii’l-Ezhdr); Also for the content of the book see Cengiz
Giindogdu, Bir Tiirk Mutasavvifi Abdiilmecid Sivasi (971/1563-1049/1639): Hayati Eserleri ve Tasavvufi
Goriisleri (Ankara: Kiiltiir Bakanlig1 Yayinlari, 2000), pp. 215-219.

283 Giindogdu, Bir Tiirk Mutasavwifi Abdiilmecid Sivadsi, p. 79: “Padisah hazretleri, devietin omriiniin
uzun olmasini... istiyorsa ehl-i hak kimseleri arayip bulmali ve vaki* hali onlardan sormalidir... ‘alimler,
sdlihler ve ‘drifler Allah’in cemdl ve kemdlinin mir’andirlar.”; Sivasi, Letdifii’l-Ezhdr, fol. 166a:
“Gdfillerle sohbetten kagmak ve ehl-i hak olanlara tevazu‘ ve miitekebbir ve zalim olanlara hak igiin
tekebbiir ve halkin cefdasina sabr ve elem ve siddet deminde riza ve tahammul ve bit-tab * seca ‘at, gordiigii
ayibi ortmek ... ser ‘i serifi ... izhar ... ede.”

284 Sivasi, Letdifii’l-Ezhdr, fol. 174b: “Pddisdhimiz hazretleri dahi ehl-i hakdur, niyeti hélis ve murddi
hakdir... daima kalb-i serifi i ‘la-i ser ile mesrir ve ‘addsi miidemmir ve mefhiir ola.”

%8 Kadizade Mehmed [lmi Efendi, Niishii’l Hiikkdm ve Sebeb-i Nizdm, Sileymaniye Kiitiiphanesi, MS
Asir Efendi 327, fol. 5b.
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Both the high-ranking ulema and people with modest backgrounds wrote upon
the request of Ahmed L. People like Kadizade Ilmi Efendi®® who did not hold a high-
ranking post managed to find the means to convey their ideas to the sultan. What was
Ahmed I’s aim in creating such a wide channel for book production? “Was it an attempt
to built alternative channels of influence and alliance against the more powerful
elites??®" It seems that there was a twofold benefit both for Ahmed and these writers;
by producing for the sultan they had opportunities to gain some benefits in return and to
become involved in the administrative machinery. Moreover, Ahmed tried to disperse
his influence over all the layers of the society by using patronage networks very
efficiently and he was promoting his image as a just and law-abiding ruler who highly
valued the ideas of the ulema representing the shari‘a.

“The ulema were expected to be a unifying force in society, bringing together
diverse structures of the faith and legitimizing the sovereign authority.”?*® For this
reason, they probably became involved in the business of writing for the sultan.
However, beyond their legitimizing role, what was their aim by being involved in this
cultural environment? Can we build a connection between the youth of the sultan and
the considerable number of books written for and presented to him? Was there a real
concern by the ulema to consult the young sultan in order to advise him the right way to
become a virtuous ruler? Did these books have a politically practical value? Did Ahmed
really read and learn from these books? A very important part of their motivation was
probably to build power and patronage networks. Perhaps they had the aim of
influencing the young sultan as well, as Ahmed | was very young when he was
enthroned. Ahmed gave value to the advice of the ulema and we know from Safi that he
liked to learn about the reigns of previous rulers and extract lessons from these

accounts.

11.5. Conclusion
In this chapter, | looked at the general political-ideological problems behind

Ahmed I’s royal patronage while discussing his reign with respect to how he tried to

28 For a biographic information on Kadizade ilmi Efendi, see Usakizade, Zeyl-i Sakd ik, facsimile with
index by Hans Joachim Kissling as ‘Usagizdde’s Lebensbeschreibungen beriihmter Gelehrter und
Gottesmanner des osmanischen Reiches im 17. Jahrhundert (Zeyl-i Saqd’ig) (Wiesbaden: Otto
Harrassowitz, 1965), pp. 43-45; Also for a discussion on Kadizide Mehmed Ilmi Efendi’s Niishii’l
Hiikkam ve Sebeb-i Nizam, see Terzioglu, “Sunna Minded Sufi.”

87 Terzioglu, “Sunna Minded Sufi,” p. 250.
288 7ilfi, The Politics of Piety, p. 231.
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emulate Sultan Siileyman in a time of “crisis and change” in the early seventeenth-
century Ottoman imperial establishment. In this regard, | particularly focused on the
questions of how the power and authority of the sultan were defined and legitimized
through purposely commissioned works by Ahmed | and how the books of ethics
became tools to legitimize the actions of a young sultan. We have seen that Ahmed
worked systematically to advertise such a powerful image by commissioning an
imperial mosque, conducting auspicious ceremonies, hunting expenditures and
supervising many other public works to show his power and wealth mirroring that of
Siileyman. Also, we saw that Ahmed I placed emphasis on the production of books on
ethics. He supervised the production of books that had similar contents and messages
especially on sultanic justice, governance, piety and morality. Ahmed | created favorites
and patronage brokers helping him to fashion himself as reviving the golden age of
Siileyman. In this respect, we have seen the role of El-Hac Mustafa Agha and his
relationship with Hocazadde Abdiilaziz Efendi. They came together for their interest in
the production of books of advice. They produced three books for the sultan,
representing him as just, pious, and powerful having all the good moral character
necessitated for a legitimate ruler. In order to clarify my point, | gave examples from the
books that were written for Ahmed I. In the next and final chapter, | will examine the
translation and the content of Ahldk-1 Sultdn Ahmedi to see how the kingly virtues of

Ahmed I were constructed by Abdiilaziz Efendi.
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CHAPTER III
A DISCOURSE ON THE SULTANIC IMAGE OF SULTAN AHMED I AS IT IS
CONSTRUCTED IN AHLAK-I SULTAN AHMEDI

The main aim of this chapter is to show how one particular book on ethics, namely
Ahldk-1 Sultan Ahmedi, served as a “domain to discuss the political” during the reign of
Ahmed 1.7 In other words, in what follows, | will examine the content of Ahldk-1
Sultdn Ahmedi with respect to the question of how a book on ethics helped Sultan
Ahmed to create and strengthen his sultanic image as “a second Siileyman.” Overall,
this chapter aims to uncover the contemporary discourses on kingly virtues of Ahmed |
as they are constructed and propagated in his book by Abdiilaziz Efendi as well as by
other books commissioned by the sultan in a similar context. In this sense, first of all, |
will concentrate on the preface section of the book to uncover the reasons of the
translation and authorial intentions of Abdiilaziz Efendi. It will serve to understand how
Ahldk-1 Sultdn Ahmedi was written to fashion Ahmed I’s moral qualities. Then, I will
compare the content of Ahldk-1 Sultdin Ahmedi with another contemporary book,
Ziibdetii't-Tevarih which was written around the same time in the name of Sultan
Ahmed. This comparative perspective will give a nuanced understanding of how these
books, which had similar contents talking about the characteristics of ideal sultans, were
commissioned to promulgate the exceptional moral character of Sultan Ahmed. Finally,
I will examine the stories and anecdotes cited in Ahldk-1 Sultdn Ahmedi to uncover the
arguments on the kingly virtues of Ahmed I as constructed by Abdiilaziz Efendi. Also, I
will compare the content of Ahldk-1 Sultin Ahmedi with the themes on Ahmed I’s

kingly virtues as constructed by Safi Efendi in his Ziibdetii t-Tevarih.

I11.1. The Purpose of the Translation: The Preface of the Book

As mentioned before, Hocazdde Abdiilaziz translated Ahldk-1 Muhsini in 1612,
and named his book Ahldik-1 Sultin Ahmedi. He did not make a word-for-word
translation; rather he added his original poems and sections on the virtuous qualities of
Ahmed I. Hence, the translation was shaped by Abdiilaziz Efendi’s interventions.

Here the question may arise why Abdiilaziz Efendi translated this book into

Ottoman Turkish although it had been hitherto translated a number of times. The

289 Baki Tezcan, “Ethics as a Domain to Discuss the Political: Kinalizide Ali Efendi’s Ahldk-1 "Ala”f > in
International Congress on Learning and Education in the Ottoman World, ed. Ali Caksu (Istanbul:
IRSICA, 2001).
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motivation behind this translation was the request of Sultan Ahmed | who was very
interested in reading books on ethics, covering anecdotes on the virtuous behaviors of
ideal rulers of the past. As mentioned in the second chapter, he wanted to create an
image that was just, pious, brave and generous working for the happiness of his
subjects. By inserting his original poems and anecdotes praising kingly virtues of
Ahmed I, Abdiilaziz Efendi, indeed, portrayed Sultan Ahmed as one of such ideal rulers
cited in the book, and contributed Sultan Ahmed’s positive image. Therefore, it is safe
to conclude that the aim of the translation, as will be seen, was to present kingly virtues
of Ahmed 1.

The name of the book also reveals the intention of presenting Ahmed I’s moral
character. Abdiilaziz Efendi says that he translated this book from Persian into Ottoman
Turkish to spread these valuable stories among those who did not know Persian. He
wrote the preface of the book in a stylistic language in the name of Ahmed | and named
it as “Ahldk-1 Sultin Ahmedi” as the book was covering many stories on wisdom and
moral lessons that were ornamented with the name of the sultan and with expressions
exalting his good character.?®® Abdiilaziz makes a word play by equating the name
Sultdn Ahmed with the name Muhsin (beneficent) implying that Sultan Ahmed, who
commissioned this work to be translated, had all the dispositions and good deeds which

a ruler had to have to be the true ideal ruler.

I will devote the first part of this chapter to examining the political discourse
found in Ahldk-1 Sultin Ahmedi’s preface section. The introductory section of any
Ottoman political text reveals much about why and how it was produced. As
demonstrated in a recent article by Baki Tezcan, the invocations sections are useful
tools to understand the discursive problems found in an Ottoman text, enabling the
reader to see the intentions of the translator and the purpose of the translation through
the arguments stressed when invoking God, praising the prophet, four caliphs, and most
importantly the sultan.?** As Baki Tezcan observes, these sections can tell much about
the subject of the text by the attributes that they emphasize. Also, one can foresee the

central argument of the text in question if he is familiar with the socio-political context

2% 4hldk-1 Sultdn AhmedilNuruosmaniye, fols. 17a-17b.

1 For a detailed study on invocation sections of Ottoman literary productions, see Baki Tezcan, “The
Multiple Faces of the One: The Invocation Section of Ottoman Literary Introductions as a Locus for the
Central Argument of the Text,” Middle Eastern Literatures 12/1 (2009), pp. 27-41.
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within which the book was situated.?*® Therefore, this part will be devoted to the
preface section of Ahldk-1 Sultdn Ahmedi to reveal the purpose of the translation through

the arguments stressed by Abdiilaziz Efendi.

I11.1.1. The patrons: Ahmed | and El-Hac Mustafa as They are Presented in the
Preface Section

It is possible to read the purpose of the translation from the sections invocating
God, praising the prophet, four caliphs and the sultan in the introductory section. Hence,
this part will focus on these sections in order to elucidate the central argument of Ahldk-
1 Sultan Ahmedi. | will search for key sentences, words and attributes to see how the aim
of the book is to present the virtuous qualities of Sultan Ahmed.

Through the arguments in the sebeb-i ze ’/if (reasons for the composition) section,
Hocazade Abdiilaziz gives clues about the arguments in the rest of the book. It is
obvious that the translator emphasizes the good qualities of Ahmed | through the use of
verses from the Qur’an. “We have not sent you except as a mercy to the worlds.”?
“(Allah) gives sovereignty to whom he wills.”?** Abdiilaziz stresses that the throne was
bestowed upon Ahmed I who is equipped with “the ethics of God”?*® and his good
moral character is safe and secure from all deficiencies (ahldk-1 cemileleri ... noksdan u
mehdkdan me 'miindur). The sultan is known for his kindness (mekdrim-i ahldik) as well
as his mercy and acts of affectionate solicitude (merdhim-i esfak). As can be seen, the
translator gives a hint in the preface of the book about his preoccupation that the sultan
already has perfect moral qualities. Therefore this signals that the arguments in the rest
of the book will reveal the greatness of Ahmed | as the ideal sultan.

As mentioned in the second chapter of this study, Sultan Ahmed wanted to
portray himself as a “second Siileyman” and his empire as the revival of Siileyman’s
ideal period. This aim of presenting Ahmed I as a “second Siileyman™ is very explicit in
the preface of Ahldk-1 Sultdin Ahmedi. Abdilaziz repeatedly emphasizes that Sultan

Ahmed is the inheritor of the throne of Siileyman (vdris-i evreng-i Sileyman odur).?*®

292 Tezcan, “The Multiple Faces of the One,” pp. 38-39.
280ur’an 21:107; Ahldk-1Sultdn Ahmedi/Altinpay, fol. 7a.
240ur’an, 3:26; Ahldk-1 Sultdn Ahmedi/Altmpay, fol. 7b.
2% Ahldk-1 Sultan Ahmedi/Altinpay, fol. 7a.

2% Ibid., fols. 7b: “Varis-i miilk-i Siileymdn.” and 9b: “Varis-i evreng-i Siileyman odur.”
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Ahmed 1 is the shadow of the grace of God (sdye-i rahmet-i ildhi)~" as he is like a

shining sun removing the tyranny of insubordination and rebellions. He is the shadow of

God on earth (es-sultdnu zillu’llGhi fi’l-arz)*®

that he represents the authority and
justice of God. Hence, the happiness of the subjects is guaranteed at the time of his just
rule.

By complying with the tradition, Abdiilaziz Efendi writes long passages
invoking God, praising the deeds of the prophet, and four caliphs. Although the
invocation and praising section uses a conventional language that is largely considered
as a part of the modus operandi of book production in the Ottoman world, still we can
see the messages of the author behind this conventional language. For instance, in the
part where he is praising the prophet, Abdiilaziz Efendi emphasizes the name of the
prophet as Ahmed (the most praised one). In this section, he composed a kaside (poem)
in which he praises Prophet Muhammed by writing that “Ahmed (the prophet) was
chosen by God... He has a praised character.”?*® The fact that he addresses the prophet
as Ahmed gives a reasonable ground to speculate that he uses the name Ahmed
allegorically to bring to minds the sultan and his good character following the example
of the prophet and the right path of the Sunna.*® Probably, he wants to make the reader
remember the name of the sultan, and that his good deeds resemble those of the prophet
implying the sultan was chosen by God to rule. Ahmed 1 also believed that he was
chosen by God to be the sultan. Ahmed wrote his poems under the penname Bahti
(literary, fortunate). Mustafa Safi explains the meaning of this name with Ahmed’s
good fortune in ascending to the throne.*** Ahmed was the third son of Mehmed III. He
ascended to the throne despite having expectations that one of his elder brothers would
probably take the throne. Hence, he strongly believed that God bestowed the throne on

h|m 302

27 1bid., fol. 9a.
28 1hid., fol. 9b.

9 Ahldk-1 Sultan Ahmedi/Altmpay, fol. 4b: “Ahmed-i miictebd delil-i hiidd | Zati Mahmud u hulk:
Ahmed diir...”

% 1bid., fol. 3b: “Tarik-i siinnet-i seniyyesine siilitk ehemm u elzemdiir.”
%01 Safi, Ziibde, vol. 1, p. 8.

%02 Brekei, “Factions and Favorites,” pp. 97-98.
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Abdiilaziz Efendi continues with praising four caliphs. He exalts Ebu Bekir for

303 Omer for his

his justice (‘adl), moral maturity, grace and generosity (fazl u kerem),
justice, for his bravery (secd ‘at) and for being destroyer of those who cause trouble
persistently (hddim-i biinydn-1 fesad u ‘indd),*®* Osman for his moral maturity,
clemency and modesty (hilm u hayd), and ‘Ali for his bravery against the enemy and for
the strength of his sword (hayder-i kerrdr-i sahib-i Ziilfikdr). Abdiilaziz possibly
focused on these exemplary characters of the four caliphs to prepare the ground to speak
to the commendable character of Ahmed I. As we will see in the second part of this
chapter, Abdiilaziz Efendi attributed these good moral behaviors such as justice,
bravery, and generosity to Ahmed I through inserting passages about the sultan’s moral
qualities when translating the book. Also, as will be comparatively seen later, Safi
Efendi attributed all these good characteristics to Ahmed | as well. Safi relates stories
from the life of Sultan Ahmed to prove that he carries all these moral behaviors
necessary for a ruler to be considered as great, magnificent.

There is a conscious attempt to strengthen the religious image of Ahmed I,
which is the subject of the first chapter of the translation. Abdiilaziz gives special
importance to the use of collocations such as “helper of God concerning the affairs of
the world and religion” (mu ‘inii 'd-diinya ve 'd-din), “the protector of the people of Islam
and the guardian of the lands of the Muslims” (hdfiz-1 beyzatii’l-Islam, hami-i bilddii’l-
Miislimin), “reinforce of the religion of Islam” (takviyet-i din-i miibin), and “whose
desire is to spread the words of Allah” (dil-hdhi i‘la -i kelimetu’llah). This portrayal of
Ahmed | as a saintly figure protecting the religion which is first put forward in the
invocation of God, the praise of the prophet and his companions, spreads through the
whole text of Ahldak-1 Sultan Ahmed..

According to Abdiilaziz Efendi, the sultan’s biggest desire is to spread the words
of God everywhere. Hence, the lands of Islam are protected and flourish as his soldiers
have been gaining victories in every war.*® Under the shadow of his justice, Muslims
know that they are protected from the evils of tyranny.*® In these lines, the sultan is
praised for his kingly qualities such as justice as well as strength and bravery against the

enemies of Muslims. Although there was no major victory against the enemies of Islam,

393 4 hldk-1 Sultdn Ahmedi/Altinpay, fol. 6a.
304 1bid.,fols.6a-6b.
%% |bid., fols. 8b-9a.

3% Ibid., fol. 10a: “Sdye-i ‘adlinde anun miislimin Il oldi gdm 1 zulm ii sitemden emin.”
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Ahmed I, Abdiilaziz Efendi portrays him as a victorious sultan having an all-victorious
army protecting Muslims from the oppressions of enemies.

Hocazade Abdiilaziz also notes that although there has been disorder and
sedition (fitne vii fesad) in previous times, the empire has recovered from these
problems as the evildoers (ehl-i fesdd) were banished from the cities at the time of
Ahmed I. Hence, the complaints (cevr ii sitem) have vanished and the subjects live in
peace. *" The translator probably alluded to the victory against the Celdlis. As
mentioned in the second chapter of this study, Ahmed used the victory against Celdli
rebels to present himself triumphantly like the previous emperors fighting in the name
of Islam. We see the same argument in Ahldk-1 Sultdin Ahmedi that Abdiilaziz Efendi
overrates the successes of Ahmed | to prove that he is the ideal ruler of the empire
fighting for the happiness and well-being of his subjects.

As a final crucial note, Abdiilaziz Efendi does not forget to talk about El-Hac
Mustafa Agha. He begins to praise El-Hac Mustafa immediately after the sultan.
According to the translator, Mustafa Agha is the quintessence of the honorable
(ztibdetii’l-emdcid ve’l-miikerremin), source of clemency and modesty (menba -1 hilm ii
haya), source of truthfulness (ma ‘den-i sidk), keeper of the reality and loyalty (gencine-i
hakikat u vefd). His services are numerous and he is known for his trustworthiness and
religiosity (hidmetleri viifiir, emdnet u diyanetle ma ‘riif). He is qualified with devotion
and uprightness (saddkat ve istikimetle mevsiif). Hocazade Abdiilaziz underlines the
religious character of the agha who endowed some of his property (vakf) for the needy
living in Mecca and Medina (haremeyn). He pays attention to collect the revenues of the
vakf and send them to Mecca and Madina to gain the favor of Allah.>® After praising
the agha, Abdiilaziz says that the book was sent to translate through the medium of El-
Hac Mustafa. Hocazade writes that the agha whose only thought is to learn lessons from
the righteous ulema and to dispense mercy brought the book to translate in order to
relate the unique, unprecedented example of the sultan as a result of his deference
towards the sultan.>®

As examined in the second chapter, EI-Hac Mustafa, who was a powerful

favorite and patronage broker, worked hard to help the sultan to fashion a powerful

97 1bid., fols. 8b-9a.
398 A hldk-1 Sultdan Ahmedi/Nuruosmaniye, fols. 15a-15b.
%9 Ipid., fol. 15b.
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sultanic image. Hence, he became a very powerful figure in the court of Ahmed I.
Proving El-Hac Mustafa’s power and prestige in the court, Abdiilaziz Efendi uses a very
inflated language when praising Mustafa Agha in the preface of Ahldk-1 Sultdn Ahmedi.
It seems, for Abdiilaziz, El-Hac Mustafa is equally worth praising together with the
sultan. This situation shows that the patronage broker, EI-Hac Mustafa, was acting like
a co-ruler of this translation project together with Sultan Ahmed I.

To conclude, it can be inferred from the key sentences stressed by Abdiilaziz
Efendi that the aim of conveying the example of Ahmed | among the ideal sultans cited
in Ahlak-1 Muhsini is the real motive behind producing the translation. Hence, the main
arguments of Ahlak-1 Sultdn Ahmedi should be examined to be able to understand how
the sultanic image of Ahmed I was represented in the book. “Mirrors for princes”
usually have a conventional style and they present similar political ideals. However, this
aspect of the mirrors does not necessarily disqualify them from being mirrors of
contemporary society. In the following parts, | will try to show how the discourse of
power was constructed through this refined and pleasant prose illustrated by stories on

the lives of previous emperors.

111.1.2.The Intentions of the Translator: Expectation for a Reappointment

Abdiilaziz relates that Ahmed I regularly spent his glorious times reading
famous and important books, and also wanted these reputable stories and good deeds to
be written down in order to make these commendable moral dispositions and admired
works known among society. Toward that end, the sultan frequently ordered the
members of the ulema to write books, histories and pamphlets.*® We know from Safi
Efendi that Ahmed liked to read about the lives of previous rulers and extract lessons
from them. In this sense, Ahldk-1 Sultan Ahmedi probably attracted the attention of the
sultan in that the book covered many anecdotes on the moral virtues of previous rulers.
Moreover, sponsoring the translation of such an admired book would bring prestige to
its owner.®

Similarly, Sultan Ahmed wanted Ahldk-1 Sultdn Ahmedi to be translated on his
behalf; therefore, he sent the book to Abdiilaziz Efendi in order to be translated with the

310 1hid., fol. 15b.

31 Christoph K. Neumann, “Uc Tarz-1 Miitalaa: Yeni¢ag Osmanlh Diinyasi’nda Kitap Yazmak ve
Okumak,” Tarih ve Toplum: Yeni Yaklasimlar 1/1 ( 2005), pp. 51-76, at p. 69.
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intermediation of El-Hac Mustafa Agha. Abdiilaziz Efendi translated the book into
Ottoman Turkish to make it known to those who did not know Persian.

Abdiilaziz Efendi gives crucial information on the book that he translated. He
relates that Kasifi wrote a book when he learnt that some of the previous sultans
attended the assemblies of the ulema, and esteemed for the good advice of such virtuous
people. Therefore, upon hearing the stories of these sultans who took good advice from
wise people, Kasifi wrote Ahldk-1 Sultdn Ahmedi to commemorate these sultans and to
relate stories of morality from their lives. Having commented on the motives of Kasifi,
Abdiilaziz remarks that if Kasifi had seen the Ottoman sultans, he would forget about
these previous rulers and become silent. He would become a servant in the assembly of
Ottoman sultans, listening only to those compassionate rulers. In this sense, Abdiilaziz
Efendi begins to praise Ottoman sultans for their adherence to shari ‘aand sunna of the
prophet, their desire to carry out war to defend Islam, and their care and esteem for the
ulema. Abdiilaziz says that thanks to the good characters of Ottoman sultans, the lands
of Islam have thrived and prospered and those who were in error (kiif) were ruined.*'?
By relating this story on Kasifi and his motives writing Ahldk-1 Sultin Ahmedi,
Abdiilaziz probably tries to position his translation above Kasifi’s work as he is
translating this book for an Ottoman sultan who has exceptional ethical qualities,
making this translation more valuable than Kasifi’s book.

Abdiilaziz’s intentions become quite visible as the narrative goes on. For
instance, he surprisingly makes references to the reigns of Murad 111 and Mehmed I
rather than Sultan Siileyman, who was Ahmed I’s role-model, as noted before. He
continues with explaining how these sultans showed respect to his father, Hoca
Sadeddin, revealing their great esteem for the ulema. In this respect, Abdiilaziz relates
the story of Mehmed III’s Egri Campaign in 1596 to uncover his father’s benevolence
with his wise counsels during the war. After narrating Hoca Sadeddin’s benevolence
during the reigns of Murad Il and Mehmed 111, he then writes that they also showed
great esteem for Sadeddin Efendi’s sons. After reporting the great reverence of these
previous rulers for the ulema by using the example of his family, he continues to narrate
how Ahmed | showed respect to the ulema. He explains his point by giving examples
again from his family. He says that during the reign of Ahmed I his brother Mehmed

was appointed as the chief mufti, and Esad was given the office of the chief judgeship

312 Ahldk-1 Sultan Ahmedi/Altmpay, fols. 10b-11a.
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of Rumelia. And the translator himself became the chief judge of Anatolia and Rumelia
respectively. Obviously, the translator gives the example of his family to remind Sultan
Ahmed | of his position as a member of a strong ulema family.

Why does Abdiilaziz place such strong emphasis on the role of the ulema? Why
does he refer to the recent past rather than the period of Siileyman who is the role model
of Ahmed 1? Why does he relate the story of his father and his brothers to explain the
importance of the ulema? Abdiilaziz refers to the recent period that he also experienced.
In that past, the ulema and their children were held in high esteem. As mentioned in the
first chapter, Abdiilaziz Efendi was out of office while writing his work. By
aggrandizing the periods of Murad Ill and Mehmed Ill, he probably tried to create
grounds to question his removal from the office. By placing such stress on the role of
the ulema as showing the right path and giving good counsel, he probably advertised his
role as a member of ulema in order to be reappointed to the judgeship of Rumelia. We
can speculate that Abdiilaziz wants Ahmed I to remember what a good, pious and
powerful ulema family he came from and how he deserves to be reappointed to a high
position.

In the very beginning of his book, as mentioned above, Abdiilaziz Efendi writes
a kaside exalting the exceptional moral quality of the prophet and he intentionally
addresses the prophet as Ahmed. Abdiilaziz ends this kaside by saying, “Give Aziz a
hand, my sultan // Repair my devastated heart //... // Look at me with kindness of your
glance// Let me be assembled along with your companions.”**? Although one cannot be
sure whether Abdiilaziz wants to be closer to the prophet or to the sultan, the fact that he
wrote these lines when he was deposed from the judgeship of Rumelia gives an
impression that the actual addressee is Ahmed I. Hocazdde Abdiilaziz probably made
this allegory to ask the sultan for a reappointment by uttering how much he desired to

be “assembled along with (Ahmed’s) companions.”

111.2. A Comparative Perspective: Ahlik-1 Sultin Ahmedi and Ziibdetii’t-Tevirih

As seen in the second chapter, Sultan Ahmed had an interest in books on ethics
talking about the virtuous moral character of ideal sultans. Several books on ethics,
examined in the second chapter, were written in the name of Ahmed I. Indeed, the

sultan had a concern to cultivate a powerful image for himself that he commissioned

33 ghldk-1 Sultdn Ahmedi/Altpay., fol. 5b: “Destgir ol ‘Aziz’e sultdnum Il Eyle ta ‘mir kalb-i virdnum
/... // Nazar-t lutfile idiip manzir Il Eyle ashdb ile beni mahsir.”
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many books on ethics that had similar contents revealing the kingly virtues of ideal
sultans. Sultan Ahmed probably wanted his name to be remembered among these ideal
sultans. Safi’s Ziibdetii't-Tevdrih can be a good example of this kind. The first volume
of Ziibdetii’t-Tevdrih was actually was more than a history book; it was a way to
propagate the beneficial actions of the sultan and to fashion a powerful image.
Moreover, the sultan commissioned many Persian books on ethics to be translated into
Ottoman Turkish; such as Ahlak-1 Muhsini, Celdl u Cemal and Miftdhii’s-Sa ‘dde. AS
mentioned in the second chapter of this study, all these books serve Ahmed 1 to
strengthen his image; they were translated with a concern to relate Ahmed I’s kingly
virtues. The translators situated Sultan Ahmed among the ideal virtuous kings of the
past by inserting long parts praising Ahmed I. This situation shows how these books
were produced as part of the same political and intellectual agenda.®** Therefore, they
become meaningful when we read them comparatively. In this part, therefore, | will
compare the contents of Ahldk-1 Sultdn Ahmedi and Ziibdetii 't-Tevdrih.

The chapter titles of these two books will provide an overview. Ahldk-1 Sultin
Ahmedi covers 40 chapters; 1) Divine worship (‘/bddet), 2) Sincerity (Ihlds), 3) Prayer
(Du ‘a), 4) Thanksgiving (Stikr), 5) Patience (Sabr), 6) Contentment (Rizd), 7) Reliance
on God (Tevekkiil), 8) Modesty (Hayd), 9) Continence (“Iffef), 10) Decorum (4dab), 11)
Ambition (‘Uliivv-i Himmet), 12) Resolution (‘Azm), 13) Effort and striving (Cidd ii
Cehd), 14) Firmness (Sebat), 15) Justice (‘Addlet), 16) Forgiveness (‘Afv), 17)
Clemency (Hilm), 18) Politeness and courtesy (Hulk u Rifk), 19) Compassion and mercy
(Sefkat ve Merhamet), 20) Charitable works (Hayrdt ve Meberrdt), 21) Generosity and
graciousness (Seid ve Ihsan), 22) Humility and reverence (Tevdzu’ ve Ihtirdam), 23)
Trustworthiness and probity (Emdnet ve Diydnet), 24) Keeping pledges (‘dhde Vefa),
25) Truthfulness (Sidk), 26) The satisfaction of the needs (of people)(/ncdh-1 Hacat),
27) Careful deliberation (7e’enni ve Te’emmiil), 28) Taking counsel and planning
(Mesveret ve Tedbir), 29) Prudence (Hazm), 30) Bravery (Seca ‘at), 31) Zeal (Gayret),
32) The punitive capacity (of the sultan)(Siydser), 33) Vigilance and watchfulness
(Teyakkuz ve Hibret), 34) Sagaciousness (Firdset), 35) Keeping secrets (Kitman-1
Esrar), 36) On seizing opportunities and striving to acquire a good name (Igtindm-i
Firsat)37) Respecting (people's) rights (Ri ‘dyet-i Hukiik), 38) Keeping company with

?14 Halil Inalcik sees the production of advice books as the demonstration of sultanic authority, see Halil
Inalcik, “Kutadgu Bilig'de Tiirk ve Iran Siyaset Nazariye ve Gelenekleri” in Regit Rahmeti Arat I¢in, ed.
Ibrahim Kafesoglu (Ankara: Tiirk Kiiltiiriinii Arastirma Enstitiisii, 1966), pp. 259-271.
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the righteous (Sohbet-i Ahydr), 39) Repulsing the wicked (Def*-i Esrar), 40) The
treatment of courtiers (Tertib-i Hadem ve Hasem).3*

Saft’s Ziibdetii’t-Tevarih was written by the sultan’s personal preacher around
the same time as Ahldk-1 Sultan Ahmedi between 1609 and 1615. Safi Efendi wrote this
book upon the order of the sultan to reveal his kingly virtues. The first volume of Ziibde
comprises twelve chapters. I will give related chapters: 1) Sultan Ahmed’s justice and
piety, 2) Sultan Ahmed I’s practicing worship with the community, 3) Sultan Ahmed’s
care for building projects, 4) Sultan Ahmed’s intelligence and judgmental character, 5)
Sultan Ahmed’s modesty 6) Sultan Ahmed’s generosity, 7) The chanting of the Mevlit
in Sultan Ahmed Mosque, 8)Sultan Ahmed’s order for the restoration of Ka‘ba, 9)
Sultan Ahmed’s order for the construction of other public buildings, 10) Sultan
Ahmed’s physical strength, good horsemanship and talent for using weapons, 11) Sultan
Ahmed’s having a great interest in hunt, 12)Sultan Ahmed’s bravery. Safi devotes this
volume to the stories (mendkib) from the life of Sultan Ahmed to illustrate the moral
values that he had, so that the audience would know how Ahmed | was the ideal ruler. |

guote Rhoads Murphey at length to clarify my point;

The possession by the currently reigning Ottoman sultan of the high moral traits,
intellectual abilities and physical attributes ascribed to the figure of the ideal
ruler in the standard canon on Islamic statecraft deserved celebration not only
because these high virtues were personified by the current Ottoman ruler, but
because they typified the Ottoman regime itself.3*°

As is evident from the chapter listed above, these two works, Ahldk-1 Sultdin
Ahmedi and Ziibdetii 't-Tevdrih have many chapters talking on similar issues . For
instance, Abdiilaziz Efendi inserts passages on Ahmed I in the chapters on justice, piety,
generosity, and bravery. Also, he tries to justify Sultan Ahmed Mosque. As mentioned
in the second chapter, we see the same concerns in Safi’s Ziibde. This situation shows
that these books were a way to advertise a powerful sultanic image for Ahmed I. In this
sense, one can say that Abdiilaziz did more than translating a book that was written a

hundred years ago for a Timurid Sultan. He situated the book within the political

315 Subtelny, “A Late Medieval Summa on Ethics,” p. 609.
318 Murphey, “Mustafa Safi ’s Version of the Kingly Virtues,” p. 7.
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context of his own period.®*’ Therefore, this translation can be a mirror reflecting the
political, religious and cultural concerns that were prevalent in the court of Ahmed |
who, as examined in the second chapter, showed great effort to portray himself as a “
second Siilleyman” who was a just, pious, and strong ruler having a high moral
character. In this sense, he sponsored large-scale architectural projects to show his
religiosity, auspicious ceremonies to demonstrate that his reign was a time of prosperity,
festivities to fashion his generosity, and hunting expeditions to prove his bravery and
his desire to lead a campaign, and also sponsored many ethical advice books to be

written or translated to strengthen his image as a “second Siileyman.”

111.3. Kingly Virtues of Ahmed | as Constructed in Ahlik-1 Sultin Ahmedi

It is important to note yet again that Abdiilaziz Efendi did not make a verbatim
translation of Ahlak-1 Muhsini in that he frequently inserted his own passages and
poems in order to praise Ahmed I, which, in a sense, shows how he followed a strategy
to augment the sultanic image of Ahmed 1. Therefore, those chapters which include the
translator’s own writings allow us to decipher a particular political intention that shaped
the production of Ahldk-1 Sultin Ahmedi.

Also, as mentioned earlier, to be able to build a reasonable argument, I will
compare the content of Ahldk-1 Sultan Ahmedi with the stories on the sultan’s morality
related in Safi Efendi’s Ziibdetii’t-Tevarih in order to see the reflections of the
anecdotes cited in Ahlak-1 Sultin Ahmedi in the life of Ahmed I. This comparative
perspective will give a nuanced understanding of how Ahmed endeavored to drive a
portrait of an ideal sultan having high moral quality. Also, it will enable us to
understand how these books on ethics commissioned by the sultan and his patronage
brokers were part of the same political, cultural and intellectual agenda and how these
books were part of a meaningful ensemble. As examined in the second chapter, such
books helped Ahmed I in his endeavors to present an image of a powerful, just, active,
generous and pious sultan. That said, let us look at the details of Abdiilaziz Efendi’s
extra insertions and compare them with the themes on the kingly virtues of Ahmed I in
Ziibdetii 't-Tevarih.

7 For a detailqd study on Ottoman Turkish translations, see Derin Terzioglu, “Bir Terciime ve Bir Intihal
Vakasi: Ya Da Ibn Teymiyye’nin Siyasetii’s-Ser‘iyye’sini Osmanlicaya Kim(ler) Nasil Aktard1?”” Journal
of Turkish Studies/Tiirkliik Bilgisi Arastirmalar: 31/2 (2007), pp. 247-275.
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111.3.1.The Pious Sultan

Abdiilaziz makes an effort to prove the religiosity of Ahmed 1. The first chapter
of the book is dedicated to divine worship (ibddet). For the aim of presenting an image
that is religious, Abdiilaziz prefers to add a section and a poem praising Ahmed I for his
adherence to Islam. A whole chapter is arranged to mention the religious character of
Ahmed I.

The dominant theme of the first section is that true happiness comes with
practicing worship. Therefore, it is necessary to practice the religious duties of Islam
and to avoid sins to be saved both in this world and hereafter. To be able to succeed in
this end, the believers should follow the messages the prophet brought from Allah and
his sunna.®!® Then, the story continues with the necessity of worship for the sultans
whom the subjects take as an example. Accordingly, the sultans should embellish and
strengthen their character with worship (ibddet). As they have the throne in this world,
they should also work to prepare a beautiful afterlife in heaven. They should spend their
days working for the well-being of the subjects, and their nights to worship Allah.?* If
the sultan carefully practices worship, his subjects will follow the sultan’s example.gzo
According to this model drawn by the author, the ideal ruler should follow the right path
that is ordered by God, so that he should lead his subjects towards happiness both in this
world and hereafter.

After giving examples from the life of the prophet’s companion Ali, the
translator illustrates his point with anecdotes on the life of Ahmed I. According to
Abdiilaziz, Ahmed is such a sultan that he seeks only for the will of God which leads
the believer towards happiness. He tries to struggle to avoid the bad wishes of his soul
(nefs). Abdiilaziz clarifies his point with a verse from the Qur’an; “prevented the soul

from the unlawful inclination.”** The translator writes that the sultan always performs

318 Ahldk-1 Sultdn Ahmedi/Altmpay, fol. 11a: “Mevacib-i Islamiyye olan ferdyiz ve vdcibati edd ve siinen ii
miistecebdti kemd-yenbagi miiedda kilup kabdyih ii miinkerdat ve menhiyydt ii muharrematdan tehdsi vii
intihadur ... miilk-i suhudlarin ma ‘miar ve sardy-1 batinlarin envar-keramet ile piir-nur kilmis ola ...
Muhammed Mustafa hazretleriniin  ahkdm-1 zdhirii’l-ibram-1  Rabbdniyyeden ve hudiid-1 gerdyi ‘i
Siibhaniyyeden teblig buyurduklar: umira hiisn-i i ‘timad i i ‘tikad ve kemal-i ittiba * u inkiydd babinda
sa ‘y-i belig ve cehd-i bi-dirig ideler.”

89 1bid., fol. 11b: “Giindiizler nazm-1 mehdmm-1 enémda ihtimam ve giceler hidmet-i Melik-i ‘Alldmda
kiydm tizre olalar.”

320 \bid., fol. 13a: “Her gdh ki, padisdh td at i ‘ibadete ma’il ii tlib ola, re‘dyd dahi ol kéra kalb ii kileb
ile miiteveccih ve ragib olurlar.”

321 |bid., fol. 13a; Qur’an, 79:40.
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namdz with the community and the beautiful signs of the worship can be seen on his
face.??

As we know from Safi, his image as a religious sultan following the right path of
Islam is very important for Ahmed |. Therefore, the theme of performing namdz
(prayer) with the community is very dominant in Safi’s Ziibde. At the very beginning of
the book, Safi reserves a chapter to talk about the sultan’s care for performing namdz
with the community.3? According to Safi, what is necessary for a ruler (imdm-i kavm)
is to search for and prepare necessary conditions for the community and to avoid
neglecting the prayer. Correspondingly, Sultan Ahmed | never quit namdz whether it is

wartime or peacetime.***

To make his point clear, Safi relates many anecdotes on the
sultan’s religiosity and his insistence for performing namdz on time. By writing a verse
from the Qur’an, Safi tries to present a semi-sacred image for the sultan who will
definitely have a beautiful afterlife.?®

In short, it is the ideal sultan’s duty to preserve the religion and maintain the
orthodoxy (right belief). The sultan should model himself on the ultimate moral criteria
established by the sunna of the prophet. Both Hocazade Abdiilaziz and Safi Efendi
portrayed Ahmed | in a way to show he was strict in religious practices. This insistence
on religion might be the result of a defensive strategy by the patrons and the translator
to speak against some contemporary writers’ views that neglect of the religion was the
primary cause of the problems; such writers wanted a strict religious observance. As
mentioned in the second chapter, one such writer was Abdiilmecid Sivasi. He wrote that
to be able to solve the problems of the empire, the ruler should follow the right path of
sunna and avoid intemperance.®?® Therefore, such writers demanded the flourishing of
religion in response to perceived crises. The sultan probably took such counsel seriously
because the adherence to religiosity was important for the credibility of the sultan.

What is striking is that Abdiilaziz seems to add this part on Ahmed I to prepare

the ground to talk about the sultan’s mosque, Ahmediyye. The construction was still

322 \bid., fol. 13a: “Yiiziinde zahir envar-1 ‘ibadet ... Cema ‘atle kilar da’im namazi.”

323 Safi, Ziibde, vol |, pp. 37-46.

24 Ibid, pp. 37-38: “Ikdmet-i salavdt ve miiddvemet-i cemd ‘dtda tehdviin i miisimaha ve ihmal ii

miisahele itmeyiib, seferde ve hazarda terk itmek vaki* olmamigdur...¢iin imam-1 kavme laik ve muktedd

cemd ‘at haline miindsib i miivafik olan hal-i cema ‘ati tefekkud ve anlarun muktezalar ile tekayyud idiip,
seferde ve hazarda ta ‘cil-i miicibi’l-ihlal gibi tetvil ii imldlden hazerde olmakdur.”

32 \bid, p. 37; Qur’an 23: 10-11: “Those are the inheritors who will inherit al- Firdaus. They will abide
therein eternally.”

328 Giindogdu, Bir Tiirk Mutasavvifi Abdiilmecid Sivdsi, p. 79; Sivasi, Letdifii'I-Ezhdr, fol. 166a.
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continuing when Hocazade Abdiilaziz translated Ahldk-1 Sultan Ahmedi between 1610
and 1612. As discussed in detail in the second chapter, building an imperial mosque was
criticized by the ulema on the grounds that building an imperial project was a sign of
profligacy when there was no booty gained from a conquest. Opposing such
interpretations, Ahmed | and his favorite El-Hac Mustafa worked hard to counter all the
objections and to justify this project. Also, we see the same aim in Safi Efendi’s Ziibde.
He devotes a very long chapter to talk about his sultan’s mosque, his religiosity and care
for Islam. Safi Efendi legitimizes the imperial mosque with a verse from Qur’an: “The
mosques of Allah are only to be maintained by those who believe in Allah and the Last
Day.”327

Likewise, the same conscious attempt to justify this expensive building project
can be read in Ahldk-1 Sultin Ahmedi. Hocazade Abdiilaziz tries to relate this imperial
project and other building projects with the sultan’s piety and charitable endeavors. He
associates the mosque with the sultan’s religiosity and his care for the benefit of the
community.>?® The anecdote on Sultan Ahmed is devoted to developing the theme of
the sultan’s lack of concern with the desires of his soul (miisteheydt-1 nefsaniyye) and
sensuous aspirations (muktezeydt-1 seheviniyye).** This theme of a self-denying and
moderate sultan who only strives for the sake of God is probably developed to counter
the negative interpretations about the imperial mosque that it is a waste of the treasury’s

resources when there are financial problems.

111.3.2. Sultanic Justice

The fifteenth chapter of Ahldk-1 Sultdin Ahmedi is on justice, covering many
stories on the characteristics of a just ruler. I will scrutinize this chapter together with
related subjects covered in the other chapters, siydset, tertib-i hadem ve hagem etc. The
important point is that; rather than translating Kasifi’s eulogy of Sultan Baykara’s just
rule, Abdiilaziz Efendi inserts a passage and a poem on the justice of Sultan Ahmed
with an intention to show how Ahmed I is a just sultan who is personally concerned
with the welfare of his subjects and his rule is a period of happiness. Such a

27 |bid., p. 47; Qur’an, 9:18.

328 Ahldk-1 Sultan Ahmedi/Altmpay, fol. 13a: “Erkdm-1 sa‘ddet encami ‘ibadat ile drdste ve bar-gah-i
saltanat-i devletleri zer ii ziver-i ‘addlet ile pirdstediir ve temhid-i kava ‘id-i hayrat ve te’sis-i mebdni-i
miiberrat vesile-i rif‘at-i menzilet ve zeri‘at-i ‘izzet-i ahiret olmagla ... ikdmet-i nevdfil ii mektibat ve
iddmet-i ezkdr ii cemd ‘at iciin ... fehvasu iizre bir cdmi ‘-i fahir bindsina miibdaseret.”

%29 1hid., fol. 13a.
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construction serves as a powerful propaganda for the personal legitimacy of the sultan.
Abdiilaziz Efendi talks about these virtuous qualities of Ahmed | to probably
demonstrate that the sultan deserves to be mentioned among those previous sultans who
are known for their just rule. Hence, | will examine the themes on justice in Ahldk-1
Sultan Ahmedi and compare them with the related stories in Ziibde so as to see the
reflections of these virtuous qualities in the life of Ahmed I.

By adding the part glorifying Ahmed I’s justice, Hocazade Abdiilaziz probably
tries to connect Ahmed | to the previous sultans who are known for their justice. The
translator proves that Sultan Ahmed actually carries all the virtuous behaviors
mentioned in the anecdotes cited in this chapter. According to Abdiilaziz, “all the works
of Ahmed is to flourish the light of shari‘a, hence the basis of his sultanate is stable and
continuous and the building of his glory and felicity is strong. The light of the sun of his
grace and beneficence is spread to the universe. It is clearly known that his mercy and
kindness is written to the whole world; all the people are rejoice and cheerful. His
biggest desire is to protect the country, to perform worship, to spread the justice, to
make gazd and cihad (holy war), to stop sedition and disorder to repulse the people of
unbelief, to remove those who deviate from the right way. Hence, the auspicious times
of the subjects find peace and pleasure as well as the reasons of their gladness become
excessive.”**® These lines show how Ahmed is actually a just ruler, such that we can see
the benevolent effects of his justice on the subjects.

According to Ottoman political thinkers, an essential quality of an ideal ruler
was to personally dispense justice so as to guarantee the happiness of the subjects. First
and foremost, a ruler is absolutely necessary for justice to be spread. “If there was no
sultan who is the shadow of God on earth, people would devour each other and the

h 5331

order would peris Therefore, divine law necessitates a ruling sultan at all times “as

the sultan is like the soul in the body.”**? The sultan represents the authority of God in

330 |hid., fol. 60a: “Sultdn Ahmed Han-1 ‘Gli-mikdar hazretleriniin hemvare karlary ihyd-y1 ser i lami ‘u’l-
envar olmagla esas-1 devlet ii saltanatlar: sabit ii ber-kardr ve biinydn-1 ‘izzet ii sa ‘ddetleri miistahkem ii
tistiivdr olup envar-1 dfitab-i fazl u ihsanlari aktdr-1 cihana reside ve firas-1 ikbal i iclalleri basit-i ‘dleme
bisdat-1 sefkat ve firds-1 ‘auifeti keside olmagla ... ‘dmme-i halk-1 cihdn mesrir u handdin olduklar
miistagni ‘ani’il-beydndur. Hakkd ki ... sultin ... hazretiniin aksd-yr murddi himdyet-i bilad ve ri‘dyet-i
‘ibad ve isd‘a-i merdsim-i ‘adl u dad ve ikdmet-i gazd u cihdda sa'y i ictihdd ve kat'i ‘uriik-1 fitne vii
fesdd ve def*-i ehl-i kiifi ii ‘indd ve izdle-i ashdb-1 zindeka vii ilhdd olmagla ‘Gmme-i endmun evkdt-i

AdA

ferhunde-sd ‘dtleri safd ve siiriira makriin ve esbdb-1 sadmdni ve kdamrdnileri hadden birin ... olmisdur.”

3 4hldk-1 Sultdn Ahmedi/Peker, fol. 148b: “Eger ki yeryiiziinde zillullih olan padisih olmasaydi beni

dadem birbirini yirlerdi. Ya ‘ni heldk ve ma ‘dim iderlerdi.”

332 Ahldk-1 Sultdn Ahmedi/Altinpay, fol. 45a: “Sehrde sultan, cesette can mesabesindediir.”
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that he institutes and implements necessary measures for justice to prevail among the

subjects. The ruler maintains equilibrium in the society by using his coercive capacity

333 \which is justified by his upholding of shari‘a.®** A sultan who spreads

h.335

(siyaset)

justice is the shadow of God on eart According to this, “one hour of justice of a

sultan who protects his re’ayad (tax-paying subjects) is more appreciated than worship of
sixty years because the worship is performed only for the benefit of one’s self, but the
benefit of justice is for everyone, both for the elite and common people. Also, justice
will be rewarded in the afterlife.”3®

The anecdotes citing the importance of justice exemplify the classic notions of
advice literature. One such anecdote suggests that a just non-Muslim ruler is better than
an unjust Muslim ruler because the subjects will only be happy if the ruler implements
justice. To illustrate this point, the story of Haccac (d. 714) who was an Umayyad
governor and Nusiveran who was a Sassanian king is told. Nusiveran is associated in
the minds of re‘dyd (tax-paying subjects) with justice such that whenever they hear his
name they remember his justice despite the king being a Zoroastrian (dtes-peresti).
Although he was a Muslim ruler who saw the companions of the prophet, Haccac is
remembered for his cruelty that people curse him for his injustice.**” Then the story
continues with a saying of the prophet; “a just ruler’s body would never decompose.”
According to the story, Abbasid ruler Me’mun wanted to prove the truth of this saying.
He ordered the grave of Nusirevan to be opened and he saw that the body was fresh as if
he was sleeping.®*® In essence, justice is seen above the correct religion when it comes
to the well being of the subjects. To those who have read this story, Hocazade
Abdiilaziz’s words on Ahmed I become more meaningful. Sultan Ahmed is portrayed as
the ideal ruler in that he performed worship and spread justice, so the happiness of the

subjects enormously increased at the time of his rule.3*

33 Al-Azmah, Muslim Kingship, p. 115. Azmah notes that this term is generally translated as
“government”, but it has a particular meaning in “mirror for princes” literature. The term designates “the
coercive capacity of the ruler” which is legitamized by his being the representative of God’s authority.

%34 Subtelny, “A Late Medieval Persian Summa on Ethics,” p. 605.

335 Ahldk-1 Sultdn Ahmedi/Altmpay, fol. 47b: “Pddisdh-1 ddalet-si ‘Gr rity-1 zeminde sdye-i lutf-1 ilahdur.”
% Ibid., fol. 44b.

7 bid., fols. 46b-47a.

%38 Ibid., fols. 48b-49a.

% Ibid., fol. 60a.
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One argument constructed in the stories of this chapter is about the necessity of
an active sultan who personally deals with the business of ruling in order to guarantee
justice. Corresponding to the idea of a sultan who is personally involved in the business
of ruling, the sultan is expected to ensure that everyone will remain in their proper
place, so that the weak would not be oppressed by the powerful. According to this, “the
society was divided into four groups; the first one is the military who resemble fire, the
second is members of the pen (bureaucrats) who resemble air, the third is the members
of artisans and merchants who resemble water and the fourth is the members of
husbandmen (peasants) who resemble earth. The emphasis is laid on the preservation of
equality among people. Therefore, one group cannot be dominant over the other groups.
Every group should know its proper place and act accordingly.”*** Otherwise, the order
of the society and the state would face ruin.>*! According to this theory of four status
groups, society is seen like a body, composed of four substances; water, fire, air, and
earth. These four elements should stay in equilibrium, so that justice would prevail.
Abdiilaziz Efendi writes that,

“It is required from the sultans that they should perform the namdz (and other
religious duties), act according to the sunna of the prophet, and also more importantly
the sultans should behave towards the re ‘Gya with justice and mercy. If the rulers do not
protect the rights of re‘dyd, the strong would oppress the weak. If the weak are
oppressed, the powerful would not remain in their proper place because people depend
on each other for livelihood.”**

It is obvious that the most important element in this chain is the re ‘dya who are
the producers of the wealth as tax-paying subjects of the sultan. However, they are more
open to oppression by the powerful. Therefore, keeping these four groups in their own
places is very much related to the circle of justice. And justice could only be ensured by

the regulating force of the sultan’s authority. To quote from Feleischer;

% 1bid., fols. 47b-48a.
%1 1bid.,fol. 48b: “Saldh-1 ‘Glem ve nizam-1 beni ddem dahi berbad ve meviddd-1 fesad miizdad olur.”

2 \bid., fols. 46a-46b: “Pddisdhlara ikimet-i saldvat-1 hams ve sdyir ferdyiz ve siinenden sonra ‘adl ile
‘ibadulldah mesalihine istigalden vacipter ve sifat-1 nasfet ile ittisdf ii re ‘dydya nazar-1 ‘addlet ve insdf ile
nigerdn olmadan lazim ve lazibter bir emr dahi yokdur. Zird ‘addlet ve insdf ile re‘dyd ri‘dyet ve nige
sikence-i ehl-i sitemden himdyet olunmasa erbdab-1 kuvvet i sevket zu ‘afd-y1 timmete dest-i tegalliibii dirdz
ve dest-i cevr i sitem bdz ve her zdlim mezdlime dgaz ider. Ciin mdnend-i miir-1 bi-ziir olan fukard ve
zu'‘afa hak-i helake diise, akviydnun dahi birisi kendii mertebesinde ber-kardr ve kigver-i serveride
paydar olmaz. Zird haldyikun riste-i ma ‘isetleri biri birine beste ve hibdl-i intizam-1 ahvdlleri dheriin
mu ‘avenet ii imdddina peyvestediir.”

89



There can be no royal authority without the military; there can be no military
without wealth; the subjects produce the wealth; justice preserves the subjects’
loyalty to the sovereign; justice requires harmony in the world; the world is a
garden, its walls are the state; the Holy Law orders the state; there is no support

for the Holy Law expect through royal authority.>*

The sultan should strive to gain the favor of Allah. “Allah orders (the rulers) to
be qualified with justice by saying in the Qur’an that ‘indeed, Allah orders justice and
good conduct.” This can be gained by hearing the voices of those who are subjected to
injustice and by being beneficent towards the needy.”*** Correspondingly, the sultan
should personally supervise the affairs of the state; he must inspect the behaviors of his
officials toward the subjects to be able to prevent them from being tyrannical.**°

It is the custom of the just sultans that they appoint trustworthy people to gain
information on the conditions of their subjects. So, they can take necessary measures for
the well-being of the people. In this way, the sultans can avoid being tyrannical.**® To
have an efficient rule, a sultan should have four groups of trustworthy people to be
informed, each of which is indispensable because the absence of any of these would
result in the destruction of the “building of the sultanate” (bind-y1 saltanat). The first of
these is an emir (military commander) who protects the frontiers of the empire and
saves the sultan and the subjects from the evils of the enemy. The second is a vezir who
collects the taxes properly and distributes them justly. The third is a Adkim (judge) who
controls the conditions of the people, provides justice for the weak, and overthrows the

33 Fleischer, “Royal Authority, Dynastic Cyclism, and ‘Ibn Khaldunism’ in Sixteenth Century Ottoman
Letters,” Journal of Asian and African Studies 18/3-4 (1983), pp. 198-220, at p.201.

34 Ahldk-1 Sultan Ahmedi/Altinpay, fols. 44a-44b: “Hak Siibhdnehu ve Te ‘Gld ziimre-i bendegdna sifat-1
‘adl ile ittisaf iciin emr Ui fermadn idiip Kur’dn-i celilii’s-sinda ... buyurmusdur. Fi’l-hakika ‘adl
mazlumun ferrydadmi gis idiip ... ihsdn-1 muhtdcine hdcet-resin olup ... sine-i piir-cerdhatlerine
merdhim-i merdhim ile ildcdur.”

%5 Ann Lambton, “Justice in the Medieval Persian Theory of Kingship,” Studia Islamica 17 (1962), pp.
91-119, at p. 104.

348 Ahldk-1 Sultdin Ahmedi/Peker, fol. 153b: “Teyakkuz ahvdl-i memlekete vikif ve hibret ef*dl-i ra‘iyyete
agah ve arif olmakdwr. Ve miilitk-1 ‘addlet-i siilitkdan miite ‘arif ve ma ‘hiid ve mesmu meshur olan budur
ki, etvar-1 ndst istihbdar ve ahval-i ‘dlemi tefehhus u istifsar i¢iin mu ‘temed ii emin kimseler nasb u ta ‘yin
iderler idi ki, ahval-i memleketi ve miihimmdt-1 ra‘iyyeti pinhdni tecessiis ii tefahhus idiip makdm-i
hidmetde istikametle kiyam u mevkif-1 dlilerine ‘arz u i‘ldm ideler ki ... ldzim olan umiira sa'i ve
merdsim-i devlet ii salatandti kemd yenbagi miird ‘i olup dest-i tedarik-i damen teldfi-i taksirden kiitah ve
kasir olmadn. Biinydd-1 memleket ve esds-1 ma ‘deletde zdhir olan kusiir u haleli ve sitdrt mi‘mdr-i
teyakkuz u hibret ile termim ii ta ‘mir ve isldh-1 mesadlih-i cumhur ile esbdb-1 devlet ii sevketi teksir i tevfir
ideler.”
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seditious people. The fourth is sdhib-i haber (the head of intelligence) who collects
information from the cities and villages and reports the condition of the elite and the
common people.®*” According to this principle, we see that the sultan should not be
secluded. He should personally supervise the affairs of the state, and be aware of the
situation of the subjects and the actions of officials, so that happiness would prevail.

All in all, a secluded sultan is not seen as legitimate. The sultan should be
actively involved in the business of ruling to provide happiness for the people. In Ahldk-
1 Sultan Ahmedi, it is explained through the sultans’ being aware of the situation of their
subjects. Corresponding to this idea, the example of Caliph Mansur is cited. Mansur
states that he needs trustworthy people to be informed on the condition of the soldiers
and villagers, and to gain reports about what happens in the empire. By appointing such
informants, happiness would be preserved among the subjects.3*®

This theme of an active, not secluded, sultan is very dominant in Safi’s Ziibde as
it is very essential for good government. Safi portrays Sultan Ahmed as an assertive
ruler who personally deals with the business of ruling. In one of the anecdotes in Ziibde,
we see Ahmed’s incognito inspection of the condition of the soldiers. Safi’s informant
Mustafa Pasha relates that when he was charged with the business of sending soldiers to
Bursa, the sultan sent an imperial letter asking the situation of the soldiers from the
pasha. Mustafa Pasha petitioned that he was standing at the port from morning until the
evening and cautiously dealing with the soldiers’ shipment. The sultan replied the pasha
was not the only person standing at the port. Then, the pasha immediately realized that
Ahmed | was controlling the business of sending the troops to Bursa by way of tebdil-i
stiret (changing appearance).3*

Likewise, Safi tries to connect Ahmed’s first journey to Edirne in 1605 with his
preoccupation with acquiring direct knowledge and solving the problems of his
subjects. Safi reports that not any of the Ottoman sultans came to this city from Selim

II’s time until Ahmed 1.%°° By saying this, Safi puts Ahmed I above his predecessors,

37 Ahldk-1 Sultan AhmedilFatih, fols. 226b-227a.

38 Ahlék-1 Sultan Ahmedi/Peker, fol. 157a: “Bir muhbir-i sadikdir ki, bunlarun ahvdl u a ‘mallerini ve
umiir-1 ‘asakir-i re ‘dyad ve etrdf-1 memleketde olan bi-kazdyad ... i‘ldm u ebnd ide. Elhak padisahlar ki bu
makile kimseleri ele getiirmege muvaffak olalar. Mesalih-i enamda seddd u salah ve miyan-1 halkda

esbab-i fevz ii felah muhakkak olur.”
349 Safi, Ziibde, vol. 1, p.161.

%0 bid., fol. p. 166: “Merhiim sultin Selim Héan-1 Sani’den berii padisih- yiizin gérmek ve cemdl-i bd-
kemali miisdhedesi ile murdda irmek miiyesser olmamagile ... tecelli-i cemal devlet ii ikbale piir-esvak
olmislar.”
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and he emphasizes that Ahmed was interested in the happiness of his people as opposed
to secluded sultans of earlier times. Safi reports on Ahmed I’s Edirne trip to illustrate
the sultan’s interest in the situation of his subjects. According to the account, Ahmed
went to Edirne in order to deal personally with the evildoers. He punished those who
spread the oppression in and around the city.*** Also, we know that hunting expeditions
had a distinguishing place in the life of Ahmed 1. Safi endeavors to show that these
hunting trips had many important functions. Most importantly, it served the aim of
sultan’s observing the conditions of the subjects and directly acquiring knowledge from
his subjects rather than asking informants.*** By his struggle to prove that Ahmed’s
hunting trips were held not only for entertainment but also for good government, Safi
Efendi gives a clue to Ahmed’s endeavor to be seen as an active, not secluded, sultan.

Then Ahldk-1 Sultan Ahmedi continues with explanation of other necessary
behaviors to implement justice. An important sign of an ideal ruling is that the subjects
should have direct access to the justice of the sultan. “The sultan should listen to the
petitions of the oppressed; he should behave with mercy towards them and redress
grievances.”gS3 According to the story, an old woman came to Sultan Meliksah and
petitioned that her orphan children were starving, because her cow was slaughtered and
eaten by one of the sultan’s men. Hearing the complaints of the woman, the sultan
ordered the execution of the wrongdoer and gave seventy cows to the woman in place of
the slaughtered one.®** True justice is strengthened with generosity and mercy towards
the oppressed.

There is a similar anecdote in the preface of Ahlak-1 Sultdn Ahmedi. Hocazade
Abdiilaziz reports about Ahmed I’s care for the property of orphans. Ahmed I was

informed that one of his officials acted tyrannically and dared to infringe the property of

% Ibid., p. 168: “Edrene ve etrdfinda fesad ii send ‘at ve ziilm i didvani isd ‘at iden eskiydmin cezdlarn ve
ef‘al-i seni‘a ve a ‘madl-i kabihalari mukdbelesinde sezalarin virmislerdir.”

%52 Safi, Ziibde, vol. 11, pp. 184-185: “Ve sdlisen ahval-i memleketi tefehhus ve etvar-i ecnds-i ra ‘iyyeti
tecessiis olub, aktdr-1 arzda sakin ve etrdaf-1 memdlikde miitemekkin olub, dest-i zulm i ‘udvanile aziirde
ve deste-¢iib-i zaleme ile let-horde olan re‘dyd vii berdydya ki, pdy-1 that-1 Kostantiniyye'de drz-1 ahvil
anlara nisbetile kemal-i su ‘iibet i iskal tizerediir... isbu daru’n-nasr Edreneye geliip her giin tasralar
tesrif etmek ile...men -i hdcib ii derban, ve zecr-i bevvab-i bi-emdn olmayub, san-i devlet-nisdnlar: giin
gibi ‘ayan ve bedr-i taban gibi niimdyan olmagile ‘arz-1 hal-i piir-melal etmelerini teshil ii tesyirdiir.”

33 Ahldk-1 Sultdn Ahmedi/Altmpay, fol. 49b: “Tazalliim idenleriin sekvdsini istimd‘a himmet ve def*-i
zulme ikdam ve mazliiminiin hdline merhamet ii sefkat itmek” and fol. 50b: “Zekat: pddisahi ve cihan-dari
budur ki, bir mazliim-1 dad-hah, saye-i ‘atifet-i padisahiyi pendh idiip hengam-1 ‘arz-1 meramda tazallm
ile hacetini pisgah-1 hiydm-1 ‘izz ii ihtisamina inhd i i ‘lam itdiikde kelamini giis idiip muddard ve muvdsat
ile mu‘amele” and fol. 50a: “Cendb-1 Kirdgdr seni halk-1 ‘dleme bas itdi, agrisina dahi tahammiil ii
wstibar eyle.”

%4 Ibid., fols. 51b-53b.
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orphans with the aim of increasing the resources of the treasury. The sultan immediately
ordered the punishment of that official. He said that he never gives consent to such
tyrannical actions. The treasury would not be prosperous by infringing the properties of
orphans.®*®

We see corresponding anecdotes in Ziibde. Safi reports a story by using Mustafa
Pasha, who was the chief treasurer at that time, as his informant to show Ahmed’s care
for not including the properties of the orphans to the treasury. According to the account,
when a man died, his property of 300,000 ak¢es were put into the treasury because the
inheritors were absent at the time of their father’s death. When the inheritors finally
came and asked for their financial rights, the defierdar (the chief treasurer) refused to
return the whole sum because the inheritors had to give a part of the inheritance to the
treasury according to the legacy. However, the sultan ignored the decision of his
defterddr, and gave all the money back to the legal inheritors. The sultan thought that
the property of orphans would bring no benefit to the treasury.**® This story is told by
Safi Efendi to show that Ahmed listened to the complaints of his subjects and showed
mercy towards them; therefore, he is indeed generous, merciful, and just.

There must be a balance between mercy and punishment according to the theory
of justice constructed in Ahlak-1 Sultdn Ahmedi. On the one hand, there is a considerable
emphasis on the punitive capacity of the ruler. Punishment is seen as necessary to
implement justice. “The flourishing of the honor of the empire and the subjects (miilk i

millet)®’

and goodness of the state and the religion would be possible through the
punitive capacity (siydset) of the ruler ... any right (hakk) can be preserved without the
rules of the shari‘a and the affairs of the religion and shari‘a cannot be put in order
without the controlling capacity of the punishment (siydser).>*® The story of the Tamgag
Han is cited to illustrate the subject. One day a man brought a banquet of roses to
Tamgag Han. The sultan asked the man where he had bought them. The man answered

that he did not buy the roses, but he picked them from other people’s gardens because

3% Ahldk-1 Sultdn Ahmedi INuruosmaniye, fol. 14b.
3% Saf, Ziibde, vol. 1, pp. 33-34; Murphey, “Mustafa Safi ’s Version of the Kingly Virtues,” p. 11.

%7 Virginia Aksan translates the term “muilk 1i millet” as “the honor of the empire and the nation,” see
Aksan, “Ottoman Political Writing 1768-1808,” p. 54.

358 Ahlék-1 Sultan Ahmedi/Peker, fol. 148a: “Miilk ii milletiin zib ii zineti ve din ii devietiin saldh u savleti
siydset ile kd’im i daimdiir ... Kd ‘ide-i seri‘at-1 serife iizre piir-hiikiimet-i der-kdr olmasa bir ‘amel-i
hakk merkezinde kardr bulmaz. Ve zabita-i rdbita-i siydset bi-i‘tibar olsa kdr-1 ser‘-i din muhkem u
muntazim olmaz.”
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the people would not care about it. The sultan said in response that if a person enters
into the gardens of other people and picks up roses without taking permission, he might
pick up fruits of the trees in the future. The sultan said that such evildoers should be
punished to preserve the miilk ii millet. So the man was punished by cutting off his
hand.**®

On the other hand, the ruler should not exceed the limits of the shari‘a when
punishing someone. One of the significant principles of justice is to protect the rules of
God (ahkdm-iilahiyyeyi muhdfaza). The idea is strengthened with a verse from Qur’an;
“Unquestionably, his is the judgment.”** If the ruler follow the orders of God and
perform the worship, the subjects will follow the example of the ruler.®® To illustrate
the subject, the story of Amr b. Leys (d. 1496), who was successor of Ya‘kub b. Leys
who was the founder of Saffarid dynasty in Persia, is told. Having relied on the words
of selfish, rancorous people (sdhib-1 garaz), Amr b. Leys imprisoned a humble man
who had not done anything wrong. The mother of the man came to the sultan and
petitioned why her son was imprisoned although he did not commit any mistake. The
sultan said in response that those who come against the laws of the sultan would be
punished in this way. Then, mother replied what about the laws of God (ahkdm-1 serife-i
ildhiye); how can you establish laws as whatever you like (without taking ahkdm-1
serife-i ilahiye into account)? Hearing the words of mother, the sultan showed mercy
and forgave the man.*®?

We see that Mustafa Safi Efendi also tries to show such a balance between
mercy and punishment in the actions of Ahmed I. In one of the anecdotes in Ziibde, the
sultan is portrayed as showing forgiveness towards a horse thief. Safi relates from
Mustafa Pasha that when the horse thief was arrested, the sultan insisted the thief be
punished with forced labor rather than with execution. Theft was a minor crime
according to the principles of the shari‘a; hence, capital punishment would be
exceeding the limits of the shari‘a. In another story, however, Ahmed I is seen very
determinate in punishing those who oppressed his subjects to implement justice. When

the inhabitants of Gebze came to the sultan and complained about the oppression of the

%9 |bid., fols. 149a-149b.

360 Qur’an, 6:62.

301 Ahldk-1 Sultdn Ahmedi/Altmpay, fol. 53b.
%2 Ipid., fols. 54b-55a.
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peasants and disturbance of the peace by an evildoer who had company with Celdlis, the
sultan immediately ordered the execution of the evildoer to preserve the public good.*®
Another behavior essential for justice is that the sultan should sincerely intend
the well being of his people, because the intention of the sultan is influential. If the
sultan wants justice to prevail, blessings will occur as a result; but if the intention of the

sultan is tyranny, the crops will not be abundant.***

According to the theory constructed
in Ahldk-1 Sultdn Ahmedi, the happiness of the subjects, a full treasury, the prosperity in
villages and cities, and the strength and the longevity of the empire would be ensured by
justice (‘adl). The result of tyranny (zulm) would be the destruction of order and the
decline of the state. **® Correspondingly, Abdiilaziz Efendi reports that the biggest
desire, intention of Sultan Ahmed is to protect the empire (himdyet-i bildad), to spread
justice (isd ‘a-i merdsim-i ‘adl ii dad), and to stop disorders and sedition, so that the

subjects will be happy.*®®

111.3.3. Sultanic Generosity

Similarly, Abdiilaziz also inserts a passage on Ahmed I at the end of the section
on generosity and graciousness (sehd ve ihsan). This section is very much related to the
previous one which is on charitable activities (hayrdt ve meberrdt) as it prepares a
perfect ground to talk about sultanic generosity. By praising the benevolence of Ahmed
I, Abdiilaziz Efendi provides a reminder about all the charitable activities of Sultan
Ahmed which proves how the sultan excelled in his acts of generosity.

It is well-known theme in “mirror for princes” genre that the ideal just sultan
should act generously and kindly towards his subjects. “Showing generosity to people is
the most virtuous quality to be gained, in that it enables one to be happy both in this
world and hereafter. Generosity is a source of happiness in this world because it would

%63 Safi, Ziibde, vol. 1, pp. 26-29; Murphey, “Mustafa Safi ’s Version of the Kingly Virtues,” p. 9

364 Ahldk-1 Sultan Ahmedi/Altmpay, fol. 55b: “Erkdn-1 ‘addletiin biri dahi ra ‘iyyet hakkinda hulis-1 niyet
ve anlara bi-kadri’l-imkdn nik-endis olmaga hiisn-i ‘azimetdiir. Zird bu husiisda pddisdhlar niyyetiiniin
eser-i mahsisi musarrah u mansisdur. Eger ‘adl ii dada niyet iderler ise, miintic-i bereket ii cem ‘iyyet
olur. Eger ... hildfina kasd ile zulm ii bi-ddda tevecciih gosterirler ise ciimle mahsiilatun bereket ii
menfa ‘ati berbad ...olur.”

%% Ibid., fol. 58a: “Netice-i ‘adl bekd-y1 miilk i millet ve viis ‘at-i memleket ve ma ‘miiri-i hazd’in ve
abddani-i karye ve medad’indiir ve semere-i zulm zevadl-i devlet hardbi-i memdlik ve zuhiir-1 siiriir ve
intikal-i saltanatdur.”

%% 1bid., fol. 60a.
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only be possible to guarantee the loyalty of the subjects by being generous towards
them.”®’

It is the duty of the rulers to build necessary infrastructure. It will bring glory in
the hereafter that such charitable activities perpetuate the name of the founder even after
his death.*®® The construction of roads, building of bridges,*® mosques,*”® medreses,"*
and helping the poor®? are the services expected from the rulers.

After explaining the importance of being generous towards the subjects, the
exceptional generosity of Hatim el-Tai who was chief of the Arabian Tayy tribe in the
seventh century is recorded.*”® According to the story, the sultan of Yemen was so
benevolent that both the rich and the poor could benefit from his generosity. However,
the sultan did not like to hear any word on the graciousness of Hatim, whose kindness
and magnanimity reached beyond the boundaries of his country. The sultan of the
Yemen decided to kill Hatim. He found a strong young man and paid him for this duty.
On the way to the tribe of Tai, the young man was hosted by a very kind man. The
house owner asked the young man about the purpose of his journey. Very impressed by
the generosity and kindness of the house owner, the young man relied on his secrecy
and talked about his aim of killing Hatim. Hearing the intention of his guest, the house
owner said: “I am Hatim. If you need my head, I would give it because you are my
guest. It is a pleasure for me to fulfill the wishes of my guests.” Hearing Hatim’s words,
the young man deeply regretted his behavior and asked for forgiveness.

After giving this very impressive story, Abdiilaziz adds a part and a long poem
on the generosity of Ahmed 1. Abdiilaziz likens the generosity and charitable disposition
of Ahmed | to that of Hatim. Hatim rewards someone who does not deserve to be
rewarded because of his bad actions. Abdiilaziz tries to remind the reader of this quality

in the sultan by likening the high generosity of Sultan Ahmed to that of Hatim.

7 Ahldk-1 Sultan AhmedilPeker, fols. 81a-82a: “‘Amme-i endma husiisan esrdf-1 kirama cid u sehd ve
ihsdan u ‘atadan ulu bir sifat olmaz ... Aristodan istifar idiip sebeb-i sa‘ddet-i diinya ve ahiret nediir?
diyiicek hakim dand: ‘Cid u kerem u sehdadur.’ dedi. ... Sa‘ddet-i diinyd olmasina ba’is budur ki: El-
insdn ‘abidii’l-ihsan mazmiinunca rakabe-i halki cid u sehd ile ribka-i ‘ubiidiyyete kayd ... kerem ve
ihsan ile ... kabildir... meslek-i ciid u sehdya sdlik olmagla bir nige tdifentin rikibina mdlik ola.”

%8 bid., fol. 76a.
%9 1bid., fol. 79b.
370 1bid., fols. 77a-78b.
1 1bid., fol. 78h.
372 1hid., fol. 79a.
%73 |bid., fols. 88a-92b.
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According to Abdiilaziz Efendi, Ahmed clearly surpasses Hatim by his
generosity. In Ahmed I’s time, the poverty and grievances are gone. His generosity is so
abounded that his charitable activities removed the evils of poverty and brought the
happiness of wealth and prosperity.*™* It is a well-known theme in “mirror for princes”
genre that generosity is the essential prerequisite for effective and just rule. The sultan
has the responsibility of caring for his people. The sultan should be generous especially
towards the poor and vulnerable subjects. In this sense, Hocazdde Abdiilaziz portrays
the reign of Ahmed I as a period of prosperity and happiness. Abdiilaziz Efendi
probably tries to fashion such an image for the sultan by highlighting his exceptional
acts of generosity and drives a portrait of an empire in which the subjects live in
prosperity and happiness. Also, this theme of a prosperous empire suits well the aim of
Ahmed | to create an empire more prosperous than the empire of his great-grandfather
Sultan Siileyman.®”

Likewise, Mustafa Safi relates stories portraying Ahmed’s high generosity and
acts of kindness. As mentioned in the second chapter of this study, Ahmed showed his
generosity at every opportunity. He frequently ordered the preparation of substantial
meals for the needy. To illustrate, as discussed in the second chapter, such occasions
were held during the opening ceremony of Sultan Ahmed Mosque®® and wedding
ceremonies of the sultan’s daughters. Moreover, the sultan showed great effort to
improve the living conditions of the subjects by his charitable acts. For instance, Ahmed
ordered the completion of a bridge whose construction began at the time of Sultan
Stileyman. Also, the sultan constructed fountains to solve the problems caused by water
shortages.®"’

In another story, Ahmed is seen on a boat trip between Uskiidar and Eminénii.
The Sultan has a conversation with the owner of the boat who is a zimmi (a non-Muslim
subject). Ahmed invites him to convert to Islam. Although the man does not accept the
invitation, Ahmed rewards him with gold coins at the end of the trip. The owner of the

boat is surprised by the high generosity of the passenger. He immediately understands

34 Ibid., fol. 93b: “Hatim-i Tdi ndmimi tayy eyledi Il Miirde-i fakr u gami tayy eyledi Il... Il Ve hakdn-i
stitiide evsdfun Il ‘Atdyd-y1 cezilesi sagdu bi-sumar ve dsdr-1 ciid u sehdst Il Ddfi -i siirur-1 fakr u i ‘sdr ve
calib-i siirur-1 gind u yesardur.”

375 Avcioglu, “Ahmed I and Allegories of Tyranny,” p. 218.
37° Safi, Ziibde, vol. 1, pp. 103-105.
7 1bid., p. 125-126.
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that this was not only a rich man but also a man with noble spirit.*’® Also, Mustafa Safi
reports that Ahmed I rewarded his successful men by giving richly ornamented robes of
honor (41 ‘at) and by filling their hoods (éiskzif) with gold. Safi gives his own experience
as an example: when he completed one year in his service, the sultan rewarded his
personal preacher with three Al ‘ats and 200.000 akgces (iki yiik ak¢e).>™

In any case, charity is an important way of good administration and
implementing justice. In return, it secures the subjects’ loyalty and construction of

political legitimacy. Acts of generosity show the personal care of the sultan for the

welfare and happiness of his subjects.

111.3.4. Sultanic Bravery

Abdiilaziz Efendi adds verses to praise Ahmed I and prose to pray for the
continuity of his rule and victories at the end of this section on bravery. According to
Abdiilaziz Efendi, Ahmed I is the possessor of the victorious sword, he is the guarantee
of the state and the religion. His victorious soldiers fight like a shining fire; they show
resolution in the battlefield and they remain determined in bravery and courage.®® It is
evident that Abdiilaziz Efendi portrays the sultan as the victorious ruler of the empire
who fights adamantly in the name of Islam. As discussed in detail in the second chapter,
Ahmed | had a desire to personally lead a campaign. He wanted to be portrayed as a
true warrior sultan just like his great-grandfather Sultan Siileyman. To this end,
Abdiilaziz Efendi constructed an image of a warrior sultan fighting in the name of Islam
in his Ahldk-1 Sultan Ahmedi.

Bravery is an illustrious virtue that both God and the people love. This idea is
strengthened by a saying attributed to the prophet; “my livelihood is under the shadow
of my sword.”*®! Then stories on the bravery of Halid b. Velid and ‘Ali who are the
companions of the prophet are cited. Ali was so brave and courageous that he fearlessly
fought against the enemies. Even if the number of the enemy were high, he would attack
violently without any fear. When people asked him how he struck out at the enemy
without showing any sign of fear, he replied that there is no escape when death comes,

%78 |bid., fol. 99a; Murphey, “Mustafa Safi ’s Version of the Kingly Virtues,” p. 16.

9 Ipid., p. 101.
380 Ahldk-1 Sultdn Ahmedi/Peker, fol. 139a: “Tig-i nusret-giisteridiir zamin-i din ii devlet. Ve ‘asdkir-i
nusret mii’essirleri ... dtes-i firtizan gibi hamleler izhar idiip meyddn-1 cengde sebat u direng ile ...

payiddr ve ‘arsa-i secd‘at ve sehametde sdabit ve ber-kardr olurlar.”

%1 1hid., fol. 128a.
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so there is no reason to be afraid. Then, the prose continues with the tale of
Alexander the Great. When some people asked Alexander the Great about the
distinctive signs of bravery, he replied that the important thing is not to learn the
number of the soldiers, but to learn the condition of the enemy.**® Even if your soldiers
are superior in numbers, it is necessary to take every precautionary measure.*®** Another
virtuous behavior is that a sultan should go into battle at the head of his army, so that he
can counterbalance the problems caused by the frustration of the soldiers and prevent
possible disorders in the army.*®® Indeed, the purpose of the war should be the pure
good (hayr-1 mahz), triumph of the faith and repelling the oppression and sedition.

Corresponding stories are reported by Safi Efendi with an endeavor to show how
Ahmed | was very brave. One such story is on the Bursa campaign of Ahmed I. In 1605,
the sultan led the Bursa campaign at the head of his army to stop the oppressions and
sedition caused by the Celalis. During the campaign, he inspected the enemy by
entering into their tents by way of tebdil-i siiret. According to the account, Ahmed and
one of his trusted men changed their appearances and went outside. They toured in the
city center, checked the bazaar and went outside of the city following the village road.
They reached the tents of the enemy and Ahmed | attentively inspected and learnt the
situation of the enemy.*®® Safi says that this story shows Ahmed I’s courage, and he
praises the sultan for his outstanding bravery. Ahmed’s hunting expeditions are also
related to his bravery and his desire to personally lead campaigns. According to Safi,
one of the beneficial effects of hunting trips is to strike fear in the hearts of the enemy
by appearing near the frontiers.’

I11.4. Conclusion
To conclude, Ahmed was 19 years old by the end of 1609. He was still young;

but he was now an experienced ruler. Also, he took a personal hold on the business of

%82 1hid., fols. 130a-130b.

%3 Ibid., fol. 134b: “Pddisdhlarda niséne-i diliri ve dldmet-i kiisver-giri nediir? didiiklerinde, kemiyet ii
keyfiyet diigmenden istihbdr etmeyiip belki ne mahaldediir diyii istifsar ... itmektiir.”

84 1bid., fol. 136a: “‘Akil i kamil kdr-1 diismenden zinhar dkil ve killetine magrur olup tedbirden zdhil
olma.”

% Ibid., fol. 137a.
%8¢ Safi, Ziibde, vol. 1, p. 176.
387 Murphey, “Mustafa Safi ’s Version of the Kingly Virtues,” p. 10.
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ruling.3® Therefore, he found a stable ground to achieve his life-long endeavor to
present a virtuous character imitating that of his great-grandfather Sultan Siileyman. He
and his patronage brokers sponsored books revealing the good moral character of the
sultan to achieve this end. As can be seen from the themes and anecdotes on the virtues
of ideal sultans covered in this chapter, we can conclude that it was a morality play and
books of ethics written in the name of Ahmed |, such as Ahlak-1 Sultin Ahmedi and
Ziibdetii’t-Tevdrih, were important tools in this play, portraying the sultan as the
champion of the faith, the persecutor of the wrong doers, restorer of the order, protector
of the poor from the pressure of the powerful. All in all, such books helped Ahmed I in
his endeavor to strengthen his image as an ideal sultan. In this vein, | have firstly
scrutinized the preface of Ahldk-1 Sultan Ahmedi ina detailed way to uncover the
political discourses found in the invocation of God and praise of the prophet, four
caliphs and the sultan. | have tried to read the underlining meaning behind the
conventional language of the preface section to reveal the purpose of the translation
which, as explained throughout this chapter, was to portray Ahmed | as a just, pious,
brave, and generous ruler working for the happiness of his subjects. We have seen that
the aim behind producing such a translation was to fashion a powerful sultanic image
for Ahmed 1. Also, | have scrutinized the main themes, stories and anecdotes cited in
Ahldk-1 Sultdn Ahmedi so as to understand how the kingly virtues of Ahmed | were
constructed by Abdiilaziz Efendi in his translation. Besides, we have seen how the
arguments put forward in the preface section permeated through the whole text.
Moreover, | have compared the themes on the sultanic virtues of Ahmed | with the
themes on Ahmed I’s moral qualities constructed by Safi Efendi in his Ziibdetii't-
Tevarith. Such a methodology allowed us to comprehend that these books were

commissioned as part of the same political and intellectual agenda.

388 Borekei, “Factions and Favorites,” p. 249.
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CONCLUSION

This thesis has offered a literary-historical analysis of Ahldk-1 Sultan Ahmedi, an
early seventeenth-century Ottoman treatise on ethics prepared for Sultan Ahmed | by
one of the most prominent ulema figures of the period, Hocazdde Abdiilaziz Efendi.
This book on ethics stands at the crossroad of several perspectives including the
political, social, intellectual, and cultural context of its time. A study based on the
literary historical analyses of such a book on ethics requires taking each dimension into
account. Therefore, | have tried to study this text in view of its author, including his
social status and the social group he represents. Also, | have searched for evidence
about the author and the patrons as well as the political, social and intellectual trends in
the contemporary scene. Moreover, | have tried to reconstruct the historical context of
the reasons for its production to be able to read its political, social and cultural meaning,
as Rifaat Abou-El-Haj suggested.*®® Such a methodology helps better contextualize the
text in the light of the political, social, and intellectual climate of its period.

The political, economic, military and social transformations that took place in
the post-Siileymanic period have been interpreted by conventional historiography on the

2

early modern Ottoman Empire as representing an “inevitable decline.” Declinist
scholars analyzed this period as one of deterioration and decline by exploiting political
treatises written by contemporary intellectuals. These accounts, namely nasthatnames or
mirrors for princes, were used as unquestionable sources of information proving the
decline of political, economic, and social institutions. Declinist historians mostly
studied such political treatises without paying critical attention to their political, social,
and intellectual contexts as well as the socio-political position of each author.

This study is influenced by works of modern historians who made seminal
studies on Ottoman history by relying on a corpus of texts; such as Cornell Fleischer’s
important study of an Ottoman bureaucrat and intellectual Mustafa Ali, Also, it is
influenced by Douglas Howard’s leading article on the Ottoman decline literature and
most importantly Rifaat Abou-El-Haj’s “Formation of the Modern World” and his other
important articles on nasthatname literature. Following the methodology used by these
leading scholars, this thesis basically claims that such political treatises could reveal
political, intellectual, and social discourses of the period in which they were written,
and suggests that the production of Ahldk-1 Sultdn Ahmedi should be understood as part

%9 Rifa‘at Abou-El-Haj, “Fitnah, Huruc Ala al-Sultan and Nasihat,” p. 191.

101



of a much larger political agenda carried out by Ahmed I, who tried hard to present his
reign and rule as a recovery from the turbulent years of wars and rebellions that
followed the late 1590s.

Consistent with this methodology, the first chapter has sought to provide a
meaningful portrait of Hocazade Abdiilaziz Efendi in relation to the social, political and
intellectual realities of the period he lived in. Toward this end, Hocazdde Abdiilaziz
Efendi and his brothers’ lives, professional careers, political expectations, patronage ties
as well as factional positions were scrutinized in order to elucidate the historical context
within which Ahlak-1 Sultdn Ahmedi was produced.

The second chapter unpacked the historical context within which Ahldk-1 Sultan
Ahmedi was written. The first part of the chapter focused on the personality of Sultan
Ahmed | and his endeavors to imitate the achievements of his great-grandfather Sultan
Siileyman, so as to see the cultural, intellectual, and political concerns that were
prevalent in the court of Ahmed I. The second part has sought to examine the patronage
activities of Ahmed I’s favorite advisor, El-Hac Mustafa Agha, and the latter’s
relationship with Hocazade Abdiilaziz, who was likewise interested in manuscript
production. In the third part, the books commissioned by Ahmed I or by the courtiers
for the sultan were examined to have a better sense of the ideological functions lying
behind the production of these books.

The main aim of the third chapter was a close reading of Ahldk-1 Sultin
Ahmediwith respect to the question of how a book on ethics helped Sultan Ahmed to
create and strengthen his sultanic image as “a second Siilleyman.” In general, it
attempted to uncover the contemporary discourses on kingly virtues of Ahmed | as they
are constructed and propagated in his book by Abdiilaziz Efendi as well as by other
books commissioned by the sultan in a similar context. The first part concentrated on
the preface section of the book to uncover the reasons behind the translation and
authorial intentions of Abdiilaziz Efendi. Then, the contents of Ahlak-1 Sultin Ahmedi
was compared with two other contemporary books, Ziibdetii’t-Tevdirih and Mir atii’l-
Ahldk which were written around the same time in the name of Sultan Ahmed in order
to have a nuanced understanding of how these books, which talked about the
characteristics of ideal sultans and promulgated the exceptional moral character of
Sultan Ahmed. Finally, the stories and anecdotes cited in Ahldk-1 Sultan Ahmedi were
examined in detail to uncover the arguments on the kingly virtues of Ahmed | as

constructed by Abdiilaziz Efendi. Also, the content of Ahldk-1 Sultdn Ahmedi was

102



compared with the themes on Ahmed I’s kingly virtues as constructed by Safi Efendi in
his Ziibdetii 't-Tevarih to see the reflections of the anecdotes cited in Ahlak-1 Sultan
Ahmedi in the life of Ahmed | and to understand how these books on ethics,
commissioned by the sultan and his patronage brokers, were part of the same political,
cultural, and intellectual agenda.

Undeniably, there are some points which have been either incompletely
examined or cannot be touched upon in this study. First of all, information regarding the
biography of Abdiilaziz Efendi and his family is based on the use of biographic
dictionaries, and contemporary chronicles. An examination of archival sources could
provide more detailed information regarding the careers and political connections of the
Hocazade family. The Hocazades, being one of the most influential ulema dynasties of
the late sixteenth and seventeenth centuries, still await the interest of historians. Without
mirroring the full picture of Hocazadde Abdiilaziz Efendi and without examining all of
his literary productions, an interpretation of Ahldk-1 Sultan Ahmedi is bound to remain
incomplete. Secondly, Ahldk-1 Sultin Ahmedi is a work translated from its Persian
original, Ahldk-1 Muhsini. Therefore, a comparative literary analysis with its Persian
original is essential for a better understanding of the authorial intentions and strategies
of Abdiilaziz Efendi as well as the discursive preferences of his era.
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