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The Ahilik Organization is at the forefront of the 
institutions influential in the rise of the states, 
from the Seljuks to the Ottomans, that have bro-
ught us to today on very firm foundations.

The Ahis performed very important duties in re-
gard to practicing the values that bound, melded 
and united the community, and in implemen-
ting the communal supervisory mechanism. In 
this regard, the  Ahilik Organization, which took 
on social, cultural, political, religious and mi-
litary functions, essentially put the seal of our 
nation on Anatolia. While the Ahis provided the 
community with the highest quality and most 
economical services, at the same time they pla-
yed an active role in social assistance, solidarity 
and ensuring security wherever they lived. The 
Ahi principles, springing from the morality of 
the Quran, prevented the seeds of vengeance 
and hatred from being sewn in the community 
and helped the nation to grow on a foundation 
of peace and love. 

The behavior of the Ahis, who were the leaders 
and notables of the community, the enlightened 
ones in today’s parlance, was based on morality 
and etiquette. While eating, drinking, selling go-
ods, shopping, walking – in short, at every mo-

ment of daily life, the Ahis acted in accordan-
ce with this morality and etiquette, serving as 
examples for the community. 

The advice of the Ahis to “keep your hand, door 
and table open” and, conversely, to “keep hold 
of your tongue, eyes and desires”, provides the 
framework we need for personal relations and 
social life in today’s materialistic milieu. 

By espousing  Ahilik, besides reviving the valu-
es of our forefathers, we will also come to un-
derstand our essence. Everything we do related 
to Ahilik will bring us closer to ourselves and to 
our history. In this regard, the Ahilik Encyclo-
pedia, which has been prepared by the Ministry 
of Trade, is a particularly important resource. 
There is a need for this valuable work to convey 
Ahilik’s soul to future generations. I congratulate 
all those who had a hand in the preparation of 
the encyclopedia. 

Recep Tayyip ERDOĞAN
President

By espousing Ahilik, besides bringing to life the values 
of our forefathers, we will come to understand our own 
essence. Everything we do related to Ahilik will bring us 

closer to ourselves and to our history.
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Akhi Evran-ı Veli, the founder of the Akhism, de-
fine it as “Akhism is a human science. An Ahi is 
the one who ensures balance and order in every-
thing, in everywhere and in every age. An Akhi 
is the one who puts something together instead 
of disjoint, the one who builds instead of demo-
lishing and the one who balances between mor-
tal life and the hereafter”. Akhism, established 
by Akhi Evran-ı Veli Hazretleri on these lands 
800 years ago and principles and philosophy of 
which have gone beyond its time and reached 
today, has been within our society’s means for 
centuries. 

The principles of Akhism have not only regula-
ted commercial life, but have also existed as a 
system of values in many areas of social life. The 
goal of people oriented idea of Akhism is to rai-
se virtuous, mature, moral individuals, who are 
not selfish, and who are at peace with themsel-
ves and their community, and to create a society 
of these individuals. By keeping an important 
place in the economic, cultural and social life of 
the Anatolian society, Akhism has exhibited the 
best examples of honesty, love, friendship, co-
operation, tolerance, knowledge and solidarity 
for years.

“İlim gökyüzündedir,                       
kim onu indirecek.  

“Knowledge is in the sky, 
who will deliver it.

Veya yer altındadır,                         
kim çıkaracak. 

Or if it’s below who will raise 
it up.

Yahut dağların ötesindedir,                
kim onu getirebilir demeyin. 

Or if it’s beyond the moun-
tains, don’t tell me who will 

bring it here.

İlim kalplerinize yerleştirilmiştir. 

Knowledge has been placed 
in your hearts.

Sıddıkların ahlâkıyla     
ahlâklanın ki,

Become moral with the    
morals of the eminently 

sincere,

kalplerinizde ilim belirerek      
sizi mutlu kılsın ve korusun…”

So that knowledge will        
appear in your hearts, make 

you happy and protect 
you…”

(Ahi Evran-ı Veli)

Appreciation
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Today, The Ministry of Trade, as the banner bea-
rer of Akhism, protect the legacy of the princip-
les and values of Akhism and attaches great im-
portance to the scientific studies carried out in 
this field. It is one of our most important goals 
to introduce the vision and universal principles 
propounded by the Akhism and to increase the 
awareness of these values both in our country 
and in the world. In this direction, under the 
leadership of our Ministry, thanks to meticu-
lous and painstaking efforts of knowledgeable 
and competent scientists in the field of Akhism, 
“Encyclopaedia Akhism” was prepared and pre-
sented to the interested parties in two volumes 
in order to create a detailed resource containing 
all the information from A to Z related to Ak-
hism.

I would like to express my sincere thanks to my 
colleagues, to the scientists who have contribu-
ted to this Encyclopedia of Akhism and to the 
Sekerbank for their support in the preparation 
and publication of this corpus. The ones who 
also deserve a special thanks are our tradesmen 
and artisans; since they have come out of the 
heart of the Akhism, they have embraced these 
values into the business life for hundreds of ye-
ars.  I wish the Encyclopedia of Akhism, which 
I believe to be a touchstone on course of pro-
moting Akhism and enhancing its awareness, 
to be beneficial for our nation, our country and 
humanity.

Ruhsar PEKCAN
Minister of Trade



E n c y c l o p e d i a 

o f A h i l i k / A k h i l i k

Ahilik undoubtedly is at the forefront of instu-
tions that contributed to development particu-
larly for the Turks in Anatolia at the beginning 
of the 13th century. The Ahilik organization, 
which was founded by Ahi Evran and which 
deeply affected the social, political, cultural, 
industrial and commercial structure of Ana-
tolia, and its members, had a way of making 
work almost a form of worship, with a idea-
list work ethic that was encased within an un-
derstanding of Islam and which brought with 
it the honor of serving the people, along with 
the concepts of bravery and generosity. In this 
regard, organization members or their lea-
ders were generally known by the title “Ahi”.

In the ‘fütüvvetnâme’ doctrines that put forth 
the organizational structure of Ahilik, the sche-
me shows ‘seyfî’ (military elements), ‘kavlî’ 
(craftsmen and scholars) and ‘şürbî (a kind of 
sweet fruit drink imbibed when entering Ahi-
lik), all of which indicate that the organization 
had an important social, political and econo-
mic role in the founding of both the Seljuk and 
Anatolian principalities and the Ottoman State. 

The Ahis conducted their activities and servi-
ces in their facilities, widely known by the na-
mes ‘zaviye’, ‘tekke’ and ‘hangâh’ (all essentially 
meaning ‘dervish lodge’), and these sometimes 
grew to become campuses. With income deri-
ved from property belonging to a lodges’ foun-
dations, these facilities provided their services, 

spreading from the city and town centers to the 
villages and occasionally even to sparsely po-
pulated areas. The most important characteris-
tic of these facilities was that they were a cul-
tural focal point and place for travelers to take 
shelter while on the road. At the beginning of 
the 14th century the famous traveler İbn Battu-
ta noted that the Ahis were in every province, 
city and other settlements of Anatolia and that 
he had seen nothing like them elsewhere in the 
world. This must indicate that they had spread 
widely in Anatolia and were well-accepted by 
the community. In his work Tevârîh-i Âl-i Os-
man, Âşıkpaşazâde noted that during the time 
of the founding of the Ottoman State there 
were four influencial groups, namely ‘Ahiyan-ı 
Rum’ (Anatolian Ahis), ‘Baciyan-ı Rum’ (Anato-
lian women), ‘Gaziyan-ı Rum’ (Anatolian war-
riors) and ‘Abdalan-ı Rum’(Anatolian dervis-
hes). This is important from the standpoint of 
showing the role the Ahis played in  forming 
and sustaining the communal fabric. It should 
not be overlooked here that the organization 
known as ‘Baciyan-ı Rum’ was a women’s orga-
nization that included the women of Anatolia. 

It is a fact that during the period of the foun-
ding and expansion of the Ottoman State, Ahi-
lik spread to the Balkans, to Crimea and to the 
Islamic world and it included and represented 
professionals such as craftsmen, artisans and 
industrial workers. These classes, which formed 
the silent majority of civil society over the course 

Foreword
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of history, today have taken ownership of their 
past and historical roots making it all the more 
important that sources and works related to this 
organization be published as soon as possible. In 
this regard, although since the 1970s there have 
been many symposiums, congresses, conferen-
ces and information sessions held in relation 
to Ahilik, and many publications put forth and 
presented to the scholarly world, the fact that 
there has not been a singular book or scientific 
encyclopedia to offer to the public on this sub-
ject has been seen as a major shortfall.  Consequ-
ently, the Turkish Republic’s Ministry of Trade, 
which has led the way in regard to celebrations 
and scientific meetings aimed at informing the 
public about the cultural values of Ahilik, made 
the decision to prepare an encyclopedia for the 
benefit of both the scholarly world and the pub-
lic at large. Following this decision, a Publication 
Council was formed to prepare the encyclopedia 
up to the standards of the Ministry. Immedia-
tely, preparations began for a two-volume ency-
clopedia and related meetings were held in Kon-
ya, Kırşehir, Ankara and Istanbul. Experts on the 
subject came together and their views and re-
commendations were taken in. Then, beginning 
in October 2013, these experts met in Ankara a 
few times each month for intense work sessions. 

Priority was given within the work program to 
determining the material to be included in the 
encyclopedia. As a result, based on the size limits 

of the encyclopedia, it was deemed appropriate 
that biographies of individuals known in history 
by the title “Ahi” and of those who played im-
portant roles in the spreading of Ahilik would 
be included, as well as source works related to 
Ahilik. Additionally, concepts which formed the 
administrative, political, social and economic 
structure such as ‘fütüvvet’, ‘fütüvvetnâme’, 
‘Ahi’ and ‘Ahilik’, the sources of Ahilik, the con-
cept indictors, religious and social facilities and 
the value of the Ahilik culture were all conside-
red to be important materials for inclusion in 
the encyclopedia.  Beyond this, short biograp-
hies of writers of works on craftsmen, industry 
and economy with a connection to ‘Fütüvvet’ 
and Ahilik, and those of scholars pursuing mas-
ters or doctoral degrees related to Ahilik were 
deemed worthy of inclusion, with an eye to-
ward publicizing their respective works on the 
subject.  In addition, the decision was made to 
also include the official institutions and civil 
community organizations of the Republican pe-
riod that were essentially extensions of Ahilik, 
under separate headings. At the conclusion of 
these determinations, some 1,200 articles rela-
ted to Ahilik were identified. Certainly, these ar-
ticles are not the only ones that could have been 
chosen. It must be acknowledged that there may 
be a few others that might have been included 
in the encyclopedia but we hope that these ex-
ceptions will be excused when the size and ge-
neral format of the encyclopedia are considered. 
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After these determinations were made, the ar-
ticles were given over to experts and the writing 
phase began. Editing followed and in this phase 
some articles were seen to be excessively long 
so, in light of the encyclopedia’s size, they were 
trimmed. Consequently, it was necessary to in-
tervene in some of the writings in order to pre-
serve the integrity of the contents.  Of course, as 
in any encyclopedia, the ideas put forth in the re-
lated articles are those of the writers themselves.

Putting together and publishing an encyclope-
dia at the universal level is a difficult and de-
manding task.  And preparing and publishing 
an encyclopedia that takes in all of the values of 
an organization that addresses and guides man-
kind on a universal level like Ahilik, is that much 
more difficult to do.  In this regard, we hope that 
any mistakes or shortfalls that appear in the 
encyclopedia will be excused. We believe that 
the publication of an encyclopedia like this will 
bring research related to Ahilik to new heights. 

We are grateful to all our valuable Ministers who 
contributed to commence proceeding of the 
preparation and publication of such an ency-
clopedia, who contributed to the publication of 
the encyclopedia and to our Minister of Trade 
Mrs. Ruhsar PEKCAN who provies the third edi-
tion of the encyclopedia to be published,  to the 
General Director of Tradesmen, Craftsmen and 
Cooperatives Mr. Necmettin ERKAN and to pre-
cious General Directorate employees working 
devotedly in order to promote the Ahi culture.

In addition, we offer our thanks to Mr. Hasan 
Basri GÖKTAN, Chairman of the Board of Şe-
kerbank, for bringing this valuable work to rea-
lization in the context of a social responsibility 
project through Şekerbank’s sponsorship, and 
to the entire Şekerbank family. Also, we extend 
our gratitude to Ms. Nebahat ERKÖK and to all 
of her staff at FNF Grup for taking on the pro-
duction effort related to the Ahilik Encyclopedia, 
for ensuring all the relevant coordination and 
logistical activities, and for working hand-in-
glove with the Publication Council. Beyond all 
of these, we are grateful to the Islam Encyclope-
dia General Directorate of the Turkey Religious 
Foundation for exhibiting a superb example of 
cooperation during our work; to the Ottoman 
Archives and Republic Archives Offices of the 
State Archives General Directorate for offering 
any and all assistance in the course of our ef-
forts; to the General Directorate of Land Survey 
and Registry; and to the Culture and Registry 
Office of the Foundations General Directorate.  

Encyclopedia Publishing Council
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In a world where science has been universali-
zed, undoubtedly one of the most important 
ways to take advantage of source works and 
research in various languages is the translati-
on of these works and research into other lan-
guages. Works of the proprietary encyclopedia 
type that provide general information under 
particular headings have a special place among 
these translations. The most important reason 
for this is the different articles in an encyclo-
pedia, the conveyance of the general informa-
tion in these articles without entering into ex-
cessive controversy, being able to evaluate a 
situation and providing bibliographical sources.  

In this regard, the first place that researchers and 
readers look for information on a particular sub-
ject is an encyclopedia. Consequently, there is 
great importance in the translation and publi-
cation of an encyclopedia from one language to 
another. After The Encyclopaedia of Islam, the 

first important proprietary encyclopedia about 
Turkish and Islamic history, comprised of four 
volumes and one supplement, was published 
in the Dutch city of Leiden by E.J. Brill between 
the years 1908 and 1938, work began on a Tur-
kish translation of it under the auspices of the 
Turkish Ministry of Education and the first fas-
cicle was offered to the scholarly world in 1940. 
Taking the Leiden edition as a basis, completi-
on of this work, which was translated by wri-
ting it anew, with adjustments, refinements 
and translations, took more than 45 years and 
was finally finished in 1988 with 13 volumes. 

Similarly, there is great importance attached to 
the English translation of the Ahilik Ansiklope-
disi, the first proprietary encyclopedia in Tur-
kish about Ahilik, prepared and published by 
the Ministry of Trade of the Turkish Republic, 
for presentation now to the scholarly world in 
English, the most widely used language in the 

About the Translation
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world today. Nonetheless, when we were ent-
rusted with the task of translating such an im-
portant work, we knew that, despite this being 
our profession, our job would not be an easy 
one.  The most important reason was that there 
were many, many very different articles about 
Ahilik and the Ahis, the unique representative 
of civil society over the course of history, to inc-
lude diverse subjects like biographies, rituals, 
lodges, foundations, deeds, architectural works 
and relevant research. Consequently, each artic-
le addresses a different subject and has different 
information and concepts within it.  This neces-
sitated a special translation technique for each 
article as each one was translated into English. 

Within this framework, when we began to trans-
late the articles we, as translators, worked closely 
with one another, reviewed all of the translati-
ons together and tried to ensure that there was 
unity in the manner of the translated texts.  In 

addition, care was shown to maintain the Tur-
kish headings of the encyclopedia entries, but 
with bracketed English translations, and to pre-
serve the authenticity of the original terms in 
the text.  At times, when Turkish terms appe-
ared for the first time in an article, provision of 
the English equivalent was deemed appropriate. 

Translation is a very difficult and exacting task.In 
this regard, we  are  grateful to the  Ministry  of  Tra-
de  and to the firm  FNF Reklam ve Danışmanlık for 
all the patience and support they have shown us. 

Muhammed Bilal ÇELİK   
Jack SNOWDEN    
İlhan ŞAHİN





Abbreviations
AKU :  Afyon Kocatepe Üniversitesi

AUDTCF : Ankara Üniversitesi Dil ve Tarih-Coğrafya Fakültesi

AUIFD : Ankara Üniversitesi İlahiyat Fakültesi Dergisi 

b. : born

d. : died

DIA    : Türkiye Diyanet Vakfı İslâm Ansiklopedisi

DU      : Düzce Üniversitesi

ed.       : Editör

EI2 : The Encyclopaedia of Islam (second edition)

EUTID    : Ege Üniversitesi Edebiyat Fakültesi Tarih İncelemeleri Dergisi

GU : Gazi Üniversitesi

IA        : İslâm Ansiklopedisi

IKÇU  : İzmir Kâtip Çelebi Üniversitesi

ISAM :  İslam Ansiklopedisi Araştırma Merkezi

ITU     : İstanbul Teknik Üniversitesi

IU      : İstanbul Üniversitesi

IUEF : İstanbul Üniversitesi Edebiyat Fakültesi

IUIFM  : İstanbul Üniversitesi İktisat Fakültesi Mecmuası 

MU      : Marmara Üniversitesi

OTAM : Osmanlı Tarihi Araştırma Merkezi Dergisi

p. : page

SDU  : Süleyman Demirel Üniversitesi

SU : Selçuk Üniversitesi

TOEM : Tarih-i Osmanî Encümeni Mecmuası

UU : Uludağ Üniversitesi

TTK     : Türk Tarih Kurumu

VD          :  Vakıflar Dergisi

Vol. : Volume

YÖK : Yükseköğretim Kurulu
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A Harmonious 
Combination of Crafts and 

Morals - Turkish Ahi 
Institution

It is a booklet in English which has been prepa-
red for the purpose of information and publicity 
by the Foundation of Ahilik Research and which 
gives short and concise information concerning 
a harmonious combination of crafts and morals 
in the Turkish Ahi institution. This publication 
has the feature of a guide book and introdu-
ces short information related to Ahi Evran, the 
organizagtion’s emergence, development, prin-
ciples and basic concepts of the Ahi institution.

 
Aziz AYVA

A Study of the Ottoman 
Guilds as They are 
Depicted in Turkish 
Miniature Paintings

This work was prepared by Seban Carrie as a 
master thesis in the department of Islamic Stu-
dies, Mc Gill University, Montreal, Canada, 2009, 
and translated to Turkish language with the title 
of Türk Minyatür Boyamalarında Resmedilen 
Osmanlı Loncaları Üzerine Bir Çalışma. It con-
sists of 112 pages. This work is based on sur-
names which holds an important place among 
Ottoman history resources and although it is a 
master thesis, it uses two main sources of the 
Ottoman Empire prepared by Nakkaş Osman 
and Levni as miniatures and examines the gu-
ild system and its various dimensions. In this 
context, it is a very important and original work 
because it shows various social and commerci-
al structures and brings new perceptions and 
meanings in the light of miniatures for Ottoman 
history. Indeed, miniatures are displayed in this 
work quite often and various variations of the gu-
ild system are included here. In particular, a vi-
sual image of the Ottoman artisans in this period 
is given. The study consists of three parts. In the 
first part, miniatures of Sûrnâme-i Vehbi (1582) 
and Sûrnâme-i hümayun are introduced and in 
this regard it showcases the mastery of Nakkaş 
Osman and Levni. In the second part, a general 
image of the Ottoman Empire from 16th century 

to 18th century is given. Taking note of the break 
between the model period and the subsequent 
period, the reasons for this- Ottoman-Safavid 
conflict, Ottoman-Austrian wars and Jalali re-
bellions- are presented and the beginning of the 
Lale (Tulip) period is highlighted. In the third 
part, under the general heading of guild organi-
zations, the functions, origins and development 
and structure and hierarchy are examined.

 
H. Mustafa ERAVCI

Aba
(see Hırka)

Abaji
It is a very stout kind of woolen homespun cloth 
made by beating ovine wool in water for a long 
time. Making aba is a difficult job. Aba makers 
or sellers give their abas to ding in order to beat 
and form after they made their abas. Because 
breeding of animals is widespread in rural areas, 
abajılık has developed in places like Balıkesir, 
Gaziantep and Antakya. In the early times of the 
Ottomans aba was known as dress for poor pe-
ople, so it was worn by dervishes, ulema -ulamâ- 
class and medrese students. Due to the robust 
and water resistant nature of aba, subsequently 
it was used for clothing items of military, such 
as raincoats, baggy pants, vests, leggings as well 
as gear for riding animals. In the 19th century a 
portion of Ottoman exports to the United States 
of America was aba.
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M. Murat ÖNTUĞ
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Abdülaziz Zaviye
The zaviye -lodge- was located in Karacaşehir. There 
is no information available about the establishment 
and the builder of the zaviye. In the last quarter of 
the 15th, Ahi Salih Fakih, Hacı and Orhan, the sons 
of Ahi Mehmed, jointly directed the office of shaikh 
in the zaviye. There was a çiftlik -farm site- and mill 
among the zaviye’s income in Karacaşehir. Although 
the zaviye was active until the end of 17th century, no 
building related to the zaviye exists today. 

BIBLIOGRAPHY

Halime Doğru, XVI. Yüzyılda Sultanönü Sancağında Ahiler ve Ahi 
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M. Murat ÖNTUĞ

Abdülvehhab 
b. Celâleddin Muhammed 

Hemedanî 
(d. 1547)

He was a scholar who prepared Sevâkıbü’l-
Menâkıb-ı Evliyâullâh, which is the shortened ver-
sion of Menâkıbü’l-Ârifîn, the work of Ahmed Eflâkî 
who provided important information about Ahilik. 
He was from Hamadan, son of Celaleddin Muham-
med and a shaikh of Naqshibendi. In this context, 
he was trained by the famous leaders of Naqshiban-
di Order. After Shah Tahmasb (1524-1526) captu-
red Hamadan, he started to apply pressure against 
Sunnis and many Sunni scholars left and migra-
ted to the Ottoman Empire as refugees. According 
to Kınalızâde, he went to Anatolia at that time. On 
the other hand, Esrar Dede asserts that he went to 
Egypt. Events indicate that he went to Egypt.

When he was in Cairo, he was spiritually attached 
to Abdülcelil Efendi, shaikh of Mevlevi. In his tez-
kire Hasan Çelebi wrote that Kınalızâde Ali Çelebi 
met with him in Cairo and loved the poet very much. 
Also, Esrar Dede writes that he went to Hejaz to-
wards the end of his life and after visiting the place 
of Prophet Muhammad, he died in Medine. In addi-
tion to this, Kınalızâde Hasan Çelebi states that he is 
buried in Damascus. It is understood from his own 
statements that he was in Egypt in 945 (1538).

While he was living in Cairo Mevlevihane, he sum-
marized Menâkıbü’l-Ârifîn, which was written by 

Eflâkî, in the library of Mevlevihane’s tekke, and 
entitled it Sevâkıbü’l-Menâkıb-ı Evliyâullâh. Af-
ter Mevlevihane’s shaikh died, he was offered his 
position. But he did not accept, preferring to live 
the life of an uzlet —recluse—. A short time la-
ter, after leaving Cairo, he went to Medine. He died 
there and was buried in Mevlevihane hazire —ce-
metery— near Ravza-i Rebi.

His Works:  Nevâ-yı Horos, Süleymaniye Lib-
rary, Hacı Mahmud Efendi Bölümü, nr. 3911; 
Muammayât-ı Esmâü’l-Hüsnâ, Süleymani-
ye Library, Pertev Paşa Section, nr. 610; Şerh-i 
Muammayât-ı Mîr Hüseyin, Konya Bölge Yazma 
Eserler Library, D. nr. 5342 / 1. 
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Bekir ŞAHİN

Âbid Çelebi Vakfiye
Arabic copy of the vakfiye -deed- in Mevlana Ar-
chive Museum, nr. 67, belonged to Abid Çelebi, 
the son of post-nişin Şeyh Cemaleddin Çelebi who 
was a descendant of Mevlana Celaleddin Rumi, in-
scribed and registered on Rebiülahir 1160 (1 May 
1747). This vakfiyye was copied on 20 Rebiülahir 
1160 (1 May 1747).

Copy of Abid Çelebi vakfiye was written on a single 
piece of hatt-ı nesih the size of 23x61 cm. Main 
text of the vakfiye consists of 50 lines. In addition, 
at the end of vakfiye are the names of the witnesses, 
as well as names of the persons who recorded and 
copied it. This has been recently repaired and a 
gray cloth of nylon mixture has been affixed to the 
back. On the upper left side of the vakfiye, the 
name of Istanbul Kadı Hamid bin Efdalü’l-Hüseynî 
el-Mübtelâ (d. 1503) is found, and on the upper 
right side is the name of the person who approved 
the copy, el-Hâc Emrullah bin Abdülaziz el-Mevlânâ. 
There are also other properties in the vakfiye in 
addition to Ahi İlyas Değirmen -mill-. These include 
the following: some shops and a parcel of land in 
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Konya Bedesten; Başara village in Sudirhemi 
nahiye —township—, Tekürsiyan village in 
Saidili, Kayıhüyüğü and Boyalıca villages in 
Hatunsaray, Devletshah Mezraa —arable 
land— near Boyalıca village, and Türbe  Hamam 
-bathhouse- located near the Mevlana Türbesi 
Dolabı outside Konya. While he was alive, he 
was the trustee. After his death, his wife, Sitti 
Hatun, became the trustee and when she died 
Abid Çelebi sister Azize Ayşe Hatun became 
trustee. After her death, those who served as 
shaikh in Konya Mevlana Dergahı were 
appointed as trustees. 

The foundation’s income was spent as follows: 
Abdi Çelebi wanted to give half of the income 
to the trustees, meaning himself, his wife Sitti 
Banu Hatun and his sister Azize Ayşe Hatun, 
and the remaining half to five juzhans who had 
been reading five juzes from Quran every day 
in Mevlana Türbe —Mevlana Tomb—. In 
particular, it was stated in the deed that in the 
distribution of income of the foundation after 
the death of Abid Çelebi, his wife and his sister, 
when authority of tevliyet passed on to the 
shaikh of Mevlana Dergahı, a different method 
would be implemented period. In this situation 
the amount of money allocated to the trustee 
decreased. 
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Yusuf KÜÇÜKDAĞ

Adam
According to the heavenly books, he is the first 
human being and the first prophet. He was ac-
cepted as the saint (pîr) of farmers in Ahilik. 
He was also given the name of “Ebu’l-beşer” in 
the meaning of human being’s father because 
all human being are derived from his descen-
dants.

God created Adam from clay. Although the 
exact time of the creation of Adam is unk-
nown, this procces was completed within a 
certain time. However, this development is not 
a form of evolution without the influence of 
the divine power. According to a story told by 
the Prophet, God created Adam from a mixtu-
re of soil samples taken from different parts 
of the earth. The variety of soils is defined as 
the effect of carrying the various characters of 
mankind. It was pointed out in the hadis that 
Adam was created, taken to heaven, expelled 
from heaven, accepted his penance and died 
on Friday. It was stated in the Quran that alt-
hough Eve was created from Adam, there is 
no information where and how this event took 
place. 

The vakfiye –deed- of Âbid Çelebi 
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Mehdin ÇİFTÇİ

Adana Arasta 
–Bazaar-

Located opposite to Büyük Saat Kulesi —Great 
Clock Tower— on Ali Münif Yeğenağa Avenue, 
Karasoku-Sarıyakup quarter, Seyhan district, 
Adana province. It consists of Bakırcılar Çarşı 
(Coppersmiths Market), Kapalı Çarşı (Bedes-
ten), Gön Hanı (Vakıf Çarşı) and historical 
Ramazanoğlu Çarşı. This complex of buildings, 
known as Bedesten, “Adana Çarşı” or “Üstü 
Örtük Çarşı” by the people, was built to revive 
the commercial life of the city by Ramazanoğlu 
Piri Bey. The marketplace is cited as being an 
eight-door market, in the archival sources, 
having four in south side, two in north side, 
one in west side and another one in east side. 
These statements are confirmed by our field 
researches, too. Bedesten is located in a large 
courtyard. There are various shops and inns 
around the courtyard. Shops related to indus-
try in the marketplace shows that production 
is made in some shops. In addition to these, 
there is bath called Çarşı Hamam –bathhouse- 
in the center of marketplace. Also, Pamuk Ka-
pan Han is located near of bath, and there is 
empty land and a bakery next to the Kapan

The market in the south of Arasta known as 
Bakırcılar Çarşı –Coppersmith Market- today 
has 186 shops and 14 ovens belonging to bak-
kal –grocers-, attar –herbalists- and other art-
ists, as well as two hair weaving salons and a 
leather processing shop. It is understood from 
sources that there are 51 shops in the Aras-
ta. However, this number increased with the 
establishment of new buildings and around 
the market is completely surrounded by new 
shops. This complex of buildings called be-

desten resembles an arasta plan rather than a 
classical bedesten architecture. Lengthwise, it 
has a rectangular plan, central aisle and mid-
section that is wider and higher than its sides. 
On both sides, there are lines of shops facing 
each other and their tops are covered by cradle 
vaults.

The Bedesten building is illuminated by rect-
angular windows opening to the north and 
south walls, and it has two doors, one of them 
in the east and the other in the west. There is 
a repair inscription in the upper right corner 
of the east door, dated to the 19th century. Most 
of the shops in the marketplace have lost their 
originality as a result of repairs. Adana Met-
ropolitan Municipality aims to bring back the 
original situation with renovation work. The 
building known by the name of Vakıflar Çarşı 
belongs to the 16th century. It is understood 
from its inscription that it was repaired by Kel 
Hasan Paşa in 1267/1850.
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Nurcan BAHARGÜLÜ

Afyonkarahisar 
İli Sandıklı İlçesi 
Yâren Geleneği /

The Yaren Tradition of 
Sandıklı District, 

Afyonkarahisar Province  
It was prepared by Bedrettin Akar as a mas-
ters thesis in 2013 in the Department of Turk-
ish Language and Literature, Institute of Social 
Sciences, Dumlupınar University. Besides the 
introduction, it consists of four main parts 
and totals 264+XIII pages.

It is focused in the introduction on the sub-
jects related to the determination of the study 
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topic and research method, i.e. the geographic 
features and history of Sandıklı, and folk life 
and historical places in Sandıklı. The first part 
consists of three main titles. Primarily, the con-
cepts of “yaren” and “yarenlik” are explained and 
then Sufism and guilds, sources that feed off the 
“yarenlik” tradition, are examined. The third title 
is allocated to the geography of “yarenlik” tradi-
tion, and the “yarenlik” tradition in Uighur, Uz-
bek and Kazakh communities, and the Balkans 
is analyzed. Subsequently, the work focuses on 
the “yarenlik” tradition in 18 different provinces 
in Turkey’s geography. 

The second part carries the name of yaren tradi-
tion. It consists of traces on this tradition among 
ancient civilizations, Turkish-Islamic culture, 
mysticism and Anatolian nomads. In this re-
gard, detailed information is given related to the 
gezek tradition of Sandıklı, formation, general 
structure and characteristics of yaren council 
in Sandıklı, acceptance terms to the yarenlik, 
titles and duties of yarens, sitting arrangements 
and ceremonies of yaren council, sazends and 
sazes (instrument). Besides, the classification of 
yaren fasıls is made and f asılsongs, orta oyuns 
(dances) and folk dances are introduced. In addi-
tion, the work is focused on the food culture and 
table proprieties. Then some information is giv-
en about commemoration events of YunusEmre, 
hymns, shed binding ceremony, saying mani and 
seyirlik (stage) play.

The third part is allocated to some yaren ac-
tivities out of council. Here information is given 
about the Sandıklı Kültür Varlıklarını Koruma 
ve Yaşatma Derneği (SAN-DER). Also, some as-
sociation activities are explained here, such as 
planting of sycamore saplings yarens, art house 
and fountain repairs, distributing of aşure, visits 
to nursing homes and child protection agencies, 
military farewell ceremony, cultural and nature 
excursions, newroz celebrations, Hıdrellez festiv-
ities and fener procession. In addition, the work 
mentions some special yaren programs in Afyon, 
Ankara, Izmir and Germany.

The fourth part carries the title of other features 
of Sandıklı Yaren Council and gives detailed in-
formation about the solidarity of Yarens, func-
tions related to education, ferfane tradition, the 

national and international location of the yaren tra-
dition. The supplementary part includes examples 
from the guestbook of yaren council, news from 
media, written music (nota) of fasıl songs, yaren 
dictionary, general and special sitting formation in 
the Yaren council and photos related to the Sandıklı 
Yaren culture. The thesis ends with a bibliography 
and an index.

  

Ayşe DEĞERLİ

Ağaoğlu, Samet
(b. 1909- d. 1982)

Samet Ağaoğlu was a Turkish politician and author 
born in Baku, Azerbaijan. He was the son of Ahmet 
Ağaoğlu, who immigrated to Turkey in 1910 and who 
was one of the famous intellectual persons in the pe-
riod of Meşrutiyet and Republic of Turkey.
He completed his primary and secondary education 
at Fevziye Mekteb -School-. He graduated from An-
kara Lisesi (High School) in 1926 and Ankara Law 
Faculty in 1931. He then went to Strasbourg in order 
to make his masters thesis. However, he returned to 
Turkey in 1932 without completing his studies. He 
became a staff member in the İş ve İşçiler Bürosu 
Tetkik Memurluğu (Bureau of Labor Inspection Of-
fice) belonging to the Economic Ministry. He became 
alawyer in 1946. A short time later he participated 
in the establishment work for the Democrat Party. 
So, he entered into active politics in the Democrat 
Party in 1946. He was elected Manisa deputy in the 
elections of May 14, 1950. He served in the office of 
Deputy Prime Minister, and in the ministries of La-
bor, Industry and Sate in the governments of Prime 
Minister Adnan Menderes between 1950 and 1960. 
After the revolution of May 27, 1960, he was tried, 
sentenced to life imprisonment and held as a priso-
ner in the İmralı and Kayseri jails. However, in 1964 
he was released as a result of the amnesty issued for 
Yassıada convicts.
Samet Ağaoğlu suspended his literary efforts after 
entering politics. He has twenty-three works inclu-
ding six story books, seven memoirs, a review, a trip 
report, a diary, two political and five scientific works. 
It seems that he published his stories in the journals 
such as Varlık, Yücel, Şadırvan, Çığır and Ülkü bet-
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ween 1933 and 1946. He died on August 6, 1982, 
in Istanbul. Ağaoğlu has many works. Some of his 
important books are below:
His works: Strassburg Hatıraları,İstanbul 1944; 
Büyük Aile, İstanbul 1957; Hücredeki Adam, İs-
tanbul 1964; Kuvayı Milliye Ruhu, İstanbul 1944; 
Sovyet Rusya İmparatorluğu, İstanbul 1967; Ar-
kadaşım Menderes, İstanbul 1968; Demokrat 
Parti’nin Doğuş ve Yıkılış Sebepleri, İstanbul 1973.
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Osman ŞİMŞEK

Ağdajı
Ağda is the name for pekmez or candy that results 
when grapes are boiled to make a very thick and 
gluey paste. The person who does this is called 
Ağdajı. In this regard, the person who prepares 
the ağda for use in candy, sweets and helva is also 
known as Ağdajı. Ağdajıs prepare their ağda with 
pekmez made from grapes, primarily black grapes. 
This ağda, which is prepared, is a food that has 
special colors, beautiful smell and is very nourish-
ing. This profession is still practiced in certain ar-
eas of Anatolia where ağda is produced.
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M. Murat ÖNTUĞ

Ahırvan Suyu -Stream
Ahırvan Suyu (Stream) is the place located to the 
west of the Et ve Balık Kurumu (Meat and Fish Ins-
titution) in the city center of Şanlıurfa where the 
Water of the Aşağı Tabakhane, known as Ahırvan, is 

found. Visitors to Ahırvan Suyu come with the aim 
of ridding themselves of evil by circling around 
three times and praying. In particular, young girls 
and women visit with their children and gather 
water in cups to bring to their homes. In order to 
rid themselves of the evil surrounding them they 
pour the water in front of the doors and in the 
corners of rooms. Besides, young unmarried girls 
believe that if they jump across this water three 
times their marriage chances will improve.
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Mehmet KURTOĞLU

Ahi

The real name of Ahi Evran, the founder of the 
Ahi organization, was Şeyh Nasîrüddin Ebü’l-
Hakâyık Mahmud bin Ahmed el-Hoyî’. Ahi 
Evran is his legendary name and he is known 
more by this name. However, the legends about 
the name Ahi Evran are still prevalent among 
the people, with uncertainty and arguments 
about the roots of the names ahi and evran 
continuing. Consequently, along with written 
sources, oral ones are helpful in clearing up 
this uncertainty. 

The name Ahi Evran (Evren) is a combined 
name, made up of two words. But there is no 
agreement among scholars who are experts on 
the subject about the root of ahi, the first part 
of the name. According to one view, ahi comes 
from the Turkish word meaning “open handed, 
generous” = ahi < aḫı < aḳı. Another view 
suggests that it comes from the Arabic word 
ıhve, which means “brother”. The Arabic word 
ahi means “my brother”. 

Based on linguistics and the data of Turkish 
culture, it is likely that the ahi name has its root 
in Turkish. Consequently, the word ahi prob-
ably comes from the word akı which is Turkish 
and means “open handed, generous” and it must 
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have undergone a phonetic change such as h < ḫ 
< ḳ , which is seen in words like dahi < daḫı < 
daḳı < taḳı, hani < ḫani < ḫanġı < ḳanġı. The 
existence of this word can be traced from the 
oldest sources, both oral and written. In this regard, 
the words aḳı, which means “open-handed, gen-
erous” and aḳılıḳ, which has similar meanings, 
are widely used in works written in Kharism 
Turkish such as, in particular, Kâşgarlı Mahmud’s 
Dîvânu Lugati’t-Türk (1072-1074), and other 
important works of Karahan Turkish like Kutad-
gu Bilig (1069), Atabetü’l Hakâyık (12th century) 
and Kısasül-Enbiya (14th century). 

Dîvân’da geçen şu beyitte eli açıklık / cömertlik 
erdemli bir tutumdur:

In this couplet from Dîvân open-handedness/
generousness is a virtuous attitude.

“Ḳodgıl manga aḳılıḳ bolsun manga ayaġa
Idgıl meni toḳışḳa yüwgil manga ulaġa”

(Beni bırak, ta ki seleklik / cömertlik takma adım 
/ lakabım olsun. Beni savaşa gönder, bana at 
yardımı et / Leave me, so that my nickname is 
‘generous’. Send me to war and give me a horse)

The translator of Dîvânu Lugati’t-Türk, Besim 
Atalay, wrote a noteworthy footnote in regard to 
the word aḳı: “those who want to tie every Turk-
ish word to an Arabic root have linked the Turk-
ish word ‘akı’ to the Arabic word aḫi. They have 
put Turkish ‘akı’s into Arab aḫi’s.”

These words from Kutadgu Bilig, the first work 
of Islamic Turkish literature, add support to the 
claims of those who say that the word ahi comes 
from the aḫi root:
Negü tir eşitgil közi toḳ kişi
Tuz ekmek idisi aḳı er başı [KB, 1191]

(Gözü tok, başkaları üzerinde tuz ekmek hakkı 
olan, cömertlerin namlısı ne der, dinle / Listen to 
whatever the contented, those who are generous 
and giving say)
Yime yaúşı aymış aúılar başı
Eşitgil munı sen ey edgü kişi [KB, 3978]

(Cömertler başı da çok güzel söylemiş. Ey insan 
sen bunu dinle / The generous said the head is 

quite beautiful. You should listen to this.)
Tüzün erdi alçaḳ ḳılınçı silig
Uvutluġ baġırsaḳ aḳı king elig [KB, 43]

[Hz. Peygamber ile Hz. Osman’ı kastederek] (Asil 
tabiatlı, alçak gönüllü ve güzel tavırlı idi. Haya 
sahibi, şefkatli, cömert ve eli açık idi / Referring 
to the Prophet and Caliph Osman) He was of 
royal nature, generous and well-intended. He was 
modest, tender, generous and open-handed) 
Basa Usman erdi uvutluġ silig
Kişide ödürmiş aḳı king elig [KB, 55]

(Sonra haya sahibi, yumuşak huylu, insanların 
seçkini, cömert ve eli açık Osman idi / Osman 
was modest, kind, the best of mankind, generous 
and open-handed)

Similar to the way that aḳı, meaning “open-
handed, generous”, and aḳılıḳ, meaning open-
handedness and generosity, are found in Kutadgu 
Bilig, aḳılıḳ is compared to “âb-ı hayat”, referring 
to that which brings a person to immortality:
Atı edgü bolmış atanmış aḳı
Aḳı ölse atı tirig tip uḳı [KB, 257]

(İyi ad kazanmış, cömertlik ile şöhret bulmuştur. 
Bil ki, cömert insan ölse bile, onun adı yaşar / He 
gained a good name, became famous for generos-
ity. Know that even if a generous person dies, his 
name lives on)
Saran bolma ilig aḳı, bol aḳı
Kalır mengü ölmez aḳılıḳ [KB, 1402]

([Ey hükümdar!] Hasis olma, cömert ol, cömert. 
Cömertliğin adı ebedî kalır, ölmez.)

(Hey ruler! Don’t be stingy, be generous, gener-
ous. The name of generosity lives forever and 
never dies.)

In the thirty-fourth couplet of the ninth section 
of “Concerning the Justness of Generosity and 
the Disparagement of Parsimony”, in the work 
of Atebetü’l-Hakayık (12the century), another of 
the important works of Karahanî Turkish, akı and 
akılık are praised, whereas parsimony is criticized. 
These portions taken from the work are important 
from the standpoint of providing an idea on the 
subject: 
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Ḳamuġ til aġı er senâsın ayur

Aḳılıḳ ḳamuġ ayb kirini yuyur

Aḳı bol sanga söz sökünç kemlesin

Sökünç kelgü yolnıaḳılıḳtıyur [AH, 229-232]

(Bütün diller cömert adamın medhini söyler;

Cömertlik bütün ayıpların kirini temizler;

Cömert ol, sana söz, sövme gelmesin;

Sövme gelecek yolu cömertlik kapatır.)

(All tongues say that the generous man is just;

Generosity cleans all the filth of shameful acts;

Be generous, don’t let cursing be part of you;

Cursing closes the road to generosity.)

Bu budun talusı aḳı er turur

Aḳılıḳ şeref câh cemâl arturur

Sewilmek tileseng kişiler ara

Aḳı bol aḳılıḳ sini sewdürür [AH, 257-260]

(Bu halk arasında en iyi adam, cömert adamdır;

Cömertlik şeref, ikbâl ve cemâli artırır;

İnsanlar arasında sevilmek istersen,

Cömert ol; cömertlik seni sevdirir.)

(The best man among the people is the gener-
ous man;

Generosity increases honor, prosperity and 
beauty;

If you want to be loved by people

Then be generous: generosity will make you 
loved.)

Also, in Kısasü’l-Enbiyâ, one of the most im-
portant works of Kharezm Turkish, which 
followed Karahan Turkish, we find the word 
aḳı, which means “generous, open-handed”. 

Anglaġıl İlyâs yalavaç sözlerini ey aḳı

Aytayın men sen işit ya işteyin men sen [KE, 
158r-14]

(Ey akı, ey cömert kişi! İlyas Peygamber’in 

sözlerini anla. Ben söyleyeyim sen işit, sen oku 
ben işiteyim / Hey akı / Hey generous person! 
Understand the words of the Prophet İlyas. I will 
say them and you listen, you read them ad I will 
listen).

The word underwent a phonetic change - aḫı < 
aḳı -when it came to Old  Anatolian Turkish, 
which was spoken in the first period of West/
Oğuz Turkish, but its meaning was preserved. In 
quotes from Old Anatolian and Ottoman Turkish 
that we obtained from the Tarama Dictionary, 
similar to the way that the basic meaning of the 
word aḫı / aḫu was preserved, “open-handed, 
generous”, it is also understood that it was also 
used as an address meaning “someone loved, the 
closest one.” The derivation Aḫılıḳ was continued, 
carrying the meaning of “generosity, open-
handedness”. From this we understand that the 
words akı and akılık came from the period of Old 
Turkish (8th-13th centuries) to Ottoman Turkish 
(15th-20th centuries) with their basic meaning in 
tact. Only because of a phonetic change in West 
Turkish (ahi < ahı < akı) did the word’s pronun-
ciation change to today’s situation. Even today 
the pronunciation ahı is encountered in the Turk-
ish of Turkey. When the conservative structure 
which preserves the old elements and character-
istics of language are considered, the fact that this 
pronunciation endures in speech is additional 
evidence that the word is based on a Turkish root.
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Ahi Abdüsselam
One of the Ahi leaders living in the center of Sinop. 
He played a significant role in the Sinop and Kas-
tamonu regions when the Turks conquered Ana-
tolia. In the Saltukname which was written in the 
15th century, he and his sons Muhammed and Ali 
are mentioned. It can be said that the Abdüsselam 
family assumed important duities in the political 
and settlement structure of the Jandaroğulları 
period (before 1473), prior to the Ottoman times. 
It is understood from Ottoman cadastral survey 
registers that the family had property even during 
Ottoman times.
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Ahi Âdil Şah
There is not much information in sources about 
the life of Ahi Âdil Şah, who was one of the Ahis 
of Zile district during the period of Kadı Burha-
neddin. According to Esterabadi’s Bezm u Rezm, 
when Kadı Burhaneddin took control of Zile, he 
had a medrese built there in 1385 and appoin-
ted Ahi Âdil Şah as both the head of this medrese 
and the emir of Zile. In 1386, Seyyidi Hüssam, 
the commander of Çekerek Fortress, belonging 
to Amasya Emir Ahmed, attacked the medrese 
-madrasa- in order to seize Ahi Âdil Şah but he 
was unsuccessful. However, shortly thereafter Sey-
yidi Hüsam was able to capture Ahi Âdil Şah with 
trickery and imprisoned him. When he realized, 
though, that he could not seize the region he set 
Ahi Âdil Şah free. Subsequently, Âhi Adil Şah, in 
his role as Zile Emir, went with 150 soldiers to aid 
Kadı Burhaneddin’s Kayseri Governor, Şeyh Mü-
eyyed, in the war with the Karamans at Uçhisar 
Fortress. Ahi Âdil Şah played an important role in 
Şeyh Müeyyed’s victory in this war. 
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Ahi Âdil Şah Zaviye
It is understood that Ahi Âdil Şah lived in the 
second half of the 13th century. He had a zaviye 
–lodge- in Ayaş district of Ankara. It is noted in 
the 16th century cadastral survey registers that 
the zaviye had been active for quite a long time. 
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Ahi Ahmed
He was one of the well-known Ahis in the time of 
Mevlana Jalaleddin Rumi (d. 1273) and Sultan 
Veled (d. 1312). It is asserted in some researc-
hes that he was one of leading mürits —discip-
les— of the Evhadüddin Hamid el-Kirmânî in 
Anatolia, who was founder of Evhadiyye Tari-
kat, while he was shahne in Malatya he was 
brought to Konya and arrested there with the 
justification of Sâdeddin Köpek’s (d. 1238) sup-
porters. It was pointed out in the Anonymous 
Seljukname that during the Jimri event Ahis 
in Konya were directed by Ahi Ahmed and Ahi 
Ahmed. Ahmed Eflakî states that Ahi Ahmed, 
whom he characterized as stubborn, opposed 
both Mevlana and the Mevlevis in the period of 
Sultan Veled, and that his son Ahi Ali joined the 
disciples of Sultan Veled after his death.
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Ahi Ahmed
He was from Ankara Ahis in the period of Murad I 
(1362-1389). There is not much information availab-
le about his life. He was jointly timar owner with Ahi 
Tura Bey around Ankara. Besides, he had a medrese 
-madrasa-. His daughter Hunnire Hatun was müte-
velli in this medrese in 1438.
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Ahi Ahmed Çelebi 
Zaviye

The founding date of Ahi Ahmed Çelebi zaviye –lod-
ge-, which was located in the vicinity of Penpeciler 
Çarşısı and Subaşı Hanı, in the center of the Sivas 
city markets, cannot be determined. Ibn Battuta re-
ferred to the zaviye for the first time as Ahi Çelebi 
and he stayed as a guest there. In addition, there is 
information in sources that it was founded by Hacı 
Emin Yusufoğlu Ahmed Çelebi in 1369 but there is 
no certain information about the founding date. Alt-
hough no vakfiye –deed- has been found, in the Otto-
man sources the zaviye’s name and the tomb of the 
vakıf –foundation- next to the zaviye is recorded as 
Ahi Ahmed Çelebi. During the Ottoman period, the 
zaviye, tomb and the mesjid were active and descen-
dants of the endower performed duties related to the 
care and feeding of travellers by carrying on the duty 
of zaviyedarlık.
It has been determined that the number of foundation 
descendants at the zaviye in the 15th century showed 
a marked increase in later periods, particularly as 
reflected in 19th century records. In addition, it is un-

derstood that another hereditary Ahi zaviye was 
established in the city, Ahi Mehmed Külâh-dûz za-
viye. In 1835, Seyyid Ahi Mehmed, Seyyid Hasan, 
Seyyid Abdurrahman and Seyyid Mehmed Arif 
directed the zaviye activities and administration 
of the hereditary Ahi Çelebi zaviye, while at the 
same time serving at the Ahi Mehmed Külâh-duz 
zaviye. The zaviye and the foundation tomb were 
extant at that time but unfortunately did not last 
until today. Income sources were derived mostly 
from village and garden types. The annual income 
in the 16th century was 2,973 akçes and during the 
first half of the 19th century it was 3,290 annually. 
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Ahi Ahmed Medrese
Ahi Ahmed and Ahi Tosun were the leaders of 
Ahi order and owners of timar in Bayındır village 
in Ankara during the reign of the Ottoman Sul-
tan Murad Hüdavendigar (1362-1389). He built a 
medrese at the center of Ankara during the time 
when he lived. Following the deaths of Ahi Ahmed 
and Ahi Tosun, from the wing of seyfiye of Ahis, 
the share of Ahi Ahmed was given to his daughter 
Havize Hatun; and the share of Ahi Tosun was gi-
ven under the responsibility of his son-in-law Ed-
hemoğlu Emîr Han. One fourth of the share of the 
foundation was under the responsibility of Ayşe 
Hatun, the descent of Edhem, in 929 (1522-23).
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Ahi Ahmed 
Nahcivanî Vakfiye

It is the vakıfnâme –deed- which was organized 
and recorded for two foundations known as Za-
viye of Ahi Nahcivan in the Fidi village of Niksar 
and the center of Niksar in the middle of Şev-
val 690 (6-16 October 1291). Its original text is 
recorded in nr. 11842 / 245 at Ankara Ethnog-
raphy Museum. The endower was Doğan Şahoğlu 
Şemseddin Ahi Ahmed, who was the member of 
Fütüvvet and known as Ahi Nahcivan. The vakfi-
ye –deed - consisted of 46 lines written in Seljuk 
nesih script on 0.94x0.19 m sized page.
The whole of the Fidi village of Niksar; all bor-
ders, annexes and the places connected to this 
village were donated by the vakfiye arranged by 
Ahi Nahcivan. The income gained from there was 
divided into three shares. Its first part was used 
by Ahi Nahcivan in Niksar and the second part 
was used for the benefit of two zaviyes which he 
had built and which were known by his name in 
the Fidi village. The last share was given in wage 
to the mütevelli. The tevliyet of the vakıf founded 
by him was carried on by Ahi Nahcivan until his 
death and after his death his descendants would 
become mütevelli. If there were no son in the fort-
hcoming years, then the kâdî –judge- of Niksar 
would be the mütevelli. Ahi Nahcivan stipulated 
in the deed that the rules for the foundation’s 
preservation could not be violated. Accordingly, 
the real estates of the vakıf would not be sold, 
granted, pawned or leased for more than three 
years and altered. After the donor denoted that 
the mütevelli, Islamic canonist (fakih), governor, 
judge, kadı and the Sultan, who believed in God 
and the judgement day, that they could not chan-
ge and break the conditions in the vakfiye, he 
said “whoever the vakıf, might the curse of the 
God, the angels and all humanity be upon him”.
There is a passage reflecting the date of regula-
tion and registration at the end of the vakfiye. 
Following this, the names of the ten people who 
witnessed the registration of the vakfiye were 
written.
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Ahi Ahmed 
Nahcivanî Zaviye

Ahi Ahmed Nahcivanî had two zaviyes –lodges-; 
one of them was in the Fidi village in Niksar 
(the Akça village attached to Tokat Erbaa) and 
the other was in Niksar. According to his vak-
fiye prepared in in the middle of Şevval 690 (6-
16 October 1291), the name of Ahi Ahmed was 
Şemseddin Ahi Ahmed and his father’s name 
was Doğanşah of Nahcıvan. The zaviye building 
in the Fidi village, which is understood to have 
been inhabited in 1289 (1874), fell into disrepair 
in the course of time. The other zaviye contained 
a tomb and a mesjid and was known as Karanlık 
Tekke on the side of Tekkebağı. It was standing 
in 1289 (1874). But the top and the walls of the 
tomb were demolished over time and only the fo-
undation part was left. On the second line of the 
inscription on the stone of the spandrel placing 
among the ruins, it was written in Arabic that 
“Ahmed en-Nahcivânî rahmetullahi te‘âlâ tevaffa 
fî Zilhicce li-sene erba‘a ve seb‘a mie” (Ahmed 
Nahcivani died in Zilhicce 704 / April 1305. May 
god rest his soul). From this statement it was 
realized that Ahi Ahmed Nahcivani died in April 
1305.
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Ahi Ahmed Şah
(d. 1298)

He was the leader of Konya Ahis. He was men-
tioned as brave, well-endowed and generous 
in the sources. His name was cited for the first 
time in the Anonymous Selçukname account of 
the Alaeddin Siyavuş incident. In this incident, 
when Karamanoğlu Mehmed Bey (1263-1277) 
surrounded Konya with Alaeddin Siyavuş, Ahi 

Ahmed Şah got involved in the defence of the city 
together with Ahi Ahmed. Besides, he played an 
important role in suppressing the riot in Konya 
during the viziership of Sâhib Fahreddin Ali and 
unfurled the flag of opposition against the press 
of Fahreddin Kazvini, who was appointed to the 
viziership after Fahreddin Ali. When Ilkhanid 
King Geyhatu (1291-1295) came to Konya, he ag-
reed to let Ahmed Şah come in his presence and, 
calling him as Ahi Ata, showed his influence. Ahi 
Ahmed Şah objected to the envoy of Gazan Han 
(1295-1304), who sometime inflicted cruelty in 
Konya, and dismissed him from the city. Follo-
wing this event, Şarap-sâlâr, who curried favour 
with Gazan Han, killed Ahi Ahmed. Because of 
his death the people in Konya grieved over him.
In the sources, it was noted that Ahi Ahmed Şah 
had a brother. When this person, whose name 
was unknown, died (1295), approximately 15 
thousand people in Konya with uncovered heads 
attended his funeral, the city mourned and no 
one opened their shops for 40 days.
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Türbestone: The Türbestone  -tombstone- of 
Ahmet Şah with inscription, which is exhibited 
in the Konya İnce Minare Taş and Ahşap Eserler 
Museum and registered with the 1298 inventory 
nr., is worn and weathered. It is accepted that it 
is the tombstone of Ahi Ahmed Şah, who was one 
of the notables of Konya, and who had the nick-
name of Sultan-ül Fetâ (the Sultan of the Youngs). 
He was killed on 17 Şevval 697 (28 July 1298). 
The Mongol Khan Geyhatu held him in high este-
em. Big and small two human figures were depic-
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ted in the gray-white stone on the work piece 
with light relief. The top of the stone which 
was designed as the head stone of the grave 
was cuspidate and its upside was broken. 
The slices overflow out of the edges.
The big one on the left of the figures sits down 
on a low chair like tabouret and the other one 
remains standing. It is hard to see the details 
of the head piece because the head of the big 
figure was broken from the upper side to the 
level of eye. But according to the edges from 
the back to the shoulders, it took attention 
that the figure was turbaned, wore a caftan 
and held a wildfowl. In the relief which did 
not generally have a detailed workmanship 
it is shown that Ahmed Şah with long prog-
nathous wore a short-sleeved long dress ex-
posing his ankle which enlarged in the back 
and tightened at the belly level, and fastened 
a belt and a pouch was dangled from the belt. 
He was depicted with a bird and his right 
arm contacted to his stomach and bent from 
the elbow to the chest. He caressed the face 
of the one who was standing with his other 
(left) hand. The prognathous of the figure 
was described as standing behind a wildfowl 
resembling a hawk with its thick and sharp 
beak and as if kissing the head of the animal.
The large angled head piece (cap) of the small 
figure that remained standing is completed 
with a long dress. The large collars of the 
dress of which hemline and arms are orna-
mental are closed to each other on and belted 
from the waist. The left arm of the figure held 
the belt by bending from the elbow slightly 

and the other (right) arm is lengthened to the belt 
of the figure that was sitting.
In the composition of the relief it is understood 
that Ahmed Şah, who is seated, with his fancier 
dress and manner-posture, is exhibiting love to-
ward both the hawk in his hand and his opposi-
te party, and that he is caressing and rewarding 
them. As a manner here the type of the Central 
Asian people is depicted.
The notion of ornament with figures and the pro-
hibition of description which was freer and had a 
very wide range of uses in Seljuks changed in time 
and began to decreas from the end of the Beyliks 
and was used restrictedly. As seen in this work, 
the gravestones with figure were related to the re-
ality that they were the first grave cult of Turks 
in Central Asia. This tradition continued in the 
description related with the business and occu-
pation themes in which people were much more 
engaged in their health and became successful in 
the centers such as Ahlat, Afyon, Kırşehir, Konya 
and Akşehir in Anatolia. Most of the gravestones 
with figure in Turkey belonged to 14th century and 
except for this work, this style was not found until 
the last quarter of the 13th century.
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Yaşar ERDEMİR

Ahi Ahmed Zaviye
(Çorum)

This zaviye –lodge- known well as Piri Baba Tek-
ke –lodge- at the center of Çorum was built by 
the father of Ahi Ahmed. Then in 768 (1367) Ahi 
Ahmed donated large lands to the tekke built by 
his father Emir Hasan. Through the gained foun-
dation incomes, it was stipulated as a condition 
for repairing and the restoration of service buil-
dings, the opportunity of food and sheltering for 
the ones who visited the zaviye, went to the za-
viye regularly, and the neighbours and the poor. 

The gravestone of Ahi Ahmed Şah (from S. Başkan), 
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At the witnesses section, it took attention that 
there was an Ahi named Ahi Hayreddin Hıdır bin 
Ömer. At the ledger, dated 1530, the revenue of 
Ahi Ahmed Zaviye, which was found to be in Ka-
rahisarlu Temürlü (Alacahöyük) of Çorum, was 
300 akçes. With the decision of the board of mü-
tevelli of Piri Baba Tekke, a minber -pulpit- was 
added and served as a mosque as well in Rebiü-
lahir 1248 (September 1832). Elhac Hüsamed-
din Efendizâde Abdurrahman Halife of Derbent 
was appointed as preacher with a third share of 
the annual tithe of the lands of the zaviye foun-
dation. At the zaviye where Friday and Bayram 
prayers were performed Abdurrahman Halife 
served also as a mütevelli. Four people named 
Hacı Seyyid Ahmed, Hasan and Hızır, who were 
the sons of Tekkenişin, who was a resident in the 
neighbourhood of Azab Ahmed, worked as zavi-
yedar. At the end of the 19th century, the name of 
the zaviye in the records was given as “Tekke of 
Pir Baba”.
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H. Mustafa ERAVCI

Ahi Ahmed Zaviye
(Gaziantep)

Zaviye of Ahi Ahmed b. Ahi Mahmud was foun-
ded in the city of Gaziantep. In the foundation re-
cord books dated the mid of the 16th century, the 
name of the Zaviye of Ahi Ahmed b. Ahi Mahmud 
was seen. Having looked at the title of “ahi” at 
the beginning of the names of both the father and 
the son, the foundation date of the zaviye –lod-
ge- went before the time of Ottoman conquest of 
Ayntab (1516). Where the zaviye was founded in 
the city was not obviously written in the records.
The name of the zaviye was recorded in Ayntab 
Vakıf book as “Vakf-ı Zâviye-i Ahi Ahmed ibn 
Ahi Mahmud tâbi‘-i Ayntab”. Here among the 
property of the vakıf of zaviye there were two 
shops of which places at the city were undefi-
ned, a garden ground near Gökmeydan (zemin-i 
bostan-ı Kırkbudak), a ground (field) including 

walnut trees near Babilge village, a ground inc-
luding trees near Karaöyük village and two dis-
tinct grounds in Çakırbucağı and Karamercimek 
near the city. The annual income of the property 
of the foundation of the zaviye defined here was 
600 akçes in 1557. In the record dated the same 
year, among the expenses of the vakıf of the za-
viye the wage of tevliyet to the manager of the 
foundation was 180 akçes, juzhan who read the 
sections of the Quran in the zaviye was given 180 
akçes and consequently 360 akçes was allocated 
totally. The place for the expense of 240 akçes 
left from the total income of the foundation was 
determined as the reparation of the property of 
the foundation primarily and then with the rest 
cooking food at the aşure day once in a year and 
dished out to the poor.
There was no different information approxima-
tely 30 years before on the income and expen-
ses of the Zaviye of Ahi Ahmed. The amounts of 
the income and expense items were same. In the 
records of both books another duty given to the 
mütevelli of the vakıf was to help juzhan for the 
sections of the Quran to be read. In the following 
years, there was not enough information on the 
zaviye and the foundations of Ahi Ahmed rela-
ted to both foundation and zaviye in the records. 
The only accessed record on the zaviye was the 
record of “Vakf-ı Zâviye-i Ahi Ahmed” which was 
among the vakıfs of Ayntab district placed in the 
foundation’s ledger of Maraş province dated 11 
Zilkade 1145 (3 May 1733). Here the number of 
the attendants in the zaviye was written as one 
and the daily expense was one akçe, and totally 
30 akçes in a month. This record gave the in-
formation that the zaviye at the first half of the 
18th century was active with one attendant and 30 
akçes monthly expense; but did not give detailed 
information on the foundation’s revenue and ex-
pense items. This zaviye and vakıf probably tur-
ned into null because of the reason that the zavi-
ye and the vakıf lost their importance in time or 
founder generation of the zaviye was surceased.
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Ahi Ahmed Zaviye
(Gelibolu / Gallipoli)

It was in Gelibolu. Considering this zaviye –lodge- 
came on the writing dated 1530 for the first time, it 
became active after 1519. There were probably three 
shops in the zaviye’s vakıfs in the quarter of Deb-
bağlar (tanners). One of the shops was a debbağ –
tanner- shop. The other one was in Kebeciler Bazaar 
and the third one was in the Bıçakçılar (Cutters) Ba-
zaar. Their accrued annual income was 344 akçes.
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Mehmet Ali HACIGÖKMEN

Ahi Ahmed Zaviye
(Gölhisar)

It was located in the Girme village of Gölhisar dist-
rict in Hamid subdivison. This zaviye, whose name 
was encountered in the second half of the 15th cen-
tury, was managed by Şeyh İsmail and Ahi Ahmed 
in common. Ishak, the brother of Şeyh İsmail, was 
among the members of the zaviye. A grain mill and 
a farm consisted of the places of vakıf of the zaviye, 
which was known by the name of Şeyh İsmail.
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Behset KARACA

Ahi Ahmed Zaviye
(Menemen)

It was located in the quarter known as Ahi Hızır and 
Köse Yahşi in Manisa Tarhaniyat (Menemen). The fo-
under of the zaviye, which was built during the time 
of Saruhanoğlu Ishak Bey, was recorded as Ahi Ah-
med in the berat dated 975 (1567). This indicates 
that Ahi Ahmed was one of the notables who lived 
during the time of Ishak Bey in Saruhan and who 
had a zaviye built on his behalf. It is understood 
that at the time of Hızır Şah, the Bey of Saruhan, a 
mesjid was built next to the zaviye. Ishak Bey dona-
ted a farm included a little garden of fig near Tarha-
niyat, a shop at the city bazaar and a grain mill on 

the Sûfî River to aforementioned zaviye. The vak-
fiyet status of the donated properties was kept on 
by the Ottoman Sultans. The annual revenue of the 
vakıf was recorded as 600 akçes in the berats given 
to the zaviye shaikhs during Sultan Süleyman, the 
Lawgiver (1520-1566) and afterwards. The annu-
al revenue was 705 akçes with some additions in 
1575. In later periods the name of the zaviye was 
not seen. Ahi Hızır Mosque, which was built upon 
the land of the zaviye or the mosque built here at 
the time of Hızır Şah, probably replaced the zaviye. 
The incomes of the foundation of the zaviye pos-
sibly passed to this mosque as well. As a conclusi-
on, the name of the vakıf of Ahi Hızır Mosque is seen 
in the vakıf records in the 19th century.
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H. Mustafa ERAVCI

Ahi Ahmed Zengânî Zaviye
It was built by one of the halifes of Ahi Emir Ahmed 
Zengani on behalf of his name at the city centre of 
Erzurum. The date of foundation is unknown and 
the name of the zaviye –lodge- was not mentioned 
in the cadastral record books in the 16th century, in-
dicating that it was built at a later period. Upon the 
death of the zaviyedar Halife Şeyh Ali on 18 Safer 
1154 (5 May 1741) the position of postnişinlik was 
directed to his son Seyyid Şeyh Hasan Halife. The 
name of the zaviye was not encountered following 
this date.
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H. Mustafa ERAVCI

Ahi Ahmed Zerkavi Zaviye
It was built in the graveyard 5 km west of Çamur vil-
lage of Kelkit district in Gümüşhane. Only the name 
of Ahmed can be read upon the inscription, which 
is at the entrance of the east front but ravelled out 
from its place. There is no information on it reflec-
ting the date.
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The zaviye –lodge- was founded on a sloping 
land. The building has mostly been destroyed 
because of illegal excavations. It was built as oc-
tagonal from outside, cylinder from inside and 
single floor. The level of ground beginning from 
the east side to the west side by increasing co-
vered the dome to the half of its height from the 
west. The wall masonry of the northwest edge of 
the building was rather destroyed in this day and 
age. So any decoration upon it was not left. There 
was a flat lintel inlet opening at the east side and 
a loophole window right upon it. Wall masonry at 
the both sides of the entrance was ruined. Except 
for this window, it is seen that there are two loop-
hole windows at the origin of the dome; however, 
they were covered in our day. Exterior walls were 
cut; it was built rubble stone from inside and the 
floor was covered with bricks. Coated internally 
with horizontal brick walled dome was drawn 
up and its exterior part was cemented later. The 
building which had a simple fringe from outside 
remained strong today.
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Ali BORAN

Ahi Akbal Bey Zaviye
The founder of the zaviye –lodge- built in Tokat 
was Ahi Akbal Bey. The zaviye, whose name was 
encountered in 1455, was sometimes called Za-
viye of Ahmed Bey at the beginning of the 18th 

century. The incomes of the zaviye’s foundation 
consisted of a garden and annual rent of some 
shops in Tokat and a village and a farm attac-
hed to the districts of Kazabad and Osmancık. 
The wages of the ones known as şeyh, nazır and 
câbî and the expenses of the zaviye was defrayed 
from these incomes.
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Ali AÇIKEL

Ahi Alâeddin Zaviye
It was located in the city center of Denizli. It 
was built by an Ahi Şeyh well known with the 
name of Ahi Alaeddin. It is understood from 
the records of the vakıf in the cadastral record 
books in the 16th century that it was one of the 
oldest zaviyes in the city. Accordingly, eight 
shops, four of which was ruined later, a kiriş-
hane -catgut factory-, and some vineyards and 
field were allocated. As seen in the records of 
the foundation, following the death of the foun-
der shaikh of the zaviye, his son, to whom he 
gave his name, Ahi Alaeddin was inducted to 
the post of meşihat. After Süleyman, who upon 
the death of his father Alaeddin, took over the 
mission, the names of Emrullah and Kılıçzade 
Hüsam who were at the post of zaviyedarlık in 
the 15th and 16th centuries took over. None of 
the outbuildings of Zaviye of Ahi Alaeddin have 
lasted until today.
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Turan GÖKÇE

Ahi Ali
He was one of the well-known Ahis of Konya. 
Although there is not sufficient information 
on his life, it is understood that he lived du-
ring the time of Sultan Veled (d. 1312). Ahmed 
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Eflâkî (d. 1360) stated that Ahi Ali was the son of 
Ahi Ahmed, who was one of the leaders of rinds 
in Konya and was loyal to the Sultan Veled with a 
full sincerity and then became affiliated with Mev-
leviye. 
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İsmail ÇİFTCİOĞLU

Ahi Ali
Ahi Ali founded a foundation in Zile according to 
the vakfiye –deed- record dated 708 (1309). It 
is stated in the deed that Ahi Ali bin el-merhûm 
Emîr Hüseyin bin el-merhûm Aytemür was the 
founder of vakıf. 1/5 shares of the Devecisaray vil-
lage, which was the income of the vakıf, belonged 
to the zaviye built by Şeyh Mu‘ineddin in Zile. 
The tevliyet of the foundation was stipulated to 
the sons of Şeyh Edhem, son of Şeyh Mu‘ineddin. 
This foundation possibly turned into the founda-
tion of Zaviye of Edhem Çelebi in Zile in the Otto-
man period. Deveci village, which was part of the 
income of the Ahi Ali foundation, was among the 
incomes of the foundation of Zaviye of Edhem Çe-
lebi in 1574. It is seen that the zaviye continued 
its existence in later periods.
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Ali AÇIKEL

Ahi Ali Çelebi 
Zaviye

The zaviye –lodge- of which establishment date 
was unknown was founded in the quarter of Hoca 

Ulu Bey, near today’s Mahkeme -Court- Bazaar at 
the centre of the city bazaars. It took place with 
the name of Zaviye of Ahi Carullah in the cadastral 
record books dated 1454-55 for the first time. Ahi 
Ali Çelebi bin Ahi Carullah worked as a shaikh 
in the zaviye during the same dates. The zaviye, 
which was built by Ahi Carullah and to which was 
added a vakfiye by his son Ahi Ali Çelebi in 1468, 
was probably called by the name of Ahi Ali Çelebi 
during the Ottoman period. From the 15th century 
there was the building of zaviye, the tomb of the 
founding shaikh and fountain built in front of the 
gate of the zaviye.
The building of zaviye as the outbuilding of Zaviye 
of Ahi Ali Çelebi existed and was active until the 
first half of the 18th century. However, it needed to 
be repaired from the year of 1742 and it is seen in 
the archival documents that it was finally ruined 
in 1766. Among descendants of the endowers for 
the distribution of the incomes of the zaviye, there 
was a first generation - second generation struggle, 
leaving the zaviye empty and without income amid 
complaints on expending the income for their own 
personalities. The struggle of the descendants of 
endower, especially, Seyyid Hasan, Seyyid Hüse-
yin, Seyyid Ömer and Seyyid Mehmed in the years 
of 1742-1766 caused the disrepair of the building 
of the zaviye and then to be destroyed completely. 
As in the other Ahi Zaviye outbuildings, firstly the 
building of zaviye, fountain and finally the tomb 
was destroyed and did not last until today. Over 
10 villages were devoted as income to the zaviye 
in the vakfiye of Ahi Ali Çelebi. Ahi Ali Çelebi sti-
pulated the provision of the needs of the zaviye 
first and repairs when necessary, as conditions. 
The remainder of the expenses were allocated, by 
dividing into 10 shares, to the repair of the founta-
in at the gate of the zaviye, mütevelli, distribution 
of halva to the people at holy nights like Regaib, 
Kadir and Bayram nights, reciting Quran at the 
tomb of the endower and to the descendants of 
endower if there was any left. Beside the zaviye 
shaikh office of the descendants of endower, ta-
king the responsibility of tevliyet remained among 
the conditions of the dedicator.

BIBLIOGRAPHY:

TKGMA, Defter-ı Evkâf-ı Rum, nr. 583; Sivas Vakıflar Genel Bölge 
Müdürlüğü Arşivi, Def.No:3/14; BOA, TD, nr. 2, 79, 287, 387; 
Sivas Ahkam Defteri, nr.1, 4 and 11; C.EV, nr. 14680; EV.MKT.
CHT. nr. 196/103; EV.MKT.CHT. nr. 737/101; Ömer Demirel, 
“Osmanlı Dönemi Sivas Ahi Zaviyeleri” I. Ahi Evran-ı Velî ve 
Ahilik Araştırmaları Sempozyumu, 12-13 Ekim 2004, Kırşehir; 



37 

E n c y c l o p e d i a 

o f A h i l i k / A k h i l i k

Ahmet Eflâkî, Ariflerin Menkıbeleri, I, (translated by Tahsin Yazıcı), 
Istanbul 1989; Merih Baran, Ahi Emir Ahmed, Ankara 1991; Ömer 
Demirel, Osmanlı Vakıf- Şehir Ilişkisine Bir Örnek: Sivas Şehir 
Hayatında Vakıfların Rolü, Ankara 2000; Ömer Demirel, “Osmanlı 
Dönemi Sivas Zaviyelerinin Fonksiyonlarına Dair”, Revak, Sivas 
1995, pp. 31-35; Hikmet Denizli, Sivas Tarihi ve Anıtları, 1998.

 

Ömer DEMİREL

Ahi Ali Çelebi Zaviye 
Vakfiye

It was arranged and registered in Arabic in the last 
days of Rebiülahir 873 (8-17 October 1468) by Ahi 
Carullahoğlu Ahi Ali Çelebi. Its copy is recorded in 
VGMA, nr. 600, p. 239, line 307. In the vakfiye, 
a great number of properties were donated to the 
zaviye –lodge- at the city center of Sivas.
Vakfiye – deed - of Ahi Ali Zaviye began with gi-
ving glory to God and salutation to the Prophet 
Muhammad. Then important hadis related to the 
vakıf were given. After this, the endower Ahi Carul-
lahoğlu Ahi Ali Çelebi’s reason for founding foun-
dation was emphasized. It was underlined that the 
donated immovable property belonged to him. It 
was said that he donated them to gain God’s favor 
and they were as the follow; Eşhanibanu known as 
Yenice in the district of Nevdergah in Sivas; Yersi-
lik and Ekend subordinated to Hafik; Kınıkarız in 
the district of Kızlarovacık; Evdek also known as 
Elperk, Kızılcakışla, Felendon, Çincik, Beydili in 
the district of Ovacık; Eyiniyetli in the district of 
Tuzalanlı; Gedaban in the district of Perkinik and 
Bayat villages in the district of Kanabad in Sivas 
and whole Sıcak hamlet in Elegözsam, Sükler Ha-
san and Kanabad in the district of Perkinik.
Ahi Carullahoğlu Ahi Ali Çelebi donated all immo-
vable property, of which names were given above, 
to his descendants and to meet the expenses of the 
zaviye built in the neighborhood of Hoca Ulubey 
in the city center of Sivas, according to the sharia 
principles. In case his line ceased, the incomes of 
the vakıf would be used for the close relatives of 
his own line, and if there was no one deserving of 
this, then, would be used for the poor and help-
less in Sivas. The immovable property of the vakıf 
would be managed efficiently; the gained income 
primarily would be used for meeting the expenses 
of the zaviye, and for reparation in case of need. 
The rest of this income would be divided into ten 
parts and one share would be given to the müte-
velli of the vakıf; one share to the fountain built 
at the mentioned gate of the zaviye’s outbuilding; 

the other shares to cook halva on the nights of 
Regaip, half of the Şaban, Kadir, Ramadan Bai-
ram and Eid-al-adha; a hafiz who read the Quran 
constantly at the graves of endower Ahi Ali Çele-
bi and his family on Mondays and Thursdays. If 
there was any income after these shares, it would 
be given to the descendants of endower. Ahi Ali 
Çelebi put some rules for the attendants of the 
vakıf. These included the following; shaikh office 
of the zaviye and the tevliyet of the vakıf would 
belong to the endower until his death. After his 
death these would be given to his son who was 
the most eslah –pious- and knowledgeable and, 
in case of ceasing of his line, to whoever became 
shaikh of the aforementioned zaviye.
In the vakfiye, it was emphasized that the foun-
dation would not be changed in any conditions; 
no one primarily head of the state, governor and 
kadı would alter the foundation, the curse of the 
God, angels and all believers would be upon he 
who changed the foundation.

 
Yusuf KÜÇÜKDAĞ

The vakfiye –deed- of Ahi Ali Çelebi Zaviye –lodge- 
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Ahi Ali Dergâh
It was built in Kastamonu city center on behalf 
of Ahi Ali who was one of the Ahi leaders. As his 
name was not seen in the archive records in the 
16th century, it showed that it was built in la-
ter periods. It was understood that this dergâh 
emerged as a result of a transformation process 
of other foundations which were built on behalf 
of Ahi Ali. Şeyh Mustafa Efendi as a postnişin 
assigned new incomes for the dergah especially 
in 1227 (1812). According to the accounting re-
cords of the dergah, called also with the names 
of Dergah of Sadi, Seherzade or Sığırpazarı; it 
was found out that next to the mosque there were 
tekke and the flat for the residence of the sha-
ikh, two mansions, barn and a water-tank with 
a şadırvan –fountain-; food was offered to the 
poor and the guests. Because of the reason that 
some parts of the dergah were ruined in time, 
inn-rooms and seraglio were repaired in 1321 
(1906). The mansions of the dergah were rented 
by the Çiftçi Yurdu Derneği ve Muallimler Cemi-
yeti in the Republican period.
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H. Mustafa ERAVCI

Ahi Ali Dulûzî
Ahi Ali Dulûzî lived in the city of Erdebil in the 
14th century. His real occupation was ceramicist. 
Ahi Ali was both a prominent Ahi leader of the 
city and the follower of Şeyh Safiyeddin Erde-
bil. In this context, he became one of the close 
supporters of Şeyh Safi during his mürşidlik – 
spiritual guide - period. Thus in the important 
sources such as Safvetü’s-Safâ and Şeyh Safi 
Tezkiresi on the life of Şeyh Safi it is seen that 
the name of Ahi Ali was often mentioned and he 
was beside Şeyh Safi and accompanied him in 
most of the events of the period. In respect to 
this, Şeyh Safi absolutely met with Ahi Ali when 
he held a consultation and gave decision on an 
important issue. He played an active role in the 
relations among the members of the Safeviyye 
sûfî tariqa and solving their problems tolerantly. 
Ahi Ali’s qualifications show that he had an im-
portant role in joining Erdebil Ahis in Safeviyye 
tariqa and in the management of this tariqa.
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Namiq MUSALI

Ahi Ali Hamam (Bathhouse)
(see Ahi Mustafa Zaviye)

Ahi Ali Kutluk Şah
He was one of the disciples of Alâüddevle Simnânî 
(d. 1336) and Abdullah Gürcistanî. He was enga-
ged in spiritual and ethic guidance for a long time 
when he lived in Virani village of Khorasan. It is 
related in the sources that Abdullah Gürcistânî as-
signed Ahi Ali as halife some time before his death.
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İsmail ÇİFTCİOĞLU

Ahi Ali Mesjid
The existence of a quarter named Ahi Ali in Kas-
tamonu was come upon in the cadastral survey 
register of 1530. Not having been in the records 
of 1487 shows that this quarter appeared betwe-
en the years of 1487 and 1530. There is no in-
formation on who Ahi Ali was and what he did. 
Having enough income to build a mesjid on behalf 
of his name notates that he was one of the leaders 
and artisans of the city. The mesjid built by Ahi 
Ali was recorded as the Küpçüğez Quarter Mesjid 
in the pious foundations books and a register. It 
was recorded as Mesjid of Ahi Ali in the Şer’iyye 
registers. As the mesjid’s register is not seen in the 
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cadastral record book dated 1487, and the fact that 
there is a record of Küpçüğez quarter, indicates that 
the mesjid was probably built after this date. The 
record of the Küpçüğez quarter besides Ahi Ali quar-
ter record in the cadastral record book dated 1530 
reveal that the mesjid was built between 1487 and 
1530. 3.900 akçes amount in cash was among the 
vakıf records of the mesjid in the mid-16th century. 
In addition to this, an aydınlatma yağı -linseed oil-, 
six shops and a garden near Frenkşah Hamam was 
recorded in the register dated 1582. Ahmet Gökoğlu 
states that the record of Çelebi bin Ahi Ali’s death 
in 909 (1503) is on a marble grave stone in the Mu-
seum of Kastamonu. Providing that the founder of 
the mesjid mentioned here is Ahi Ali and as his son 
died in 1503, he must have built the mesjid before 
this date. Under these circumstances, this mesjid 
belongs to the 15th century and the Ottoman period.
The mesjid repaired by a benefactor named Rabia 
Hatun in 1272 (1855-56) was sold to the People’s 
Party by the Directorate of Foundations in the Re-
publican period and was used as a semt ocağı – local 
meeting place - by the party. 
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Ahmet KANKAL

Ahi Ali Misrî
He was a well-known Sufi of Anatolia in the 14th cen-
tury. He was the follower of Rükneddin Alâüddevle 
and engaged in Sufi activities in Anatolia and Da-
mascus. Esterâbâdî, who praised Ahi Ali with words 
such as “leader of the intellectuals,” “şeyh of the 
sufis,” and “pole of his time”, mentioned him in an 
interview and stated that he was honoured with the 
compliment of Kadı Burhaneddin Ahmed (1381-
1398) because of his good manner and intelligence.
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İsmail ÇİFTCİOĞLU

Ahi Ali Tekke
(Bursa)

It was one of the tekke –lodge- which was built 
shortly after the conquest of Bursa. A câbî – col-
lector of revenue - was appointed to th foundation 
in Recep 1087 (September-October 1676). Accor-
ding to the records of account between 1273-1277 
(1856-1861), which showed that payment was 
made to the treasure from the foundation, it is un-
derstood that the tekke was active until the end of 
the 19th century.
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Selma TURHAN SARIKÖSE

Ahi Ali Tekke
(Konya)

It was in the quarter known as Uluırmak Hoca Ali 
today, outside of Darı (Deri) gate in Konya. The 
mesjid of Ali Hoca exists here now. It is unders-
tood from the documents that it was built by Ahi 
Ahmed and his son Ahi Ali a while after the Ot-
toman sovereignty (1476). Sultan Mustafa, Sultan 
Cem (Djem, Jem) and Sultan Abdullah, who were 
the governors of Konya and the sons of Mehmet 
the Conqueror (1444-1446, 1451-1481), gave a 
muafname - paper of exemption- to Ahi Ali and 
his father. Researchers confuse Ahi Ali Tekke with 
Şeref Şahoğlu Mesud Hângâh. Thus, in the 1940’s, 
based on the inscription of Mesud ibn Şerefşah 
Hângâh on the yard gate of the Mesjid of Ali Hoca, 
İbrahim Hakkı Konyalı claimed that the land of 
this mesjid belonged to the Şeref Şahoğlu Mesud 
Hângâh and afterwards Hoca Ali donated founda-
tions here. Yet at the same dates Hângâh-ı Şeref 
Mesud also existed and was shown within the 
“nefs-i Konya”, in other words Konya city wall, in 
the vakıf records of Sultan Bayezid II (1481-1512) 
and Sultan Süleyman, the Lawgiver (1520-1566). 
In the records on Ahi Ali Tekke, there was no re-
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ference that it was in the center of Konya. Then, 
the tekke where the Mesjid of Ali Hoca was found, 
outside of the Konya city wall, was a tariqa struc-
ture apart from Şeref Şahoğlu Mesud Hângâh. 
The name of the Ahi Ali Tekke was not seen in the 
documents after the 17th century. This indicates 
that tekke is not active anymore. Yet, by changing 
its mesjid part architecture, it has reached today 
as Ali Hoca Mosque.
The foundations of Ahi Ali Tekke; Seydi dolab –
capstan-, a little place apart from Darı (Deri) gate, 
two shops in Eskipazar, a yard known as Gündü-
zoğlu Garden, a part of Şadi Bey Bakery, and a 
vineyard in Filoros. The foundations of this tekke 
were exempted from the çift resm –tax farm-, bağ 
and bostan haraç –tax paid by non-Muslims- and 
tithe, ağnam resm –sheep tax-, avarız-ı divaniye 
and tekâlif-i örfiye –extra-ordinary taxes.
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Yusuf KÜÇÜKDAĞ

Ahi Ali Türbe
From the records on the gravestone which is cla-
imed to belong to Ahi Ali, who was one of the Ahi 
leaders in Kastamonu, it is surmised that he died 

in 1300. He was probably buried next to zaviye 
upon his death and this has turned into a turbe 
–tomb- in time. The place of this Ahi leader, also 
known as Ahi Ali Baba, is around Halk Eğitim 
Merkezi -Public Training Center- in Kastamonu 
today. The Mesjid of Ahi Ali and Sadi Tekke are 
at the same place, as well. Not having come ac-
ross any vakıf records of the tomb in the 16th 
century sources is the most important clue 
showing that the tomb was traditionally built in 
the second half of the 19th century. Taking into 
account that the mosque and the dergah were 
restored in 1905, it can be perceived that the 
tomb was built during this process.
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H. Mustafa ERAVCI

Ahi Ali Zaviye
(Behisni)

It was in the district of Behisni within the bor-
der of Hısn-i Mansur subdivision connected to 
the province of Mamüratü’l-aziz. There is no in-
formation on the founder nor the date it was 
built. Abdurrahman Efendi was the tevliyet and 
zaviyedar of the vakıf in 1292 (1875-1876). The 
arrangement of the income and expense docu-
ments of the zaviye –lodge- in the 19th century 
shows that the zaviye was active in this century. 
The whole income of the zaviye consisted of the 
tithe revenue. Some of the vakıf ’s revenues were 
used for the food and beverage and other needs 
of the passersby passengers.
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M. Murat ÖNTUĞ

The inscription of Mesud ibn Şerefşah Hângâh –Dervish Lodge- 
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Ahi Ali Zaviye
(Gönen)

It was in the center of Gönen town of Karesi sanjak. 
Its founder was Ahi Ali. But the founding date of za-
viye –lodge- is uncertain. Upon the death of Abdur-
rahman Çelebi, one of the descendants of endower, 
the tevliyet of the zaviye, which was active in the 18th 
century and 19th centuries, was carried out by his 
brother’s daughters Fatma Hatun and Selime Hatun 
in common. The mütevellis of the vakıf economized 
the tevliyet of vakıf of zaviye in Erice village in Edin-
cik.

BIBLIOGRAPHY

VGMA, nr.260/42; BOA, EV.MKT.CHT, nr.583/28; EV.MKT, 
nr.110/52; nr.1304/29; EV.MH, nr.831/30.

 

M. Murat ÖNTUĞ

Ahi Ali Zaviye
(Gümüş)

It was in the township of Gümüş of Kütahya subdi-
vision. There is no information on the founder and 
founding date. The zaviye –lodge-, which is seen ac-
tive in the 19th century, had the status of a hereditary 
vakıf. Upon the death of Seyyid Mustafa, shaikh and 
zaviyedar of zaviye, on 16 Safer 1265 (11 January 
1849), his son Seyyid Şeyh Mehmed was appointed. 
Some of the vakıf ’s revenues were used for the pas-
serby guests’ food and other needs.
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M. Murat ÖNTUĞ

Ahi Ali Zaviye
(Kütahya)

It was in Bölcek village, which is a quarter of Kütah-
ya today. The founding date of the zaviye –lodge-, 
which was thought to be built by Ahi Ali, is unknown. 
The zaviye’s holdings consisted of a grain mill and 
a farm in the first half of the 19th century and the 
annual income was 1380 akçes. Some part of a field 

in the village of Gümüş connected to Kütahya was 
among the vakıf incomes. Zaviye was active in 
the beginning of 19th century.
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 İsmail ÇİFTCİOĞLU

Ahi Ali Zaviye
(Mekri)

It was in the Sındılı village of Fethiye, known as 
Mekri in the Ottoman sources. Its name was re-
corded as mesjid in 1530. The administrator of 
the zaviye –lodge- was a shaikh named Hüseyin 
in 1562. Hüseyin was also the administrator of 
Zaviye of Ahi Beytimur at the same village. The 
incomes of the zaviye vakıf consisted of the 
immovable property in the vicinity of the villa-
ge. Among them, the annual income of the Bayır 
farm was 250 akçes. The field known as Kara 
İbrahim brought in 30 akçes as income, another 
field in Sındılı village brought in 40 akçes and the 
garden in the same village brought in 30 akçes.
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Zekai METE

Ahi Ali Zaviye
(Samsun)

The vakfiye – deed - of Zaviye of Ahi Ali founded 
in the Samsun region center connected to the Ca-
nik sanjak was dated 807 (1405). It is understo-
od that before that date, zaviye –lodge- was built 
by Ahi Ali himself and his halifes for him. The 
vakıf of the zaviye was a kârgir inn which was 
appendant to Mahmud bin Ahmed Ali Paşa. Ac-
cording to the letter written to the Evkaf Nazırlı-
ğı -Ministry of Pious Foundation- about the foun-
dation in 1266 (1852), the vakfiye of the zaviye 
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was renewed by the Ottoman administration in 
914 (1509). In the document dated 1145 (1733) 
it was recorded that a shop (8,5 akçes per day) 
was donated to the zaviye in the Taş Han -Sto-
ne Inn- in the center of Samsun. Seyyid Mehmed 
Naim and Ahmed Reşid became zaviye mütevelli 
of Ali Paşa foundation on 23 Ramadan 1166 (24 
July 1753). Fondation mütevellis were İsmail and 
İbrahim in 1256-57 (1842-43) and whole income 
of the foundation was 200.000 kuruş per annum. 
As it is seen from the wealthiness of the foun-
dation incomes, the food of the passerby guests 
were met and also education services were given. 
İsmail bin Abdullah, Foundation Mütevelli of afo-
rementioned zaviye vakıf, died in 1259 (1845) 
and İbrahim became mütevvelli. As İbrahim, mü-
tevelli of vakıf, had no son; because of his de-
ath, his share was deemed suitable to be given 
to his elder daughter Ayşe Hanım, who dwelled 
in the neighborhood named Kasımpaşa Kulaksız 
in 1266 (1852). But it is noteworthy that at the 
same date, the new mütevvelli was accused of not 
distributing the shares left from the vakıf income 
to the stockholders. Upon the death of Mutasar-
rıf Osman in 1271 (1856), the shares of his sons 
Ahmed, Ömer, Mahmud and Mehmed were given 
under the responsibility of Hüseyin, who was 
their other brothers. Letter dated 15 April 1317 
(1902) drew also attention that there was no re-
cord of vakıf on Zaviye of Ahi Ali; the account 
of vakıf between 1309 (1894) and 1314 (1899) 
was registered as revenue; in the vakıf record of 
1295 (1880) in the research based on the inves-
tigation, Hamdi Efendi, Hatice, Fatma and Emine 
Hatuns who were the descendants of the vakıf 
owner were the stockholder from Mahmud bin 
Ahmed bin Ali Paşa vakıf. In the letter of Şûrâ-yı 
Devlet to the Directorate of Pious Foundation in 
1317 (1902), it was asked whether the expenses 
were made properly in the repaired zaviye. The 
name of zaviye was not encountered in the later 
years. This resulted from the likelihood that it 
was known by another foundation name.
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H. Mustafa ERAVCI

Ahi Ali Zaviye
(Sivrihisar)

The founder of the zaviye –lodge- in Sivrihisar 
connected to Eskişehir was Ahi Ali. From the 16th 
century vakıf records, it is understood that it was a 
small zaviye. Rent incomes of eight shops and one 
third of share of a hamam –bathhouse-, of which 
name was not mentioned, were among the vakıf in-
comes.
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M. Murat ÖNTUĞ

Ahi Ali Zaviye
(Şarkî Karahisar)

It is not known for certain when and who built this 
zaviye, which was founded in the name of Ahi Ali 
in Şarki Karahisar. The record “Ahi Ali Zaviye in the 
district of Karahisar-i Şarkî” in the cadastral survey 
register dated 1530 shows that the zaviye was built 
before that date. The income of the zaviye founda-
tion was 900 akçes. There is no information on the 
zaviye in the next period.
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H. Mustafa ERAVCI

Ahi Ali Zaviye
(Uluborlu)

It was in the Senirkent village connected to the dist-
rict of Uluborlu in Hamid sanjak. It is understood 
that this zaviye, known as Zaviye of Mahmud veled-i 
Ahi Ali in 1501, was built by Ahi Ali at an earlier 
date. In the beginning of the 16th century, the post 
of shaikh belonged to Ahi Veli and Mahmud, des-
cendants of Şeyh Ahmed. Today a tomb known as 
Ahi Ali Dede in the quarter of Şeyhler in Senirkent 
has been correlated with the founder of the zaviye.
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Behset KARACA

Ahi Alihan Zaviye
It was in the Manda village of the district of Tire 
in Izmir subdivision connected to the province of 
Aydın. The zaviye, of which founder and founding 
date is unknown, was active in the 19th century. It 
had the status of a hereditary vakıf and the tevliyet 
and zaviyedarlık were under the responsibility of 
the descendants of the endower. As its vakfiye – 
deed - was lost and register books involved the 
records of vakıf was completely burned in that pe-
riod, the designation of the descendants of endo-
wer could not be done; thus there was a problem 
in the appointment of mütevveli and zaviyedar for 
a while. In this context, by referring to an old berat 
in the treasury, the designation of the descendants 
of the endower could be identified. Subsequently, 
half share of the tevliyet and zaviyedarlık on 4 Re-
biülevvel 1257 (26 April 1841) was jointly held by 
Hacı Ahmed and Süleyman and the other half sha-
re was jointly held by Saime and Emine sisters in 
common on 24 Zilhicce 1223 (10 January 1809).
The income of the vakıf consisted of the rent of the 
grain field. The needs of guests and the guestho-
use outside of the outbuilding of zaviye were met 
via some of the income.
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Ahi Alioğlu 
Mehmed Çelebi

He was one of the pre-eminent Ahis in Konya. He 
was the descendant of Ulu Arif Çelebi, the grand-
son of Mevlana Celaleddin Rumi (d. 1273). He is 
known to be the mütevvelli of Şems-i Tebrizi Zavi-
ye in Konya in the period of Mehmet the Conque-
ror (1444-1446, 1451-1481).
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Barış SARIKÖSE

Ahi Arap Mosque
It is in Samanpazarı, Koyunpazarı, Bakırcılar Çar-
şı -Coppersmiths Bazaar-, Asker sokak, near Ahi 
Elvan Mosque in Ankara. The simple building, 
whose walls were made of stone below and wo-
oden ceiling adobe at top, has a wooden ceiling 
and is covered by a tiled pitched roof. It has a la-
titudinal rectangular plan and the entrance of the 
mosque, which has no minaret, is in the north. 
Later on a hall was added in front of the arched 
door made of hewn stone. An inscription nearly 
completely erased one-line is on two spolia arch 
stones within a blind niche with a pointed archon 
the fountain at the wallat the right of the door. Insi-
de has been lightened through three big rectangu-
lar windows in east and west, and only one upper 
window is opened on the north wall. The qibla 
-facing Mecca- wall was left sağır -door / window-
less-. Although the north, east and west fronts of 
the mosque are smooth, the east side of the wall, 
which has no window space, is made within two 
parts by jutting out and a plaster mihrap has been 
built in one each parts.
From the mihraps, which resemble each other, the 
one in the east rises from the middle of the qibla 
wall to the cell. The mihrap of which frame that 
overflows a little to interior space 2.26 m wide 
and 3.82 m in the high has been combined thro-
ugh molding model by pouring in plate firstly and 
then drying as in all plaster mihrap in Ankara. Its 
decoration is low embossment. In the renovation 
the lettering has been dyed in black and the other 
parts have been dyed in white with oil paint. The 
kavsara of the mihrap with the stalactite-filled of 
which is carved as a polygon alcove in the wall has 
been completed by rising gradually, the depth of 
alcove and kavsara space has been separated with 
a text cincture, on which kelime-i tevhid is repe-
ated, as in the others. In the below decoration; a 
geometric network has been formed by breaking 
off twelve-pointed star in the center of the annex 
extensions in the various direction and their inter-
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section; the inside of the central and side spaces 
of the polygons are filled with passion flower and 
between the annexes are filled with tulips. The 
same decoration composition is repeated at the 
angle beads of the mihrap alcove. With a stacked 
symmetrical sülüs writing on the horizontal rec-
tangular inscription plate at the frontal, prayer in 
Arabic meaning in Turkish “There is no god but 
Allah (Almighty God) having the obvious truth 
and Muhammad telling the truthful promise His 
prophet” are repeated twice.
The bodies of the columns limiting the borders 
of the alcove are adorned with ivy and frame he-
adings and are decorated with the order of sta-
lactite. The outer of the three rows edge borders 
surrounding the façade of the mihrap has been 
adorned with plants connected to the palmetto 
by engaging with thin stems and the statement 
of kelime-i tevhid has been repeated with sülüs 
writing in the latter border which is wider. Quar-
tet curved stems advancing by curling rhythmi-
cally in the shape of “S” in the third border which 
is located in side form ivy by entwining and inter-
secting at regular intervals.
Mihrap in the west is smaller than the mihrap 
in the east with its 1,64 x 3,34 m size. As in the 
other mihrap, this mihrap filled with stalactite 
has been curved as polygon sided and separated 
with a text cincture between kavsara and alcove 
repeating the kelime-i tevhid. In the intersection 
of multi annexed stars on the edges of the alcove 
as in the previous one, a composed of geometric 
composition takes attention. A plantal arrange-
ment that is formed by entwining of quartet four 
stems in the outer of two frame borders of this 

mihrap, which is plainer, draws attention. The diffe-
rence is that nothing is written here. 
Minbar is next to the jutting out and sloping wall which 
is between these two mihraps. Plain simple wooden 
minbar which is out of its time is not important from 
the point of art history. 
No documents on the founding date of the building 
known as Hacı Arap Mosque, upon which there is no 
inscription, have been encountered and except for its 
mihraps, it has lost its old character after the renovati-
on. Some sources, relying on the style of mihraps, sta-
te that it is an Ahi mesjid of the type of Ankara mesjids 
of the 14th and 15th centuries and that the mihraps 
date to the second half of the 18th century. 
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Yaşar ERDEMİR

Ahi Arap Zaviye
The first information on the zaviye –lodge- in the mez-
raa -arable land- of Ahi Arap of Sandıklı town con-
nected to Afyonkarahisar has been encountered by the 
18th century. There is no information on the founder 
and the founding date of the zaviye, which is thought 
to have been built by Ahis who dwelled in the rural 
areas of Sandıklı. Mention of the zaviye together with 
Kabak Baba Zaviye should be a sign that these two 
zaviyes were close to each other. The mutassrıflık of 
the zaviye with Kavak Baba Zaviyes was undertaken 
by Veliyüddin, the muezzin of Cami-i Kebir of Sandıklı 
town in Muharrem 1144 (July-August 1731). It is un-
derstood that the zaviye was active in the 19th century. 
But upon the renunciation of Veliyüddin from this offi-
ce at this date, his elder son Mehmed was appointed.
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Ahi Arap Mosque 
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Ahi Arslan Mesjid
It is on Gediz street of Sultanbağı quarter of Kütahya. 
The mesjid, which is understood to have been built by 
Ahi Arslan and which exists today, has no inscription. 
For this reason when it was built is unknown. In the 
archive records it is stated that it was in ruin towards 
the end of 19th century, Imam Rafet Efendi left his post 
and allocation for the reparation of the building was 
granted.
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İsmail ÇİFTCİOĞLU

Architecture: The top of the sanctuary (harim) 
which is rectangular planned in width is covered in-
side with wooden ceiling and outside with a pitched 
roof. Gradation of a repair at the east wall of the mesjid 
lightened with two windows at the south main wall is 
seen. Semi circle planned alcove of mihrap overflows 
from the main wall. The mesjid, which has a gathering 
place at the north front, is plain. There is a small woo-
den balcony minaret at the east point of the south wall.
There is a small graveyard (tomb) attributed to Ahi 
Arslan within four walls at the north of the building. 
In this respect, the mesjid coming to the fore with the 
name of Ahi Arslan is a good-looking neighbourhood 
mesjid with its wide fringes and conical wooden azan 
balcony. Essentially, it is possible to date it to the se-
cond half of the 18th century.
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Mustafa ÇETİNASLAN

Ahi Arslan Türbe
( see Ahi Arslan Mesjid)

Ahi Arslan Zaviye
(Eğrigöz)

It was in the Ağa and Baş villages connected to 
the district of Eğrigöz of Kütahya. It is unders-
tood that the zaviye –lodge- was founded by Ahi 
Arslan. It was recorded in the Ottoman cadastral 
record books that there was also another zaviye 
named Ahi Arslan in the city center. Ahi Arslan Za-
viye in Eğrigöz was active in the 19th century and 
under the management of a person whose name 
was Ahmed Şerif.
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Ahi Arslan Zaviye
(Küre) 

It was built in the district of Küre of Kastamonu 
for Ahi Arslan who was one of the Ahi leaders. It is 
claimed that Ahi Arslan, son of Ahi Bayezid, was 
alive in the 1450s. According to the vakfiye –deed- 
, like his father Ahis Arslan, he was one of the 
Ahi leaders who would be praised for “fütüvvet, 
generosity”.  The zaviye –lodge- had a wealthy 
income that consisted of various grounds in the 
district of Kuzkaya connected to the borough. The 
responsibility of zaviyedarlık was held by Seyyid 
Abdulkadir Halife in 1107 (1699). The responsi-
bility of mutasarrıflık was held by İbrahim Bey in 
1122 (1711). The tevliyet and zaviyedarlık of the 
vakıf was under the responsibility of Salih Halife 
in 1188 (1775), however upon his death Ebubekir 
took this responsibility. The name of the zaviye 
was not seen in the pious foundation records in 
the 19th century.
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Ahi Arslan Zaviye
(Kütahya)

It was in the quarter of Sultanbağı in Kütahya city 
center. It is understood that its founder was Ahi 
Arslan. The zaviye –lodge-, which is also known 
by the name of Arslan Sultan Tekke among peop-
le and whose founding date is unknown, was next 
to the Mesjid of Ahi Arslan, which still exists. The 
annual income of the zaviye was 110 akçes in 
the first half of the 16th century. It was active in 
the 18th century.
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Ahi Aydın Zaviye
It was in the quarter of Sultanbağı in Kütahya city 
center. It is understood that its founder was Ahi 
Arslan. The zaviye –lodge-, which is also known 
by the name of Arslan Sultan Tekke among peop-
le and whose founding date is unknown, was next 
to the Mesjid of Ahi Arslan, which still exists. The 
annual income of the zaviye was 110 akçes in 
the first half of the 16th century. It was active in 
the 18th century.
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M. Murat ÖNTUĞ

Ahi Ayna
(d. 763 / 1362)

He was one of the prominent amirs of the Eratna-
vids period. He was loyal to this principality and 
reigned over Erzincan. He extended his move-
ments till Erzurum and Bayburt. The expression 
in the work named Bezm u Rezm of Esterâbâdî 
that he bought Erzincan is the signal that he was 
an influential amir of that region. Ahi Ayna who 

raided against some Christian countries around du-
ring his amirate got involved in the expedition to 
Trabzon with Akkoyunlu Tur Ali Bey and Bayburt 
Amir Mehmed Rikabdar in 1348. He conquered 
cities and castles such as Ahalsıhı, Samsıhı and 
Azgur by embarking on an expedition to Georgia. 
Shortly after this expedition he died.
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Ahi b. Hızır Medrese
It was built in the Ortalaz village of Elmalı district. 
Its name is not seen in the cadastral survey register 
dated 1455 and 1479. Thus it can be claimed that 
it was built after the mentioned dates. In the archi-
val documents of the medrese, which does not exist 
today, it is stated that it consisted of six rooms and 
one classroom.
Grain mill, garden and field incomes were among 
the vakıf of medrese in 1530 and 1567. As also 
stated in the records, Hiziroğlu Ahi stipulated that 
Mevlana Alaeddin would be müderris - school prin-
cipal - during his life time and after his death his 
descendants would sustain this duty.
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Behset KARACA

Ahi Baba
The leader of Ahi order after Ahi Evran, who is the 
founder of Ahilik, was called “Ahi Baba”. Ahi Baba 
is the grand leader at the head of organization of 
tradesmen in a city. The tradesman in each city and 
town had a unique structuring in the Ottoman peri-
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od. In this context, each group of tradesmen was or-
ganized within themselves and each of them had their 
own leaders. The eldest of these leaders was known 
as Ahi Baba. The election of Ahi Baba was carried out 
within a definite procedure. After the death of an Ahi 
Baba, if he had a son who could take his place, then 
he became the Ahi Baba. If he did not, then the lea-
ders of tradesmen gathered and chose a person who 
was trustworthy, honest, devout and master in his 
craft as the candidate of Ahi Baba. Then in order to 
complete the works related with this person formally, 
the kadı of this place was visited and an assessment 
was done. Kadı represented the name of the candida-
te to the center, in other words, Istanbul. Upon the 
presentation with the letter of the Sultan, the appo-
intment process of Ahi Baba was completed formally.
Ahi Babas had an appreciable respectability and 
influence on the tradesmen in the cities and towns 
where they lived. Concordantly, efforts to solve many 
problems of the tradesmen solved were made by Ahi 
Babalar before submitting these problems to the kadı 
of that location or Istanbul. By the way, he supervised 
the operation of raw material production in a way the 
tradesmen needed and, when necessary, sought a ju-
dicial remedy for the ones who had undeserved gain 
or disrespected work of tradesman. Ahi Babalar in 
the cities and towns were loyal, especially in terms 
of morality, to the postnişin of Ahi Evran Zaviye in 
Kırşehir. In this respect, Ahi Baba, who became post-
nişin of the Ahi Evran Zaviye in Kırşehir, went to the 
cities and towns in certain periods of the year and 
visited the tradesmen, tried to solve the problems on-
site, participated in the ceremonies of the ones who 
accessed to the level of mastery, belted with şed and 
consequently returned to Kırşehir.
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Yusuf KÜÇÜKDAĞ

Ahi Baba Çeşme
It is on the corner of Gediz in Karaağaç quarter in 
Uşak. According to the inscription on the çeşme –fo-
untain-, its founder is Ahi Baba Hacı Mehmed Ağa. 
On the inscription the founding date is written as 
1232 (1816-1817). The çeşme –fountain-, of which 
water was flowing and used in the 18th century, today 
is next to a wall of a house in ruin and its water does 
not flow. The inscription which was on the fountain 
and read by Haşim Tümer is lost.
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Ahi Baba Mosque
( see Ahi Baba Hacı Süleyman 

Mosque)

Ahi Baba Hacı Süleyman 
Mosque

It was in the Hoca Habip quarter of Konya according 
the records of Sultan Süleyman, the Lawgiver, period 
(1520-1566). It was rebuilt by Ahi Baba Hacı Süley-
man as it was in ruin in the mid-17th century and in 
the meantime, by putting a minbar, it was adapted 
as a mosque. For this reason it took the name of Ahi 
Baba Hacı Süleyman Mosque. Today it is known as 
Süleyman Ahi Baba Mosque and the existing buil-
ding was built in 1939.
The first records related to the vakıf of Hoca Habip 
Mesjid are seen in the vakıf books after 1530. This 
indicates that the mesjid was built at the beginning of 
16th century. Ahi Baba Hacı Süleyman Mosque also 
does not have a novation inscription. From the po-
int of information in the documents about his life 
and the appointments to here, it is possible to gu-
ess the founding date of the mosque. The date of the 
first document on the appointment of preacher to 
the mosque was Ramadan 1115 (January 1704) and 
this berat was given as renewal. This means that a 
preacher was appointed to here with a berat befo-
re this. Thus, this shows that the mosque was built 
before 1700 and probably at the last quarter of the 

Ahi Baba with craftsmen leaders 
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17th century. In a KŞS record dated 15 Safer 1125 
(13 March 1713), “Ahî Baba el-Hâc Süleyman bin 
Mustafa” was seen among the witnesses and this 
indicates that at the beginning of 18th century its 
founder was still alive.
The vakfiye – deed - of the Hoca Habib Mesjid 
vakıfs has not yet been found. The vakıfs during 
the period of Sultan Süleyman, the Lawgiver, was 
recorded as; a house, a garden, a ground in the 
neighborhood of Hoca Habib and a ground in Ay-
manas village. Ahi Baba Hacı Süleyman who adap-
ted the Hoca Habib Mesjid as a mosque, donated 
to this mosque 4/12 of the lime pit known as Ahi 
Dükkanı, which was his property, in Konya Deb-
bağhanesi. The third vakıf for Ahi Baba Mosque 
was built by Hacı Veli Ağazade Hacı Veli Efendi on 
3 Cemaziyelevvel 1331 (10 April 1913). The inco-
mes of this mentioned vakfiye of Ahi Baba Mosque 
and a vineyard in Ortaavlu of Konya were allocated 
for the payment of the fees of the preachers in Ahi 
Baba Mosque. Ahi Baba Hacı Süleyman Mosque 
has reached today with restorations. But there is 
no trace of its original structure.
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Yusuf KÜÇÜKDAĞ

Architecture:It is a local mosque without co-
urtyard and minaret in the medium scale. Its ha-
rem is close to the square and has a rectangular 
planned schema. The mosque’s out-to-out size is 
16,56 m x 11,45 m. The building’s main wall thick-
ness is 70 cm and the construction material is ado-
be. The interior and exterior of walls are plastered 
and dyed. It has been lightened with two windows 
in east, three in west and two in south for a total 
of seven windows. There is a small window on the 
mihrap. The windows with rectangular shaped jo-
ineries have been preserved with iron balustrades 
from the outside. The entrance of the harem is co-
vered with iron joinery in 3,50 m x 6,00 m size and 
2,20 m in height, which was added later. The ent-

rance of this part which is used as a shoe cabinet 
also looks at the east.
Harem is divided into three parts perpendicular to 
the mihrap wall. There is an area at a step height 
and divided by a little wooden curtain in the north. 
There is also an imam cell at the northeast corner 
of the area including the müezzinlik. Wooden wo-
men mahfil (gathering place) at the upstairs of the 
harem surrounds the harem from three sides. The 
mahfil enclosed by balastollu wooden balustrade 
has a semi-circle planned mansion at the mihrap 
axis at the same time. The ascent to the mahfil, 
which is 2,65 m height from the ground, is provi-
ded by a ten-step wooden stairs right next to the 
entrance of the harem. The bottom of the menti-
oned mahfil at 1,98 m in height is covered by flat 
plywood.
The top cover of the harim is wooden overlay. Flat 
laths are seen at the surface of the ceiling in the 
direction of the mihrap. The cover of harim, mahfil 
of the women is carried by 12x12 cm wooden gir-
ders as well as the 21x21 cm sized two big wooden 
girders in the north.
Semi-circle planned mihrap alcove made from 
wooden material is framed by wooden molding 
carved with the figures in the shape of “S” in the 
hemstitch technique. The moldings are mounted in 
laminar and a way of overflowing outward. Semi-
circled alcove of the mihrap covered with plaster 
is decorated by the moldings which are laminated 
overflowing from the center to the outward and in 
the hemstitch technique. The same style is seen in 
the decoration of the minbar. The wooden minbar 

Ahi Baba Hacı Süleyman Mosque 
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side mirror and balustrade located in the south-west 
of the mosque is formed by the overlap of the right 
triangles. The upper side of the minbar mansion is 
in the mahfil area. It has a sliced cone like the green 
dome of Mevlana. The wooden preaching chair of the 
mosque is in the south-east corner and in the form 
of quarter circle. There is no stable staircase.
The mosque was built in 1936 according to the exis-
ting inscription. Although it protects its original, the-
re are some changes as a result of the repairs over 
time. The walls of the harim were wainscoted at 90 
cm height to the bottom elevation of the window in 
the 1980s. In the same years the place of the entran-
ce gate of the harim was changed too and it was mo-
ved towards the north in some extent. The previous 
place of the gate was changed into the window and a 
small narthex in place from steel material was added 
to the outside of the new gate. In the 1990s hand-
carved decoration was implemented to the walls.
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Ahi Baba Hacı Süleyman 
Mosque Vakfiye

Ahi Baba Hacı Süleyman Mosque is mentioned as 
the Mesjid of Hoca Habib in the quarter of Hoca 
Habib in Konya in the records of Sultan Süley-
man, the Lawgiver, period (1520-1566). Because 
of the name of Ahi Baba Hacı Süleyman, it appears 
with the name of Ahi Baba or Ahi Baba Hacı Süley-
man Mosque in the documents. It is understood 
from the documents that Ahi Baba Hacı Süleyman 
donated some properties to the mosque, but in 
this context any registered vakfiye – deed - has 
not been found. The only vakfiye which is known 
about Ahi Baba Mosque belonged to Hacı İsmail 
Ağaoğlu Hacı Veli Ağazade Hacı Veli Efendi in the 
quarter of Yunusoğlu of Konya, and its registration 
date is 3 Cemaziyelevvel 1331 (10 April 1913).

Hacı Veli Ağazade Hacı Veli Efendi registered the 
vakfiye of Ahi Baba Mosque, which was arran-
ged by him, in Konya in Şer’iye Court. There is 
no information on where the original vakfiye is. 
Its copy is recorded in VGMA, nr. 2181, p. 103. 
Thus, the endower donated to Ahi Baba Mosque 
the property vineyard with all its outbuildings, 
which involve trees and grape sticks in the size 
of 800 former zira – cumin - (459 new ells – each 
ell is 68 cm.) in Ortaavlu in Konya and allocated 
all incomes of the vineyard to the preachers in the 
mentioned mosque. If the conditions were chan-
ged over time, the income gained from the vakıf 
vineyard would be spent on poor Muslims. The 
mütevvelli of the vakıf would be carried out by 
Hacı Veli Ağazade Hacı Veli Efendi. After his death 
the preachers in the Ahi Baba Mosque would be 
appointed as mütevvelli.

 

Yusuf KÜÇÜKDAĞ

Ahi Baba Kültür ve
 Sanat Ocağı / 

Ahi Baba Culture and Art 
Fraternity

It was founded by Mustafa Karagüllü, known as 
Ahi Baba, in Kırşehir, which was the spiritual cen-
ter of Ahi order, in 1963. It is on the third floor The vakfiye –deed- of Ahi Baba Hacı Süleyman Mosque 
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of Ahi Artisans Bazaar next to Ahi Evran Külliye 
- Campus- now. Each of the rooms of the fraternity 
enclosing an area in 100 m with four rooms was 
designed for library, traditional house of Kırşehir 
and halaqa. The most important feature of this pla-
ce is that it is a place where mainly scientific mee-
tings on Ahi order, and then yaran talks -from old 
traditions- advice and discussion on various issues 
have been done. Scientists who are expert on Ahi 
order and successful people in their business and 
professional lives are invited to these meetings, in 
which any kind of activities are open to the society. 
The library has something for each age group, and 
students in secondary schools and universities, in 
particular, benefit from the library.
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İlhan ŞAHİN

Ahi Baba Mesjid
It was in Fata village of the district of Tire within 
the border of Izmir subdivision connected to Ay-
dın. It was active at the beginning of 20th century. 
The mesjid, of which founder and founding date 
are unknown, is seen to be a small building. Upon 
the death of Mehmet Efendi, who was the imam of 
the mesjid, the berat for imamlık was given to Ha-
san Hüseyin Efendi b. Hüseyin on 29 Zilkade 1334 
(27 September 1916). There is no information on 
the income of foundation.
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M. Murat ÖNTUĞ

Ahi Baba Türbe
(Araç)

The founding date of the zaviye –lodge- which was 
built in Çay village of Araç district in Kastamonu 
is unknown. The income of the zaviye consisted 
of the ashar (tithe) of Çay village. In 1258 (1843) 
the mutassarrıf and zaviyedar of the foundation 
of zaviye were Ebubekir, Mehmed Sadık b. Ali, 

Mehmed b. Mustafa, Süleyman b. İsmail, Osman 
and Abdullah b. Süleyman. The total amount of that 
year’s income was 544 and expense was 173 kuruş. 
The remainder 371 kuruş was allocated for meeting 
the needs of the passengers who came and stayed in 
the zaviye. In 1266 (1851) ashar and property in-
come were among the income of the vakıf apart from 
70 bushel land income. But there were complaints 
about zaviyedar Seyyid Mehmed Sadık, Ebubekr, 
Mehmed, Osman, Ibadullah and Süleyman for em-
bezzling these incomes under their responsibil-
ity. The mutassarrıf of the vakıf was Osman Efendi 
and the income of the vakıf was 660 kuruş in 1282 
(1866) and 1283 (1867). The income of the vakıf 
was 630 kuruş in 1284 (1868). The fact that the 
name of the zaviye is not encountered in the later 
period shows that it was destroyed.
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H. Mustafa ERAVCI

Ahi Baba Türbe
(Banaz)

It was in the village of Dümenler in the Banaz district 
of Kütahya subdivision. No information on the foun-
der of the zaviye and its founding date have been 
encountered. Upon the death of Mehmed Şakir, der-
siam Seyyid Ali Efendi from the Banaz community 
carried out the tevliyet and zaviyedarlık of the za-
viye which is understood to have been active on 19 
Safer 1283 (3 July 1866). The income of the vakıf 
consisted of land tithe. Having a little vakıf income 
indicates that it was a small building. The outbuil-
ding of the zaviye has not reached to the present 
day.
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M. Murat ÖNTUĞ
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Ahi Baba Türbe
(Elmalı)

It is next to the Ömer Paşa Mosque in the center 
of Elmalı district of Teke subdivision. There is no 
information related to the buried Ahi Baba in the 
türbe –tomb-. Yet through his title, it is understood 
that Ahi Baba was an administrator in the trades-
men class. Giving the wages of the ones who gave 
service to the türbe through the income of the mos-
que at the beginning of the 17th century shows that 
Ahi Baba also lived before this century and he had 
a relation with the mosque. The mosque next to 
the tomb was repaired by Directorate General of 
Foundations in 1938 and 1968.
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VGMA, D, nr. 582 (1967), p. 424 (399-401); Türkiye’de Vakıf 
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Behset KARACA

Ahi Baba Türbe
(Erzurum)

It was probably built in the place where the tomb 
of Ahi Baba was located in the north of Narmanlı 
Mosque the on Dere street in the Narmanlı quarter 
of the city of Erzurum. The zaviye was built for 
Ahi Duman who was one of the Ahi leaders. Thus 
in his travel book, Ibn Battuta mentions about Ahi 
Duman and his zaviye in Erzurum with the state-
ments “We arrived at the zaviye of Ahi Duman in 
the mentioned town. This person is quite old, he is 
said to be even over 130 years. He still walks with 
a stick and his memory is in its place and he can 
perform the salath (prayer) in five times. I have not 
seen any fault other than breaking his fast because 
of his old age. He served us the food personally. 
At the hamam his sons served. When we wanted 
to set off on a journey on the second day, he took 
offense and did not approve of this and he said “if 
you go so early, you will cast a shadow upon my 
honour. They think that you were not pleased with 
me. Yet visit within us is at least three days. Upon 
this we felt that we had better stay there for three 
days”. Between the lines, he also points to a ha-
mam –bathhouse- in which the sons of the shaikh 

serve next to the zaviye. This shows that besides 
meeting the needs of education, production and 
passersby, Ahilik has important duties in building 
the culture of cleaning, which is the most signifi-
cant need of the society.
İbrahim Hakkı of Konya has made some evalua-
tions by attributing to Ibn Battuta and has deter-
mined that this zaviye was built before 1331. Any 
information on the identification of Ahi Duman 
known as Ahi Baba has not been encountered in 
the sources and the name of the zaviye is not seen 
in the cadastral record books in the 16th century. 
This situation should be the sign of that the zaviye 
underwent a transformation within the aforemen-
tioned process.
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Ibn Batuta, Seyahatnâmesinden Seçmeler, (prepared by I. 
Parmaksızoğlu), Ankara 2000, p. 5; İbrahim Hakkı Konyalı, 
Abideleri ve Kitabeleri ile Erzurum Tarihi, Istanbul 1960, p. 167.

 

H. Mustafa ERAVCI

Ahi Baba Türbe
(Konya)

It is in the village of Taşra Karaaslan in Konya, 
a little far away from Bedreddin Gühertaş Türbe 
–Tomb-, on Sultan Selim Street, at courtyard of 
Ahmet Efendi Mosque.

The tomb, which was built from stone, had a clay 
roof before and its ceiling was covered with bam-
boo. When the clay roof fell down, it was repaired 
by a benefactor in 1998, Ahi Baba’s burial place 
was uncovered by lifting it up with concrete.
Although there is no inscription on Ahi Baba’s 
identification at the tomb, it is told by the elders 
of the quarter that a pair of buffalo horns was put 
in the place of gravestone before to mark the pla-
ce of grave at the tomb. Hıdırellez was celebrated 
around the tomb in Konya in the 1970s. Becau-
se of this reason, as another name, Ahi Baba is 
known with the name of Hıdır Baba. It is realized 
that a veli (saint) cult around the tomb has been 
formed in time. Within this context, even though 
it has begun to be forgotten recently, weak and di-
seased children called “aydaş” at one time were 
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brought to the tomb, were cleaned, were put over 
the grave and turned around and the children’s 
underclothes were left there. Meanwhile the per-
sons who were ill firstly prayed and then revol-
ved around the tomb three times. The visitors left 
coins, tied clothes to the buffalo horns and left 
bread, boiled egg and salt.

 

Erol SUNAT  

Ahi Baba Türbe
(Kula)

It was in Eroğlu and Çiftlik villages in the district 
of Kula of Manisa and probably between two vil-
lages. There is no information about the founder 
and the founding date. It was active in the 19th 

century and it was under the possession of Boyaji 
Ömeroğlu Ali in 1266 (1849-1850). The shortage 
of the income of the vakıf indicates that it was a 
small zaviye. No structure related with the zavi-
ye has reached to the present day.
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M. Murat ÖNTUĞ

Ahi Baba Türbe
(Uşak)

It was in the Cöherlü village in the district of 
Uşak connected to Kütahya subdivision in the 
province of Hudâvendigâr. Because the zaviye 
was founded in a place near the city center, it is 
stated in some records that it was in the vicinity 
of the city. The founder and the date of founding 
are unknown. Not coming across its name in the 
cadastral records of the 16th century indicates 
that it was built after the 1700s. The tevliyet of 
the zaviye, which was active in the 19th century, 
was carried out by Hacı Şeyh Efendi in 1251 
(1835-1836) jointly. The income of the vakıf con-
sisted of grains such as wheat, barley and bitter 
vetch. The vakıf, which can be regarded as having 
a high income, used some of the income for the 
needs of the visitors of the zaviye and the other 
requirements.
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M. Murat ÖNTUĞ

Ahi Baba Türbe
(Ünye)

The founder and the founding date of the zaviye, 
which was built in Kaz village in the sub-district 
of Ünye in Çarşamba district connected to Canik 
subdivision, is unknown. Not seeing the name of 
vakıf of the zaviye in the pious foundation re-
cord books of the 16th century points out that it 
was built by an Ahi leader or someone else on 
his behalf in a later period. Upon the death of 
zaviyedar Seyyid Hafız Mehmed Efendi in 1213 
(1798), it was proposed that this responsibility 
be jointly carried out by his sons İbrahim Hu-
lusi and Mehmed Efendi; in 1217 (1802) this 
offer of Mehmed Efendi’s sons was determined 
and their zaviyedarlıks were officialized. In 1277 
(1861), the issue of zaviyedarlık was brought to 
the agenda again upon the death of Mehmed bin 
Osman and Hafız Mehmed bin Elhac Halil and 
the responsibility of zaviyedarlık was passed on 
to Mehmed bin Osman’s sons Hafız Mehmed, Ab-
dulvahhab and Mahmud and Hafız Mehmed bin 
Elhac Halil’s sons Hafız Mehmed and Seyyid Ali. 

The türbe –tomb- Ahi Baba (Konya) 
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In the archival sources in the later years, the trace 
of the zaviye was not encountered and this shows 
that zaviye and its foundations were destroyed.
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H. Mustafa ERAVCI

Ahi Babazâde Mustafa
 Efendi
(d. 1686)

He was born in Ankara. Having worked as a mü-
derris - school principal - for a while he became 
the kadı -judge- of Manisa. He died in Zilkade 1097 
(September-October 1686). He was known as a 
person whose behavior and attitudes were correct 
and virtuous.
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Barış SARIKÖSE

Ahi Babazâde Yusuf 
Ziya Bey
(d. 1930)

Yusuf Ziya, who belonged to a well-established 
family of Konya, was descended from Ahi Ahmed 
Buhari. As the name of Ahi Evran was seen in the 
family tree, the descendants of the family took the 
surname of Evren or Evran after the surname law 
was introduced in the Republican period. The im-
portant persons of the family members who took 
this surname are; the former merchandise mana-
ger Ahibabaoğlu Hacı Sabri Efendi, his brother’s 
son the famous journalist Afif Evren (1922-1977), 
Emine Devrişe Evran (d. 1948), Mehmet Ziya Ev-
ran (d. 1957), Mustafa Nazım Evren (d. 1944), 
who was the editorial writer and managing direc-
tor of Babalık newspaper and who lost one eye as 
a lieutenant in the Turkish War of Independence, 
Yusuf Mazhar who was the owner of the Babalık 
newspaper and the son-in-law of the family - for 

that reason he was called Ahibabazâde Mazhar 
Bey (1883-1930), Afif Evren’s elder sister and the 
wife of Yusuf Mazhar, journalist Nedime Babalık 
(d. 1957) and Refik Evran (d.2006).
During the years of the Turkish War of Indepen-
dence, he was one of the founding members of 
Konya Countrywide Resistance Organization. His 
real occupation was haberdashery. He carried 
out the directorate of administration of Babalık 
newspaper during the Turkish War of Indepen-
dence. Ahibabaoğlu Yusuf Ziya Efendi, who retur-
ned to the trade in the first years of the Republic, 
carried on drapery and haberdashery besides the 
book-stationery business for a while.
Yusuf Ziya who died in Konya was buried in the 
family grave in Yediler Cemetery. His son Ahmet 
Kemal Bey (d. 1930), his wife Emine Hanım (d. 
1936) and his daughter Müşerref Hanım (d.1958) 
were buried beside his grave.
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Caner ARABACI

Ahi Bahaeddin Zaviye
(see Ahi Şemseddin Zaviye)

Ahi Bahşayiş Zaviye
It was in the village of Eskiçine connected to the 
district of Çine of Aydın. This village had the sta-
tus of district (kaza) in the periods of the Beylik 
of Menteşe and the Ottomans and had historical 
buildings. The founder of the zaviye –lodge- was 
Ahi Bahşayış. He was the son of Ahi Yunus who 
had also built a zaviye in Çine. He donated to the 
zaviye land on a farm size (60-150 acres) called 
by the name of Ahi Bahşayışbükü relative to his 
own name in the village of Küçükayaklı connec-
ted to Çine. But after the annulment of some va-
kıf, properties and tax privileges by Sultan Meh-
med II (the Conqueror), the places belonging to 
the vakıf were returned again by Sultan Bayezid 
II and Ahi Hızır, who was the administrator of the 
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vakıf in the meantime, was also given a meşihatna-
me. The annual income of the vakıf was 250 akçes.
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Zekai METE

Ahi Barak Baba
(Amasya-Gümüş)

His Tomb: It is in the Canikli Street in the Cami-i 
Kebir quarter in the town of Gümüş of the borough of 
Amasya. It is known as Burak Baba-Hasan Ağa Tek-
ke among the people. There are various views on who 
Barak Babak was. In his work, Yazıcızade Ali states 
that Barak Baba was a son of Seljuk Sultan İzzeddin 
Keykavus, so he was a Seljuk prince. Some histori-
ans and men of letters affirm that Barak Baba was 
born in a village of Tokat and the son of a stenograp-
her. The information about Barak Baba is especially 
accessible in the works of Yunus Emre.
In the sources, the people who were connected to 
Barak Baba are called as Barakıyun (Baraklılar). Ab-
dülbaki Gölpınarlı and Hüseyin Hüsameddin state 
in their works on this subject for the tomb “şehr-i 
verdiyeden Ahi İbrahim el-Basri bu kasabada neşri 
füyûzat ve bir tekke inşa ve mahdumu Ahi Barak 
Baba evkafını tanzim ettiği münasebetle Gümüş 
kasabası ‘kesb-i ma‘rifet’ etmişdir”. It was built as a 
tekke by Ahi İbrahim-i Basri who lived in Gümüş in 
1367, was from the shaikhs of Sühverdi tarikat and 
came to the Anatolia in the time of Seljuks; his vakıfs 
were organized by his son Ahi Barak Baba.
The tomb is rectangular planned close to square in 
the direction of north-south. It is mud-walled and 
tiled covered. It is entered through a gateway from 
the west front. There is a fountain on the north side 
facing the road. The entrance to the building is pro-
vided in two ways, one of the eastern, including in 
other western front. The doors are flat rectangular 
scarf stones. West entrance door is with two wings, 
while the east is with single-leaf. There is a porch 
in front of the western entrance gate carried by two 
wooden feet. The inside is quite plain. A wooden co-
vered closet niche is placed in the south part close to 
the south of the west wall. A lightening belt of brick 
is present upon this.

The date 705 (1305) is written on the right wall in 
the entrance door with black paint on the lime whi-
tewash in the tomb. The coffins are seated on a pe-
destal raised 0,25 m from the floor. The sides of the 
sarcophagus, which was found in front of the entran-
ce and had an inscription at the head, were adorned 
with floral motifs made in the carving technique. An 
octagon at the center was formed within a square pa-
nel at the bottom of the bedside and then a square 
was formed from slats in the middle of the octagon; 
it is attached to the corners of the main panel from 
every corner of the middle frame with slats. Small 
square shapes are around the octagon. The inside of 
these squares is embroidered with the carved floral 
motifs.
An inscription was placed in the triangular pediment 
on the square panel at the bottom. The second and 
third lines of the inscription which consists of three 
lines are divided by transverse slats thrown away. 
Inscription is bordered with slats from two aspects. 
The date in the inscription at the sarcophagus head 
coincides with 705 (1305). The other two sarcop-
hagus head and foot sections are terminated by a 
triangular pediment. The surfaces are divided into 
squares with slats and the interior is divided into 
equal triangles. These sarcophagi must belong to the 
family of Barak Baba.
Two windows are opened to the north and south fa-
cades of the tomb, thus this brings light to the indo-
ors. The windows in the north façade are designed 
as rectangular shaped, flat scarf stone and inwardly 
bevelled. The windows in the south façade are rec-
tangular shaped. Although in the sources it is stated 
that there was a mesjid and hospice in the garden 
where the tomb is situated; only the fountain and the 
tekke hamam –bathhouse- opposite it have survived 
until today.
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Ahmet YAVUZYILMAZ
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Ahi Başara
He was from well-known Ahis of Konya. He was the 
brother of Ahi Turk and the uncle of Hüsameddin 
Çelebi. The name of Ahi Başaran who engaged in le-
ather trade (the work of tanner) is mentioned as “the 
Büyük Ahi -Elder Ahi-” in the Ahi genealogy records. 
He had to leave Konya as many Ahis and Turkmens 
did during the Mongolian influence and oppression 
in Anatolia. In the meantime Ahi Başara and other 
Ahis and Bacıs who were loyal to him settled into a 
place approximately 40 km north from Konya, whose 
name is Başarakavak today. The carpets which are 
produced with a unique design and motif within this 
village are well-known as Başara Carpets.
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Mehmet Ali HACIGÖKMEN

Ahi Bayezid 
(Ayaş)

He is assumed to have lived during the period of Or-
han Bey (1324-1362). In the meantime, he had a son 
named Ahi Elvan. He was the director of the places of 
the vakıf that belonged to his father, mainly the Farm 
of Ahi Bayezid in Ayaş.
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Mehmet Ali HACIGÖKMEN

Ahi Bayezid 
(Kazabad)

The father of Ahi Bayezid, who was born in the sub-
district of Kazabad (Pazar) of Tokat, was İvaz Hüse-
yin. His son was Hacı İvaz Paşa who was the Ottoman 

vizier and architect of the periods of Çelebi Sultan 
Mehmed and Sultan Murad II. There is not sufficient 
information on his life and activities in the sources. 
His grave, which was in the complex built in the place 
of Beyobası near the sub-district of Pazar of Tokat 
by Hacı İvaz Paşa, is in ruin today. A two-lined piece 
of writing is included in the inscription transferred 
to the Museum of Tokat with the statement “Hazâ 
merkadu’s-saîdi’ş-Şehid, Ahi Bayezid bin İvaz nevve-
rallahu kabrihi” (This grave belongs to the blissful 
martyr İvaz’s son Ahi Bayezid, may the God bless his 
grave). As there is no foot stone, the date of death is 
unknown. There is conjecture that his death occur-
red in 758 (1357). 
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Ali AÇIKEL 

Ahi Bayezid Tekke 
Another tekke –lodge- which has the name of Ahi 
besides Ahi Şorba, Ahi Ali and Ahi Fetheddin in Konya 
belongs to Ahi Bayezid. Who this person was and 
when he lived is unknown and the founding date of 
the tekke cannot be determined. As his name was in 
the pious foundation record books dated 1530 for 
the first time, it can be thought that the zaviye was 
built before this date. The foundations were a tax 
income gained with the name of the Garden of Ahi 
Bayezid apart from the rents of the four shops in the 
bazaar.
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Ahmet KANKAL

Ahi Bayezid Zaviye
(Çivril)

This zaviye –lodge-, which was active in the district 
of Şeyhlü in the 16th century, was built in the village 
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of Iğdir of today’s district of Çivril. The records on 
the zaviye lead up the foundation of the zaviye, 
including 10 acres of land and 4 acres of vineyard, 
to the 14th century. According to this, after the fo-
under of the zaviye Ahi Bayezid, his sons Ahi Cü-
neyd and Ahi Tursun came to the post of shaikh, 
respectively. But in the time of Mehmed II, upon 
converting the places that belonged to the vakıf 
into timar, the vakıf of Ahi Bayezid remained idle. 
With the offer of the kadı of Şeyhlü in the time of 
Bayezid II, the aforesaid places were returned to 
the vakıf again and the administration of the va-
kıf was given to İzzeddin Fakih again with a letter. 
The kadı submitted that Hasan Fakih, who was 
the tenant of zaviye in the time of Yavuz Sultan 
Selim, was not suited to the task. Therefore, Meh-
med Fakih was appointed to this task instead of 
him. In the time of Sultan Süleyman, the Lawgiver, 
the duty of meşihatlık was carried out by Derviş 
İvaz and Receb; and Şeyh Turgut in the 1570s, 
respectively.
The records of the vakıf indicate that the Zaviye of 
Ahi Bayezid sustained with the same name in the 
following centuries. Nevertheless, there is not any 
buildings related with the zaviye which exist in 
the village of Iğdir today. Yatırs – saint’s burial si-
tes – called Dede, one located in the village and the 
other at Çamüstü location, and a small graveyard 
in the shape of an enclosed hazire , referred to as 
tekke by the populace, also situated in the village, 
may be related to the zaviye. 
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Turan GÖKÇE

Ahi Bayezid Zaviye 
(Çorum)

Not coming across the name of this zaviye, which 
was built for Ahi Bayezid who was one of the Ahi 
leaders in the center of Çorum, in the cadastral 
record books of the 15th and the 16th centuries 
shows that it was built in a later period. Osman 
b. Ahmed had the duty of zaviyedarlık after 1122 
(1710), then this duty was given to the descen-
dants of the endower Mehmed, Osman and Ah-

med; to Recep and Süleyman upon the death of Ah-
med in 1198 (1784), as he did not have a daughter; 
Süleyman’s share to İsmail in 1220 (1806); İsmail’s 
share to his son Süleyman in 1239 (1824); half (nı-
sıf) share to Abdülkadir upon the death of Receb 
bin Ahmed in 1253 (1839) and to Ebubekir upon 
the death of Süleyman bin Süleyman. Abdülkadir 
Halife in 1254 (1840) and Mehmed in 1285 (1869) 
disposed the duties of the foundation.
The income of Gülenci mezraa –arable land- con-
nected to the district of Çorum was allocated as the 
foundation of the zaviye. The income of the Gülen-
ci mezraa was 134 kuruş in 1254 (1839) and 338 
kuruş in 1285 (1869). 
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H. Mustafa ERAVCI

Ahi Bayezid Zaviye
(Ilıca)

The name of the zaviye –lodge- which was built by 
Ahi Bayezid in the village of Inciklü connected to 
the district of Ilıca of Manisa was mentioned as “Ahi 
Baba” in the 19th century. Saruhanoğlu Hızır Şah 
Bey donated a farm of 80 acres and a grain mill at 
the status of evlatlık. This property allocated to the 
vakıf of Ahi Bayezid in the time of Hızır Şah Bey 
should not mean that Ahi Bayezid had an exceptio-
nal place among the dervishes. Yet, it is known that 
Hızır Şah Bey allocated foundations from this sort 
to many shaikhs and dervishes. Within this context, 
it can be perceived that Hızır Şah Bey followed such 
a way to provide the support of the spiritual men 
in the rural areas and to gain political influence. In 
926 (1519-1520) the right of disposal of the vakıf of 
the zaviye was given with the record of “ber-vech-i 
iştirak” to the eight shaikhs from the descendants 
of Ahi Bayezid. In 974 (1566-1567) it is unders-
tood that the descendants of the endower Hacı b. 
Seydi, Yusuf, Mustafa and other Yusuf were tenants 
(mutassarrıf) of the foundation of the zaviye which 
sustained its status of evlatlık within the way of 
“ber-vech-i meşihat” - in other words the joint office 
of shaikh. 
Showing the grain mill as ruin in 1531 and 1575 
can indicate that the tenants of the foundation co-
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uld not protect the property of the foundation well. 
In this context the zaviye had fallen into ruins over 
time. In this respect, the zaviye was restored in 
1265 (1848-9) and an estimated expense announ-
cement was spent - between 100 and 500 kuruş- for 
this; and 175 kuruş was also demanded from the 
pious foundation treasure for the year ahead.
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H. Mustafa ERAVCI

Ahi Bayezid Zaviye
(Sandıklı)

There is no record of this zaviye, which was founded 
by the caliphs of Ahi Bayezid in the city center of 
Sandıklı district connected to Afyonkarahisar, in the 
pious foundatation record books of the 16th century. 
This shows that the zaviye was built in later centu-
ries. The annual income of the foundation was 149 
akçe in the foundation account records of the 19th 
century and Molla Ahmed, Mehmed, Osman and 
Mustafa carried out the responsibility of the müte-
velli of the vakf jointly.
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H. Mustafa ERAVCI

Ahi Bayram Bey Zaviye
It was in the village of Eskiçine connected to the city 
of Çine of Aydın, which was a center of district in 
the time of the Beylik of Menteşe and the Ottomans, 
and today has become a village. It was recorded as 
exempted from the tax in the Ottoman records. Ac-
cordingly, this indicates that the zaviye –lodge- was 
inherited from the time of Beylik of Menteşe. At 
the beginning of the 16th century Hacı Derviş, son 
of Baba Nazar, was seen as the administrator of the 
zaviye. In 1562 the zaviyedar was the person na-
med Hüsam. Then, retired Kadı Ishak Efendi served 
here. The zaviyedars and mütevellis reflected in the 

18th century documents are: Mustafa Efendi, Şeyh 
Hacı Veli Efendi, Şeyh Mehmed Efendi, Şeyh İbra-
him Efendi, Abdullah Efendi, Ali Efendi and Hafız 
Ahmed Efendi. The vakıf that belonged to the zavi-
ye had a great amount of property. The places and 
the amounts of the lands in the 16th century were 
as follows: 16 in the field of Karalar, 8 close to the 
zaviye, 20 in Akdutbükü, half farm at the Seveklü 
lake and Mal rock (30-75), 10 in Bağarası, 16 in 
Elmalı, 4 in Davudoğlu, 30 in Geneviskırı, 40 in 
Çaltı, 2 in Banayır, 20 in Dalama and in Gökyaka 
20-acre fields. There were 14 shops in the bazaar 
of Çine (Eskiçine) as well. This vakıf gained a relati-
vely high income, as much as 2.040 akçes annually 
in the 16th century from these landed properties. 
Some charges from the income that belonged to the 
zaviye were collected by Evkaf Nezareti in 1849. 
Hence, this shows that the zaviye was active in the-
se years. The name of the zaviye was recorded as 
Ahi Bayram Veli in the aforesaid account book.
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Zekai METE

Ahi Bayram Zaviye
The zaviye –lodge-, which is in the neighborhood 
of Hacı Hâce Ahmed in the town of old Uluborlu 
connected to Isparta, was known by the name Ahi 
Evran. The zaviye was in the region where Balta-
bey Hamam –bathhouse- was located. The shaikh 
of the zaviye was Hacı Yusuf in 1544. A ground, 
vineyard, garden and a grain mill were among the 
incomes of the zaviye. When the center of the town 
was subsequently moved to its present location, the 
zaviye was destroyed. 
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Ahi Bedreddin Gühertaş
(d. 1256)

Bedreddin Gühertaş, who was a member of the 
Ahi organization, was atabeg during the period 
of meliklik of Alaeddin Keykubad I in Tokat and 
then was one of the esteemed amirs in the peri-
od of his reign (1220-1237). Gühertaş was sent 
to Afyonkarahisar as a castle warden by Sultan 
Keykubad in 1231 and was appointed to the duty 
of Emîr-i Silahdârlık with the order of İzzeddin 
Keykâuvus II. It can be said that Sultanülulema 
Bahaeddin Veled and Ahi Bedreddin Gühertaş 
knew each other and this acquaintance reached 
to the days when he settled in Lârende. Even af-
ter the death of Sultanülulema in 1231 Gühertaş 
kept his relationship with his family and when he 
was a warden in Afyonkarahisar castle Gühertaş 
himself circumcised Sultan Veled and his brot-
her Alâeddin in 1233.
When the Seljuk State fell into disorder after the 
death of Alâeddin Keykubad, the Mongolians 
took the Seljukis under their dominance. During 
this period old Bedreddin Gühertaş together with 
Sultan İzzeddin Keykavus and the vizier Kadı İz-
zeddin took part in the war which was fought in 
Sultanhan with the thought of expelling the Mon-
gols from Anatolia (1256). Nevertheless, the Sel-
juk army was defeated. As a result of the claim 
that he invited Karamanids to Konya, he was sent 
to the Mongol commander Alıncak Noyan after he 
was caught and he was killed here (1256).
Ahi Bedreddin Gühertaş constructed Alâeddin 
(Hisarardı) Medrese built in Afyonkarahisar. He 
also constructed a medrese with his name built 
in Konya and he moved to this medrese before 
Sultanülulema died (1231). Mevlâna Celâleddin 
had given lectures for a long time after the death 
of his father. Some researches state that Bedred-
din Gühertaş had a small tomb built on the grave 
of Sultanülulema. He had a hamam, the location 
of which could not be found in Konya. During the 
period of Alâeddin Keykubad, like all ümera Bed-
reddin Gühertaş participated in the construction 
of the wall of Konya, too (1221).
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Mehmet Ali HACIGÖKMEN

His türbe –tomb-: It is on the left of the road 
on the way to Karaaslan from Ulu Irmak, in the 
neighborhood of Selim Sultan in Konya. Altho-
ugh much of the work which is in the iwan- type 
tombs has been ruined, some parts of its north 
wall and its bottom have reached today, and its 
plan and form can be determined. The grave mo-
nument, which is called the Tomb of Gevhertaş 
in some sources, consists of up and down floors. 
The ground floor, in which the real sepulcher is 
found, is gone down by a stairs with a few steps. 
The entrance of this cemetery at the ground floor 
is closed with an iron gate and as it is welded 
shut, the entrance to inside cannot be opened. 
Nonetheless, it is clear that the walls are built 
with rubble stones and its cover is barrel vault. 
5 headwalls of 0,25 m in diameter are opened 
to this place in rectangular planned in 4,60 x 
7,42 m size for the purpose of air conditioning. 
The one in the east among them is located in the 
middle of the wall and right below the vault, the 
others are located in the north and south walls in 
doubles. The ones in the north are at the bottom 
side and close to each other.
The east, west and south walls of the upstairs 
have been completely destroyed and only the 
north wall has remained standing partially. In the 
old photographs it can be seen that the arrange-
ment of this wall, which is seen to be a bit more 
standing and some of the detail can be recogni-
zed, and which is 2,65 m height from the ground, 
is made from stone and its upperside and its va-
ults are made from bricks. The stones are com-
posed in all sizes and the ones at the bottoms 
corner and front façade are cut in bigger and re-
gular way and then composed. A reinforcing belt 
is laid on the inside of the wall to support and 
an arched niche is opened its outside again. The 
belt of the rectangular niche resembling a mih-
rap and opened close to the western corner of the 
outside of the walls is made of brick. The niche 
stays inside a bit off the wall, its slightly pointed 
arches of the footset in the large blocks providing 
a basis for the wall. Önkal explains with the sta-
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tements: “we understand from both the existent 
data and its being shifted to the eastern corner of 
the lower floor vents in this edge, that this niche 
is a niche of mihrap and the tomb adjacent to a 
dimension are located in this section. In this case 
it is seen that landing lend existed in almost all 
iwan-typed tombs was not in need at the nort-
hern edge and was not built up. It is hard to find 
out whether the other fronts have landing legs 
or not because of the reason that the walls have 
been ruined and destroyed.
It is possible to figure out from the existent rem-
nants that although the whole tomb does not re-
main standing, face stone has been used in the 
connection of the corner and the front façade. 
Still further, a staging takes attention on the ou-
terside of the vault covering which endued the 
top of the iwan and the external opening large 
arch in the front can be determined as framed by 
brick deletion.
The building, which does not have an inscripti-
on, definitely belonged to Bedreddin Gühertaş, 
based on the cadastral records books related to 
Konya in the time of Bayezid II (1481-1512). It 
is known that Bedreddin Gühertaş was the lala 
(tutor) of Alâeddin Keykubad I, had a great res-
pect towards Sultanülulema and made a medre-
se built for Mevlâna. This person was sent to the 
Mongol commander Alıncak Noyan with some 
amirs by Muiniddin Pervâne due to the claims 
that he made a contact with the forces sent to 
Konya after Sultan Keykavus II fled Istanbul and 
as a result of conspiracy all of them were killed 
(660/1262). The tomb must have been built in 
these years.

BIBLIOGRAPHY

Yaşar Erdemir, “Karatay Türbeleri”, Karatay, Tarih Kültür Sanat, 
Konya 2012, pp. 505-507; Hakkı Önkal, Anadolu Selçuklu 
Türbeleri, Ankara 1966, p. 321; İbrahim Hakkı Konyalı, Abideleri 
ve Kitabeleri ile Konya Tarihi, Konya 1964, p. 607; Osman Turan, 
Selçuklular Zamanında Türkiye, Istanbul 1971, p. 520; Oluş Arık, 
“Erken Devir Anadolu–Türk Mimarisinde Türbe Biçimleri”, 
Anadolu (Anatolia), XI, 1967, Ankara 1969, pp. 57-100. 

  

Yaşar ERDEMİR

Ahi Bedreddin Mahmud
There is no information on the life of Ahi Bed-
reddin Mahmud, who is understood to have been 
a kadı in Kayseri in the middle of the 16th cen-

tury. But in the vakfiye dated 966 (1559) he was 
shown to have many shops, inns, open markets, 
Kazzaz (Silk seller) Bazaar in which boxes con-
cerning the tradesmen were put and preserved, 
the bazaars regarding the tradesmen, maker/sel-
ler of felt, takyeci –skullcap- and saddler exten-
ded over the Meydan Kapısı -Square Gate- from 
Bedesten and a shop in Boyacı Kapısı and an inn 
next to Hatuniye Medresesi in the city. Thus, the-
se indicate that he had played an important role 
in the economic and social lives of the society.
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Mehmet İNBAŞI

Ahi Bedreddin Mahmud 
Zaviye

It is understood that the zaviye –lodge- was fo-
unded by and for Bedreddin Mahmud who was 
a kadı in the city and played a role in the finan-
cial and commercial lives of Kayseri in the 16th 
century. In the vakfiye dated 966 (1559), many 
shops in the city were among the revenues of the 
vakıf of zaviye. In cadastral records dated 1584, 
a zaviye named Ahi Bedreddin Mahmud existed 
in Kayseri. Having had the title of Ahi and do-
nated many works affecting the economic and 
social structure to the zaviye indicates that the 
zaviye had an important role in the production 
and commerce of Kayseri between the 16th and 
19th centuries. Upon the death of the mutasarrıf 
and zaviyedar of the vakıf Esseyid Şeyh Meh-
med Halife in 1254 (1840), these duties were 
given under the responsibility of Hafız Mehmed 
and Seyyid Elhac Osman. The zaviyedarlık was a 
descendant of the endower Elhac Osman Efendi 
in 1259 (1845). This duty was at the disposal of 
Seyyif Mehmed and Osman in 1266 (1853). To 
the post of Burhaneddin Çelebi who was a zavi-
yedar, his elder son Bedreddin Efendi was appo-
inted in 1308 (1893). The annual income of the 
vakıf was 1238 kuruş. The accounting income of 
the vakıf was 3290 kuruş and the expense was 
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2400 kuruş in 1268 (1855). In 1279 (1864), the to-
tal income gained from the village and the hamlet of 
the vakıf was 4868 kuruş; the wage and the repair 
expenses of the zaviye was 4868 kuruş. In the early 
20th century, any records related to the zaviye are 
not seen and this must be an indication that it lost it 
function in time.
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H. Mustafa ERAVCI

Ahi Beli Derbendi
Ahi Alioğlu Ali was appointed as a derbentçi – cus-
tom house officer - by the firman of the sultan to 
the derbent -mountain pass - knowns as Ahi Beli 
located between Ermenipazarı and Inegöl. He was 
asked to assign more derbentçi in case the number 
of houses necessary for the protection of the derbent 
was not sufficient. For this purpose 11 houses were 
added, in addition to the seven houses already the-
re. It is understood that apart from the derbentçis, 
infantrymen, an imam and a muhassıl were on duty 
in derbent by the letter of mirimiran. Derbent was 
exempt from any kind of avarız taxes (extraordinary 
taxes). During the expedition of Yavuz Sultan Selim 
(1512-1520) to Egypt, when Ahi Reisoğlu Emir was 
a derbentçi here, he registered 17 more soldiers in 
the derbent; as a result of the given order, it was also 
requested that the derbentçis not take tithe from the 
areas cleared by their own axes.
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Barış SARIKÖSE

Ahi Benli Hasan
(d. 923 / 1517)

Ahi Benli Hasan, who was an Ottoman poet and mü-
derris -school principal-, was born in the village of 
Tersenik connected to Niğbolu, which is within the 
border of Bulgaria today. As he died at the age of 
45 in 1517, then his date of birth must be around 
the year of 878 (1473-1474). For the reason that he 
lived within the frame of the principles of Ahilik, he 
used the nickname of Ahi in his poems. According 
to Evliya Çelebi, the reason for calling him “Benli 
Hasan” was the “spiloma” on his face. His father was 
a wealthy merchant engaged in commerce. After Ha-
san had his primary education, he probably began 
working at his side. When his father died his mother 
Melek Kadın married with another man and upon 
this he closed the shop and left the city where he 
was born. After he visited various places for a while 
he came to Istanbul; although his age of education 
passed, he devoted himself to his education here. 
He began to write his poems around these days.
Ahi Benli became mülazım from Kara Bâli at quite 
a late age. In the meantime, he put his success in 
poetry forward with gazel written by him. When  Ya-
vuz Sultan Selim (1512-1520) saw his poems and 
liked them, he wanted those around him to take 
note of him. Thereon, Kazasker Kemalpaşazâde (d. 
940 / 1534) offered him a position as müderris in 
Bayezid Paşa Medrese in Bursa. But Ahi Benli Ha-
san paid no attention and did not accept this offer. 
The Sultan, who was vexed with him, hindered him 
from having a new duty. After a while he was appo-
inted as müderris to Karaferye Medrese. Soon after 
he died, presumably at the age of 45, in Kareferye 
in 923 (1517).
His works: 
Divân: There are 136 gazels and one a piece mu-
rabba, tahmis, kaside and stanza in the section 
published by Necati Sungur (Ankara 1994).
Hüsrev ü Şîrîn: He could not finish his masnavi, 
which he wrote as a parallel to Şeyhî’s Hüsrev ü 
Şîrîn. One copy of the work is at the manuscript 
department in Ankara National Library (FB. 471). 
Masnavi has 423 couplets. Fatih Köksal latinized 
and published it. (Klasik Türk Şiiri Araştırmaları, 
p. 109–164). 
Hüsn ü Dil: The issue on whether the work of 
is an original book or a translation is not clear. 
Some sources state that this work is a parallel to 
the work of Lamii’s Hüsn ü Dil. For some it is the 
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translation of Fettahî-yi Nişaburî’s Hüsn ü Dil. This 
work, which could not be finished by Ahi Benli Ha-
san, was completed by his brother-in-law Haveri. 
The work was published by Tevfik Çaylak (Istanbul 
1287).
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Evliya Çelebi, Seyahatnâme, vol. I, Istanbul 1978, p. 240; Âhî, 
Divan, (prepared by Necati Sungur), Ankara 1994; Bursalı Mehmed 
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Rıza KURTULUŞ

Ahi Beytimur Zaviye
It was in the village of Sındılı of Fethiye, which was 
known as Mekri in the Ottoman period. It is unders-
tood that the zaviye –lodge- undertook the function 
of mesjid from the beginning of 16th century. The 
zaviye was at the disposal of Hüseyin in 1562. The 
income items of the vakıf of the zaviye were various 
properties in the vicinity of Amas and Ovacık and 
in Sındılı village. The annual income of the 3 farms 
in the village of Sındılı (180-450 acres) was 950 ak-
çes. 12 gardens in the same village, which had 150 
akçes earnings annually, were in ruin in the coun-
ting of 1562. 60 akçes incomes were gained from 
two grain mills, which were running for six months 
in the village. 10 akçes were gained from the 2-acre 
vineyard in Amas and 20 akçes from a fig garden 
in Ovacık. Total annual income was 1.280 akçes.

BIBLIOGRAPHY
BOA, TD, nr. 166, p. 570; nr. 338, p. 129; TKGMA, TD, nr. 569, p. 
88; Ahmet Yiğit, XVI. Yüzyıl Menteşe Livası Vakıfları, Ankara 2009, 
p. 225.

 

Zekai METE

Ahi Biliji Zaviye
Located in Sultandere village near the center of 
Eskişehir city. There is no information availab-
le about the establishment and the builder of the 
zaviye -lodge-. Documents related to the zaviye in 
the early times of the Ottoman Principality show 
that the zaviye was established in those times. In 
the first quarter of the 16th century, the zaviye was 

jointly directed by five persons from the family 
of shaikh. Besides, there was a çiftlik –farm site- 
among the zaviye’s foundation. 
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Halime Doğru, XVI. Yüzyılda Sultanönü Sancağında Ahiler ve Ahi 
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M. Murat ÖNTUĞ

Ahi Birliklerinde 
Yönetim ve İşletme 
Fonksiyonlarının 

Temel Yapısı / 
Fundamental Structure of 

Administrative and 
Management Functions 

in Ahi Units 
This research was prepared by Süleyman Eryiğit 
as a masters thesis in Ankara, 1989. After the int-
roduction, it consists of five parts and totals 72 
pages.
In the introduction, the focus is on the historical 
development of management and a comparison 
between the Ahi establishment, which emerged as 
an important element during this process, and the 
Western guild system. Administrative and produc-
tion methods are also examined. In the first part, 
there is a focus on the definition of Ahi, socio-eco-
nomic developments, that played an important role 
in the emergence of Ahilik, and the impact of urba-
nization on the Ahilik. The second part examines 
the structural condition of the Ahi institution as a 
management organization and looks comparatively 
at organizational dynamics such as leadership, 
communication and motivation, in Ahi organizati-
on. It is focused in the third part on the unders-
tanding of administration in Ahi and its style and 
functional organs in the framework of its administ-
rative statutes. The fourth part examines Ahi plan-
ning, coordination-control and its transformation 
from units to gedik. The fifth part compares Ahi 
Unions with guild systems and shows their simi-
larities and differences, after giving an analysis of 
Western guilds. In the conclusion, it is stated that 
the Ahilik organization is an original structure that 
is peculiar to the Turkish people and society. Ad-



62 

E n c y c l o p e d i a 

o f A h i l i k / A k h i l i k

ditionally, it is stated that information about Ahi 
should be studied even more deeply and in greater 
detail.

 

Mustafa Atilla ARICIOĞLU

Ahi Burak Zaviye
(Çorum)

Located in Köseler village, belonging to the district 
of center in Çorum province. It was probably es-
tablished before 16th century. In this context, there 
was a zaviye –lodge- called Ahi Burak in Köseler 
village belonging to the district of center in Çorum 
province in the Ottoman archive documents of the 
XVIth. The zaviye’s incomes consisted of a parcel 
of land. Besides, there was a pious foundation cal-
led Hacı Sultan Medrese near the zaviye. Köseler 
village had 34 households and 10540 akçes inco-
me, 3584 of this income belonging to the zaviye. 
There is no any registration and trace about the 
zaviye in the later records of the Ottoman arc-
hive.
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438 Numaralı Muhasebe-i Vilayet-i Anadolu Defteri, Dizin ve Tıpkı 
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H.Mustafa ERAVCI

Ahi Burak Zaviye 
(Edremit)

Located in Edremit district within the border of 
Karesi subdivision belonging to Hudâvendigâr 
province. There is no information available about 
the establishment and the builder of the zaviye 
-lodge-. It was probably built before 16th century. 
Registers related to the zaviye are found only in 
the cadastral survey register, dated of 1530. This 
situation shows that the zaviye was destroyed in 
later years. There was a garden and goat hair fac-
tory (imalathane) among the zaviye’s income.
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166 Numaralı Muhâsebe-i Vilâyet-i Anadolu Defteri (937/1530), 
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M. Murat ÖNTUĞ

Ahi Burhaneddin Zaviye
Located in the center of Çorum city, and carries 
the name of Ahi Burhaneddin who was one of the 
Ahi leaders. The zaviye –lodge- was probably es-
tablished after the period of 16th century. There is 
no information available about the establishment 
and the builder of the zaviye. It is understood 
that the zaviye was directed by Beyler Çelebi for 
a while. Among places, donated by Beyler Çelebi 
to the zaviye of Abdal Musa, was half a share 
belonging to the zaviye of Ahi Burhaneddin in 
Yakacık and Kazkurt villages.
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Neşet Köseoğlu, “Çorumda Beyler Çelebi ve Muzaffer Paşa 
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H. Mustafa ERAVCI

Ahi Caruk
He was one of the Ahis leaders, who served in 
Anatolian Seljuks and Eratnalıs. Anonymous 
Selçukname is recorded that he was assigned 
to exterminate Şarap-sâlâr, who played a role in 
the killing of Ahi Ahmed Şah, one of the famous 
Ahi leaders. When Ibn Battuta visited to Niğde 
in 1330s, he cited that he stayed three days as 
the guest, and he was very pleased from showing 
interest in the zaviye –lodge-. This record indica-
tes that Ahi Caruk migrated from Konya to Niğde 
after a while and entered to the service of Eret-
na Principality. While a pious foundation, dated 
768 (1366), draws the boundaries of properties 
belonging to Ahi Ahmed, one of the Ahi leaders 
in Çorum, it also mentions the property of Ahi 
Caruk.
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Ahilerin Faaliyetleri”, SU Fen-Edebiyat Fakültesi Dergisi, nr. 16 
(2006), p. 216.

 

İsmail ÇİFTCİOĞLU

Ahi Caruk Zaviye
It is understood that although the zaviye –lodge- 
name could not find in the records of Ottoman peri-
od records, it was located in the center of Niğde city. 
When Ibn Battuta visited to the zaviye in 1331, he 
stayed as a guest here for three days.
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İbn Battuta, Seyahatnâme, p. 325; Muallim Cevdet, İslâm Fütüvveti 
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Doğan YÖRÜK

Ahi Celal Mesjid
Located in Ahi Celâleddin quarter of Akşehir. It is 
understood from the zaviye –lodge- name that the 
builder of the zaviye was Ahi Celal. The zaviye 
name appears in the records of Sultan Mehmed II 
period (1444-1446, 1451-1481). It is understood 
from here that it was built in the first half of the 15th 
century. The latest document related to the mesjid 
is dated 1530. This situation shows that the mesjid 
was not active in the second half of the 16th century. 
The mesjid’s foundation income was comprised of 
a vineyard in Nadir and Kozağacı villages, a hau-
se with garden in Akşehir, a shop in Haffafs mar-
ketplace and a shop in Hallaçs marketplace. The 
number of foundation places rose according to the 
cadastral survey register, dated 1483. In addition to 
the above mentioned foundations, as follows: two 
vineyards in Akşehir, place of a shop in Demirkapı, 
a hause and a felt maker and seller shop in around 
the mesjid. Although there is no detailed informati-
on about the foundation, it had only three vineyards 
and six pieces of land.
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Fatih Devrinde Karaman Eyaleti Vakıfları Fihristi, (prepared by 
Feridun Nâfiz Uzluk), Ankara 1958, pp. 45; 387 Numaralı Muhâsebe-i 
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Dalı Unpublished Masters Thesis, Istanbul 1996, p. 136. 

 

Yusuf KÜÇÜKDAĞ

Ahi Cemal Mesjid
Located in Nakkaş quarter in the center of Akşehir 
city. It was probably built in the period of Karama-
noğulları in the first half of the 15th century. The 
mesjid was known by the name of Ahi Cemal Mes-
jid in the foundation survey register in the period 
of Sultan Mehmed II (1444-1446, 1451-1481) and 
by the name of Ahi Cemaleddin Mesjid after the 
19th century. There is no a vakfiye –deed- for the 
mesjid. A zaviye –lodge- called Ahi Cemaleddin 
adjacent to the mesjid was built in the frst half 
of the 19th century. Many properties are recorded 
for the mesjid as the foundation in the archival 
documents in the second half of the 15th century, 
which are places of shops and shops around De-
mirkapı, hauses, places of hause and a vineyard in 
the center of Akşehir. The mesjid was active and 
flourishing in 1321 (1905).

BIBLIOGRAPHY
Fatih Devrinde Karaman Eyaleti Vakıfları Fihristi, (prepared by 
Feridun Nâfiz Uzluk), Ankara 1958, p. 43; BOA, EV. MKT, nr. 
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Yusuf KÜÇÜKDAĞ

Ahi Cemaleddin Mesjid 
(see Ahi Cemal Mesjid)

Ahi Cemaleddin Zaviye
It was located in Nakkaş quarter and near Ahi 
Cemal (Ahi Cemaleddin) Mesjid in the center of 
Akşehir. Although the name of mesjid is found in 
the record of foundations of the second half of 15th 
century, information related to the zaviye –lodge- 
is seen in the archive documents in the middle of 
the 19th century. The first accounting record of the 
zaviye is dated 1266 (1850). It shows that the za-
viye was probably built in the middle of the 19th 
century. The foundation places of the Ahi Cema-
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leddin zaviye were registerd with the mesjid in the 
foundation accounting books. This situation shows 
that the zaviye was built in the name of Ahi Cema-
leddin, who was the builder of mesjid. Ahi Cema-
leddin zaviye is one of the rare Ahi zaviyes, which 
survived until recently in Akşehir.
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Yusuf KÜÇÜKDAĞ

Ahi Cüneyd Çelebi
(d. 1473)

He was a müderris -school principal- who lived in 
the period of Sultan Mehmed II (1441-1446, 1451-
1481), and his hometown was Tokat. According 
to the work entitled Ferâ’iz-i Zekiye, written by 
Yusuf Efendi, who was the son of Ahi Cüneyd Çe-
lebi, known by the name Mevlâna Ahi Çelebi, Ahi 
Cüneyd Çelebi was the son of eş-Şeyh Ali bin Şeyh 
Cüneyd bin Kara Selman bin Nasrullah from To-
kat. He came to Amasya for his education and re-
ceived lessons from Tokatlı Mevlâna Hüsameddin 
Hüseyin (d. 850 / 1446), who was from Amasya’s 
ulema class, and Tokatlı Mevlâna Cemaleddin Yu-
suf (ö. 866 / 1461). So he became a müderris. In 
the meantime, he was married to the daughter of 
his teacher Yusuf Çelebi. In parallel with the rise 
of his scholarly level, he had an important place 
in the eyes of ulema. Then he became müderris 
in Torumtay Medrese in Amasya and gave lessons 
there. He died in 878 (1473) He was a scholar and 
well-rounded person, well-versed in Muslim cano-
nical jurisprudence and he was very aware of the 
conditions of the time.The names of his sons were 
Yusuf and Mahmud Çelebis. His sons were known 
as Ahizadeler.
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Abdî-zâde Hüseyin Hüsâmeddin Yasar, Amasya Tarihi, (published by 
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Ali AÇIKEL 

Ahi Çahken Zaviye
Located in Hatunsaray village belonging to Konya. 
Because the zavye name is found in the foundation 
survey register in the period of Sultan Mehmed II 
(1444-1446, 1451-1481), it is said that it was estab-
lished in the period of Karamanoğulları. The name 
of the zaviye –lodge-, established by Ahi Çahken, is 
seen in the foundation survey register, dated 1535. 
However, there is no document in the records of the 
16th century. This situation indicates that the zaviye 
was not active at the end of the 16th century. On the 
other hand, the zaviye of Şeyh Halil in Digorna vil-
lage in Hatunsaray township belonged to disciples of 
Ahi Çahken. 

BIBLIOGRAPHY
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Yusuf KÜÇÜKDAĞ

Ahi Çavuş Mosque
Although there is no information available about the 
date of establishment of the mosque, it was built in 
the name of Ahi Çavuş in Sufla village in Ermenek 
district belonging to Karaman. The total income of 
the mosque known by the name of Ahi was 30 ku-
ruş and its expenditures totaled 10 kuruş in 1326 
(1911).
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H. Mustafa ERAVCI

Ahi Çelebi
Ahi Çelebi was one of the Ahi Evran’s sons. The za-
viye –lodge- of Ahi Evran was jointly directed by Ahi 
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Çelebi and Ahi Mesud in 1485. He had two sons by 
the name of Hüsam and Şeyh Cafer on this date.

BIBLIOGRAPHY

İlhan Şahin, Tarih İçinde Kırşehir, Istanbul 2011, pp. 26, 82

 .

İlhan ŞAHİN

Ahi Çelebi
Ahi Çelebi, who lived in Zile, belonging to Tokat, in 
the 17th century, was an Ahi and the builder of the 
foundation. As far as it is understood from an order, 
dated Evâsıt-ı Cemaziyelahir 1162 (June1749), a pi-
ece of land was granted to Ahmed Çelebi as property 
and he donated it.
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Ali AÇIKEL

Ahi Çelebi, 
Hasanefendizâde

(d. 1130 / 1718)
Hasanefendizâde Ahi Çelebi was a Turkish composer 
and performer. There is no additional information 
about his life. He was born in Istanbul. He was the 
son of Kadı Hasan Efendi, who was one of the well-
known scientists. Although Müstakimzâde writes 
that his hometown was Üsküdar, Esad Efendi points 
out that he was born in Kadıköy and settled with his 
father there. He received his first music lessons from 
Kadıköylü Gevrekzâde Mustafa Efendi. Then he be-
nefitted from other musicians and trained himself. 
He was among the famous musicians in the period 
of Sultan Mehmed IV. Although the sources state 
that he made more than twenty compositions, most 
of them non-religious, three works have survived up 
until today, one of them religious.
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Taken from DİA (I, p. 528).

 

Nuri ÖZCAN

Ahi Çelebi Başhane
( see Ahi Çelebi Zaviye)

Ahi Çelebi Hamam
Located in Ahi Hasan quarter and opposite the Eski 
mosque in the center of Edirne city. The bath of Ahi 
Çelebi is mentioned by the name Oğlanlı (Çubukçu-
lar) hamam -bathhouse. It was built in the second 
half of the 15th century by Ahi Çelebi, who was the 
physician of Sultan Mehmed II (1451-1481), Bayezid 
II (1481-1512), Yavuz Sultan Selim (1512-1520) and 
Sultan Süleyman, the Lawgiver (1520-1566). One of 
the bath kurnas -basin- has an embossment of a hu-
man being. In this regard, the bath is known by the 
name of Oğlanlı. There were two çömlekçi -potter- 
shops near the bath of Ahi Çelebi belonging to the 
foundation of Saruca Paşa. After they were destro-
yed in a fire, thirty-three shops were built by Ali Paşa 
with the name Ahi Evran Odaları. Later on the bath 
was sold and it lost its status as a foundation. The 
bath was ruined in 1930s. 
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Osman Nuri Peremeci, Edirne Tarihi, Istanbul 1939, pp. 96-97; M. 
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Cemile TEKİN

Ahi Çelebi Medrese
Located in the city of Edirne. The builder of the 
medrese –madrasa- was Mehmed Çelebi. He was a 
Turkish hekim –physician- and surgeon and beca-
me başhekim -chief-physician- twice in the period 
of Sultan Süleyman, the Lawgiver. He dedicated rich 
foundation incomes for the edication and religious 
structures. In this regard, one of the education ins-
titutionsis known by the name Ahi Çelebi Medrese. 
There is no information available about the estab-
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lishment date of the medrese. It was probably built 
in the beginning of the 16th century. As far as it is 
understood, the medrese offered education at the 
level of yirmili medrese in the periods of its ac-
tivity. Cahit Baltacı asserts that the medrese was 
probably destroyed in the 16th century. This pos-
sibility is reinforced because there are norecords 
regarding the medrese in later dates. 
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M. Murat ÖNTUĞ

Ahi Çelebi Mehmed
(d. 1524)

He was a Turkish doctor who served as hekimbaşı 
-Sultan’s chief physician- during the times of Sul-
tans Bayezid II, Yavuz Sultan Selim and Sultan Sü-
leyman, the Lawgiver. His father was Hekim -doc-
tor- Kemal Şirvanî. His real name was Mehmed 
bin Kemaleddin and his nickname was Ahi Çelebi. 
His date of birth is uncertain, with dates given in 
various sources contradictory. He was said to be 
from the Tebrizli and Karakoyunlu Turks. Toget-
her with his father, he entered into the service of 
Candaroğlu İsmail Bey in Kastamonu. When the 
Candaroğulları Principality became Ottoman land, 
he came to Istanbul and entered into the service of 
Sultan Mehmed II.
Ahi Çelebi was one of the hekimbaşıs who rose 
to that position without having any connection to 
the ulema class in the Ottoman chief physicians 
institution and without any medical education. He 
received his initial and basic information about 
medicine from his father Kemal Şirvanî. He comp-
leted his education for clinical medicine with He-
kim Kutbeddin (d. 1497) and Hekim Altuncuzâde 
of the ulema during the reign of Sultan Mehmed II.
Ahi Çelebi began to practice medicine indepen-
dently in Istanbul’s Mahmutpaşa area and quickly 
became known for his accurate diagnoses. He 
was an army doctor in the Otlukbeli war (1473) 
and subsequently became the palace physician at 
the palace of Sultan Mehmed II in Edirne. When 
Muhyiddin and Hacı, from among the doctors of 

Darüşşifa hospital, were assigned to the palace, 
he was appointed Reisü’l-etibba -chief physici-
an- at Fatih Darüşşifa hospital. With the assump-
tion of the throne by Sultan Bayezid II, he was 
given duty at the palace and soon struck up a 
friendship with the Sultan and became one of his 
musahib -gentlemen-in-waiting. Afterwards, he 
joined the Matbah-ı Âmire and Matbah Eminliği 
-Sultan’s kitchen. Because of some gossip abo-
ut him he was removed from this position but 
when the accusations were proven to be baseless 
he was pardoned and appointed as hekimbaşı 
in October 1507. He continued in this office for 
nearly four and a half years, until the death of 
Sultan Bayezid II in 1512. Ahi Çelebi was remo-
ved as hekimbaşı when Yavuz Sultan Selim came 
to power but he was brought back in April 1515 
and served in this position again for nearly five 
and a half years, until September 1520. During 
this period he struggled with the treatment of Ya-
vuz Sultan Selim’s Şir Pençe -Lion’s Claw- dise-
ase but because it was noticed too late, he could 
not treat the Sultan. Yavuz Selim lightly criticized 
him at the time: I thought he would find a remedy 
for me Ahi / instead he was the doctor of death.
Ahi Çelebi was removed as hekimbaşı when Sul-
tan Süleyman, the Lawgiver took the throne and 
he became ill while returning from the Haj in 
1523 or 1524. He died in Cairo and was buried 
next to the türbe –tomb- of İmam Şafi. Ahi Çelebi 
was known to have had a son named Ruhullah 
Çelebi. He had quite a few mosques and hamams 
-baths- built and assigned large amounts of foun-
dation income to them. 
Works: Ahi Çelebi wrote six books, five of them 
about medicine. 
Hasatü’l-Kilyeve’l-Mesane: A ten-chapter 
book which he wrote in Turkish, based on the 
medical knowledge of the day, about the causes, 
symptoms and treatment for kidney and bladder 
stones. There are six copies that have been iden-
tified in libraries in Turkey. 
El-Fevaidü’s-Sultaniyye fi’l-Kavâidi’t-
Tıbbiyye:  It was written in Persian, with an 
introduction, three articles and a conclusion 
written about staying healthy, health and dise-
ase. Recorded in nr. 3592 in Süleymaniye-Fa-
tih Library and consisting of 91 documents. 
Şerh al-Mucez: It was written by İbn Nefis (d. 
1288) but because it was difficult to understand 
it was re-written more simply under the title Hal-
al Mucez by Cemaleddin Aksarayî. The work is 
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written about general medicine, and concerns four 
branches of science. The first branch is about the 
state of the human body; the second concerns me-
dicines, foods and plants; the third regards organs 
and pathology; the fourth explains illnesses. Besi-
des information about human anatomy, the work 
is important from the standpoint of discussing the 
illnesses we know today as leprosy, tuberculosis and 
vitiligo. There are copies of the work in some libra-
ries in Turkey. 
Risale fi’t-Tıb: A book written in Turkish about 
protecting against diseases known in general medi-
cine and living a healthy life. There are copies in 
some libraries in Turkey. 
Mesnevi fi’t-Tıb: A work written in verse about 
medicine in the Mesnevi style. Recorded in Revan 
mansion, number 1688/2
Terkib-i Mürekkeb: A work written on the sub-
ject of ink. Explained in the book are the characte-
ristics of accepted inks; the materials used both in 
the production of ink and in making it flow more 
freely; the methods of obtaining ink; and the formu-
las for making black, white, green, yellow, red, gold 
and purple ink. 
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Meriç GÜVEN

Ahi Çelebi Mekteb
Located near the arasta of the eskici haffaf –seller of 
second hand shoes- guild. There is no information 
available about the establishment date of the mek-
teb -school-. It must have been built in the beginning 

of the 16th century. It is stated that the mekteb 
was located in the place where the Gazipaşa ele-
mentary school is currently located, opposite 
the bulding of the municipality. The mekteb was 
active in the middle of the 19th century, and the 
builder of mekteb was Ahi Çelebi. In this regard, 
the mekteb was known by his name. Apart from 
that, Ahi Çelebi had a mosque around Yemiş İs-
kelesi in Istanbul and a medrese -madrasa- and 
a hamam -bath- in Edirne.
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Ahi Çelebi Mosque
This mosque, located at the famous Yemiş Iske-
lesi –Pier- in Istanbul, is also known by the name 
Kanlı Fırın Mesjid. Today it sits at the corner of 
Balıkpazarı Değirmen and Yoğurtçular streets, 
to the west of Zindan Han and outside the city 
wall at Zindankapı, on the shore of the Hakiç 
-Golden Horn-, in Eminönü. The builder was Ahi 
Çelebi Mehmed, the son of Kemaleddin Tebrizî, 
who is also referred to as Ahmed and Mahmud 
in sources. Ahi Çelebi Mehmed was born in the 
year 835 (1431-1432) and lived during the time 
of Sultan Mehmed II, and Sultans Bayezid II, Ya-
vuz and Sultan Süleyman, the Lawgiver. He was a 
Turkish doctor and surgeon, who served twice as 
the hekimbaşı -Sultan’s chief physician- during 
the reign of  Sultan Süleyman, the Lawgiver. He 
wrote five works on medicine. He died in Egypt in 
the year 930 (1523-1524), while returning from 
the Haj. 
The date of construction of the Ahi Çelebi 
Mosque is not known for certain. A sign has been 
placed on the door of the mosque, which does 
not have an inscription concerning its construc-
tion, showing that it was built in 1500, but this 
is based on hearsay. The mosque burned in fires 
that occurred in 1539 and 1653. It burned down 
completely in a fire at the Hatapkapısı (the old 
Odun İskelesi –Pier-) in the second half of the 19th 
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century and was rebuilt. During the earthquake 
of 1894, the mosque partially collapsed, with 
only its minaret left standing. Following this date, 
permission was given for it to be rebuilt with 
two floors of shops at its base. The mosque has 
been in use since it was first made but because 
it has been rebuilt so many times the originality 
of the mosque’s architecture has been lost. It is 
noteworthy that the mosque was the place Evliya 
Çelebi saw in his famous dream. In addition to 
the mosque, Ahi Çelebi had a medrese, a school 
and a hamam –bath- built in Edirne. 
Ahi Çelebi donated large amounts of foundation 
income to the mosque he had built and to Me-
dine-i Münevvere -Medine. According to the ca-
dastral survey register for Istanbul foundations 
dated 953 (1546), the following income sources 
were donated to Ahi Çelebi Mosque: 51 shops 
and 22 mahzen -graneries- in Istanbul; 7 shops 
and 18 rooms in Galata; a garden in Kozlupınar; 
35 shops, a hamam and a mukataa -rent from 
cultivated land- in Edirne; Karacaali, Köprüce-
li and Müsellem villages in Çorlu; Umurbeyli 
and Haci Sungur villages in Hayrabolu district, 
Yassıviran and Kozluca villages in Şile district; 
and Danişmendli Çiftliği –Farm- in Hayrabolu. 
Foundations for Medine-i Münevvere consisted 
of 47 villages in Çorlu, Hayrabolu, Paşmaklı (Ahi 
Çelebi) and Şile districts. 
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Its architecture: The mosque is located in 
the Eminönü quarter of Istanbul, along the sho-
re of the Haliç -Golden Horn-, on the west side 
of Zindan Han, at the corner where Yoğurtçu-

lar and Değirmen streets intersect. There is no 
construction inscription on the structure’s door 
but the date 1500 has been written over its door. 
In some sources, the mosque it is said that the 
mosque was built during the reign of Sultan Meh-
med II but there is no definite information about 
the mosque’s construction date. In Tuhfetü’l-
Mimarin ve Tezkiretü’l-Enbiye, written by Sai 
Çelebi, the name of the mosque was mentioned 
on a list of Mimar Sinan’s works and it was said 
to have been ruined in a fire and then repaired. 
Later on, in the printed version of Ayvansarayi’s 
Hadikatü’l-Cevami it was written that Ahi Çelebi 
built two places of worship, named Kanlı Fırın 
Mosque and Yoğurtçular Mosque. However, in 
another record dated 1231 (1816), it is written 
that the Yoğurtçular Mosque was Ahi Çelebi’s, 
and that it was still known by that name, but 
the other mosque belonged to his brother Fahşi 
(Muhaşşi) Çelebi Efendi. In the Tübingen copy 
of Hadika dated 1245 (1829), though, a small 
amount of information is given about Yoğurtçular 
Mosque only and it is stated, as well, that Ahi 
Çelebi was famous. Based on these statements, it 
is clear that the work under discussion was the 
mosque on Yoğurtçular street. In any case, there 
is no trace of a work called Kanlı Fırın Mosque. 
Researchers say that this is because of confusion 
in the printed books. 
The mosque sits on a rectangular site, from east 
to west. The low-ceiling dome is supported by 
four spiked arches and the area is widened by 
two vaulted areas to the east and west. The mea-
surements of these side areas are 17 x 25 meters 
and there is a foot in the center, from which the 
side areas are expanded by two arches. The walls 
are made of stone and bricks, with the arches 
and covers made of bricks. In the north of the 
mosque the son cemaat yeri -congregation area- 
is covered by domes, with a minaret rising at its 
right side. The cut-stone based minaret’s bottom 
has been restored and a şerefe -gallery- built to-
ward the cylindrical top. The main entrance on 
the mosque’s north side has been kept very plain 
and simple. The same is true for the interior. It 
is evident that the mihrap- niche toward Mecca, 
which is covered with marble plates, has been 
restored. The wooden minber -pulpit- on the 
right, has been painted with oil paints with ro-
coco designs reflecting the decorations of the late 
Ottoman period, to the extent that it is unrecog-
nizable. There are large arched windows in the 
walls that let in the light and there are large and 
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small windows in the spiked arches that hold up 
the domes that allow for lighting, as well. During 
restoration work on the right and left tops of the-
se arches, traces of spiked, arched windows were 
found. The inscription on the simple fountain on 
top of the additional structure on the right is da-
ted 1281 (1864). 
When one looks at these, it is understood that 
after the construction of the mosque during the 
Sultan Mehmed II period, the structure under-
went major restoration and was changed a great 
deal. It is evident that, in addition to the upper 
window traces, the two pillars on the sides were 
hit later on. It can also be seen that the dome 
tambour, in square form on the dome, was comp-
letely enveloped in iron. The mosque saw major 
damage as the result of the fires in Istanbul ın 
1539 and 1653, and it was heavily damaged du-
ring the earthquake of 1894. The irregularity of 
the subsequent restorations confirms this situ-
ation. Mimar Sinan’s restorative work occurred 
after the 1539 fire. The mosque was included by 
the Foundations General Directorate in its resto-
ration program of 1990. The plaster was remo-
ved, the lead in the dome taken out and the sur-
rounding structures razed as the structure was 
restored after a very long time. The soft ground 
on the banks of the Golden Horn has damaged 
the foundation of the structure and the possibi-
lity of collapse emerges from time to time. 
Another aspect of Ahi Çelebi Mosque is the spiri-
tual role it played in making the famous traveler 
Evliya Çelebi a seyyah -traveler. In his dream, 
Evliya Çelebi saw the spirits of the Prophet Mu-
hammed, the other prophets and their friends 

and companions in the Ahi Çelebi Mosque. By 
this he attained the honor of having kissed the 
hand of the Prophet. In this regard, he explained 
in his seyahatname -book of travels- how he be-
came a seyyah, by saying “Seyahat Ya Resulallah”, 
as a corruption of “Şefaat Ya Resulallah”. 
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Yaşar ERDEMİR

Ahi Çelebi Rüşdiye
Located in the district of Ahi Çelebi belonging 
to Filibe subdivision. It is understood that the 
name of the district comes from Ahi Çelebi, who 
was hekimbaşı -Sultan’s chief physician- in the 
period of Sultan Süleyman, the Lawgiver (1520-
1566) and who had social and religious founda-
tions in Istanbul and Edirne. The center of kaza 
-district- was Paşmaklı village. It is stated that 
the village was selected as center of the district 
because it was in a central location and a cross-
road. There was a rüşdiye mekteb -a high scho-
ol- probably in Paşmaklı village of the district in 
the middle of the 19th century. This situation is 
very important from the standpoint of showing 
that the education activities and enrollment pro-
cess reached villages in the period of the Otto-
man Empire, especially in the 19th century. In 
fact, issues related to the teacher and provison of 
the lesson books were carefully followed by the 
central government. This reflects the reform acti-
vities of the Tanzimat period.
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Ahi Çelebi Mosque 
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Ahi Çelebi Türbe
The Türbe, which is located in Sarıdemir quar-
ter on the avenue of Ragıp Gümüş Pala in Fatih, 
Istanbul, is known as Ahi Çelebi Türbe –Tomb- 
in legendary narrations among the people. The 
structure, which dates to the 16th century, has to 
a large extent lost its originality. The türbe was 
built as a square plan covered with single storey 
flat roof. The türbe, which is made of stone mate-
rials, has one window on each side. The entrance 
has an arched door.
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Ali BORAN

Ahi Çelebi Zaviye
(Devrekani)

It is not known when and by whom this zaviye 
– lodge -, located in Devrakani district of Kasta-
monu province, was established. Probably, it was 
founded by persons connected with Ahi Çelebi.
It can be said that since Ahi Çelebi lived during 
the 16th century, the zaviye was established after 
this century. In a record dated 1263 (1847), the 
name of the zaviye is mentioned as Dede Sultan. 
The directorship of the zaviye was in the hands 
of İbrahim in the year 1256 (1841). In 1264 
(1848) the zaviye was in a ruined state and, in 
this connection, there was a serious shortfall in 
the foundation’s income. It is noteworthy that, 
in this regard, an individual named Ahmed bin 
Mustafa applied to the Evkaf Nezareti – Ministry 
of Foundations. In relation to the matter, the pro-
perties of Ahi Himmet and Ahi Baba zaviyes were 
combined with the incomes of Ahi Çelebi zaviye. 
The foundation incomes of Ahi Çelebi were listed 
as five fields, some farms belonging to the Dede 
Sultan foundation and two shops. Subsequently, 
however, these were seized by the Ahi Himmet 
zaviye. Based on what is understood from this 
information, the postnişin of Ahi Çelebi zaviye, 
Elhac Ahmed Efendi, put the accounts in order 
after a long effort and with the resulting income, 
had the zaviye repaired and put back into ope-
ration. In 1284 (1868), the zaviye’s director was 

Şeyh Mustafa Efendi and the foundation’s aşar 
– tithe – income was 889 kuruş and 889 kuruş 
was spent for repairs, as well. In 1279 (1863) the 
zaviye was directed by Seyyid Mehmed and Ce-
mil bin Mustafa and responsibility passed to the-
ir children İsmail and Mustafa when they died. 
In 1322 (1905), the zaviye was active and the 
foundation income was 375, with taam – meal – 
expenditures of 240 kuruş. 
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Ahi Çelebi Zaviye
(Kalecik)

The zaviye –lodge-, known by the name Ahi Çe-
lebi Başhanesi, is located in the center of Kalecik 
district belonging to Çankırı. The quarter whe-
re a zaviye by this name was located in the 16th 
century was also known by the name Ahi Çelebi. 
However, the zaviye must have been established 
long before this century. The fact that the zaviye’s 
name is Ahi Çelebi Başhanesi indicates that Ahi 
Çelebi worked as a kasap -butcher-. This Ahi Çe-
lebi should not be confused with the famous Ahi 
Çelebi, who was in service to Candaroğlu İsmail 
Bey and who was the son of Tabip Kemaleddin of 
Tebriz. Ahi Çelebi donated the shop (başhane) 
which he owned and which was located in the 
center of Kalecik, where he sold sheep and cattle 
heads, to the zaviye he had built. In addition, 
among the income sources of the zaviye were 
two farms, three mills, a mezraa –arable land- 
and a field donated by Candaroğlu Kasım Bey. 
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Ahi Çoban
He was one of the well-known Ahis of Konya. It is 
recorded in the work of Ahmed Eflâkî (d. 1369) 
that he was the son of Ahi Kayser and lived in 
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the time of Mevlâna Celâleddin Rumi (d. 1273). 
It is also understood from the same source that 
his family line reaches back to the great grand-
fathers of Ahi Başara and Ahi Türk (Ahi Muham-
med Urmevî), who was the father of Hüsameddin 
Çelebi (d. 1284). Ahi Çoban, who was one of the 
Mevlâna’s disciples, was praised along with his 
father in the Sultan Veled Divanı. Some researc-
hes state that he was a dellak –masseur.
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İsmail ÇİFTCİOĞLU

Ahi Çoban Zaviye
(Balat)

Located in the city of Balat on the shore of Büyük 
Menderes river, it was the center of the Mente-
şe Principality for a period. The director of the 
zaviye –lodge- was Ebubekir bin Mustafa in 
1562. The zaviye, which was exempt from ta-
xes in accordance with the .fermans –orders- of 
the Murad II and Mehmed II, had income sour-
ces including two donated çiftliks (120-300 dö-
nüms / 30-70 acres) —farm sites in the village 
of Muhlisin belonging to Balat and 1,100 akçes, 
according to archive sources. This income in the 
cadastrol survey register dated 1562 increased 
to 1,300 akçes.
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Menteşe Livası Vakıfları, Ankara 2009, pp. 128-129. 

 

Zekai METE

Ahi Çoban Zaviye
(Iznik)

Located in the region of İznik. The name of the 
zaviye –lodge- is found in records of the 1520s 

and 1560s. The primary property income of the 
Süleyman Paşa foundation consisted of a vine-
yard, a piece of land and a walnut tree. The za-
viye was active until the 1560s but there is no 
information about later years.
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Ahmet GÜNEŞ

Ahi Çomak
There is no information about his life in the so-
urces. The fact that there is record saying that 
“he was the foundation director long ago” shows 
that he lived before the 16th century. He had a 
zaviye in a village in Ankara which was known 
by his name.

BIBLIOGRAPHY

Mehmet Ali Hacıgökmen, Ahiler Şehri Ankara, Konya 2011, pp. 
126-133; the same author,, “Ahiler Zamanında Ankara’da Sosyal, 
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Mehmet Ali HACIGÖKMEN

Ahi Çomak Zaviye
Located next to Tekke (Ahi Çomak) village mos-
que in Elmadağ district of Ankara. Only the 
Roman-era columns used for the zaviye –lod-
ge- have lasted until today. Although it is known 
that the founder of the zaviye and the village was 
Ahi Çomak, the founding date cannot be fixed. 
Nevertheless, the fact that the foundation’s name 
is mentioned in foundation records of 1463 in 
connection with the zaviye, indicates that the 
zaviye was founded before this date. In 1530 
the zaviye’s income was comprised of the annu-
al tax revenue of Ahi Çomak village. At the time 
there were six households and an imam in the 
village. In 1571, the director of the foundation 
was Ebulleys, the grandson of Seydi. When new 
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lands were allocated to the foundation from Bala, 
in Ankara, the income rose to 1,277. In 1114 
(1702), the tekyenişin – dervish - and zaviye 
trustee were Fevzi Dede and Mustafa Dede. The 
duty of postnişin and tevliyet – administrator – 
at Ahi Çomak zaviye were hereditary, according 
to stipulations. In this regard, in 1257 (1843), 
the positions of foundation administrator and 
tekyenişin were shared jointly by the brothers 
Ali, Osman and Süleyman, along with the other 
shareholder Abdurrahman. However, since the 
previous shareholders were not hereditary, as of 
1259 (1845), it passed to the male children of 
Ömer and Abbas. When they died this duty was 
given to Osman bin Süleyman. In 1282 (1867), 
the trustee and zaviye director was Hacı Sü-
leyman Ağa. The foundation’s tithe income was 
14,338 and its expenditures for the meşihat – of-
fice of the Şeyhülislâm – official, repairs and gu-
est services totaled 9,174 kuruş. In 1286 (1871), 
the trusteeship of the foundation was given to Ali 
Abbasi Mehmed. There is no mention of the za-
viye in subsequent archival records. 
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H. Mustafa ERAVCI

Ahi Çorbazâde Zaviye
(see Ahi Şorba Zaviye)

Ahi Çukuru Mosque
It is understood that there was such a mosque 
at the beginning of the 16th century in Ahi Çu-
kuru village of Yağludere township in Trabzon. 
The name of the mosque was not found in 1486. 
This situation shows that the mosque was built 
by persons connected with the Ahi Kasım Tekke 

in the village in later years based on their needs. 
There is no record of the builder and the estab-
lishment date of the mosque in the cadastral sur-
vey register dated 1530. However, a summer pas-
ture in the village was donated to person named 
Abdullah who was the imam of the Ahi Çukuru 
Mosque. Apart from that, there is no information 
related to the mosque and foundations.
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BOA, MAD, nr. 828, p. 742; Ümit Kılıç, “XVI. Yüzyılda Erzurum 
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H. Mustafa ERAVCI

Ahi Çukuru Tekke
Ahi Çukuru village of Yağludere township in 
Giresun’s Kürtün district was a tekke - lodge 
-settlement. It must have been opened for habi-
tation by Ahi dervishes. In tax records of 1486, 
it is stated that Ahi Çukuru village was a founda-
tion of the Kasım Halife tekke. Kasım Halife was 
probably an Ahi leader who came to the Trabzon 
area. It is understood from a record stating that 
“Abdullah veled-i Kasım Halife should perform 
the duties of müderris - school principal -, hatip, 
imam and muezzin for the aforemented lodge, in 
continuation of the Sultan’s state.”, that after the 
Kasım mentioned in the foundations registry, the 
Kasım Halife Tekke adopted the Ahi doctrine and 
executed the functions associated with a medrese 
and mosque. It is understood that all the inco-
me of the village was allocated to pay for these 
many and varied services of the lodge. In records 
of 1530, there were 10 households in Ahi Çu-
kuru and 630 akçes in taxes was collected from 
them. Additionally, the Hacı Abdullah foundation 
had three arable fields, a garden and two villa-
ges. During this period the foundation directors 
were the sons of Hacı Abdullah, Mevlâna Hamza, 
Nurullah, Lütfullah, Kasım and Mustafa and in 
1554 Nurullah, the grandson of a son named Mu-
harrem looked after the foundation. In 1876, the 
village took the name of the tekke. There were 
23 households and because of the exemption for 
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tekkes, it had no aşar – tithes – but it did pay tax 
of 1,015 kuruş. Probably the lodge was brought 
back to life after being closed in 1925. 
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H. Mustafa ERAVCI

Ahi Dayı
He was the Emir of Tokat during the Eretnalıs 
period and the founder of an Ahi zaviye – lod-
ge – in Tokat. Ahi Dayı’s real name was Taceddin 
İbrahim and he was born in Amasya. His father 
was the Amasya governor, Habiloğlu Zeyneddin 
Tulî Han Bey. According to Hüseyin Hüsameddin, 
his father’s patronymic was eş-Şeyh Emîr İzzed-
din Hasan Bey bin Emîr Şücaeddin Habil Bey bin 
Emîr Bedreddin İbrahim Bey bin Tulî Bey bin 
Türkanşâh bin Emîr Şehabüddevle Güdül Bey. 
Taceddin İbrahim was known as Ahi Dayı becau-
se he was the uncle of Alâeddin Ali Bey, who was 
the brother-in-law of Sultan Alâeddin Eretnazâde 
Emir Nasıreddin Mehmed Bey, and his son. 
During the time when Sultan Alâeddin Eretna was 
ruler of Eretna (1343-1352), Tulî Bey was the emir 
of Amasya and his son Taceddin İbrahim Bey ser-
ved as emir of Tokat. When Sultan Alâeddin died 
in 1352, there was a struggle between his sons and 
for a time Sadreddin Süleyman Şah was emir of 
Tokat. However, after a while Taceddin İbrahim 
Bey returned again to rule Tokat. In 1357, the ad-
ministration of Tokat passed to Cemaleddin Meh-
med Bey, who was known as Kâblızâde, from the 
Kayullu tribe, and who was a supporter of the emir 
of Amasya, Hacı Kutlu Şah. Taceddin İbrahim Bey, 
the son of Tulî Bey, ruled Tokat for many years and 
had a zaviye built there. The zaviye became famo-
us by the name Ahi Dayı Zaviye. Taceddin İbrahim 
Bey died during the reign of Ali Bey (1365-1380), 
the son of Sultan Alâeddin Eretnaoğlu Sultan Meh-
med Bey (1352-1365). 
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Ali AÇIKEL

Ahi Dayı Zaviye
The zaviye –lodge- was located in the center of 
Tokat. The builder of the zaviye was Ahi Dayı. The 
number of the officials in the zaviye was 11 in 
1574 and 13 in 1839. The main incomes of the 
foundation came from a bread shop, bakery, a 
cereals bazaar, rents, a couple of mezraa –arable 
land- and a garden. It is understood that the za-
viye, which was active until the middle of the 19th 
century, over time became derelict due to financial 
difficulties.
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Ali AÇIKEL

Ahi Debbağ Zaviye
Located in Eskiçine village in Çine district of Ay-
dın.This village had the status of a district during 
the time of the Menteşe Principality and the Ot-
toman period. The deeds of the lands belonged 
to the zaviye – lodge - were canceled by Sultan 
Mehmed II and given to a timar – military fief – 
but during the early years of the reign of Sultan 
Bayezid II that lands were returned. In this regard, 
a ferman – imperial edict – was given to Hızırşah 
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Fakih. 13 plots of land in Eskiçine village were dona-
ted to Ahi Debbağ zaviye, as follows: Hacı Bey locati-
on near Çine – 30 dönüm; a farm (60-150 dönüm  / 1 
dönüm = ¼ acre) at a place called Akdut; 15 dönüm 
at a place called Yoncalık; a field of 10 dönüm at 
a place called Gökyoncalık; 30 dönüm at Emirali; 
a 15-dönüm field near the land at Hacı Emin and 
Karaca near the mosque; 20 dönüm at Eğrice; 20 
dönüm at Malkayası; a 20-dönümfield at Bektaşyeri 
on the shore of Çine stream; 40 dönüm in partners-
hip with Halaçoğlu; and a 6-dönüm field next to Has 
farm in Küçükayaklı village. A total of 1,300 akçes in 
annual income was derived from these.
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Zekai METE

Ahi Dede Mesjid
It was located in Çağanahiye village, linked to Ge-
rede district of Bolu subdivision. The builder and 
establishment date of the mesjid are unknown. It is 
understood that the mesjid was established in the 
name of Ahi Dede in later period. The mosque was 
active in the 19th century and in 1295 (1879-1880) 
its trustee was Şeyh Mehmed Efendi. Ahi Dede Mes-
jid also provided zaviye services. The mosque was 
repaired in 1879-1880. A portion of the foundation 
income went to food and drinks for travelers and to 
meet other expenses. 
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M. Murat ÖNTUĞ

Ahi Dede Zaviye
There is no information about the founding date or 
the builder of the zaviye – lodge – located in Ferecik. 
It is surmised that the zaviye was built by an Ahi 
named Ahi Dede. The name Ahi Dede Zaviye is only 

mentioned in the cadastral register of 1570. The fact 
that there are no records of the zaviye or foundations 
in later years, indicates that it became inactive. 

BIBLIOGRAPHY
BOA, TD, nr. 498, s. 11.

 

M. Murat ÖNTUĞ

Ahi Devle Zaviye
One of the Ahi zaviyes of Gelibolu. The zaviye -lodge 
is known to have existed as of 1475 and was located in 
the Kefşgerler (shoes/used goods) market. One başha-
ne– butcher shop -, 10 shops and a farm were donated 
to meet the expenses of the zaviye. In 1475, the income 
derived from these was 5,980 akçes annually. In 1519, 
the foundation’s income fell to 5,531 akçes. Among the 
zaviye’s shaikhs who were provided food were Mü-
derris Muhyiddin in 1475, Muhyiddin’s son Mevlâna 
Hüsâmeddin in 1519, and Abdullah bin Mahmud in 
1530. It is understood that the zaviye continued to 
operate until the beginning of the 19th century. In this 
regard, the position of shaikh of the zaviye passed to 
Osman Efendi upon the death of İsmail Efendi veled-i 
Ishak on 28 Şevval 1218 (10 February 1804).  
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İbrahim SEZGİN

Ahi Devlethan Zaviye
It was established in Kalkanlı district, linked to Teke 
subdivision. As far as it is understood from the cadast-
ral survey register dated 1455, expressions related to 
the name of the zaviye and nişans, which were given 
in the times of Sultan Bayezid I  and Mustafa Çelebi, 
were found. This situation shows that the zaviye was 
probably established in the 14th century. The director 
of the zaviye in 1455 was Halil Fakih, the son of Ahi 
Yusuf. The administration and zaviyedarlık -directors-
hip- of the zaviye were hereditary. In this context, the 
above-mentioned persons were coming from the lineof 
Ahi Devlethan.
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Behset KARACA

Ahi Devletyar Zaviye
The zaviye –lodge-, which was established in the 
name of Ahi Devletyar at Talas in Kayseri, was pro-
bably built before the 15th century. The director of 
the zaviye foundation was Ahi Yahşi in 1530. The 
zaviye’s incomes consisted of a vineyard and a 
parcel of land. Apart from that, a garden’s inco-
me in Talas was added to the foundation in 1584. 
The total income of the zaviye was 1180 akçes. 
The name of the zaviye is not found in the re-
gistrations of foundations in the 19th century.This 
situation shows that the zaviye was destroyed, or, 
entered a transformation in later years.
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H. Mustafa ERAVCI

Ahi Dinek Zaviye
It was established in the quarter of Kuyumcular 
Kassaban in Dimetoka. The oldest registration 
related to the zaviye -lodge- is dated 1519. Ac-
cording to this registration, it was built by Sultan 
Bayezid I, and Ahi Kasım was the director of the 
zaviye in 1519. The zaviye had a başhane with 
three akçes income daily in the bazaar of Dime-
toka. This place was maintained by the foundati-
on in 1530. It is understood that the zaviye was 
destroyed in later years.
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Levent KAYAPINAR

Ahi Doğan Zaviye
Located in Mumya village belonging to Eğrigöz 
district of Kütahya. It is understood that the buil-
der of the zaviye –lodge- was Ahi Doğan. The za-
viye was active in the 16th century. Director of the 
zaviye was Derviş Ahmed in 1278 (1862-1863). 
The zaviye’s incomes were used for the needs of 
guests coming and going to the zaviye. After Der-
viş Ahmed died, the zaviye’s income was deman-
ded to be transferred for the Sadık Baba Dergahı 
in Kütahya. However, it is not known whether 
this process actualized.
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İsmail ÇİFTCİOĞLU

Ahi Dola Dergâh
Located in the city of Gelibolu belonging to Ça-
nakkale.There is no information available about 
the establishment date of the dergah. It was pro-
bably built in the early times of the Ottoman Prin-
cipality. Ahi Dola, who was the builder and first 
shaikh of the zaviye, is buried in the city of Ge-
libolu. The dergah was active in the 19the century 
and its expenses were provided by the treasury of 
Evkaf-ı Hümayun (Imperial Foundations).
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Ahi Dost 
A monthly magazine published by the Ankara 
branch of Turkey Artisans and Artists Founda-
tion (TESVAK). Publication began as of October 
1990. The owner, on behalf of TESVAK’s Ankara 
branch, is Nurettin Konaklı. The Managing Edi-
tor is Fahrettin Bozdağ and the General Publi-
cation Director is İrfan Dilsiz. The address is 
Işıklar Caddesi No:16 Ulus-Ankara. It is a pub-
lication organ that places 24 pages of colored 
photographs. It adheres to the Press Morals Law. 

The publishing policy of the magazine is to try 
to put forth the culture of Ahi. The magazine’s 
writers cadre is made up of scholars of Ahi, of-
ficials of official or civil organizations and guest 
writers. The magazıne provides its readers with 
information and principles related to Ahi, from 
time to time. In this regard, the following expessi-
ons that reflect the principles of Ahi were placed 
on the front cover of the November 1990 issue: 
“Keep your hand, your door, your table open and 
tie them to your tongue and waist.”; “An Ahi per-
son is one who keeps watch over his own cons-
cience.” In addition, there is special reporting on 
celebrations during Ahi Culture Week. 
Publication of the magazine, which provided 
news about not only the shopkeepers and artists, 
but also about their families and children, as 
well as the community in which they lived, was 
discontinued after 1991. The place of Ahi Dost 
Dergisi was taken by Esnaf ve Sanatkârın Sesi 

Vitrin (Shopkeepers and Artists Window of Voice) 
magazine, the general publishing organ of The Con-
federation of Turkey Shopkeepers and Artists. 
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Caner ARABACI

Ahi Duman Zaviye
The zaviye – lodge- located in the city center of 
Denizli, was also called Ahi Tuman or Ahi Toman. 
Based on hearsay that has reached until this day, 
the zaviye was founded by an Ahi shaikh named 
Ahi Duman who was the shaikh of the iron shop-
keepers of the city. It is the second zaviye, besides 
Ahi Sinan, mentioned in connection with Denizli 
Ahilik by the famous traveler İbn Battuta. Based on 
İbn Battuta’s statements, it is understood that the 
zaviye was active at least after 1330. When Evliya 
Çelebi visited the city in 1671, he found 11 zaviyes 
in the city and said that the most famous of these 
was the Ahi Duman Baba zaviye. 
The zaviye has not lasted until today. It was located 
at the spot where the Babadağlılar business center 
is now, across from the demolished old Ulu Cami, 
on İstasyon Avenue. It was probably in the same 
group of building, including Ulu Cami, that were 
demolished when the avenue was widened. The tür-
be –tomb- of Ahi Duman, the founder of the zaviye, 
known among the people by the name Ahir Duman 
Dede, is on Kınıklı road. Together with industri-
alization and the growth sparked by rapid urban 
settlement, the region where the türbe is situated 
became quite dense with buildings and residences. 
Construction and road-widening in the area ope-
ned the way to the demolition of the türbe, which 
the local populace had visited for years, where they 
made sacrifices and wishes by tying cloths to the 
nearby tree branches. The türbe was an important 
Ahi symbol in Denizli. As of the 1970’s, efforts to 
determine the location of the türbe under the new, 
modernized city, focused on a spot where Doğan 
Demircioğlu Avenue and 2485 Street intersect. 
Although the türbe, which was first a zaviye, was 

A sample of the 
Ahi Dost Journal 
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lost, oral history about Ahu Duman, one of the 
symbolic names of Ahi in Denizli, lived on in the 
imagination of the people and has reached us to-
day. Local officials paid their debt of loyalty to Ahi 
Duman, who played an important role in the deve-
lopment of the city by establishing his zaviye, by 
erecting a memorial to him and Ahi Sinan in Recep 
Yazıcıoğlu Culture Park in 2007. 

BIBLIOGRAPHY

BOA, MAD, nr. 262, pp. 430-431; TD, nr. 369, pp. 452-453; nr.438, 
p. 131; TKGMA, TD, nr. 560, 234b; İbn Battuta, Seyahatnȃme, 
(translated by A. Sait Aykut), Istanbul 2013, pp. 279-280; Evliya 
Çelebi, Seyahatnâme, vol. IX, (prepared by Yücel Dağlı-Seyit Ali 
Kahraman-Robert Dankoff), Istanbul 2005, pp. 102-103; Turan 
Gökçe, XVI ve XVII. Yüzyıllarda Lâzıkıyye (Denizli) Kazâsı, Ankara 
2000, pp. 127-128; the same author, “Ahilik ve Denizli”, Ahilik ve 
Denizli Ahiliği, Denizli 2012, s. 31-41; Tuncer Baykara, Selçuklular 
ve Beylikler Çağında Denizli, Istanbul 2007, p. 193; Hasan Kallimci, 
Denizli Ahileri, Denizli 2008, pp. 47-54. 

 

Turan GÖKÇE

Ahi Durak Zaviye
Its founder was one of the Ahi leaders living in the 
Ankara region. Although the date of foundation of 
the zaviye –lodge- is unknown, it is accepted that 
it was founded in the vicinity of the Otacı village 
linked to the Kızılcahamam district. The mezraa 
–arable land- of Kara Fatma was among the places 
of the foundation of the zaviye in 1463. The inco-
me of the foundation of the zaviye was 525 akçes 
in the years between 1530 and 1571. In the 19th 

century, the aforementioned mezraa was under 
the responsibility of the descendants of Şeyh Ali 
Semerkandî, Şeyh Seydi Mehmed and Abdurrah-
man. This circumstance indicates .
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H. Mustafa ERAVCI

Ahi Durmuş Baba 
Çeşme

The builder of the çeşme –fountain- found in 
the Imam Inn at the Yorgancilar Bazaar in Sûk-ı 
Sultanî in Istanbul was Ahi Durmuş Baba who is 
said to have come from Khorasan. Today the fo-
untain is next to the grave at the quadrangle of 
the Imam Inn (Camili Inn) in the street of Hacı 
Memiş on Çadırcılar main street in Beyazıt. The 
fountain has two inscriptions. On the inscription 
dated 917 (1515) on the right side it is written 
that Khorasanian Ahi Durmuş Baba was the saka 
(water carrier or corporal of the Janissaries) of 
the Sultan Bayezid II. On the inscription at the 
fountain side it is written “Maşallah Hanı Sürre 
emini Sarı Osman bâni-i mâ-i leziz sahibü’l hayrat 
Yorganî Mustafa Ağa ve odiğer Küçük Hüseyin Ağa 
ve Emine Hanım’ın hayratlarıdır, sene 1202”. In 
this context, it is understood that the fountain was 
repaired by those people in 1202 (1787).
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M. Murat ÖNTUĞ

Ahi Durmuş Baba 
Mesjid

It was in the Imam Inn at the Yorgancılar Bazaar 
in Sûk-ı Sultanî in Istanbul. It was known as the 
mesjid of Ahi Baba and Camili Han. Its founder 
was Ahi Durmuş who is said to have come from 
Khorasan. There is a fountain that he built in the 
courtyard of the han –inn-, where the fevkani - up-
per – mosque is situated, and his grave is next to 
the fountain. At the gravestone of his grave it is 
written that he was the saka – water carrier or 
corporal of the Janissaries - of the Sultan Bayezid 
II and the date of his death was 911 (1505). Within 
this context, the mesjid was probably built in the 
second half of the 15th century. It has been deter-
mined that the mesjid and the foundation were ac-
tive in the 18th and the 19th centuries. Preacher, 
imam, mütevelli and nazır rendered service in the 
mesjid and the foundation. It is thought that the 
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mosque, which was sustained by the foundation’s 
plentiful income, was a large structure.
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M. Murat ÖNTUĞ

Ahi Durmuş Zaviye
It was built in Lâzıkıyye sub-district’s center Kaş 
Yenice village attached to Lâzıkıyye (Denizli) dist-
rict in the 16th century. The past of the zaviye 
–lodge- at this settlement, which has continued 
to exist as an inhabited place with the status of a 
village linked to Buldan of Denizli with the name 
Yenicekent today, goes back to the early 15th 
century. Two farms were allocated to the zaviye 
and the income of the foundation of the zaviye 
was 1000 akçes in the 16th century. The shaikhs 
who served at the zaviye were Hasan, Ahmed, 
Mehmed and Seyyid Lütfullah. As a result of the 
neglect of Seyyid Lütfillah, who was among these 
shaikhs, it seems that the zaviye was unable to 
perform some basic functions in the 16th century.
The Zaviye of Ahi Durmuş, along with the ot-
her tekke called Ahi, played a prominent role in 
the foundation and development of Kaş Yenice, 
which was a settlement with the status of a village 
at the beginning.
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Turan GÖKÇE

Ahi Ebubekir Mosque
The mosque, which is in the center of Yatağan 
of Muğla, is in a large quadrangle with its burial 
area in the south and the graves of Ahi Ebubekir, 
the founder of the mosque, and his family in the 
burial area in the quadrangle. Its walls, on which 
is covered tiled in the Ottoman style, are plaste-
red over the outside of the structure and it is co-

vered with a wooden pitched roof. Porch, palmet-
to motifs to the fringes and corners are located to 
the four fronts. The entrance of the mosque is in 
the north-western front and the mosque has two 
minarets and a şadırvan (fountain), which has 
been built in the present day, is seen in the qu-
adrangle of the mosque. The mosque, which has 
undergone many changes, had a rectangular ha-
rim (sanctuary) and narthex in its original plan, 
however; a sahın –courtyard- has been added in 
the west of the harim today. This sahın, which 
has a separate entrance, and mihrap is used as 
the son cemaat yeri -congregation area- is cove-
red by domes. The original narthex of the buil-
ding has been closed and changed into a room. 
Through the gate at the northwest corner of the 
narthex, the access to the minaret dated 1952 is 
provided.
Wooden door leaves with two leaves, which makes 
available access the entrance of the mosque, have 
been divided into rectangular panels. When pas-
sing through this door to the harim, one reaches 
the narthex and the mahfil - women’s gathering 
place – , which are two times as high, surroun-
ded by wooden columns and higher than ground 
level, immediately in back of the entrance. The 
wooden columns, which form the border of the 
women mahfil in the upstairs and the mahfil in 
the downstairs, which have an entrance from the 
outside, have been connected to each other with 
Bursa arch today. 
The existent mihrap, minbar and the preach cha-
ir of the building are not original. The women’s 
mahfil is accessed with a stairs which is in the 
back of the minaret. But it has been determined 

The interior of Ahi Ebubekir Mosque 
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that the access to the mahfil was provided with a 
wooden stairs in the harim before. In the harim 
of the building there is a collapsed ceiling in the 
form of çakmalı (banged) at the bottom and squ-
are in the middle. The surface of this is made up 
of octagons and squares, the inside of which are 
filled with badges.
In spite of the changes and repairs in the plan ar-
rangements of Yatağan Ebubekir Mosque, the ori-
ginal harim restoration and the inscription dated 
1307/1889-90 is a late period Ottoman building 
from the 19th century as in the other mosques in 
this region.
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Osman KUNDURACI

Ahi Ede Zaviye
(Eskişehir)

It is in the quarter of Odunpazarı. The founding 
date of zaviye –lodge-, known as Ahi Ede in the 
Ottoman period and Şeyh Edebali among the pe-
ople, is unknown. From the zaviye, which was in 
ruin in the time of Mehmed II, the türbe –tomb- 
in the graveyard in Odunpazarı has reached to-

day. Some of the foundation places that belonged 
to the zaviye were changed into timar in the time 
of Mehmed II and some of them were returned in 
the time of Bayezid II. A sum of lands in the vici-
nity of Eskişehir was among the revenues of the 
foundation.
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M. Murat ÖNTUĞ

Ahi Ede Zaviye I
(Bilecik)

It is noteworthy that there are two zaviyes with 
name of Ahi Ede in Bilecik. One of them is the za-
viye which was built for Şeyh Edebalı by Osman 
Bey. The graves of Şeyh Edebalı, Osman Bey’s fat-
her in law, and his wife Mal Hatun are in the tür-
be –tomb- which remains from the outbuilding of 
this zaviye today. Among the foundations of the 
zaviye, there are a hamam –bath- and a grain mill 
in Bilecik.
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M. Murat ÖNTUĞ

Ahi Ede Zaviye II
(Bilecik)

It is the second zaviye –lodge- with the name of 
Ahi Ede in Bilecik. This zaviye was in a mountain 
pass at the foot of Bozdağ in Çalkara village in Bi-
lecik. It is understood that this was built to meet 
the accommodations and needs of the passersby.
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The floor plan of Ahi Ebubekir Mosque 
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Ahi Efendi
He was one of the Ahis in the period of Germiyanids. 
His name is seen in the vakfiye dated 815 (1412) that 
belonged to Inehan Bey’s son Hisar Bey, the subaşı of 
Germiyanid Yakub Bey II, who reigned in the late 14th 
century and the first quarter of the 15th century. Here it 
was recorded that Ahi Efendi’s father’s name was Ahi 
Mahmud and his grandfather’s name was Mehmed. In 
some researches, it is claimed that Ahi Efendi’s grand-
father had a relationship with the family who was bu-
ried in the Paşam Sultan Türbe –Tomb- in the Kütahya 
city centre. In the first half of the 16th century, the pla-
ce, which is called Ahi Mahmud Farm in Gulam villa-
ge linked to the Yoncalı sub-district being a quarter of 
Kütahya, is claimed to have a relation with Ahi Efendi’s 
father Ahi Mahmud. 

BIBLIOGRAPHY
VGMA, D, nr. 608/2, p. 8; 438 Numaralı Muhâsebe-i Vilâyet-
i Anadolu Defteri (937/1530), Dizin ve Tıpkı Basım, I, Ankara 
1993, p. 45; İsmail Hakkı Uzunçarşılı, Kütahya Şehri, Istanbul 
1932, p. 87; Cevdet Yakupoğlu, “Germiyanoğulları Muhitinde 
Ahiler ve Zaviyeleri”, Turkish Studies, vol. IV/3 (2009), p. 2275..

 
İsmail ÇİFTCİOĞLU

Ahi Efendi Zaviye
It was built for Ahi Efendi, one of the followers of Şeyh 
Şaban, in the town of Ilısu (Ilıca), which is at a centre 
location of the Gülovası district attached to Kastamo-
nu. The town in which the zaviye –lodge- was probably 
active in the 15th century was a place where many han-
dicraftsmen lived in the time of Candarids. There was 
also a group called as “ehl-i hıref cemaati (craftsman 
community)” engaged in crafting in the town in 1480. 
Because of the reason that the zaviye was in ruin in 
1246 (1831), the mütevelli and zaviyedar of the foun-
dation Şeyh Hacı Ahmed Halife submitted an arzuhal 
(petition) to Evkaf Nezareti (Ministry of Foundations) 
to repair the zaviye. Within this context, after the re-
pair of the zaviye, its name became Şeyh Ahi Ahmed 
Dergâh.
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H. Mustafa ERAVCI

Ahi Elvan
His father’s name was Hacı Mecdüddin. He was 
known as Ahi Elvan Bey. In the foundation books da-
ted 918 (1512) it is written that he had a son named 
Ahi Bayezid. Ahi Elvan, who was known to be a timar 
owner and one of the influential Ahis in Ankara in 
the time of Sultan Murad Hüdavendigar, had a za-
viye and a mosque with his name. The zaviye was 
destroyed in time. But the mosque, which is in the 
street of Koyunpazari in the quarter of Ahi Arap of 
Samanpazari and is presumed to have been built in 
1331-1360, is still standing. The grave of Ahi Elvan, 
who died in 1382, is in the Yediler Graveyard. There 
are two graves which are claimed to belong to his 
brothers in Elvan village, linked to Eti Mesgut today.
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Mehmet Ali HACIGÖKMEN

Ahi Elvan Mosque
It is at the junction of the Koyunpazari Street and 
Salman Street in the quarter of Koyun Pazarı in the 
centre of Ankara. According to the Arabic door ins-
cription of the Ahi Elvan Mosque which is asserted 
to have been built by the timar owner Hacı Elvan 
Mehmed Bey b. Elhac Mecdüddin Isa in the time 
of Sultan Murad Hüdavendigar (1362-1389), it was 
repaired in 1413. The foundation incomes of the 
mosque in 1530 consisted of the incomes from the 
truck farm in the city centre and the five fields. In 
1571 the income of the foundation lands approxi-
mately doubled and became 6,553 akçes. Additional 
women foundations were point in question in 972 
(1571-1572). The mosque became a place of “Şehir 
Divanı (City Council)” where the notables of the city 
gathered against the Jelali revolts in the 17th century. 
The income of the mosque was 446 kuruş in 1276 
(1861). This amount was spent for the wages of the 
preacher and the imam who worked in the mosque. 
The mütevvelli of the foundation of the mosque was 
Hacı Ahmed Efendi in 1280 (1865). The foundati-
on income at this date was 729 kuruş from iltizam 
aşarı (tax farming tithe) and icar (land tenure); and 
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the expense was 729 kuruş because of the wage 
and restoration. Ahi Elvan Mosque, which is still 
standing, was restored in 1952-1956, 1962 and 
1985 in the Republican period.
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H.Mustafa ERAVCI

Architecture: It has wooden columns and ce-
iling like in Ahi Şerafettin Mosque. The building 
suited in a rectangular place in the direction of 
north-south is basilica planned, and is separated 
into longitudinal four naves by wooden cylindri-
cal columns placed perpendicular to the mihrap 
wall and the mihrap is moved to the eastern side 
of the middle axis. The walls are bonded with 
stone at the bottom and bricks on the top and 
covered with plaster, and its top is covered with 
lead coated hipped roof.
The porched entrance in the east, which is as-
cended with a few steps, is opened right across 
the street. The mosque which is lightened with 
rectangular windows from bottom to top in the 
south, east and west has not got a window in the 
north front because of the sloping land, only thro-
ugh the little gate next to the north-west mihrap, 

the passing is enabled to the women gathering 
place. Following the rectangular gate openness, 
as a result of the new arrangement, the passing 
to the harim is enabled through the narrow cor-
ridor which is used as shoe cupboard. Wooden 
cylindrical columns placed in three longitudinal 
rows in the harim, each row is four, for a total of 
twelve. Cornered thick main beams in the same 
direction which are put on these are placed on 
the profiled pad overlying the şpolyen heads. 
Marble column headings are the Roman spolia 
materials in the Corinthian and Doric order. 
Rounded secondary beams alined in adjoining 
intervals vertically between the main beams are 
covered in a way forming one stage in the edges 
and two in the center. Thus, these create a ceiling 
construction slanted from the center to the sides. 
Higher and wider than the other naves kept at the 
mihrap axis reveals that here is the middle nave. 
Having one in the east and two side naves in the 
west break the tradition of the basilica mosque 
plan based on a symmetrical basis. This situati-
on took the attention of the researchers, and they 
assumed that one more nave was necessary in 
the east to maintain the symmetry and the reason 
that this was destroyed in later reparations and 
the eastern wall was retracted in a nave.
Wooden women gathering place in the north of 
the harim is seated in the wall at back and woo-
den columns in the front. The sides of the on top 
gathering place accessible by a wooden stairs in 
the east are extended forward in “U” shape. 
The mihrap is made from plaster. It has been 
produced with molding technique and the front 
is 3,30 m wide and 5,60 m high, making a slight 
overhang from the wall to the indoor. It’s peri-
meter has been framed with a four-row border. 
From the borders of different widths, the outer 
one which is straight wiped is vegetable orna-
mented. Gadrooned naskh writing and kelime-i 
tevhit have been written on the next border with 
concave profile and the ground is filled with vo-
lute branch and rumi patterns. The third border 
consists of the muqarnas plies. Semicircular 
arched blind niches shaped muqarnas slots of 
which interior is decorated with vegetable mo-
tives, are lined up side by side in a single row 
and thus they create an aesthetic view. The fourth 
border with inner geometrical composition is wi-
der than the others. The decorations on the face, 

Ahi Elvan Mosque 
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exactly in the middle and semicircles in the edges 
in six groups, by connecting to the circle in the 
middle, reveal a rich image, to the intermediate 
spaces, they are completed by gadrooned sliced 
rosette and three spots. The cap stone mihrap  
has been finalized by a pelmet line. Polygon plan-
ned mihrap’s niche’s corners have been adorned 
by hexagons filled with stars connected to each 
other in horizontal and cross axis. The inside 
of the four cornered niche has been decorated 
by polygon and stars as in corner beads and the 
corners have been surrounded by one apiece of 
colonnades with muqarnas top. The kavsara of 
the mihrap separated with a cincture, on which 
kelime-i tevhit is written, is with muqarnas. In 
the writing of the pediment inscription, kelime-i 
tevhit has been repeated for three times.
The minber is from the medium-sized examples 
made of walnut tree. In spite of the fact that it is 
relatively ruined and some of the parts in the mir-
ror are lacking, it has substantially protected its 
originality. Its faces are made with the techniqu-
es of hexagon decorated with carving-gadrooned 
rumi, baklawa and star shaped stern-boards, 
fake kündekari; and inner cores in the shape of 
hexagon, star and baklawa are hammered on a 
solid wooden panel at the bottom by slats for-

ming the geometric composition. The same techni-
que has been used for the geometric parts under 
the minaret balcony again. Door wings minber’s 
pointed arched sliced entrance transferred to the 
Ankara Ethnography Museum have been limited 
by one apiece colonnades adorned in the shape of 
fish scale in the sides, and the corner beads are 
also filled with the stylized intricate interwoven 
branches and leaves. The twigs and the stylized le-
aves on the surface of the sills have been enlarged 
with “S” volutes mutual, combined and then entwi-
ned; the upper side has been completed with a cap 
stone compromised of a pelmet and lotus lines. 
There are two inscriptions at the wide stern-board 
panel on the belt. It is written as the Turkish mea-
ning of the upper one from the lateral rectangular 
inscription panels embossed with thuluth in brief: 
“This holy mosque was renewed and repaired in 
the time of Murad Han’s son Mehmed Han in 816 
(1413)” and on the bottom one “the person who 
made this reparation was Elvan Muhammad b. 
Mecdüddin Isa”. The expression of “It was done by 
Carpenter Bayezidoğku Mehmed from Harput” has 
been embossed on the master inscription on the 
left balustrade of the minbar. It has been carved 
that Ahi Elvan Mehmed who repaired this mosque 
died in 1386. According to this, it is accepted that 
the mosque was built in the late 14th century, repai-
red 40 years later, and the mihrap, minbar and the 
door wings were made in 1413.
The minaret is in the west side of the northern wall. 
Its bedplate is from cut stone, the footing and body 
are from bricks and the door is opened to the east. 
The footing part, narrowed by dividing into triang-
les upward, of the bedplate heightened to the roof, 
has been kept high and the cylindrical body which 
is still very high, is bounded by a stone collar from 

The mihrab – niche- of Ahi Elvan Mosque 

The minber –pulpit- of Ahi Elvan Mosque 
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the top and bottom, it has been also divided by 
a plain stone belt in the middle. The bottom of 
the minaret’s balcony is in the form of saw tooth, 
filled with three line bricks, and its balustrade 
has been built from brick. The honeycomb which 
is thinner than the body has been finalized with 
a leaded cone and high finial following a profiled 
stone plate. Today’s minaret does not belong to 
the construction time of the mosque and was an 
addition of the Ottoman period. 
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Yaşar ERDEMİR

Ahi Elvan Mosque Vakfiye
It was regulated and registered for Ahi Elvan 
Mosque in the Ankara Şer’iye Court by Abdullah’s 
daughter Fidan Hanım on 2 Ramadan 1317 (4 
January 1900). Its copy was recorded in VGMA, 
nr. 605, p. 124, order 173 according to the de-
cision Şûrâ-yı Evkaf (Foundation Council) on 5 
Muharram 1333 (23 November 1914).
After praise to God, peace and blessings on Prop-
het Muhammad, his family and his companions, 
Abdullah’s daughter Fidan Hanım donated two 
shops adjacent to each other in the place of Fish 
Bazaar in Ankara and one shop in the Semer-
ciler Bazaar (the Bazaar of Maker or Seller of 
Packsaddles) for a total of three shops in Ankara 
Şer’iye Court and stipulated: She would be the 
tenant of the aforementioned shops and after her 
death they would be hired by mütevveli and after 
subtracting the tax and repair expenses from the 
hire, with some of the left money the cure and 
the repair of Ahi Elvan Mosque would be done 
in Ankara. For this, it would be given to Yanık 
Osman or a respected tradesman equivalent to 
him with interest or free of interest and this wo-
uld be kept on using for the repair of aforesaid 
mosque in case of necessity. Some of the money 
would be given for burning the lamp and çerağ 

(kindling), and some for the mütevvelli and some 
for the preacher, imam and muezzin in the mos-
que and some also for sweeping or given to sweep 
the mosque once a week. As long as the tevliyet 
(entailed estate) of this foundation lives, it would 
be upon the endower. The changes related to the 
foundation would be carried by this person. After 
the death of this person Taşpınarîzâde Hacı Atıf 
Efendi would be the mütevvelli of the foundation; 
following Hacı Atıf Efendi, the person appointed 
by him would be the mütevelli. The vakfiye text 
above was written on 2 Ramadan 1317 (4 Janu-
ary 1900).

 

Yusuf KÜÇÜKDAĞ

The vakfiye –deed- of Ahi Elvan Mosque 
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Ahi Elvan Zaviye
(Ankara)

Although no structure from the building of zavi-
ye –lodge- built by Ahi Elvan Mehmed Bey has re-
ached today, the zaviye is surmised to have been 
in the west of Ahi Elvan Mosque in the quarter of 
Hacı Arap in the centre of Ankara. According to 
a tale, the zaviye was built before 1414, which 
was the founding date of the mosque. In 1530 
and 1571 the foundation revenues consisted of 
the fruit garden in Gülveren, two farms in Etlik 
village and land revenues in the district of Çu-
buk and total income 1,750 akçes in both years. 
In 1571 “Seydi Piri” became mutasarrıf (tenant) 
to the zaviye. On 10 October 1655 the leaders 
of various society groups in Ankara in the lead 
of Mutasarrıf Ömer Paşa had a meeting in this 
zaviye and took the decision to protect the city 
against the attacks of the bandits. In 1279 (1863) 
the foundation income from the iltizam aşarı (tax 
farming tithe) as part of the accounting records 
in the time of zaviye’s tenant Seyyid Ahmed was 
123 kuruş. There is no information on the later 
process of the zaviye, which had the same in-
come amount in 1280 (1864) and 1282 (1866).
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H.Mustafa ERAVCI

Ahi Elvan Zaviye
(Eskiçine)

It was in Eskiçine, which was a district in the 
time of the Menteşe Beylik and Ottomans, and 
is a village linked to the district of Çine of Aydın 
today. In the censuses dated 1530 and 1562 the 
name of the zaviye –lodge- was not seen, howe-

ver its name was found in 1683. This situation 
shows that it was built after 1562. İbrahim Halife 
was appointed as zaviyedar in place of Ali in July 
1683. Following his death, as a result of the offer 
of Ali Efendi, the kadı of Çine, Süleyman Halife 
was appointed as the new zaviyedar with seven 
akçes per day.

BIBLIOGRAPHY

BOA, AE III. Mustafa, nr. 3/203, lef 2.

 

Zekai METE

Ahi Emir Ahmed
He was a notable ümera of Sivas and Bayburt 
regions and his father’s name was Zeynelhac. Ahi 
Emîr Ahmed, who was stated to be candidly lo-
yal to Mevlâna Celâleddin Rumi (d. 1273) in the 
work of Ahmed Eflâkî (d. 1360), after Mevlâna, 
it is known that he had a good relations with his 
sons, too. Sultan Veled (d. 1312) always called 
Emîr Ahmed as “brother” and “friend”. His since-
rity also redounded on a poetical letter in the Di-
van. Sultan Veled called the name of Emir, which 
was mentioned as “Famous Ahi”, as Ahi Ahmed 
Zekiyeddin and invited him to Konya longingly.
In the visits of Ulu Arif Çelebi (d. 1320) to Bay-
burt, he met Emir Ahmed and became his guest. 
Eflaki stated that this visit occurred in 1315 and 
accordingly it is understood that Ahi Ahmed sett-
led in Sivas after the mentioned date. Bıçakçı Ah-
med, in whose zaviye Ibn Battuta stayed for the 
night during his visit in this city, and Emir Ah-
med mentioned in Eflaki probably were the same 
person. In the inscription of the türbe –tomb- of 
Emir Ahmed, who is known to have been alive in 
733 (1332-1333), there is not any record on the 
date of his death. Of his sons Ahi Hasan’s son Ahi 
Ali put pen to paper a fütüvvetname, which was 
compiled possibly for Ahi Emir Ahmed by Nasiri 
in 689 (1290), in Bayburt in 840 (1436) again.
He had a zaviye which is understood to have 
been built next to his türbe in the Tokmak Kapı 
Street in the quarter of Paşabey in Sivas city cent-
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re and there is his mesjid in Issı Çermik village. 
Having made a vakfiye for these works in 733 
(1332-1333), he assigned some incomes. Afore-
mentioned buildings have not reached today.
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İsmail ÇİFTCİOĞLU

Ahi Emir Ahmed
The work named Ahi Emir Ahmed which was put 
down on paper by Merih Baran (Ankara 1991, 
120 p.) consists of contents, preface eight pages, 
three parts, conclusion, index and bibliography. 
The work has the third prize of the Search of Ahi-
lik Culture (Ahi-order Culture) organized by the 
Ministry of Culture in 1990.
The first part of the work is about the biography 
of Ahi Emir Ahmed, the second part is about the 
Türbe of Ahi Emir Ahmed and the third part is 
about the foundation of Ahi Emir Ahmed and the 
confirmations of the vakfiye of Ahi Emir Ahmed. 
There is a general assessment in the conclusion 
part of the work.
According to the expression of the writer, Ahi 
Emir Ahmed, from whom he descended, lived in 
both Bayburt and Sivas in Anatolia and at the 
same time became very influential in central Ana-
tolia and is still one of the important Ahis that 
continues his existence with the foundation left 
by him. The writer put emphasis on the fact of 
emir in the introduction of the work. Here he ta-
kes attention to the usage of the word emir in 
accordance with the relations of Turkmen Beylik 

and the Anatolia, and the emirs in the political 
events of Ahi Emir Ahmed’s period. Generally, 
this time is described as the period of the Anato-
lian Beyliks and comes to mind as the period of 
intermingled traces and change and transforma-
tion, as well. Because of the period, as a result of 
the sufi and tekke culture which are widespread 
in Anatolia, there are Emir Ahmed and Ahi Ah-
meds. In Anatolia, the Seljuks began to be disin-
tegrated in terms of the system and the Beyliks 
began to build their own spaces. In this time fra-
me it is possible to see the Ahilik, which were one 
of the organized communities and the individuals 
that had the honour of emirate status, carrying 
the fact of administration and power. But Ahi 
Emir Ahmed differs from the others with his bib-
liography, the existent foundation and the style of 
the foundation’s operation and the works created 
in his name, which remain even today. The writer 
discusses the meaning and the root of Ahilik and 
also gives brief information on the process. Ahi, 
which means brother in Arabic and generous in 
the Turkish language, takes a systematic form 
with Fütüvvetname. In the beginning, beyond be-
ing an artisan organization and an association, 
Ahilik as an organization took an active role in 
terms of military until the Ottoman period. Then 
its military structure changed and the organized 
structure took its place in history as an artisan 
organization which gave each occupation a place.
As a conclusion, Ahi Emir Ahmed’s relation 
with Bayburt, the zaviye and tekke in Sivas, the 
works added to Sivas with the türbe and the mos-
que built by him there and his contribution to the 
social structure, are described in the work as the 
works of an Ahi emir who was sincerely loyal to 
the Mevleviye and accepted to the dergah. In the 
work it is also expressed that Ahi Emir Ahmed’s 
son Ahi Ali and his father Ahi Emir Muhammed 
wrote works on fütüvvet and these works should 
be assessed in the frame of a separate study and 
it is necessary to support the subject with other 
historical archival documents.

Bünyamin AYHAN
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Ahi Emir Ahmed Türbe
It is in Kurşunlu Street in Ahi Emir Ahmet Avenue 
in the quarter of Paşabey in Sivas. It has a Arabic 
Vakfiye dated 733 (1332-33). The date of founding 
is not known for certain. The dateless inscription 
under the fringe of octagonal pyramidal cone is 
hard to read as it is ruin partly.
In view of the fact that the türbe –tomb- belonged to 
Ahi Emir Ahmed, and according to the date of 733 
in the vakfiye, the structure can be dated to the 
first half of the 14th century. During the restoration 
in 1960, square bedplate and burial chamber were 
discovered.
The two-story türbe is with square bedplate, octa-
gonal body and pyramidal core cover. The square 
planned cenazelik -funeral- area is cross-vaulted 
and its entrance is from the east front. The north 
and south walls of the room have a piece loopho-

le window. Sarcophagus in the interior room has 
been destroyed by treasure hunters. It is passed 
from square bedplate to the octagonal body thro-
ugh chamfered inverted triangle. The body section 
is built octagonal from outside and has an internal 
circular plan. There is one piece of window in the 
pointed-arched niches in the east and west fronts 
and an entrance gate in the north front of the oc-
tagonal body. The gate has a straight overhead 
beam and the mukarnas – lofty circular building 
or parlor decorated with pictures – has kavsara. 
Rectangular-framed windows are encircled with 
pointed-arched grading from outside to inside. The 
work, which is built from the cut stone material, is 
covered with an octagonal pyramidal cone.
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İrfan YILDIZ

Ahi Emir Ahmed Zaviye
The zaviye –lodge- of Ahi Emir Ahmed, which is 
known by the name of Tokmak Pazarı quarter of the 
city and is right in front of the Teacher’s House to-
day, is the first important zaviye for which we have 
a vakfiye today. It was active during the Ottoman 
period and most probably was called with the name 
of Ahi Bıçakçı Ahmed by Ibn Battuta, too. Its foun-
der was a person who is known as Ahi Emir Ahmed 
b. Zeynülhac and who was originally from Bayburt, 
and who, is claimed to be Mevlevi by means of mee-
ting Ulu Arif Çelebi in his youth. His birth and death 
dates are unknown and it is estimated that he lived 
during the periods of Ilkhanid and Alaeddin Eretna. 
It is known that Ahi Emir Ahmed experienced his 
childhood and youth in Bayburt and then lived in 
Sivas. It is also reflected in the sources that he met 
Ibn Battuta with his friends and welcomed them as 
a guest in his zaviye.
Considering the vakfiye assigned by Ahi Emir Ah-
med in 1332-33, it is understood that it had rich so-
urces of income including an inn, hamam –bathho-
use-, shop, caravansaray and many villages. Added 
to the zaviye and mesjid which were active during 
the Ottoman period, there is also a türbe, which is 
estimated to have been built after his death, and has 
a conical cone on the body which is octagonal plan-
ned from the outside on the square bedplate. The 
Zaviye of Ahi Ahmed was the richest one in terms 
of sources of income among the Ahi zaviyes across 
the city and kept this feature during the Ottoman 
period. According to the Evkaf-i Rum book of 1576, 
the zaviye’s income was 23,557 akçes, whereas, in 
the Accounting Book of the Vakıf dated 1835 it was 
totally 13,165 kuruş. From the founding dates of 

The türbe –tomb- of Ahi Emir Ahmed 
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the Zaviyes of Ahi, with the additions of zaviye, mes-
jid, fountain and the türbe of the founder shaikh it is 
seen that they have outbuildings close to each other. 
From the 14th century, which is the time of the foun-
ding the Zaviye of Emir Ahmed, in the 15th century, 
the 16th century and the 18th century at last, the ope-
rative and the existence of the building of the zaviye, 
mesjid and the türbe was redounded in the sources. 
In the early 19th century, from the statement “the tür-
be of aforementioned foundation is in Tokmak Kapı 
quarter of Sivas and it was prosperous, but there 
was no zaviye. According to the endower’s condition, 
the mütevelli had to be his first descendant and this 
descendant’s mansion had to be accepted as zaviye 
and he gave meals to visitors”, it is understood that 
the building of the zaviye did not exist at that time. 
As the founders of Ahi Zaviye were artisans at the 
same time, this must be the most important reason 
that all their zaviyes were in the city market and ba-
zaar. The Zaviye of Ahi Emir Ahmed was founded in 
the place known as Tokmak Pazarı. According to the 
statement of Ibn Battuta, Ahi Emir Ahmed (Ahi Bı-
çakçı Ahmed) is perceived to be a prominent Cutler 
(Bıçakcı) Artisan.
During the Ottoman period, in the vakfiye and ot-
her sources, the provisions related to the Zaviye of 
Ahi Emir Ahmed, which kept its visitor services, are 
recorded as cooking and distributing halva, pita and 
bread, meeting the needs of medrese students, and 
not taking hamam –bathhouse- fees from the guests 
who came to the zaviye. But in time the decrease in 
income, the income and duty struggle of the descen-
dants of the endower among themselves become the 
reason for ruin of the zaviye, mesjid and the out-
building as well, insufficiency in the services or di-
sappearance completely. Finally, it is only the founder 
shaikh’s türbe that remains standing today.
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Ömer DEMİREL

Ahi Emir Ahmed Zencani 
Mesjid

Ahi Ahmed, who was the leader of the Ahis in Bay-
burt, lived in the late of 13th century. The founding 
date of the mesjid, which was built in his name in 
the city center is not known for certain but it was 
probably built in the 15th century. The evkaf of the 
mesjid of the Ahi Emir Ahmed Zencani was met 
by half malikane of the village of Menge linked 
to Bayburd. The expenses of the mesjid of which 
income was totally 835 akçes in 1530 was 115 
akçes which was spent for the fees of muezzin and 
imam, whose name was Mevlana Mehmed, and 
the annual lighting of the house of worship. No re-
cords related to the mosque in later periods have 
been encountered. 
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H. Mustafa ERAVCI

Ahi Emir Ahmed Zencani 
Türbe

It is on Hastane Street in the quarter of Şeyh Hay-
ran in Bayburt. In the sources, it is stated that the 
türbe –tomb- belongs to Ahi Emir Ahmed Zenca-
ni, who was one of the representatives of Ahilik 
in Bayburt. In some sources the türbe is called 
as “Akkoyunlu ziyaretgahı” (Akkoyunid visiting 
place), while, the people of Bayburt call it “Küm-
bet” (Cupola). Although it is stated that there is a 
restoration inscription dated 1200 (1785) belon-
ged to the türbe, this inscription has not reached 
today.
When Rahmi Hüseyin Ünal visited the türbe in the 
1970s, he stated that its top was open and its in-
terior was in a neglected situation. Then it was re-
paired and its top was covered with an octagonal 
cone made from sheet iron.
The türbe with octagonal body is in 8,90x8,90 m 
size from out to out and its top is covered by va-
ult and placed on a square cenazelik (coffin rest). 
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The passing from bedplate to the octagonal plan-
ned body is enabled without using chamfer. Each 
edge of the octagonal is in 3,68 m size. The entran-
ce to the türbe is enabled through a circle-arched 
little gate which is reached with four steps from 
the west front. While there is an open grave which 
is surrounded with cut stones in 1,98x1,06 m size 
in the north of the interior space, a sarcophagus 
is placed here at the present time. Apart from the 
entrance, the place is lightened with three windows 
which are internal-low arched and 1,13x0,80 m 
size in the north, south and east directions. From 
these windows, the east window in front of the ent-
rance is closed in the beginning, whereas, it is reo-
pened in the last restoration.
The southern edge of the octagonal türbe is arran-
ged as a mihrap and a low-arched window is ope-
ned in its center. The mihrap in this side is the 
only ornamental element of the building. Two lap-
ped colonnades limit the mihrap. Two niches with 
muqarnas are placed in both sides of the window. 
There is also one apiece superficial niche under 
them. After the molding surrounded the top of the 
mihrap defines the low arch of the window, it circu-
lates each niche. The rectangular block stone right 
above the window is probably designed as a space 
for the inscription. Yet there is no piece of writing.
It is described in the sources that there are or-
namental stones similar to the ornaments at the 
mihrap in the body and around of the türbe. But 
these stones do not exist in the present day. Three 
windows lighten the northern and southern areas 
of the inside of the building, which is defined by a 
flat rectangular frame, recessed from outside. The 
latest reparation traces in the building can be vie-
wed in both bedplate and window moldings.
The rectangular planned cenazelik receives lights 
from the little loophole windows which are opened 
in the southern and eastern fronts. The cenazelik 
and octagonal body are divided from each other 
with two moldings beginning from the south, then 
southeast, east, northeast and north edges circu-
lated on the top square section, and circle in the 
below. These moldings even partially provide mo-
bility to the fronts.
Information on the history of building can be gi-
ven as follows: Hacı Azimet Karatekin read the 
inscription substantially ruined in the southeast 
of the türbe and defined the name “Esseyyid Mu-
hammed Zencanî”. According to the information 
given by Veysel Gider, who was a member of the 

family, there were seven skeletons in the part of the 
cenazelik of the türbe. These must belong to Ahmet 
Zencani’s six sons and his followers, who were men-
tioned in the work of Ahmed Eflaki. Another one is 
the information given by the descendants of Ahmed 
Zencani and his grandchildren living in Mutlu villa-
ge, 90 km south of Bayburt today. The oldest of the 
descendants of Zencani, Hüsnü Okur (d. 1996), con-
firmed that Ahmed Zencani’s six sons and a beloved 
follower of him were buried in this türbe.
In the place where M. Çelebi, Kadizade and Uzungazi 
quarters have been built today, it is known that the-
re was Ahmed Zencani neighborhood in the past. In 
this neighborhood it is said that there are of some 
traces related to the mesjid that belonged to Ahmed 
Zencani and his grave next to the mesjid. The full 
name of this person who is from Buhara is Ahid 
Emir Muhammed ibn Ahi Emir Ahmed Zencani. He 
played a big role in strengthening the Ahilik organi-
zation in Bayburt. He was known as a person who is 
much loved, as he was a distant follower of Mevlana 
Celaleddin-i Rumi. When Ulu Arif Çelebi came to the 
city in 715 (1315), he became the guest of Ahi Ahmed 
Zencani. He became a close friend with Sultan Veled 
and the emir of Erzurum Hoca Yakut, who came to 
Bayburt about this time. Especially his very close fri-
endship with Hoca Yakut is known. Thus it becomes 
definite that Ahmed Zencani was alive in 715 (1315) 

The türbe –tomb- of Ahi Emir Ahmed Zencani 
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and it can be thought that he died after this date. 
So the türbe must have been built after his de-
ath. Traces related to the grave of this person, 
which is next to his mesjid in the neighborhood 
of Old Ahmed Zencani neighborhood, have been 
uncovered. This türbe must have been built by 
his close friend Hoca Cemalettin Yakut. But ta-
king into consideration that the building coinci-
ded with the collapse of the Ilkhanids and Hoca 
Yakut was deceased about these times, it can be 
thought that the corpse of Ahmed Zencani was 
not transferred to the türbe. As for the current 
türbe, it can be said that Ahmed Zencani’s sons 
and follower are buried there.

BIBLIOGRAPHY

Ahmed Eflâkî, Menakıbu’l-Ârifin, (translated by 
Tahsin Yazıcı), Ankara 1959-1961; Gülyüz Akagün 
Uslu, Gümüşhane ve Çevresinin Tarihi-Sanat Eserleri 
(1969/1971), Istanbul 1980; Rahmi Hüseyin Ünal, 
“Monuments Islamiques press-Ottoman de la Ville de 
Bayburt et de ses Environs”, Revue des Etudes Islamiques, 
XL/1 (1972), pp. 99-127; Orhan Cezmi Tuncer, Anadolu 
Kümbetleri, vol. II, Ankara 1991; Aydın Taşcı, Bayburt’ta 
Türk-Islam Devri Dini Mimari, Atatürk Üniversitesi 
Sosyal Bilimler Enstitüsü Arkeoloji ve Sanat Tarihi 
Anabilim Dalı Unpublished Masters Thesis, Erzurum 
1997; Ismet Miroğlu, “Bayburt” , DIA, vol. V, Istanbul 
1992, 225-228.

 

Hüseyin YURTTAŞ

Ahi Emir Ahmed Zencani 
Zaviye

The Zaviye –lodge- of Ahi Ahmed Zencani was fo-
unded by Ahi Emir Ahmed in Bayburt city center in 
the first half of the 14th century. Ulu Arif Çelebi, the 
grandson of Mevlana, met here with Ahi Emir Ah-
med in 1315. The shaikh of the türbe was conducted 
by Ahi Mehmed, the descendant of Ahi Ahmet Zen-
cani. The tenant of the zaviye was a person named 
Veli in 1124 (1721). The incomes of the vakıf consis-
ted of the share of malikane with 3,147 akçes of the 
village of Varicna linked to Bayburt, a shop having 
80 akçes income in Bayburt, the shares of malikane 
of some villages connected to Bayburt, a grain mill 
and a farm. The expenses of the zaviye were 3 ak-
çes meşihat, 1 akçe juzhan and annual 5,428 akçes 
education and food outgoings. No records on the za-
viye, which was active in the late 19th century, could 
not be found in later dates.
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H. Mustafa ERAVCI

Ahi Erbasan Mesjid
It was in the quarter of Ahi Erbasan, which is still 
known as Gazi Kemal in the city center of Kütahya. 
The mesjid, whose founder is understood to have 
been Ahi Erbasan, has not remained standing today. 
When Ahi Erbasan, who had a zaviye next to the 
mesjid as well, built these buildings is unknown. 
Evliya Çelebi mentioned about the neighborhood of 
Ahi Erbasan in his Seyehatname. However, he did 
not mention the names of the zaviye and the mesjid.
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The floor plan of Ahi Emir Ahmed Zencani Türbe –Tomb- 
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Ahi Erbasan Zaviye
(Altuntaş)

It was in Çukurçayır in the district of Altuntaş 
attached to Kütahya sanjak in the province of 
Hudâvendigar. There is no information on the 
founder and founding date. The tevliyet of the 
zaviye –lodge-, which is understood to have been 
active in the 19th century, was conducted by Ali 
Ağa in the second half of this century. Owing to 
the fact that the income of the foundation was 
low, this shows that it was a small zaviye.
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M. Murat ÖNTUĞ

Ahi Erbasan Zaviye
(Kütahya)

It was in the quarter of Ahi Erbasan, which is 
known as Gazi Kemal today in the city center of 
Kütahya. The zaviye –lodge-, whose founding 
date is unknown, is understood to have been bu-
ilt by Ahi Erbasan. In the work of Sâkıb Mustafa 
Dede, this person is shown among the followers 
of Celaleddin Ergun Çelebi (d.1373), who enab-
led the expansion of Mevlevilik (Mevleviyeh) in 
Kütahya. The foundations of the zaviye consis-
ted of a grain mill in Gediz, five shops in the city 
center of Kütahya, one tanning yard, one garden 
and a piece of land in 1530. The annual income 
was 440 akçes. According to the accounting re-
cords, the zaviye was active in the 19th century.
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İsmail ÇİFTCİOĞLU

Ahi Erdicik Zaviye
It was in Soloz village linked to Iznik. Due to the 
fact that a farm was given to the zaviye –lodge- in 
the period of Orhan Bey (1324-1362), this shows 
that it was founded in the first years of the Otto-
mans. The zaviye, which was active in the years 
of 1520 and 1560 and served especially to the 
passersby passengers, is understood to have re-
mained active in the early 17th century.
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Ahmet GÜNEŞ

Ahi Eskici Zaviye
It was in the center of Korkuteli district linked to 
Teke sanjak. It was probably built before 1455. 
On this date the shaikh of the zaviye –lodge- was 
Ahi Bekir. A shop, vineyard and a ruined grain 
mill were among the places devoted to the za-
viye.
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Behset KARACA

Ahi Esnaf Çarşı / 
Ahi Artisan Bazaar

It is next to the Ahi Evran külliye (complex) in 
Kırşehir. In order to make the building of the ba-
zaar, firstly, the Cooperative of the Bazaar of Ahi 
Esnaf –Artisan- under the presidency of Mustafa 
Karagüllü in 1963 was founded. Following that, a 
building land next to the külliye of Ahi Evran was 
bought by the cooperative. Then for the memory 
of Ahi Evran Veli a project of the three-storey bu-
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ilding apart from the base in the Seljuk style was 
made. In the project there are four entrance gates 
which are the symbols of four basic principles of 
the Ahilik Wisdom-Ethics-Science-Working. The 
building of the bazaar, which started in 1978, 
was completed in 1980. There are 300 shops and 
two halls in the bazaar. Pertinent to the philo-
sophy of Ahi Sufism, various artisan groups are 
seen to take place in the shops according to the 
flocculation model. Scientific meetings and cultu-
ral activities related to the Ahilik are conducted 
in the halls.
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İlhan ŞAHİN

Ahi Eşref Zaviye
It is the third zaviye –lodge- which was founded 
by an Ahi shaikh in Şeyhlü. In the sources of the 
16th century, although its name was changed into 
“Şeyh Eşref”, it was recorded as “Ahi Eşref” in 
the book redounded on the situation in the late 
15th century. From the regressive records, anot-
her outstanding feature of the zaviye, which is 
understood to have been active since the 14th cen-
tury at least, is that no foundation was assigned 
to this zaviye until the first quarter of 16th cen-
tury. This feature was defined in the oldest dated 
book with the statement “… now Ahi Eşref is the 
shaikh, there is no foundation in his hand, he 
served to visitors through his own efforts”. In la-
ter periods, by assigning two vineyards and three 
grounds to the zaviye in which Seydi Ahmed 
Fakih, Hızır Fakih and Seydi Ali Fakih were at 
the meşihat post respectively, it gained a modest 
income which was, annually, 30 akçes in 1530, 
150 akçes in 1570.
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Turan GÖKÇE

Ahi Evran
The original name of Ahi Evran, who is one of the 
founders of the Ahi organization and pir –spiri-
tual leader - of the tanners, is Şeyh Nasirüddin 
Mahmud Ahi Evran b. Abbas. Although he has 
a historical identification, his real personality 
has been lost among the legends. As the meaning 
of name of Evran is “sky, universe” and “snake, 
dragon”, this can be a sign of his legendary per-
sonality.
Ahi Evran, who came to Anatolia by immigrating 
from inside of Asia, settled in Denizli, Konya and 
Kayseri for a while. After that, he went about 
many cities and towns and played an important 
role in founding and expanding the Ahi organiza-
tion. Then he settled in Kırşehir and stayed there 
until his death. In Haci Bektaş Vilayetname, writ-
ten in the 15th century, his relation with legen-
dary personalities and his closeness with Haci 
Bektaş-i Veli (d. 1270) meanwhile are told. Some 
political and social events show that Ahi Evran 
was the contemporary of both Haci Bektaş-i Veli 
and Mevlana Celaleddin-i Rumi (1207-1273). In 
the mesnevi on the qualifications and prophecies 
of Ahi Evran written by Gülşehri in the early 14th  

century, he is described as a typical Sufi dervish. 
In this context it takes attention that his life ta-
kes place within the hagiographies. But the tra-
ces related with the topics such as his life, his 
qualifications, his place within the society and 
his influence are found out through these hagi-
ographies. As a matter of fact, in the mesnevi the 
following are mentioned among the legendary in-
formation on his life:
Âhi Evrân kim Haka irmîşidi
Tengrinün dîdârını görmîşidi
Toksan üç yıl dünyede oldı temâm
Ne helâl önünde gecdi ne harâm
Ahi Evran who understands the divine truth, 
sees the face of God himself, doesn’t have an im-
moral and unethical act is defined as having li-
ved for 93 years. In the following couplets, there 
is information on his death as:
Ol gice kim dünyeden gideridi
Âhiret milkîne seyr ideridi
Ay dutuldı yahtusını virmedi
Kimsene yılduz ışıgın görmedi
Irtesi kim resm uruldı mâteme
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Ölümi od saçdı kamu âleme
Güle güle virdi cânını Haka
Cânı Tengri hâsınun şöyle çıka 
Mâtemi halkun yüregin tagladı
Yir ü gök anun yasında agladı
It is expressed that in the morning of the night 
when Ahi Evran left this world and headed for 
the afterlife, all those who loved him began mo-
urning because of sadness and sorrow, in due co-
urse of this trip, there was a lunar eclipse, there 
was even no shining of a star, in the dawning of 
the night when he died everyone went into mour-
ning, all those who loved him suffered grievously 
because of his death, like the death of the friends 
loved by God, he passed away gladly, the mour-
ning for him wounded the feelings of the people 
and all universe cried due to his death.
From these expressions, even if it is legendary, 
the most important issue is the expression that 
at the night time when he passed away, there was 
a lunar eclipse and not only the people but also 
the universe went into mourning due to his de-
ath. In this context, in some researches with refe-
rence to the lunar eclipse at the time of his death 
and a 93 year life time of Ahi Evran, his death or 
his being killed is claimed to be in 1262.
The tradition that Ahi Evran was a tanner has 
caused people to glorify the artisans of the tan-
ner trade with the title of “pîr” (master), after he 
is called “velî”. In this respect, silsilenâme (chart 
showing their lineage) of Turkish tanners have 
been based on him and then they have been ta-
ken to Zeyd-i Hindî who is the pîr of all tanners. 
The reputation given to Ahi Evran as pîr by the 
artisans has been expanded throughout all Ana-
tolia, Rumelia, Bosnia and even Crimea in the 
Ottoman period.
The Zaviye of Ahi Evran in Kırşehir where the 
shaikhs took the title of Ahi Baba, was a spiri-
tual centre of the tanners and vocational experts 
in the Ottoman Empire. The reis (leaders) of the 
Ahi organization who were given authority by Ahi 
Baba and who also carried the title of Ahi Baba 
in the other cities, had the right of “şed bağlamak 
(putting on a belt) to the apprentices. The sha-
ikhs of zaviye were in need of approval of the 
state for having this authority from time to time. 
This issue happened at the time mostly when the 
relations of some artisans with the authority of 
Ahi Evran became loose. Consequently, upon the 
occurrence of such events in 1780, 1782, 1822-

1823 and 1842 the shaikhs of zaviye who app-
lied to the state authorities took the berat (certi-
ficate) declaring that they were the pîr of all the 
artisans.
The Zaviye of Ahi Evran continued its spiritual 
influence on the group of artisans until the be-
ginning of the 20th century. This situation results 
from accepting Ahi Evran as pîr by all artisans, 
particularly tanners, and the support of the state 
promoting this affiliation.
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İlhan ŞAHİN

His Works: Ahi Evran, whose name is writ-
ten as Şeyh Nasîrüddin Mahmud in the sources, 
had never cited his name in any works written 
by him. The style of expression, the similarity of 
subject in the work, the method of explaining the 
subjects and touching upon both his own works 
and some issues in an implicit manner support 
efforts to find out his works.
Menahic-i Seyfi: In the preface it is defined 
that he submitted this work to Emîr Seyfüddin 
Tuğrul. This person was emir of Kırşehir, which 
was one of the fiefdoms of Alaeddin Keykubad I.
Metâli‘ü’l-îmân: This work, intended merely 
for the catechism of the religion principles, has 
been translated by the poet Yusuf Hakîkî, the son 
of Hamîdeddin el-Aksarâyî known as Somuncu 
Baba (815 / 1412).
Tabsira: The full name of this work, touched 
on God’s unity, attributes and actions and the is-
sues of Prophecy and so on. Tabsiratü’l-mubtedî 
ve tezkiretü’l-müntehî are mostly known with the 
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short name Tabsira.
Letâif-i Gıyâsiyye: The first volume of this 
work, which consists of four volumes, is on philo-
sophy, the second volume is on ethics and policy, 
the third volume is on Islamic law and the fourth 
volume is on praying and worshipping. The first 
volume is at Mevlana Musuem Library, nr. 1727. 
One copy is at Edirne Selimiye Library. There are 
also two copies abroad. Important traces on the 
life of Ahi Evran can be found in this work.
Letâif-i Hikmet: It was presented to Sultan 
İzzeddin Keykavus II. It is in the genre of Siyaset-
name (political treatise) and one copy, of which 
first page is missing, is recorded at Esad Efendi 
Library, nr. 2880.
Âğâz u Encam: It is a vasiyetname (testa-
mentum) and a copy of this work is in the pa-
ges of 190b-198a of the corpus at Bursa Eski 
Eserler Library, Hüseyin Çelebi Part, nr. 1184. 
Another important copy of it is also in the pages 
of 123b-130a of the corpus at Fatih Library, Nr. 
5426.
Mürşidü’l-kifaye: It is about the survival of 
the soul and has been presented to Alaeddin Key-
kubat I. The only known copy of it is in the pages 
of 130b-136a of the corpus at Fatih Library, nr. 
5426.
Tubfetü’ş-şekur: He mentioned about this 
work in the letter written for Şeyh Sadreddin 
Konevî and informed to write it for Tâcüddin-i 
Kâşî. But no copy of this work has been found 
out so far. Zeheb affiliated this work to Sadred-
din Konevî.
Ulum-i Hakiki: He mentioned this work in 
Letâif-i-Hikmet. A copy of it has not been found 
yet.
Ilmü’t-teşrib: It is seen to be a work of medi-
cine. Also Letâif-i Giyasiyye and Latâifü’l-Hikmet 
make attributions and talked about this work 
very often. This work has been mentioned in 
Ahlâk-i Nâsirî too.
Kitabü’l-afaî: He referred to this work which 
is about snakes. But this work has also not been 
found so far.
Yezdan-şinaht: This work has been attribu-
ted to several people, especially Suhreverdî el-
Maktul, and is in the philosophical nature. This 
work of Şeyh Nasîrüddin was lithographed by 
the revision of Seyyid Nasrullah Takva and af-
filiate to Suhreverdi el-Maktul. There are only 
two copies of Yezdan-şinaht at the libraries of 

Turkey. One of the copies is dated 731 (1330) 
and at the Ayasofya (Süleymaniye) Library, nr. 
4819, fl. 118b-138b. The other copy is dated 720 
(1320) and at Şehit Ali Paşa Library, nr. 2841, fl. 
31a-45b. There is a record on this work that this 
belongs to Suhreverdî el-Maktul.
Goşayiş-nâme: One copy of this work is in 
the corpus including some works of Ahi Evren 
Hace Nasîrüddin Mahmud at Ayasofya Library, 
nr. 4819. There are expressions on the life of Ahi 
Evran and his practices in the work.
Ahlâk-i Nâsirî: It had been accepted to belong 
to Hace Nasîrüddin-i Tûsî from old times and 
came to be so known. But after the emergence of 
the works of Ahi Evran Hace Nasîrüddin and fol-
lowing the process of being held guilty of Ahlak-i 
Nasıri to Hace Nasır-i Tusî, it is certainly unders-
tood that this work belongs to Ahi Evren.
Müsari‘ü’l-Müsari: Şeyh Nasîrüddin Mah-
mud wrote a refutation to the work known as 
Musari or Musaraa, written by famed theologian 
Şehristani as a refutation for Ibn Sina, and gave 
this work the name of Müsari‘ü’l-Müsari. The 
only known copy of this work written in Arabic 
is in 1b-118a pages of the corpus at Ayasofya 
Library, nr. 2358 involving the letters written for 
Konevî by him.
Medb-i fakr u zemm-i dünya: It is the 
translation of Vasiyye of Sühreverdî el-Maktul 
and presented to Celâlededin Karatay. This work 
is in 180a-187a pages of the corpus of Bursa 
Eski Eserler Library, nr. 1148, and the other is 
in 229b- 235a pages of the corpus of Fatih Lib-
rary, nr. 5426.
Tercüme-i en-Nefsü’n-nâtıka: A copy of 
this translation from Ibn Sina by Ahi Evran is 
in 31b-49a at Ayasofya Library, nr. 4851 and he 
translated with the order of Sultan Alâeddin Key-
kubad.
Tercüme-i Kitabü’l-bamisin fi 
usuli’d-din: Its known copy is recorded at Re-
şid Efendi Library, nr. 333 and it is one of the 
translations of Ahi Evran made from Fahruddin-i 
Râzî.
Tercüme-i et-Teveccübü’l-etemm 
nabva’l-Hakk:  It is the translation of a small 
booklet (risale) of Sadreddin Konevî. Upon the 
request of Konevî, he added a long preface and 
then made translation. The only known copy 
is in the corpus at Konya Yusuf Ağa Library, nr. 
4866.
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Tercüme-i Miftâbu’l-gayb: It is a translation 
from Sadreddin Konevî and a copy of it including 
the seal of Sultan Mehmed II is recorded at Pertev 
Paşa Library, nr. 278.
Mi‘rac-nâme: It belongs to famous doctor and 
philosopher Ibn Sina. Fahruddin-i Razî has trans-
lated it into Persian. Adding a preface in the pub-
lications of Encümen-i Dust-daran-i Ketab it has 
been published in facsimile.
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Publishing Council

Ahi Evran
Memorial Sculpture

It is in the place adjacent to the Ahi Evran-i Veli 
Külliye (Campus) on Ankara Street in the quarter 
of Ahi Evran in Kırşehir centre. The sculptor of 
the monument made by the Ministry of Culture in 
1991 is Metin Yurdanur.
Kırşehir, the spiritual centre of Ahilik, shows as 
a feature the place where Ahilik celebrations are 
made every year. But upon seeing as a cultural de-
ficiency that there was no monument symbolizing 
the Ahilik in Anatolia and the founder of Ahilik Ahi 
Evran-ı Veli in the city centre, the Ministry of Cul-
ture took a decision on building Ahi Evran-ı Veli 
Monument. Upon this, sculptor Metin Yurdanur, 
who is a distinguished specialist and executer of 
monuments of the people who made their mark in 
history, was held liable for that mission. Thereon 
Yurdanur made detailed research to base the mo-
nument upon a historical and cultural foundation 
at first. Following this, he drew sketches to facili-
tate the transformation of his ideas on Ahilik and 
Ahi Evran-ı Veli into drawing. In this context, to 
give a sound judgement on the sketch reflecting 
the most correct one, expert scientists, artists, 
and employer organizations gathered and opened 
his works for discussion. In the next phase the 
chosen sketch of Ahi Evran-ı Veli was turned into 
a three dimensional model by sculptor Yurdanur. 
Thus %90 of the work has been completed and 
there is only the part of technical sufficiency and 
artistic craftsmanship left.

The main part of this monument made by sculp-
tor Metin Yurdanur is bronze moulding. Appro-
ximately four tones bronze have been used for 
this. The height of the monument together with 
its pedestal is six meters. In the monument Ahi 
Evran-ı Veli is depicted in a situation where he 
is sitting on his post and his right hand is lif-
ted up. Ahi Evran-ı Veli holds with his right hand 
the şed, an important symbol of the certificate 
of mastership in Ahilik, and his left hand sup-
ports it. Lifting up his right hand shows that Ahi 
Evran-ı Veli has a command of everything and 
his universality and also giving the certificate of 
mastership by this hand of him. The snake clin-
ging the right foot of Ahi Evran-ı Veli fondly is 
the symbol that Ahi Evran-ı Veli shows the love 
and affection towards the snake like the affection 
a mother has for her baby. It is related in the 
legends and hagiographies that Ahi Evran-ı Veli 
speaks with the snakes and thus at the monu-
ment the composition of the fond closeness of 
Ahi Evran-ı Veli and the snake is formed.
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The memorial sculpture of Ahi Evran in Kırşehir 
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Ahi Evran Dede Mesjid
This house of worship, seen as the Mesjid of Ahi 
Baba in the Ottoman archival documents, was at 
the outside of the city centre of Trabzon. Thus, 
in the document dated 16 February 1316 (1 Mart 
1901) about the place and rebuilding of the mes-
jid, it is understood from the record “the afore-
mentioned mesjid was re-built by the order of 
Ottoman Sultan, was far away the city centre and 
was left without service”, that the mesjid is far 
away from the Türbe and Mosque of Ahi Evran 
Dede, takes place out of the city and was built 
by the foundation tenant Mevlüd Efendi and, in 
consequence of being ruined, was rebuilt by Hak-
kı Baba. After Mevlüd Efendi, who carried out 
the mission of imamet at the mesjid, this mission 
was given to Hasan Efendi b. Numan. A structu-
re related to the mesjid has not been reached to 
date.
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H. Mustafa ERAVCI

Ahi Evran Dede Mosque
It is near Ahi Evran Dede grave and zaviye – 
lodge - in Müftü Kaya in the quarter of Boztepe 
of Trabzon. The founder of the mosque built in 
1291 (1874/1875) is Mevlüd Efendi. At this date 
Eşşeyh Elhac Mevlüd Efendi bin Ali donated 
3000 kuruş to the tekke and the mosque foun-
dation and undertook the mission of imam and 
preaching beside the mütevelli of the foundation. 
After the death of Mevlüd Efendi, his son Hak-
kı Efendi was given the missions of imam and 
preaching. But the missions of türbedar, müez-
zin, kayyum, ferraşlık and bevvablık were under 
no one’s responsibility. After the death of Hakkı 
Efendi, his son Zeynel Abidin Efendi carried out 
the missions of imam and preaching. Neverthe-
less upon the death of Zeynel Abidin without any 

son, in regard to his reliability, the missions of 
imamet and preaching were given to Hasan Efen-
di. In the meantime the elder daughter of Hakkı 
Efendi Şerife Sıddıka Hanım made a claim to be 
appointed as the mütevelli of the foundation in 
1318 (1900/1901). While the zaviye was having 
a transformation in the first quarter of the 20th 

century, the mosque was rebuilt and in 1976 the 
mosque was restored and its dome was built.
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Ahi Evran Dede Mosque 
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Architecture: The entrance in the north 
of the mosque consisting of yard and harim 
is accessed through passing a long rectangu-
lar corridor. There is pointed arched window 
related with the türbe in the eastern front 
of the corridor covered by two successive 
domes. The entrance of the harim is provi-
ded by a rectangular door near the western 
corner of the northern façade, a small door 
for the minaret is opened right next to this. 
The top of the harim in rectangular planned 
close to square and is covered by a dome 
resting on sixteen wide drums. A pointed 
arched plaster networked window is located 
on each side of the dome drum. The dome 
is leaded from outside. The top cover of the 
mosque, which is originally flat-roofed, is 
covered with a pitched roof and was rebuilt 
as a concrete dome in 1976. The main wall 
is plastered and painted as in the façades of 
the türbe, all façades are opened two poin-
ted arched windows with cut stone material, 
wood work and iron cage, the ones on the 
kiblah wall is located on the right and the left 
of the mihrap symmetrically.
The mass of the mihrap is slightly effused to-
wards the harim space from the kiblah wall; 
a plain wooden minbar is placed in the so-
uthwestern corner. The gathering place built 
later is at the northern front. The floor of the 
gathering place is accessed by wooden stairs 
rising from the left of the door enabling the 
entrance to the harim. The part of gathering 
place is extended to the south till the line of 
the first window in the north.
There is a minaret with one balcony made 
of cut stone in the northwest of the mosque. 
The pedestal of the minaret, whose door is 
on the right of the entrance of the harim, is 
overflowed from the main walls of the mos-
que and the outer corners are softened by 
bevelling. The body of the minaret of the pe-
destal which is raised till the fringe line is 
cylindrical-formed and is surrounded by sto-
ne molding from below and top. The under 
of the balcony is decorated with muqarnas 
and enlivened by moldings. The cone, which 
is designed as three stages, is narrowed to-
wards the upward.

Decorations are made to the various places of 
the structure, which is rather plain in terms 
of decoration. Inside the medallion in the first 
dome of the corridor located in the north of 
the mosque the following are written: Hadis-i 
Şerif, meaning “you are deserved to be mana-
ged by the administrators no matter how you 
are”; on the second dome as binary “La Ilahe 
Ilâ hû / There is no God but He” expression; 
Ihlas Sure written in thuluth inside the me-
dallion in the dome covering the harim space; 
Esmâ-yı Hüsnâ (all names of Allah) in a way 
of surrounding the drum all around under the 
dome drum.
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Ahmet YAVUZYILMAZ

Ahi Evran Dede Tekke
The date of founding and the founder of the 
tekke –lodge- in Müftü Kaya region, in the 
Boztepe quarter of Trabzon, are certainly unk-
nown. In the 16th century Ottoman archival 
documents, the fact that there is no foundati-
on record related to the tekke shows that the 
tekke was built by the followers of Ahi Evran, 
the Pir of the Ahis, in a later period. In the 19th 
century the tekke was also seen as “Ahi Baba 
Tekke”. In the correspondences sometimes the 
term of zaviye is used instead of tekke. In the 
document dated 1291 (1874/1875) the tekke 
is recorded to be rebuilt next to the grave of 
Ahi Evran Dede, together with the mosque. 
In the same date Eşşeyh Elhac Mevlüd Efen-
di carried out the missions of the mütevvelli 
of the foundation, imam and preaching at the 
mosque besides the postnişin in the tekke. Af-
ter his death, Hakkı Efendi, the son of Mevlüd 
Efendi, became postnişin. Following the death 
of Hakkı Efendi, his son Zeynel Abidin had the 
responsibility of tekyenişinlik along with other 
duties. But upon the death of Zeynel Abidin 
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Efendi without any sons, in regard to his reliability, 
Hasan Efendi began to carry out the services in the 
zaviye. The elder daughter of Hakkı Efendi Şerife 
Sıddıka Hanım made a claim to be appointed as the 
mütevelli of the foundation in 1318 (1900/1901), 
and this shows that the tekke was active during 
this period. In the first quarter of the 20th century 
the mosque was having a transformation and the 
mosque was rebuilt. The tekke probably fell into a 
dilapidated situation during this time.
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H. Mustafa ERAVCI

Ahi Evran Dede Türbe
It is today’s burial area of the Mosque of Ahi Ev-
ran Dede in Müftü Kaya region in the quarter of 
Boztepe in Trabzon. Ahi Evran Dede or Ahi Evran 
mentioned as Ahi Baba in the sources, is supposed 
to be one of the followers of Ahi Evran, the Pir of the 
Ahis, who came to the region after the 16th century, 
expanded the Ahi discipline and built the zaviye 
here. His türbe –tomb- on his grave was built in 
the early 20th century. Within this context, on 16 
February 1316 (1901) it is understood that zaviye-
dar Hakkı Efendi supplied sources from Hazine-i 
hassa (private treasury of the Ottoman Sultans) for 
building the massive stone türbe and other outbu-
ildings on the grave of Ahi Evran Dede. After the 
türbe was built, its expenses were met by the tekke 
and mosque foundation of Ahi Evran Dede. Even 
the mission of türbedarlık remained empty for a 
while; Mithat Efendi served as a türbedar in 1906. 
Both the mosque and the türbe were rebuilt in the 
Republican period.
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H. Mustafa ERAVCI

Architecture: The date of 1303 (1890) is 
written in the inscription on the garden gate that 
enables entrance to the mosque and the türbe. The 
grave of Ahi Evran Dede was found by a person 
named Hacı Hakkı Baba who was from Trabzon. 
The aforementioned mosque and türbe were built 
for Ahi Evran Dede by Hacı Hakkı Baba with 900 
golds given by Abdülhamid II. The top of the türbe, 
which is rectangular close to the square planned, 
is covered by dome on pendentive and windows 
are not opened in octagonal drum. The entrance 
to the türbe is enabled through a pointed arched 
gate in the mid of the northern front, a porch car-
ried by console is made on the top. The front of 
the türbe, which is built of stone is enlivened with 
the windows opened to their surfaces. One apiece 
window with pointed arched, wood work and iron 
cage is located on both sides of the entrance in the 
north. The arches of the windows are laid from 
cut stone. Lighting is provided by placing one piece 
window in the same form on the center of the front 
in the eastern and western sides of the türbe. In 
the south façade of the türbe, there is a pointed 
arched windows opened to the harim space of the 
mosque next to it.
The big grave in the western side from four coffins 
within the türbe is stated to be belonged to Ahi 
Evran. The other three graves in the eastern side 
are placed side by side. At the head of the midd-
le grave from them it is written that it belongs to 
Hacı Hakkı Baba, who died in 1883. This person, 
who was from the district of Akçabat of Trabzon, 
is a personality who had a high religious order and 

Ahi Evran Dede Türbe –Tomb- 
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was buried at the foot of Ahi Evran Dede upon 
his will. Although it is absolutely unknown to 
whom other two graves belong, it is accepted that 
they belong to the daughters of Hacı Hakkı Baba. 
The inside is plain, and there are decorations 
made in engraving technique on the dome and 
the southern front wall. The inside of the dome 
is decorated with the flowers and leaves placed 
among the circle motifs one within the other, 58th 
ayat of Sure of an-Nisa meaning “Indeed, Allah 
commands you to render trusts to whom they are 
due and when you judge between people to judge 
with justice” is written on the mid-top.
Kelime-i Tevhid is written inside a rectangular 
frame at the southern wall of the türbe, and “Al-
lah” is engraved in the middle with thuluth inside 
a circular medallion on the right and around it 
“Muhammed, Ebubekir and Ömer” writings are 
engraved.
The Türbe of Ahi Evran Dede is visited for the re-
asons such as spiritual satisfaction, healing hope 
and oblation by thousands of people every year. 
According to the belief of the people, the person 
in the türbe has a rather high religious power. 
In this context, hagiographical stories are told in 
the region that in the time of Russian invasion of 
Trabzon, it was protected from the fire opened by 
Russian artillerymen from the sea by Ahi Evran 
Dede.
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Ahmet YAVUZYILMAZ

Ahi Evran Dükkân
During the effort for the development of the or-
ganization given the name Ahilik in Konya follo-
wing its establishment in the first quarter of 13th 
century, Ahi Evran also opened a tanner shop 
and worked as a tanner here at the same time. 
These shops remained standing even in late 17th 

century and the name was written as the Shop 
of Ahi Evran in the documents. The Shop of Ahi 
Evran, which consisted of twelve lime pits, a well 

and a stable, was located in a place which was a 
tannery before Konya’s second wall was built in 
1221, and Interior Tannery after the new tannery 
was built outside the second wall. This shop was 
donated to the Sırçalı Medrese built in 1242 after 
Ahi Evran migrated from Konya to Kırşehir.
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Yusuf KÜÇÜKDAĞ

Ahi Evran Kitap Yazdı Mı? /  
Did Ahi Evran Write a 

Book?
This work written by Hayri Kaplan (Adana 2011) 
was put pen on paper with the aim of describing 
the re-examination of main sources and referen-
ces related with the views, works and determina-
tions of Mikail Bayram on Ahi Evran, scrutini-
zing what he wrote and the resulting differences. 
In this context, the work consists of two chap-
ters, which under the titles of three main works 
and other works defined to belong to Ahi Evran 
by Mikail Bayram, following the introduction.
In the introduction, it is written about the life and 
views of Ahi Evran. Just after the importance of 
the manuscripts, the subjects such as the wri-
ters, history, contents and reliability of the works 
carrying important clues on the issues such as 
Sufism and Ahilik are touched on and there is a 
brief revision of the views and thoughts sugges-
ted by Mikail Bayram in his works based on the 
manuscript.
In the first chapter of the work, the main sources 
shown to have belonged to Ahi Evran by Mikail 
Bayram are emphasized. It is stated that there 
are misreadings and misdetections arising from 
that as a result of the examination on the vari-
ous copies of them. Three main sources’ diffe-
rent manuscript copies’ related places, photoco-
pies and transcriptions evaluated in this part in 
which the opinions on the works of Bayram are 
criticized one by one are given in integrity and 
easier understanding of the text and investigati-
on are provided. In the second chapter, the other 
nineteen works claimed to belong to Ahi Evran 
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in the works of Mikail Bayram are discussed and an 
effort is made to prove by using different copies and 
various sources of the manuscripts used by him that 
they were not written by Ahi Evran. In this section 
the photocopies and the transcription of the text are 
given in integrity and thus the method at the first part 
is exactly implemented. In the conclusion part, it is 
claimed that the works asserted by Mikail Bayram to 
be written by Ahi Evran and a great amount of infor-
mation on his life and views need to be researched.
In the work, different opinions and thoughts contrary 
to what is known about the life and works of Ahi Ev-
ran are put forward. Within this framework, the work 
is important in terms of creating a different perspecti-
ve to the works in the future.

 

M. Murat ÖNTUĞ 

Ahi Evran Mesjid
It is in the street of Cennet Çeşme of the quarter of Ahi 
Evran known as Istiklal neighbourhood today in the 
city centre of Kütahya. It is possible to say that it was 
built within the same date as the zaviye –lodge-, which 
is on the north of the foundation, without inscription 
and is estimated to have been built for Ahi Evran. In 
some researches, the mesjid is defined as having been 
built in the late 16th century. In Seyahatnâme of Evli-
ya Çelebi the neighbourhood of Ahi Evran is mentio-
ned, however the name of the mesjid is not cited.
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İsmail ÇİFTCİOĞLU

Ahi Evran 
Mesleki Eğitim Merkezi / 

Ahi Evran Vocational 
Training Center

It took its name from Ahi Evran, the founder of Ahilik 
organization. The center opened different programs 

for the youth who wanted to obtain a profession qu-
ickly and was established according to the frame-
work of Apprenticeship and Vocational Training Law 
numbered 3308 becoming active on 27 April 1987. 
Besides training Apprentice, journeyman, Master 
and Master trainer; various vocational courses such 
as “Barbering”, “Pharmacy” and “Gypsum Board and 
Profile Applications” within the scope of preventing 
unemployment and vocational training are organi-
zed.
In the 2013-2014 academic year, 58 vocational areas 
in education and training activities have continued 
as 54 branches and 179 female and 1,158 male app-
rentices have been trained. From its establishment 
up to today, the center gave 28,615 journeyman’s 
certificate, 27,178 certificate of mastership, 10,597 
master training and 2.197 in accreditation area, for 
a total of 68,589 certificates. 7,013 people participa-
ted in the mastership course opened by the center. 
There are printing house, hairdresser, barber, elect-
ric and machine shops and a skin care and a beauty 
lab within the centre.
In the 2011-2012 academic year, in the teamwork ef-
fort within the Total Quality Management concept, on 
the topic of “Improving the Attendance of Students 
at the Centre”, the center came in second in Altındağ 
borough and in third in Ankara. The Directorate of 
Center for Ahi Evran Vocational Training, which mo-
ved on 30 November 2004 and still continues edu-
cation and training at the address of Zübeydehanım 
Mahallesi, Aslanbey Cad. No: 81 Iskitler-Ankara, 
carries on its working and education activities with 
totally 51 personnel.
In the evaluation of the Quality Institution organized 
in the 2013-2014 academic year, the school was the 
first grade in the district. In 2011 2012 Academic 
Year,  the school was the second  in the Total Quality 
Management (TQM) Quality Team Category in dist-
rict. Between the Ministry of Health and the Ministry 
of Education in 2018 In accordance with the signed 
protocol, the center was entitled to receive the “White 
Flag” in the inspection made by the Ankara Public 
Health Directorate and the Provincial Directorate of 
National Education. In 2018, it also won the title of 
Nutrition Friendly School.

 
İbrahim Ethem ARIOĞLU
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Ahi Evran 
Şeyh Yusuf Zaviye

This zaviye – lodge - recorded with the name 
Ahi Viran Şeyh Yusuf in the sources was in 
the villages of Gece and Mevlana at the town 
of Sivrihisar Günyüzü in Eskişehir. These 
settlements were in Günyüzü district linked 
to Ankara until the end of 19th century. The 
zaviye’s history goes down to the 15th century. 
As understood from its name, the zaviye was 
first built for Ahi Evran; then it was probably 
repaired again by Şeyh Yusuf in the 16th cen-
tury. According to the accounting record of the 
zaviye dated 1279 (1864), the tenant of the 
foundation was Mustafa and Osman bin Halil. 
The income of this year was 862 kuruş. The 
tenant of the zaviye was Mustafa Efendi and 
its income was 1,150 kuruş as the tithe cost in 
1280 (1865). The mütevveli of the foundation 
was Osman and tithe income from iltizam was 
575 and the expense was 143 kuruş in 1284 
(1869). When Osman carried out the mission 
of the mütevelli in 1286 (1871) the income of 
the foundation was 1150 and the expense was 
1150 kuruş.
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H. Mustafa ERAVCI

Ahi Evran Tekke
(see Ahi Evran Zaviye)

Ahi Evran Türbe
(see Ahi Evran Zaviye -Kırşehir)

Ahi Evran Türbe
It was in the Zaviye of Ahi Evran in Konya. In fact 
it is known that the türbe of Ahi Evran is next to 
the Zaviye of Kırşehir Ahi Evran. In addition to 
this, the grave, which was in a chamber within 
the Ahi Evran Zaviye of Konya and now is unava-
ilable, is known as Ahi Evran Türbe among the 
people. But any inscription or foundation record 
showing this türbe belonged to Ahi Evran has 
not been found yet. According to the oral infor-
mation given by the mother of Mehmet Ali Apalı 
to A. Sefa Odabaşı and Hasan Özender, the per-
son who was buried in the Tekke of Debbağhane 
(tannery) and whose grave transferred to another 
place, was the son of Ahi Evran. There is no writ-
ten document supporting this oral information 
for now. The türbe has been destroyed with the 
zaviye in time.
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Yusuf KÜÇÜKDAĞ

Ahi Evran University
Ahi Evran University was founded on 17 March 
2006. In the beginning, while it was a part of Gazi 
University, its name was changed and consisted 
of faculties and schools such as Faculty of Sci-

  

Ahi Evran University in Kırşehir 
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ence and Letters, Faculty of Agriculture, Faculty 
of Education, School of Health, School of Physical 
Education and Sports, Kırşehir Vocational School, 
Kaman Vocational School, Mucur Vocational Scho-
ol, Çiçekdağı Vocational School and newly founded 
Faculty of Medicine. Then, Faculty of Administra-
tive Sciences and School of Physical Therapy and 
Rehabilitation belonged to Hacettepe University 
and Institute of Social Sciences, Institute of Natural 
and Applied Sciences, Institute of Health Sciences 
belonged to Gazi University joined the Ahi Evran 
University. The Faculty of Architecture and Engine-
ering offered to be founded then and the School of 
Foreign Languages was established with the decisi-
on taken by the Council of Ministers by publishing 
in the Official Gazette dated 15 April 2011. Then, 
Faculty of Fine Arts was added in 2012. Upon the 
death of Neşet Ertaş, one of the eminent artists of 
our country who grew up in Kırşehir, the name of 
this faculty was renamed as “Neşet Ertaş Faculty 
of Fine Arts” with the offer of Senate of Ahi Evran 
University in 2013.
On 17 May 2007 when the first rector was appo-
inted to the university, totally 7,300 students in 8 
units, two of them faculties, two of them schools 
and four vocational schools had education. In the 
same date, the university had five professors, four 
associate professors, 59 assistant professors, 62 
lecturers, 25 research assistants and 19 instruc-
tors for a total of 174 academics and 148 admi-
nistrative personnel.
In 2014 in consequence of newly established fa-
culties, schools and institutions the number of fa-
culty has reached to seven, the number of schools 
to four and the number of vocational schools to 
seven and the number of institutions to three. 22 
professors, 36 associate professors, 153 assistant 
professors, 152 lecturers, 47 instructors, 191 re-
search assistants and 16 experts, for a total of 671 
academic and 361 administrative personnel were 
serving at the university.
Ahi Evran University, continuing its development, 
supports the scientific researches and develop-
ment works to increase the quality of education by 
following technological advancements.
The University envisages nurturing individuals 
who protect the culture of Ahilik according to its 
name, and being one of the universities contri-
buting to the universal science by protecting the 
ethical values. The center of the university, which 
aims to make contributions to the regional and na-
tional development, applications widening acade-

mic freedom, developing projects opened to the 
improvement and identified with the society by 
developing the identity and culture of the univer-
sity, is in Kırşehir.
The university has four campuses as Bağbaşı, 
Center, Asıkpaşa and Sağlık Campuses, all of 
which are in Kırşehir centrum. It also has cam-
puses in Kaman, Mucur, Çiçekdağı, Akpınar, 
Boztepe, the boroughs connected to Kırşehir, 
and the Unit for the Research of Garden Plants of 
Ahi Evran University by the Hirfanlı Dam Lake in 
Kırşehir Sıdıklıbüyükoba village.
The university has facilities such as indoor sports 
facilities, green fields, the Mosque of Ahi Evran 
University which is about to be completed, the 
building of Congress and Culture Center, cafete-
rias, the Stadium with Olympic Athletics Track, 
Preschool and Kindergarten building, Outdoor 
Tennis Court, Multipurpose Fields, the Hospital 
of Physical Therapy and Rehabilitation. The cent-
re of research and application for Ahilik Culture, 
which is in Kırşehir Centrum Yenice quarter, has 
kept its activities in Hacıbey Mansion after being 
restored.
Although Ahi Evran University is a new institu-
tion, it has grown rapidly in a short time.As of 
today, the University has 20516 students and 
702 academicians. Scientific with 8 faculties, 3 
institutes, 5 colleges, 7 vocational schools, 16 
research and application centers continues its 
activities.

 

Kudret SAYLAM

Ahi Evran Üniversitesi 
Kırşehir Eğitim 

Fakültesi Dergisi / 
Ahi Evran University
 Kırşehir Education

Faculty Journal
The life of its edition began in 2000. The journal 
which gives coverage to the scientific works writ-
ten in Turkish and English in the field of educa-
tion is a publication of peer-reviewed and open 
access. As a journal of the institution, the Owner 
and the Chief Editor is Prof. Dr. Vatan Karakaya, 
the rector of Ahi Evran University. The journal, 
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which released one publication number in its first 
year, twice in a year until 2008, three times in 2008 
and 2009, four times in 2010 and 2011 and beginning 
from 2012 it has been published three times in a year 
as in April, August and December. The April print edi-
tion of the 15th volume has been released recently.
The journal issued fifteen years uninterrupted; Ulak-
bim Social Sciences Database has been in the databa-
ses of EBSCO “Academik Search Complete”, ASOS, 
DOAJ and Türk Eğitim Indeksi (Index of Turkish 
Education) since 2009. The English abstracts of the 
articles published after 2010 are also given. The jo-
urnal has a wide range of board of academic advisors 
from the different universities throughout the world.
According to the publication principles, besides 15 
original Turkish and English articles in each edition, 
the journal envisages publishing compilation articles 
based on national or international researches. The 
copyright of the works is taken for free with a cont-
ract from the authors. The article found in accordance 
with the publication and spelling rules by the editors 
has been published according to the rules after being 
evaluated by at least two referees. Around 546 articles 
in the field of sciences such as sports, history, geog-
raphy and science have been released.
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Caner ARABACI

Ahi Evran Vakfiye
The original copy of the vakfiye – deed - of Ahi Evran 
in Kırşehir does not exist. The vakfiye copies which 
were copied from the Arabic original issue in different 
times and recorded by the qadis of Kırşehir, are ava-
ilable. One of these copies of vakfiye is in the Otto-
man Archives of the Prime Ministry. While two of them 
were in a steel safe in Kırşehir Tourism Association, 
it was transferred to Kırşehir Public Library (Today’s 
Kırşehir Lütfi Ikiz Public Library). The other is in the 
Archive of General Directorate for Foundations. There 
is no difference among the copies of the vakfiye and 
the dates of the copies is 676 (1277) for the Ottoman 
Archives of the Prime Ministry and Lütfi Ikiz Public 
Library and 706 (1306-1307) for the Archive of Gene-
ral Directorate for Foundations. The date of this last 
vakfiye is different from the dates of other two vak-

fiyes, probably resulting from the scribe who 
wrote the date 676 instead of 706 mistakenly.
The structure of the vakfiye shows a simi-
larity to the classical vakfiye texts. In this 
context, vakfiye begins with glorification and 
laudation. Then the names of the endowed 
properties and goods come. Subsequently the 
provisions of the endower are written. At the 
end, the date of the vakfiye and the names 
of the witnesses known as şühûdü’l-hâl take 
place.

The vakfiye –deed- of Ahi Evran 



103 

E n c y c l o p e d i a 

o f A h i l i k / A k h i l i k

In the copies of the vakfiye, there is no record on 
who built the Ahi Evran Foundation. It is noteworthy 
that Ahi Evran was described as having good mo-
ral character, the pole of his time, the master of his 
century, pir of the pirs, mentioning his grave, the 
evrad – portions of Islamic scripture recited at sta-
ted times - of Şeyh Hâmid-i Velî (Hamideddin) being 
read at the mosque next to the Türbe of Ahi Evran 
after Morning Prayer on Friday and Monday nights 
in the copies. But description of someone, who was 
alive, as the pole of his time, mentioning about his 
grave, being read the evrad of the Şeyh Hâmid-i Velî 
who was the Şeyh of Hacı Bayram-ı Velî, who died 
in 805 (1402), based on the vakfiye being probably 
existed before the death of Ahi Evran, all show that 
the vakfiye was put again in order after the death of 
Ahi Evran relying on probably a pre-existing vakfi-
ye. In this connection, it is understood that Sinan 
Çelebi bin Mesud whose name is the first one written 
among the witnesses (şühûdü’l-hâl) took Ahilik deg-
ree (diploma) from Ahi Mahmud in the last days of 
Muharram (mid-July 1471). This situation streng-
thens the possibility that the vakfiye was regulated 
in the second half of the 15th century, probably in the 
first years of the period of Bayezid II (1481-1512) 
when Sinan Çelebi was alive.
The regulation of the vakfiye in the period of Baye-
zid II again may have arisen probably from the re-
sult of the practices in the period of Sultan Mehmed 
II. In the time of Sultan Mehmed II the wars waged 
continuously in the east and the west consumed the 
treasure and reduced the income sources. To be a 
remedy for this situation Mehmed II who wanted to 
review the timar and zeamets again after he returned 
from the expedition to Bogdan changed the status of 
the foundation and the properties and turned many 
foundations and properties of the zaviye into timar 
in order to increase the military dirlik – revenue - 
and further strengthen the central administration. 
Because this situation created unrest among the fo-
undation and the land owners in general, when Ba-
yezid II ascended the throne, he validated most of 
the vakfiye and the ownership of the foundation and 
the property land given to timar by his father in or-
der to obviate this unrest. This application also ap-
pears to be true for the Ahi Evran foundation. Yet it 
is articulated that foundation and real estate places 
were defined again by Bayezid II in the introduction 
part of the cadastral record books of Kırşehir in the 
time of Bayezid II, in 1485, so it is showed that all or 
some of the Ahi Evran foundations were confiscated 

and turned into timar by Mehmed II. In this case, 
the vakfiye in the period of Bayezid II, probably 
by adding a new set of conditions to the condi-
tions of the former vakfiye, strengthens further 
the point that it was rearranged by the witness 
statements agreeably.
In the copies of the vakfiye, allocation of the vil-
lage and the hamlet incomes as the foundation 
to the Zaviye of Ahi Evran warrants attention. 
An important part of these places was linked to 
Kırşehir and some to Hacıbektaş. These places 
are within alphabetical order: Ağçaağıl arable 
land (1/2 share), Ahibozlar village (1/2 share), 
Arslantomuş village (1/2 share), Baranağıl villa-
ge (1/4 share), Büğdüz village (1/4 share), Çarık 
village (1/2 share), Gökçelü village (1/2 share), 
Gökçeöyük / Gökçe village (1/2 share), Gökkeven 
(1/2 share), Gümüşkünbet village (1/2 share), 
Idris arable land (1/2 share), Ilmelik village (1/2 
share), Inceğiz arable land (1/2 share), Karahalil 
village (1/2 share), Karsalan village (1/6 share), 
Kızılca village (1/4 share), Kızılkaya village (1/2 
share), Kozağaç (1/4 share), Kulpak village (1/2 
share), Küllüce (1/2 share), Lodran village (1/2 
share), Mikâilhisarı village (1/2 share), Mucur 
village (1/4 share), Seyfsaray village (1/2 share), 
Umurköyü arable land (1/2 share), Yazıkınık 
köyü (1/2 share), Yazıyemin arable land (1/2 sha-
re) and two farms connected to Kırşehir, and fi-
elds, gardens, houses, hamam –bathhouse- and 
grain mill here.
In the vakfiye, the allotment of the 1/2, 1/4 or 
1/6 shares of the places belonged to the founda-
tion signalized the exercising of malikâne-divanî 
system of the land in the form of useage. The fo-
undation and property owners had the right and 
the authority for wanting only land lease from the 
population who worked the soil, the property of 
the land in the places where the malikâne-divanî 
system was exercised the land in the form of use-
age, in fact, belonged to the foundation and the 
property owner. In this respect, the foundation 
or the property owners who owned only the bare 
ownership of the land received the rent known 
as “the share of malikane” as the land lease from 
the population who worked the soil. This rent 
was accepted as one fifth, seventh or tenth of the 
crops (including the tax taken from the grain mill 
and cereals, vineyards, orchards, garden and 
hive tithe) in general. Apart from this, all other 
rights and the taxes (among these rights, besi-
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des customs and traditions and the soil extortion 
which could be increased to the half from one 
tenth of the crops and could be changed accor-
ding to the productiveness capability of the soil, 
there are all religious and customary taxes such 
as çift, bennâk, caba, gerdek, tapu, ağnam / she-
ep taxes) that the population who worked the soil 
had to give directly to the State under the name of 
“divani”, in other words, to the timar and zeamet 
owner or âmil (high officer) who represented the 
State there.
According to the terms of the vakfiye, anyone 
had a right on the foundation goods and inco-
mes. In this context, a zaviye and mesjid would 
be built next to the endower Ahi Evran, the sha-
ikh of the zaviye would perform five time prayer, 
Yasin-i Şerif and the evrad of the Şeyh Hamid-i 
Veli would be read at the end of the morning pray 
with a pray for the endower, and the dhikr would 
be performed at the mesjid on Friday and Mon-
day nights. The foundation would be managed 
by the descendants of Ahi Evran, and in case an 
endower could not manage the foundation, the 
mission would be given to another descendant, 
the income of the foundation would be used to 
repair the mesjid and the zaviye, and the rema-
ining amount would be spent for the passengers 
who visited the zaviye.
One of the important issues worthy of note among 
the terms of the vakfiye is that the foundation is 
managed by the descendants of Ahi Evran. The-
se kinds of foundations were called as “Evlatlık 
vakıf”. In the foundations with this status, after 
some of the income of the endowed land had 
been separated for zaviye’s own expenses, the 
remaining amount was shared among the fami-
lies of the shaikh who managed the zaviye. After 
the shaikh of the zaviye had died, as the right 
of disposal was given to the family, the descen-
dant who was the oldest and the most reliable 
of the family became the shaikh and thus mana-
ged the foundation and shared its income among 
the family members. As this case continued from 
generation to generation, these kinds of founda-
tions were known as “evlatlık vakıf”. The shaikh 
office passed from father to son in the family of 
Ahi Evran, was approved with the berat given by 
the State, if necessary, it could be used by the 
descendants of the Ahi Evran jointly (ber-vech 
iştirak) and even these shaikhs welcomed the 
guests in turn after the crops of the foundation 
were gathered. Yet Ahi Çelebi and Ahi Sinan were 

the shaikh of the zaviye in 1485 jointly. It is un-
derstood that from three people who were in the 
post of the shaikh, Hüseyin Çelebi who was the 
shaikh of zaviye, Çalabverdi who was the mü-
tevvelli of the foundation and Sadık who was the 
custodian of the foundation welcomed guests in 
turn. As the shaikhs of the Ahi Evran zaviye had 
the authority for belting “şedd ü bend” (belt or 
breechcloth), in order words, giving icazetname 
(diploma) in the artisan organizations, during the 
ceremony of icazetname, they were given some 
presents. Addition to the incomes came from the 
places belonged to the foundation, the presents 
were definitely a source of income for the zaviye.
There is no detailed information on how the in-
comes of the foundation were spent. In the 16th 

century, one apiece akçe was given as daily to the 
shaikh of zaviye that was inherited from father 
to son who was from the family of Ahi Evran, and 
again the mütevelli and the custodian of the fo-
undation who were from the same family and the 
collector of the income of the foundation; the rest 
was spent for the passengers who visited the za-
viye. Welcoming the guests was one of the most 
important duties of the zaviyes. Gülşehri stated 
that Ahi Evran personally cooked the halva ser-
ved for his guests when he was alive and after his 
death dinner was given to hundred people every 
day. This situation, according to the traditions of 
Ahilik and Fütüvvet, shows that the importance 
of the dinner table of Ahi was increased much 
more in zaviye.
The Zaviye of Ahi Evran had an influence over the 
artisan organizations, however; it is seen that the 
foundation was a medium sized institution. On 
the other hand, the Zaviye of Hacı Bektaş-ı Veli 
was a bigger institution than Ahi Evran Zaviye 
in terms of income, foundation and the building.
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İlhan ŞAHİN

Ahi Evran ve Ahilik / 
Ahi Evran and Ahilik

The book (Kırşehir 2011) written by Mehmet Fatih 
Köksal consists of two parts and 198 pages. The 
first part is separated for Ahi Evran and informa-
tion on his birth, name, education, coming to Ana-
tolia, his activities and his death are given. Follo-
wing this, the introduction of the work is made, 
and his legendary personality is also emphasized 
according to written sources and oral tradition.
In the second part where the issue of Ahilik is dis-
cussed, firstly the root of word of Ahi, emergence 
of Ahilik in Anatolia, its development; its relation 
with Mevleviyeh and Bektashism; its sources; the 
ceremonies of initiation (intisap) - diploma (icazet) 
and putting on a belt (şed kuşanma) and giving 
out halva and the tradition of drinking sherbet are 
discussed. In addition to this, information on the 
hierarchal structure of Ahilik, education and mi-
litary aspects; emergence of gedik and guild and 
the organization of yaren are given. Issues such as 
social responsibility, solidarity, rivalry, protecting 
the consumer, quality, standardization, total qua-
lity management, goods and money are evaluated 
in terms of Ahilik. In conclusion, the place and 
importance of Kırşehir in the history and culture 
of Ahilik are emphasized.

 

İsmail ÇİFTCİOĞLU 

Ahi Evran Zaviye
(Ankara)

It was built by his halifes for Ahi Evran, who was 
the pir of the Ahis, in the center of Ankara. Alt-
hough the founding date of the zaviye –lodge- is 
unknown, it was probably built before the 16th 
century. Thusly, the foundation incomes of the 

zaviye were recorded in the cadastral record 
book dated 1530. The income of the zaviye re-
lated to this year was totally 1482 akçes from 
the share of Subaşı hamam, a shop and a grain 
mill rent. There was also lease incomes of lands 
in Beypazarı belonged to the zaviye. Thus the-
re was a zaviye with this name in Beypazarı in 
1277 (1863). The mütevellis of the aforemen-
tioned zaviye were Hacı Mehmed and İbrahim 
in this year. In biennial foundation accounting 
belonging to 1277 (1863) and 1279 (1865), the 
foundation income gained from shop lease was 
5460 kuruş. The outgoings were separated for 
the wage and food expenses. The zaviye is un-
derstood to have been active in the 19th century. 
However, there is no information for the subse-
quent periods.
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H. Mustafa ERAVCI

Ahi Evran Zaviye
(Gaziantep)

It was in the village of Saz Avn linked to the dist-
rict of Antep. There is no information on the fo-
under and the founding date. In mid-Muharrem 
938 (24 August-3 September 1531), Ahi Haydar 
b. Ahi Ali was the shaikh of the zaviye, which is 
found to have been active in the first quarter of 
the 16th century. The zaviye was probably bu-
ilt before this date. The south of the devastated 
grain mill taken place among the foundation in-
come in the village was surrounded by the bu-
ilding of the zaviye and its east and north was 
surrounded by the river. The devastated tahun 
grain mill among the foundation incomes was 
repaired by three villagers and thus became ac-
tive again. One of the shares divided into three 
was allocated for the needs of the zaviye. Not 
seeing any record on the zaviye and the foun-
dation in next centuries makes one think that 
the zaviye was closed and the foundation was 
disbanded.
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M. Murat ÖNTUĞ

Ahi Evran Zaviye
(Gümülcine)

It was in Gümülcine in the Western Thrace. The 
first record on the zaviye –lodge- was found 
in 1455. In this record, the zaviye was written 
down as “hariç ez-defter (it was not written befo-
re this record)” and thus this shows that it had 
existed in the former record. However, it was not 
recorded during that time. In this case, it is the 
sign that the zaviye was established in the years 
before 1455. The foundation of the zaviye which 
had quite a little income was recorded as “Vakf-ı 
Debbağlar Ahisi (Ahi of Tanners Foundation)”. In 
the records dated 1530, the zaviye is stated to 
have been built by leathermen. This case shows 
both that the foundation was sustained by the 
same occupational groups and that it had a con-
nection with the zaviye of Ahi Evran in Kırşehir 
in terms of occupation. There were two shops, 
one acorn grain mill and two lands with seven 
houses in one, and a house in the other among 
the incomes of the vakıf of the zaviye.
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Levent KAYAPINAR

Ahi Evran Zaviye
(Kayseri)

An industrial area with separate departments for 
various lines of business for the members of Ahi 
and Baci organization, was established by Sultan 
Gıyaseddin I. The house of Ahi Evran, who was a 
tanner himself, was next to the mosque and the 
zaviye in the middle of the industrial area. Şeyh 
Kirmani also resided in Hankah next to the mes-

jid between the Tanners Bazaar and Külahdûzlar 
Bazaar that belonged to the Ahis in the wall of 
Kayseri.
When the Mongols laid siege to Kayseri, they erec-
ted their headquarters in the old Debbağlar quar-
ter in the vicinity of Yoğunburç and Han Mosque 
on today’s Talas Street. Ahi Evran who resided in 
Kayseri with his Şeyh and father-in-law Kırmani, 
as he was a tanner, built a tanner atelier imme-
diately. Ahi Evran, who had both good manner 
and conventions unique to Anatolia and built the 
Ahilik organization as a both central, bureauc-
ratic and hierarchal organization, made a new 
neighborhood named Debbağlar neighborhood 
established here as a result of the growth of the 
tanner atelier and augmentation of workers and 
masters. Ahi Evran managed the Ahis in Anatolia 
from the zaviye built in the Debbağlar quarter 
worked as a leader and shaikh of the artisan uni-
ons with his manner. This neighborhood became 
the biggest one in the city in the 16th century. The 
quarter, in which approximately 600 soldiers 
were accommodated, has kept its existence until 
recently. The zaviye and mesjid that belonged to 
Ahi Evran were also in this neighborhood.
The dergah that belonged to the Ahis in the Tab-
bağin neighborhood was in the ruins that emer-
ged when the old neighborhood was destroyed in 
the south west of Döner Kümbet, in the south of 
Hakırdaklı Mesjid accepted as the mesjid of Sey-
yid in the west of Seyyid Burhaneddin Boulevard 
on the Talas Street today.
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Ahi Evran Zaviye
(Kırşehir)

The founding date of the zaviye – lodge - in the 
Ahi Evran quarter in the city center of Kırşehir 
is certainly unknown. It is guessed to have been 
built as a simple zaviye in the 14th century. From 
the various dated inscriptions on the zaviye, the 
buildings that constituted the zaviye are unders-
tood to have been built at different times. Seydi 
Beyoğlu Emir Hasan Bey most probably built a 
building on the tomb of the zaviye in 854 (1450) 
when Kırşehir had not yet fallen under Ottoman 
domination and also had an inscription expres-
sing this event put on. Then Dulkadiroğlu Alaüd-
devle Bey extended this building in 886 (1481). 
In 968 (1560-1561), a mesjid was added by a 
shaikh who was one of the descendants of Ahi 
Evran.
The stages that the zaviye had passed in terms of 
architecture shows that it became a kulliye along 
with the buildings built around it in time. This 
case is clearly seen in the determinations at the 
moment of attempt for repairing the zaviye in 
1233 (1817). On this date, eight rooms with a 
dome at the top and mosque and tomb consti-
tuted the outbuildings of the zaviye surrounded 
with a wall. The basic part of these outbuildings 
is understood to be a kargir (stone) medrese. 
This case shows that the zaviye was wider than 
today’s appearance and the places apart from the 
mosque and the tomb have disappeared in time.
A foundation was built to carry out the services 
and the activities of the zaviye. As this founda-
tion was at the evlatlık vakıf status, the post of 
shaikh was passed from father to son. This post 
was approved with the berat given by the state 
center upon the offer of the kadı of Kırşehir and 
in case of need it was jointly under the respon-
sibility (ber-vech-i iştirak) of the descendants of 
Ahi Evran. Hence, in 1485 Ahi Çelebi and Ahi 
Sinan, in 1584 Hüseyin Çelebi, Çalabverdi and 
Sadık, in 1842 Şeyh Ömer and Şeyh Musa conjo-
intly had the responsibility of the zaviye.
Farm, village and all hamlets devoted to the za-
viye as foundation were in the region of Kırşehir. 
But all income of the village and hamlets did not 
belong to the foundation and only the share of 
the malikane was assigned. The amount rema-
ined after the wage was given from the founda-
tion income to the shaikh of zaviye and again 
the mütevelli of the foundation came from the 
descendants of Ahi Evran and the custodian of 

Front view of the Ahi Evran Mosque 

foundation was spent for the guests who visited 
the post of Ahi Evran. Meanwhile it is known that 
the artisans paid definite dues to the zaviye. In 
the Zaviye of Ahi Evran, apart from the shaikh 
of zaviye, mütevvelli and custodian of the foun-
dation, it takes attention that there were people 
who were related with the zaviye and the foun-
dation directly under the names of ‘taallukat’, 
‘servants (hizmetkârân)’ and ‘partners (şürekâ)’. 
The number recorded as ‘taallukat’ was two in 
1485. These people who were understood to be 
the descendants of Ahi Evran and the sons of 
Ahi Çelebi were known by the names Hüsam and 
Şeyh Cafer. The people under the service of the 
zaviye were four. They were named Mehmedoğ-
lu Hamza, Hacı Beyoğlu Yusuf, Hüseyin Abdal, 
Şîrmerd (mu‛tak). The number of the people 
who were recorded under the name of ‘partners 
(şürekâ)’ and made a living from the foundation 
by some means or other was three. These peop-
le were Mehmedoğlu Ahmed, Şeyh Hâcib’s sons 
Hacı Ivaz and Hacı Mahmud.
The main specialty of the Ahi Evran Zaviye undo-
ubtedly was the influence over the tanners and so 
the artisan organization. The Zaviye of Ahi Evran 
had the right and authority for giving icazetname 
(diploma) to the persons in charge such as Ahi 
baba, duacı, yiğitbaşı, kethüda, ustabaşı, çavuş 
ve bayraktar taken place within the administ-
rative position of artisan organizations. Yet it is 
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understood that this influence was not validated 
in each region of the Ottoman State; it was es-
tablished by the artisan organization in Anatolia, 
Rumelia, Bosnia and Crimea. Although some 
artisan organizations did not sometimes ask for 
the icazetname from the shaikhs of Ahi Evran, 
the shaikhs of Ahi Evran who provided the cont-
rol mechanism among the artisans in the State’s 
centrist administration were always supported 
through the given fermans. In the fermans given 
for this issue, it was declared that the artisans 
were ordered to take icazetname from the sha-
ikhs of Ahi Evran and after being assigned to the 
task once they would be respected as the spiritu-
al descents of Ahi Evran; the people who did not 
obey the orders and tradition of the organization 
would be punished without outside intervention.
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İlhan ŞAHİN

Architecture: The structure has taken the 
present-day appearance during the restoration 
work carried out between the years 1964-1972. 
Also, drilling excavations have been made during 
this work and the square space next to the tombs 
has been renewed according to its original; the 
crown gate has been repaired in detail. Mosaic 
and hand-carved decorations on the main walls 
of the tomb have been removed, the tile top cover 
is covered by copper plates and thus a new finial 
in dragon figure has been added to the cone in 
the shape of pyramid.

The inscriptions: Six inscriptions belonging 
to the structure have reached today. Five of them 
are at the tomb and the other is on the mihrap of 
the mosque. Only the inscription written in Cu-
fic on the coffin belongs to the era when it was 
made. But there is no date here and considering 
the writing in Cufic with flowers; it is dated to the 
last quarter of the 13th century.
The inscription on the gate of the Tomb of Ahi 
Evran is in 0,600,85 m size and etched in the 
type of celi thuluth, embossing technique on sto-
ne material and in Arabic as three lines. The text;

The Translation: Süleyman Beyoğlu Alaüddevle 
built it in the period of Ulu Sultan Mehmed Han, 
the son of Murad Han, in 886.
The inscription on the wall inside the Tomb of 
Ahi Evren is in 0,400,60 m size and etched in the 
type of celi thuluth, embossing technique on sto-
ne material and in Arabic as three lines. The text;

The Translation; Hasan Bey, the son of Seydi Bey 
and the source of pride of the Emirs, built this 
holy imaret, the pure tomb of Ahi Evran who was 
the honor of Fütüvvet in 854/1450.
The inscription on the mihrap of the Mosque of 
Ahi Evran is 0,300,80 m size and its around is 
framed by the celi thuluth type of writing and 
embossing technique on the stone material. It is 
two-line and its middle was destroyed in the last 
century. The text;

The translation: reason stand of enlightened pe-
ople, saliklerin muktedası, may the mercy and 
the rıdvan on him, with the personal sign of the 
descents of the Şeyh… and mezrub for Şeyh Ahi 
Evran, built this zaviye with the approval of 
Yavuz Sultan Selim’s son Sultan Süleyman, the 
Lawgiver, in 968/1560-1561. 
It is etched through the flower Cufic thuluth wri-
ting type in both sides of the wooden coffin in 
the Tomb of Ahi Evran, embossing technique on 
wooden material, in Arabic and taken its around 
in frame and as two-line. Its perimeter has been 
arranged in two parts. It has been decorated by 
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the writing on the top, rumi-palmet motif in the 
center, rhomb in one and rumi-palmet motif in 
the other in below. The text;

The translation: Whoever you have met and spo-
ken with always departed from this life in sar-
cophaguses. Tell the resident who do not have a 
living house: “It is time to pass away, leave the 
lovers anymore!”.
The inscriptions of the head and the foot of the 
grave next to Ahi Evran coffin are etched with the 
celi thuluth writing type, embossing technique on 
stone material and in Arabic. The text:

The translation: I. The grand of Valihs and de-
rangeds, the remained of the abdal coteri of past 
and future Şeyh Erzurumi passed away from this 
world to the next world. May God save him.
II. the one who constructed this grave and coffin, 
sinner….
Oval shaped inscription in the Tomb of Ahi Evran 
consists of three lines. The inscription is etched 
in celita’lik writing type, embossing technique 
on marble material and Ottoman Turkish. The 
calligrapher of the inscription is Adli. Tughra of 
Mahmut II dated 1235/1820 is at the beginning 
of the inscription.
Külliye is built according to the zaviye plan sche-
ma. The fronts made from yellow cut stone is 
kept simple apart from the crown gate and is not 
decorated. The crown stone is overflowing from 
the front and is made from white marble stone. 
The epitaph section of the crown gate surroun-
ded by two moldings from outside is empty. One 
apiece of kabara (hobnail) is placed on both sides 
below this. The frontal of the entrance gate taken 

in pointed arched is kept empty and the lintel 
above the gate is in the shape of flattened arch. 
The minaret just on the left of the gate was added 
to the building in the early 20th century. Vaulted 
over spikes, private divanhane is accessed thro-
ugh an arched gate opened again to the western 
front on the left of the pedestal.

The mosque: First of the two parts consists 
of a domed entrance and the mosque placed on 
its both side a divanhane in the northern side. 
The ground floor is lightened through a big win-
dow, the upper floor accessed by a stone stairs 
through a divanhane looking at the entrance by 
a space in the shape of iwan, and with the big 
in below in the northern front and the little two 
windows at the upside. A pulley with window is 
raised from the crown gate came by passing from 
a landing ascending by two steps, the domed ent-
rance part carried by pointed arches is entered. 
The dome is decorated with hand-carved. These 
decorations are reminiscent of the decorations of 
the Ottoman period. Turquoise geometrical mo-
tifs in the dome pulley developed from the eight-
pointed stars around the şemse in the center of 
the dome and their ends decorated with palmet 
motifs, with palmet motifs at the foot of the dome 
are decorated by six pointed lightening in the 
plaster windows in the dome pulley. The passing 
to the dome is decorated by five pointed stars 
and rhombus in blue and green.
The cincture carrying the dome in the south is 
opened to the mesjid in the shape of iwan ascen-

 

Ahi Evran Zaviye –Lodge- in Kırşehir 
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ded by opposing three stairs. The inside of the 
vault and the wall are adorned with şemse and 
palmet again. The upper of the mesjid is cove-
red by a pointed vault supported by reinforce-
ment cincture located on two opposing pilasters 
approximately placed in the center of the eastern 
and western wall. It takes light through two litt-
le bottom windows opened to the western front 
and a little upper window in the southern wall. 
There is a mihrap overflowed the outside in the 
middle of the kiblah wall and a wooden minbar 
on the right of this. On the semi-circled mihrap 
niche semi domed kavsara, zencerek on both si-
des are ended with hollow (kaval) and flattened 
molding and cap stone in upside. In the niche 
of the mihrap decoration was made by two-color 
stone. There is an inscription on the top of the 
mihrap defining that this zaviye was repaired by 
an Ahi by the permission of Sultan Süleyman, the 
Lawgiver, in 1560. Bay of an arch on the opposite 
side carrying the entrance dome is also opened 
to an iwan extending till the wall of the divanhane 
in the north. There is a grave of an Ahi on a berm 
ascending by a few steps from the ground here. 
The top of the divanhane on the second floor is 
covered by a barrel vault and its southern side 
consists of the wooden cages.

The tomb: The second part of the structure 
consists of a middle anteroom (sofa) built be-
hind the part of zaviye adjacent to these and two 
cells and an iwan around it. The passing from 
the entrance to the tomb is enabled through the 
low-arched gate on the opposite of the main door. 
There is an inscription dated 886/1481 belonged 
to Dulkadırid Alaeddin Bey on the top of this 
gate. The tomb contains a central space, by way 
of middle anteroom (sofa), and two symmetrical 
cells in north and south and a pointed vaulted 
iwan extending to the east. The domed cell in 
the north opened to the middle anteroom (sofa) 
through a high and wide arch is the tomb of Ahi 
Evran. The dome, which reminds one of the de-
corations in the Ottoman period, is developed 
from eight pointed stars around the circle in the 
middle and its ends are adorned with palmet and 
rumi motifs, the names of God are written in the-
ir insides with the Cufic calligraphy and behind 
these palmet-rumi motifs decorate the dome. The 
ground of the tomb is raised in a berm ascending 
by a few steps and a big but simple wooden cof-
fin which symbolizes the grave of Ahi Evran is 
placed here. Vegetable decorated wooden coffin 
which is found to belong to Cufic calligraphy Şeyh 
Erzurumî helping the dating the kulliye and pre-
viously located here is still kept in the Directorate 
General of Foundations in Ankara. The tomb is 
lightened through a plaster reticulate one apiece 
of window opened to the north and the east. Ge-
ometrical vegetable motifs in the plaster reticula-
te belong to Mahmut Akok. In the eastern iwan, 
there are rather simple six wooden coffins which 
are not found out to whom they belong. This iwan 
is lightened through an arched upper window in 
the east and one a piece little bottom window in 
other three sides. In the southern wall, there is 
an inscription which shows that it was built by 
the permission of Hasan Bey in 854/1450. The 
domed room in the south of the middle anteroom 
(sofa) is rebuilt on the original base uncovered 
by the excavations after the expropriations of the 
adjoining houses. This room is still used as an 
exhibition area where the documents and the be-
longings of Ahi Evran and the Ahis are displayed.
The fountain:  The fountain in the yard of 
Külliye is one of the fountains which are pointed 
arched, one-sided, one-curl (lüle) and indepen-
dent. The fountain, on which there is no inscrip-
tion, has the marks of the 19th century.

Ahi Evran Türbe –Tomb- 
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Ali BORAN

Ahi Evran Zaviye
(Konya)

It was in Konya tanning yard. This place cor-
responded to the place which is on the north of 
the space on the left of the Ismet Paşa Primary 
School, where the electrical transformer is today. 
The zaviye was also called as the tekke of tan-
ning yard. The founding date and the founder of 
the zaviye are unknown. The earliest document 
about the zaviye was about the money donated 
to the tekke of tanning yard on 22 Rebiülevvel 
1081 (9 August 1670) as a debt seven years be-
fore this by a benefactor named Hacı Mustafa. 
This case shows that the Zaviye of Ahi Evran in 
Konya was built before this date in the Ottoman 
period. The zaviye must have been built under 
the leadership of the Ahi babas of the city. The 
zaviye of which name was sometimes mentioned 
as tekke and which was built next to the tanning 
yard is understood to have been built in a wide 
and empty space. During the cadastral works in 
1926, the Zaviye of Ahi Evran was shown as an 
adobe building. One of the rooms inside this buil-
ding was known as the Tomb of Ahi Evran. In the 
second half of the 19th century this place in the 
quarter of Debbağhane (tanning yard) was next 
to the Medrese of Fevziye, which began schooling 
in 1877. This place, which became abandoned 
in time, was sitting on an 864 m2 area with its 
patio. It was destroyed with the medrese in the 
1930s and Ismet Paşa Primary School was bu-
ilt on its land. According to the report dated 24 
April 1931 and numbered 495/102 prepared by 
Konya Cadastre Committee, the street of the Za-

viye of Ahi Evran was extending on the east of the 
mesjid that belonged to the medrese in the south 
of the Medrese of Fevziye in the sixth parcel and 
arrived from here to the street of Medrese of Sarı 
Hafızoğlu.
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Yusuf KÜÇÜKDAĞ

Ahi Evran Zaviye
(Konya-Yenicekaya)

It was in the village of Yenicekaya connected to 
district of Konya. Its name was seen in the fo-
undation cadastral record book written in the 
period of Sultan Süleyman, the Lawgiver (1520-
1566). The fact that its name is not seen in the 
previous records shows that it was built by the 
mid-16th century. Zaviye had 10 parcels of lands 
in different places within the aforementioned 
village’s boundary. Its income was spent for the 
passersby. As it probably became abandoned in 
time, its name was not found out in the records 
of 17th century.
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Ahi Evran Zaviye
(Kütahya)

It is on the north of the Mesjid of Ahi Evran on 
the Cennet Çeşme Street in the quarter of Ahi Ev-
ran known as Istiklal neighborhood today in the 
city center of Kütahya. The zaviye is understood 
to have been built for Ahi Evran who is regarded 
as the pir of the tanners and artisans in the tra-
dition of Ahilik. In the building, of which name 
is written as “Hacı Evran Zaviye” in the Ottoman 
cadastral record books, and which is called as 
“Ahi Evran Tekke” among people, there are four 
graves. The very first of them is believed to be-
long to Ahi Evran. Sâkıb Mustafa Dede says that 
Ahi Evran is one of the Mevlevi shaikhs and sho-
wed that he is among the followers of Celâleddin 
Ergun Çelebi (d. 1373) who expanded the Mevle-
viyeh in Kütahya.
The foundations of the zaviye consisted of a pi-
ece of land outside the city and a garden next to 
the zaviye. Its annual income was 110 akçes in 
1530.
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İsmail ÇİFTCİOĞLU

Architecture: It is a simple structure which 
is rectangular plan extending in the north-south 
direction, built of adobe plastered ground and 
covered with a sloping tiled roof. The building 
has a window in its northern, southern and eas-
tern fronts.
The building is reached through a simple entran-
ce by ascending a few steps in the eastern front. 
Inside of the structure has been divided into two 
rooms. From two of the rooms which are separa-
ted from each other through a wooden balustra-
de, the one in south is the place for the tomb, and 
the north is the place for dhikr. The balustrade 
constructed next to a wooden column supporting 
the top cover consisted of the studs ending in cap 

stones in the shape of palmet. Head and foot şa-
hides of the coffins at the place of tomb are made 
of devşirme (collected) materials.
The dhikr room in the north is accessed through 
a gate in the northern end of the corridor separa-
ted with balustrades. There is a small niche for 
oven at the eastern wall of the room.
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Mustafa ÇETİNASLAN

Ahi Evran Zaviye
(Samsun)

It was in the Pazar neighborhood in the city cen-
ter of Samsun. It must have been built for Ahi 
Evran, who was the pir of Ahis, by his followers 
before the 16th century. There was no record on 
the foundation of the zaviye in the records dated 
1530. The duties of tekyenişin and zaviyedarlık 
as daily 70 kuruş were given to Ali bin Osman, 
who was the descendant of the endower. In 1841 
the foundation had two fields and many vine-
yards-garden lease incomes. But as reflected in 
the record of şer‘iye records, the places belonged 
to the foundation were ten trees between the vine-
yard of Ali Hafız at foot of Kızılcuk and changed 
oil garden, vineyard lease of Müftüoğlu İbrahim, 
a field lease of Said Ağa, a field in Kara Samsun, 
a field of Cezayirli, a field lease in front of the Ça-
tal inn, fifty vineyards and garden stabilized with 
the book around Kör Çeşme. The wealthy foun-
dations of the zaviye were also reflected on the 
accounting records dated Cemaziyelevvel 1286 
(22 August 1871). No traces on the zaviye were 
found in subsequent periods.
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Ahi Evran Zaviye
(Tokat)

The zaviye –lodge- in Tokat is understood to have 
been possibly built in the 13th century before the 
Ottoman period. The first information on the fo-
undations of the zaviye in the Ottoman period 
was obtained in 1455. In 1574, the foundations 
of the zaviye consisted of the shares of malika-
ne of some villages linked to Artukabad, Zile and 
Kazabad, the annual rents of 12 shops in the ba-
zaar of Tokat and some gardens around Tokat. Its 
total income was 19,033 akçes. The attendants 
of the zaviye were shaikh, imam, nakib (deputy 
shaikh), ferraş (cleaner), tabbah (cook), clerk and 
hafız. The remaining amount after the wages of the 
attendants were given from this income was used 
for the people who visited the zaviye. The infor-
mation about the income sources and the atten-
dants is observed to continue with some changes 
in later years. The annual income in the villages 
providing only the income of the zaviye in 1772 
was 140 bushel creals, 71 in 1795 and 170,5 in 
1814. In the accounting books written since 1874 
the villages providing the income and total annual 
income in the hamlets were 23,571 kuruş; in the 
accounting in 1918 the revenue (varidat) of Tokat, 
the revenue of Zile and income of vineyards were 
totally 4,544 kuruş.
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Ali AÇIKEL

Ahi Evran Zaviye
(see Debbağlar Ahisi Zaviye)

Ahi Evran Zaviye
(see Ahi Bayram Zaviye)

Ahi Evran 
Zaviye’s Vakfiye

The  vakfiye -deed- belonged to the Zaviye of Ahi 
Evran in Konya and was registered by the daugh-
ter of Emrullah Hâcce Âsiye Hatun on 2 Recep 
1097 (25 May 1686). It is registered in KŞS, nr. 
31, p. 80 and the prayer part at the introduction 
is in Arabic and the later parts are Turkish. Du-
ring the registration Mustafoğlu Hacı Recep was 
appointed as mütevvelli.

The vakfiye –deed- of Ahi Evran Zaviye –Lodge- 
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Hâcce Âsiye Hatun, who donated an örtme in the 
neighborhood of Zincirlikuyu of Konya, a yard 
enclosed by a surrounding wall, her home inc-
luding water well and trees, two harks vineyards 
called Aydenk and eight woods, stipulated that 
the Muslim poor who gathered to listen to Mevlid 
on the Ashura Day in the Zaviye of Ahi Evran in 
tannary of Konya would be given food with the 
income gained from here.
The founder of the foundation Hâcce Âsiye Ha-
tun absolutely forbade the sale of the house and 
the vineyards donated by her such as using fra-
udulent means to an exchange with property. 
She must have put this condition because she 
feared for the destruction of the donated goods 
in due course of exchange. There are other con-
ditions of her supporting her thought on this is-
sue. Thus the condition for renting the mevkufat 
(endowments) for a short time, in other words, 
not renting with icâre-i tavîle is one of them. She 
thought in case of a long time renting that the 
rent noted as the foundation income would not 
keep up with the times as a result of the inflati-
on and another hirer would make the foundation 
his own property after a long time passed so far 
and as a result of these negative developments 
the service area of the foundation would become 
narrow.
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Yusuf KÜÇÜKDAĞ

Ahi Evranlı Zaviye
The name of the zaviye –lodge- in the sub-district 
of Karahisar-ı Develü in Niğde is seen in the pe-
riod of Sultan Süleyman, the Lawgiver (1520-
1566). In this period the shaikh of the zaviye 
was Ilyasoğlu Ahi Has Beğ and the servant was 
Ilyasoğlu Efendi. The income which consisted of 
the shares of vineyard and ground was used for 
the passersby.
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Doğan YÖRÜK

Ahi Evren ve 
Ahi Teşkilatı’nın Kuruluşu / 

Ahi Evren and the 
Establishment of Ahi 

Organization
It is one of the first separate books written by Mikail 
Bayram on the life of Ahi Evran, founder of Ahi or-
ganization (Konya 1991). Following the introduction, 
the work consists of five parts and has 200 pages.
In the introduction, the word and technical term of 
the concept of Ahilik are emphasized; a brief eva-
luation on the works related with the issue in the 
Western and Islamic world and primarily Turkey is 
made. In the first part, information on the meaning 
and the history of the term of Fütüvvet forming the 
basic thought of the Ahilik and the transition of the 
Fütüvvet organization into Anatolia are given. In the 
second part, after the criticism of the sources given 
legendary information on Ahi Evran, the real perso-
nality of Ahi Evran, his correspondence with Sadred-
din Konevi, his relation with the slaughter of Şems-i 
Tebrizi and the discussions on Ahi Evran in sources 
of Seljuk period take place. Finally the contents and 
the copyright page of approximately 20 books cla-
imed to belong Ahi Evran by the writer is touched 
upon. In the third part, information on Ahi Evran’s 
life, lineage, education period and the meaning of 
word of Evran is given, the issue on the activities of 
Ahi Evran in Kayseri and Konya and why he settled 
in Kırşehir is emphasized, and the conflict of Ahi Ev-
ran and the people in his around with Mevlana and 
his around is mentioned.
In the fourth part, how Ahi Evran was killed by Caca-
oğlu Emir Nureddin in Kırşehir in 1261 and finding 
out the date of his death are discussed and following, 
information on the situations of Ahis after Ahi Evran 
is given. In the fifth part, transformation of Fütüvvet 
organization into Ahilik in Anatolia, the points on the 
role of Evran in the establishment of Ahilik, the as-
pect of founding organizations, also the structure of 
Ahi organization, its function and why the Ahilik was 
established in Kayseri are emphasized.
As a conclusion, Mikail Bayram states that in this 
work the real personality and the life of Ahi Evran 
have been clarified and the establishment and the de-
velopment process of Ahi organization have become 
easier to follow.

 

Mehmet Ali HACIGÖKMEN
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Ahi Evren ve Kırşehir’de 
Ahilik Üzerine Bir Din 

Sosyolojisi Araştırması / 
Ahi Evren and Religious 
Sociology Research on 

Ahilik in Kırşehir
It is the master’s thesis prepared by İrfan Kaya in 
the field of Religious Sociology in the Philosophy 
and Religious Sciences Department in EU Social 
Sciences Institute in 2005. The thesis consisting 
of ninety three pages, aims at investigating Ahi 
Evran, who is accepted as the founder of Ahilik 
in the historical sociology perspective, in terms of 
religious sociology. In this context, to explain the 
social, religious, historical and cultural aspects 
of the period, conceptual pairs such as nomadic-
settled life, center-periphery, oral-written cultu-
re, and heterodox-Orthodox have been chosen; 
without putting any concept into the center and 
preferring one over the other by accepting both 
concepts it is aimed at showing that the subject 
carries characters from both concepts.
In the thesis, sociological analysis of the nomadic 
and settled life has been made; in this context it 
is stated that the dervishes behind the nomadic 
societies try to show their own religious power 
through magical actions, miraculous works and 
prophecy and thus they give way to a public re-
ligiosity. It put emphasis on that the masses so 
settled in the territory among the nomadic tri-
bes that they could come from within, but not yet 
establish the institutions of the settled life could 
come together but under the leadership of the 
shaikhs.
It is expressed that the factors brought by the 
mass migration to Anatolia do not only consist of 
the nomadic factors; but also there are all sorts 
of people who moved to the settled life in Central 
Asia among the Turks who came to Anatolia. It is 
also stated that when the Seljuk State made these 
nomadic masses settle in Anatolia, by protecting 
the central state authority they aimed at destro-
ying their powerful tribal structures and this si-
tuation made these masses impose obligation for 
settled life. It is emphasized that this compulsory, 
which replaced the tribal structure of the noma-
dic masses that came to Anatolia, opened the way 
for organizing some unities; a similar process 
was seen in the establishment of the Ottoman 
State. In this process of change in the transition 

from nomadic to settled life, the social structure 
is told to seek to protect them by organizing re-
ligious tarikats or private associations. It is also 
defined that during this unsteady period in the 
12th and the 13th centuries tradesmen and ar-
tisans became rather in scattered groups, they 
were in solidarity with the “protection instinct” 
and united under disciplined organizations.
In the research it is explained that making a cent-
ral and periphery separation, the center repre-
sents the high Islam and the periphery represents 
rural Islam; Ahilik has activities apart from Is-
lam for people and book of Islam, however, forms 
a different society carrying the similar features. It 
is told that Ahilik needed for an urban structure 
is not limited with the urban, and extends to the 
mountain villages. It is claimed that the populace 
intersects with many features of popular religi-
ous and the book and the official religious and 
thus appears in the Ahi organization. Within this 
context it has many features of the oral culture 
representing the periphery and the written cultu-
re seen in the center. The Ahis continue the pre-
Islamic mythic beliefs which the oral culture is 
fed and comprehend the necessity of the settled 
life which is reason for being of written culture.
Either the Seljuk or the Ottoman State was rat-
her in a realistic manner on the issue of peculi-
arity of rural religiousness and profoundly sho-
wed a realistic approach in the “heretic” aspect 
of the rural religiousness. Contrary to common 
thought, the State did not behave antipathic aga-
inst the groups called as heterodox and applied 
even special programs to develop such kind of 
religiousness. 
As a conclusion this research both analyzes the 
emergence of Ahilik in sociological terms and 
brings out the necessity for more detail and de-
eply investigation of the issue through some re-
markable assessment.

 
Hayri ERTEN

Ahi Eyice Zaviye
It was in Keçiller village in the district of Altuntaş 
connected to the sanjak of Kütahya in the provin-
ce of Hudavendigar. The founder and the foun-
ding date are unknown. It was active in the 19th 
century and its mütevelli was Yusuf Ağa in 1285 
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(1868-1869). In the early 20th century the guest 
rooms in the outbuilding of the zaviye –lodge- 
was destroyed because of the neglect and became 
a land in time. It is understood that the income 
of the foundation was not enough for remaking 
the guest rooms. The foundation revenue con-
sisted of the land income. Some of this income 
was used for the food and beverage needs of the 
passersby.
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M. Murat ÖNTUĞ

Ahi Eyne Bey Hangâh
Eyne Bey is a person who both was an Ahi and 
had a political identity. Thus Ahi Eyne Bey enga-
ged in both political and cultural, commercial, 
social activities in Erzincan attached to the Sta-
te of Eretna. In this context he established his 
Hangâh in the city center of Erzincan. In the peri-
od of Mehmed II the region came under the Otto-
man domination and thus the  vakfiye -deed- of 
Hangâh was renewed. Hence Mevlana Mehmed 
who was the meşihat had the disposal of Hangâh 
in 1530. In this date, the income of the founda-
tions of the zaviye –lodge- consisted of the 128 
akçes has ground which is the half share of ma-
likane in the city center of Erzincan and 3.047 
akçes tithe income. The outgoings of the Hangâh 
were used for the catering of meşihat and the gu-
ests who visited the Hangâh. Not seeing the name 
of Hangâh in the 19th century must indicate that 
it became abandoned in time and entered into a 
transformation process.

BIBLIOGRAPHY
BOA, TD, nr. 199, p. 39; Ümit Kılıç, “XVI. Yüzyılda Erzurum 
Eyaletinde Vakıflar”, Erzurum Atatürk Üniversitesi Sosyal Bilim-
ler Enstitüsü, Unpublished Doctoral Thesis, Erzurum 2005, p. 136.

 

H. Mustafa ERAVCI

Ahi Eyne Hoca Zaviye
It was in Sudaş village of Tavas, a borough of De-
nizli today, and linked to the sanjak of Menteşe. 

In the period of Mehmed II, the foundation lands 
that belonged to the zaviye –lodge- were turned 
into timar and were returned in the period of Ba-
yezid II. The shaikh of the zaviye was Ivazoğlu 
Ahi Timur in 1562. Ahi Timur endowed one ca-
uldron and two oil ladles to the zaviye. There 
was a land (60-150 acres) in a farm size and a 
little vineyard devoted to the zaviye. Annual in-
come was 450 akçes in 1530, however, it increa-
sed to 600 akçes in 1562.
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Zekai METE

Ahi Eyüb Zaviye
It was founded in Karakent village of the dist-
rict of Burdur linked to the sanjak of Hamid. Its 
name was seen for the first time in 1530 and this 
shows that it was founded in the first quarter of 
the 16th century. The places given as foundation 
for the zaviye were some lands in the village of 
Karakent.
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Behset KARACA

Ahi Fahreddin Zaviye
The zaviye – lodge - was founded in Sivrihisar 
and was built by Ahi Fahreddin in the period of 
Murad I (1360-1389). Murad I endowed to the 
zaviye the hamlet of Dokuz Ağacı in the village of 
Kepen village and land and places for vineyard in 
Kuyucak. The control of zaviye, which was un-
der Ahi Hasan in 1465, belonged to this family 
which was descended from Ahi in the following 
years. Nothing from the zaviye and its outbuil-
dings has reached today.
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M. Murat ÖNTUĞ

Ahi Feke Zaviye
The zaviye – lodge - was built in the historical 
city of Balat in the 14th century near the river of 
Büyük Menderes which was a centre of the Bey-
lik of Menteşe and has become a village today. 
There was land in the size of a farm (60-120 dö-
nüm/15-30 acres) donated to the zaviye in Kızı-
köyük village. Two foundation shops in the Kara 
Yakup Bazaar at the city of Balat, which lost its 
importance and collapsed rapidly after the Bey-
lik of Menteşe was under Ottoman domination 
and is a village today, have also fallen to ruin over 
time. The foundation income, which was 200 ak-
çes in the early 16th century, was not changed in 
the census of 1562. There is no information for 
the administrative staff of the zaviye in the so-
urces.
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Zekai METE

Ahi Ferec Zencanî
(d. 457 / 1065)

He was born in the city Zencan of Iran. He was 
a well-known sufi in the 11th century and played 
a role in training some people of component in 
fütüvvet. He is shown among the followers of Ebu 
Abbas Nihavend in the work of Abdurrahman 
Cami and his grave is said to be in Zencan. Huc-
viri used the expression for Ahi Ferec Zencani 
that; “he was a man of whose way was acceptable 
and affairs were fine”. In Kabusname, his thought 
about sema as: “sema is water; the water is ne-
cessary for the place of fire. Pouring water again 
on water brings ignorance and darkness”.
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İsmail ÇİFTCİOĞLU

Ahi 
Fetheddin Değirmen -Mill

One of the people having the title of Ahi in Kas-
tamonu was Ahi Fetheddin. There is no informa-
tion on who Ahi Fetheddin was and what he did. 
But income gained from a grain mill of someone 
named Ahi Fetheddin takes place among the fo-
undations of Veled Fethi Medrese in Kastamonu. 
According to this information, he could be cla-
imed to have operated a grain mill. In conside-
ration of the name of Veled Fethi Medrese and 
the Ahi Fetheddin Grain Mill devoted to this med-
rese, it can be asserted that there is a kinship 
relation with Veled Fethi and Ahi Fetheddin. Who 
Veled Fethi, who previously was a kadı in Kasta-
monu according to the pious foundations books, 
was and when he lived and when he had his med-
rese built are absolutely unknown. But, as it was 
recorded in 1530, it must have been built before 
this date.
Among the foundations of the medrese there 
were incomes gained by Kapan caravanserai, 
which was found to have been built by Veled 
Fethi, Beycüğez caravanserai, bozahane, dyeing 
plant, silk sellers, covered bazaar, kanara, which 
is a slaughterhouse, and shops under the castle 
and incomes from garden and Ahi Fetheddin gra-
in mill. It is revealed that Veled Fethi was one of 
the notables of the city during his time. As he had 
a medrese built and donated two caravanserais, 
dyeing plant, bozahane, 12 shops, one grain mill 
and four gardens, it is understood that his finan-
cial situation was good.
Medrese must have been demolished in an early 
period, because its name was not seen in the city 
plan dated 1921-22. Veled Fethi or otherwise cal-
led Ibn Fethi Medrese’s Çay Medrese are said to 
be the same medrese; but this is not so stated in 
the sources. 
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Ahmet KANKAL

Ahi Fethullah
Ahi Fethullah was an Ahi leader who lived in 
the time of Candarids. In Candarid İsmail Bey’s 
vakfiye –deed - , the management of a piece of 
land in the village of Göçiler in the sub-district of 
Sorgun-Gulam linked to Kastamonu was under 
the responsibility of Ahi Fethullah. Here also the 
name of the father of Ahi Fethullah is written as 
Mehmed Çelebi. Ahi Fethullah is understood to 
be one of the Ahis who was a timar holder.
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H. Mustafa ERAVCI

Ahi Gasasız Zaviye
It was one of the Ahi zaviyes – lodge - in the 
town of Uşak linked to the sanjak of Kütahya. 
According to the Ottoman cadastral records of 
the early 16th century, it is understood that the 
zaviye became inactive and was destroyed in the 
late 15th century. Probably because of this reason 
its foundations are not seen in the foundation 
records between the 16th and 18th centuries. 
Two dönüm (1/4 acre) of dilapidated vineyard, 
the places for four shops and one dyeing plant 
in Uşak Bazaar were among the foundation re-
venues of Ahi Gasasız Zaviye in the 15th century. 
In the following years, the zaviye was closed and 
the foundation incomes were scattered.
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M. Murat ÖNTUĞ

Ahi Güveyi Tekke
The tekke – lodge - was founded by Ahi Güveyi in 
the city centre of Kütahya. The tekke, the foun-
ding date of which is unknown, is not standing 
today. In the accounting book dated 1530 a piece 
of land is shown as the foundation of the tekke 
and its annual income is recorded as 400 akçes.
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İsmail ÇİFTCİOĞLU

Ahi Hacı Ahmed Zaviye 
The zaviye – lodge - was in Kırlar village con-
nected to the district of Zile of Sivas province. 
Its founder was Ahi Hacı Ahmed, who probably 
lived in the 14th century. The incomes of the fo-
undation that belonged to the zaviye consisted 
of malikane shares of Kırlar village linked to the 
district of Zile and Yağmur village, which was at-
tached to the district of Artukabad in 1455-1574. 
Not seeing any information on the zaviye in the 
following years makes one think that it was dest-
royed in time.
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Ali AÇIKEL

Ahi Hacı Baba Zaviye
There is no information on the founding date and 
founder of the zaviye – lodge -, which is unders-
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tood to have been in Sivrihisar linked to Eskişe-
hir, for now. According to the cadastral records, 
it is understood that it was present in the first 
half of the 15th century. In the time of Mehmet II 
(1451-1481) it was ruined. To revive the zaviye 
upon the application of Ahi Ahmed to Bayezid II 
(1481-1512) the responsibility of the zaviye was 
given to him. To meet the reparation expenses of 
the zaviye, a benefactor named Ahi Hacı Baba 
donated the income of three pieces of lands, 
which belonged to him in Kepen village for Ahi 
Ahmed to spend on the zaviye.

BIBLIOGRAPHY

BOA, TD, nr. 453, p. 134; Halime Doğru, XV.ve XVI. Yüzyıllarda 
Sivrihisar Nahiyesi, Ankara 1997, p. 52.

 

M. Murat ÖNTUĞ

Ahi Hacı Bey Zaviye
The zaviye – lodge - was founded in Çorum Kılıç-
viran village for Ahi Hacı Bey in the 15th century. 
It is stated that while defining the donated places 
to Abdal Ata Zaviye by Beyler Çelebi, who dona-
ted wide lands in Çorum, for Ahi Hacı Bey Zaviye 
in the village of Kılıçviran (Kılıçören) Hacı Çelebi 
donated Yakacık and Kazkurt villages and then 
half of the incomes gained from these two villages 
were transformed to Abdal Ata Zaviye.
The village of Kılıçviran where Ahi Hacı Bey Zavi-
ye was founded was a neighboring village of Ahi 
İlyas village. Ahi İlyas was one of the first Ahi rep-
resentatives in Çorum. Thus, Ahi Hacı Bey was 
possibly one of the halifes of Ahi İlyas. The name 
of the zaviye is not seen in the records of 19th 
century. This case indicates that the zaviye ente-
red into the transformation process in the later 
period.
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H.Mustafa ERAVCII

Ahi Hacı Hüsam
Ahi Hacı Hüsam is understood to be the father of 
Ahi Hacı Murad in the family tree of Ahi Şerafed-
din. Ahi Şerafeddin’s father was confused with 
Ahi Hüsam el-Hüseyni. Ahi Hacı Hüsam, one of 
the Ahi leaders of Ankara, as understood from 
the Ottoman cadastral records of the 16th cen-
tury, had a zaviye – lodge - named “Ahi Hüsam 
Zaviye” built. From the sentence meaning “he 
had a medrese built on the border of Ahi Elhac 
Hüsam zaviye” in his grandson Hacı Şemseddin 
Ahmed’s vakfiye – deed -, it is seen that this was 
founded before Yeşil Ahi Medrese. In the next 
process, spending from the foundation account 
was made in the zaviye.
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H. Mustafa ERAVCI

Ahi Hacı Murad
The period in which Ahi Hacı Murad, who had 
a quarter in his name in Ankara, lived is not 
known for certain. He probably lived in the 15th 
century. The neighborhood with his name was 
the most crowded one in Ankara in 1601.

BIBLIOGRAPHY

Özer Ergenç, XVI. Yüzyılda Ankara ve Konya, Konya 1998, p. 29, 
30; Gönül Öney, Ankara’da Türk Devri Yapıları, Istanbul 1971, 
p. 29.

 

Mehmet Ali HACIGÖKMEN

Ahi Hacı Murad Mesjid
Today there are not any remains of the mesjid 
built in the name of Ahi Hacı Murad, the son of 
Ahi Hacı Hüsam who was one of Ahi leaders of 
Ankara. But it must have been built in Ahi Hacı 
Murad quarter in the city centre. The fact that no 
income is shown for the mesjid in the Ottoman 
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records of 1463 shows that the house of prayer 
was founded after this date. Property revenue 
(797 akçes) was assigned to the foundation of 
the mesjid from the centre of Ankara in 1513. In 
the pious foundations record books belonging to 
1530 and 1571, the income was 25.895 akçes. 
This case indicates that the payment was made 
from a foundation connected with it. In the afo-
rementioned period women also allocated foun-
dation to this mesjid. In the settlement named as 
Ahi Hacı Murad quarter in 1601 and 1702 the-
re were 18 houses for avariz (extraordinary tax) 
and 5 houses for avariz (extraordinary tax) after 
1702. In the 19th century, the trace of the mesjid 
is not seen in the quarter, which had a population 
of 241 males in 1830.
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H. Mustafa ERAVCI

Ahi Hacı Zaviye
The zaviye – lodge - was in the hamlet of Tekke 
in Karlı village linked to the county of Altıntaş 
of Kütahya. In the archival records its name is 
seen as “Karlı Tekke”. The zaviye, of which the 
founding date is unknown, does not exist today. 
The zaviye had a farm in the first half of the 16th 

century and was active in the 19th century. In the 
later periods it must have been destroyed.
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İsmail ÇİFTCİOĞLU

Ahi Halife Zaviye
The zaviye – lodge - was in the hamlet of Gümü-
şini attached to the sub-district of Karacadağ in 
the county of Bala in Ankara. In the foundation 
documents it was recorded that the Ottoman Sul-
tan Bayezid Han had a mosque and çilehane (pla-
ce in which a dervish undergoes a period of trial 
and suffering) built and approved the foundati-
on for leading the community to the right path. 
The income of this foundation gained from the 
land in the region was 580 akçes in 1530. Also 
in 1571, the income of the zaviye was the same. 
No records of the zaviye have been encountered 
subsequently. 
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H.Mustafa ERAVCI

Ahi Hamza Tekke
The tekke – lodge - was in the village of Karaö-
yük linked firstly to the sub-district of Dobuzlu 
Karaağaç in terms of administration and then to 
Karaağaç-ı Gölhisar (Acıpayam) in the sanjak of 
Hamid. In 1501 Mehmet Fakih, Mehmedî, Ali, 
Nebi and Ebubekir had the responsibility of the 
shaikh of the zaviye jointly. The same people had 
the shaikh of the zaviye in 1530, too. Records 
have been found that show that the zaviye was 
active in later periods. 
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Ahi Hamza Zaviye
The zaviye – lodge - was in the sub-district of Bar-
la of Afşar district linked to the sanjak of Hamid. 
The location of the zaviye, which had foundations 
in the sub-district of Barla in 1530, cannot be pre-
cisely determined. 
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Behset KARACA

Ahi Hasan
He was an Ahi leader who lived in the regions 
of Bilecik and Bursa in the early 14th century. 
In Aşıkpaşazade he is recorded as “the son of 
Edebalı’s brother” and in Idris-i Bitlisî the name 
of Ahi Hasan’s father is written as “Ahi Şemsed-
din”. According to this information, it is understo-
od that Ahi Hasan’s father Şemseddin was the son 
of the Osman Bey’s father-in-law Edebalı’s brother 
and his son Hasan was brought in this environ-
ment. Thus Oruç Bey used the expression that 
“there were father-in-law Edebalı, Muhlis Paşa, 
Aşık Paşa, Ahi Hasan and Elva Çelebi’s father”, 
among the saints whose prayers were accepted in 
the time of Osman Gazi. From this expression, it 
is understood that Ahi Hasan, as a sincere per-
son, was by the side of Osman Bey and was one 
of his confidantes. Based on the data in the Otto-
man chronicles, Uzunçarşılı stated that Ahi Hasan 
was also involved in Orhan Bey’s siege of Bursa. 
Aşıkpaşazade explained his role in the conquest of 
Bursa as “Ahi Hasan climbed tower together with 
the people beside him.”
Ahi Hasan and the people around him played an 
important role in the building of Bursa after its 
conquest. Thus, from the expressions of Neşri 
“he built a zaviye for himself in a place near the 
Beg Palace” it is understood that he took part in 
building the city. On the other hand, Ahi Hasan 
and his tekke became the place where not only 
the building of the city was defined but also the 
administration, policy and even the bey of the 
Ottomans were defined. While the statement “ol 

zamanda olan azizler bilece cem” in Aşıkpaşaza-
de indicates that the tekke and Ahi Hasan were 
close to the political circle and a defining factor, 
when Osman Bey died, his sons Alaeddin and 
Orhan Gazi and notables of the state provided 
the legitimacy of Orhan Gazi as a bey by distribu-
ting the task among his sons and also revealing 
the heritage of Osman by gathering in the tekke 
of Ahi Hasan. In the chronicles the information 
on this purview shows that Ahi Hasan and the 
people around him played an important role in 
building of the state in this process. Information 
on when Ahi Hasan died and his family could not 
be found. But during the restoration of Muradiye 
Külliye in Bursa (December 2013) a grave stone 
in the shape of coffin that belonged to his son Ahi 
Mehmed was found. From the record in the grave 
stone: El-Merhum eş-Şehit Ahi Mehmed bin Ahi 
Hasan 788, it is understood that Ahi Mehmed 
died in 1386.
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H. Mustafa ERAVCI

Ahi Hasan Bey Zaviye
The zaviye – lodge - was in the county of Ula of 
Muğla. In 1562 the zaviyedar was Muhyiddin at 
the zaviye, the name of which was written as 
Ahi Hüseyin in the record dated 1530. Estates 
assigned to the foundation of the zaviye were in 
the vicinity of the town. Seven dönüm (about two 
acres) of these lands were in Korubüküşü, three 
in Kozyaka and one near the zaviye. The annual 
income of the zaviye was 405 akçes.
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Ahi Hasan Tekke
Ahi Hasan who had important services in the es-
tablishment of the Ottoman State was the son of 
Edebalı’s brother Ahi Şemseddin, who was besi-
de Orhan Gazi in the conquest of Bursa. Then it 
is seen that he had an Ahi tekke –lodge- built in 
Bursa. Orhan Gazi had the monastery in Bursa 
castle turned into a mosque and besides that had 
a palace called Bey Palace built. Aşıkpaşazade 
told that this tekke, which was built by Ahi Ha-
san who was defined by him as a person whose 
prayers were acceptable, was in a place near the 
Bey Palace in the fort of Bursa. This place, which 
has a view of the plain, is called Tophane today. 
This zaviye, which is to be next to Ileri Hoca 
Mesjid, was the first zaviye built in Bursa. 
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Selma TURHAN SARIKÖSE

Ahi Hasan Zaviye
(Afyonkarahisar)

The zaviye – lodge -, which is understood to have 
been built in Afyonkarahisar city center before 
1530. It is not know who founded the zaviye and 
in which district of the city it was located. The 
fact that it was named Ebu Hasan Zaviye in the 
pious foundations record books indicates that 
it was founded by the father of Ahi Hasan. The 
annual income of the foundation that belonged 
to the zaviye from 14 shops was 720 akçes in 
1530. At the mentioned date a person named 
Mahmud and his children carried out this task. 
Some benevolent people endowed shops and the 
annual income of the foundation increased to 
920 akçes. Coming across the name of the zavi-
ye in the 19th century pious foundations records 
shows that the zaviye was in a transformation 
process in the next period.
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H. Mustafa ERAVCI

Ahi Hasan Zaviye
(Gölhisar)

The zaviye – lodge - was in Süleyman village of 
the sub-district of Gölhisar linked to the sanjak 
of Hamid. The fact that a farm was among the fo-
undations of the zaviye in the time of Murad I in 
1501, indicates that the establishment may have 
been founded in the previous periods and per-
haps in the period of Hamidians. In the period 
of Bayezid II the foundation of the zaviye as in 
process of shares was under the responsibility of 
descendants of Ahi Hasan; Ali, Veli, Nebi, Hasan, 
Hüseyin, Hacı Murad and Mahmud after the death 
of Hacı Murad. The zaviye was understood to be 
active in the 16th century. Yet not seeing its name in 
the subsequent dates makes one think that it was 
destroyed over time.
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Behset KARACA

Ahi Haydar Şeyh Zaviye
The zaviye – lodge - was in the district of Kelkit 
attached to the sanjak of Gümüşhane in the pro-
vince of Trabzon. There is no information on the 
founder and the founding date. The tevliyet and 
the zaviyedar of the zaviye, which is understood 
to be active in the 19th century, was Şeyh Ahmed 
in 1268 (1851-1852). The incomes of the founda-
tion consisted of a piece of land. Having a small 
foundation indicates that it was a minor structure.
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Ahi Hayreddin Zaviye
The zaviye – lodge - was in the centre of Şeyhlü 
district linked to the sanjak of Kütahya. The zavi-
ye, which is a typical example of Ahi zaviyes in Ibn 
Battuta, is understood to have been built in the 14th 
century. Şeyhlü town forms a basis for the Işıklı bo-
rough connected to the county of Çivril of the city of 
Denizli as a historical settlement today. In fact Hay-
reddin, who was in a leading position in his occu-
pational group in which he was a member, was an 
Ahi shaikh who played an active role in the recons-
truction and inhabiting of Şeyhlü town as much as 
in its social and financial life with the zaviye he 
built. After him the post of meşihatlık were respec-
tively given to Beşiroğlu Isa and Hacı Mahmudoğlu 
Isa Fakih. In the late 15th century Isa Fakih together 
with his four sons were in the zaviye. In the time 
of Yavuz Sultan Selim (1512-1520) the shaikh was 
granted to his son Hacı Veli, then it was given to 
Memice, according to the records dated 1571.
The zaviye, which had foundation income that 
could be regarded as rich, was assigned five acres 
of vineyard, two farms, four shops, two of them 
in ruin, a piece of garden, two grain mills and 12 
dönüm (3 acres) of two pieces of ruined vineyard 
which turned over to agriculture. Incomes gained 
from the bazaar set up in place of ruined vineyard 
were among the foundation sources. There was a 
berat given in the period of Murad Hudavendigar 
(1362-1389) for the bac (toll) tax taken from the 
sheeps choked at this bazaar, which was allocated 
to the foundation of the zaviye. The annual income 
gained from them for the foundation was unders-
tood to be 2.046 akçes in the late 15th century and 
2.148 akçes in the 16th century. 
Although it did not last to the present day, the re-
cords of Hayreddin Baba Zaviye and its foundation 
reveal that the zaviye continued its existence in the 
following centuries.
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Turan GÖKÇE

Ahi Helva
(see Helva)

Ahi Hızır Medrese
The medrese –madrasa- was next to the Ahi Hızır 
Zaviye –lodge - in the Ahi Hızır arable land in the 
town of Bayramiç linked to the district of Ezi-
ne in the sanjak of Kal’a-i Sultaniye (Çanakkale). 
The founder of the medrese was Ahi Hızır and 
this person was buried in the town of Bayramiç. 
There is no information on the founding date. 
The Medrese was active in the 19th century and 
the early 20th century. It had five rooms. Because 
the mütevvelli of the foundation caused damage 
to the foundation in the late 19th century, the ro-
oms of the tekke and medrese were closed and 
had to be rented out for a while. In this context, 
by changing the mütevvelli of the foundation, the 
tekke and medrese were repaired and opened for 
service. The food and beverages and other needs 
of the students who stayed at the medrese were 
met by the foundation of Ahi Hızır Zaviye.
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M. Murat ÖNTUĞ

Ahi Hızır Mesjid
It was in the quarter of Ahi Hızır in the town of 
Menemen attached to the sanjak of Izmir. The 
founder was Ahi Hızır. However, there is no in-
formation on the founding date of the mesjid. It 
was active in the 19th century and the task of tev-
liyet belonged to Hafız Mehmed in 1280 (1863-
1864). The imam duties of the mesjid were hand-
led jointly by Hafız Mehmed’s brother Mehmed 
and Mustafa on 15 Zilkade 1279 (4 May 1863). 
A short time after this date, upon the death of 
Mustafa who had no children, Mehmed became 
the only imam of the mesjid. Among foundation 
revenues there were money accretion, land rent 
and tithe income. Some of the foundation inco-
mes were spent for the wages of the imam and 
muezzin of the mesjid and some for the repair 
of the mesjid and the need for the candle and 
oil-lamp. The remaining income was used for the 
needs of the imaret – soup kitchen for the poor –, 
but no information was given about the location 
of the imaret.
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M. Murat ÖNTUĞ

Ahi Hızır Tekke
It was founded in the Ahi Hızır arable land in the 
town of Bayramiç, in the district of Ezine in the san-
jak of Kal’a-i Sultaniye (Çanakkale). The founder and 
the first shaikh of the tekke, of which the founding 
date is unknown, was Ahi Hızır and he was buried 
in the town of Bayramiç. The place where the tekke 
was founded is known as Ahi Hızır because of its 
founder. The tekke was active in the 19th century and 
in the early 20th century and within its outbuilding 
there was one tekke and a medrese with five rooms. 
This case is important in terms of the tekke’s Sufi 
activities, besides revealing its role in education. Be-
cause of the misapplication of the mütevvelli of the 
foundation in the late 19th century, the rooms of the 
medrese and tekke had to be rented out for a while. 
Thus, it had to be used out of its purpose. Following 
this, by changing the mütevvelli the buildings were 
repaired and opened for service. Among the inco-
mes of the foundation of Ahi Hızır Tekke there was 
a hamlet called by his own name, a farm and vine-
yards. With these foundation revenues the food and 
beverages of the zaviye, medrese students and pas-
sersby, along with their accommodations and their 
other needs were met.
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M. Murat ÖNTUĞ

Ahi Hızır Zaviye
The first information on the zaviye –lodge - in Koç-
hisar village in the town of Sandıklı linked to Afyon-
karahisar is seen in the 18th century. There is no 
information on the founder of the zaviye, known 
as Şeyh Hızır, and its founding date. The zaviyedar 
was Ahmed in Rebiülahir 1141 (November-Decem-
ber 1728) and Seyyid Ali in Cemaziyelevvel 1156 

(June-July 1743). The mütevvelli of the zaviye 
was Mehmetoğlu İbrahim in the mid-19th century. 
A farm land was among the foundation revenues in 
Koçhisar village in the 18th century.
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M. Murat ÖNTUĞ

Ahi Hoca Zaviye
(Milas)

The zaviye – lodge - was in the district of Milas att-
ched to Muğla. The shaikh of the zaviye was Duacı 
Hamza in 1562. Its foundations were eight fields in 
Çınar, one field in Karacaâyid and two houses in 
Milas. One of the houses was in ruin. According to 
the records of 16th century, the annual income of the 
foundation was 300 akçes.
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Zekai METE

Ahi Hoca Zaviye
(Uşak)

The zaviye – lodge -, which belonged to the peri-
od of the Germiyanids in Uşak, is understood to 
have been built by Ahi Hoca, the shaikh of Ahi. In 
the periods of Yavuz Sultan Selim (1512-1520) and 
Sultan Süleyman, the Lawgiver (1520-1566) the za-
viye is found to have been active. In Ramazan 1176 
(March-April 1763) Şeyh Ahmed Halife, the shaikh 
of the tanners of Uşak district, carried out the za-
viyedarlık – zaviye directorship - of both Ahi Hoca 
and Ahi Mehmed zaviye and the administration of 
the foundation of these zaviyes. The foundation of 
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the zaviye, which was registered by Germiyanid Ya-
kup Bey II (1387-1429), consisted of one garden, one 
başhane – storehouse for sheep heads and trotters -, 
three shops in the bazaar and two farms. The status 
of these foundation places continued in the Ottoman 
period, too.
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M. Murat ÖNTUĞ

Ahi Hoşkadem
Ahi Hoşkadem, about whose family, birth and death 
there is no information, because he was either Ahi 
Hasan, who was one of the leaders of Ahi who lived 
in Bursa in the first half of the 14th century, or one of 
his relatives. As is understood from the sources, he 
played an important role in the political vacuum that 
occurred after the death of Çelebi Sultan Mehmed. 
While Ottoman Sultan Murad II was ascending to the 
throne, one of Çelebi Sultan Mehmed’s sons, Küçük 
Mustafa, advanced on Bursa with forces gathered 
from Karaman and surrounded the capital. So the 
notables of the city sent Ahi Hoşkadem and Yakup as 
messengers and, by giving money and presents to the 
sultan’s son and his entourage, they wanted to pre-
vent them from inflicting damage on the city. In fact, 
these community leaders saw Şarapdar İlyas who 
provoked Şehzade Mustafa and his vizier and made 
them leave Bursa without causing harm. When this 
dispersed and scattered information in the Ottoman 
chronicles is evaluated as a whole, it is understood 
that Ahi Hoşkadem played an important role in the 
social and administrative history of Bursa in the first 
half of the 15th century.
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H. Mustafa ERAVCI

Ahi Hüsam Mesjid
The mesjid was in the quarter of Ahi Hacı Murad 
in the centre of Ankara. It was built for Ahi Hü-
sam next to the zaviye –lodge-, of which he was 
the founder, in the mid-15th century. In the ear-
liest date of foundation record related with the 
mesjid dated 1463, it had 1,050 akçes from the 
lease of the shops in the city centre. Naming the 
mesjid as Ahi Hüsameddin Mosque in the 19th 
century shows that the building was restructu-
red and turned into a mosque. In 1280 (1865) 
the mütevvelli of the mosque foundation was Ali 
bin Ali, foundation income, which consisted of 
the iltizam tithe of the foundation, was 3941 ku-
ruş and the expenses for wages was 3,163 kuruş. 
Şükrü Efendi, who was Ankara Evkaf odacısı (ca-
retaker), carried out the task of muezzin in the 
mosque in the dates between 1319-1321 (1904-
1906). There is no information on the later pro-
cess of the mosque.
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H. Mustafa ERAVCI

Ahi Hüsam Zaviye
The zaviye –lodge -, which was founded by Ahi 
Hacı Murad’s father Ahi Hüsam, was in the qu-
arter of Ahi Hacı Murad in the centre of Ankara. 
From the sentence meaning “he built a medre-
se building on the border of Ahi Elhac Hüsam 
Zaviye” in the vakfiye – deed - of Hacı Şemsed-
din Ahi Ahmed, it is understood that the zaviye 
bordered on Ahi Yeşil Medrese. The mütevelli of 
the foundation of the zaviye was Hoca Paşa and 
Hüsam in 1571. In 1530 and 1571 the income 
of the zaviye was 3,680 akçes, with annual total 
income from a hamlet in Küpek village, one grain 
mill, a hamlet in Yarcılar village and Bağözü ham-
let, half share of Bademli hamlet and two ham-
lets. The zaviye, whose name was not seen in 
the archive records belonging to the 19th century, 
is understood to have fallen into ruin over time.
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H. Mustafa ERAVCI

Ahi Hüsameddin
(d. 1295)

He is the father of Ahi Şerafeddin Mehmed Bey. 
His personal record was Efendi and he was 
known for his generosity, courage, ascetism, so-
cial ethics and the accuracy of his word. He took 
the clothes of manhood from his father Seyyid 
Şemseddin Ahi Yusuf. There was a zaviye known 
by his name in Ankara.
Together with his brother Ahi Hasaneddin he 
built Ahi Şerafeddin Mosque, which dates to 
the early 13th century. In the inscription of the 
minbar of the mosque it is written “it was built 
by the brothers having fütüvvet and mürüvvet in 
689 (1289-90) for God with sincere intention and 
asking for his sake.”
Ahi Hüsameddin died at the age of 62 in 695 
(1295). His grave is in the Ahi Şerafeddin Türbe. 
Gölpınarlı mentions about a Hüsemaddin from 
Ankara, who was the halife of Ahmet Sarbani. 
But this person, who died in 964 (1556-1557), 
could not possibly be Ahi Hüsameddin chrono-
logically.
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Mehmet Ali HACIGÖKMEN

Ahi Hüseyin Urmevi
(d. 600 / 1203)

His father was Ahi Türk (died 550/1155), the son 
of Şeyh Muhammed Ebü’l-Vefâ-yı Baghdadî, who 
was a Kurd from Urmiye. He was born in Konya 

in 520 (1127). His sect was Shafii. With his whole 
family he was Ahi and also had influence outside 
Konya. For this they trained the children of ho-
nourable Ahis in Anatolia according to the Ahi 
principles. His descendants were notable Ahis of 
Konya. His son Ahi Muhammed Urmevi and his 
grandson Hüsameddin Çelebi were both Ahi and 
Mevlevi. He died in Konya.
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Yusuf KÜÇÜKDAĞ

Ahi Hüseyin Zaviye
(Manisa)

The zaviye – lodge - was in the neighborhood of 
Zindan in the city centre of Manisa. It was built 
for Ahi Hüseyin who was one of the Ahi leaders 
who lived in the period of Saruhanids. From the 
existing foundation records it cannot be unders-
tood in which period of Saruhanid bey the zaviye 
was built, however; it was probably built in the 
time of Saruhanid Ishak Bey. In 1531 the shaikh 
of the zaviye was Derviş Ali. In the Ottoman ca-
dastral records of the 16th century, the aforemen-
tioned zaviye’s foundation properties were one 
grain mill in the village of Gürliye, seventy acres 
of plantation in the village of Muslim Bozköy and 
a piece of one hundred acres of ground of which 
place is not stated. From all these foundation in-
comes the annual income gained to the zaviye 
account was 1380 akçes, according to the foun-
dation books dated 1531 and 1575. In the 19th 
century archival records the name of the zaviye 
is not seen.
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Ahi Hüseyin Zaviye
(Peçin)

The zaviye – lodge - was in the historical city of Pe-
çin, 5 km south of Milas, which has become an ex-
cavation site today and which was a centre for the 
Beylik (Kingdom) of Menteşe. In the 16th century the 
administrator of the zaviye was Muslihiddin as a 
result of the letter of kadı of Peçin. The foundations 
of the zaviye were a ruined vineyard in the Peçin 
plain, a piece of land, a piece of land in the village of 
Bozcaöyük, a shop in the centre of Peçin, half shares 
of the two grain mills in the area of Beşdeğirmen and 
four houses and one stable adjacent to the zaviye. 
The foundation’s annual income in the 16th century 
was 300 akçes.
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Zekai METE

Ahi Hüseyin Zaviye
(Uluborlu)

The founding date of the zaviye – lodge -, which is 
in the Senirkent village of the district of Uluborlu of 
the sanjak of Hamid, is not known for certain. But in 
1501 there was a record that the zaviye was existing 
in the ancient register of Senirkent village and this 
is the sign of that it was built in a previous period 
and maybe in the period of Hamidids. In the ancient 
register, the entry that Mehmed bin Ahi Hüseyin was 
controlling the zaviye’s foundation indicates that 
the zaviye was built by Ahi Hüseyin. The zaviye was 
under the control of Ahi Mehmedoğlu Ahi Mezid in 
1501. In 1570-71 the shaikh of the zaviye was the 
aforementioned Ahi Mezid’s son Mustafa. Control of 
the shaikh office of the zaviye by the descendants of 
Ahi Hüseyin respectively shows that the foundation 
of the zaviye was at the status of an evlatlık –here-
ditary - foundation. In 1757 the zaviyedar of the za-
viye was Veliyüddin Efendi. In later dates not seeing 
the name of the zaviye makes one think that it was 
destroyed over time.
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Behset KARACA

Ahi İbrahim Türbe
The türbe – tomb - is in the southeast of the Ah-
med Gazi Mosque in the old Çine village linked to 
Aydın/Çine. Who the building, known also as Ahi 
Bayram Türbe, belonged is not known for certain 
and besides this it is stated that in some publi-
cations it belonged to Ahmed Gazi’s brother Ahi 
Bayram and in some to Orhan Beyoğlu İbrahim 
Efendi. The türbe is known to have belonged to 
from Menteşevids Ahmed Gazi’s father Ahi İbra-
him (İbrahim Bey). There is no record showing 
the founder and the founding date on the buil-
ding. It is estimated that Ahi İbrahim waged war 
with the Venetians in 1355 and died before 1360. 
The türbe must have been built by his son Ah-
med Gazi. The türbe could be dated to the first 
half of the 14th century according to the technical 
and decorative features.
The upper floor of the building designed as two-
storey is square planned in 7.30x7.30 meter 
size. In the northern front as there is no pointed 
arched space it is included to the group of tür-
be consisted from the cohesion of the dome and 
iwan. The top of the upper floor is covered by a 
dome in 5.00 m size passed by Turkish triangle 
from the inside and from the outside by octagon 
pyramidal cone. Except from the north of the 
türbe, there is one a piece of rectangular shaped 
window in the other three fronts. The exterior of 
the window is framed by bloc marble used at the 
bottom of the walls.

Ahi İbrahim Türbe –Tomb- 
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The funerial part of the building is entered by six-
step ladder under the iwan arch opened to the 
north front. From the funeral part is accessed 
here by means of three-step ladder. This part is in 
4.80x3.93 m size and rectangular close to square 
planned. The top of the funeral part is covered by 
flattened tunnel vault and in its inside there are 
two coffins placed to the south-western corner. The 
circle next to both sides of the funeral door is ope-
ned with aim of cylindrical headwalls ventilation. 
To contribute to the ventilation, one more square 
shaped headwall is opened to the vault edge of the 
funerial floor from the upper floor’s ground’s cent-
re.
Brick is used in the hoop (kasnak), cover and walls 
of the türbe in which stone bricks and marble are 
used together, however large marble blocs are used 
from the ending of the body basement part to the 
window lintel.
Ahi İbrahim Türbe is important in terms of being 
an example of having a funerial floor in the türbes 
built in the Beylik of Menteşe.
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Ahmet YAVUZYILMAZ

Ahi İbrahim Zaviye
The zaviye – lodge - was next to the foundation gar-
den belonged to the zaviye in the village of Soflular 
connected to the district of Seydişehir. Having looked 
at its name’s first appearance in the period of Sultan 
Süleyman, the Lawgiver (1520-1566), it was built in the 
second half of the 15th century. Its founder was Abdul-
lah Dede. But the zaviye became known in the name 
of his son Ahi İbrahim. Ahi İbrahim Zaviye’s foundati-
ons are the following: the hamlet of Kayserviran; vine-
yard in Karahisar, garden next to the zaviye; Arbağlı 
village. Arbağlı village in fact was the property of Kara 
İsmailoğlu Mehmed Ağa. Eight of twelve of them were 
devoted to Abdullah Dede and his descendants. The 
remaining four of twelve were bought from Abdullah 
Dede, Kara İsmailoğlu Mehmed Ağa and donated to his 
descendants by a vakfiye – deed - which he organized.
Abdullah Dede laid down as a condition in the vakfiye 
that passersby would be served in the zaviye he built. 
In the early 16th century Abdullah Dede’s son Ahi İbra-
him was serving in the zaviye. Besides Ahi İbrahim, 18 
dervishes were staying here and they were serving the 
guests. The name of Ahi İbrahim Zaviye has so far not 
been encountered in later centuries. It must have been 
destroyed after the 17th century.

BIBLIOGRAPHY

Karaman Vilâyeti Vakıfları, (prepared by Seyit Ali Kahraman), Kayseri 
2009, pp. 254-255.

 

Yusuf KÜÇÜKDAĞ

Ahi İbri Zaviye
The zaviye – lodge - was in the city centre of Hayrabo-
lu. As there are records related to its foundations in the 
early 16th century, it must have been built by Ahi Ibri 
in the second half of the 15th century. Hacı Ibri built a 
başhane – storehouse for sheep heads and trotters - in 
Hayrabolu and donated its income to the zaviye. The 
gained income was used for the needs of the passersby. 
The shaikh in the zaviye was given to the descendants 
of Hacı Ibri.
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The floor plan of Ahi İbrahim Türbe –Tomb- 
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Ahi İcazetnâmes
One of the document types such as fütüvvetnames 
and Ahi şecerenames of the Ahilik knowledge is the 
Ahi diploma icazetname –diploma-. Icazetname is a 
compound noun which is coming from “icazet”, ica-
zet in Arabic originated from the word of “cevz” mea-
ning as “spilling the water; making halal, permitting, 
approving, validation and “name” meaning “letter” 
in Persian. The term of icazetname used in different 
areas such as initially religious knowledge and then 
“qualifications and competency certificate” in various 
occupation and art fields, “diploma of medrese” has 
been used as a “certificate of authority” from time 
to time in Ahi organizations. The icazet ceremonies 
symbolizing the transition from apprenticeship to jo-
urneyman or from journeyman to master in Ahi or-
ganizations is at the head of the most prevalent cere-
monies of this organization, however; we do not have 
an information on giving one a piece of “icazet certi-
ficate”, in other words icazetname in this transition. 
As understood, icazetname is the document given to 
Ahibaba, who had the authority for opening zaviye, 
in the presence of witnesses. In the 19th century An-
kara, M. Şakir Ülkütaşır who gives information on 
the tanner artisans states that the artisans show a re-
ligious respect to their pir in Kırşehir, in case of need 
of a election of Ahibaba a descendant of Ahi Evran 
in Kırşehir comes and approved the person chosen 
by the artisan if he agrees to and then he talks about 
the tradition of sending an “icazetname” describing 
the fütüvvet principals to Ahibabas in each country 
from Kırşehir. According to the statement of M. Şa-
kir Ülkütaşır this inscription written in a long paper 
is protected in a green cover in curved, is read and 
listened once a year in the mosque and the artisans 
comply so much with these icazetnames called as 
“ketebe” among the artisans of Ankara.
In a rather old (14 Şaban 775 / 29 January 1374) 
Ahi icazetname written in Arabic and Persian mixed 
languages, after the praise of God and His prophet in 
one a piece of sentences, apart from some verses of 
the Quran (ayet), multifarious hadis related with fü-
tüvvet and the statements on the fütüvvet of Bâyezid-i 
Bistâmî, the records of the Ali’s statements on Ahilik 
as the following: “The first principle of the fütüvvet is 
propriety. For well-mannered people the door of the 
God is open. (…) Thus the artisans should be orna-
mented by these manners in worship, food, conver-
sation, walking, sitting and standing up, and belting 
and untying of the artisans. Their appearances and 
inner beauties sould be filled in good moral and ac-
ceptable performance…” After mentioning about that 

Ahi’s “door, forehead and sword” should be open, 
and the tough and hand should be closed, these sta-
tements on Ahi Tursan b. Halil understood to have 
been given icazet towards the end of the document 
also shows the qualifications and authorities of the 
person given icazetname at the same time: “Here 
it is Ahi Tursan b. Halil is a person who had good 
tempers, established his throne in everyone’s hearts 
and completed his fütüvvet circle. He is a person 
who had fütüvvet and was generous. He is a person 
who was leading his peers, the master of the servi-
ces and tightly attached to the Sunnah of the Prophet 
Muhammad. Before this he was appointed to open 
dergah in Ahi Naki, hang oil lamp, accept the follo-
wers, serve the passersby.” Then the name of Ahi Şe-
rafeddin, who gave this duty to Ahi Naki, the names 
of the Ahis taken and given icazet in sequence are 
written and this sequence is conveyed to Ahi Evran 
and the Prophet Muhammad at last. At the end of the 
icazetname apart from the names of the preparators 
and author of the text, the names of 17 witnesses are 
given place. Mehmet Akkuş who translated the ica-
zetname takes attention that two of the witness are 
women (Seyyid Halil kızı Aişe, Aişe b. Murad).
Another icazetname written in more recently period 
does not include the other information and rather in 
the appearance of “the certificate of authority” (Sucu 
nd.). Aforementioned icazetname is a document da-
ted 25 April 1906 (25 April 1322; 15 R. Evvel 1324) 
informing the family tree of Ahi was left to the hands 
of a person named Halil Baba -one of the halifes of 
Kadiri tariqa- who was appointed as “deputy of Ahi 
Baba” to supervise the artisans of forenamed town, 
upon finding out that the artisans broke the met-
hod and the way in the district of Besni for a while. 
The descendant of Ahi Evran given the Icazetname 
and buried in Kırşehir was Şeyh Süleyman Zeki 
Efendizâde eş-Şeyh Raşid Davud. The icazetname 
which has also a family tree text within, is impressed 
with three seals and is the last part of a seven meter 
wad.
The Ahi icazetname is similar with the Ahi şecere-
name in terms of content and by basing on the şe-
cerename it differs in terms of being a “certificate of 
authority” given by a post. Within the framework of 
all this information Ahi icazetname can be described 
as; “the certificate of authority of Ahibabalık” invol-
ving the geneology (şecere) of the fütüvvet -even tho-
ugh clarified from the detail- mentioned also about 
the basis of the fütüvvet and given by the shaikh of 
Kırşehir Ahi zaviye.



130 

E n c y c l o p e d i a 

o f A h i l i k / A k h i l i k

BIBLIOGRAPHY

M. Şakir Ülkütaşır, “XIX. Yüzyılda Ankara’da Esnaf Teşkilâtı”, 
Ülkü Halkevleri ve Halkodaları Dergisi, vol. 33 (Eylül 1949), pp. 
6-8; Cemil Akpınar, “Icâzet”, DIA, XXI, pp. 393-400; Mehmet 
Akkuş “Farklı Bir Ahîlik Icâzetnâmesi”, Hacı Bektaş Velî 
Araştırma Dergisi, vol. 21 (Bahar 2002), pp. 95-100; Mustafa 
Sucu, Ahi Ocakları ve Bir Ahilik Belgesi, Malatya, no date.

 
Mehmet Fatih KÖKSAL

Ahi İdris Zaviye
(Karacaşehir)

The founding date of the zaviye – lodge - in the 
valley of Sindüken Mountains in Derecik village 
linked to the sub-district of Karacaşehir in Eski-
şehir is unknown. In the second half of the 15th 
century it was under the responsibility of Ahi Id-
ris and Ahi Hamid jointly. Then it began to be 
managed by the descendants of these people. It 
is understood that two villages were among its fo-
undations. No works related to the outbuildings 
of the zaviye have reached to the present day.
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M. Murat ÖNTUĞ

Ahi İdris Zaviye
(Tokat)

The founder of the zaviye – lodge - in Tokat was 
Ahi Idris. The zaviye was active in 1455 and this 
indicates that the zaviye was built before this 
date. Subsequently, not seeing its name must be 
the result of the destruction and plunder by the 
Akkoyunid ruler Uzun Hasan in Tokat in 1472.
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Ali AÇIKEL

Ahi İklim Hatun
Ahi Iklim Hatun is one of the influential women 
having the title of Ahi who lived in the 16th cen-
tury in Ankara. There is not much information 
on her life and family. According to the limited 
information in the cadastral record book dated 
979 (1571-1572), Ahi Iklim founded the Ahi Ik-
lim Foundation called by her name in Ankara 
and donated ten thousands akçes from her own 
property to this foundation. Giving 400 akçes in 
a month to two hafızes who would read two parts 
of the Quran and 200 akçes to the mütevelli from 
the foundation income amounted to 100 akçes 
gained by running this money in the 16th century 
is the condition of the foundation. Endowment of 
the money, which is a large amount in her time by 
a woman is remarkable because it shows her eco-
nomic power. It is claimed that there were foun-
dation records on two foundations in the name 
of Iklim Hatun in the 16th century and the title 
of Ahi in front of Iklim Hatun resulted from the 
misreading of the word “aher (outer, abroad)”. 
In fact, in the 16th century cadastral record book 
there are hatuns known with the title of Ahi in 
other places outside of Ankara. The founder of 
the Ahi Islam Zaviye in Kınık village connected 
to Balat district of the sanjak of Menteşe in the 
cadastral record dated 1562 was Ahi Islam. After 
the death of Ahi Islam, it is defined in the cadast-
ral records that many places and properties that 
belonged to the foundation fell into ruin, but his 
wife Ahi Fatma revived and the repaired the za-
viye and Ahi Ana also devoted some money and 
goods and animals for the expenses of the zavi-
ye. Ahi Fatma laid down the management of the 
foundation of the zaviye given to Mevlana İlyas 
bin Mehmed and, upon his death, to his descen-
dants as a condition, as well.
Many hatuns (ladies) founded foundations with 
the title of Paşa such as Paşa Hatun, Oğul Paşa 
Hatun, Iri Paşa Hatun, Ayan Paşa Hatun, Inan 
Paşa Hatun, Sultan Paşa Hatun, Şah Paşa Hatun, 
as is understood from the 16th century cadastral 
record book in Ankara. Again in this century the-
re was a district named “Bacı” and today Polatlı 
and Bacı Zaviye in Fatma Bacı village connected 
to this district in Ankara. The reason for the sett-
lement of Ahis and bacıs in Ankara differs. The 
first reason of this is that after the riot of Babais 
(638/1240) a major part of the Ahis and Turkmen 
had to migrate to the center and frontier region 
of Anatolia. The other reason is that a short time 
after this riot in 1243, as a result of Kösedağ de-
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feat, the Ahis and Turkmen were massacred. Just 
after these Ahi and Bacı organizations in Kayseri 
were dispersed/broken up. In this context, a great 
deal of them settled in Ankara. Thus the Anatoli-
an Bacıs organization founded by Ahi Evran’s wife 
Fatma Bacı towards the mid-13th century was sus-
tained by Ankara bacıs/hatuns.
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M. Murat ÖNTUĞ

Ahi İlyas Değirmen
The değirmen – grain mill - was in Konya Meram. 
When it was built is unknown. From its name it 
is understood that it was built by one named Ahi 
İlyas. In the late 13th century this grain mill be-
longed to the Ahis. In fact the land between Me-
ram and Dereköyü belonged to the Ahis. When the 
influence of the Mevlevis was increased in Konya 
and its surroundings in the second half of the 13th 
century, the Ahis’ lands between Meram and Dere-
köy were taken by the Mevlevis. Meanwhile, Ahi İl-
yas Grain Mill was held by the descendants of the 
Mevlana. He donated to the Mevlana Dergah some 
of parts of two-stone Ahi İlyas Grain Mill with the 
vakfiye – deed - of Mevlâna Dergâh postnişin Ce-
maleddin Çelebioğlu Âbid Çelebi (d. 1496), dated 
895 (1490), and some with the vakfiye of Cema-
leddin Çelebi’s grandson Veled Bey dated 906 
(1501). For this in the cadastral records dated 
937 (1530) Mevlana Dergah was shown among its 
foundations. But its name could be seen in the la-
ter foundation records. As its name was changed, 
it is possible that it appears with different names 
in the documents.
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Yusuf KÜÇÜKDAĞ

Ahi İlyas Türbe
Ahi İlyas was one of the first Ahi representatives 
in Çorum. He was the founder of the Ahi İlyas 
village linked to Çorum. In the name of Ahi İlyas 
a türbe –tomb- was built in this village and his 
türbe is a place where people still show respect 
and visit. When the türbe was built is unknown. 
Besides this, his grave was probably turned into a 
mausoleum in the 19th century. Although no infor-
mation could not be found about a zaviye being 
built in the place where the türbe is located, it is 
known that passersby were accommodated here. 
The mausoleum still exists.
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H. Mustafa ERAVCI

Ahi İlyas Zaviye
(Alacahüyük)

The zaviye – lodge - was built in the sub-district 
of Alacahüyük in Çorum in the name of Ahi İl-
yas probably before the 16th century. Thus, in 
the Ottoman pious foundation books of the 16th 
century Ahi İlyas Zaviye was in the sub-district of 
Karahisarlu-ı Temürlü (Alacahüyük) connected to 
Çorum district. In 1530 its revenue was 280 ak-
çes. No traces of the zaviye could be found in the 
19th century pious foundation records.
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Ahi İlyas Zaviye
(Balat)

The zaviye – lodge - was built by Ahi Yusuf in 
Kargı village linked to the historical Balat city, 
which is a village by the Büyük Menderes river 
today, and which became a center for the Beylik 
of Menteşe. In 1530, because of the reason that 
the Ahi İlyas who was the descendant of Ahi İlyas 
allocated new foundations to the zaviye, it was 
recorded as Ahi İlyas Zaviye. The foundations of 
the zaviye, which had the status of evlatlık vakıf 
– hereditary foundation - were one house, gar-
den, five fields in one hundred dönüm (25 acres) 
and three dönüm (.75 acres) of vineyard. After 
there were no longer any descendants, the kadı 
of Balat would be assigned the mütevelli. The fo-
undation income of the zaviye was 365 akçes.
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Zekai METE

Ahi İlyas Zaviye
(Gölhisar)

The zaviye – lodge - was founded in the sub-
district of Yavice of the district of Gölhisar con-
nected to the sanjak of Hamid. The founder of 
the zaviye was Ahi İlyas who had the responsibi-
lity of the shaikh office of zaviye in the periods of 
both Mehmed II and Bayezid II. This case shows 
that the zaviye was built in the period of Meh-
med II, at least. As the foundation of the zaviye 
was at the status of evlatlık vakıf – hereditary 
foundation-, the post of shaikh passed from fat-
her to son. Share of one grain mill and one field 
were among the foundations of the zaviye, which 
was understood to have been active in the 16th 
century.
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Behset KARACA

Ahi İsa 
(d. 795 / 1392)

He was a regent and especially one of the notable 
representatives in the foreign affairs in the period 
of Kadı Burhaneddin Ahmed (1381-1389). In his 
grave inscription his father’s name was recorded 
as Ahi Muhammed. In the sources of the period 
it is stated that because of Ahi Isa’s honesty and 
devoutness he was brought to the regency by Kadı 
Burhaneddin and was charged as a mediator to 
solve the disagreement with especially Emîr of 
Amasya Hacı Şadgeldi (d. 1381). Ahi Isa was ta-
ken as a prisoner during the countermove towards 
Kayseri governor Ömeroğlu Cüneyd Bey for a whi-
le. He was rescued from captivity upon the Kadı 
Burhaneddin’s march on Cüneyd Bey after a short 
time.
Ahi Isa had a zaviye and a mesjid in his name in 
Kayseri. Finding a grave stone with inscription in 
the form of coffin dated 795 (1392) in Sivas indi-
cates that he spent later times of his life in this city 
and died here.
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İsmail ÇİFTCİOĞLU

Ahi İsa Mesjid
It was in the city centre of Kayseri. It was built in 
the neighborhood of Ahi İsa in the name of Ahi İsa. 
Although its construction date is unknown, see-
ing its name in the cadastral records books dated 
1530 shows that it was built before this date. In 
this date the malikane of Mancusun village was 
the foundation of this mesjid. Any information re-
lated the mesjid in its later period could not be 
found.
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H. Mustafa ERAVCI

Ahi İsa Zaviye
(Karaman)

The zaviye – lodge - was built by Ahi İsa or his 
halifes who lived in the city of Karaman in the time 
of Karamanids. The name of zaviye, which is also 
known as Hacı İsa Zaviye, is found in the Ottoman 
cadastral records belonging to the year 1530. As 
Mezradar Inayettullah who also was the mütevvelli 
of Emîr Şah Zaviye in 1140 (1727) died his son 
Seyyid Ahmed took his place. No information could 
be found as to whether the zaviye was active in the 
19th century.
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H. Mustafa ERAVCI

Ahi İsa Zaviye
(Kayseri)

The zaviye – lodge - which was founded in the 15th 
century in the name of Ahi İsa was in the region 
of Gesi in the city center of Kayseri. In the cadast-
ral records book dated 1530 it had a total of 1400 
akçes income gained from the two sites in the city 
center and one piece of land in Gesi village and one 
piece of land in Gülözü village. In 1584 it had only 
site and estate’s income in the city center. The mü-
tevelli and zaviyedar of the zaviye, which carried 
out its activities without any delay until the 19th 
century, was Esseyid Mehmed and Esseyid Ali in 
1205 (1791); then to Elhac Seyyid Mehmed, Ahmed 
Adil b. Osman, Mustafa b. Mustafa and Hüseyin. 
Upon the death of the zaviyedar Esseyid Mehmed 
in 1235 (1820) without any son this duty was given 
to the elder son of his elder daughter from his own 

descendant Seyyid Hafız Ali Halife bin Ömer; in 
1255 (1840) to Seyyid Hafız Ali bin Yusuf Halife. 
The annual foundation revenue for 1257 (1842) 
was 421 kuruş and the expenses were 389 ku-
ruş. In 1271 (1855) the zaviyedar was Ali Ağa b. 
Halil and the foundation income was 415 kuruş. 
In 1290 (1874) the zaviyedars were İbrahim, 
Mehmed and İsmail; the lent that belonged to the 
foundation was 1,073 kuruş. Not finding any in-
formation on the activities of the zaviye after this 
date indicates that it entered into a transforma-
tion process.
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H. Mustafa ERAVCI

Ahi İsir Zaviye
When and who built the zaviye – lodge -, which 
was founded in the center of Kayseri, is unknown. 
Not seeing the zaviye, known also as Miskinler 
and Asir, in the 16th century archival records in-
dicates that it was built after this century. Upon 
the death of the zaviyedar in 1254 (1842), as he 
did not have any son the zaviye remained empty 
for two years and in the later dates no informa-
tion on the activity of the zaviye could be found.
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H.Mustafa ERAVCI

Ahi İskender Zaviye
(see Ahi Segit Zaviye)
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Ahi İslâm Zaviye
The zaviye – lodge - was in Kınık village of the dist-
rict of Balat by Büyük Menderes, which is a villa-
ge today and which was an administrative center of 
the Beylik of Menteşe. There was about 285 acres 
of land that belonged to the foundation of the zavi-
ye. But some places belonged to the foundation and 
property and goods began to disappear in time. In 
1530 it is understood that the foundation had 1.800 
akçes in cash, one boiler, one round metal tray, four 
trays, two oil pans, three saucepans, six carpets, 
four mattresses, six pillows and three coverlets. In 
this context, in the cadastral records dated 1562 af-
ter the death of the founder of the zaviye Ahi İslam 
it is stated that many places and properties that be-
longed to the foundation were ruined in time, but 
they were revived and repaired by his wife Ahi Fatma 
(Ahi Ana) and she also donated some money, pro-
perty and animals for the expenses of the zaviye. 
Ahi Fatma even laid down as a condition that the ad-
ministration of the foundation of the zaviye be given 
to Mevlana İlyas bin Mehmed, and upon his death to 
his descendant. In 1562 the mütevvelli of the vakıf 
of the zaviye was Mevlana İlyas’ son Mevlana Abdi.
Some fields and land pieces held an important place 
among the revenues of the foundation of the zaviye. 
50 dönüm (about 12 acres) of them were in the di-
rection of kiblah of the zaviye, 15 dönüm (about 3 
acres) in the west and 50 dönüm (about 12 acres) in 
the east. It had foundation lands in 80 dönüm (20 
acres) in the vicinity of an azmak – marshy depres-
sion -around the village, 30 dönüm (about 7 acres) 
in the southeastern of the azmak; 50 dönüm (abo-
ut 12 acres) in Kumtepe village, 10 dönüm (about 
two acres) in Kızılcasulu village. The income of these 
agricultural lands that belonged to the zaviye was 
1,565 akçes in the 16th century.
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Zekai METE

Ahi İsmail Zaviye
(Afyonkarahisar)

The zaviye – lodge - was built for Ahi İsmail in the 
village of Mihail connected to the center in Afyonka-
rahisar. The records in cadastral book dated 1530 
shows that the zaviye had been built in previous da-

tes. For the same year the income of the zaviye 
foundations was a piece of land in the village of 
Mihail and tax incomes of Susuz linked to the 
center. The mutasarrıf of foundation of the zavi-
ye, which was active in the 19th century, was Der-
viş Mehmed. The total tithe of wheat, barley, tare, 
orchard, which were the income of the zaviye 
foundation, was 1,253 kuruş. Apart from Miha-
il village, there was also a zaviye with the same 
name in the village of Susuz connected to the cen-
ter of Afyonkarahisar. It is understood that this 
zaviye was opened by the halifes of the zaviye in 
Mihail village in a later period. The mütevvelli of 
the vakıf was a person named Abdullah in 1252 
(1838). The foundation revenue in aforementio-
ned date was 400 kuruş and the expenses were 
155 kuruş. In the following year Mehmed became 
the postnişin and the mütevvelli and the income 
of the zaviye was 220 kuruş. The mütevelli of the 
foundation in Susuz village was Ahmed in 1280 
(1865). The income of the foundation in this year 
was 5,980 kuruş and the expenses were 4,386 
kuruş. In consideration of the high income and 
geographical position of the zaviye in Susuz vil-
lage, it met the catering and needs of the pas-
sersby who came here. In 1285 (1870) Ahmed 
and Mehmed brothers had the responsibility 
for the zaviye jointly. The foundation income in 
Susuz was 4,240 kuruş and the vakıf income in 
Mihail was 620 kuruş. The zaviye, which lost its 
function in the early 20th century, is understood 
to have been abandoned later on.
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20 Nisan 2005 Afyonkarahisar), Ankara 2007, p.73.

 

H. Mustafa ERAVCI

Ahi İsmail Zaviye
(Çine-Ahur)

The zaviye – lodge - was in the village of Ahur 
of the district of Çine within the border of the 
sanjak of Aydın. The türbe, which carried the 
name of its founder Ahi İsmail, was in the same 
village. The tevliyet and the zaviyedar of the za-



135 

E n c y c l o p e d i a 

o f A h i l i k / A k h i l i k

viye, which was active in the 19th century, was Hacı 
Emiroğlu Mustafa b. İsmail in 1283 (1866-1867). As 
the zaviye and the türbe were in different neighbor-
hoods the zaviyedar could not show the necessary 
interest to the türbe and thus to conduct the works 
in the türbe another türbe keeper (türbedar) was ap-
pointed on 6 February 1318 (19 February 1903). A 
land where cereals were planted was among the fo-
undation income. Some of this income was used for 
the catering and the needs of the guests who visited 
the zaviye.
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M. Murat ÖNTUĞ

Ahi İsmail Zaviye
(Çine-Akçaova)

The zaviye – lodge - was in Akçaova village connec-
ted to the Çine county of Aydın. Here was the locati-
on very close to Eskiçine village, which was the dist-
rict center in the Ottoman period. According to the 
books of the Ottoman period dated 1530 and 1562, 
annually 400 akçes were gained from the land in two 
farms sites that belonged to the foundation of the 
zaviye. Finding the record of the zaviye in the name 
of Ahi İsmail in a village named Ahi linked to Çine in 
a foundation accounting book dated January 1849 
raised doubts on the place of the zaviye, however; 
in the records there was not any village named Ahi 
connected to Çine and it is also hard that it desc-
ribed today’s Yatağan county, whose old name was 
Ahiköy, and was rather in the south of the this sett-
lement area. Also in an archival record dated 1790, 
the clear definition of the place of Ahi İsmail Zaviye 
in Akçaova village connected to Çine erased the do-
ubts. On the other hand, a guest house mentioned 
in Akçaabad village in 1845 and managed by its mü-
tevvelli must have probably been Ahi İsmail Zaviye, 
which came under a functional change in time.
In the late 18th century, documents on the disagre-
ements between the sides on the administration of 
the foundation provide some information on the ad-
ministration of the zaviye. According to this petition 
(arzuhal) dated July 1790, the mütevellilik and the 
income of the zaviye were laid down as a condition 
to the descendant of the founder of the zaviye Ahi 
İsmail. On this date three brothers Seyyid Ahmed, 

Seyyid Mehmed and Seyyid İsmail Efendis were 
zaviyedar and mütevelli jointly. But their uncle 
Seyyid Mustafa’s daughter Emine Hatun took be-
rat from Divan-ı Hümayun as a shareholder and 
this berat was renewed after the enthronement of 
Selim III and based on this she made a claim from 
her uncle’s sons. Upon the demand of three brot-
hers in accordance with the ferman sent from the 
Divan in the lawsuit at the Çine court it was deci-
ded that the tevliyet and strongbox (galle) of the 
zaviye was stipulated to the male descendant and 
the berat of Emine Hatun was nullified. According 
to this document Şeyh Seyyid Mustafa and his 
brothers Seyyid Hacı Abdullah and Seyyid Meh-
med Efendis served as zaviyedar and mütevvelli 
before this date.
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BOA, TD, nr. 166, p. 504; nr. 338, p. 85; C.EV, nr. 13702; EV,, 
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Zekai METE

Ahi İsmail Zaviye
(Kalecik)

The zaviye – lodge - name was mentioned in the 
cadastral records related to the sanjak of Çankırı 
in the 16th century but no information on the pla-
ce of the zaviye, which was understood to be in 
the sub-district of Kalecik, and its founder could 
be ascertained. But the name of the ancestor of 
Ahi İvaz who was bearing the name of the zavi-
ye was Ahi Durak and this shows that the family 
members were close to Ahilik. Ahi Durak donated 
to the zaviye a vineyard and a garden which was 
attributed to his son.
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BOA, TD, nr. 438, p. 746; nr. 291, p. 166; TKGMA, TD, nr. 578, 
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Ahmet KANKAL

Ahi İsmail Zaviye
(Söğüt)

There is no information on the founding date and 
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founder of the zaviye – lodge - in Büyükküre vil-
lage linked to Söğüt in Bilecik. A farm land was 
among the foundations of the zaviye, which was 
under the responsibility of Osman, the descen-
dant of Ahi İsmail, in the second half of the 15th 
century. 
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M. Murat ÖNTUĞ

Ahi İvaz Zaviye
(Şeyhlü)

The zaviye – lodge - was one of the Ahi tekke – 
lodge - built in the rural area of the Şeyhlü district 
by Şeyh Ahi İvaz. It was in Haydan village which 
formed the base of Yeşilkaya village connected 
to today’s Çivril. According to the foundation re-
cords, the zaviye, whose past goes back to the 
late 14th century, was donated a farm land, three 
pieces of vineyard and one shop in Şeyhlü. In the 
period of Bayezid, the Thunderbolt (1389-1403), 
the founder Şeyh Ahi İvaz was at the post of meşi-
hatlik. After the death of Şeyh Ahi İvaz, this post 
was under the responsibility of his daughter’s son 
Mustafa. In the period of Bayezid II (1481-1512) 
Musa and Abdülkerim held this post jointly. In the 
beginning of the period of Sultan Süleyman, the 
Lawgiver, upon the renunciation of Abdülkerim, 
Musa began to hold this position by himself. In 
1571 it was under the responsibility of Şeyh Ali 
Fakih.
Although no remnants from Ahi İvaz Zaviye have 
remained today, as in Şeyh Yunus Zaviye in Hay-
dan, relevant foundation records show that it con-
tinued its activity until the 19th century.

BIBLIOGRAPHY
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Turan GÖKÇE

Ahi İzzeddin Çelebi 
Zaviye

The zaviye – lodge - was founded in the early peri-
ods of the Beylik of Candarids in the outer location 
of Deniz Kapısı in the city center of Sinop. Ahi İz-
zeddin was probably a person who had political and 
commercial identity in that period. The zaviye was 
built in his name before 1330. Thus when Ibn Bat-
tuta came to Sinop he was put up as a guest in this 
zaviye for a while. There is no information on its 
later period.
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H. Mustafa ERAVCI

Ahi İzzeddin Mesjid
The mesjid was in Ahi İzzeddin neighborhood known 
as Maruf today in Kütahya city center. The mesjid, 
whose founder is understood to have been Ahi İz-
zeddin, does not remain standing. Ahi İzzeddin, who 
Sâkib Mustafa Dede showed as being among the fol-
lowers of Celaleddin Ergun Çelebi, who promoted 
the spread of Mevlevilik in Kütahya, had a zaviye 
built next to this mesjid. The grave of this person, 
considered to be one of the notable Ahis in Kütahya, 
is near Ishak Fakih Mosque.
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İsmail ÇİFTÇİOĞLU

Ahi İzzeddin Zaviye
The zaviye – lodge - was in Ahi İzzeddin neighbor-
hood known as Maruf today in the city center of Kü-
tahya. Ahi İzzeddin is understood to have been the 
founder, who Sakıb Mustafa Dede showed as being 
among the followers of Celaleddin Ergun Çelebi      
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(d. 1373), who promoted the spread of Mevlevilik 
in Kütahya. The grave of this person, who built a 
mesjid next to the zaviye, was near Ishak Fakih 
Mosque in the same neighborhood. According to 
the book of account dated 1530, the foundations 
of the zaviye consisted of a garden near the city, 
a grain mill and a piece of land. The annual inco-
me was 260 akçes. The zaviye was active in 1278 
(1861-1862) and was under the responsibility of a 
person named Mustafa Halife.
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İsmail ÇİFTCİOĞLU

Ahi Kâmil
(see Ahi Dayı)

Ahi Kasım Zaviye
When and by whom the zaviye –lodge -, which was 
within the border of Ladik district of Samsun, was 
built is unknown. Not seeing the name of the zavi-
ye in the 16th century cadastral records indicates 
that it was founded in following periods. In 1290 
(1874) the mutasarrıf of the zaviye was Şeyh Ali. 
The annual income of that year was totalled 3,280 
kuruş from the malikane share and the incomes of 
Başlamış village.
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H. Mustafa ERAVCI

Ahi Kataloğu / 
Ahi Catalogue 

(The Year of 2009)
The book, which is the publication of TESK, has a 
total of 96 pages and was published in 2009. The 
name of the author and the place of publication are 

not written. Chosen tradesmen and craftsmen 
from 81 cities are introduced. General President 
Bendevi Palandöken defines the features of the 
people dwelled on in this catalogue in the prefa-
ce of the book. Accordingly, those chosen are the 
people who try to keep the principles and basis of 
the Ahilik tradition, which has continued in Ana-
tolia for centuries, alive today and practice these 
principles in each area of their lives. For this re-
ason, they were chosen as “the Ahi of the Year” in 
their cities. During the celebration of Ahilik week 
organized in Kırşehir in 12-18 October 2009 the 
case is explained.
In the introduction of the book, information on 
Ahilik culture, Ahi Evran, Gedik organization, 
organization of tradesman-craftsman in the Re-
publican period and TESK is given. In the cere-
mony after the photographs of the statesmen bel-
ted the şed, tradesmen and craftsmen chosen as 
“the Ahi of the Year” are introduced. The first of 
them was ironmonger Mehmet Şenkaya from Mu-
durnu who has worked in his profession for 72 
years. Following Şenkaya, in alphabetical order 
according to the name of the city other people are 
also introduced with their photographs, professi-
ons and features. Among them there are people 
who have dedicated their lives to their professi-
on, such as confectioner-pastry seller, steel ben-
der, tailor, carpenter, grocer, kebab seller, auto 
electrician, tinman, butcher, lathe, watch repair, 
hot blacksmith, soğutmacı- bobinajcı, maker of 
halva, barber, weaver, master of sweet, maker of 
hardware, restauranteur, coppersmith, shoes re-
pair, seller of furniture, locksmith-radiator, quilt 
maker, shoemaker, miner, coiffeur, transporter, 
yemenici, engine repairer, producer of electronic 
materials, coppersmith-tinman, tinner, driver, 
repairman, the maker of fizzy drink, painter-de-
corator, repairman of household electrical appli-
ances, maker of knife, seller of grilled meatball, 
plumber, sobacı and fabricator. 

 

Caner ARABACI

Ahi Kayser
He was one of the well-known Ahis in Konya. He 
is known to have lived in the time of Mevlâna 
Celâleddin Rumi (d. 1273) and was one of his 
followers. Ahmed Eflâkî (d. 1360) states that the 
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line of Ahi Kayser, who was praised together with 
Ahi Çoban, who was the son of Sultan Veled Diva-
nı, went back to the grandfathers of Ahi Beşşâre 
(Başara) and Ahi Türk (Ahi Muhammed Urmevî), 
who was the father of Hüsameddin Çelebi (d. 
1284) - the halife of Mevlana.
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İsmail ÇİFTCİOĞLU

Ahi Kazzâz Ahmed Şah
As he was occupied with sericulture/silk ma-
nufacture, he is known with the nickname of 
Kazzâz. He was one of the notables in Tebriz and 
lived in the time of Mevlâna Celâleddin Rumi’s 
(d. 1273) grandson Ulu Arif Çelebi (d. 1320). His 
name is sometimes confused with Ahi Ahmed 
Şah, the leader of Ahis in Konya. Ahmed Eflâkî 
(d. 1360) states that Arif Çelebi met with Ahi 
Kazzaz during his visits to Tebriz and put him in 
contact with Çelebi.
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İsmail ÇİFTCİOĞLU

Ahi Kemal Zaviye
(Beyşehir)

The zaviye – lodge - was in Beyşehir city center. 
When Ahi Mesud Zaviye was pulled down befo-
re 1483, two zaviyes named Ahi Kemal Zaviye 

and Ahi Sadi Zaviye were built in different places 
instead of it. Ahi Mesud Zaviye’s fondations were 
donated to them. In this context Ahi Kemal Zavi-
ye was built a short time before 1483. Its founder 
was Ahi Kemal.
Some of the fondations of Ahi Mesud Zaviye were 
under the control of Ahi Kemal who was alive in 
1483 and the foundations were the following: 
three lands in Bademlü village, 30 dönüm (abo-
ut 7 acres); a parcel of land near the high forest 
beside the city, four dönüm (1 acre); a land next 
to the bridge, 16 dönüm (4 acres); seven dönüm 
(about 2 acres) in Öyük beside the city; a piece of 
vineyard with Ahi Sadi Zaviye in Kıstıvan village.
The name and foundations of Ahi Kemal Zavi-
ye are not seen in the 16th century foundation 
books. Conversely, Ahi Mesud Zaviye and its fo-
undations were recorded in this century as the 
same as they were in 1483. This case shows that 
the foundations of Ahi Kemal Zaviye were again 
given back to Ahi Mesud Zaviye.
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Yusuf KÜÇÜKDAĞ

Ahi Kemal Zaviye
(Akşehir)

The zaviye – lodge - was in Akşehir city center. 
As is understood from its name, its founder must 
have been Ahi Kemal. If it is taken into conside-
ration that its name is seen in the accounting re-
cords in the time of Sultan Süleyman, the Law-
giver (1520-1566) and its name is not seen after 
this, it can be said that it was built in late 15th 

century and pulled down in the second half of 
the 16th century. Its foundations were; half share 
grain mill in Yazıyahsiyan village; five shop places 
in Akşehir; a fishing bazaar place; house sites in 
Yazıyahsiyan village; one a piece of vineyard in 
Engülü, Köprübaşı, Eğrigöz villages, three vine-
yards in Engülü village and a place of vineyard in 
Emiryavi and walnut trees.
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Yusuf KÜÇÜKDAĞ

Ahi Kerim Sultan Türbe
The türbe – tomb - is located in Ahi Kerim Street 
in the neighborhood of Gazi Mahbub in Merzifon 
county of Amasya. The building, which does not 
have an inscription, is mentioned together with 
the zaviyedar and mütevelli Ahi Kerim Zaviye 
in the berat record dated Şaban 1146 (January 
1734). The aforementioned zaviye in this record 
should have a relation with Ahi Kerim Türbe. 
Thus, since the türbe was in existence as of the 
year of 1734, it can be assumed that it was built 
before this date, at least.
One a piece of pointed arch, wood work and bar-
red windows is placed to each front of the square 
planned, brick roof türbe built on a sloping land.
Previously, the building had been made from ado-
be brick wall, and instead of a flattened wooden 
ceiling it was built completely from reinforced 
concrete by the people in 1967. No more infor-
mation about the first building made from adobe 
brick materials could be gained. Also, there are 
two wooden coffins in the türbe, but no written 
document on the buried peoples’ identity could 
been found.
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Ahmet YAVUZYILMAZ

Ahi Keskin Zaviye
The zaviye – lodge - was founded in the name 
of Ahi Keskin -one of the Ahi leaders- in Üzeyir 
village attached to Manisa. In 1530 a farm land, 

a garden, a dönüm (1/4 acre) of land, also Kara 
Salah grain mill, and Kasım Paşa shops in ba-
zaar in Nif were among the incomes of zaviye 
foundations. Land tenure revenue was 40 akçes 
and the tenant of the foundation was a person 
named Mustafa on this date. In the 19th century 
pious foundation records the name of the zaviye 
could not be seen.
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H. Mustafa ERAVCI

Ahi Kılıç Zaviye
The zaviye – lodge - was in Sultan Dere in the 
district of Eskişehir. There is no information on 
the founder and the founding date of the zaviye. 
The zaviye, which was active in the 19th century, 
had a low income and this case shows that it was 
a small building. There is no information on the 
foundation incomes and outbuildings of the za-
viye today.
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M. Murat ÖNTUĞ

Ahi Kıran Zaviye
The zaviye – lodge -, whose name is seen as Ki-
ran Ahi Tekke in the documents, was in Kiran 
village connected to Şeyhlü district in the late 15th 
century. It served as a settlement seed and beca-
me the center of the village that developed around 
it. The foundation records indicate that its past 
went back to the periods of Murad Hudâvendigâr 
(1361-1389) and Germiyanid Şah Çelebi. As a fo-
undation income it had a farm land and five dö-
nüm (about 1 acre) of vineyard. The first names 
among the names at the post of meşihat after the 
period of the founder Kiran Ahi were Ahi Inebeyi 
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and Hamza. When they had the responsibility with 
Ahi Fakı together, the foundation lands that belon-
ged to the zaviye were given to timar in the time of 
Mehmed II. But by giving acknowledgement again 
it became functional by Bayezid II. Among the no-
teworthy zaviyedars after this were Nazar and Ali 
who served in the early Sultan Süleyman, the Law-
giver, period. Foundation records reveal that it kept 
its existence with the name of Baba Kiran Zaviye in 
the 17th and 18th centuries.
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Turan GÖKÇE

Ahi Kızı Mesjid
The mesjid is next to the tomb called by the name 
Ahi Kızı in Selçuk neighborhood today, whose old 
name is the same in Antalya. The shrine, which is 
understood to have been built by Ahi Kızı, does not 
have an inscription. According to a coffin unders-
tood to have belonged here, it is accepted to have 
been built in 842 (1439). But when Antalya was 
taken within the Ottoman borders its name is not 
seen in foundation cadastral record books made 
by Sultan Mehmed II (1444-1446, 1451-1481). In 
the book dated 1530 only a zaviye that belonged to 
Ahi is mentioned. In this case it can be stated that 
the mesjid was built after the zaviye. Thus, in the 
book dated 1567 there is a record that shop, garden 

and some lands were among the foundations of the 
mesjid. In 1568 the imam of the mesjid was Hüsam 
Fakih. This case indicates that the mesjid probably 
appeared after the zaviye in the first half of the 16th 
century.
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Behset KARACA

Architecture: It does not have a founding and 
repair inscription, however; the date of 842 (1439) 
on the marble coffin which was brought to the türbe 
part and is in Antalya Museum is accepted as the 
founding date of the mesjid.
The mesjid is square planned in 8.80x8.80 meter 
size and its top is in the form of one-dome passed 
through Turkish triangle and the continuation of 
Seljuk mesjids. It is covered by classical brick from 
outside. A narthex has been added to the building 
which has Seljuk character recently. The fronts are 
plastered and its origin must be from stone mate-
rial. The women’s gathering place is accessed from 
the door in the narthex. Three windows in the west 
and two in the east front lighten the indoors. It is 
next to the southern dwellings. Harim place is en-
tered through the pointed arched door in the nart-
hex. The harim place is rectangular planned close 
to the square in 6.50x6.00 m size. The mihrap in 
the entrance axis in the center of the kıblah wall is 
semi-circle planned and half kavsaralı. The surface 
of mihrap is encircled with flat moulding. There is 
a wooden plain minbar which was put in later on 
the right of the mihrab. It is opened to worship as 
a mosque today.
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Süleyman Fikri Erten, Antalya Livası Tarihi, Istanbul 1338-1340, p. 
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Ali BORANThe floor plan of Ahi Kızı Mesjid 
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Ahi Kızı Türbe
The türbe – tomb - is in the neighborhood called Sel-
çuk today and was known as Ahi Kızı in the past in 
the city center of Antalya. According to a coffin on 
which the name is seen as Ömer’s daughter Hamra 
and which is accepted to have belonged to Ahi Kızı, 
it is estimated to have been built together with the 
zaviye and the mesjid in 842 (1439).

BIBLIOGRAPHY

BOA, MAD, nr. 14, p. 416a-b; TD, nr. 166, p. 588; TKGMA, TD, nr. 
567, 2b; Behset Karaca, XV. ve XVI. Yüzyıllarda Teke Sancağı, Isparta 
2002, pp. 331-333, 366-367, 478-486; Leyla Yılmaz, Antalya (16. 
Yüzyılın Sonuna Kadar), Ankara 2002, pp. 43-45; Süleyman Fikri 
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Behset KARACA

Architecture:  It is next to Ahi Kızı Mesjid. 842 
(1439) on the coffin is accepted as the founding date 
of this türbe. Its founder is Ömer’s daughter Hamra. 
The şahide in talik line at the head of the grave wit-
hin the türbe shows that the building was repaired 
in detail in 1819-1820. In the mid-20th century the 
türbe was repaired and considerably lost its original 
features. It has a square plan in 3.39x3.39 meter 
size. In the fronts the stone material and in the spa-
cing joint are used. In the southern front given the 
front to the street a rectangular window is opened. 
The indoor is entered through a door in rectangular 
shaped in the western front. The wall surfaces of the 
indoor are plastered with white paints. There is one 
grave in the interior and the head stone is covered 
with bride’s veil.

BIBLIOGRAPHY
Süleyman Fikri Erten, Antalya Livası Tarihi, Istanbul 1338-1340, p. 
126; Hüseyin Çimrin, Antalya Tarihi ve Turistik Rehberi, Istanbul 
1982, p. 65; Behset Karaca, XV. ve XVI. Yüzyıllarda Teke Sancağı, 
Isparta 2002, pp. 331-333, 366-367, 478-486; Leyla Yılmaz, Antalya 
(16. Yüzyılın Sonuna Kadar), Ankara 2002, pp. 22-23, 43-45; the same 
author, “Ahi Kızı Mescidi: Bir Selçuklu Binasının Osmanlı Devrinde 
Yeniden Kullanımı”, Adayla Dergisi, vol. 7 (2001-2002), p. 211-221..

 

Ali BORAN

Ahi Kızı Zaviye
The zaviye – lodge - was next to the mesjid and the 
türbe called with same name in the neighbourhood 

that goes by the name of Selçuk today and which 
was known as Ahi Kızı in the past, in the city center 
of Antalya. According to a record on the coffin which 
is understood to belong here, it is accepted that it 
was built together with the mesjid and the türbe in 
842 (1439). The income of the zaviye foundations 
consisted of bakery, shop, başhane –storehouse for 
sheep heads and trotters - , vineyard, harim, hou-
se and rent from lands, according to the cadastral 
record books dated 1455, 1530 and 1567. Some 
of them were in Istanos, which is called Korkute-
li today. In the zaviye a person named Hasan was 
shaikh and a person named Sinan Halife was mü-
tevvelli.

BIBLIOGRAPHY
BOA, MAD, nr. 14, 416a-b; TD, nr. 166, p. 588; TKGMA, TD, nr. 567, 
p. 2b; Süleyman Fikri Erten, Antalya Livası Tarihi, Istanbul 1338-
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Isparta 2002, pp. 331-333, 366-367, 478-486; Leyla Yılmaz, Antalya 
(16. Yüzyılın Sonuna Kadar), Ankara 2002, pp. 43-45.. 

 

Behset KARACA

Ahi Koca Zaviye
The zaviye – lodge - was in Dereviran village linked 
to Seyitgazi district in Eskişehir. There is no infor-
mation on the founder and the construction date 
of the zaviye. Having no information on the zaviye 
and its foundations in the 16th century cadastral re-
cords indicates that it was built after this period. 
The zaviye, which was active in 19th century, had 
a low income and this shows that it was a small 
zaviye.

BIBLIOGRAPHY

VGMA, nr. 3466/69; BOA, EV.MH, nr. 684/198.

 

M. Murat ÖNTUĞ

Ahi Köyü Mosque
The mosque, which was built in the district of Ka-
zan of Ankara, is understood to have been built in 
the late 19th century. Knowing the mosque by the 
name Ahi Village results from the allocation of Ahi 
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hamlet as an income for the mosque or locating 
within the settlement area of Ahi. Apart from 
this, there is no information on the later period 
of the mosque.

BIBLIOGRAPHY

BOA, EV, nr. 228/2

 

H.Mustafa ERAVCI

Ahi Kulu Zaviye
The zaviye – lodge - was in Çömlekçi village in 
the sub-district of Gereki (Aslanapa) of the san-
jak of Kütahya. The founder and the founding of 
the zaviye are unknown. The zaviye, which was 
active in 19th century, had a low income and this 
shows that it was a small zaviye.

BIBLIOGRAPHY

BOA, EV, nr.16343, 2a; nr.17742, 2b.

 

M. Murat ÖNTUĞ

Ahi Mahmud
(Kayseri)

The name of Ahi Mahmud, about whom there 
is not much information, is seen in the names 
of the neighborhood in Kayseri city. Thus the 
neighborhood known as Eslim (Islim) in 1500, 
Rüstem Paşa in 1520 and Eslim Paşa in 1570 
is also called as Ahi Mahmud. The name of the 
neighborhood seen to be in the south of Lala ne-
ighborhood in Kiçikapı was known only as Eslim 
Paşa in the 19th century.

BIBLIOGRAPHY

BOA, TD, nr. 33, p. 19; nr. 387, p. 199; 1500 (H. 906) Tarihli 
Kayseri Tapu-Tahrir Defteri, (prep by Mehmet Inbaşı), Kayseri 
2009, pp. 11-12; 1570 (H. 976) Tarihli Kayseri Tapu-Tahrir 
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Yinanç-Mesut Elibüyük), Kayseri 2009, p. 34; Mehmet Çayırdağ, 
“Kayseri’nin Mahalleleri”, Kayseri Tarihi Araştırmaları, Kayseri 
2001, pp. 370-378.

 

Mehmet İNBAŞI

Ahi Mahmud
(Kırşehir)

He was one of the descendants of Ahi Evran 
in Kırşehir. Giving the Ahilik certificate to Ahi 
Mesud’s son Ahi Sinan personally in 876 (1471) 
indicates that he was an Ahi Baba and Ahi lea-
der who had a prominence in his time and the 
respect of the people. This case makes one think 
that Ahi Mahmud could have a connection with 
Ahi Mahmud Zaviye, which is regarded as an 
important Ahi zaviye in Ankara after the mid-
15th century. In this context, the aforementioned 
zaviye in Ankara is remembered to have been 
built by Ahi Mahmud or his halifes in his name. 
Inheritors of Ahi Mahmud had shares on the gra-
in mill as a property in Kırşehir together with the 
inheritors of Ahi Mesud in1485. In this date the 
share of the inheritors in the grain mill should 
signify that Ahi Mahmud died in the years betwe-
en 1471 and 1485.

BIBLIOGRAPHY

Cevat Hakkı Tarım, Kırşehir Tarihi Üzerinde Araştırmalar, I, 
Kırşehir 1938, pp. 170-173; İlhan Şahin, Tarih Içinde Kırşehir, 
Istanbul 2011, pp. 26-28, 84-85.

 

İlhan ŞAHİN

Ahi Mahmud
(Tokat)

It is told that he lived in the 13th century, was 
one of the saints (evliya) who came to Anatolia 
from Khorasan and was the uncle of Hacı Bektaş 
Veli. He is called by names like Keçeci Baba, Gül 
Ahi Baba Şah and Mahmud Veli. He is known to 
be one of the prominent masters of keçecilik. He 
was occupied with mental health, veterinary me-
dicine, art and education. His türbe is in Keçeci 
village linked to Erbaa county of Tokat. This villa-
ge has taken its name from his keçecilik art. It is 
stated that he had three sons named Altın Bıyık, 
Seyyid Mehmed and Ahi Haydar and a grandson 
named Aziz Baba whose grave is in Karkin villa-
ge of Turhal. His türbe is visited by many people 
from different sects of beliefs, they sacrifice ani-
mals for votive and make a wish. In this context, 
every year on the last Sunday of August Keçeci 
Baba Culture Festival is organized.
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Ilmî ve Fikrî Faaliyetler”, Türk Tarihinde ve Kültüründe Tokat 
Sempozyumu (2-6 Temmuz 1986), Ankara 1987, pp. 34, 37; 
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Ali AÇIKEL

Ahi Mahmud Efendi
(d. 1679)

Seyyid Kasımoğlu Seyyid Şeyh Ahi Mahmud was 
born in Van and after his education he joined the 
tariqa – sect - of Nakşibendi. He took the post 
of shaikh of Nakşibendi-i Atik Dergah built by 
Açıkbaş Mahmud Efendi in Bursa by the sign 
of his brother’s son Seyyid Kasımoğlu Şeyh Ali 
Mahmud Efendi. His grave is in the graveyard of 
Kabri Daye Hatun Mosque. When his son Seyyid 
Şeyh Mustafa died on 25 Zilkade 1110 (25 May 
1699), he was buried next to his father. 
His works: Güzide (tecvit); Evrad-ı Fethiyye 
Şerhi; Risale-i Nur Bahşiyye 

BIBLIOGRAPHY

Emirzâde İsmail Beliğ, Tarih-i Burusa, Bursa 1302, pp. 159, 160; 
Mehmed Şemseddin, Bursa Dergâhları Yadigâr-ı Şemsi, (prepared 
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Barış SARIKÖSE

Ahi Mahmud Mesjid
It was in Ahi Mahmud quarter in Akşehir. Its fo-
under was Ahi Mahmud. The date of the first do-
cument known related with its foundations was 
1476. In this case it could be stated to have been 
built in the first half of the 15th century. The lands 
that belonged to the foundation were a bakery, 
a shop, two houses and a piece of land in Akşe-
hir in the cadastral records in the time of Sultan 
Mehmed II (1444-1446, 1451-1481). In the ca-
dastral record books dated 1530 three pieces of 
vineyard and gardens, the amounts of which are 
not written, were shown among the foundation of 
the mesjid. Not seeing the name of the mesjid in 
the documents after the period of Sultan Süley-
man, the Lawgiver (1520-1566) indicates that it 
became abandoned in time.

BIBLIOGRAPHY

BOA, EV.MKT. CHT. nr. 832/4; Fatih Devrinde Karaman Eyaleti 
Vakıfları Fihristi, (prep by Feridun Nâfiz Uzluk), Ankara 1958, p. 
47; 387 Numaralı Muhâsebe-i Vilâyet-i Karaman ve Rûm Defteri 
(937/1530), Tıpkı Basım, I, Ankara 1996, p. 78.

 

Yusuf KÜÇÜKDAĞ

Ahi Mahmud Tekke
The tekke – lodge - was one of the Ahi tekke 
built in Bursa in the mid-16th century after the 
conquest of Bursa. There are records on the ap-
pointments to the tekke from 1006 (1597-1598) 
to 1327 (1909-1910). These records show that 
Ahi Mahmud Tekke was active until the early 20th 
century. It is understood that there was land that 
belonged to the foundation of the tekke in the 
quarter of Veled-i Habib in Bursa in 1192 (1778-
1779).

BIBLIOGRAPHY

BUŞS, nr. 3467/25; 3536/60; 3979/29; VGMA, 666/164; EV.MH, 
2/1; Mustafa Kara, Bursa’da Tarikatlar ve Tekkeler, Bursa 2012, 
pp. 38-39

 

Selma TURHAN SARIKÖSE

Ahi Mahmud Zaviye
(Amasya)

This zaviye – lodge - , which was founded in the 
name of Ahi Mahmud in Amasya, was probably 
built in the 16th century. Yet the name of the za-
viye is not found in the 16th century Ottoman ca-
dastral records. In 1276 (1860) Mahmud, Ham-
za, Osman, Şakir, Muhiddin Ahmed and İsmail 
b. Ali’s son Ahmed from the descendants of the 
endower were seen as the zaviyedar in the zavi-
ye. In the document dated 1304 (1887) the vakıf 
tevliyet of the zaviye (administration) and zavi-
yedarlık ciheti (directorship) are stated to belong 
to the people named Mahmud, Şakir, Muhiddin 
and Ahmed from 1296 (1880). In 1320 (1903), 
the duty of zaviyedarlık was under the responsi-
bility of Mehmed, Hüsameddin, Nuri, Hayreddin 
and Ayşe Hatun, who were the descendants of the 
people that served before. It is possible to think 
that it got into a transformation period in later 
years.
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H.Mustafa ERAVCI

Ahi Mahmud Zaviye
(Ankara-Kazan)

The zaviye – lodge - was in Ağaçviran village lin-
ked to the county of Kazan of Ankara. The income 
of the zaviye, which was built in the name of Ahi 
Mahmud, is not seen in 1463. This case streng-
thens the possibility that the zaviye was built af-
ter this date. The zaviye had 750 akçes in 1530 
and 950 akçes in 1571 from the lands which were 
rented in the center of Ankara. Also a farm land in 
Ağaç Viran village was donated by Ahi Selman and 
Kasım. 200 akçes was gained for the foundation 
from these places in 1530 and 1571. Ahi Süley-
man, Carullah Fakih and Kasım were zaviyenişin 
in this zaviye jointly and served to the “ayende 
ve revende”, in other words to travellers. The fact 
that there is no information reflecting that the za-
viye was active in the 19th century indicates that it 
became abandoned in time.

BIBLIOGRAPHY

Emine Erdoğan, Ankara’nın Bütüncül Tarihi Çerçevesinde Ankara, 
GU Sosyal Bilimler Enstitüsü Unpublished Doctoral Thesis, 
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H. Mustafa ERAVCI

Ahi Mahmud Zaviye
(Balat)

It was a home base in the period of the Beylik of 
Menteşe, however today it has become a village in 
Balat city. In the early 16th century the shaikh of 
the zaviye –lodge- was Seyyid Ahmed. Agriculture 
land in five farm size (300 dönüm/about 75 ac-
res) consisted of fifteen pieces in the fertile Balat 
field irrigated by the river of Büyük Menderes was 
among the foundation incomes of the zaviye. In 
the area known as Balat Bağları Yakası a vineyard 
about six dönüm (2 acres) was donated to the 
zaviye. But it lost its importance after the Bey-
lik of Menteşe was conquered by the Ottomans, 

after which Balat city began to collapse and ac-
cordingly the vineyards were in ruin at least from 
the early 16th century.

BIBLIOGRAPHY

BOA, TD, nr.166, p. 514; nr. 338, p. 18; Ahmet Yiğit, XVI. Yüzyıl 
Menteşe Livası Vakıfları, Ankara 2009, p. 129. 

 

Zekai METE

Ahi Mahmud Zaviye
(Eskişehir)

The founder of the zaviye – lodge - in Eskişehir 
is understood to be Ahi Mahmud. In the period 
of Mehmed II, the shaikh of the zaviye was Ahi 
Mahmudoğlu Ahmed. Finding out the foundation 
records belonging to the 15th century shows that 
the zaviye was active in this century. Among the 
foundation revenues of the zaviye there was one 
a piece of land in Eskişehir and a farm land in 
Şarkhöyük.

BIBLIOGRAPHY

VGMA, nr. 3510/95; nr. 310/54; Halime Doğru, XVI. Yüzyılda 
Sultanönü Sancağında Ahiler ve Ahi Zaviyeleri, Ankara 1991, p. 
35.

 
M. Murat ÖNTUĞ

Ahi Mahmud Zaviye
(Gölhisar)

The zaviye – lodge - was founded in Etre villa-
ge of the sub-district of Gölhisar linked to the 
sanjak of Hamid. But its construction date is not 
known for certain. Stating that the shaikh of the 
zaviye Ahi Ahmed served the ayende and reven-
de – travellers - by the berat of Murad I and the 
places donated to the zaviye as foundation were 
written in the ancient register, indicates that the 
zaviye was built in previous periods and maybe 
in the period of Hamidians. In the period of Meh-
med II, the foundation places of the zaviye were 
confiscated; but in the period of Bayezid II these 
places were given back. The shares of the inco-
mes of the foundation at the status of evlatlık va-
kıf - hereditary foundation- were on Ahi Ahmed 
and Ahi Mahmud, however; upon their deaths 
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they were given to their sons Kara Yusuf and Ali; 
and after the death of aforementioned people, to 
Alioğlu Mezid.

BIBLIOGRAPHY
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(937/1530) I, Dizin ve Tıpkı Basım, Ankara 1993, p. 259.

 

Behset KARACA

Ahi Mahmud Zaviye
(Kazabad)

The zaviye – lodge - was founded in Karaltan vil-
lage of Kazabad (Pazar) sub-district attached to 
Tokat. The first information on the zaviye is seen 
in the Ottoman archival records of 1455. Seeing 
the name of the zaviye in that year must be a sign 
that it was built in previous years. A farm land was 
among the foundations of the zaviye. This foun-
dation farm in 1280-1292 (1864-1876) was in Ke-
çecibaba village linked to the sub-district of Kaza-
bad. This shows that the name of Karaltan village, 
where the zaviye was located just after, was tur-
ned into Keçecibaba in later periods. In the early 
Republican period Keçecibaba village was made to 
connect to Erbaa county of Tokat. After 1930 the 
name of the village was turned into Keçeci. Today 
only Ahi Mahmud Türbe remain left over from the 
zaviye in the aforementioned village.

BIBLIOGRAPHY

BOA, TD, nr. 2, p. 95; nr. 19, p. 52; nr. 79, p. 133; nr.387, p. 450; 
nr.287, p. 316; TKGMA, TD, nr. 14, 294a; TVBMA, Muhasebe 
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Ali AÇIKEL

Ahi Mahmud Zaviye
(Mazon)

The zaviye – lodge - was in Hisarköy connected to 
the district of Mazon in the north of the sanjak of 
Menteşe (Muğla). According to the archival record 
dated 1562, Ahi Mahmud who gave his name to 
the zaviye destroyed the zaviye and caused the 
incomes of the zaviye to fall into pieces. Then the 
duty of mütevellilik was given to a person named 
Ahmed who gave a commitment to revive the za-

viye and the foundation. The income of the fo-
undation of the zaviye consisted of 28 places of 
bakery, a farm size land in Boyaderesi in Sobuca 
village (60-150 dönüm/ 15-30 acres), grapevine 
yard in the vicinity of Mazon castle and a gar-
den. According to the letter of the kadı of Mazon 
Mevlana Alaeddin, half share of two of the ba-
kery places and quarter share of the four and the 
whole of the others were recorded to the founda-
tion of the mesjid to which they belonged.

BIBLIOGRAPHY

 

BOA, TD, nr. 166, p. 544; nr 338, s. 29; TKGMA, TD, nr 569, p. 
106; Ahmet Yiğit, XVI. Yüzyıl Menteşe Livası Vakıfları, Ankara 
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Zekai METE

Ahi Mahmud Zaviye
(Niğde)

The zaviye – lodge- in Kilisehisar village of Niğde 
was probably built in the period of Sultan Sü-
leyman, the Lawgiver (1520-1566). Six piece of 
grounds, two pieces of vineyards and one grain 
mill were donated to the zaviye. The incomes of 
the foundation were used for the travellers and 
the remaining amount was given under the res-
ponsibility of the shaikhs of the zaviye.

BIBLIOGRAPHY

387 Numaralı Muhâsebe-i Vilâyet-i Karaman ve Rûm Defteri 
(937/1530), I, Dizin ve Tıpkı Basım, Ankara 1996; Seyit Ali 
Kahraman, XVI. Yüzyıl Başlarında Karaman Vilâyeti Vakıfları, 
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Doğan YÖRÜK

Ahi Mahmudoğlu 
Ahi Bedreddin Vakfiye

The vakfiye – deed – was arranged and registe-
red by Ahi Mahmudoğlu Ahi Bedreddin in Ce-
maziyelevvel 814 (November 1437) in Arabic. 
The place of the original vakfiye is not definite. 
Its Turkish translation is recorded in VGMA, nr. 
1760, p. 393, order 293. It is also in Yeni Tescil 
Kutusu nr. 12.
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The vakfiye begins with thanks and praise to the 
God and selatüsselam to the Prophet Muhammad. 
Then the reason why Ahi Mahmudoğlu Ahi Bedred-
din founded this foundation is defined. In this state-
ment it is stressed that he built this foundation beca-
use of gaining the mercy of God. He mentions about 
the hadis related with the importance of founding a 
foundation. Based on this hadis, he signalizes that 
he donated the properties belonged to himself to 
his descendants. The properties that Ahi Bedreddin 
donated are the following: the half of Gömeçhisar 
village linked to Kayseri and two grain mills opera-
ted under a roof in the same place and a house that 
consisted of three rooms, a stable and a yard.
Endower Ahi Bedreddin devoted these above sta-
ted properties to his sons, if their sons did not have 
sons then to their daughters and if they do not even 
have daughters then to the poor of Kayseri.

Disposal, tevliyet and supervision of the foundation 
were under the responsibility of Musa Bey Çelebi; 
upon his death, one of his sons who was the closest 
to the right path would be appointed to these posts. 
To preserve the vakfiyet of the foundation there were 
maledictions written and at last the eyewitnesses 
were listed.

 

Yusuf KÜÇÜKDAĞ

Ahi Maruf Zaviye
This zaviye – lodge – was known by the name Ahi 
Masruf and was located in Şeyhlü township. The fact 
that documents of the period of Sultan Mehmed II 
(1451-1481) that are related to the zaviye have been 
encountered, indicates that it was established at an 
earlier date. Salih was occupying the meşihatlık – 
şeyh’s office – during the Sultan Mehmed II and Baye-
zid II (1481-1512) and when he died the meşihatlık 
was passed to his son Hacı Bey during the period of 
Yavuz Sultan Selim (1512-1520). The annual income 
of the zaviye foundation was 175 akçes at the end 
of the 15th century and 150 akçes in the 16th century.
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Turan GÖKÇE

Ahi Masrûf Zaviye
(see Ahi Maruf Zaviye)

Ahi Mecdüddin Ankaravî
He was one of Ankara’s foremost Ahis. In Eflâkî he 
is recorded as “Hâce Mecdüddin-i Meragî”. He was 
known as Meragî probably because he traded on the 
route of Meraga, one of the important cities of the 
Middle Ages within Iran’s borders, or because he was 
educated there. Kadı Ahmed of Niğde talked about 
the wealth of Ahi Mecdüddin, who was a close fri-
end of Mevlâna. As a matter of fact, when the Mon-
gols were inflicting pressure and oppression on the 
Ahis and Turkmen of Anatolia, Ahi Medcüddin asked 
Mevlâna for protection for his sheep. Ahi Mecdüd-

The vakfiye –deed- of Ahi Mahmudoğlu Ahi Bedreddin 
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din, who is understood to have always gotten along 
well with the Mevlevis, had two each, three each, 
Şâş-i Hindî turbans, Hindi bârî feraces, shirts, 
shoes and boots made, which he then put into a 
trunk for safekeeping. When it came time to give 
donations to “gûyende” – orators, singers – and the 
public he would have these clothes with him and 
present them as gifts. According to Kadı Ahmed 
of Niğde, Ahi Mecdüddin Ankaravî was taught by 
scholars such as Yakub el-Kürdî, Süleyman Hacerî, 
Cafer el-Halebî, İbrahim el-Mekkî, Ahmed el-Asam, 
İbrahim bin Ethem and Yakub el-Berrî.
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Mehmet Ali HACIGÖKMEN

Ahi Mecdüddin Zaviye
This zaviye – lodge, which was known as Ahi Nec-
meddin Zaviye, was probably established by the 
disciples of Ahi leader Necmeddin in Küre Kava-
ğı village of Karahisarlu-ı Temürlü township in 
Çorum district. In 1530 the income of the zaviye 
foundation was 367 akçes. Up until 1251 (1837), 
one quarter of the shares of the zaviye foundation 
were in the hands of trustees Ebubekir, Mahmud 
and Mustafa; and one third were in the hands of in-
dividuals named Hamid, Ali, Ebubekr and Musta-
fa. From 1256 (1842) until 1259 (1845) the trustee 
and zaviye director of Ahi Necmeddin Zaviye were 
Elhac Mahmud bin Mustafa and İsa bin Feyyaz, res-
pectively. The revenue of Küre Kavağı village, which 
constituted the four-year income of the foundation, 
was 3,875 kuruş and expenses amounted to 715 
kuruş. In later years, no record of the zaviye’s acti-
vities is encountered. 
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H. Mustafa ERAVCI

Ahi Mehmed
He was the son of Ahi Sinan, one of the famous Ahis 
of Aksaray, and he was the trustee of the Ahi Sinan 
(Fıkaî) Zaviye, know by his father’s name, during 
the period of Sultan Bayezid II (1481-1512). Ad-
ditionally, there was a foundation that carried his 
own name. A shop was allocated to the foundation, 
which had hereditary status, during the period of 
Sultan Süleyman, the Lawgiver (1520-1566).
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Doğan YÖRÜK

Ahi Mehmed Bey Zaviye
 Vakfiye

The vakfiye – deed – for Mehmed Bey Zaviye in Si-
vas center was arranged and recorded in Turkish 
on gurre-i Muharrem 1048 (15 May 1638) by Ahi 
Ahmed Beyoğlu Ahi Baba. The original VGMA of the 
vakfiye is in Registry Box number 10. The trans-
cription to Latin letters VGMA is in number 2141, 
page 42, row 40. 
The vakfiye begins with praise to God, and salu-
tations to the Prophet Muhammed, his family and 
associates and then the essential subject is addres-
sed. Ahi Mehmed Beyoğlu Ali Baba, who lived in 
Sivas and who was the child of Ali Baba, one of the 
great Sufi mystics buried in Sivas, listed the proper-
ties he donated after acknowledging the Prophet’s 
hadis – story of the Prophet – related to donations. 
In this regard, the donated properties included the 
following: his own fields known as the Boyraz fields 
adjacent to one another and a garden; a pasture 
adjacent to a three-room mill in Tora village of Si-
vas; five meadows at a place called Soğukcermik of 
Sivas; Özen village of Sivas district; a room at the 
Perkenek creek located at Sırasöğüt of Sivas; three 
rooms under a roof at the river of Tora village of 
Sivas; a room at Perkenek creek near Hacı Zahid 
quarter; three rooms under a roof at Tecer creek 
within the borders of Ulaş village of Yeniil district; a 
room at the Kösedağı River in Ötek village of Sivas 
district; another room at the same river within the 
borders of Kemeriz village of Sivas; and two mills 
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under a roof at Tozanlı River in Devrekani village of 
Tozanlı district.
The manner of spending the foundation income and 
the foundation officers were given as follows: As long 
as he is alive, the income obtained from the esta-
tes will be allocated as the foundation wishes. After 
his death, an individual who is upright and religious 
and who is well-educated, and knows the Quran and 
the tecvid, will be appointed as teacher in the school 
which he had re-built for the small children in the 
city of Sivas and where the trustee is one of the elder 
boys living at the zaviye built by his grandfather in 
Sivas. Each day he will be given three akçes. The 
teacher will appoint a well-known person to be his 
assistant at the school and this person will receive 
one akçe per day. The teacher will have all the child-

ren read the Quran and when he gives them permission 
to go to their homes he will have them recite selavat 
– prayers - one hundred times, and the Fatiha seven 
times, together with the other children there, and have 
them do good deeds for the soul of the Prophet and 
remember the foundation with prayers of good will. 
Every year on the night of Berat –the sacred night bet-
ween the 14th and 15th day of the month Shaban- , the 
trustee will have four batman – weight measure, 5-30 
lbs. – of helva, made from honey, cooked for the pure 
soul of Cihar-ı Güzin, and distributed to deserving per-
sons living at the zaviye.
Also on the night of Berat, the trustee will have four 
berats made at the aforementioned zaviye and placed 
at the mesjid of his late grandfather. On the night of 
Kadir – 27th of Ramazan, when the Quran was revealed 
- sufficient food will be prepared for the residents and 
guests at the aforementioned zaviye and those present 
there will be fed and a prayer of good will recited for 
the memory of the benefactor. From the income deri-
ved from the foundation’s property, three akçes will be 
given to the imam who serves at the mesjid of his late 
grandfather and one akçe to the muezzin. If the inco-
me increases, the trustee will distribute equally to the 
male children living at the zaviye. A set amount from 
the increased money will be allocated to the bachelor 
girls and the needy at the zaviye. In the event that the 
line ends, those living at this zaviye will dispose of the 
remaining income, however much there is, in accor-
dance with the abovementioned conditions. They will 
prepare food for the guests who come and stay at the 
zaviye and say prayers of good will for the soul of the 
benefactor. If the zaviye deteriorates over time then the 
foundation’s income will be used for maintenance and 
repairs and they will continue to implement the afore-
mentioned stipulations.

 

Yusuf KÜÇÜKDAĞ

Ahi Mehmed Mosque
Located next to the Ahi Mehmed Zaviye – lodge – in 
the center of Bolvadin district of Afyonkarahisar. The 
cami – mosque – is known by the name Doğanköy Ca-
mii. In the foundations’ registry of 1171 (1758), the fact 
that there is a record relating to the Ahi Mehmed Camii 
foundation, indicates that there was a mosque by the 
same name next to the zaviye prior to this date. No 
records related to the mosque have been encountered 
for subsequent dates. 

The vakfiye –deed- of Ahi Mehmed Bey Zaviye –Lodge- 
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H. Mustafa ERAVCI

Ahi Mehmed Çelebi
(d. 1504)

He was born in Kazankayalı village of Zile district 
during the time of Sultan Bayezid II and was known 
by the name Ahi Dede. He was educated while in the 
service of the shaikh of Saraçlar – leather workers - 
Mevlâna Pir Sunullah Halvetî, in Amasya. He was his 
servant and special disciple. Upon the death of Şeyh 
Halvetî, he went to the town. While Prince Bayezid was 
governor of Amasya he granted him a plot of land and 
had a zaviye built in İnepazar. Toward the end of his 
life he donated the plot of land to the zaviye. He died in 
910 (1504). He was a wise, upright, pious and talented. 
Later on, eş-Şeyh Muslihiddin Mustafa Efendi of İnepa-
zar, who was one of the disciples of Habib Karamanî, 
became shaikh of the zaviye. Upon his death, his son 
eş-Şeyh Usâmüddin İbrahim Efendi assumed the duti-
es of shaikh. Eş-Şeyh Ebu’l-Berekât Mehmed ez-Zilevî, 
whose father was Şemseddin Sivasî, was a disciple of 
Muslihiddin Efendi. 
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Ali AÇIKEL

Ahi Mehmed Külâhdûz 
Zaviye

The zaviye – lodge – is known as Ahi Mehmed Kalânsi 
or Ahi Mehmed Külâh-dûz Zaviye and was located in 
Demircilerardı quarter at Kepçeli in today’s city of Si-
vas. It has a türbe, as well, and its founding date has 
not been determined. The location of the zaviye was 
near where the debbağhanes – tanners shops – were 
in the city and, as the name of the quarter indicates, 
near to the Demirciler Market. Despite the fact that it is 
mentioned in sources for the first time in 1454-1455, a 
copy of the deed, written later, is date 1513. Based on 
a record that indicates that the deed was lost during 
Timur’s sacking of Sivas, there is the strong possibility 

that the lodge was built prior to 1400 and sometime 
in the 14th century, when the other Ahi zaviyes in the 
city were established. 
The builder of the zaviye was known as Ahi Mehmed 
bin Ahi Mahmud el-Kalânsi or Ahi Mehmed Külâh-
dûz. Although neither Ahi Mehmed’s birth or death 
dates are known, it is understood from the label 
Külahdûz/Kalânsi, which appears in deed and other 
archival sources, that he was an artisan who toiled 
with making pointed conical hats. The türbe, which 
still exists, is visited by women who cannot give milk 
and so it is known by the name Süt Evliyası. The türbe 
is square-planned, has an octangular shape and a spi-
red cone and is dated to the 9th or 10th century. 
The descendants of Ahi Mehmed performed the duties 
related to shaikh, administration and directorship at 
the zaviye in accordance with the stipulations of the 
benefactor. In sources from the 15th century there is 
mention of two zaviye officials and in sources of later 
dates this number rises to 35. There are a large num-
ber of heirs mentioned in 19th century sources, in par-
ticular, and it is understood that a relationship link 
was established at an unknown date with the child of 
Ahi Ahmed Çelebi, who had a separate Ahi zaviye in 
the city. In 1835 , hereditary directorship, administ-
ration and shaikh duties at Ahi Mehmed Külâh-dûz 
Zaviye were performed by Seyyid Ahi Mehmed, Sey-
yid Hasan, Seyyid Abdurrahman and Seyyid Mehmed 
Arif, who also, at the same time, were among the heirs 
and officials of the Ahi Ahmed Çelebi Zaviye. Today 
the deed of türbe of the benefactor is in the hands 
of his children and the hereditary foundation. Among 
the important income sources were a village, a farm 
and, in particular, a well-known salt mine by the name 
of Mülevveş. The zaviye’s income in 1576 was 9,510 
akçes and it was recorded as being 7,045.5 in 1835. 
Records reflect that Ahi Mehmed Külâh-dûz Zaviye 
had a zaviye, fountain and türbe that were active from 
its beginning up until 1835. 
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Ahi Mehmed Mesjid
Located in Sahın Hisar quarter of Balıkesir, lin-
ked to Karesi subdivision. The builder was Ahi 
Mehmed and it has the distinction of being the 
first and only mesjid known with the title Ahi. 
Although the construction date of the mesjid is 
unknown, the fact that it is mentioned in a foun-
dation record of 937 (1530-1531) indicates that 
it was built prior to the 16th century. When the 
mesjid was first built it did not have a minaret. 
Based on a request of the local people in Rebi-
ülahir 1002 (December 1593-January 1594), a 
minaret was added to the mesjid. In Rebiülahir 
1167 (January-February 1754), a minber – pul-
pit – was built for the mesjid and it became a 
mosque. Mehmed was appointed as the preac-
her. In the 16th century, there were seven shops in 
Balıkesir, half share in a grist-mill and orchards 
around the city that belonged to the foundation 
of the mesjid, together with Ahi Mustafa founda-
tion. It is understood that this grist-mill, which 
was rented out, was located adjacent to Eski Ha-
mam. In this regard, local people also donated 
mney to meet the needs of the mesjid. There were 
people such as a caretaker, müezzin and juzhan 
– reciter of the Quran – serving at the mesjid.
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M. Murat ÖNTUĞ

Its architecture: The structure, which is 
surrounded on three sides by buildings, has a 
small courtyard. Width-wise, the harim has a rec-
tangular plan that measures 12.17 x 11.70 me-
ters. The structure has a harim, women’s area, 
congregation portico and a minaret. 

The east and south faces of the mesjid look out 
on the neighboring buildings, while the west and 
north faces look at the courtyard. The windows 
on the faces are in two rows and the windows are 
half-circle arched, with the ones above smaller in 
size. The lower and upper row windows on the 
north face are the same size. Straight cut stone 
material has been used on the faces and they are 
completely plastered over today. The structure 
is covered by a pleted roof that bends in four di-
rections. The minaret is adjacent to the east face 
and has a cylindrical body and one gallery set on 
a square base. 
Entrance to the harim is through the north face. 
After passing through a wood-winged and round-
arched door one comes to the congregation porti-
co, which has an east-west rectangular plan and is 
covered with a flat roof. The stairs to the women’s 
area is in the east side. In the middle of the south 
wall and directly opposite the main entrance there 
is a half-circle arched opening that leads to the 
harim. The mihrap – niche facing Mecca – is in the 
middle of the kıble (south) wall, the minber – pul-
pit – is in the southwest corner and the women’s 
area is in the north. The mahfil – gallery – sits 
atop two free columns in the center and load-be-
aring walls on the sides. The mihrap has a half-
circle plan, within a round-arched and half-domed 
box. The rectangular-framed mihrap sticks out. 
The wooden minber is not the original one. 
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Halil SÖZLÜ

Ahi Mehmed Tekke
Located in Yazı village of Ağardos district. The fo-
unding date of the tekke – lodge - , whose builder 
is understood to have been Ahi Mehmed, is unk-
nown. The lodge was active in the 19th century and 
on gurre-i Rebiülahir 1263 (19 March 1847) the 
tekkenişin, Osman Halife, died and his place was 
taken by Mehmed bin Hüseyin. The fact that the 
foundation income was limited indicates that the 
lodge was a small one. Today there is no trace exis-
ting about either the building or the foundations. 
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M. Murat ÖNTUĞ

Ahi Mehmed Vakfiye
The vakfiye – deed – was arranged and registered in 
Turkish on evâil-i Zilkade 847 (20 February – 2 March 
1444). It is catalogued as VGMA, no 989, p. 75, row 
57. In accordance with the decree of 6 Safer 1312 (9 
August 1894), the original was recorded in the register. 
By making an application to the court, Ahi Mehmed 
donated the land, outlined in the deed, the borders 
of which were put into his possession with the decree 
of Sultan Murad Hüdavendigar (1362-1389) in Vize 
district, to the mosque (probably Muradiye Mosque) 
which Sultan Murad Hüdavendigar had built in the 
city of Edirne. His sons Halil and Musa were to be the 
trustees and, in turn, their sons when they died. In the 
event that the male line was cut, their daughters were 
to serve as trustees. The stipulations in the deed were 
to be valid forever. May the curse of God, the angels 
and all people be upon those who would change the 
stipulations. In a difference from other deeds of Otto-
man times, at the end of the deed, rather than at the 
beginning, there was praise to God and salutations to 
the Prophet Muhammed. After this the names of the 
witnesses were recorded.
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Yusuf KÜÇÜKDAĞ

Ahi Mehmed Zaviye 
(Bolvadin)

The zaviye – lodge – was located in Bolvadin district 
center, in Afyonkarahisar. It is not known when the 
zaviye was founded. The fact that there was foun-
dation income during the time of Sultan Mehmed II 
indicates that it was founded sometime before that 
period. The foundation decree relating to the zavi-
ye was re-issued during the time of Sultan Selim 
III. According to Muharrem Bayar, the grave of the 
zaviye’s builder Şeyh Ahi Mehmed is in the Sultan 
Carullah cemetery. According to accounting records 
of the zaviye, dated 1280 (1865), brothers Ahmed 
and Veli jointly directed the foundation’s truste-
eship. Income from iltizam – farming – taxes was 
2,425 kuruş and expenses amounted to 606 kuruş. 
The foundation’s trustees in 1287 (1872) were Meh-
med and Veli and the income that year was 2,518 
kuruş and expenses were 503 kuruş. There is no in-
formation about the zaviye for subsequent periods.
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H. Mustafa ERAVCI

Ahi Mehmed Zaviye 
(İskilip)

The zaviye – lodge – was located in the center of 
İskilip district of Çorum. The zaviye was establis-
hed in the name of Ahi Ahmed by his disciples and 
it was also known as Ahi Celal and Ahi Baba. In 
1307 (1892), the zaviye’s property revenue was de-
rived from farm land of a size that could be plowed 
by oxen in Beka village of İskilip and a number of 

The vakfiye –deed- of Ahi Mehmed 
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orchards. It is understood that the zaviye later fell 
into disrepair. 
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H. Mustafa ERAVCI 

Ahi Mehmed Zaviye 
(Mekri)

The zaviye – lodge – was located in Ayo Gerdas (?) 
village of Fethiye district of Muğla, known as Mekri 
during the Ottoman period. In a record from 1562, 
the zaviye was under the direction of a person na-
med Eymirşah. Fields, orchards, gardens and mills 
near the village were donated for the zaviye’s expen-
ses. In 1562 and 1583, two of the four orchards from 
these properties were near the zaviye. The annual 
income from the eight-dönüm (2 acres) orchards was 
10 akçes. The annual revenue from the adjacent fig 
garden was 20 akçes. 60 akçes were obtained from 
the orchard at Narlık and 50 akçes from Amas, 
known as Kılağuzbağı. The income from the fields 
was about 300 akçes. The foundation mill at Amas 
that worked for six months each year provided 100 
akçes of income. 
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Zekai METE

Ahi Mehmed Zaviye 
(Uşak)

The zaviye – lodge – was located in the center 
of Uşak city, linked to Kütahya subdivision. The 
zaviye’s name is only encountered in foundation re-
cords of the 18th century. Şeyh Ahmed, the shaikh of 
the debbağlar – tanners, was the director and trus-
tee of both the Ahi Mehmed and Ahi Hoca Zaviyes. 
Şeyh Ahmed ran the zaviye in 1173 (1759-1760) but 
some people in the city made unjust accusations that 
he was ill and old so he was removed from his positi-
on. However, after a subsequent investigation he was 
reinstated. Three shops in the market in the center 

of Uşak city and a başhane – storehouse for sheep he-
ads and trotters – belonged to the foundation.
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VGMA, nr.1126, p. 103; Murat Öntuğ, “Uşak’ta Ahilik ve Ahi 
Kurumları”, VD, XXXII, Ankara 2009, pp. 143-154; Turan Gökçe, 
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M. Murat ÖNTUĞ

Ahi Mehmed and 
Şükran Zaviye 

The name of the zaviye – lodge – is first encountered 
in 1530 among the foundations of Barla town in Afşar 
district of Hamid subdivision. The fact that the zaviye’s 
name is not mentioned in the 1501 foundations registry, 
indicates that it was founded between 1501 and 1530. 
Local people today say that there are some structures, 
together with a mesjid, in Ahi Hoca quarter of Barla, 
indicating that the zaviye may have been established in 
this quarter. 
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Behset  KARACA

Ahi Mehmedî Zaviye
It is understood from records of the beginning of the 
16th century that this zaviye – lodge – in Burdur exis-
ted during early Ottoman times. In this regard, first Ahi 
İzzeddin and then, in 1501, Ahi Mehmedî directed the 
zaviye and Ahi Alioğlu and Ahi Seydi served there. In 
the 16th century, the zaviye’s foundations were compri-
sed of some plots of land, a garden and orchards around 
Burdur.
 
BIBLIOGRAPHY
BOA, MAD, nr. 3331, p. 87; 438 Numaralı Vilayet-i Anadolu 
Defteri (937/1530) I, Dizin ve Tıpkı Basım, Ankara 1993, p. 268; 
Zeki Arıkan, XV-XVI. Yüzyıllarda Hamit Sancağı, Izmir 1988, p. 
137.

 

Behset KARACA



153 

E n c y c l o p e d i a 

o f A h i l i k / A k h i l i k

Ahi Menteşe Zaviye
The zaviye –lodge- was located in Çiftlik village of Ço-
rum. It was probably established in the name of Ahi 
leader Menteşe in the 14th century by his disciples. 
According to cadastral survey records of 1530, the fo-
undation income of the zaviye was made up of land in 
the village of Çiftlik. Of the 1,834 akçes income of the 
eight-household village, 1,584 went to the villagers and 
the rest was the foundation’s share. Upon the initiative 
of director Ali Efendi, as of 1050 (1641), the directors-
hip officially became hereditary. In 1264 (1850), the 
trusteeship of the zaviye was in the hands of Yusuf and 
Ebubekir, son of İbrahim. On this date, the foundation 
income was 300 kuruş and its expenditures were 170 
kuruş. In 1280 (1865), zaviye directorship was hand-
led by Ebubekir Halife for one akçe per day. When he 
died childless, this duty was given to Ahme Halife in 
accordance with the authority of the Foundations Di-
rectorate. In 1283 (1868), when Mehmed Efendi left 
this duty and then died his son Hasan assumed the po-
sition. In 1318 (1904), the postnişin of the zaviye was 
Hasan Efendi. In subsequent years, the zaviye probably 
entered into a transformation process.
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H. Mustafa ERAVCI

Ahi Mesud
(Ankara)

He was one of the well-known Ahis in Ankara. It is sta-
ted that he came from the seventh circle of the Ahi ge-
nealogical tree and from Ahi Evran’s line. However, it is 
understood that over time this professional connection 
and linkage was stated more as a relative connection. 
Since Ahi Mesud and his son Ahi Sinan were debbağ 
– tanners – their professional connections were based 
on this. There are zaviyes of Ahi Mesud in Ankara and 
Kırşehir. In the foundation registry of 918 (1512), the 
zaviye’s foundation in Bağluca village of Ankara was 
being used together with the Ahi Şerafeddin Zaviye. 
Today in Bağluca the elderly say that there was a large 
grave in a place referred to as the old cemetery and 
that they had heard from their elders that this was the 

grave of Ahi Mesud. In all likelihood, the Ahi Me-
sud Zaviye was here, as well. The places in Kırşe-
hir which Ahi Mesud managed together with Ahi 
Mahmud were recorded in 890 (1485) and 932 
(1526). It is understood from these records tht Ahi 
Mesud died prior to 1485. However, Ahi Mesud 
must have died long before this date, in 1462, be-
cause the zaviye and farm that belonged to him in 
Bağluca was being managed by his son Ahi Minnet 
in 867 (1462). In addition to this son, he had sons 
named Ahi Sinan and Ahi Turud. Other than for 
Ahi Sinan, though, sufficient information has not 
been found. 
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Mehmet Ali HACIGÖKMEN

Ahi Mesud
(Kırşehir)

He was one of the children of Ahi Evran in Kırşe-
hir. The fact that his name is mentioned with Ahi 
Mahmud in archival records of the second half of 
the 15th century, indicates that, like Ahi Mahmud, 
he was one of the leading Ahis of the period. 
Ahi Mesud had two sons named Ahi Sinan and 
Hoca. One of these, Ahi Sinan, jointly served as 
shaikh of the Ahi Evran Zaviye, together with Ahi 
Çelebi. The transfer of the office of shaikh in the 
zaviye from father to son indicates that he direc-
ted the office of shaikh of the zaviye before his 
son Sinan did. It is possible to consider that he di-
rected the office of shaikh together with Ahi Mah-
mud. As for his other son Hoca, in 1485 he had a 
malikâne share of a arable land named Taraz. On 
this date in the aforementioned hamlet, nomadic 
groups named Todurga (Dodurga), managed by 
Ali Kethüda, a member of the Varsaklar – stone 
cutters - and another named Ahi İshak, managed 
by Davudoğlu İshak of Dodurga, were involved in 
agriculture. The fact that one of the groups carri-
ed the name Ahi İshak indicates that, especially in 
the early period, the Ahis had relations with the 
countryside and that Ahilik was not confined to 
only the cities and towns but spread as well, like 
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the branches and twigs of a tree, to the villages and, 
in fact, to the nomadic groups. In 1530, this hamlet 
was in the hands of Şah Mehmed, who was probably 
one of Ahi Sinanoğlu Hoca’s children or someone 
from his line. 
Ahi Mesud, one of the children of Ahi Evran, must 
be the same person as the Ahi Mesud who became a 
distinguished and important personality among the 
Ankara Ahis in the first half of the 15th century. The 
fact that there is a zaviye in Ankara by the name of 
Ahi Mesud must come from the need felt to establish 
more than one zaviye in order to teach and spread 
the philosophy and principles of the organization. 
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İlhan ŞAHİN

Ahi Mesud Zaviye  
(Ankara)

Some structural material from the zaviye – lodge 
– known by the name Ahi Mesud in Bağluca (Eti-
mesgut), Ankara, may have survived to today. If one 
considers that Ahi Mesud, who was a child of Ahi 
Evran, taught about Ahilik in the Ankara region after 
leaving his position of postnişin at the Ahi Mesud 
Zaviye in Kırşehir, then it is very likely that his grave 
is either in Kırşehir or in Etimesgut. Based on this 
particular time of history, it is said that his grave is 
in a place call the old cemetary in Etimesgut. There 
was probably a zaviye founded in his name there, 
as well. The fact that Ahi Mahmud gave an Ahilik 
diploma to Mesud’s son Ahi Sinan in 1471, indi-
cates that he was alive prior to this date and that 
the zaviye was constructed during this period. In 
this regard, there is a foundation record of Ahi Me-
sud Zaviye in the cadastral land records or 1463, 
when the foundation’s income was 1,365 akçe. In 
records of 1530 and 1571, the foundation income 
dropped significantly. The foundation’s director du-
ring the aforementioned period was Ahi İbrahim. In 
1129 (1717), the foundation director and tekyenişin 
were individuals named Seyyid Mehmed and Salih, 
respectively. In accounting records of 1269 (1854), 
director Ahmed Efendi requested 62.5 kuruş from 
the treasury for improvements and other expenses 
related to the zaviye. In light of this petition, the 

zaviye must have been repaired. No subsequent re-
cords about the zaviye have been encountered. 

BIBLIOGRAPHY
VGMA, nr. 235/7; BOA, EV.MH, nr. 455/143; Emine Erdoğan, 
Ankara’nın Bütüncül Tarihi Çerçevesinde Ankara Tahrir 
Defterlerinin Analizi (TÜSOKTAR Veri Tabanına Dayalı Bir 
Araştırma), GU Sosyal Bilimler Enstitüsü Yeniçağ Tarihi 
Bilim Dalı Unpublished Doctoral Thesis, Ankara 2004, p. 
205; Abdülkerim Erdoğan, Ankara Ahileri ve Eserleri, Ankara 
2011, p. 116; Mehmed Ali Hacıgökmen, Ahiler Şehri Ankara, 
Konya 2011, pp. 54-60; Cevat Hakkı Tarım, Kırşehir Tarihi 
Üzerinde Araştırmalar I, Kırşehir 1938, pp. 170-173.

 

H. Mustafa ERAVCI

Ahi Mesud Zaviye 
(Beyşehir)

The zaviye – lodge – was located in Beyşehir city. 
From records of 1476 and 1483 it is understood 
that it was torn down and by official interventions 
the zaviye was rebuilt in two separate places. These 
are Ahi Sadi Zaviye and Ahi Kemal Zaviye. The Ahi 
Mesud Zaviye became active again in the first half of 
the 16th century and there were 22 pieces of land, in 
the form of parcels and orchards, among its founda-
tions. According to another record of the first half of 
the 16th century, all of the foundations were shown 
as having belonged to Ahi Mesud Zaviye in 1483. Ho-
wever, the names of Ahi Kemal Zaviye and Ahi Sadi 
Zaviye are not mentioned. So, the Ahi Mesud Zaviye 
was refurbished at the beginning of the 16th century 
and became active again. 
The foundations of the Ahi Mesud Zaviye were as fol-
lows: three parcels of land, 30 dönüm (7.5 acres) in 
Bademlü village and a 16-dönüm (4 acre) parcel near 
Koruluk adjacent to the city; a parcel in Afşar village, 
four dönüm (1 acre); a parcel adjacent to Köprü, 16 
dönüm (4 acres); a parcel adjacent to Öyük, seven 
dönüm (about 2 acres); 11 parcels in İğdir village, 85 
dönüm (about 20 acres); a parcel in Yassıvıran villa-
ge, 15 dönüm (about 4 acres); two parcels adjacent 
to the city, six dönüm (1.5 acres); and an orchard in 
Kıstıvan and Yeltan villages.
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Yüzyılın İlk Yarısında Beyşehir ve Çevresinin Sosyal ve 
Ekonomik Yapısı (1790-1864), SU Sosyal Bilimler Enstitüsü 
Tarih Anabilim Dalı Yeni Çağ Tarihi Bilim Dalı, Konya 
2005, p. 188.

 

Yusuf KÜÇÜKDAĞ

Ahi Mevlâna
Ahi Mevlâna was thought to have lived at the begin-
ning of the period of Sultan Bayezid II (1481-1512). 
It was recorded in a register of 1489 that he was 
one of two school principals at Sahn-ı Semân med-
rese at the Fatih Mosque külliyesi – campus. Ahi 
Mevlâna had five students.
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Barış SARIKÖSE

Ahi Mevlevihanesi  
It was located in the İskender quarter of Isparta city 
in Hamid subdivision and was known also as the 
Ahi Kasab Tekkesi –lodge-. The name of the tekke 
– lodge – was first mentioned in foundation records 
of 1501 and also with the name Ahi Kasab Tekkesi 
in records of older registers. This shows that the 
zaviye was built during either the early Ottoman 
period or the Hamidoğulları time. In this regard, 
the zaviye’s builder was Ahi Kasab Cömerd Meh-
med.
It is claimed that the zaviye was constructed in the 
Hamidoğulları period and was later turned into a 
mevlevihane. So, over time the lodge came to be 
known by the public as Ahi Mevlevihanesi. The 
structure, which was known by the name Taş Tekke 
(Stone Lodge) in the 1600s and which was conti-
nually expanded in size from its original state, was 
completely demolished, along with its outbuildings, 
in 1859, during the second half of the 19th century. 
In this regard, lodge Şeyh Ali Efendi wrote a petiti-
on to the council of Hamid subdivision asking that 
the mevlevihane be rebuilt. In the related estimated 
costs document, the expenses related to the türbe, 
semahane – dervish meeting house - , convent, 
five rooms for the dervishes and a house for the 
shaikh’s family were put at 24,973.5 kuruş. It is 

understood that the other structures were comple-
ted in 1860 and became active. The structure was 
again almost completely destroyed in a flood that 
occurred in Isparta in 1877. The fact that it was 
active at the beginning of the 20th century indicates 
that it was rebuilt after the flood disaster. 
The office of the shaikh of Ahi Mevlevihanesi pas-
sed from father to son. Another shaikh who can be 
identified besides Ahi Kasab was Teberdar Meh-
med Dede. Subsequently, in 1777 the shaikh and 
the administrator of the lodge were Osman and 
İbrahim Efendi, respectively. With the approval 
of Mevlâna postnişin Mehmed Bahaeddin Efendi, 
administration and directorship of the Ahi Mevle-
vihanesi, which was active at the beginning of the 
20th century, was being jointly run by Nuri Dede 
bin Süleyman Dede and Hüseyin Dede on 10 Ce-
maziyelahir 1327 (29 June 1909). 
The foundation property revenues were derived 
from income from orchards, gardens, fields, a 
arable land and tithes. A portion of this income 
was used to pay for the food and drink of guests 
coming to the lodge and for their other needs. This 
Ahi lodge, which gradually came to be known as 
Mevlevihane after its founding, survived until the 
first quarter of the 20th century.
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M. Murat ÖNTUĞ

Ahi Mihal
Ahi Mihal is the name of a arable land compri-
sed of 15 farms owned by non-Muslims, in İnebo-
lu district of Kastamonu. They taxed the hamlet 
and donated to a church. Prior to 1487, İnebolu 
subaşısı – farm manager – Yakup Bey purchased 
the farm for 3,000 akçes and had it recorded in 
his own name. Later, the hamlet income diminis-
hed and some people purchased it for 300 akçe 
and they began to run it. In 1530, the 300 akçe 
revenue of this hamlet was seen among its other 
foundations. 
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H. Mustafa ERAVCI

Ahi Mirmir
His actual name was Ahi Muhammed bin Ahi Mühib-
şah Erdebilî and his father was also an Ahi. He lived 
in Erdebil city in the 14th century. Ahi Muhammed, 
who had an important place among the disciples of 
the Safaviyye sect, was also known by the name Ahi 
Mirimir. He gained expertise in the field of construc-
tion. In this regard, in the time of Şeyh Sadreddin 
he was appointed as mülâzim – assistant – at the 
türbe of Şeyh Safi and worked for five or six years 
on the construction of the Şeyh Safi Türbe. Later, he 
advanced in the hierarchy of the sect and became 
Şeyh Sadreddin’s special envoy. 
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Namiq MUSALI

Ahi Mosque
It was located in Ortalaz (Eranlar) village of Elma-
lı. Its name passes as the mosque of Ali Fakih (Bâlî 
Fakih). It is stated in the cadastral survey register, 
dated 1530, that a mill and a parcel of land belonged 
to the foundation of mosque. It is noted in 1567 that 
the foundation had the same places. When Evliya Çe-
lebi visited Eranlar (Gerenler) village, he had seen 
a mosque and han in the village. But he does not 
mention their names.
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Behset KARACA

Ahi Muallim Zaviye  
Located in the center of Korkuteli district of Teke 
subdivision. In 1530, a shop, a mill and some par-
cels of land constituted the income of the zaviye.
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Behset KARACA

Ahi Muhammed Bey
Kalemioğlu Ahi Muhammed Bey, lived in Lârende 
(Karaman) at the end of the 13th century and in the 
first half of the 14th century. Ahmed Eflâkî (died 
1360) describes him as one of the favored disciples 
of Ulu Arif Çelebi (died 1320), who was the grand-
son of Mevlâna Celâleddin Rumi (died 1273), and he 
speaks of him glowingly. At the request of Arif Çelebi, 
Ahi Muhammed Bey built a zaviye known as the Ka-
lemi Zaviye at the site of the grave of Mümine Hatun, 
the wife of Mevlâna, in the city of Karaman. 
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İsmail ÇİFTCİOĞLU

Ahi Muhammed Dîvâne
He was one of Sivas’s leading Ahis. There is not any 
more information available about his life. Ahmed 
Eflâkî (died 1360) described him as begin a student 
of Esededdin Mütekellim and a disciple of Ulu Arif 
Çelebi (died 1320), who was the grandson of Mevlâna 
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Celâleddin Rumi (died 1273) and stated that whe-
never Arif Çelebi came to Sivas he was greeted by 
Ahi Muhammed and he arranged dervish councils 
in his name. 
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İsmail ÇİFTCİOĞLU

Ahi Muhammed Sebzvârî
He was one of Konya’s leading Ahis. His name 
is mentioned in the work by Ahmed Eflâkî (died 
1360), in connection with the ceremony related to 
the appointment of Ziyâeddin Hângâh as shaikh 
in Konya, attended by Hüsâmeddin Çelebi (died 
1284), who was a disciple of Mevlâna Celâleddin 
Rumi (died 1273). Ahi Muhammed, who was un-
derstood to have been a disciple of Mevlâna, was 
praised by Sultan Veled as a distinguished person 
among the fine and good hearted of the time. 
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İsmail ÇİFTCİOĞLU

Ahi Muhammed 
Seyyidâbâdî

He lived during the time of Mevlâna Celâleddin 
Rumi (died 1273). Ahmed Eflâkî (died 1360), sta-
tes in his work that he was the sultan of the fütüv-
vet experts, one of the revered Ahis of Anatolia and 
a close friend of Mevlâna. Although it is stated in 
some research that Ahi Muhammed Sebzvârî and 
he are the same person, there is no information in 
sources to support this claim. 
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İsmail ÇİFTCİOĞLU

Ahi Muhammed Urmevi
(d. 639 / 1242)

His father was Ahi Hüseyin Urmevi (died 1203), 
who was the son of Ahi Türk, who was the son of 
Şeyh Muhammed Ebü’l-Vefâ-yı Baghdadî, a Kurd 
from Urmiye. He was born in Konya in 577 (1181). 
His sect was Şafii. After visiting his homeland of 
Urmiye in 613 (1216), he returned to Konya aga-
in. During the reign of Anatolian Seljuk Sultan İz-
zeddin Keykâvus (1211-1220), the people of Konya 
selected him as chief Ahi of the city. His authority 
was quite broad and without his permission not-
hing could be done in Konya. The leaders of the city 
took his views before performing their important 
official duties. At the same time, he was a Mevlevi. 
His son Çelebi Hüsameddin (died 1283) was one of 
Mevlâna’s foremost men.
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Yusuf KÜÇÜKDAĞ

Ahi Muhsin Zaviye
Located in Dinar district of Afyonkarahisar. Altho-
ugh it is not known when it was founded, the fact 
that the name is not mentioned in foundation re-
cords of the 16th century indicates that it was es-
tablished some time after that. It was also known 
by the names Ahi Müslim, Ahi Musa, Hayrat and 
Çerak Dede. Between the years 1247 (1833) and 
1253 (1839), a seven-year period when accounting 
was being done, the zaviye director was Halil Efen-
di. Based on the statement of Foundations Minister 
Salih Efendi, the foundation income during the afo-
rementioned period was 300 kuruş and the expen-
ses amounted to 115 kuruş. On 14 Cemaziyelahir 
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1276 (8 January 1860), the directorship was in the 
hands of Süleyman, of the Imperial Ottoman Army, 
and his brother Ali. Because Ali died childless and 
Süleyman returned to Istanbul for military duty, a 
request was made to determine whether Mehmed’s 
directorship request was valid or not. In the respon-
se, it was stated that Hacı Halil Efendi was from the 
same family, that he had directed the foundation’s 
accounting, that the zaviye accounting for the years 
1275-1276 (1860-61) were confirmed and that the 
annual income from poppies and hashish grown on 
the land in Dinar belonging to the zaviye was 17 
kuruş and the two year income was 34 kuruş. In 
1280 (1865) total income was 492 kuruş and expen-
ses 122 kuruş; in 1281 (1866) the income for the 
year was 24 kuruş; on 21 May 1282 (1867) the total 
income was 475 kuruş and expenses. 
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H. Mustafa ERAVCI

Ahi Muhyiddin
(d. 1317)

His real name was Ahi Muhyiddin bin Abdullah. 
On the inscription above the entrance door on the 
north face of the Hângâh – dervish monastery – that 
he had built in Mahmud Paşa quarter of Tokat, his 
name is written as Abdullah bin el-Muhyî. In sources 
his name is sometimes mentioned as Yar Ali Çelebi. 
The builder’s grave is found in the türbe next to the 
Hângâh. It is understood from the information in the 
inscription above the window that looks west from 
the türbe that the builder, Abdullah bin el-Muhyî 
died in 717 (1317). 
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Ali AÇIKEL

Ahi Muhyiddin Zaviye
Located in Mahmud Paşa quarter of Tokat. According 
to the inscription, it was completed in the time of İlhan 
ruler Sultan Ebu Said bin Olcaytu (1317-1335). The za-
viye –lodge- was known in 1455 by the names Muhyid-
din Çelebi Hângâhı and Yar Ali Çelebi Hângâh and later 
on came to be known successively as Ahi Muhyiddin 
Hângâh, Yar Ali Çelebi Zaviye and Ahi Muhyiddin. As of 
the beginning of the 20th century, the Abdülmuttalip Tek-
kesi began to use the name Ahi Muhyiddin Türbe for 
the türbe adjacent to it. The zaviye’s income came from 
revenue from some villages in Artukabad and Kazabad, 
along with fields and a garden. The zaviye still stands 
today and there is a domed hall at the entrance, along 
with an antechamber that opens to it. There are rooms 
on either side of the hall and there is a türbe adjacent 
to the western room. Rough and cut stones and bricks 
and wooden material were used in the construction of 
the building. 
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Ali AÇIKEL

Ahi Mukbil Zaviye
Located in Tekelü village of Mazon district of Menteşe 
(Muğla) subdivision in Ottoman times. Today this villa-
ge must be Tekeli village in Koçcarlı district of Aydın. 
The administration of the zaviye –lodge- foundation 
was stipulated as hereditary by Ahi Mukbil. In 1562 
the foundation director was Hacı Piri bin İbrahim of the 
foundation’s family line. On this date, foundation lands 
belonging to the zaviye included about 260 dönüm (abo-
ut 65 acres) in various places. In addition, there was a 
garden adjacent to the zaviye that was counted among 
the foundation income sources. The zaviye’s income 
was recorded without change as 640 akçes throughout 
the 16th century. 
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Zekai METE
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Ahi Murad
He was one of the Turgutoğulları and it is assumed that he 
lived in Konya during the second half of the 14th century 
and first quarter of the 15th century. İbrahim Hakkı Konya-
lı wrote that Ahi Murad, who built the Ahi Murad Hamam 
-bath-, was Dizdar Ahi Murad of the Karamanoğulları. In 
another section of his work, though, he emphasized that 
another Ahi Murad who lived in Konya 200 years earlier, 
in Anatolian Seljuk times, was the same person. Howe-
ver, in a record dated 10 Recep 1069 (3 April 1659), it 
is stated that the hamam in Konya’s Eski Pazar quarter 
was built by “the late Turgudoğlu Ahi Murad” and that it 
was donated to the Turgudoğlu Pir Hüseyin Bey Türbesi. 
This confirms that Ahi Murad of the Turgutoğulları had 
his own hamam built and in 831 (1428) the income from 
the hamam was donated to the türbe of Pir Hüseyin Bey 
of the same family. 
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Yusuf KÜÇÜKDAĞ

Ahi Murad Hamam
Located in Eski Pazar quarter of Konya. In this regard, it 
was known by the name Eski Pazar Hamam. The hamam 
–bathhouse-, which Ahi Murad had built, was donated to 
the Turgutoğlu Pir Hüseyin Bey Türbe in 831 (1428). This 
shows that the hamam was built at the beginning of the 
15th century. Because the hamam was built at the place 
donated to the structure named Dârüssülehâ by Sahib 
Ata Fahreddin Ali (died 1288), the Pir Hüseyin foundation 
paid annual rent to the Dârüssülehâ foundation. The ha-
mam was made up of men’s and women’s sections. There 
was stone up to the water level and the upper part was 
sundried bricks. The top was covered with trees and re-
eds. It was probably demolished in the 18th century. 
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Yusuf KÜÇÜKDAĞ

Ahi Musa
(Konya)

He served as a leading Mevlevi disciple in Akşehir during 
the time when Mevlâna’s grandson Ulu Arif Çelebi (died 
1319) was the postnişin. In this regard, it is said that he 
lived during the last quarter of the 13th century and the 
first half of the 14th century. Ahi Musa had a zaviye built 
in his own name in Akşehir and in Ottoman times it was 
known as Mevlevihane. Eflâkî wrote that Seyh Ulu Arif 
Çelebi was a guest at this Sufi site many times. 
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Yusuf KÜÇÜKDAĞ

Ahi Musa
(Malkara)

He was one of the leading Ahis of the period of Sultan Or-
han Gazi and Sultan Murad Hüdavendigar (1362-1389). 
Although it is known that he lived in Malkara, in Gelibo-
lu, there is not much information about his life. The first 
mention of his name occurs in a mülkname –property 
list – dated Receb 767 (March 1366). In this mülkna-
me, which Sultan Murad Hüdavendigar had arranged, 
property in Malkara was allocated to Ahi Musa. In ad-
dition, with his own hand the Sultan put the belt, which 
the Ahis had previously put on him, on Ahi Musa again 
and appointed him Ahi of the aforementioned place. It 
is recorded, as well, that the Sultan gave him his Ahilik 
diploma. In the mülkname it is stated that Ahi Musa’s 
family would be exempted from certain taxes. In cadast-
ral land survey registry records, other than the property 
mentioned in the deed, this family had other foundations 
in Malkara and there is mention of a zaviye in the name 
of Ahi Musa. 
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Ahi Musa Mesjid
The mesjid was in the center of Harput district in 
Harput province in the Ottoman period and today it 
is located in Ahi Musa quarter of Elazığ city. Accor-
ding to the deed, dated evâsıt-ı Ramazan 1074 (28 
March – 7 April 1664), the builder was Ahi Musa. 
It is said in the area that this person was mücahit 
– Islamic fighter - Ahi Musa Hervi, who descended 
from Fatih’s line. There are various views about the 
date when the mesjid was constructed. In this re-
gard, it is said that there is an inscription showing 
when the structure was built – 605 (1208-1209), alt-
hough there is no inscription on the structure itself. 
It is also claimed that it was constructed in 1185. 
It is not possible that either one of these dates co-
uld be the date of the mesjid’s construction because 
Ahi Musa’s son Hacı Ahmed Halife had a deed ar-
ranged and recorded in 1664 and, in consequence, 
the mesjid must have been built some time prior 
to that date. According to the deed, Hacı Mehmed, 
the son of benefactor Hacı Ahmed Halife, would be 
the trustee of the foundation and his male children 
would be appointed as trustee after his death. The 
imams serving here also ran the administration of 
the Ahi Musa foundation. In this regard, on 11 Ce-
maziyelahir 1309 (12 January 1892) Haci Mehmed 
Salih Efendi was serving both as imam of the mes-
jid and directing administration. In addition, there 
was a sweeper employed at the mesjid for cleaning 
purposes. 
As for the foundation’s properties, they included 
the following: a sakatat – butcher shop – and a gro-
cery store adjacent to one another in Sûk-ı Sultanî 
in Harput city, which had been passed on to Hacı 
Ahmed Halife as inheritance from his father; five 
shops, three of which were near Eskicigölü. The 
stipulations related to the foundation established 
by benefactor Hacı Ahmed Halife were as follows: 
of the three akçes income from the rent of the five 
shops, one akçe would go to the imam of the Ahi 
Musa Mesjid, which was built by his father, and one 
akçe would be paid as wage to foundation trustee 
Hacı Mehmed, the son of the benefactor. One akçe 
would be allocated for repair and maintenance of 
the mesjid and the foundation’s shops. The mesjid 
was active in the 18th and 19th centuries. Today, one 
passes to the türbe by way of the mosque structure 
within the mosque outbuildings. There are four gra-
ves in the türbe, said to contain builder Ahi Musa 
and his relatives. 
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M. Murat ÖNTUĞ

Its architecture:The mesjid, which sits on a rec-
tangular are set east-west, is entered through a door 
at the northeast corner. The mesjid section, which is 
covered by a vault, is separated into three sections 
by three support arches set in a north-south manner. 
There are two mazgal – loophole – windows on the 
north face to let it light and both the west and south 
faces are windowless. The interior area is entered 
through a rectangular door, which opens near the 
east corner of the kıble – facing Mecca – wall.  

BIBLIOGRAPHY
Ertuğrul Danık, “Harput Ahi Musa Mescidi ve Türbesi”, Türk 
Kültürü Araştırmaları, XXXIV/1-2 (1998), p. 37; Aptullah 
Kuran, Anadolu Medreseleri, I, Ankara 1969, p. 112; Celil 
Arslan, Elazığ’daki Türk Devri Yapıları, SU Sosyal Bilimler 
Enstitüsü Unpublished Masters Thesis, Konya 2003, p. 317; 
Ferhan Memişoğlu, “Harput Bakırcılığı”, Türk Etnografya 
Dergisi, sy. 13 (1973), s. 53-54; Commission, Elazığ İl Yıllığı, 
Elazığ 1967, p. 97.

 

Ahmet YAVUZYILMAZ

Ahi Musa Mesjid Vakfiye
The vakfiye – deed - , for the Ahi Musa Mesjid, lo-
cated in the city center of Harput, was written in Ot-
toman Turkish and arranged and registered by Ahi 
Musaoğlu Hacı Ahmed Halife on evâsıt-ı Ramazan 
1074 (28 March – 7 April 1664). A copy is recorded 
as VGMA, no 593, p. 73, row 65. Hacı Ahmed Halife 
donated a total of five shops that were left to him 
by his father: two shops, adjacent to one another, 
in Sûk-ı Sultanî and, in the same city, three shops 
near Eskicigölü. The stipulations relating to the fo-
undation founded by benefactor Hacı Ahmed Halife 
were as follows: the rent derived from the abovemen-
tioned shops totaled three akçes. One akçe would 
be given to the imam of the place of worship known 
as Ahi Musa Mesjid, which was built by his father. 
One akçe would be paid to his son Hacı Mehmed, the 
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trustee of the foundation, and one akçe would be 
spent on care and maintenance of the mesjid and 
the foundation’s shops. 
Hacı Mehmed, the son of benefactor Hacı Ahmed 
Halife, would be the trustee. Upon his death his 
male children would be appointed as trustee, down 
through the generations. No one could interfere 
with this. 

 

Yusuf KÜÇÜKDAĞ

Ahi Musa Türbe
Located south of the Esadiye Mosque in the Ahi 
Musa quarter of Elazığ. It is claimed that the struc-
ture was built at the beginning of the 13th century, 
although the precise date of construction is not 
known. However, since it has been determined that 
the mesjid of the same name was constructed in the 
first half of the 17th century, the türbe –tomb- was 
built at the same time. So, the türbe is a work of the 
classic Ottoman period. The Ahi Musa Türbe was 
built adjacent to the kıble – facing Mecca - door of 
the mesjid. One enters the türbe through a rectan-
gular formed flat breastsummer door that opens 
from the southeast corner of the kıble wall. The 
türbe site is arranged in an east-west rectangular 
plan and it has a cradle vault over it.
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Ahmet YAVUZYILMAZ

Ahi Musa Zaviye 
(Akşehir)

The zaviye – lodge – was located in Akşehir city 
center and it gained fame as Mevlevihane. The buil-
der, as can be understood from the name, was Ahi 
Musa, a Mevlevi who lived during the Karamano-
ğulları period. Eflâkî wrote that Ahi Musa was the 
Akşehir disciple of Ulu Ârif Çelebi (died 1319). At 
the time, the Ahi Musa Zaviye was a famous Sufi 
structure belonging to the Mevlevis. This being the 
case, Ulu Ârif Çelebi often went to Akşehir and held 
discussions at this zaviye. 
The Ahi Musa Zaviye was in the hands of the Mev-
levis in the Sultan Mehmed II period (1444-1446, 
1451-1481). In this regard, Konya Mevlâna Dergâh 
postnişin Cemaleddin Çelebi (died 1509) directed 
the foundations, which included the Altıparmak 
imam homes in Karaarslan village of Konya, shops 
in Akşehir city center, the villages of Bozdoğan, Eğ-
rigöz and Yenice and orchards in Akşehir.
The fact that the name of the Ahi Musa Zaviye is 
not encountered in foundation registers of the Sul-
tan Bayezid II period (1481-1512), indicates that 
the zaviye may have been demolished after the 16th 

century. 
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Yusuf KÜÇÜKDAĞ

The vakfiye –deed- of Ahi Musa Mesjid 

Ahi Musa Türbe –Tomb- The floor plan of Ahi Musa 
Türbe –Tomb- 
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Ahi Musa Zaviye  
(Altuntaş)

Located in Zemye village of Altuntaş district, linked 
to Kütahya subdivision of Hüdavendigar province. 
Although the builder of the zaviye –lodge- was Ahi 
Musa, there is no information about the establish-
ment date of the zaviye. It is understood that the 
zaviye was active in the 19th century. The fact that 
the zaviye’s income was low, indicates that it was 
a small zaviye.
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VGMA, nr. 3466/58; nr. 3466/93; nr. 3596/83; BOA, EV, nr. 
16343. 2b; EV, nr. 17742, p. 9.

 

M. Murat ÖNTUĞ

Ahi Musa Zaviye  
(Malkara)

It was in the center of Malkara town. It was built 
by Ahi Musa, who was one of the well-known Ahis 
in the period of Murad I (1362-1389). Murad I do-
nated a parcel of land to Ahi Musa in gurre-i Receb 
767 (March 1366). A short time later Ahi Musa es-
tablished a zaviye –lodge- in his name. Ahi Musa 
spent the foundation’s income for the care and fe-
eding of travelers during his life. After he died, the 
shaikhs of the zaviye who followed Ahi Musa direc-
ted the income of the foundation in the same way. 

BIBLIOGRAPHY

M. Tayyib Gökbilgin, XV-XVI. Asırlarda Edirne ve 
Paşa Livâsı (Vakıflar-Mülkler-Mukataalar), Istanbul 
1952, pp. 162, 173-174; Ömer Lütfi Barkan, “Osmanlı 
İmparatorluğunda Bir İskân ve Kolonizasyon Metodu Olarak 
Vakıflar ve Temlikler, I, İstilâ Devirlerinin Kolonizatör Türk 
Dervişleri ve Zâviyeler”, VD, nr. 2 (1942), pp. 342-344. 

 

Cemile TEKİN

Ahi Musa Zaviye 
(Mekri)

The zaviye – lodge – was located ın Gökçeöyük 
(today’s Gökçeovacık) village of Fethiye district of 
Muğla, which was known as Mekri in the Ottoman 

period. The founder of the zaviye was an Ahi na-
med Ahi Halil, whose father was Ahi Musa. The ma-
nager of the zaviye in the middle of the 16th century 
was Ahmetoğlu Hasan, who had been issued a dec-
ree from the Sultan. There were two gardens and 
two fields in Gökçeöyük village, where the zaviye 
was established, that were donated for the zaviye. 
One of the fields was transformed into a garden 
prior to 1530. Annually, 200 akçes of income were 
derived from the properties belonging to the foun-
dation in the 16th century. 

BIBLIOGRAPHY
BOA, TD, nr.166, p. 570; nr. 338, p. 132; TKGMA, TD, nr. 
569, p. 91; Ahmet Yiğit, XVI. Yüzyıl Menteşe Livası Vakıfları, 
Ankara 2009, p. 226.

 

Zekai METE

Ahi Muslihüddin 
b. Ahi Tanrivermiş Zaviye

The zaviye was established in Gelibolu. The vak-
fiye –deed- for the zaviye was arranged in 859 
(1454-55). Ahi Muslihüddin’s real occupation was 
tanner. The zaviye’s incomes consisted of two 
tanner shops, a bonito mill, shops and rooms in 
Üzümcüs Bazaar and Debbağs Bazaar. Apart from 
that, a sum of money was donated to the zaviye. A 
portion of the money was used to buy shops, repa-
ir the zaviye and a portion was lost by bankrupt 
borrowers who could not repay their debts. The 
zaviye, where meals were given to the guests, had 
1,172 akçes as annual revenue. The expenses of the 
zaviye were 1,352 akçes, as well.

BIBLIOGRAPHY

BA, TD, nr. 75, p. 451; TD, nr. 434, p. 234b; TD, nr. 490, 
pp. 533-534.

 

İbrahim SEZGİN

Ahi Mustafa
(Konya)

He was one of the preeminent Ahis in Konya. Ah-
med Eflaki (d. 1360) in his work cites that he was 
born on the same day as Ulu Arif Çelebi (d. 1320) 
and the Mevlâna gave his name, at his father’s requ-
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est. According to the writer, he was one of the belo-
ved of Mevlâna and a person given value by Mevlevi. 
However, over time, as he expanded his environment 
and increased his authority and position, he star-
ted to recede from the Mevlevi and became detac-
hed from the Konya public. The elders of the city 
complained about this several times to Sultan Veled 
(d. 1312). Although Sultan Veled gave some advice 
to Ahi Mustafa, the situation did not change. More-
over, he heard unexpected harsh words from him. 
Because of events which developed after the sema 
assembly, relations between Ahi Mustafa and Ulu 
Arif Çelebi deteriorated. Subsequently, he was killed 
by Karamanoğlu Yahşi Bey’s rinds and buried at the 
door of Asitane.

BIBLIOGRAPHY

Ahmed Eflâkî, Ariflerin Menkıbeleri, II, (translated by Tah-
sin Yazıcı), Istanbul 1987, pp. 173-175; Derviş Mahmûd-ı 
Mesnevîhan, Sevâkıb-ı Menâkıb, (prepared by Hüseyin Ayan 
and others), Konya 2007, pp. 293-294; Anonim, Selçuknâme, 
(translated by F. Nafiz Uzluk), Ankara 1952, p. 46; Muallim 
Cevdet, İslâm Fütüvveti ve Türk Ahiliği: İbn-i Battuta’ya Zeyl, 
(translated by Cezair Yarar), Istanbul 2008, p. 196; Tuncer 
Baykara, Türkiye Selçukluları Devrinde Konya, Ankara 1985, 
p. 132; Claude Cahen, “İlk Ahiler Hakkında”, (translated by. 
Mürsel Öztürk), Belleten, L/197 (1986), p. 596.

 

İsmail ÇİFTCİOĞLU

Ahi Mustafa
(Küre)

He was one of the foremost Ahis in Küre, belonging 
to Kastamonu. Ahi Mustafa, who lived in the 15th 
century, was one of the the members of the Himmeti 
Zaviye, which was among the Küre foundations. As 
far as it is understood, ahis were active in the zavi-
ye. Ahi Mustafa and his sons were mütevelli in the 
foundation of the zaviye and played very important 
roles in the history of social, culture and production 
of Küre.

BIBLIOGRAPHY

BOA, TD, nr.100, p. 307; Cevdet Yakupoğlu, “Selçuklular, 
Çobanoğulları, Candaroğulları ve Erken Osmanlı Döneminde 
Kastamonu Çevresinde Ahiler”, I. Uluslar arası ahilik 
Kültürü ve Kırşehir Sempozyumu, II, Kırşehir 2011, p. 1078.

 

H. Mustafa ERAVCI

Ahi Mustafa b. Ahi Yusuf 
Zaviye

It was established in the center of Elmalı district, 
linked to Teke subdivision. As far as it is understo-
od, Ahi Mustafa was a cavalryman. The zaviye, to 
which Ahi Mustafa donated his land, was probably 
built at the end of 15th century. A piece of land was 
added to the foundation of the zaviye in the period 
of the Bayezid II. Because the zaviye was an evlat-
lık foundation -hereditary one-, administration and 
directorship of the zaviye was jointly taken care of 
by the daughter of the Emir Seydi, Ayşe, and Ayşe’s 
daughter Hanife with a berat given in the period of 
Sultan Süleyman, the Lawgiver.

BIBLIOGRAPHY

BOA, MAD, nr. 14, p. 432a; TD, nr. 166, p. 603; TKGMA, 
TD, nr. 567, p. 21b; Behset Karaca, XV. ve XVI. Yüzyıllarda 
Teke Sancağı, Isparta 2002, pp. 140-141, 379-380, 478-486.

 

Behset KARACA

Ahi Mustafa Bey Mekteb
Located in the quarter of Ahi Mustafa Bey near Yeni 
Odalar in Istanbul. Although the builder was Musta-
fa Bey, the establishment date of the mekteb –scho-
ol- is unknown. The mekteb was established near 
the mesjid in the same quarter. It is understood that 
the mekteb was active in the XVIIIth and XIXth centu-
ries. Besides, a foundation was established by Ahi 
Mustafa Bey for the buildings’ expenses. There is 
no information about the foundation’s incomes and 
expenses. 
 
BIBLIOGRAPHY
BOA, C.MF, nr. 42/2071.

 

M. Murat ÖNTUĞ

Ahi Mustafa Bey Mesjid
It was located in the quarter of Ahi Mustafa Bey 
near Yeni Odalar in Istanbul. Although the builder 
was Mustafa Bey, the establishment date of the mes-
jid is unknown. The mesjid was established near 
the school in the same quarter. It is understood 
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Dede, Sefîne-i Nefîse-i Mevleviyân, vol. I, Cairo 1283, p. 
76; Abdülbâki Gölpınarlı, Mevlânâ’dan Sonra Mevlevîlik, 
Istanbul 1983, p. 122; Mustafa Çetin Varlık, “XVI. Yüzyılda 
Kütahya Şehri ve Eserleri”, Türklük Araştırmaları Dergisi, nr. 
3 (1988), p. 253.

 

İsmail ÇİFTCİOĞLU

Ahi Mustafa Mesjid
(Kütahya)

Located in the quarter of Ahi Mustafa in the center of 
Kütahya city. It is understood that the mesjid, which 
was built by Ahi Mustafa, is not standing today. Apart 
from that, Ahi Mustafa had a tekke and another mes-
jid in the same quarter. Evliya Çelebi indicates that 
there were two mesjids that belonged to Ahi Mustafa.

BIBLIOGRAPHY
438 Numaralı Muhâsebe-i Vilâyet-i Anadolu Defteri                          
( 937/1530), Dizin ve Tıpkı Basım, I, Ankara 1993, p. 105; 
Evliya Çelebi, Seyahatname, IX, (prepared by Seyit Ali 
Kahraman), Istanbul 2011, pp. 20, 23-24; Mustafa Çetin 
Varlık, “XVI. Yüzyılda Kütahya Şehri ve Eserleri”, Türklük 
Araştırmaları Dergisi, nr. 3 (1988), p. 253.

 

İsmail ÇİFTCİOĞLU

Ahi Mustafa Mesjid
(Niğde)

Located in the center of Niğde city. Its name is en-
countered in the 15th century. A parcel of land and 
share of an orchard were appropriated to the mesjid 
as a donation. 
 
BIBLIOGRAPHY
TKGMA, TD, nr. 564, 64b; nr. 565, 133a; Atatürk Library 
(Istanbul), Muallim Cevdet Yazmaları, nr. 0-116-1, 101a; 
387 Numaralı Muhâsebe-i Vilâyet-i Karaman ve Rûm Defteri 
(937/1530), I, Dizin ve Tıpkı Basım, Ankara 1996.

 

Doğan YÖRÜK

Ahi Mustafa Mesjid
(Tosya)

Located in the center of Tosya in the 16th century. 
It is not known who Ahi Mustafa was and when he 
lived is unknown. It is understood that a quarter was 
established around the mesjid and probably carried 
the same name. The foundation income of the mesjid 
was 700 akçes, which was donated by Ahi Mustafa.

that the mesjid was active in the XVIIIth and XIXth 

centuries. Besides, a foundation was established by 
Ahi Mustafa Bey for the buildings’ expenses. There is 
no information about the foundation’s incomes and 
expenses. 

BIBLIOGRAPHY
BOA, C.EV, nr. 448/22698.

 

M. Murat ÖNTUĞ

Ahi Mustafa Hângâh
It was located in the center of Konya. The builder of 
the hângâh –dervish monastery- was Ahi Sıddıkoğlu. 
When Karamanoğlu Yahşi Bey (1308-1314) wanted 
to capture Konya (1314), Ahi Mustafa was foremost 
among the city’s defenders. He was murdered at this 
time. The hângâh must have been built in the second 
half of the 13th  century. In the work of Ahmed Eflâkî 
it is mentioned that Ahi Mustafa body is buried at 
the door of the Ahi Mustafa hângâh in front of Ulu 
Arif Çelebi (died 1320). There is no information abo-
ut the architecture or the foundations. The fact that 
Eflâkî calls the Ahi tekke a hângâh in the case that 
it was large sufî structure. Probably it was destroyed 
after Ahi Mustafa was murdered because of a lack 
of interest.

BIBLIOGRAPHY
Ahmet Eflâkî, Âriflerin Menkıbeleri, vol. II, (translated by 
Tahsin Yazıcı), Istanbul 1973, pp. 235-238.

 

Yusuf KÜÇÜKDAĞ

Ahi Mustafa Mahalle 
Mesjid

Located in the mahalle –quarter- of Ahi Mustafa in 
the center of Kütahya city. Evliya Çelebi indicates 
that there was a second mesjid in the same quarter. 
According to Sâkıb Mustafa Dede, the mesjid was 
built by Ahi Mustafa, who was one of the well-known 
Ahis of the region.

BIBLIOGRAPHY
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Ali Kahraman), Istanbul 2011, pp. 23-24; Sâkıb Mustafa 
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Ahmet KANKAL

Ahi Mustafa Tekke
The tekke –lodge- was in the quarter of Ahi Mıstafa 
in the center of Kütahya city. The tekke, the builder 
of which was Ahi Mustafa, is not standing today. Ahi 
Mustafa had two mesjids in this quarter. The foun-
dation revenues were 4866 akçes. A portion of this 
was used to pay for the needs of guests coming and 
going to the tekke. It was active at the beginning of 
20th century and its shaikh was Abdülkadir Efendi in 
1262 (1845-1846), and its postnişin was Bahaeddin 
Efendi in 1326 (1908-1909). 

BIBLIOGRAPHY

BOA, TD, nr. 369, pp. 27-28; EV, nr. 14008/8; nr.14422/12; 
EV.MKT. CHT. nr. 709/110; 438 Numaralı Muhâsebe-i 
Vilâyet-i Anadolu Defteri (937/1530), Dizin ve Tıpkı Basım, 
I, Ankara 1993, p. 105; Sâkıb Mustafa Dede, Sefîne-i Nefîse-i 
Mevleviyân, I, Cairo 1283, p. 76; Osmanlı Arşiv Belgelerinde 
Kütahya Vakıfları, (published by Cevdet Dadaş and others), 
vol. II/2, Kütahya 2000, pp. 42-87; Ömer Lütfi Barkan, “İstila 
Devirlerinin Kolonizatör Türk Dervişleri ve Zaviyeler”, 
VD, nr. 2 (1942), p. 309; Mustafa Çetin Varlık, “XVI. 
Yüzyılda Kütahya Şehri ve Eserleri”, Türklük Araştırmaları 
Dergisi, nr. 3 (1988), pp. 253, 259, 264; Cevdet Yakupoğlu, 
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Studies, vol. IV/3 (2009), pp. 2279-2280.

 

İsmail ÇİFTÇİOĞLU

Ahi Mustafa Zaviye
(Balıkesir)

Located in Sahın Hisar quarter in Balıkesir. The bu-
ilder of the zaviye – lodge – , which sits next to the 
Ahi Mehmed mesjid, was Ahi Mustafa, the son of Ahi 
Şeyhi Ahi Ali. It is not known for certain when the 
zaviye was built. In 1573 the shaikh of the zaviye 
was Şeyh Seyyid Hüseyin Efendi. The fact that there 
were decrees given to the shaikhs prior to the time of 
Sultan Murad Hüdavendigar, means that the zaviye 
was founded at least at the beginning of the 14th cen-
tury. Because of the disinterest of the mütevelli at the 
end of the 17th century the zaviye deteriorated and 
a new mütevelli was appointed in 1110 (1698-1699) 
to effect repairs and maintenance. In the 16th cen-
tury, the zaviye’s foundations included seven land 
parcels, five of which were orchards, two shops, a 

başhane (storehouse for sheeps heads), a salt flat 
and half share of a mill.
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Anadolu Defteri (937/1530), Dizin ve Tıpkı Basım, Ankara 
1995, p. 255; İbn Battuta, Seyahatnâme, (translated by 
Mehmet Şerif), I, Istanbul 1330-1333, p. 339; M. Murat 
Öntuğ, “Osmanlı Döneminde Balıkesir Şehrindeki Ahi 
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2012, Kırşehir 2012, Bildiriler Kitabı, II, Kırşehir 2012, pp. 
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Sosyal Bilimler Enstitüsü Unpublished Doctoral Thesis, 
Ankara 1993, pp. 279, 280; M. Murat Öntuğ, “XVII. Yüzyılın 
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Ekonomik Yapısı”, SU Sosyal Bilimler Enstitüsü Unpublished 
Doctoral Thesis, Konya 2003, p. 94; Aynur Ünlüyol, Şerʻiyye 
Sicillerine Göre XVIII. Asrın İlk Yarısında Balıkesir (1700-
1730), UU Sosyal Bilimler Enstitüsü Unpublished Doctoral 
Thesis, Bursa 1995, p. 201. 

 

M. Murat ÖNTUĞ

Ahi Mustafa Zaviye
(Barla)

Located in Barla township in Hamid subdivision. 
The shaikh of the zaviye -lodge-in 1501was Şeyh 
Selim from the sons of Ahi Mustafa. Among the 
foundation’s income sources in the 16th century were 
the shares of Ahi Ali bath house.

BIBLIOGRAPHY

BOA, MAD, nr. 3331, p. 20; 438 Numaralı Vilayet-i Anadolu 
Defteri (937/1530) I, Dizin ve Tıpkı Basım, Ankara 1993, 
p. 313; Muammer Göçmen, “Eğirdir’de Ahi Zaviyeleri ve 
Tekkeleri”, Tarihi Kültürel Ekonomik Yönleri İle Eğirdir, 1. 
Eğirdir Sempozyumu (31 Ağustos–1 Eylül 2001), Isparta 
2001, pp. 333-344.

 

Behset KARACA

Ahi Mustafa Zaviye
(Ödemiş)

Located in Bademya village of Ödemiş district of 
İzmir subdivision. Although the builder of the zavi-
ye –lodge- was Ahi Mustafa, there is no informati-
on on the founding date of the zaviye. It was active 
in 1275 (1858-1859) and the tevliyet of the zaviye 
was Mustafa and İbrahim. The foundation’s property 
constituted its income. The fact that the foundation 
income was limited indicates that the zaviye was a 
small one. A portion of the income was allocated for 
the repair of the zaviye and wages of the zaviyedar. 
The remainder was expended for food for travelers 
and other needs. 
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M. Murat ÖNTUĞ

Ahi Mustafa Zaviye
(Sonisa)

The builder of the zaviye –lodge-, which was located 
in Çandır village, linked to Sonisa district in Tokat 
subdivision, was Ahi Mustafa. Its foundations were 
in the same village, too. It was extant at the XVIIth 
and XVIth centuries. Over time the zaviye disappe-
ared.

BIBLIOGRAPHY

BOA, TD, nr. 54, p. 42; nr. 387, p. 528; TKGMA, TD, nr. 12, 
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3, p. 124.

  

Ali AÇIKEL

Ahi Muzafferüddin
His name is mentioned in a tale which was men-
tioned by Şeyh Emîre Bey-i Âbgermî (Emîr Bey 
Âbıgermî) in the work of Ahmed Eflâkî (d. 1360). 
According to the tale, Ahi Muzafferüddin tried his 
hand at agriculture after that day. A short time later 
his works bore fruit and he assumed great wealth.

BIBLIOGRAPHY

Ahmed Eflâkî, Ariflerin Menkıbeleri, II, (translated by Tahsin 
Yazıcı), Istanbul 1987, s. 200; Derviş Mahmûd-ı Mesnevîhan, 
Sevâkıb-ı Menâkıb, (prepared by Hüseyin Ayan and others), 
Konya 2007, p. 304; V. Gordlevski, Anadolu Selçuklu Devleti, 
(translated by Azer Yaran), Ankara 1988, p. 198.

 

İsmail ÇİFTCİOĞLU

Ahi Nalcı Zaviye
Located in Korkuteli town, linked to Teke subdivisi-
on. It was probably built by a master of the horses-
hoe makers in the town. In 1455, the foundation of 
the zaviye –lodge- was under the direction of Ahi-

oğlu. The shaikh of the zaviye was Alâeddin veled-i 
Abdülkerim in 1567. Among the incomes of the fo-
undation of the zaviye there were shops, a mill, rent 
of a place where cheese is kept in a caveand a piece 
of land.

BIBLIOGRAPHY

BOA, MAD, nr. 14, 430a; TKGMA, TD, nr. 567, 14b, 15a; 
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Behset KARACA

Ahi Nasuh Mesjid
It was located in Yenice quarter in Kayseri. When the 
mesjid established in the name of Ahi Nasuh was fo-
unded is unknown. The name Ahi Nasuh Başat is 
found in the Ottoman archival documents. On 27 
Ramazan 1207 (8 May 1783) Seyyid Hafız Süleyman 
was the foundation trustee and in 1219 (1805) for 
one akçe per day he served as both imam and te-
acher. When Hafız Süleyman died this duty passed 
to Seyyid Mehmed bin Seyyid Mustafa and in 1211 
(1797) tevliyet and imam duties were turned over 
to Şakir Efendi. The mesjid was repaired in 1222 
(1807). Between 1278-1297 (1862-1881) Hacı Meh-
med Efendi was the imam and teacher. In 1311 
(1884) Abdülkadir Efendi served as the trustee of 
the mesjid. The fact that no other records relating to 
the mesjid have been encountered, indicates that it 
deteriorated over time.

BIBLIOGRAPHY

BOA, MKT.CHT. nr. 553/68; nr. 3134/215; nr. 163/199; 
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H. Mustafa ERAVCI

Ahi Nasuh Zaviye
(Altuntaş)

The zaviye – lodge – was located in Zemye villa-
ge of Altuntaş district in Kütahya subdivision of 
Hudâvendigâr province. It is understood that the 
builder of the zaviye was Ahi Nasuh but the date of 
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its founding is uncertain. It was active in the 19th 

century and in 1295 (1878) it was run jointly by 
İsmail and Mustafa. During this period the zaviye 
underwent a major restoration. Among the founda-
tion were incomes derived from land. Most of this 
income was allocated to the feeding and other ne-
eds of travelers. 

BIBLIOGRAPHY

VGMA, nr. 3464/59; nr. 3466/97; nr. 3466/114; nr. 3506/37; 
BOA, EV, nr. 16343, 2b; EV, nr. 17742, vr. 9; EV.MH, nr. 
1454/179; EV.MKT.CHT, nr. 235/103.

 

M. Murat ÖNTUĞ

Ahi Nasuh Zaviye
(Mekri-Fethiye)

The zaviye – lodge – was located in Sarıpaşalar 
village in Fethiye district, whose name was Mekri 
in Ottoman times. In the second half of the 16th 
century the foundation’s administration was in the 
hands of Ahi İvazoğlu Ali Bali. There were two mills 
and fields in various places used to meet the needs 
of the zaviye. The mills at Güzelbegüm and Arslan-
lı operated six months of the year and provide the 
zaviye with fifty akças each. Twenty five bushels 
of seed were sown in the fields and provided 150 
akçes of profit. 
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BOA, TD, nr. 166, p. 570; nr. 338, p. 129; TKGMA, TD, 
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Zekai METE

Ahi Natûr
(b. 1126- d. 1236)

He was born in Konya and his real name was Mu-
hammed, although he was known as “Ahi Natûr”. He 
was one of the well-known disciples of Baha Veled. 
At age 105 he became connected to Baha Veled and 
as Ahmet Eflâkî wrote, Ahi Natûr was an old man 
of 105 years who worked in the Kürkçü Hamam. 
Eflâkî conveyed many legends from Ahi Natûr rela-
ting to Baha Veled. Based on Eflâkî’s explanation, it 
does not seem possible that rumors that Ahi Natûr 
was Eflâkî’s father could be true. Taking note of the 

dates and death age relating to Ahi Natûr that Sahih 
Ahmed Dede gave, it is understood that he died in 
1236. Ahmet Eflâkî’s birth occurred quite a bit after 
Ahi Natûr’s death. Ahi Nâtûr’s name is mentioned in 
Mecmû’a’l-izâm ve Evliyâ-i Kirâm. 
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Bekir ŞAHİN

Ahi Nevruz
(d. 1382)

He was one of the foremost Ahis of the Kadı Bur-
haneddin period. The Eretna rulers made Ali Bey’s 
principality. He took the lead in opposition to Kadı 
Burhaneddin and played an important role in acti-
ons directed against him. In the summer of 1382 
he acted together with other forces to oppose Kadı 
Burhaneddin, who was trying to bring the leaders of 
Tokat and surrounding areas under his sway. In the 
winter of 1382-1383 he again was among the leader 
of the opposition to Kadı Burhaneddin, who had him 
executed (1382-1383). 
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Mehmet Ali HACIGÖKMEN

Ahi Nizameddin Zaviye
The zaviye – lodge – was built in the name of Ahi 
Nizameddin along the Sinop-Kastamonu road in the 
time of the Candaroğulları and it was active during 
in the 1330s, during the period of Candaroğlu Süley-
man Paşa I. In this regard, when İbn Battuta visited 
Sinop he stated that he was a guest at a lodge at top 
of a high, lonely mountain. The zaviye is particularly 
important as one of those built at mountain passes. 
There is no further information about the zaviye fo-
und in later sources.  
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H. Mustafa ERAVCI

Ahi Nurullah Zaviye
The Ahi Nurullah Zaviye – lodge – was established in 
the middle of the 15th century and is situated at the 
graveyard in the western section of Kürdehanı village 
of Bakü. On the inscription belonging to the zaviye, it 
is stated that it was constructed in 852 (1448-1449), 
that its owner Nurullah was known as Nurullah bin 
Ebaile and that he was known as the leader of the 
major Ahi shaikhs. At the time of the zaviye’s cons-
truction, Bakü and its surrounding areas were wit-
hin the borders of the Şirvanşahlar State (861-1538). 
This shows that it was built for Ahi Nurullah bin Hacı 
Ebaile, one of the well-known Ahis of Bakü and envi-
rons during the reign of Şirvanşah I. Halilüllah. The 
zaviye had two rooms and fell into disrepair during 
the period of the Soviet Union and disappeared. It 
is understood that its inscription was first put into 
the Şirvanşahlar Sarayı Museum in Bakü and then 
moved to the National Azerbaijan History Museum’s 
special office. 
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Bilal DEDEYEV-Namiq MUSALI

Ahi Orta Zaviye
The zaviye – lodge – was located in Holanta village of 
Sivrihisar. There is no information about either the 
founding date or the builder. In a foundation regis-
ter of 1530, there is information to the effect that the 
first deed document was arranged 180 years earlier, 

so this indicates that the zaviye was established in 
1350, during the time of Sultan Orhan (1324-1360). 
After the 16th century, there is no existing informati-
on about the foundations of the zaviye. 
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M. Murat ÖNTUĞ

Ahi Osman
There is no information about his life or activiti-
es. However, according to local historian Gülcan, 
he was one of the leading Karaman artisans of the 
Karamanoğulları period of either Alâeddin Ali Bey 
(1361-1398) or his son Mehmd Bey II (1398-1423). 
Nevertheless, it is understood from a 1530 cadastral 
survey land register that his name was given to a ne-
ighborhood. At that time in the neighborhood there 
were probably 28 households with ties to the Ahilik 
organization. The Ahi Osman mesjid and fountain 
in the neighborhood must have been built by Ahi 
Osman or his disciples. The house of worship, also 
known as Kulak Mesjid, was served by Şeyh Mehmed 
as imam and trustee in the years 1745-46. Upon his 
death, his son Abdurrahman and Halil were appoin-
ted. In 1766, Mehmed’s trustee decree was renewed. 
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H. Mustafa ERAVCI

Ahi Osman Çeşme
It was located in Ahi Osman quarter of Karaman city 
center. The çeşme – fountain – was established in the 
name of Ahi Osman and the deed that was arranged 
by Müftü Abdurrahman Efendi is in the archives of 
the Vakıflar Genel Müdürlüğü (General Directorate 
of Foundations). On 26 Saer 1250 (4 July 1834), 
Yahya bin Mahmud was acting as trustee for the Ahi 
Osman çeşme and five others for two akçes per day. 
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H. Mustafa ERAVCI

Ahi Osman Mesjid
(Divriği)

The mesjid was located in Hamam Saklı quarter in 
the district center of Divriği in Sivas subdivision. 
There is no information available about the foun-
dation date of the mesjid, which is understood to 
have been built by Ahi Osman. The mesjid was a 
small structure and it was in use in the 13th cen-
tury. On 3 Muharrem 1277 (22 July 1860) Seyyid 
Mehmed Halife of the donor’s family line was ser-
ving as muezzin and sweeper. In this regard, the 
foundation had a hereditary status and the duties 
of tevliyet and mesjid were handled by descendants 
of the donor.
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M. Murat ÖNTUĞ

Ahi Osman Mesjid
(Karaman)

The construction date of this mesjid, which was fo-
unded in the name of Ahi Osman in the Ahi Osman 
quarter of Karaman, is not known. The fact that 
its name is not mentioned in the 16th century fo-
undations registers indicates that the mesjid was 
established at a later date. From correspondence 
with the Şûrâ-yı Devlet on 11 Kânûn-ı evvel 1321 
(24 December 1905) it is understood that the mes-
jid, which had foundation income of 12,140 kuruş 
and expenses of 8,681 kuruş, was being repaired 
on that date. No additional information about the 
mesjid has been encountered in subsequent years. 
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H. Mustafa ERAVCI

Ahi Ömer Mesjid
The construction date of the mesjid located in Ka-
racabey, Bursa, is not known. It is understood from 
an accounting record of 1280 (1863-1864), that 
the mesjid’s expenses were being taken care of re-
gularly by the mütevelli. The salaries of the imam, 
müezzin and school teacher came frm the mesjid 
foundation. However, according to a record of 10 
March 1333 (10 March 1917), the Hudâvendigâr 
provincial foundations director demanded that the 
mesjid be seized in the name of the foundation trea-
sury because the mütevelli was operating it without 
a decree and because the mesjid’s income had fal-
len. In this regard it can be said that the mesjid and 
the foundation ceased to function at the beginning 
of the 19th century.
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Barış SARIKÖSE

Ahi Ömer Zaviye
(Burdur)

It was located in the Akyaka village, linked to Bur-
dur township in Hamid subdivision. A çiftlik –a 
farm site- in the same village was donated to the 
zaviye –lodge-, which was founded by Ahi Ömer. 
Although this donated place was managed by Şeyh 
Cüneyd and Bayezid from Hamidoğulları, after they 
died, it passed to his sons Hacı and Mahmud in the 
period of Sultan Mehmed II. The right to the afor-
mentioned place was voided by Sultan Mehmed II 
and given to a timar – military fief – but in the reign 
of Sultan Bayezid II it was returned to Mahmud’s 
sons, Halil and İbrahim in 1501. It was understo-
od that the foundation maintained and the founder 
Ömer’s sons directed it. This situation shows that 
the foundation was in the evlatlık –hereditary- sta-
tus.
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Behset KARACA

Ahi Ömer Zaviye
(Mazon)

This zaviye – lodge – was established during the peri-
od of the Menteşe Principality and was located in Ka-
racadağ village of Mazon district in Menteşe (Muğla) 
subdivision. The trusteeship and shaikh’s office were 
in the hands of the descendants of Ahi Ömer. In the 
first quarter of the 16th century, directorship and the 
shaikh’s office were handled by women named Melek 
and Eslem. In a record of 1562, the foundation and 
zaviye directorship were the responsibility of these 
women’s children Abdurrahman and Ahmed and a 
woman named Cihan. In place of Ahmed, who died 
about 20 years later, his son Müslim, and in place of 
Abdurrahman his brother Hacı Mustafa, and in place 
of Cihan Hanım, who abdicated, her son Fethullah all 
served together to implement the duties of shaikh and 
mütevelli and this was approved by the Mazon kadı 
(judge). 
Among the foundations of the zaviye, which was 
exempted from taxes by both Sultan Mehmed II and 
Bayezid II, were two mills that operated six months of 
the year that were located at the Çalışlu village stream 
in Söke, a four-farm field (240-600 dönüm/60-150 ac-
res) in Karacadağ village and a six dönüm (1.5 acre) 
orchard. 800 akçes of income were derived from the 
mills and 1,200 from the fields. Over time the orchard 
was ruined and was turned into a field, yielding 50 ak-
çes of income per year. 
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Zekai METE

Ahi Ömer Zaviye
(Uluborlu)

Located in the center of Uluborlu district, linked to 
Hamid subdivision. It was probably established in the 
second half of the 15th century. Meanwhile, the zavi-
ye was jointly managed by Ahi Osman and his brot-

her Ömer. In 1570-71, direction of the zaviye —lod-
ge— was conducted by a person named Muzaffer. The 
zaviye’s incomes consisted of shop, mill, rent of two 
houses and some pieces of land. No structure related to 
the zaviye has lasted until today due to the relocation 
of the Uluborlu town as a result of a natural disaster.
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Behset KARACA

Ahi Paşa
He was an Ahi, who lived in the 14th century in Tokat, 
and he was the builder of a zaviye. His real name was 
Mehmedî Muhyiddin. There is insufficient information 
about his life in the sources. According to his vakfiye 
–deed- dated 12 Ramazan 765 (6 Haziran 1364), he 
built a zaviye in Tokat which had character of a küllye 
–campus.
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Ali AÇIKEL

Ahi Paşa Mesjid
The name of the zaviye, which was located in the cen-
ter of Niğde city, is encountered only in the XVth-XVIth 
centuries. This indicates that a short time after the 
mesjid was constructed its name changed or it may 
have been destroyed. Over time, a quarter by the same 
name was established around the mesjid.

BIBLIOGRAPHY

Mustafa Oflaz, 16. Yüzyılda Niğde Sancağı, AU Sosyal Bilimler 
Enstitüsü Unpublished Doctoral Thesis, Ankara 1992.

 

Doğan YÖRÜK
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Ahi Paşa Zaviye
(Denizli)

Located in the center of Denizli. The builder of the 
zaviye –lodge-, established in the period of Sultan 
Mehmed II (1451-1481), was Ahi Mahmud. Ahi 
Mahmud jointly directed the zaviye with his sis-
ters by the berat –order- of the Sultan Mehmed II. 
The administration of the zaviye in the period of 
Bayezid II (1481-1512) was taken care of by Bali, 
the son of Ahi Ahmed. The zaviye was directed by 
the descendants of Ahi Mahmud. Although the fo-
undations of the zaviye primarily consisted of two 
pieces of vineyard, it also had two çiftliks – farm 
sites- and forty-two parcels of vineyard. There is no 
trace related to the zaviye today.
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Turan GÖKÇE

Ahi Paşa Zaviye
(Eğirdir)

It was in Seyyidim Mesjid quarter in Eğirdir city 
centre. From this aspect it was known by the name 
of Seyyidim. The shaikh of the zaviye was Mevlana 
Murad in 1501. The zaviye, which had foundati-
ons in Eğirdir and its surroundings in the 16th cen-
tury, is understood to have been demolished before 
1838.
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Behset KARACA

Ahi Paşa Zaviye
(Eğirdir)

In the time of Karamanids in Niğde, it was a zaviye 
built by Ahi Paşa or for Ahi Paşa. The mütevelli of 
the zaviye was Ahi Paşa’s son Şeyh Ahi Kasım in 

the late 15th century and the early 16th century. Baş-
hane, ground, vineyards and a village’s income were 
assigned as foundation to the zaviye. The zaviye, 
which shows a decline in its income in the Ottoman 
period, has been abandoned overtime.
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Doğan YÖRÜK

Ahi Paşa Zaviye
(Sivrihisar)

It was in the village of Kepen linked to Sivrihisar. 
From the foundation documents it is understood 
that it was built in the period of Orhan Bey (1324-
1360). Its founder was Ahi Paşa, as understood 
from its name. According to the information in the 
first quarter of the 16th century, the land bought in 
the village of Kepen by Ali Paşa and a hamam –bath-
house- income in this village were among itsfounda-
tions. There is no building related with the zaviye 
today.
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M. Murat ÖNTUĞ

Ahi Paşa Zaviye
(Tokat)

It was built in today’s Cemalettin quarter in Tokat 
in a manzume (row) manner. Having totally 18 at-
tendants known as mütevelli, shaikh, two imams, 
two muazzins, custodian, câbî and nakîb, ferraş, 
tabbah, paunch porter, four turbehan, waterway re-
pairer, carpenter and builder in the zaviye – lodge 
- in 1574 indicates that the zaviye was a big comp-
lex. While the numbers of the attendants were 14 in 
1772, the number increased to 20 in 1874 and 22 
in 1918. According to its vakfiye and the late 15th 
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century and the 16th century records, the foundati-
on of the zaviye consisted of linen drapers, grocery 
stores, tenements in saddlers bazaar and the rent 
of the hamam –bathhouse-named Mustafa that inc-
luded rooms for woman and men in the centre of 
Tokat; malikâne shares of some villages and hamlets 
connected to Kazabad and Artukabad. The number 
of the villages providing the income of the zaviye in 
1772 was 7. Ahi Paşa Zaviye, which was active until 
the first quarter of the 20th century, became abando-
ned in time and only just one mesjid stands. The ha-
mam –bathhouse- among the foundation revenues is 
not active today.
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Ali AÇIKEL

Ahi Paşa Zaviye Vakfiye
It was arranged and registered by Mehmed Muhyid-
din known also as Ahi Paşa on 12 Ramazan 765 (13 
June 1364). Its copy is recorded at VGMA, nr. 611, 
p. 93, order 79.
At the beginning of the vakfiye– deed - ayats and 
hadis on the importance of doing charity works are 
written. Then greetings to the God, to the Prophet, 
his family, his companions and other prophets are 
presented.Endower Ahi Paşa claimed that the world 
was unworthy and temporary, however the hereafter 
was an everlasting base and to prove this argument 
he mentioned various proofs. Following this, to gain 
the award promised in the hadis it is asserted that 
he built a large mosque in the quarter of Hoca Ce-
maleddin in the city centre of Tokat to perform supe-
rerogatory and obligatory prayers and the place be-
longed to the mosque was bought before in exchange 
for 63.700 dirhemsby the endower and this sale 
transaction was registered in front of the kadı. In 
other words, the place of the mosque was Ahi Paşa 
(Mehmed Muhyiddin)’s personal property.
A loftily zaviye was built next to the mosque on the 
right side of the entrance way of the mosque to meet 
the needs of the passersby. On the right of the buil-
ding of the zaviye, he had a sofa next to the building, 
a wintery room, a bread house and a garden next to 
them built andassigned them to be accommodated 

by the mütevelli of the foundation, shaikh of the zavi-
ye and his descendants. Two candlesticks for enligh-
tening the yellow coppersanctuary were placed to the 
sides of the mosque’s mihrap built by the endower. 
Two waxes made from beeswax would be placed in 
them and this candlestick would be only lighted in the 
month of Ramadan, and on the nights of Berat, Rega-
ip, Bairam and Fridays. Besides the aforementioned 
candlesticks there were also many large and small 
candlesticks in the mosque. Moreover, the mosque 
was decorated by valuable items.

The vakfiye –deed- of Ahi Paşa Zaviye –Lodge- 
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The endower appointed a custodian to the foundation 
built by him. His task was to watch over the atten-
dants while carrying out the works related with the 
foundation; become aware what the attendants in the 
foundation and charity servants said and did about 
the foundation. In case one of the attendants did not 
carry out the duty with or without an excuse by him-
self and did not appoint a person as an agent in his 
place, the custodian would not be given the payment 
for the day served to him. The endower laid down as 
a condition that two imams would be in the mosque, 
they would know well the Quran, the Sunnah, and Is-
lamic Law and would perform the five time prayers in 
peace, awe, good manner and nice, simple and inter-
mittently each week. The endower Ahi Paşa stipulated 
as a condition the azan in the mosque built by him be 
recited until dooms day, appointed two muezzins with 
good voice to take kamet (muezzin’s call signalling the 
beginning of namaz), and perform to recite the azan 
and take kamet by them intermittently and to call the 
servants of God to perform the pray.
A carpenter and a builder would be appointed to 
repair two hamams –bathhouses- endowed for the 
mosque in case of necessity. A ferraş would be ap-
pointed to protect the items of the mosque, lay the 
items, clean them, and open and close the doors in 
the prayer times. If he had neglected his duty and 
anything had been lost because of this reason, the 
ferraş would pay this. A person also would be appo-
inted as cabi and nakip. This person would gather 
the incomes of the foundation from those concerned 
regularly. Four people would be appointed as juzhan, 
they would read one a piece of verses from the Quran 
following each other after the morning prayer duly; 
the good deeds and ecir of what they read would be 
presented first of all to the Prophet Muhammed, his 
family, companions, other prophets, the Islamic ru-
ler of eternityand the halife of the century, ulema and 
suleha’s souls that lived in the past; making the vi-
sit by the pilgrims and guests in peace; gaining the 
victory by the veterans and mujahids (combatants); 
then access of the person who built the foundation to 
salvation in both worlds, all Muslims’ souls who were 
alive and passed away.
A cook who would provide the materials needed for 
the food and cook a good meal for the zaviye; an iş-
kembe hamalı who would carry out the work righ-
tfully would be appointed.
A person who was capable of repairing the waterlines 
of two hamams –bathhouses- that belonged to the 
foundation in Tokat would be appointed. This atten-

dant would repair the disrupted pipes on the water-
line when the duct system of the water came to the 
hamam was broken down and became stagnant.
Ahi Paşa (Mehmed Muhyiddin), separated the mos-
que from his property with its land after he built it 
completely and made it a place of worship. He al-
lowed the people to perform nafile, Sunnah, vacip, 
farz of the five times, Friday and bairam prayers. 
Then he devoted the land and buildings which were 
underhis control for the needs of this mosque and 
they are the following: in the city center of Tokat in 
the vicinity of Hatuniye Mosque, one pertained to 
men and the other to the women,the all double ha-
mam known as Mustafa Hamamı in that region; tre-
es with fruit and fruitless near Kirvas again in Tokat 
and together with other additions two gardens; Kis-
re, Bostanobası, Uluoba, Boziki, Avare, Altuntaş, 
Ohurun, Kuşçu, Mumicak linked to Kazabad sub-
district within the border of Tokat district bought 
again from Isaoğlu Bahaeddin; all of the villages of 
Kemkiz in the sub-district of Artukabad within the 
border of Tokat district; again in Tokat city center, 
linen draper, grocery stores, bazaars that belonged 
to the saddlers; places of shops in different sizes 
in some quarters in Tokat. The money gained from 
the income of villages, gardens, shops, dual hamam 
mentioned before in the vakfiye primarily would be 
spent for the reparation of the foundation of Ahi 
Paşa (Mehmed Muhyiddin). The residual income af-
ter the reparation would be divided into two, some 
would meet the fees of the mütevelli and shaikh and 
some for the fees of the other foundation attendants 
under the conditions taken place in the vakfiye and 
meet the needs of the mosque and zaviye. Endower 
Ahi Paşa (Mehmed Muhyiddin) would be the müte-
velli of the foundation and the shaikh of the zaviye 
as long as he lived. After his death, his sons, and in 
case no male descendant remained, his daughters 
and if none of them remained, the closest relative 
of the endower; if their descendant line ceased the 
poor and sluggish Muslims who lived in Tokat wo-
uld carry out these two missions.Ahi Paşa defined 
in detail the fees which would be given to custodian, 
imam, muazzin, bread maker, cook, işkembe ha-
malı (paunch porter), ferraş, câbî, nakip, hukkâm 
and juzhan who would be appointed as an atten-
dant thereafter. After their fees were given, if the 
money in the foundation had been left, every Friday 
meal would have been cooked; for this rice, clarified 
butter, mutton would be bought. Also for the meal 
which would be cooked at the zaviye every year 800 
dirhem, in other words, silver coin would be sepa-
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rated, with this 20 kile wheat, 20 batman rice, four 
batman clarified butter, six batman mutton and four 
batman centrifugal honey would be bought; some of 
honey would be used in the meals, and some in soft 
drinks. Moreover a gracious amount of bread, salt 
and chickpeas would be bought.
When there was a need for the repairs in the mosque 
and the zaviye, immediately repairs would be done 
thorough the income of the foundation, if it was so 
ruined that it could not be repaired the product of 
the foundation would be spent for the poor and in-
digent of the Muslims. The endower Ahi Paşa (Meh-
med Muhyiddin), stated that the lands and the buil-
dings devoted by him could never be sold, granted, 
turned into a private property and then stipulated 
that neither the ruler nor persecutor could nullify or 
change this sadaka-i cariye (perpetual alms); he un-
derlined that whoever abolished this foundation, the 
curse of the God, the angels and all humans would 
be upon him/her.

 

Yusuf KÜÇÜKDAĞ

Ahi Pehlivan
He lived in Niksar connected to Tokat in the 14th cen-
tury. According to the vakfiye – deed - dated 723 
(1323), his original name was Mehmed. At the same 
time he carried the epithet Hacı. According to some 
researches on the inscriptions, because of the rea-
son that Ahi Pehlivan had the appellation Evhadi he 
is claimed to be one of the slaves of Eyyubid ruler 
Melik Evhad Necmeddin ibn el-Adil in Meyyâfârikin 
and then took service in the Seljuk State. For some 
the nickname of Evhadî is asserted to have come 
from the famous poet and sufi Evhadüddin Kirmanî 
(d. 1228) who lived in the time of Mongols. It is sta-
ted that the reason that in the vakfiye the epithet “el 
Evhadî” was not put next to the name of Ahi Pehli-
van, who was characterized as a person “of honor 
and one of the generous people”, stems from the de-
sire, probably from a psychological standpoint, not 
to use this title, which called to mind slavery, after a 
person had gained a certain level of fame and a new 
place in society.
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Ali AÇIKEL

Ahi Pehlivan Zaviye
It was founded by Ahi Pehlivan el-Evhadî in the quarter of 
Ahi Pehlivan in Niksar in 690 (1291). The zaviye written 
as “Dârüssülehâ” in the vakfiye is known as Ahi Pehlivan 
Tekke in relation to the name of the person buried within 
it. In some researches it is called Işık Tekke.
The Ahi Pehlivan Zaviye, understood to have played an 
important role in the establishment of the neighborhood 
where it was located, indicates a characteristic of man-
zume (rows) as a result of a medrese, various cells and 
hamam of it.In the zaviye, which was furnished and 
provided water supply by the endower, Sufis, almsmen, 
slackers and süleha lived and had their breakfasts and 
dinners together and welcomed the passersby guests. The 
people who worked for a fee in the zaviye were mütev-
velli, shaikh, servant, cook, suyolcu, hafız and bath at-
tendant.
According to the vakfiye of Ahi Pehlivan foundation, the 
main incomes of the zaviye consisted of three shops in 
the upper bazaar, one inn, the lease of the shops next to 
the inn, rice warehouse, grain mill, various cells, dwel-
lings, field,gardens andwhole of the tax incomes of some 
villages or their half shares. There only being 30 shops 
among the places that belonged to the foundation in the 
16th century,indicates that the places devoted to the zavi-
ye were gradually increased according to the vakfiye. In 
1331 (1915) the fact that Mahmud bin Ömer Efendi held 
the tevliyet and the meşihat offices in the zaviye must be 
the sign of that the zaviye was active until the first quar-
ter of the 20th century. Ahi Pehlivan had also a zaviye in 
Yavadı (Yeşilce) village connected to Mesudiye (Milas) of 
Ordu, besides the zaviye in Niksar.
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Ahi Pehlivan Zaviye’s 
Vakfiye

It belonged to the Ahi Pehlivan Zaviye in Niksar and 
was assigned and registered in Arabic by Niksarid 
Hacı Mehmed known as Ahi Pehlivan in Recep 723 
(July 1323).Its copy is in VGMA, nr. 581, p. 298, 
order 300.
The Ahi Pehlivan Zaviye’s Vakfiye begins with the 
prayer sentences. Then, there is the hadis of the 
Prophet on the importance of establishmentof foun-
dation, the aim of its establishment. Here the endo-
wer Ahi Pehlivan indicates that the shaikh of tarikat, 
to become “sülehâ-yı sûfiye (Sufi people who do good 
deeds)” trained in the manner of tarikat and “ehl-i 
tâat (the people who behaveas God likes)” perform 
the worship according to Islamic rules, he built a za-
viye and founded this foundation to meet the needs. 
The entire village of Aşağı Kirtanus, of Niksar, and 
one of the two shares of the villages of Dikili, Cend 
and Haryagardesti and half of the rice warehouse 
here and the entirety of the mill and the cells. It is 
again the whole of the garden of the Kem Atabey, the 
shop near the Musa Street within the city of Niksar; 
in the same city three shops close to eachother in 
Upper Bazaar; apart from Niksar the garden and the 
houses in this garden in Semdoğros neighbourhood; 
the vineyards in Baldöken in the same city; a part 
land in the Kadı Muhammed sub-district in Niksar; 
a partland in Fünün village connected to Niksar. 
The endower Ahi Pehlivan stated that he devoted the 
aforementioned foundation places’ buildings, ham-
lets, meadows, trees, gardens, cultivated or uncul-
tivated lands, all rights of the trashing fields, “dâr-ı 
sülehâda” and zaviye cells, laidcarpets in the med-
rese, hanging candlesticks, twenty pieces of shallow 
pans, five pots, three dishes, one tankard, two water 
cans, two garlic presses, four bowls. The endower 
laid some conditions on the protection of the endo-
wed lands and buildings. Accordingly, the endowed 
ones would not be bought, put to ransom, bequeat-
hed to his descendants, leased not more than one 
year and could be let out for three years at a push.
Ahi Pehlivan had written in detail about where and 
how the incomes of the foundation established by 
him would be spent. These are as follows: the pro-
duct and the income gained from the foundationreal 
estates would be primarily used for the reconstruc-
tion of the foundation and increasing the income, 
remaining the villages and place standing. The re-
maining income from this would be used for the 
repair of the foundation houses in case necessary, 
maintenance of the doors, repair and change in case 
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of necessity, buying the olive oil, straw and shades. 
The remnant income after this would be spent for 
the morning and evening needs and the meals of 
the attendants, sufis, poors and salihs who stayed 
in the zaviye. The endower gives detailed informa-
tion on the places in which the spending would be 
done after this. That is to say that if the money was 
left from the aforementioned spending, five out of 
this would be spent for the one of his descendants 
who was mütevvelli and custodian; for the shaikh 
and imam and the servant of the zaviye, the cook; 
suyolcusu (repairman) who cared for the waterli-
nes of the fountains built in zaviye, medrese, ho-
use and next to the door of the house, under the 
foundation vineyard in Sayol village; bath attendant 
of the hamam; hamam natar who bathe in the ha-
mam the ones stayed in the zaviye; buying soap 
for washing the clothes of the ones stayed in the 
zaviye; meeting their morning and evening needs 
and meals; buying wheat bread and meat every day 
for meal; increasing the portion of bread and meat 
on Friday nights; buying the required supply for the 
honey halva for the ones who stayed in the zaviye 
and for making halva, except from the ones who 
stayed in the zaviye perpetually, for the poor, in-
digent (miskin) and the weak, the ones who visited 
the zaviye and the ones who were put into priso-
nat Regaip, Berat and Kadir nights; buying olive oil, 
suet for eating at nights for the ones who stayed 
at the aforementioned zaviye perpetually; for every 
morning cheese, olive, watermelon, grapes and li-
kewise fruits. The ones who came to the zaviye and 
salih would be offered according to their numbers, 
if there was no opportunity for this from the income 
even a little piece would be given.
The endower defined the qualities needed for the 
attendants of the zaviye in the vakfiye. Accor-
dingly, the shaikh of the zaviye was required to be 
wise, pious and to have piousness, familiar to the 

way of the Sufis, have the moral of the Sufis; to have 
the capacity at leading the followers to the right way 
and at the level of capable of irşad (spritual and ethical 
guidance).This person would always stay in the zaviye 
and would not go out except for imperative situations. 
The servant who had responsibility in the zaviye had 
the same conditions and read the azan atall prayer ti-
mes, perform the prayers with community, would reci-
te after the morning prayers Yasin, after the afternoon 
prayer Feth, after the isha prayer Mülk sures, would 
perform dhikr with his community after the morning 
and evening prayers, recite juz (every 20 pages of Qu-
ran) on tecvit and tertil for the four hafız who stayed in 
the zaviye on Mondays and Thursdays.
The endower Ahi Pehlivan would be the mütevvelli of 
this foundation as long as he lived. After his death, his 
descendant would be mütevvelli. If his descendants ce-
ased, the ones who became shaikh in the zaviye would 
carry out the duty of mütevelli. The endower Ahi Peh-
livan, after the establishment of the foundation, stated 
that it would not be suitable to change it as a result of 
its dissolution and then stressed that whoever destro-
yed and changed it would have this sin.
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Yusuf KÜÇÜKDAĞ

Ahi Yer Adları / 
Ahi Place Names

Research conducted on place names, known as to-
ponymy, has an important place in social science. One 
of the most important reasons is that by looking at 
place names, information can be produced about unw-
ritten history and cultural ecology. Another reason is 
that, based on these names, information can be obtai-
ned, albeit circuitously, about the density of population 
settlements, their geographic peculiarities, their origin 
and their cultural and economic conditions. However, 
because most of the time these names have been neg-
lected in historical records or written in such a way 
as to make them unreadable, on-site research must be 
conducted. Studies done in this framework must have 
as a linguistic component. In this regard, research into 
a place name’s origin, where it came from and its ety-
mology is very well developed in places like Western 
Europe, America and Australia. It is noteworthy that 

The vakfiye –deed- of Ahi Pehlivan 
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place names studied in this way are separated into 
four different groups: 1 – place names that get their 
name from the local language, 2- place names that 
come from the name of the first inhabitants or a 
famous person, 3- place names that reflect a spe-
cial geographic characteristic, 4 – place names that 
reflect the name of the village where the inhabitants 
migrated from. It is possible to increase the criteri-
on for attributing place names. Also, research into 
place names must follow at least these two paths 
as a method. 1 – No place name should be evalua-
ted solely within the current time frame. Its earliest 
known record should be followed, 2 – an announ-
cement about a place name should not be at odds 
with its known history or geographical topography. 
The Turks who migrated into Anatolia en masse 
from Central Asia followıng the Battle of Malaz-
girt in 1071 that opened up Anatolia to the Turks, 
were definitely representatives of a new culture and 
civilization. In this regard, by bringing their own 
culture and values of civilization to Anatolia, they 
played an important role in making the Anatolian 
geography their homeland. Subsequently, this idea 
found the means to manifest itself in the Ottomans, 
who founded a state in western Anatolia and then 
established an empire on three continents. The 
masses that migrated to Anatolia at that time con-
tained within them groups and classes of sects and 
professions that had religious and mystic valuse 
of that period. The people who played the leading 
roles in the movements, administration and settle-
ment of these groups and classes, within the condi-
tions of the time, were their leaders. In this regard, 
among the classes that represented new cultures 
and civilizations in Anatolia those known as Ahi 
had an important place. These people were not just 
those known to be brave or generous, there were 
also those who were the masters of professions and 
arts – the people who comprised the silent majority 
throughout history. One of the most important cha-
racteristics of these classes or the class leaders was 
that they gave their own cultural values to the pla-
ces where they settled. It is possible to determine 
and understand why almost all of these inhabited 
places had the title “Ahi” at the head of their names. 
The name that came after “Ahi” was generally that 
Ahi’s real name. In this way, it is possible to identify 
places like quarters, villages, hamlets, farms, gar-
dens, fields and orchards, the numbers of which 
reach into the thousands, in Ottoman geography. 
These particular places ensured important move-
ment points for both making the geography a home-

land and for the geographic dispersal of the mem-
bers of that class. 
In this regard, it is worth noting that the Ahis, who 
were dispersed into an important portion of Otto-
man geography and who were understood to have 
woven a carpet in the geography, settled mostly in 
Anatolia and the Balkans. This is also important 
from the standpoint of pointing out which classes 
or agents played a role in this context in the geog-
raphy the Ottomans touched. This situation can be 
better understood from the toponyms, like those of 
quarters, villages, hamlets and farms whose names 
are given in the ledger below, taken from Ottoman 
archival records.

Ahi Gardens: Ahi Bayezid (Kastamonu), Ahi Ça-
yırotağı (Katar-Çorumlu), Ahi Fethüddin (Kastamo-
nu), Ahi Minek Bostanı Zemini (Ruha), Ahi Paşayeri 
(Argoma-Amasya), Ahi veled-i Gülşehri (Maraş). 

Ahi Communities: Ahiler (Tire-Aydın), Ahi 
Ali (Sart-Aydın), Ahi Beğmişlü (Sonisa), Ahi Köylü 
(Zamantu-Maraş), Ahi Mehmed Beyli (Saray-Vize), 
Ahioğlu (Ulaş-Tarsus). 
Ahi Farms: Ahi (Burdur-Hamid), Ahi (Harman-
kaya-Sultanönü), Ahi Adilşah (Ayaş-Ankara), Ahi 
Ali (Suşehri-Karahisar-ı Şarki), Ahi Ali Zemini 
(Göynük-Hudâvendigâr), Ahi Bayezid (Şeyhlü-Kü-
tahya), Ahi Bektaş (Kutludiğin-Kütahya), Ahi Bey 
(Geyve-Hudâvendigâr), Ahi Beyrük (Günyüzü-Sul-
tanönü), Ahi Çakır (Aslanapa-Kütahya), Ahi Çalış 
(Honaz-Kütahya), Ahi Durmuş (Kütahya-Lazkiye), 
Ahi Dündar (Beybazarı-Hudâvendigâr), Ahi Ece 
(Yalak-Kütahya), Ahi Ekmekçi (İnönü-Eskişehir), 
Ahi Elvan (Yalak-Kütahya), Ahi Eşraf (Eğrigöz-
Kütahya), Ahi Gündüz (Eskişehir), Ahi Gündüz 
(Göl-Hudâvendigâr), Ahi Güvendik (Eskişehir-Sul-
tanönü), Ahi Hacı (Altuntaş-Kütahya), Ahi Halil (Ta-
vas-Menteşe), Ahi Hoca (İnönü-Eskişehir), Ahi İvaz 
(Bilecik-Sultanönü), Ahi İvazoğlu Hamza (Kestel-
Aydın), Ahi Kabil (Barçınlu-Karahisar-ı Sahib), Ahi 
Kıran Zaviye (Şeyhlü-Kütahya), Ahi Kırı (Birgi-Ay-
dın), Ahi Mahmud (Lazkiye-Kütahya), Ahi Mahmud 
(Yoncalu-Kütahya), Ahi Mihail (Tekirdağ-Çirmen), 
Ahi Mürevvet (Günyüzü-Sultanönü), Ahi Salih (De-
nizli), Ahi Seydi Zaviye (Şeyhlü-Kütahya), Ahi Sinan 
(Lazkiye-Kütahya), Ahi Sökmen Zaviye (Kütahya), 
Ahi Sülemiş (Kaş-Yenice-Denizli), Ahi Süleyman 
Ocağı (Eskişehir-Sultanönü), Ahi Timur (Altuntaş-
Kütahya), Ahi Timurtaş (Aslanapa-Kütahya), Ahi 
Ümmet (Şehrabad-Karahisar-ı Sahib), Ahi Yakub 
(Kütahya), Ahi Yakub (Kaş-Yenice-Denizli), Ahi Yu-
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suf (Aslanapa-Kütahya), Ahi Yusuf (Gölhisar-Ha-
mid), Ahi Yusuf (İnegöl-Hudâvendigâr), Ahi Ziyaretçi 
(Uşak-Kütahya), Sarı Ahi (Eskişehir-Sultanönü).

Ahi District: Ahi Çelebi (Paşmaklı-Filibe).

Ahi Villages: Ahi (Biga), Ahi (Bozöyük-Mente-
şe), Ahi (Edirne), Ahi (İnegöl-Hudâvendigâr), Ahi 
(Karkın-Eskişehir), Ahi (Malatya), Ahi (Üsküdar-
Istanbul), Ahi (Tuzla-Hudâvendigâr), Ahi (Zagra-i 
Eskihisar), Ahi (Zamantu/Maraş), Ahi/Kayı (Ayaz-
mend-Karesi), Ahi Ağıl (Sivas), Ahi Argı/Ahiler (Mud-
İçil), Ahi Baba (Geyve-Sakarya), Ahi Baba (Prevadi/
Silistre), Ahi Bükü (Malatya), Ahi Çomak (Ankara), 
Ahi Çukuru (Yağlıdere-Trabzon), Ahi Damı (Sisorta-
Karahisar-ı Şarki), Ahi Doğan (Geldiklanabad-
Amasya), Ahi Enük (Geldiklanabad-Amasya), Ahi 
Evren (Malkara-Tekirdağ), Ahi Gömü (Vize), Ahi 
Hacı (Kocaili), Ahi Hacı Murad (Ankara), Ahi Halil 
(Cülab-Ruha), Ahi Hisar Beyi (Hayrabolu-Vize), Ahi 
Hüsam (Geldiklanabad-Amasya), Ahi İlyas (Çorum), 
Ahi İsmail (Ankara), Ahi Kışlası (Çubuk-Ankara), 
Ahi Köy (Edirne), Ahi Muradlu (Erim-Canik), Ahi 
Süleyman (Aydıncık-Hudâvendigâr), Ahi Turasan 
(Amasya-Ladin), Ahi Tuzcu (Bursa-Hudâvendigâr), 
Ahi Viranı (Ankara), Ahiciler (Adala-Saruhan), Ahi-
ler (Alaplı-Zonguldak), Ahiler (Gördös-Saruhan), 
Ahiler (Kütahya), Ahiler (Pamukova-Sakarya), Ahiler 
(Sivrihisar-Eskişehir), Ahiler (Tepebaşı-Eskişehir), 
Ahiler (Ulus-Bolu), Ahiler (Yenice-Çanakkale), Ahili 
(Kırıkkale), Ahioğlu (Prevadi-Silistre), Ahioğlu (Rus-
kasrı-Silistre), Ahioğlu (Yalak-Kütahya), Ahioğulları 
(Şumnu-Niğbolu).

Ahi Quarters: Ahi (Ankara), Ahi (Biga), Ahi (Bo-
layır-Gelibolu), Ahi (Kazan-Ankara), Ahi Ali (Kasta-
monu), Ahi Ay-otak (Eskişehir-Sultanönü), Ahi Baba 
(Niğbolu), Ahi Bey/Kuytul (Maraş), Ahi Boz (Gölbaşı-
Ankara), Ahi Celal (Akşehir), Ahi Çelebi (Ankara), 
Ahi Çelebi (Devrekani-Kastamonu), Ahi Çelebi (Emi-
nönü-Istanbul), Ahi Çelebi (Kalacık-Kengırı), Ahi 
Dudu (Lazkiye-Kütahya), Ahi Erbasan (Kütahya), 
Ahi Evran (Kırşehir), Ahi Evran (Koca Sinan-Kay-
seri), Ahi Evran (Sincan), Ahi Ferruh (Kemah), Ahi 
Fethüddin (Sivrihisar-Hudâvendigâr), Ahi Germiyan 
(Birgi-Aydın), Ahi Hacı Murad Mesjid (Ankara), Ahi 
Hasan (Edirne), Ahi/Hatib (Gönen-Hudâvendigâr), 
Ahi Hızır (Menemen-Izmir), Ahi Hızır (Tarhaniyat-
Saruhan), Ahi İman (Aydın), Ahi İsa (Kayseri), Ahi 
İsa (Üsküb), Ahi İzzüddin (Kütahya), Ahi Kemal (Ka-
lecik-Ankara), Ahi Mahmud/Rüstem Paşa (Kayseri), 
Ahi Mahmud Mesjid (Çağa-Bolu), Ahi Mehmed (Er-
gene-Tekirdağ), Ahi Mesud (Etimesgut-Ankara), Ahi 
Mustafa (Kütahya), Ahi Mustafa Bey (Istanbul), Ahi 

Mustafa Mesjid (Niğde), Ahi Osman (Karaman), Ahi 
Osman (Lârende), Ahi Paşa (Niğde), Ahi Paşa Mesjid 
(Niğde), Ahi Pehlivan (Niksar), Ahi Saduddin (Amas-
ya), Ahi Şahin (Niksar), Ahi Tura (Ankara), Ahi Yahşi 
(Gediz-Kütahya), Ahi Yakası (Bademya-Aydın), Ahi 
Yakub (Ankara), Ahiler (Altındağ-Ankara), Ahiler 
(Gülnar-İçil), Ahiler (Kalecik-Ankara), Ahiler-Taşba-
zarı (Tire-Aydın).

Ahi Cemeteries: Ahi (Aksaray), Ahi (Sis), Ahici 
(Barçınlu-Karahisar-ı Sahib), Ahilü (Çiçek Dağı-Bo-
zok), Ahi Aslhan (Tarhala-Hudâvendigâr), Ahi Beli 
Derbendi (Hudâvendigâr), Ahi Berekez (Bilecik-Sul-
tanönü), Ahi Beşir (Göl-Hudâvendigâr), Ahi Bolda-
cı (Kırhisar-Karahisar-ı Sahib), Ahi Bozlu (Kırşeh-
ri-Bozok), Ahi Çiftliği (Yenice-i Zağra-Çirmen), Ahi 
Davud (Göl-Hudâvendigâr), Ahi Demürci Boğazı 
(Konur-Bozok), Ahi Derani (Karinovası-Silistre), Ahi 
Devlethan (Kalkanlu-Teke), Ahi Dündar (Bozok), Ahi 
Ekinliği-Yıldırımvirani (Hınzırı ve Gömülgün-Maraş), 
Ahi Halil (Aslanapa-Kütahya), Ahi Hayran (Şuhud-
Karahisar-ı Sahib), Ahi Hoca Zaviye (Uşak-Kütahya), 
Ahi Hüseyin (Bozok), Ahi Köyü (Zamantu-Maraş), 
Ahi Kuyu/Acı Kuyu (Kayseri), Ahi Mahmud (Kalın-
viran-Kütahya), Ahi Mihal (Küre-Kastamonu), Ahi 
Muhyiddin Zemini (Bergama-Hudâvendigâr), Ahi 
Mustafa (Bergama-Hudâvendigâr), Ahi Öyüğü (Ko-
nur-Bozok), Ahi Pınarı (Sivrihisar-Hudâvendigâr), 
Ahi Pınarı (Kırşehri-Bozok), Ahi Pınarı/Acı Pınar 
(Sivas), Ahi Sadır Çiftliği (Hudâvendigâr), Ahi Saru 
(Kırhisar-Karahisar-ı Sahib), Ahi Sevindik (Göynük-
Hudâvendigâr), Ahi Şeref (Lârende), Ahi Şeyh Ali 
(Turgud-Konya), Ahi Turud (Konya), Ahi Tuzcu 
(Hudâvendigâr), Ahi Viran (Ankara), Ahi Yolbeyi (Ka-
lınviran-Kütahya).
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Defteri (925/1519), Dizin ve Tıpkı Basım, Istanbul 2009; 
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Tahrir Defterleri I, Ankara 1988; Feridun Emecen, XVI. 
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Sancağında Ahiler ve Ahi Zaviyeleri, Ankara 1991; İlhan 
Şahin, “Akçaabat Adı Üzerine”, Dünden Bugüne Akçaabat 
Sempozyumu, 26-28 Nisan 2013, Akçaabat-Trabzon, ed. V. 
Usta-N. Aygün-F. Gedikli-M. S. Atadinç, Istanbul 2014, pp. 
19-21. 

 

M. Murat ÖNTUĞ 

Ahi Polad
He was an Ahi of the city of Konya. According to Ah-
med Eflâkî (d. 1360),in order to become affiliated 
with Mevleviyeh he came from the frontier province 
to Konya; here he met with Ulu Arif Çelebi and then 
was killed by the Karamanids.

BIBLIOGRAPHY

Ahmed Eflâkî, Ariflerin Menkıbeleri, II, (translated by 
Tahsin Yazıcı), Istanbul 1987, p. 214; Derviş Mahmûd-ı 
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İsmail ÇİFTCİOĞLU 

Ahi Polad Zaviye
It was in Karpuzlu county of Aydın. This settlement 
place was connected to the Menteşe (Muğla) sanjak 
until the third quarter of the 16th century, whereas; 
as a result of a change in administration it was an-
nexed to newly established Sığla (Izmir) sanjak. The 
mütevellilik of the zaviye was laid as a condition on 
the descendant of Ahi Polad. Thus, in 1562 by the 
berat of the Sultan the mütevvellik was under the 
control of a person named Yusuf; descendant of Ahi 
Polad. There was a farm the size of five fields (60-
150 dönüm/15-30acres), which was devoted to the 
zaviye in the 16th century. The annual income from 
these lands was 500 akçes.

BIBLIOGRAPHY

BOA, TD, nr.166, p. 504; nr.338, p. 84; Ahmet Yiğit, XVI. 
Yüzyıl Menteşe Livası Vakıfları, Ankara 2009, p. 190.

 

Zekai METE

Ahi Ramazan
Ahi Ramazan, who lived in Kırşehir in the second 

half of the 15th century, was the son of Ahi Ibrahim-
descendant of Ahi Evran. In 1482 together with Ahi 
Mesud, he had the responsibility on Ildoğdu, Tong-
rul Evran, Çakırköy and Karsalar arable lands’ pro-
perty.The rights on these hamlets controlled as in 
shares continued in 1485 and 1530 even partially.

BIBLIOGRAPHY

İlhan Şahin, Tarih Içinde Kırşehir, Istanbul 2011, p. 26-27.

 

İlhan ŞAHİN

Ahi Recep Zaviye
(Afyonkarahisar)

The zaviye was probably founded by Ahi Recep or 
by his halifes in his name before the 16th century 
in Afyonkarahisar city center. In 1530 the tevliyet 
of the zaviye was on Ahi Emre and Mehmed; after 
their deaths Ahi Emre’s son Mustafa and his daugh-
ter Ayşe; in 1575 Ayşe Hatun’s son Mestan, Fatma 
Hatun and Ayşe Hatun. In 1258 (1842), the name 
of the zaviye was Emre Sultan Zaviye. Probably be-
cause there was no descendant of Ahi Mehmed and 
because Emre Sultan was a more influentialperson, 
the name of the zaviye can be claimed to begin to 
have been called Emre Sultan Zaviye from the 17th 

century. In 1258 (1842), the foundation mütevelli of 
the zaviye was Ali Efendi. The foundation incomes 
were three shops and three pieces of lands in three 
villages.
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Ankara 2007, p. 67.

 

H. Mustafa ERAVCI

Ahi Recep Zaviye
(Isparta)

The zaviye, which was in Isparta city center linked 
to Hamid sanjak, was known by the name Şeyh 
Recep Zaviye. The türbe of Ahi Recep-the founder 
of the zaviye- in the garden of Abdi Paşa (Kavak-
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lı) Mosque is famous with the name of Gökveli 
Sultan in the region. According to a tale among 
the people, Ahi Recep was a holy person who 
came from Khorasan and was one of the pione-
ers for expanding Islam in the region. Although it 
is unknown when Ahi Recep came to the region 
of Isparta, the presence of the zaviye is found 
in the period of Mehmed II (the Conqueror). The 
shaikh of zaviye was Seyyid Ersel in this period 
and the period of Bayezid II. Medrese, mosque 
and houses were built next to the zaviye in time, 
however; they were destroyed by the earthquake 
in 1914 and only the building of the mosque and 
the türbe were rebuilt. The foundationincome of 
the zaviye consisted of shops, grain mill, vine-
yard, garden and land pieces.
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Behset KARACA

Ahi Recep Zaviye 
(Kazabad)

It was in Kavak village linked to Kazabad in To-
kat. Seeing the zaviye which had the name of 
Ahi Recep, who lived in the 14th century, in the 
Ottoman archival records after the mid-15th cen-
tury must signal that the zaviye was built in the 
previous periods. As a foundationincome Kuma-
ri hamlet connected to Kazabad and land in 10 
müdlük (related to grain) in Turhal center were 
allocated to the zaviye. Probably because of con-
necting the foundations to the ministry in the 
Tanzimat era and some experienced economic 
problems it must have lost its function.
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Ali AÇIKEL

Ahi Recep Zaviye
(Muğla)

It was in Üzümlü of Seki highland within the bor-
der of Muğla. In the mid-16th century the administ-
rator of the zaviye was Ahi Ivaz. It is understood 
that this name was mistakenly written as Hacı Ivaz 
in 1583. On this date the administration of the 
foundation was given to Ahi Ivaz’s son Mustafa by 
the berat of the sultan. Two fields and one vineyard 
in Engin and Amas in Mekri plain were among the 
foundations of the zaviye. In 1530, 200 akçes was 
gained from the fields and 50 akçes from the vine-
yard. In the counting dated 1562 from the field in 
Mekri plain 300, the field in Engin 200, the vine-
yard 60 akçes and totally 560 akçes revenue were 
taken. But as the increase in the income in this 
ratio seemed to be difficult between the two coun-
tings, the clerks probably must have missed wri-
ting the income of a field in the counting in 1530.

BIBLIOGRAPHY

BOA, TD, nr.166, p. 569; nr.338, p. 127; TKGMA, TD, 
nr.569, p. 87; Ahmet Yiğit, XVI. Yüzyıl Menteşe Livası 
Vakıfları, Ankara 2009, p. 223.

 

Zekai METE

Ahi Reis Mesjid
It was in the quarter of Ahi Reis in Akşehir. Its 
name was seen in the foundationrecords of the 
period of Sultan Süleyman, the Lawgiver (1520-
1566) for the first time. In this case, it can be said 
that it was built by Ahi Reis in the early 16th cen-
tury. Any records related with the mesjid could not 
be found after the mid-16th century. This case can 
be regarded as the signal of that it was not active 
in the 17th century. Its foundations consisted of the 
lands of the house, the places of shop, sanctua-
ries, pergolas and vineyards next to the Ahi Reis 
Mesjid in Akşehir.
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Yusuf KÜÇÜKDAĞ
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Ahi Resul Baba
He lived in the 13th-14th centuries. In Hacı Bektaş Veli 
Velâyetnâmesi he is defined to be one of the halifes 
of Hacı Bektaş and have been sent by him to Beşka-
rış village connected to Kütahya to become involved 
in spiritual and ethic guidance activity. The fame of 
Ahi Resül, who settled in Kırkacık and built the za-
viye here, had spread around in a short time. In the 
records of Velâyetnâmes it is written that Ahi Resul 
also settled in Hisarcık. Moreover, he is known to have 
founded a zaviye within the fort and to have played a 
role in developing the region. Towards the end of his 
life Resul Baba is understood to have come to Beş-
karış village and died here. His grave is in the village 
called by the same name.
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TKGMA, TD, nr. 560, p. 157; Hacı Bektaş Veli, Vilâyetnâme, 
(publ. Abdülbâki Gölpınarlı), Ankara 1958, p. 8890; Mustafa 
Yeşil, Kütahya Ilinin Kısa Tarihi, Istanbul 1937, p. 10; Mustafa 
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Mustafa GÜLER

Ahi Resul Tekke
It was built by Ahi Resul in Hisarcık connected to Kü-
tahya. According to the cadastral records book dated 
1530, annual foundation income of the tekke was 350 
akçes and 450 akçes in 1571. As thefoundation of the 
tekke was evlatlık vakıf (hereditary) status, it was ma-
naged by the descendants of Ahi Resul. But someti-
mes disagreements occurred among the descendants 
who managed it. One of these disagreements occurred 
on the problem of the allocation of the income of a 
grain mill to the tekke by the grandson of Ahi Resul, 
Mehmet Efendi, and the share of the income among 
Mehmed Efendi’s relative Ömer Dede’s son Süleyman 
and Mehmed Efendi’s sons as a result of the increa-
se in the income. Upon this, Mehmed Efendi’s sons 
offered a submission on this disagreement to both 
the governor of Anatolia and the kadı of Kütahya. But 
the result of this submission is unknown. Ahi Resul 
Tekke, which had stood until recently, was completely 
destroyed in the Gediz earthquake (1970). Part of the 
türbe was rebuilt in 1974. The türbestone in the buri-
al area of the tekke does not exist today.
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Mustafa GÜLER

Ahi Resul Zaviye
It was in Ula County in the south of Muğla. In the 
recordsof the mid-16th century, the administration 
of the zaviye is understood to be laid down on the 
descendant of Ahi Resul as a condition. On this 
date the zaviye was under the management of the 
descendant named Hacı Ivaz by the letter of Kadı. 
The foundationincomes of the zaviye were nine and 
a half acres of vineyard in two different places in 
Kozyaka in the vicinity. In this context, annual inco-
me was recorded as 350 akçes throughout the 16th 
century.

BIBLIOGRAPHY
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Zekai METE

Ahi Rüstem Zaviye
It was in Sivrihisar linked to Eskişehir. Its founder 
was Ahi Rüstem and it was established in the time 
of Murad II (1421-1451). Ahi Rüstem donated Or-
taca village in 1455 and in the following years, a 
benevolent named Elvan Şeyh donated income of 
five shops to the zaviye. Some of the income of the 
foundationwas used for the food and accommodati-
on needs of the passersby who came to the zaviye. 
No building related with the zaviye has reached the 
present day.

BIBLIOGRAPHY
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M. Murat ÖNTUĞ
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Ahi Sadeddin
He was a notable Ahi in Konya. In his Sultan 
Veled Divanı, Mevlâna stated that he was pra-
ised as the Ahi of our city, he was foremost of 
fütüvvet, gave no importance to material things, 
and was kind, gentle and merciful.

BIBLIOGRAPHY

Sultan Veled, Divan, (published by F. Nafiz Uzluk), 
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İsmail ÇİFTCİOĞLU

Ahi Sadeddin Mesjid
It was in the neighborhood called by the same 
name of Ahi Sadeddin Çelebi, who lived in 
Amasya in the 14th century. Sadeddin Çelebi 
settled in the neighborhood until 1369 and his 
grandson Sadi Çelebi built a mosque with zavi-
ye in 1473 and allocated its foundations. Pro-
bably then a mesjid was founded in his name. 
Whether this mesjid was built on the land of 
zaviye and mosque is unknown. But from the 
information in the verdict (ilam) dated 1275 
(1859),it is understood that there is a türbe 
in the burial area forAhi Sadeddin next to the 
mesjid.

BIBLIOGRAPHY
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H. Mustafa ERAVCI

Ahi Sadi Zaviye
It was in the center of Beyşehir. Upon the dest-
ruction of Ahi Mesud Zaviye before 1483, two 
zaviyes were built in its place. One of them was 
Ahi Sadi Zaviye and the other was Ahi Kemal 
Zaviye.The foundations of Ahi Mesud Zaviye 
were attached to these two zaviyes. This case 
indicates that Ahi Sadi Zaviye was built a short 

time before 1483. Ahi Sadi, who was alive in the me-
antime, was the mütevvelli of the foundations attac-
hed to the zaviye. In this case the founder of the 
zaviye was Ahi Sadi. The incomes of Ahi Sadi Zaviye 
were land pieces in Iğdır and Yassiviran villages, two 
pieces of land next to Beyşehir, seven acres of land 
and a vineyard in Yeltan village. The name and the 
foundations of Ahi Sadi Zaviye are not seen in later 
records. This case must result from Ahi Mesud Zavi-
ye having been reactivated and the foundation lands 
being transferred over to Ahi Mesud Zaviye.
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Yusuf KÜÇÜKDAĞ

 
Ahi Safa Zaviye

It was founded in Kasaplar village of Mazon district 
linked to the sanjak of Menteşe (Muğla) in the Ot-
toman time. This village is connected to the county 
of Koçarlı of Aydın today. In the early 16th century, 
after Ahi Safra, his son Ahi Zekeriya was the founda-
tion’smütevelli. Following the death of Ahi Zekeriya, 
his grandson Ahi Safa, who had the same name as 
the founder of the zaviye, had the responsibility of 
the management of the foundationand the zaviye. 
Among the foundations of the zaviye there were 115 
dönüm (almost 30 acres) of land. In 1562, 40 dö-
nüm (10 acres) of the land of the foundation was in 
Karakuyu, 35 acres in Postlu timar, next to Soğanse-
ki in the vicinity of marshland, 20 dönüm (5 acres) 
around the graveyard of Bıyıklı village, 16 dönüm (4 
acres) in Albuslu kaynağı timar. Annual total income 
was approximately 400 akçes.
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Zekai METE

Ahi Salih Zaviye
It was in Yazır village linked to Sivrihisar. Its founder 
was Ahi Salih. It is understood that Ahi Salih devo-
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ted a farm land and a place abounding in vineyards 
to the foundation of the zaviye in the first quar-
ter of the 16th century. The zaviye was managed by 
the descendants of Ahi Salih in the following years. 
From the foundation records of the zaviye it is fo-
und that the zaviye was active in the 19th century. 
None of the outbuildings of the zaviye have reached 
to the present day.

BIBLIOGRAPHY
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M. Murat ÖNTUĞ

Ahi Saltuk Zaviye
The zaviye –lodge-, which was founded in theti-
me of Beylik of Menteşe, was in the city of Fethiye, 
then called Mekri. In accordance with letter of Ilyas 
Bey,the Bey of Menteşe, it was exempted from ta-
xes. In the Ottoman period, during the counting in 
1562, the people named Hacı Memi and Mustafa, 
according to the Sultan’s berat in their hands, were 
recorded as the joint administrators of the zaviye. 
In the vicinity of Mekri (Fethiye) a field sowed 6 bus-
hel of seeds with Milas bushel and two acres of two 
vineyards in a place named Amas were donated for 
the expenses of the zaviye. In 1530 the income of 
the field was recorded as 200 akçes and 100 akçes 
as the income of the vineyards, whereas, in 1562 
these numbers were 350 and 150.

BIBLIOGRAPHY:

BOA, TD, nr. 166, p. 570; nr. 338, p. 131; TKGMA, TD, 
nr. 569, p. 91; Ahmet Yiğit, XVI. Yüzyıl Menteşe Livası 
Vakıfları, Ankara 2009, p. 226.

 

Zekai METE

Ahi Sancağı (Standard)
The sanjak (standard) which is recorded in 2007/18 
(E) inventory at Kırşehir Museum is dated to the 
second half of the 19th century. There is a tughra 
belonging to Abdülhamid II on it.
It is protected in the store of the museum and the 
sancak (standard), which seems to be generally 

worn off by fading out as a result of oxidizing metal 
fibers used in the ornament and fading and tearing 
in the colours of the atlas (satin) used in the floor by 
the effect of the time, is 150x170 cm in size, together 
with the length of the fringe. The length of the fringe 
is 6 cm. Atlas (satin) texture at the floor, metal thre-
ad in the ornament and fringe with metal thread at 
edge cleaning have been used. Green and red color 
atlas (satin) has been used at the floor of the sancak 
designed as the same way in both faces in rectangu-
lar form. The rectangular form in the middle, the 
wide belt surrounding this is made from green atlas 
(satin). In the ornaments made in silver-gilt thread 
the technique of dival işi (gold and silver thread emb-
roidery over cardboard, on rich material) with düz 
sarma iğnesi (raised satin stitch) has been used.
For the surface ornament of the sancak written and 
botanical decoration, crescent and tughra have been 
chosen as subject. There is one apiece crescent and 
tughra in the red area in the internal center of the 
sancak in the rectangular form. At the upper right 
edge of the tughra belonging to Abdülhamit II “el-
Gazi” is written. Within the crescent the expressi-
on of “bi-mübeyyineti tevfîkatı Rabbaniyye meliki 
devleti’l- aliyyeti’l-Osmaniyye” takes place. Text 
strips in which the ayahs of Enfal Sure’s 72nd and 
Rad Sure’s 24th are ornamented at the center floor 
around the crescent and tughra inside the six pieces 
in width take place. 65th and 66th ayahs of Enfal Sure 
have been placed inside two borders at the upper 
part of the width green belt taken place around the 
center floor by engraving. Ensuring the continuity of 
the 15,16,17 and 18thayahs of Enfal Sure have been 
placed within binary borders placed in the longitu-
dinal on the right and left edges through engravings. 
Thuluth in Arabic takes place at the decoration used 
at the surface ornaments of the sancak. Totally five, 
including one a piece of little hatayi flowers at the en-
ding points of the Ayahs, have been placed astwo at 

Ahi standard 
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the center floor, inside the upper internal border, 
within the bottom edge borders.

 

Ferda DEMİR

Ahi Savcı Zaviye
It was in Iznik. The zaviye –lodge-’s name is seen 
in the cadastral record books dated 1530 for the 
first time and its income sources were one gar-
den, two walnut tree and vineyard.

BIBLIOGRAPHY

BOA, TD, nr. 438, p. 805.

 

Ahmet GÜNEŞ

Ahi Segid Zaviye
(Göci-yi Kebir-Konya)

Located in Hosun village, Göçi-yi Kebir district of 
Konya province. There was a farm site that func-
tioned as a vakıf —pious foundation— in 1476 
and 1483. The vakıf’s income was derived from 
grain tithes, orchards, gardens, bee hives and 
sheep taxes. The zaviye —lodge— was active du-
ring the 18th century and its name is encountered 
after the beginning of the 19th century, as well. 

BIBLIOGRAPHY

Fahri Coşkun, 888/1483 Tarihli Karaman Eyaleti Vakıf 
Tahrir Defteri, IU Sosyal Bilimler Enstitüsü Türk İktisat 
Tarihi Anabilim Dalı Unpublished Masters Thesis, 
Istanbul 1996, p. 126; 387 Numaralı Muhâsebe-i Vilâyet-i 
Karaman ve Rûm Defteri (937/1530), Tıpkı Basım, I, 
Ankara 1996, p. 57; Hüseyin Muşmal, XIX. Yüzyılın İlk 
Yarısında Beyşehir ve Çevresinin Sosyal ve Ekonomik 
Yapısı (1790-1864), SU Sosyal Bilimler Enstitüsü Tarih 
Anabilim Dalı Yeniçağ Tarihi Bilim Dalı, Konya 2005, 
pp. 196-197; M. Akif Erdoğru, “Karaman Vilayeti 
Zaviyeleri”, Tarih İncelemeleri Dergisi, nr. 9 (1994), p. 
139. 

 

Yusuf KÜÇÜKDAĞ

Ahi Segid Zaviye
(Seydişehir)

Located in Çalmanda village of Seydişehir. Ahi 
Segid Zaviye — lodge —appears as Ahi İsken-
der Zaviye in some documents. The zaviye was 
established during the reign of Sultan Mehmed 
II, according to the cadastral survey register in 
1483. In the zaviye, where the duty of zaviye 
director was entrusted to descendants, appo-
intments of mutawalli —trustee—, shaikh and 
zaviyedarlık —lodge director— were made in a 
organized manner between Ramazan 1114 (Ja-
nuary-February 1703) and 27 July 1327 (9 Au-
gust 1911). Female descendants were also allo-
wed to assume zaviyedarlık duties. For example, 
in a record of Muharrem 1182 (May-June 1768), 
İsmail and Abdülbaki’s daughters Rahime and 
Emine collectively managed the zaviyedarlık du-
ties. The zaviye’s foundation income included 
a çiftlik —farm site— among the possessions of 
Yusuf, son of Ahi Segid. In 1483, the products of 
a farm in Kavak village, its orchard, garden and 
bee hive tithes, along with sheep taxes, all belon-
ged to the zaviye. Ten portions of the aforemen-
tioned farm were registered on the deed of trust 
of the foundation. In 1530, two farm sites were 
shown as foundation income. 

BIBLIOGRAPHY

VGMA, nr. 1088, vr. 58b; nr. 1089, vr. 13b; nr. 1117, 
vr. 66b; nr. 1160, vr. 9b; nr. 3142, s. 79; nr. 3162, s. 29; 
nr. 3228, s. 20; nr. 3259, p. 75; nr. 3302, p. 194; Taksim 
Atatürk Kitaplığı, Muallim Cevdet Yazmaları, no: 0-116/1, 
vr. 61b; 387 Numaraları Muhâsebe-i Vilâyet-i Karaman 
ve Rûm Defteri (937/1530), Tıpkı Basım, Ankara 1996, 
p. 66; Fatih Devrinde Karaman Eyâleti Vakıfları Fihristi, 
(prepared by Ferdiun Nâfiz Uzluk), Ankara 1958. 

 

Ayşe DEĞERLİ

Ahi Seljuk Zaviye
Located near the fortress in the city center of 
Afyonkarahisar. While its date of establishment 
is unknown, the zaviye —lodge— was founded 
prior to the 16th century in the name of Ahi Sel-
çuk, one of the Ahi leaders. In 1530, income was 
derived from the zaviye foundation in Çukur vil-
lage, attached to the Afyonkarahisar center, and 
the Ahi Saru mezraa —arable field— attached to. 
Şuhut In 1280 (1865) the zaviye’s master and 
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director was Abdullah. The foundation’s income 
totaled 611 kuruş and is expenses totaled 61 ku-
ruş. The zaviye’s name is not encountered in sub-
sequent dates. 

BIBLIOGRAPHY

BOA, EV. MH. nr. 1088/214; 438 Numaralı Muhasebe-i 
Vilayet-i Anadolu Defteri, Dizin ve Tıpkı Basım, I, Ankara 
1993, p. 138; Muharrem Bayar, “Ahi Yusuf Sinan Tekkesi 
Vakfiyenamesi”, I. Uluslar arası ahilik Kültürü ve Kırşehir 
Sempozyumu, I. Kırşehir 2011, p. 163.

 

H. Mustafa ERAVCI

Ahi Selman Zaviye
(Ayaş-Ankara)

Located in Yergömi village attached to Ayaş dist-
rict in Ankara. Ahi Süleyman and Şems, sons of 
Ahi Selman, were appointed as the zaviye’s —lod-
ge— shaikhs by a title of privilege bestowed by Ot-
toman Sultan Murad Hüdavendigar. The zaviye’s 
name is not encountered in subsequent dates. 

BIBLIOGRAPHY

Mehmet Ali Hacıgökmen, Ahiler Şehri Ankara, Konya 
2011, pp. 126-133; Ibid, “Ahiler Zamanında Ankara’da 
Sosyal, Kültürel ve İlmî Faaliyetler”, SU Sosyal Bilimler 
Enstitüsü Dergisi, nr. 7 (2002), p. 148.

 

Mehmet Ali HACIGÖKMEN

Ahi Selman Zaviye
(Ayaş-Ankara)

Located in Yeregömü (Sinanlı) village of Ayaş dist-
rict in Ankara. Ahi Selman, in whose name the 
zaviye —lodge— was founded, lived during the 
reign of Ottoman Sultan Murad Hüdavendigar 
(1362-1389). During this period, Ahi Selman’s 
son Süleyman was appointed to the zaviye by 
a title of privilege bestowed by Murad the First. 
This indicates that the zaviye was established af-
ter first half of the 14th century. In this regard, the 
zaviye appears in documents with the name of 
Süleyman, the son of Ahi Selman. In 1530, among 
the zaviye’s foundations there two çiftlik —farm 
sites— in Yeregömü village and in Ayaş. In 1571, 

the income of the two farms belonging to the 
zaviye’s foundation, which was directed by 
Mehmed and Nasuh, was 2260 akçes. In 1280 
(1865), the zaviye was directed by Seyyid Ab-
dullah bin Osman; in 1279 (1864) by Seyyid 
İsmail and in 1280 (1865) by both Abdullah 
and İsmail. The income in 1279 (1864) was 
768 kuruş and the expenditures were 576. The 
zaviye’s name is not encountered in the archi-
ves after 1867, indicating that over time it ex-
pired.

BIBLIOGRAPHY

VGMA, nr. 2109/67; nr.1954/65; nr. 1955/180; nr. 
1974/94; nr. 1975/115; nr. 2109/67; no, 284/86; Emine 
Erdoğan, Ankara’nın Bütüncül Tarihi Çerçevesinde 
Ankara Tahrir Defterlerinin Analizi (TÜSOKTAR Veri 
Tabanına Dayalı Bir Araştırma), GU Sosyal Bilimler 
Enstitüsü Yeniçağ Tarihi Bilim Dalı Unpublished 
Doctoral Thesis, Ankara 2004, pp. 205, 208; Abdülkerim 
Erdoğan, Ankara Ahileri ve Eserleri, Ankara 2011, 
p.116; Mehmed Ali Hacıgökmen, Ahiler Şehri Ankara, 
Konya 2011, p.79.

 

H. Mustafa ERAVCI

Ahi Sevri Zaviye
Located in Margaz village attached to Kalkan-
lı district of Teke subdivision. The zaviye’s —
lodge— name is first encountered in 1530. In 
1567, Yahşi veled-i Yunus was appointed as 
shaikh. Most of the zaviye foundation’s income 
was derived from mill rents and some pieces 
of land. 

BIBLIOGRAPHY
BOA, TD, nr. 166,s. 610; TKGMA, TD, nr.567, 31a; 
Behset Karaca, XV. ve XVI. Yüzyıllarda Teke Sancağı, 
Isparta 2002, pp. 387, 478-486.

 

Behset KARACA

Ahi Seydi Zaviye
(Çivril-Denizli)

Located in Beyköy, Çivril district, Denizli provin-
ce. In the 16th century, it was one of the Ahi zavi-
yes —lodges— in villages tied to Şeyhlü district 
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of Kütahya. The zaviye or tekke in and Beyköy’s 
history date to the last years of the 14th century. 
A çiftlik —farm site— and three orchards belon-
ged to the zaviye. Because the zaviye was ruined 
while under the direction of Mahmud and Musta-
fa with a nişan —official order— given by Sultan 
Mehmed II, it was given over to Seydi Mahmud 
and, after his death, to Hamza Fakı. During the 
period of Sultan Süleyman, the Lawgiver, it was 
directed by Hacı Yusuf. 

BIBLIOGRAPHY

Turan Gökçe, “XVI. Yüzyılda Şeyhlü Zâviyeleri Üzerine 
Bazı Tespitler”, Eumenia, Şeyhlü-Işıklı, (ed. Bilal Söğüt), 
Istanbul 2011, pp. 213-251.

 
Turan GÖKÇE

Ahi Seydi Zaviye
(Tosya)

Located in Tosya district of Kastamonu. Ahi Sey-
di, whose father’s name was Mahmud, resided in 
Tosya at the beginning of the 16th century. At the 
end of the 16th century, the right of ownership of 
the property of the zaviye —lodge— foundation 
established in the name of Ahi Seydi belonged to 
Ahi Seydi’s sons. Places owned by the foundati-
on were a çiftlik —farm site— and an orchard in 
Ağçakavak village. The Ahi Seydi Zaviye played 
an important role in activities concerning trades-
men and craftsmen in Tosya in the 18th and 19th 
centuries. In this regard, in 1742 the Ahi Babalık 
of prayer readers, string weighers, mohair dea-
lers and tanners was assumed by Hafız Hüseyin 
Efendi. No record of these activities of the zaviye 
is encountered in subsequent periods.

BIBLIOGRAPHY

Ibni Batuta, Seyahatnâmesinden Seçmeler, (prepared by 
İ. Parmaksızoğlu), Ankara 2000, p. 5; Cevdet Yakupoğlu, 
“Selçuklular, Çobanoğulları, Candaroğulları ve Erken 
Osmanlı Döneminde Kastamonu Çevresinde Ahiler”, I. 
Uluslararası Ahilik Kültürü ve Kırşehir Sempozyumu, II, 
Kırşehir 2011, p. 1082.

 

H. Mustafa ERAVCI

Ahi Sıddık
Mentioned in the work of Ahmed Eflâkî (died 1360) 
as the father of Ahi Mustafa, a leader of the Konya 
rinds —vagabonds—. According to the writer, when 
Ahi Sıddık asked the Mevlana to provide a name for 
his son, the Mevlana replied “Mustafa goes well with 
Sıddık” and so he named his son Mustafa.
BIBLIOGRAPHY

Ahmed Eflâkî, Ariflerin Menkıbeleri, II, (translated by Tahsin 
Yazıcı), Istanbul 1987, pp. 173-174; Derviş Mahmûd-ı 
Mesnevîhan, Sevâkıb-ı Menâkıb, (prp. Hüseyin Ayan 
and others), Konya 2007, pp. 293-294; Claude Cahen, 
Osmanlılardan Önce Anadolu’da Türkler, (translated by Yıldız 
Moran), Istanbul 1979, p. 328; Ibid, “İlk Ahiler Hakkında”, 
(translated by Mürsel Öztürk), Belleten, L/197 (1986), p. 596.

 

İsmail ÇİFTCİOĞLU

Ahi Sinan
He was the son of Ahi Mesud, one of Ahi Evran’s 
children, and the shaikh of the Ahi Evran Zaviye 
—zaviye—. Ahi Sinan received an Ahilik (Brother-
hood) icazetname —diploma— from Ahi Mahmud, 
one of the foremost Ahi leaders of the period around 
876 (1471). In 1485, he jointly directed the office of 
shaikh in the Ahi Evran zaviye with Ahi Çelebi. His 
name is first among the witnesses of the Ahi Evran 
vakfiye —deed—, which it is understood was reorga-
nized in the second half of the 15th century. This in-
dicates that he was respected by the Ahis and that he 
played an important role in the reorganization and 
reestablishment of the pious foundation belonging to 
Ahi Evran, during the reign of Sultan Bayezid II.
Ahi Sinan’s real profession was tanning and he had 
a pious foundation in Ankara, which was directed by 
one of Ahi Sinan’s children, Paşa Beyoğlu Mamud. 
There was also a mosque in the city center belon-
ging to Ahi Sinan. It is not possible to locate the site 
of this mosque today. Ahi Sinan died sometime after 
1485 but the precise date is unknown. 

BIBLIOGRAPHY

TKGMA, TD, nr. 558, 43a- 43b, 47b; BOA, TD, nr. 19, s. 288; 
İlhan Şahin, Tarih İçinde Kırşehir, Istanbul 2011, pp. 26-28, 
84-85; Mehmet Ali Hacıgökmen, Ahiler Şehri Ankara: XIII-
XV. Yüzyıllarda Ankara’da Ahilik ve Ahiler, Konya 2000.

 

İlhan ŞAHİN- Mehmet Ali HACIGÖKMEN
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Ahi Sinan
He was one of the Aksaray Ahis. It is surmised 
that he lived in the second half of the 15th century. 
There was a zaviye —lodge— and a pious foun-
dation established in his name. The foundation 
had the status of a descendant foundation and 
was directed by the descendants of Ahi Sinan in 
the late 15th century and the 16th century. 

BIBLIOGRAPHY

TKGMA, TD, nr. 584, 80b; Seyit Ali Kahraman, XVI. 
Yüzyıl Başlarında Karaman Vilâyeti Vakıfları, Kayseri 
2009; Doğan Yörük, XVI. Yüzyılda Aksaray Sancağı 
(1500-1584), Konya 2005.

 

Doğan YÖRÜK

Ahi Sinan Ahilik 
Kültürünü Araştırma 

Yayma ve Yardımlaşma 
Derneği / 

Ahi Sinan Brotherhood 
Cultural Research, 

Propagation and Aid 
Association 
(see. Ahiyad)

Ahi Sinan bin Ahi Mesud ve 
Şecerenamesi / 

Ahi Sinan 
bin Ahi Mesud and His 

Genealogical Tree
Doctoral thesis prepared by Mehmet Ali Hacı-
gökmen at the Social Sciences Institute of Selçuk 
University. The work is comprised of four secti-
ons and 377 pages. In the first section, all of the 
Ankara Ahis, foremost among them Ahi Sinan, 
the son of the pedigree owner Ahi Mesud, are ta-
ken up and their foundations identified. The re-
sult is that the Ahis here were not all craftsmen. 
Some were fief-holding cavalry soldiers. Additi-
onally, the activities of the Baji’s in Ankara are 
mentioned, as are the Ahis political and social 

relations with the central administration, their 
role in ensuring safety and their related respon-
sibilities. In the second and third sections of the 
research, the genealogical tree of Ahi Sinan, one 
of the well-known Ahis of the period, is expla-
ined and other different genealogical trees and 
Futuwwatnames are discussed in various ways. 
These are presented in table form at the end of 
the work. In the last section of the thesis, there 
is a critique of the text of the genealogical tree 
of Ahi Sinan and an effort is made to put forth 
a sound text. Besides a critique and translation 
of text of the Farsi genealogical tree of Ahi Sinan, 
the Turkish genealogical tree is offered in printed 
form as a transcription. 

 

Sefer SOLMAZ

Ahi Sinan Halva
The name of a halva –sweet- offered by Denizli 
craftsmen to celebrate the Ahi tradition. Since 
2008, a feast has been offered in the name of 
Ahi Sinan Sofra —Table— to guests and parti-
cipants within the scope of the Ahi celebrations 
taking place in Denizli. In 2010, in a departure 
from previous feasts, a sweet by the name of Ahi 
Sinan Halva —Sweet— was blended and began 
to be offered to participants in the event, along 
with the meal. The sweet, whose name appears 
in Ahi Evran poetry and in Ahi fütüvvetnâmes 

Ahi Sinan Helva cooking 
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and genealogical trees, and which was offered to 
the guests, is made of flour, oil, heavy syrup and 
grape seed powder. These ingredients are cooked 
in cauldrons called Ahi Sinan Helva Kazan —
Sweet Cauldron— that have been produced by 
Denizli’s copper masters. The designation of the 
sweet as Ahi Sinan Sweet helps to publicize the 
name of Ahi Sinan, one of Denizli’s leading Ahis, 
and plays a role in making the sweet a brand that 
reflects the region it is representing. 

BIBLIOGRAPHY

Hasan Kallimci, Denizli’de Ahilik, Denizli 2011, pp. 91-
92.

 

İsmail ÇİFTCİOĞLU

Ahi Sinan Mekteb
Located in Düğerek village of Muğla district in 
Menteşe subdivision. There is no information 
available about the construction date and the 
builder of the mekteb –school-, which occupied 
a place in the outbuildings of the Ahi Sinan za-
viye —lodge—. The fact that there is no mention 
of it in the 16th century cadastral survey register, 
indicates that it was built during a subsequent 
period. The builder of the zaviye in the village 
was Ahi Sinan and he was buried in Düğerek vil-
lage. The school was added to the Ahi Sinan out-
buildings and operated during the 18th and 19th 
centuries. Within the outbuildings of the structu-
re there is a zaviye building and school rooms, 
indicating that in addition to its educational role, 
the zaviye’s Sufi activities were conducted there, 
as well. The foundation imposed a condition that 
lessons be provided at the school for future sha-
iks of the zaviye. Ahi Halife was conducting his 
duty as zaviye director, with the condition that 
lessons be given at the school, on 16 Cemaziye-
levvel 1136 (11 February 1724). Ahi Sinan Zaviye 
foundation properties and another Ahi structure 
in the village were being used jointly with the Ahi 
Yahya Zaviye. Consequently, among the income 
of Ahi Sinan and Ahi Yahya foundations were 
two çiftliks —farms— and six parcels of land. A 
portion of this income met the needs of visitors 
coming to both zaviyes. 

BIBLIOGRAPHY

VGMA, nr. 240/38; nr. 268/26; BOA, EV.MH, nr. 
1378/79; EV.MKT, nr. 116/97; nr. 840/97; nr. 840/117; 
nr. 1364/166; nr. 1366/108.

 

M. Murat ÖNTUĞ

Ahi Sinan Mesjid
Located in a neighborhood of the same name 
in the center of Tosya. It was probably estab-
lished in the 16th century. The builder, Ahi 
Sinan, contributed 1,000 akçes as his own 
charity and stipulated that the income sho-
uld be spent for the imam, müezzin, müte-
velli —trustee— and to feed travellers. Other 
benefactors contributed 4,200 akçes. Additi-
onally, it was stipulated that 1,200 akce be 
spent for candles; and 600 akçes for lighting 
during the haram aylar. In consideration of 
the fact that there were expenditures for food, 
it can be said that food was distributed in the 
mesjid and that, consequently, it was a zavi-
yeli mesjid —lodge mesjid—. 

BIBLIOGRAPHY

BOA, TD, nr. 291, s. 194-195; nr. 100; TKGMA, TD, 
nr. 578, 120b-121a; Ahmet Kankal, XVI. Yüzyılda 
Çankırı, Çankırı 2009, pp. 33, 76, 178. 

 

Ahmet KANKAL

Ahi Sinan Sofra
The name of a meal shared by the craftsmen 
of Demirciler Avenue in Denizli, within the 
framework of the Ahi tradition. In Fütüvvet-
names, the tradition of Sofra Açma —Ope-
ning a Table— is mentioned as being a part of 
Ahi culture, dating back quite far. Craftsmen 
and shopkeepers belonging to Ahi establish-
ments in nearly every part of Anatolia organi-
ze festivals among themselves on particular 
days of the year and share lunch and dinner. 
These enjoyable meals, organized during the 
summer months, would be held on different 
days by each craftsman’s union. 
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The meals consisted of liver kebap at kuşluk —
brunch time— and, for the evening meal, düğün 
soup —bouillon—, nohutlu et —meat with be-
ans—, pirinç pilavı —rice pilav— and a pirinç 
unu helvası —sweet made with rice sweets—. 
The meal would end with the shaikh of the 
craftsmen sharing some advice with the youth 
partcipating in the meal. This traditional meal 
ceremony would be repeated each year with the 
same events and the same meal. Since 2008, 
this tradition has continued with the Ahi Sinan 
Sofra (Table) meal for guests and participants 
organized by the Demirciler avenue craftsmen 
during the Ahi ceremonies celebrations conduc-
ted in Denizli. 
Prior to the preparation of the Ahi Sinan Sof-
rası meal, the ironwork craftsmen obtain per-
mission from the eldest master among them to 
provide the meal and collect money. Subsequ-
ently, the experienced masters from among the 
ironwork craftsmen visit other craftsmen, brin-
ging with them a small cauldron with a lid and 
a lock that is referred to as a pot. In this vein, 
they visit the shops of other demirci —ironwork 
craftsmen—, saraç —leather worker—, yorgan-
cı —quiltmakers—, kunduracı —shoemaker—, 
bakırcı —coppersmith— and sarraf —money-
changers— and collect money to put into the 
cauldron. Then, the day and time of the meal 
is announced via banners and invitations hung 
along Demirciler avenue, where the meal will be 
given. 
At nine o’clock in the morning on the day of the 
meal, three large grills are set up on the street 
where the ironwork craftsmen are located and 
preparations are completed for cooking the me-
atballs. The meal begins at 11 o’clock and lasts 

for about four hours. After the communal 
meal is finished, the Peştamal Bağlama Tö-
reni —Towel Tying Ceremony— is conducted, 
where a representative apprentice is promo-
ted to master. After the meal is over and the 
towel has been tied, prayers are recited. The 
prayers appeal for unity, peace, abundance, 
blessings and legitimate profits, and the ce-
remony comes to an end with the wish that 
next year they will all meet again at the Ahi 
Sinan Sofrası. 

BIBLIOGRAPHY

Hasan Kallimci, Denizli’de Ahilik, Denizli 2011, pp. 
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M. Murat ÖNTUĞ

Ahi Sinan and 
Şahî Dedeler Zaviye

Located in Ortaköy in Istanbul. There is no 
information about either the builder or the 
date of construction. This zaviye —lodge— is 
mentioned in an accounting record in the re-
gister of pious foundation for the 19th century. 
Otherwise, though, this zaviye has not been 
encountered in any other information or do-
cument up to now. 

BIBLIOGRAPHY

BOA, EV, nr. 22184.

 

M. Murat ÖNTUĞ

Ahi Sinan Zaviye
(Afyonkarahisar)

Located in the center of Afyonkarahisar. It 
was established by Ahi Sinan or his assis-
tants prior to the year 1530. On that date the 
shaikh of the zaviye —lodge— was İshak and 
the mantle was passed his son Ali following 

Food preparation Ahi Sinan Feast 
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his death. This duty was assumed by Ümidoğlu 
Ahi Sinan in the zaviye before 1575 and after 
1575 by Alioğlu Hayreddin. On 21 August 1643, 
Şeyh İsmail Dede, one of Abdülkadir Geylani’s 
halifes —caliphs—, was appointed to the zavi-
ye. In 1650 the aforementioned person was still 
its zaviyedar —director—. In the records of va-
kıf —pious foundations— of the 19th century, the 
zaviye was registered as Kadirî Tekke. In 1530, 
the foundation income was derived from the rent 
from three shops and in 1575 it amounted to 230 
akçes. 
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H. Mustafa ERAVCI

Ahi Sinan Zaviye
(Aksaray)

The zaviye –lodge- is understood to have been 
established by Ahi Sinan in Aksaray city and 
known by the name Fıkaî. It was extant at the end 
of the 15th century and during the 16th century. 
Over time the zaviye disappeared. 

BIBLIOGRAPHY

TKGMA, TD, nr. 564, 77a; nr. 565, 180a; nr. 584, 80b; 
387 Numaralı Muhâsebe-i Vilâyet-i Karaman ve Rûm 
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Doğan YÖRÜK

Ahi Sinan Zaviye
(Balıkesir)

The oldest Ahi zaviye —lodge— known in Balı-
kesir city. When Ibn Battuta visited Balıkesir he 
stayed as a guest, participated in meetings and 
attended feasts in his honor. There is no informa-
tion about the founding date or about the builder. 

Neither is there any information available about 
the zaviye for subsequent periods. 
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M. Murat ÖNTUĞ

Ahi Sinan Zaviye
(Bergama)

Located in Ahi Sinan Mezraa —arable land— in 
Bergama district. It is understood that the bu-
ilder was Ahi Sinan, who gave his name to the 
mezraa and the zaviye –lodge-. The zaviye was 
active during the 19th century and the same per-
son assumed the tevliyet —duties of administra-
tor— and zaviyedarlık —director of the zaviye—. 
Among the foundation income was a field and a 
portion of the income was allocated for the repair 
of the zaviye and the wages of the workers. The 
remainder was expended for food for travellers 
and other needs. 
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M. Murat ÖNTUĞ

Ahi Sinan Zaviye
(Bozöyük)

Located in Leyne, attached to Bozöyük district 
of Menteşe subdivision. Leyne’s name today is 
Turgut and it is a town of Yatağan district. The 
zaviye’s —lodge’s— income was derived from 
property in Leyne village and Zeytin village, which 
is today linked to Yatağan. A mill, four gardens, 
five shops and five fields as large as a çiftlik —
farm— (60-150 dönüm/15-25 acres) in Leyne 
were dedicated to the zaviye. Three parcels of 
land in Zeytin village were the size of a quarter 
çiftlik (15-35 dönüm/4-12 acres). The annual in-
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come from this property amounted to 900 akçes 
at the beginning of the 16th century. In 1562, it 
was 1,300 akçes and in the register from 1583 
this same information is repeated. The fact that 
Ahi Sinan Zaviye was shown as being in Ahi vil-
lage of Bozöyük in 1845 raises doubts about its 
location. In that year, a 160 dönum (40 acres) 
field was registered to Ahi Sinan Zaviye and there 
were 10 residents registered in the village. The 
Ahiköy mentioned in the record is 10 kilometers 
from Leyne. As of the middle of the 19th century, 
however, Ahiköy and Leyne were understood to 
be separate settlement centers. In all likelihood, 
the zaviye was built by Ahi Sinan in this area, 
which was adjacent to the village of Leyne and 
uninhabited. Over time, the settlement that be-
gan to form there began to be known as Ahiköy 
because of its proximity to Ahi Zaviye. By me-
ans of law number 4662, dated 2 June 1944, 
Ahiköy’s name was changed to Yatağan.

BIBLIOGRAPHY
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Zekai METE

Ahi Sinan Zaviye
(Denizli)

Located on a plot of land that stretches towards 
the İlbadı Cemetery in the west of Kaleiçi, in De-
nizli city center. Established at the beginning of 
the 14th century by Ahi Sinan. It played an im-
portant role in the city’s religious, social and 
economic life and its physical structure was 
equally important. Information about the za-
viye —lodge— is based on the observations of 
Ibn Battuta, who visited the city in 1333 and the 
verbal knowledge that has been passed down to 
the present day in the neighborhood. In this re-
gard, Ibn Battuta related that when he entered 
the city members of two groups of craftsmen 
rushed from their shops in the market to welco-
me and host him and men from Ahi Sinan were 
from one of them. As the result of a drawing, he 
was hosted at the Ahi Sinan Zaviye. Ibn Battuta 
explained that the founder of the zaviye himself, 

Ahi Sinan, greeted him, along with his men, and 
that in the 1330s the zaviye was the busiest Ahi 
Zaviye in Denizli, together with the Ahi Duman 
Zaviye. In addition, he stated that after resting in 
the guest quarters for a while, he was brought to 
the bath and then treated to a sumptuous meal. 
Subsequently, Quranic experts read the Quran to 
Ibn Battuta and he was entertained with ‘raks’ 
and ‘sema’ exhibitions. Ibn Battuta’s important 
reflections on the religious and social life of the 
zaviye are noteworthy. The famous traveller Ev-
liya Çelebi visited the city in 1671 and said that 
it was on of the most influencial zaviyes in the 
city. This zaviye, which the traveller referred to 
as Ak Sinan Sultan, was second only to Ahi Du-
man among the eleven zaviyes that were active 
in Denizli in the 17th century. The fact that Ahi 
Sinan’s grave was listed first among the places 
in the city worth visiting, shows that in the 17th 
century, compared to others, Ahi Sinan was more 
popular as a personality. This view, prevailing in 
the second half of this century, shows that up to 
today there has been a significant development 
in favor of Ahi Sinan. The continuity of Ahi Si-
nan, about whom there are very few records in 
the archives, in Denizli popular culture, and his 
eclipse of the popularity of Ahi Duman, who can 
be tracked in detail through foundation records, 
is a subject worthy of consideration. 
Records reflecting that Şeyh Mehmed Sırrı Efen-
di, one of the halife —caliph— shaikhs of the 
Nakshibendi order, was appointed shaikh of the 
zaviye in 1866, shows that the Ahi Sinan Zaviye 
changed hands. 
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Turan GÖKÇE
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Ahi Sinan Zaviye
(Düğerek-Muğla)

Located in Düğerek village near Muğla. Directors-
hip of the zaviye —lodge— was mostly undertaken 
jointly by members of the founder’s family tree. Ad-
ditionally, those who assumed this duty also served 
as shaikh of the zaviye, mütevelli —trustee of the 
foundations—, türbedar —keeper of the mausole-
um and classrooms ders-i âm —school principal—. 
They also had the duty to look after the zaviye guest 
house.It was stated in their appointment documents 
that teaching was also one of their duties. In 1562, 
the zaviye was directed by Bostan. The following 
individuals assumed directorship of the Ahi Sinan 
Zaviye in Muğla and the Ahi Yahya Zaviye in Düğerek 
village, between the years 1708-1828: Ahmed Efen-
di, Muğla Mufti Mustafa Efendi, Muğla Mufti Yusuf 
Efendi, Muğla Mufti Ali Efendi, Ebubekir Efendi, 
his son Abdurrahman Efendi, Şeyh Mehmed Hali-
fe, his son Seyyid Mehmed Halife, his son Hacı Em-
rullah, Hacı Mustafa and İshak Efendi. Among the 
individuals mentioned, there were some who were 
dismissed from office and then returned to the duty 
of zaviyedarlık —lodge director—. The zaviye had 
two çiftliks —farms— at Karabağ near Muğla, three 
plots in Pisi village, two parcels in Gökçeeğrek and 
a piece of land in Düğerek village, which today is a 
neighborhood of Muğla. In 1530, the zaviye derived 
a total of 380 akçes of income from these and by 
1562 this figure had risen to 430 akçes. 
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Zekai METE

Ahi Sinan Zaviye
(Manisa)

The zaviye —lodge— established in the name of Ahi 
Sinan in Manisa center was probably built during 
the time of the Saruhanoğuls. In the 16th century, 
the zaviye derived foundation income in Bozöyük 
village attached to Manisa center and Turgutlu Line 
village. When Mehmed, mutasarrıf of the zaviye —
the director of the lodge—, died in 1267 (1852), the 
rights and duties of the zaviyedarlık —director— 

were passed to Şeyh Hasan Efendi. There is no re-
cord of the zaviye in subsequent periods.
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H. Mustafa ERAVCI

Ahi Sinan Zaviye
(Muğla)

Established in Muğla city. In 1562, direction of the 
zaviye —lodge— was conducted by a person named 
Bostan. Archive documents reflect that there were 
disagreements in subsequent years about the admi-
nistration of the zaviye. To the degree it is understo-
od, Ahi Sinan Zaviye and Ahi Yahya Zaviye, located 
in Düğerek village near Muğla, were run jointly. In 
addition, directors’ duties included being the shaikh 
of the zaviye, the mütevelli —trustee of the foun-
dation—, türbedar —the keeper of the mausoleu-
mand— and class-room’s ders-i âm —school prin-
cipal—. Duties also included feeding travellers who 
stayed in the zaviye guest house. It was stated in 
their berat — appointment documents— that teac-
hing was also one of their duties. According to docu-
ments in the Ottoman archives, the following indivi-
duals assumed zaviyedarlık —directorship— of the 
Ahi Sinan zaviye in Muğla and the Ahi Yahya Zaviye 
in Düğerek village, between the years 1708-1828: 
Ahmed Efendi, Muğla Mufti Mustafa Efendi, Muğ-
la Mufti Yusuf Efendi, Muğla Mufti Ali Efendi, Ebu-
bekir Efendi, his son Abdurrahman Efendi, Şeyh 
Mehmed Halife, his son Seyyid Mehmed Halife, his 
son Hacı Emrullah, Hacı Mustafa and İshak Efendi. 
Among the individuals mentioned, there were some 
who were dismissed from office and then returned 
to the duty of zaviyedarlık —lodge director—. 
According to records in the Ottoman land registers 
of the 16th century, the zaviye had two çiftliks —
farms— at Karabağ near Muğla, three plots in Pisi 
village, two parcels in Gökçeeğrek and a piece of 
land in Düğerek village, which today is a neighbor-
hood of Muğla. In 1530, the zaviye derived a total 
of 380 akçes of income from these and by 1562 this 
figure had risen to 430 akçes. A record regarding 
a payment to the Evkaf Nezareti —Foundation Mi-
nistry— in the name of Ahi Sinan and Ahi Yahya Za-
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viyes in 1849, shows that in that year both zaviyes 
were active. 
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Zekai METE

Ahi Sinaneddin Yusuf
(d. 1529-1530)

Born in Güzelhisar town of Aydın province. He be-
came famous as “Ahizâde” and went into the servi-
ce of Birgivizâde Muslihiddin Efendi. He later went 
to Iran, received lessons from Celâleddin Devvânî 
and taught in some medreses there. Although he 
married in Iran, he returned to Anatolia. He taught 
at Murad Paşa Medrese in Istanbul, at İshak Paşa 
Medrese in Üsküp and at Halebî Medrese in Edirne. 
He also taught and served as müderris - school prin-
cipal - and müfti in Trabzon, subsequently retiring 
in Bursa. His türbe is in the cemetery on Kükürtlü 
road in Bursa. He was most interested in science 
and literature and was known as a good speaker 
and religious person. 
His Works: He wrote a commentary on “Miftah-ı 
Ulûm”
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Barış SARIKÖSE

Ahi Sökmen Zaviye
Established by Ahi Sökmen in Perli, which was a 
village of Kütahya in the 16th century and which to-
day is a quarter. The construction date of the zaviye 
–lodge- is unknown. A çiftlik —farm— and a pasture 
in Perli village constituted the zaviye’s foundations 
in 1530. The annual income was 300 akçes. The za-
viye was active early in the 20th century but dissol-
ved later on.
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İsmail ÇİFTCİOĞLU

Ahi Sultan Alemdar Şamlu
One of the famous Ahis, who held important posts in 
the Safevî State and who was Shah İsmail the First’s 
alemdar —standard bearer— as of 1510. After the 
Safevî State was established, some Ahis took pla-
ces in both the military and civil bureacracies. Ahi 
Sultan Alemdar took command of the lead units of 
the Safevî military when Alemdarbaşı Dane Muham-
med Sultan was killed during Shah İsmail’s march 
on the Fortress of Merv and Uzbek leader Muham-
med Şeybânî Han in 1510. The Uzbeks were routed. 
In this regard, the Shah gave him a gift of a crown 
worth 5 thousand ‘tümen’ (a Persian gold coin). Sub-
sequently, Ahi Sultan was one of Shah İsmail’s close 
bodyguards during the Battle of Çaldıran. He was 
able to prevent the Shah’s banner from falling into 
the hands of the Ottomans and removed the Shah 
from the field of battle safely. Afterwards, he attai-
ned the distinction of Shah İsmail. The cavalry acti-
vities of the Ahis in the Safevî army show that they 
were very capable soldiers.
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Namiq MUSALI

Ahi Sultan Zaviye
(Kayseri)

It is not known when and by whom the zaviye –lod-
ge- in Kayseri city was established. The fact that it 
is not mentioned in the foundation registers of the 
16th century, indicates that it was established after 
this century. According to foundation accounting 
records of the 19th century, the zaviye had many 
shops to give for rent. In subsequent periods the 
zaviye’s name is not encountered. 
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H.Mustafa ERAVCI

Ahi Sultan Zaviye
(Sultandağı)

Established in the name of Ahi Sultan, who was 
known as “Kutbü’l-Ârifin”, in Deresinek town of Sul-
tandağı (İshaklu township) in Afyonkarahisar pro-
vince. In 1530, a field belonging to the zaviye –lod-
ge- foundation was given to Tevkii Mehmed Bey as 
an eşkinci yurdu —dormatory for irregular cavalr-
ymen— and this shows that the zaviye was establis-
hed prior to that date. Foundation records belonging 
to the Ahi Sultan Zaviye in the Evkaf Nezareti —Fo-
undations Ministry— on 25 May 1291 (9 July 1874), 
indicate that the zaviye was active then. The founda-
tion mütevelli —trustee— in 1280 (1865) was Meh-
med Dede; annual income from tithes was 9,000 
kuruş and expenses for repairs and salaries totaled 
3,750 kuruş. The remainder of the foundation’s in-
come was used for the needs of guests. This incre-
asing foundation income reached 14,600 kuruş in 
1288 (1873), with expenses totaling 7,437 kuruş. In 
1320 (1905), zaviyedar —zaviye director— Derviş 
Cafer died without an heir and his duties were tur-
ned over to his sister Hatice. There is no information 
about the zaviye after this period. 
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H. Mustafa ERAVCI

Ahi Süleyman
One of the Ahis of Aksaray. He was the builder and 
mütevelli —trustee— of the zaviye named for him 
in the city center in 1500. In this year, Ahi Süleyman, 
who managed the administration of the Eslim Paşa 
Hatun Türbesi and Ölüler İçin Gülsuyu foundations, 
obtained a title of privilege from Şehzade Cem and 

Abdullah for his foundation. This places the establish-
ment of the foundation and its activities at an earlier 
date. 
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Doğan YÖRÜK

Ahi Süleyman 
Caravansarai

Built by Ahi Süleyman in the Aksaray city center. The 
caravansarai was built with the aim of providing inco-
me for the zaviye and it was located with the zaviye. 
However, the zaviye no longer exists. 
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Doğan YÖRÜK

Ahi Süleyman Hâdim
A famous Azerbaijanian Ahi who lived during the 13th 

century. He was the mürşid —spiritual guide— of Şeyh 
Safiyeddin Erdebilî, who gave his name to the Safevî 
dynasty, and the father-in-law and mürid —disciple— 
of famous sûfi leader Şeyh Zâhid Gilânî (1218-1301). 
Ahi Süleyman Hâdim’s name is mentioned as one of the 
most important Ahis in the Persian language Safvetü’s-
Safâ and the Turkish Şehy Safi Tezkiresi, considered 
to be the most important sources for the biography of 
Şeyh Safiyeddin. Ahi Süleyman was first the chief of 
kitchen affairs in the Şeyh Zâhid Zaviye. Shortly the-
reafter, he began to assume responsibility for hand-
ling daily matters involving the Şeyh Zâhid Zaviye. In 
this regard, Şeyh Zâhid considered Ahi Süleyman a 
close confidante and shared his secrets with him. Ahi 
Süleman’s closeness and familial ties with Şeyh Zâhid 
Gilânî and Şeyh Safiyeddin Erdebilî, should be con-
sidered a sign of his personal influence and esteem 
among the Ahi community of the period. 
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Namiq MUSALI

Ahi Süleyman Zaviye
(Afyonkarahisar)

Established by Ahi Süleyman or his halifes —calip-
hes— in Ahiler village, attached to Afyonkarahisar 
center. The fact that the name is not mentioned in 
the cadastral survey registers of the 16th century 
shows that the zaviye was founded in a subsequent 
period. Directors of the zaviye –lodge- foundation 
in the 19th century were Abdülgazi, Seyyid Ahmed 
and Abdurrahman. An office of this zaviye was 
probably opened in Danişment village in the same 
period. In vakıf muhasebe —foundation accoun-
ting— records the name is given as Şıh Ali Zaviye. 
During the aforementioned period, the foundation’s 
director was İbrahim. The foundation’s income was 
derived from wheat and grain and amounted to 
386 kuruş. The fact that documents related to the 
zaviye are not encountered in subsequent periods 
indicates that the zaviye became inactive. 

BIBLIOGRAPHY

438 Numaralı Muhasebe-i Vilayet-i Anadolu Defteri, Dizin ve Tıpkı 
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H. Mustafa ERAVCI

Ahi Süleyman Zaviye
(Aksaray)

The name of this zaviye -lodge-, which was located 
in Aksaray city center, is encountered for the first 

time in the 16th century. Ahi Süleyman, who was 
both the founder and the mütevelli —trustee— of 
the zaviye’s foundation, bequeathed a garden next 
to Aksaray Fortress Kiçikapısı, five parcels of land, 
and a the income from a caravansarai that he had 
built adjacent to the zaviye, to the zaviye’s foun-
dation. 
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Doğan YÖRÜK

Ahi Süleyman Zaviye
(Eskişehir)

The founding date and builder of the zaviye –lod-
ge-, located in Kireçlik village of Eskişehir, are 
not known. Among the foundations of the zaviye, 
which was active during the 16th century, there was 
a çiftlik —farm site—. The fact that its name and 
foundations were mentioned in this century leads 
to the belief that it was built in an earlier period. 
Information about the zaviye is not encountered in 
subsequent dates, indicating that the zaviye ceased 
to function.
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M. Murat ÖNTUĞ

Ahi Süleyman Zaviye
(Mekri)

Established in Hasnete village of Ovacık township 
in Mekri (Fethiye). Piri was the director in the early 
16th century but because he did not concern himself 
with the zaviye –lodge- and did not provide services 
to visitors, the zaviye fell into disrepair. The zaviye 
had two fig orchards belonging to its foundation. 
250 akçes of income was derived from the fig orc-
hard known as Akbaş orchard in Ovacık and 150 
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akçes of income was derived from the Kabaldır 
orchard, of which the foundation had half the 
shares. 
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BOA, TD, nro. 166, p. 571; nr 338, p. 139; TKGMA, TD, nr. 569, 
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Zekai METE

Ahi Şaban Zaviye
Established in Gediz district of Kütahya subdi-
vision. There is no information about its builder 
and building date. Records related to the zavi-
ye –lodge- are found in the Kütahya foundations 
register of the 16th century, indicating that the 
zaviye was constructed at a prior date. Tevliyet 
–administration- and zaviyedarlık –directorship- 
of the foundation, which was an evladlık vakıf 
-hereditary foundation-, was being assumed by 
family member Abdülaziz bin Mustafa, as of 25 
Cemaziyelevvel 1257 (15 July 1841). Among the 
properties of the zaviye foundation was a previ-
ously-donated çiftlik -farm site- and a portion of 
an orchard. The fact that the foundation’s income 
was low, shows that it was a small zaviye. No 
structure related to the zaviye, which was active 
in the 19th century, has lasted until today. 
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M.Murat ÖNTUĞ

Ahi Şahin
Lived in Tokat’s Niksar in the Seljuk and Bey-
liks (Principalities) period. Residents of Ahi Şa-
hin mahalle -quarter-, which was one of Niksar’s 
mahalles in 1455, were probably relatives of Ahi 
Şahin. 
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Ankara 2013, nr. 39, p. 35; M. Hanefi Bostan, “XV. ve XVI. 
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Ali AÇIKEL

Ahi Şahin Zaviye
Located in Ahi Şahin mahalle –quarter- in the 
center of Niksar, Tokat. A person named Ahi Ali 
managed a debbağhane -tanning shop- in the 
mahalle, which had eight homes paying taxes 
according to Ottoman archival records from the 
middle of the 15th century. Additionally, there 
were weavers and tanners living in the mahal-
le. In the first quarter of the 16th century there 
were 14 homes paying taxes in the mahalle. The 
zaviye’s income was derived from a one-third 
share of the rent of the debbağhane, a store and 
a piece of land, along with tax income from Er-
menhoz village and Karaşeyh mezraa –arable lan-
. The name of Ahi Şahin Zaviye, which was active 
at the beginning of the 20th century, is mentioned 
as a mesjid and Süleyman Feyzullah Efendi per-
formed the duties of imam, shaikh and tevliyet 
–administration-.
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Ali AÇIKEL

Ahi Şecerenames
There is no definite information available con-
cerning when Ahi şecerenames –pedigrees- first 
began to be written. In the Ahi tradition, from 
whom an Ahi’s profession was learned and to 
which spiritual patron a professional group was 
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tied, were of great importance. It was believed 
that the product of a craftsman who didn’t belong 
to a professional group would not be sacred and 
beneficial. Consequently, a profession was tied to 
a great personage. This understanding, prevalent 
in Ahi Evran’s works, became a tradition among 
Ahis and, in this manner, based on Ahi Evran’s 
ideas, ‘Ahi Şecerenames’, which contained the 
regulations of a great number of Ahi workplaces 
in Anatolia, came into being. To put it another 
way, the pedigrees, which were seen as the licen-
ses of Ahi workplaces, became organized. 
The oldest copies of pedigrees written in Anato-
lia are in Persian. An example of these is the pe-
digree found in the Kırşehir Culture Directorate. 
Turkish pedigrees were written in later periods. 
The fact that pedigrees were first written in Farsi 
is tiedto the tradition of using Persian for writing 
in the period of the Anatolian Seljuks. As the tra-
dition of writing works in Turkishspread in Ana-
tolia, Turkish pedigrees began to be arranged. 
The fact that a Turkish pedigree was written one 
month after the Ahi Sinan Persian pedigree was 
written is an indication of this. A pedigree that re-
sembles the Ahi Sinan Persian pedigree is the Ahi 
Cârullah pedigree. This document is dated 830 
(1426) and was written in Persian. This is the 
oldest Persian pedigree still in existance today. 
The reasons for writing a pedigree can be tied 
to the following subjects: 1- because a pedigree 
was arranged for a profession and craft, it was 
desired that the particulars of that profession be 
enunciated for those tied to it. There must have 
been a need for this, as well. 2- Whichever profes-
sion a pedigree was written for, it was done with 
the aim of exalting that profession. It is known 
that the first craftsmen to be organized in Anato-
lia were tanners and their patron was Ahi Evran. 
This is the reason that so many pedigrees have 
been encountered concerning tanning. At first, 
Ahis only worked as tanners and with leather 
goods, but in a short time their craft branches 
rose to 32. In fact, in the Radavî and some other 
‘fütüvvetnâme’’s this number is seen to be even 
higher. 3-Pedigrees were also written to relate the 
good works of the shaikh of that particular pro-
fession. For an Ahi to be an Ahi Baba and, in fact, 
an Ahi Evran Tekke ‘postnişin’ —occupying the 
post—, he had to possess a pedigree. In order to 
be able to write a pedigree one had to be from a 
Fütüvvet dynasty and for a pedigree to be valid a 

‘berat’ (title of privlege) from the Sultan was re-
quired. 
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Mehmet Ali HACIGÖKMEN

Ahi Şeker Zaviye
Located in Hatunsaray township of Konya sub-
division. Its builder was Ahi Şeker. The first do-
cument that can be determined to relate to the 
zaviye –lodge- is dated Cemaziyelevvel 1108 (De-
cember 1696). In this regard, it is estimated that 
the zaviye was built at the end of the 17th cen-
tury. The fact that a director was appointed for 
the zaviye in 1805, indicates that it was active in 
the first half of the 19th century. 
BIBLIOGRAPHY
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Yusuf KÜÇÜKDAĞ

Ahi Şemseddin
The father of Ahi Hasan and one of the closest 
friends of Osman Bey, the founder of the Osman 
(Ottoman) principality. When Ibn Battuta visited 
Anatolia and came to Bursa he was a guest at a 
number of zaviyes, one of which was Ahi Şem-
seddin Zaviye. Ibn Battuta noted in his observa-
tions in this regard: “while I was a guest of Ahi 
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Şemseddin, it coincided with aşure günü (10th 
of Muharrem month). In honor of this special 
day, Ahi Şemseddin had various meals prepa-
red and gave a feast for high-level commanders 
and noteables. We broke our fast together and 
Quran experts with beautiful voices chanted 
the Quran. Among those invited was preacher 
Medcüddin-i Konevî and he gave a very mea-
ningful sermon. The students began to exhibit 
the sema and raks.” İdris-i Bitlisî related that 
when Orhan Bey brought Osman Bey the news 
of the conquest of Bursa, with him were Ede-
balı, Ahi Şemseddin, Ahi Hüseyin, Turgut Alp 
and Saltuk Alp, along with Çandarlı Kara Ha-
lil. Based on this information, Ahi Hasan and 
his father Şemseddin were present at the me-
eting of religious leaders and other state offi-
cials held when Orhan Bey came to power. Ahi 
Şemseddin’s date of death has not been deter-
mined. His zaviye activities were continued by 
his son Hasan. 
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H. Mustafa ERAVCI

Ahi Şemseddin 
Ahmed Vakfiye

The vakfiye —deed— for the zaviye was arran-
ged and registered in Ankara by Ahi Hacı Hüsa-
moğlu Ahi Hacı Muradoğlu Hacı Şemseddin Ahi 
Ahmed on evâsıt-ı Zilkade 842 (25 April-4 May 
1439). A copy is registered in row 411 of page 
426 in VGMA nr. 581. 
Donor Ahi Şemseddin Ahmed had a medrese 
built for the teaching of talented students, adja-
cent on its west side to the zaviye belonging to 
his grandfather Ahi Hacı Hüsam, and a ceme-
tery on its south side, in the Ahi Ahmed neigh-
borhood in Ankara. He donated the real estate 
he owned, and which was under his direction, 
for the needs of the medrese. These properties 
were located in Husunlar, Bayındır, Dumlupı-

nar, Bektaş, Hamurcuk, Yaşpınar, İsmail and Alpa-
gut villages. The last two villages are found in Mürte-
dovası township of Ankara. Additionally, among the 
properties donated from Mürtedovası township were 
two fields in Habibviranı and Piyamlu locations and 
a mengene in Koyun Pazarı, Ankara. Of the villages 
named above, half of each of Husunlar, Bayındır, 
Dumlupınar, Bektaş, Hamurcuk, Yaşpınar and İsma-
il villages were donated and a third of Alpagut village 
was donated. The two locations and the mengene 
were donated in their entirety. These properties co-
uld not be sold, granted, pledged, changed, or rented 
for more than one year and their value could not be 
passed on as inheritance. Direction of the foundation 
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was assumed by Hacı Şemseddin Ahi Ahmed for as 
long as he lived. After his death, directorship was 
passed to his most pious child and then to the most 
pious of the remaining female and male children, 
and so on from generation to generation. If none of 
his descendants remained, the most pious of his 
brother Ahi Hacı Muradoğlu Hüseyinoğlu İbrahim 

Bey’s children would assume the directorship, and 
then the most pious of the children of another brot-
her, Ahi Hacı Muradoğlu Ahi Adiloğlu Tura Bey. In 
the event that this line ended, then the most pious 
child in the line of Ahi Mahmud’s son Ahi Mamak 
would take over directorship of the zaviye. If all of 
these lines finished, then directorship would be as-
sumed by a judge in Ankara. 
Donor Ahi Şemseddin Ahmed stipulated that one 
third of the income derived from the rent of the 
abovementioned properties should be given to the 
trustee as payment for his directorship; one third 
should be used by the trustee for expenditures rela-
ted to the upkeep of the medrese and the needs of 
the zaviye of his grandfather, Ahi Hacı Hüsamed-
din, and those visiting it; and one third should be 
paid to the teacher. The donor also stipulated that 
the income from the mengene at Koyun Pazarı in 
Ankara should be used for the medrese and for the 
candle oil required by the students at the medrese, 
and any remaining income should be given to the 
trustee. In accordance with the conditions stipula-
ted by the donor, these donor rules were unchan-
geable. The donor declared that whosover should 
cancel any one of the conditions, that person should 
be the subject of the curses of God, the angels and 
all mankind. 

 

Yusuf KÜÇÜKDAĞ

Ahi Şemseddin Mesjid
Located in the Karabaş quarter of Ankara. It is not 
known when the mesjid was built. In all likelihood, 
it was constructed by mürids —disciples— in the 
name of Ahi Şemseddin Hacı Ahmed, the son of Ahi 
Hacı Murad, one of the leading Ahis of Ankara. Mus-
tafa Efendi assumed the duty of imam of the mesjid 
on 22 March 1320 (4 April 1904). The fact that no 
information related to the activities of the mosque 
is encountered in subsequent periods indicates that 
the mosque became inactive. 
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H. Mustafa ERAVCI

The vakfiye –deed- Ahi Şemseddin Ahmed
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Ahi Şemseddin Mosque
Located in Yenice quarter of Kayseri center. It is 
not known when this structure, constructed in 
the name of Ahi Şemseddin, was built. In light of 
the fact that there is an accounting record dated 
1282 (1867), it must have been built sometime 
before that date, at which time the foundation 
trustee of the mosque was Mehmed Efendi. The 
incomes of a few surrounding villages were app-
ropriated as a donation, out of which a total of 
151 kuruş was spent for the imam and the pri-
mary school muallim —teacher—. The mosque 
apparently fell into disrepair at a subsequent 
date. 
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H. Mustafa ERAVCI 

Ahi Şemseddin Zaviye
(Bursa)

The builder of the zaviye –lodge- was one of 
the foremost Ahi leaders of the community in 
the period when the Ottoman Principality was 
founded. His son, named Ahi Hasan, was an 
Ahi, as well. Ahi Şemseddin, who established 
the zaviye that bears his name in Bursa, was 
identified by Ibn Battuta, who visited Bursa du-
ring the period of Orhan Gazi (1324-1362), as 
one of the leaders of the guild. Ibn Battuta, who 
visited Ahi Şemseddin and stayed as a guest in 
his zaviye, related that there was a great feast 
in honor of aşure gün (10th of Muharrem), after 
which the Quran was read, a sermon was given 
and dances performed. Ibn Battuta also related 
that he was very impressed by the sermon of 
Mecdüddin and that he attended the funeral of 
a dervish who died. The Ahi Şemseddin Zaviye 
was active from the 16th to the 18th centuries but 
gradually fell into disrepair and was demolished 
in the middle of the 19th century. The spot where 
the zaviye had been, became a place where ka-
saps —butchers— slaughtered sheep. Subsequ-
ently, stables for horse carts and horses used by 
the Bursa Municipality for cleaning duties at the 

beginning of the 19th and 20th centuries, were built 
at the location. Afterwards, the spot belonged to 
the Ali Paşa foundation and it was turned over to 
the trustee upon proof supplied by the foundation 
trustee. In this way, the aforementioned stables 
were rented from the trustee and continued to be 
used as stables. 
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Barış SARIKÖSE

Ahi Şemseddin Zaviye
(Uluborlu)

Located in the center of Uluborlu village in Ispar-
ta. The first records relating to the zaviye –lod-
ge- and its mosque date to the period of Sultan 
Bayezid II. The records of this period show that 
the zaviye and mosque were established at a pre-
vious time. During the time of Sultan Bayezid II 
the duties of shaikh of the zaviye were assumed 
by Ahi Muhyiddin and Ahi Mehmed. However, be-
cause Şeyh Ahi Mehmed was continually absent 
from the zaviye and neglected his duties, the Ulu-
borlu kadı – judge – transferred his duties to Ahi 
Muhyiddin. In 1570-71, the shaikh of the zaviye, 
then known by the name Ahi Bahaeddin, was Ahi 
Turahan bin Ahi Lütfi. In this regard, over time 
the mosque, too, came to be known by the name 
Ahi Bahaeddin Mosque. The zaviye and mosque 
were both active until the beginning of the 20th 

century and, following a fire in 1911 that comple-
tely burned them, they were rebuilt. The coffins of 
zaviye shaiks and their relatives are found in the 
türbe of the zaviye.
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Ahi Şerafeddin
(d. 1350-51)

He was one of Ankara’s leading Ahis. In the Ahi 
Sinan Genealogical Tree, his name is given as Ahi 
Şerafeddin Hace Osman. Until his death he was 
responsible for the leadership of the Ahis. Ahi Şe-
rafeddin, who was known to be a regent of Emîr 
Eretna, was a student of Alâüddevle Simnânî (died 
734/1333), the chief advisor to Gazan Han. Ahi Şe-
rafeddin died in Ankara in 751 (1350-51). He had 
works completed for wealthy foundations in the 
area, one of which was zaviye that bore his name, 
but it has not survived to this day. The mosque and 
türbe are still standing, however. The construction 
of the Ahi Şerafeddin Mosque was completed in his 
father’s time (1290). His grave is in the türbe adja-
cent to the aforementioned mosque. The türbe was 
built in 731 (1330), prior to his death. 

BIBLIOGRAPHY

Ahi Sinan Türkçe Şecerenâmesi, (Kırşehir İl Kültür Müdürlüğü), 
lines: 66-67; Şeyh Alaüddevle Simnanî, Fütüvvetnâme, Veliyüddin 
Efendi Library, nr. 1796, 170b-174a; Said Nefisî, Tarih-i Nazm u 
Nesr, II, Tehran 1922, p. 733; Muallim Cevdet, Zeylun Ala Fasli 
“el- Ahiyyet el-Fityan” et-Türkiyye fi Kitabi’r-rıhleti İbni Battuta, 
Istanbul 1932, p. 265; Osman Nuri Ergin, Mecelle-i Umur-ı Belediye, 
I-V, Istanbul 1922, pp. 550-551; Mübarek Galip, Ankara II, Kitabeler, 
Istanbul 1928, p. 13; Gönül Öney, Ankara’da Türk Devri Yapıları, 
AUDTCF, Istanbul 1971, pp. 11-113; Ahmed Tevhid, “Ankara’da 
Ahiler Hükümeti”, TOEM, section 19 (1329), pp. 1200-1204.

,  

Mehmet Ali HACIGÖKMEN

Ahi Şerafeddin Mosque
Located on Can Street in the Atpazarı neighborho-
od, south of the Ankara Fortress. It is claimed that 
it was built at the end of the 13th century by Ahi Hü-
sameddin and Ahi Kemaleddin. The source of this 
view is the Keykavusoğlu Sultan Ebu’l-Feth Mesud 
and Emîr Seyfeddin passages in an Arabic book 
in the mosque’s pulpit and the date 689 found in 
the book. However, because Ahi Hüsameddin was 

Ahi Şerafeddin’s father and the fact that there is no 
reflection of the mosque foundation in Ottoman do-
cuments from the early period, makes it possible 
to think that the mosque’s outbuildings were built 
after 1463. Among the income sources of the Ahi 
Şerafeddin Mosque in 1530, were four villages in 
Çubuk district. The total income from these villages 
was 17,609 akçes. In 1260 (1846), the trusteeship 
of the Ahi Şerafeddin foundation was assumed by 
Hacı Ali Ağa bin Osman. Since he did not have any 
children, after his death the mosque was adminis-
tered by foundation family shareholders. In 1281 
(1866) and 1282 (1867), the trusteeship of the Ahi 
Şerafeddin Mosque and Zaviye was the responsi-
bility of Bekir Ağa. Income from rent and aşar for 
the year 1281 (1866) totaled 24,710 kuruş. A total 
of 17,203 kuruş was spent for the salaries of the 
imamet, hitabet, müezzin and kayyum —mosque 
caretaker—, along with expenditures for zaviye re-
pairs. 

BIBLIOGRAPHY

BOA, EV, nr. 224, p. 172; VGMA, nr. 1954/46; nr. 1954/45; nr. 
1976/11; nr. 2474/33; nr. 1970/7; 438 Numaralı Muhasebe-i 
Vilayet-i Anadolu Defteri, Dizin ve Tıpkı Basım I, Ankara 1993, 
p. 368; Mübârek Galib, Ankara Mescidler, Camiler, Mezarlıklar, 
Kitabeler, (prepared by S. Erşahin-H.Çınar), Ankara 1996, p. 48; 
Emine Erdoğan, Ankara’nın Bütüncül Tarihi Çerçevesinde Ankara 
Tahrir Defterlerinin Analizi (TÜSOKTAR Veri Tabanına Dayalı Bir 
Araştırma), GU Sosyal Bilimler Enstitüsü Yeniçağ Tarihi Bilim Dalı 
Unpublished Doctoral Thesis, Ankara 2004, p. 200; Abdülkerim 
Erdoğan, Ankara Ahileri ve Eserleri, Ankara 2011, p. 86; Mehmed 
Ali Hacıgökmen, Ahiler Şehri Ankara, Konya 2011, pp. 65-67. 

 

H. Mustafa ERAVCI

Architecture: The work, which has a small 
complex and an external hazire and türbe, had qu-

Ahi Şerafeddin Mosque 
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ite of few statues of lions in front of and around 
it. And because there was a lion statue on the tür-
be wall, as well, the mosque came to be known 
among the people as the Arslanhane (Lion’s) 
Mosque. In sources, it is generally referred to by 
this name. There are different estimations con-
cerning the construction date of this work of the 
Ahis. In this regard, there are those who claim 
that it was built in 1289-1290, based on an ins-
cription above the pulpit. Others, however, cla-
im that it was built in the beginning of the 13th 

century, based on an inscription at the west gate 
inscription above the pulpit. 
The work is based on the Central Asia mosque 
tradition and it is one of the most important 
examples in Antolia of wooden masted, wooden 
ceiling mosques, which were constructed by 
Moslem Turks for the first time in places in Tur-
kistan, such as Hiyve, Oburdan and Kurut. The 
structure sits on a rectangular base, with a north-
south atitude. It is among the group of mosques 
that have a plan that resembles a basilica – early 
Christian or medieval church building –. 
The mosque has three gates – north, east and 
west. The primary north gate is made of white 
marble and it is larger and more monumental 
than the others. Relative to the central axis, the 
face of the gate tends a bit toward the east and is 
placed ahead of the wall. The east gate, which has 
low arches, is quite plain. Its opening has a slight 
indentation from the wall toward the interior. Its 
top and sides are covered with bricks surroun-
ded with straight moldings and the frame is rec-
tangular. The mosque’s west gate is more showy 
than the east gate. Its short arched gate opening 
is placed within a deep niche that has a rectangu-
lar shape and pointed arches, upon which turqu-
oise ceramic mosaics and yellow, white and tur-
quoise over dark blue colored rumi-palmet motif 

parts have been placed between the bricks on the 
surface of the arches. The inscription mentioned 
earlier is found above the right (south) side of 
the arch. 
The minaret is adjacent to the east side of the 
primary gate on the north and it has a square 
prism base, a cylindrical body and a single gal-
lery. The base, which rises up to the top of the 
wall, is covered with cut stoes. The top side is 
completely covered by bricks. şpolyen material 
– composite material- is visible in places among 
the stones on the base. Its door has been renova-
ted on the upper side, after the gallery railing of 
the minaret, which opens to the entry foyer of the 
primary gate. 
The wooden cylindrical columns are placed per-
pendıcular to the interior mihrap – direction to 
Mecca - wall, which has a nearly square, rectan-
gular plan with a north-south attitude. These 
columns are separated into five areas by thick, 
cornered main-beams, with the middle area wi-
der and higher than the others. There are a total 
of 24 columns, six in each area, that thin out as 
they rise up, and all are topped with marble from 
the Roman period. The women’s mahfil – private 
pew – is on the north side of the harim – inner 
part – and the muezzin’s mahfil is on the east 
side. The richest and most impressive elements 
of the mosque are the mihrap and minber - pul-
pit. The mihrap is one of the rarest examples of 
the Seljuk era, during which time plaster and 
glazed tiles were introduced. It is carved into 
the kıble – south – wall in a niche fashion and 
its face, which is formed by a rectangular mass 
3.50 X 5.60 meters in size, bordered all around 
by decorative carvings, rises to the ceiling and is 
quite striking. It projects 18 centimeters toward 
the interior from the wall. The width of the rec-
tangular mihrap’s niche is 1.40 meters and its 
depth is 0.57 meters. Its kavsara rises step by 
step, the uppermost one filled by a series of five 
mukamas. Within the mukamas nests on this 
kavsara, which is separated from the depth of 
the niche by a strip of writing across the bottom, 
there are repetative geometric compositions in 
the forms of triangles, stars, squares and circ-
les, that have been cut from turquoise and purple 
glazed stone. Written on the horizontal, rectangu-
lar strip are the 18th and 19th ayets – verses - of 
the Âl-i İmran Sûresi from the Quran in eggplant 
purple glazed stone on top of a vegetal ground. 
Turquoise glazed stone mosaic was used on the 
rumi and palmets that fill the ground. 

The mihrap –niche- of Ahi Şerefeddin Mosque 
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The Arslanhane Mosque’s mihrap is noteworthy 
as the first Anatolian example of the combination 
of glazed stone work with plaster relief decorati-
on. The plaster reliefs reflect the characteristics 
of plaster work of the Great Seljuk period in Iran 
at the end of the 12th century and the beginning 
of the 13th. 
The minber is an example of a mid-size one 
made from walnut wood. The work is one of the 
most important examples of Seljuk minbers that 
have survived to this day. Only its gallery and 
spire have been renovated. Its side backboards 
and sub-gallery were built using the replicative 
kündekârî technique. The minber’s railing forms 
a geometric cage, using the çatma – stacked po-
les – technique. On the horizontal, perpendicular 
and cross axes, star and polygon-shapes have 
been formed by the resulting zigzags, with stra-
ight and broken lines. Externally, it is surroun-
ded by a decorative vegetal belt and it is divided 
in the middle by two tie-beams with an inscripti-
on on each one. On the tie-beam in the middle of 
the minber railing on the mihrap side is written: 
“The community is filled with sinners and God is 
forgiving, benevolent.” On the tie-beam on the ot-
her side of the railing the master’s name is writ-
ten: “Dülger Ebubekir oğlu Mehmet built this.”
The minber’s door arch is sliced but there are 
no leaves on top. It is not known where they are. 
The elegant wooden columns on its side are de-
corated with reliefs in the shape of fish scales. 
The front faces of the square cut frames that 
rise to the top of the minber, surrounding both 
sides of the door, are adorned with two plant 
branches in an “S” shape that join together in 
a double, rhythmic fashion and there are other 
plant branches growing within them. These are 
attached to palmets within and to rumis on the 
outside. The even richer and more integral ve-
getation on the corners is quite striking to the 
eye. The elegant branches begin from a palmet 
at the top of the sliced arch and cover the entire 
face in a spiral fashion, descending to the base 
of the arch where they sometimes for a handle 
with a palmet or a rumi and change direction 
or end here. There are two inscriptions of the 
backboard surface. Within horizontal rectangu-
lar panels, which are of different widths, relief 
inscriptions have been written with Seljuk deco-
rative style. The panels are separated by a vegetal 
border formed by a combination of palamut and 
lotus. The same composition is repeated between 

the upper inscription and the openwork vegetal 
crown. The Turkish translation (rendered here 
in English) of the texts of the inscriptions, which 
complement each other, is: “This sacred mosque 
was built by brothers –may God grant them long 
lives - with the generosity and munificence and 
help of God during the period of the Great Sultan 
Keykavusoğlu (Keykavus II) Mesud-Allah, helper 
of religion and the world, in the year 689 (1289-
1290), by God’s intention and consent. May God 
bless their benevolent works and forgive them 
their sins.”
It is accepted that the brothers referred to, but 
whose names were not given here, were Ahi Hü-
sameddin and Ahi Hasaneddin, and this com-
ports with history. They were the father and unc-
le, respectively, of the famous Ahi Şerafeddin. 
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Yaşar ERDEMİR

Ahi Şerafeddin 
Şecerename

The şecere - genealogical tree - of Ahi Şerafeddin 
found in the Vakıflar General Directorate Archi-
ves is written in Arabic on a very long piece of 
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paper. Although the date it was written is unknown, 
because it was written with the nesih letter style it 
was probably done in the 19th century. The şecere 
is comprised of quite a few sections, in accordance 
with the şecere writing technique. As with all classic 
works, the şecerename begins with thanks and tri-
butes to God, the Prophet and his associates. Then, 
the Prophet’s grandfather and the attributes of his 
apostles and their wars are mentioned. In particu-
lar, in this section a connection is made between 
the Prophet’s attributes, his wars and his genero-
sity. Subsequently, the Prophet’s wives and children 
are mentioned, with a scheme consisting of each 
one’s marital relationships. In another section that 
begins with haza, the Hulefa-i Raşidin (the first four 
caliphs) period is discussed, with emphasis on the 
period of Hazret Ali. Additionally in this section, 
Hazret Ali and his sons Hüseyin and Şehit (martyr) 
Hasan’s virtues are mentioned at length. In connec-
tion with this process, the Ahi philosophy’s values’ 
link to these Islamic leaders is shown. One of these 
is one attributed to Hazret Ali: “Fütüvvet –Genero-
sity- means three things: the wealthy being humb-
le, the strong being forgiving and helping without 
expectation.” Afterwards, all of the Twelve Imams 
are listed and a link is constructed between their 
virtues and Ahi values. Information is given in this 
section about all the children of each of the Twelve 
Imams. From records that have reached this day, it 
can be seen that Ahi şeceres had the same characte-
ristics as those of the Shiites and a great many sûfî 
movements. In the final section, the names of the 
ancestors from Ahi Şerafeddin to the Twelfth imam 
are written. 
As is generally true in all şecerenames, there is le-
gendary information in this şecere, as well. There is 
an aim to link the roots of Ahi Şerafeddin’s family 
with the Prophet, similar to what is done in all re-
ligious movements. However, in these şeceres the 
important part is that containing the latter period 
ancestors, in particular. In this regard, here this re-
fers to Ahi Hüsameddin’s son Mehmed, their grand-
father Seydi Şemseddin Ahi Yusuf and his great 
grandfather Ahi İshak. In addition, it is understood 
that four generations before Ahi Şerafeddin the Ahi 
identity had formed in this family. 
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Ahi Şerafeddin Türbe
Located on the north side of the Ahi Şerafeddin 
Zaviye. It is thought that the zaviye of Ahi Şe-
rafeddin, whose real name was Mehmed, was 
built in 1331. However, given the date of Ahi 
Şerafeddin’s death, the formation of the grave 
must have occurred after this date. In this regard, 
in 1530 a sign reading “Ahi Şerafeddin’s mezarı 
(grave)” showed that the grave had not yet been 
turned into a türbe and that the grave was the 
original one. Similarly, it was stipulated that six 
Quran experts read a juz- section of the Quran 
– each day at the grave and that the foundation 
income from a garden at Kafir location and four 
parcels of land be allocated for the grave. Also, 
one of the four people whose coffins are found at 
the türbe is Nakşibendi Şeyh Hacı Seyyid Ahmed 
Şerif, who died in 1890. This serves as evidence 
that the türbe was built after this date. 

BIBLIOGRAPHY

438 Numaralı Muhasebe-i Vilayet-i Anadolu Defteri, Dizin ve Tıpkı 
Basım I, Ankara 1993, p. 368; Mübârek Galib, Ankara Mescidler, 
Camiler, Mezarlıklar, Kitabeler, (prepared by S. Erşahin-H. Çınar), 
Ankara 1996, p. 48; Emine Erdoğan, Ankara’nın Bütüncül Tarihi 
Çerçevesinde Ankara Tahrir Defterlerinin Analizi (TÜSOKTAR 
Veri Tabanına Dayalı Bir Araştırma), GU Sosyal Bilimler 
Enstitüsü Yeniçağ Tarihi Bilim Dalı Unpublished Doctoral Thesis, 
Ankara 2004, p. 200; Abdülkerim Erdoğan, Ankara Ahileri ve 
Eserleri, Ankara 2011, p.86; Mehmed Ali Hacıgökmen, Ahiler 
Şehri Ankara, Konya 2011, pp. 65-67.

 

H.Mustafa ERAVCI

Ahi Şerafeddin Türbe –Tomb- 
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Architecture: The work is of the group of tür-
bes that have a square plan and are built on a cu-
bic mass with octagonal tambour and an octagonal 
pyramidal spire. Its perimeter was filled in over 
time so the structure had quite a few holes in the 
ground around it. The perimeter was then cleaned 
up and a protected by a surrounding wall. Resto-
ration work at the türbe is continuing. It has two 
graded masses, on the bottom covered with stones 
of various sizes and colors, and on the top covered 
with rows of small stones and bricks. One can see 
that quite a bit of collected material has been used 
along with the stone material. The south and west 
sides have more white block stones sprinkled bet-
ween the brown stones, giving those side a lively 
quality. The door to the türbe, which has the trea-
sury to its west and and to the zaviye to its south, 
opens to the north
The perimeter of the pointed, arched door on the 
north side is enclosed in a frame that is grooved, 
fluted and shaved on its top and sides. For the ma-
terial, monoblock white marble was used. The ent-
rance is found on this side, which is separated by a 
molding of stone that comes to the top of the door. 
There are large windows on the east, west and so-
uth sides of the türbe’s square planned, cubic lower 
mass. White marble was used for the straight and 
profiled frames and there is an inscription on the 
upper side of the south window. The four line ins-
cription, on a 45 x 60 centimeter block of marble 
set in slightly from the wall in a niche, is written in 
Arabic sülüs style and notes that Ahi Şerafeddin 
had the türbe built for his father Ahi Hüsameddin 
in 730 (1330). 

Even though the interior of the türbe had been co-
vered with plaster, it is evident that in places where 
the plaster has fallen the squinches and arches have 
been made with bricks like cones. On the structure, 
the floor of which is covered with hexagonal stones, 
the corner squinches have been made with squa-
res that change to polygons and there are pointed, 
arched blind niches that open to the four walls in 
a manner that brings them in between them. Its 
embroidery above is on a brace in a zigzag manner. 
Further up there is a triangular frieze and on top of 
it the motif is brought to a 16-sides plan with niche 
friezes, lined up next to each other, that resemble 
the nests of giant mukarnas. Above it all, instead of 
a dome, there is a 16-sided spire. There are troughs 
in the form of tears on the face of each pyramid, 
ensuring a nervürlü appearance. The türbe’s transi-
tion from square to 16 sided has been ensured with 
the help of masterful squinches, corner triangles 
and small niches. There is no dome inside. It is co-
vered only by a spire. After the Kayseri Gevher Nesi-
be Türbe, this is the second example of such a style. 
There are seven graves within the türbe. One of 
these is Ahi Hüsameddin’s and another is that of 
his son Ahi Şerafeddin Mehmed, who died in 751 
(1351). Ahi Hüseyin’s daughter Ayşe Hatun (died 
833/1430) and Ahi Şerafeddin’s daughter Devlet 
Hatun (died 762/1361-1362) are in two of the ot-
her graves. It is thought that relatives of Ahi Hü-
sameddin are in the other three coffins. The large 
coffin ornamented in plaster on the right side of the 
entrance with an Ahi headgear, is that of Ahi Hüsa-
meddin. Another coffin, whose occupant’s identity 
is uncertain, is also ornamented with plaster and 
there is Kelime-i Tevhid relief on top of it. The cof-
fins of Ayşe and Devlet Hatun are marble and both 
coffins are covered with blue colored hexagonal gla-
zed stones. Ahi Şerafeddin’s coffin is made of wood. 
Only the coffin skirt of the coffin remains today. The 
coffin was made from walnut and is a rare example 
of Turkish wood craftsmanship. On top of it is writ-
ten that Ahi Şerafeddin died on the 28th of Recep 
month in 751 (1350-51) and that the coffins were 
made by Mahmudoğlu Nakkaş Abdullah. The cof-
fin was taken from the türbe in 1933 and placed 
in the Ankara Ethnograpy Museum. The coffin has 
türbestone in the form of a pyramidal half-vault, 
previously unseen on any coffin. There are also rich 
vegetal renderings and the Ayete’l-Kürsi and other 
verses are inscribed on its face. 

The coffin of Ahi Şerafeddin 
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Yaşar ERDEMİR

Ahi Şerafeddin Zaviye
Located on the northeast side of the Ahi Şerafed-
din Mosque in the center of the city of Ankara. It is 
known among people as ‘Arslanhane’ because there 
is a stone statue of a lion from Roman times on the 
west wall. Ahi Şerafeddin’s actual name was “Meh-
med bin Ahi Hüsam”. According to the information 
on the zaviye’s Arabic inscription, the zaviye was 
built by Hüsameddinoğlu Mehmed in 1331. The Ahi 
Şerafeddin vakfiye -deed-, which had wealthy foun-
dation income, was renewed in the time of the Otto-
mans. In this regard, in Ottoman cadastral survey 
registers from 1463, the zaviye’s foundation income 
was comprised of shop and mill rent. The founda-
tion income in 1530 totaled 8,203 akçes, derived 
from half a share in Uzunoluk Mill, half a share in 
shops in Celep Kapanı and Delü Ömer Garden, reve-
nue from İspençe-i (small fowl) Ermeniyan, Ankara 
Başhanesi (livestock) and mill and a plot of land in 
Çoğlu village in Murtazaabad district. With some ad-
ditional income, in 1571 the foundation income rose 
to 13,733 akçes. During this period, the zaviye’s di-
rectors were Seydi Ali Paşaoğulları and Seydi Hüse-
yinoğulları. In 1282 (1867) the zaviye’s foundation 
income from tithes and rent was 24,610 kuruş. Be-
sides the salaries of the mosque’s imamet, hitabet, 
müezzin and kayyum, expenditures for zaviye re-
pairs in this period amounted to 17,203 kuruş. The 
tekke entered into a transformation process in the 
subsequent period. 
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H. Mustafa ERAVCI

Ahi Şeref
He lived in Karaman district in the 15th century. Accor-
ding to a record from 1530, it is understood that a unit 
by the name of Ahi Şeref Mezraa –arable land-, which 
was within settled units assigned as timar – small mi-
litary fief – and zeamet – large fief, was founded or 
managed by Ahi Şeref. On this date, the hamlet’s re-
venue was 1,500 akçes. The fact that Ahi Şeref was a 
timar owner shows that he was a member of the Ahi 
seyfiye. After his death, his mezraa was managed by 
his children. 
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Ahi Şerif Hüseyin
He lived during the Eretnaoğulları period (1327-1352). 
When İbn Battuta visited Aksaray, Ahi Şerif Hüseyi’in 
was Eretna Bey’s representative and governor of the 
city. He hosted İbn Battuta in his home and had a lar-
ge Ahi community under him. There is no information 
about Ahi Şerif Hüseyi’in’s life in the records. 
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İsmail ÇİFTCİOĞLU

Ahi Şerif Hüseyin Zaviye
One of the zaviyes established in the center of Aksaray 
in the pre-Ottoman period. It is understood that when 
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İbn Battuta visited the city in 1331 the zaviye was 
active but it did not last to the present day. 
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Doğan YÖRÜK

Ahi Şeyh Hasan Zaviye
Established in Hasan Şeyh village of Kıreli district in 
the province of Konya. It was probably established 
just after the middle of the 15th century. In the first 
record of 1483 concerning zaviye there is no infor-
mation at all about an Ahi zaviye. However, there is 
mention of the Ahi Şeyh Tekkesi (lodge) in the Huru-
fat Defteri, confirming that there was an Ahi zaviye. 
There was a çiftlik -farm site- among the foundations 
of the zaviye in 1483. The tithes of two çiftliks be-
longing to the zaviye in Şevval 1113 (August 1721), 
were donated to the Ahi Şeyh Hasan Zaviye. This 
shows that there was an increase in the foundations 
after the 15th century. The zaviye was known to be 
inactive in the 20th century and over time it ceased 
to function. 
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Yusuf KÜÇÜKDAĞ

Ahi Şeyh Tekke
(see. Ahi Şeyh Hasan Zaviye)

Ahi Şeyh Zaviye
This zaviye –lodge- was established within Çorum 
subdivision and was known by the name Ahi Osman 
Zaviye. It is understood that Ahi Osman, who gave 
his name to the zaviye, was one of the children of 
Ahi Menteş. Yeni hamlet, near the center of Çorum, 
was one of the foundations of the zaviye. There is 

no information about the zaviye’s subsequent de-
velopment. 
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H.Mustafa ERAVCI

Ahi Şorba Türbe
The türbe –tomb- is registered at the following 
address: Hacıdede street nr. 23, Beyçelebi quarter 
in Kastamonu city center. The original türbe was 
completely lost and it has been redone in concre-
te recently by philanthopers. The front side of the 
türbe, facing the street, was built with horizontally 
and orderly lined bricks. The other sides were built 
with ordinary materials. The top of the structure, 
which is adjacent to homes on the south side, is 
covered with corrugated iron. The rectangular door 
and window on the front side that opens to the stre-
et, are quite plain and simple. 
The three wooden coffins lined up side by side on 
the south side inside the türbe have no importance 
vis-à-vis art history. Although it is not certain who 
lies in the symbolic coffins placed there recently, 
it is accepted that one of them belongs to a Kâdirî 
Şeyh named Ahi Şorba who was the founder and 
one of the leaders of the Ahi organization in the 
area, and the person who gave his name to the tür-
be; it is known that this shaikh had a zaviye at the 
same time. It is understood from the writing on a 
copper candlestick found in the türbe and donated 
by Gökmenoğlu Hacı Mehmed Ağa, that the zaviye 
was sound and active in 1293 (1876). Given that the 
influence of Muhyiddin Efendi, who was the shaikh 
of the zaviye during the time of Sultan Süleyman, 
the Lawgiver, there is an opinion that one of the cof-
fins is his. It is uncertain who might be in the third 
coffin. 
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Ahi Şorba Zaviye
This zaviye –lodge- in Kastamonu, from the Ço-
banoğulları period, is mentioned in records as 
“Şorbe”, “Şorve”, “Şorba” and “Ahi Çorbazâde 
Zaviye. What is known about Ahi Şorba comes 
from a vakfiye –deed- arranged at the beginning 
of the 14th century. The information in the vak-
fiye mentions the zaviye, the places donated 
to the zaviye and where the income was spent. 
Kastamonu kadı – judge - Mehmed bin Abdüla-
ziz approved the vakfiye which was arranged 
in 703 (1303). Şeyh Ahi Şorba donated the in-
come of Kızılcaviran village of Kuzyaka to the 
zaviye, which was located in Küpçüğez quarter. 
There was a stipulation that the income be used 
for food for those living and visiting the zaviye 
and for the poor. The name Şorba may relate to 
the soup offered to visitors and the poor by the 
zaviye’s owne. However, the Ahi title makes one 
think that he was a professional master, at the 
same time. The “deaf shaikh’s zaviye” (sağır bir 
şeyhin zaviyesi) mentioned by Ibn Battuta during 
his visit to Kastamonu was probably this zaviye. 
The zaviye was active in Ottoman times and its 
directors were Seyyid Mehmed and Seyyid Ab-
dullah in 1231 (1815). In 1257 (1841-42) müte-
vellilik –trusteeship- of the zaviye was assumed 
by Esseyid Ahi bin Ebubekir Halife, who was one 
of the sons of pious foundation founder (evlâd-ı 
vâkıf); in 1290 (1873-1874) the directorship of 
the zaviye was assumed by Halil and Mehmed. 
The income at this last date was 3,150 kuruş. 
Although there remains no structure associated 
with the zaviye today, the Şeyh Ahi Şorba Türbe 
can still be found on Hacı Dede street in the Bey 
Çelebi quarter. 
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Ahmet KANKAL

Ahi Şorba Zaviye Vakfiye
Arranged and registered by Şeyh Şorba in Kas-
tamonu on evâsıt-ı Rebiülevvel 703 (23 Octo-
ber-1 November 1303). Recorded in copy / sureti 
VGMA, nr. 591, p. 12, line 16. 
After giving praise to God at the beginning of the 
vakfiye –deed-, prayers and salutations are offe-
red to the Prophet Muhammed and his exalted 
family. This is followed by donor Şeyh Şorba as-
king for God’s will in the establishment of the 
foundation and he donates his property, as well. 
The property donated by Şeyh Şorba is listed as 
follows: Hisarcık and Değirmeçayırı in Kastamo-
nu; Seyreklik in Kozyaka township; Terkeşe/Çift-
lik location in Karasu township of an area known 
as Göl, also in Kastamonu; a garden in the village 
where the zaviye is located in Kastamonu and 
another garden also in Kastamonu; all of the mo-
untainand wooded area at a location known as 
Kızılcaviran. 
The foundation stipulated that the aforementio-
ned property be under the protection of the foun-
dation and that it not be bought, sold, granted, 
pledged or left as inheritance in perpetuity. On 

The vakfiye –deed- of Ahi Şorba Zaviye –Lodge- 
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the other hand, it was also requested that the neces-
sary measures be taken to increase the foundation’s 
income, which would be used for the care and sus-
tenance of the foundation’s property; otherwise, the 
income would be used for the care and upkeep of 
the zaviye, for the mütevelli wages and to meet the 
needs of those coming to the zaviye, as well as the 
poor and indigent. Donor Şeyh Şorba also stated 
the rules concerning the duties of those serving at 
the foundation. In this regard, the foundation would 
be administered and overseen by himself until his 
death, after which a male from his line would was 
especially devout would assume these two duties. 
In the event that the males of his line expired, the 
leader of the Moslems in Kastamonu would assume 
these duties. 
The donor emphasized that the donated property 
and income could not be changed and that anyone 
attempting to change the foundation following this 
registration would be committing a sin. The vakfiye 
–deed- ended with the signatures of the witnesses. 

 

Yusuf KÜÇÜKDAĞ

Ahi Takiyyüddin Ali Dostî
(d. 734 / 1334)

A halife –disciple- of Şeyh Alâeddin Simnânî, a 
member of Rükniyye, one of the branches of the 
Kübreviyye sect. Although it is known that he was 
from Central Asia, it is not known for certain where 
he was born, nor is there any information about his 
childhood, education and where he spent his life. 
When some Kübrevî shaikhs carried the title Ahi 
and when others wrote fütüvvetnames, it meant 
that they were tightly linked to the sect’s ‘fütüvvet’ 
tradition and beholding of a desire to work, have 
a profession and lead a humble life. This situation 
was quite prevalent in the Rükniyye branch which 
Ahi Takiyyüddin Ali Dostî represented. 
Ahi Takiyyüdin Ali Dostî’s shaikh, Simnânî, told his 
halifes that they should earn their livelihood by wor-
king and he was very adament in denouncing the 
idea of not working. As far as he was concerned, if 
someone avoided working the land when there was 
no special reason or obstacle for doing so, and if he 
did not work in order to withdraw from the world 
and live like a ascetic, then this was done in league 
with the devil. There was no one lower than a man 
without work (Nefahât, p. 620). These pronounce-

ments of Alâeddin Simnânî were important from the 
standpoint of showing how much value and linkage 
he gave to fütüvvet and ahi virtues. This approach of 
his must have been related to his assessment that 
the reform of the fütüvvet class that formed the fo-
undation of the economic structure in Central Asia, 
at a time of intense political upheaval there, was the 
vehicle to renewed stability. It is not difficult to ima-
gine that Ahi Takiyyüddin Ali Dostî was a follower of 
this philosophy represented by Şeyh Simnânî. 
Ahi Takiyyüddin Ali’s most well-known mürid was 
Seyyid Ali Hemedânî (d. 786/1385). Seyyid Ali 
Hemedânî, who was also a halife of Şeyh Alâeddin 
Simnânî, Ahi Takiyüddin Ali Dostî’s spiritual fri-
end and who obtained his diploma from Mahmud 
Mezdekânî (d. 766/1365), learned his sect etiquette, 
in particular, from Ahi Takiyüddin. This halife wan-
ted Ahi Takiyüddin to impart a recommendation to 
him and he was told to travel and see the world. 
This he did and in Abdurrahman Câmî’s words “he 
went through the world’s settled areas three times.” 
(Nefahât, p. 621). Seyyid Ali Hemedânî, who was 
recognized as an expert in both the external and in-
ternal sciences, founded the “Hemedâniyye” branch 
of Kübreviyye in later years and ensured its spre-
ad to Hemedan, Bedahşan and Kashmir. He wrote 
the works entitled Kitâbu Esrâri’n-Nokta, Şerh-i 
Esmâullah, Şerh-i Fusûsü’l-Hikem and Şerh-i 
Kasîde-i Hamziyye-i Fâriziyye. He also wrote a 
work entitled Risâle-i Fütüvvetnâme, which discus-
ses the basis of fütüvvet, showing that fütüvvet and 
the Ahi tradition were continued by this disciple of 
Ahi Takiyyüddin Ali Dostî. 
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Haşim ŞAHİN

Ahi Tarik Nurullah 
Merkadi Zaviye

(see Ahi Tarik Zaviye)
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Ahi Tarik Zaviye
This zaviye, known by the name Ahi Tarik Nu-
rullah Merkadi zaviye, was located in the Ah-
med Fakih quarter of Konya. The “Ahi Tarik Vak-
fı” shown as a border in the sale of a house on 
15 Zilkade 1085 (12 February 1575), must have 
been the site of the zaviye. The grave of Ahi Tarik 
Nurullah is here and equates to the place where 
the zaviye was founded. The zaviye was active 
in the 18th century but there is no information 
related to activities in the 19th century. 
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Yusuf KÜÇÜKDAĞ

Ahi Teşkilatının Türk 
Toplumunun Sosyal ve 

Ekonomik Yapısı 
Üzerindeki Etkileri / 

The Ahi Organization’s 
Effects on the Social and 
Economic Structure of the 

Turkish Community
This work written and published by Adnan Gü-
lerman and Sevda Taştekil in Ankara 1993, is 
made up of three sections and has a total of 71 
pages. The work won the mansiyon -consolati-
on- prize in the Ahilik Kültürünü Araştırma Ya-
rışması (Ahilik Cultural Research Competition) 
in 1990. In its first section, after a general appre-
ciation of the subject, the authors bring together 
the Ahi concept and their previous studies on it, 
focusing on the basic principles of Ahi, its orga-
nizational structure, and its contributions as a 
vehicle for communication between the sectors of 
the community and as a driver of social justice. 
In the basic principles, they try to establish the 
links between Ahi and traditional and modern 
facts such as humanism, in particular, as well as 
youth, eduction, soldiering, social services, the 

economy, cooperativism and unionism, and they 
try, as well, to explain the Ahi perspective. They also 
give information about the organization type in the 
Ahi structure, its center, organizational places, the 
abstract motifs used in organizing, rules, elections, 
acceptance of members, ceremonies, and the su-
pervisory and penalty mechanisms used to ensure 
the continuation of the system in a natural way. 
In the second section, the establishment of the Ahi 
organization, its development and dissolution are 
discussed and Ahi is taken up in the historical con-
text. There is a focus on the need imposed upon 
the Turks when they transitioned to settled life in 
Anatolia to integrate themselves into the commer-
cial and craft sectors. In the work, in which the es-
tablishment of the Ahi organization is mentioned 
based on historical sources, it is stated that Ahi was 
foremost a political reality. Another point noted is 
that Ahi had a place as a structure that evinced the 
continuing change between Alps and Gâzîs. Another 
noteworthy element of this section is the persona-
lity of the founder Ahi Evran. The work brings to 
the fore his legendary character. Additionally, this 
section focuses on the break-up of the system. 
In the third section, the various functions of the Ahi 
organization are explained. The socio-economic ac-
tivity is taken up in this section, as are the profes-
sionals, who were organized into 32 branches, and 
the development of craft experts. There is a focus, 
as well, not just on the development in the skills of 
the members, but also how Ahi affects their know-
ledge and behavior. Ahi is not merely an economic 
entity, it is also a political and social community. As 
much as the Ahis were influencial in the organizati-
on of commercial life, they were equally active in the 
realization of social security, communal solidarity 
and the development of communal morality, with 
the zaviye serving as a morality school of sorts. 
The Ahi organization, as one that operated in all 
fields, set behavior rules and, at the same time, ser-
ved as a way to defend the cultural structure. 
In the conclusion and evaluation section of the 
work, the classification of hand crafted products 
in history and the Turks’ realization of job classi-
fication and organization are addressed. Authority 
comes from quality. Production factors and other 
formations are put forward as rational preferences. 
Ahi has the effect of bringing together the attitude 
and behaviors of professional training and soci-
al values. The organization is not just within the 
system - it also preserves external structures. With 
its controls, it contributes to a more healthy life for 
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the community. With its organized, implemented 
and supervisory elements, it ensures the continu-
ation of the whole. In the end, Ahi is characteri-
zed as a rational production system, organizing 
and educating in the social sense, and as a dis-
cipline based on the finest humane and democra-
tic principles with regard to working conditions. 

Bünyamin AYHAN

Ahi Teslim Baba Zaviye
It is not known when or by whom the zaviye –
lodge-, established in Bayat village of Gördes 
district, Manisa, was founded. However, its men-
tion as Ahi Baba Zaviye, as another name for Ahi 
Bayezid Zaviye, indicates that a significant porti-
on of Bayat village was allocated as a donation for 
the aforementioned zaviye and that it emerged 
as an independent zaviye later on. The direc-
tor of the zaviye foundation, which apparently 
was founded by Teslim Baba in the 17th or 18th 
century, was Kara Müftizâde, as of 6 April 1874. 
The zaviye’s income was 234 kuruş and its ex-
penditures totaled 199 kuruş. In 1307 (1892), 
Abdullah Halife, the director and a resident of 
the zaviye foundation, died and his duties were 
passed on to Mehmed. No information has been 
encountered relating to the zaviye in subsequent 
periods. 
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H. Mustafa ERAVCI

Ahi Tevekkül Zaviye
The Ahi Tevekkül zaviye –lodge- was located in 
the village of Eleyez, where Azerbaijani Turks li-
ved, in Dereleyez region, which today is within 
the borders of the Republic of Armenia. Research 
conducted by Azerbaijani academicians in 1961 
on the ruins of the zaviye led them to conclu-
de that the zaviye was built in the 12th or 13th 

century, since those were the years, in paricular, 
when Ahi began to spread in this region. Ahi Te-
vekkül, an Ahi leader and the shaikh of the zavi-
ye in the 16th century, was martyred and buried 
in this region. Consequently, the zaviye came to 
be known as Ahi Tevekkül zaviye by the Ahis in 
the Dereleyez area. In this regard, the names Ele-
yez Mountain and Eleyez hamlet are mentioned 
in Ottoman archival sources dating from the end 
of the 16th century. 
The research conducted on the ruins of the za-
viye reflected that there was a gravestone belon-
ging to Ahi Tevekkül in the zaviye. The gravesto-
ne measured 2,5 meters in height and 1.4 meters 
in width. Carved on the gravestone were three 
circles as symbols for the Earth, Sun and Moon, 
and within each circle were 12 lines, symbolizing 
the 12 imams. On each side of the gravestone 
were painted nine octagonal stars representing 
the 9 Turkish clans in the Dereleyez region. The 
date of the martyr Ahi Tevekkül’s death given on 
the gravestone is Muharrem 950 (6 April – 5 May 
1543). 
The Ahi Tevekkül Zaviye and grave were long 
considered a sacred places by the Azerbaijani 
Turks in the region and they visited them. Howe-
ver, in 1988, as the result of baseless land claims 
made by Armenia against Azerbaijan, war broke 
out and the Azerbaijani Turks of Dereleyez were 
forced to leave their own land, as were all other 
Moslems in the Republic of Armenia. At this 
time, many historic sites, including Ahi Tevekkül 
Zaviye, belonging to Azerbaijani Turks were dest-
royed by the Armenians. In fact, Ahi Tevekkül’s 
gravestone was taken to the Koşaveng monastery, 
where a cross was carved on to it. 
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Ahi Timur Han Zaviye
(Gereki / Aslanapa)

Located in Tava village in Gereki (Aslanapa) 
township, linked to Kütahya subdivision. There 
is no information about the zaviye’s builder nor 
about its construction date. It is understood that 
the zaviye was active in the 19th century. Beca-
use the zaviye was a evlatlık foundation -here-
ditary one-, administration and directorship of 
the zaviye was taken care of by members of the 
donor’s line. There is no information about the 
foundation’s income. 
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M. Murat ÖNTUĞ

Ahi Timur Han Zaviye
(Altuntaş)

Located in Tava village in Gereki (Aslanapa) town-
Located in Yalnızsaray village in Altuntaş district 
of Kütahya subdivision, Hudâvendigâr province. 
It is understood that the zaviye’s builder was Ahi 
Timur Han. The establishment date is unknown. 
The zaviye was active in the 19th century and its 
trustee was Mustafa in 1285 (1868-1869). The 
foundation’s property constituted its income. Gi-
ven that the income was small, this indicates that 
the zaviye was small, as well. 
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M. Murat ÖNTUĞ

Ahi Timur Zaviye
This zaviye –lodge- was established in Dörtdi-
van village, linked to Gerede district of Bolu. 
There is no information about its early history. 
In 1290 (1874), the zaviye director was Mehmed 
bin Mahmud. The foundation’s annual aşar –tit-
he- income and expenditures for the office of the 
imam totaled 3020 kuruş.
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H. Mustafa ERAVCI

Ahi Timurtaş Zaviye
Located in Arshanlar village of Gereki (Aslana-
pa) township in Kütahya subdivision. Its builder 
and construction date are uncertain. The zavi-
ye was active in the 19th century and since the 
foundation’s income was low, this indicates that 
it was a small zaviye –lodge-. 
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M. Murat ÖNTUĞ

Ahi Tur Bey Zaviye
It is not known for certain when the zaviye –lod-
ge-, located in Tutluca quarter of Gönen town-
ship in Hamid subdivision, was established. The 
zaviye’s shaikh in 1501 was Ahi Ali. The zavi-
ye provided services to travellers and in 1530, 
among the foundation’s properties were a çiftlik 
-farm site- and a one dönüm (quarter acre) orc-
hard. There is no information about the zaviye 
from later periods.

BIBLIOGRAPHY

BOA, MAD, nr. 3331, pp. 104; 438 Numaralı Vilayet-i Anadolu 
Defteri (937/1530) I, Dizin ve Tıpkı Basım, Ankara 1993, p. 283.

 

Behset KARACA

Ahi Tur Şah Zaviye
Located in the center of Karacık village, in Kasta-
monu subdivision. There is no information about 
its builder and date of establishment. The direc-
torship of the zaviye –lodge-, which is understo-
od to have been active in the 18th century, passed 
to Ahmed Halife bin Mehmed, the son of Zeliha 
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Hatun, who was the director on 20 Safer 1157 
(4 April 1744), upon the death of Zeliha Hatun. 
The zaviye –lodge- is understood to have been a 
small one. There is no subsequent record of it, 
indicating that it became inactive at the beginning 
of the 19th century.
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M. Murat ÖNTUĞ

Ahi Tura
The owner of a tımar - small military fief - during 
the time of Ottoman Sultan Murad Hüdavendi-
gar. Ahi Tura was a contemporary of Şemseddin 
Ahi Ahmed and was a member of the Ahi seyfî 
branch, like Ahi Elvan. In this regard, in the 15th 
century, the villages of Bayındır, Kusunlar, Alpa-
ğut and Dumlupınar in Ankara were tımars of 
Ahi Tura and Ahi Ahmed. It is not known when 
Ahi Tura died. However, based on records of the 
pious foundations, it may be said that he died 
in 1438. Legend has it that the grave in the gar-
den of a house on Eti street today belongs to Ahi 
Tura. 
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H. Mustafa ERAVCI

Ahi Tura Mesjid
The Ahi Tura Mesjid is located at the intersection 
of Eti and Sevim streets on the southeast side of 
Hacı Bayram Mosque in Altındağ district of An-
kara. Ahi Tura, Ahi Yakup and Şemseddin Ahi 
Ahmed were Ahi chiefs and tımar owners. Like 
Ahi Elvan, Ahi Tura was a member of the seyfî 
branch of Ahi. Although Ahi Tura lived during 

the time of Ottoman Sultan Murad Hüdavendi-
gar, the name of the mosque is not mentioned 
in foundation records from the year 1463. The 
fact that there are records about the mosque’s 
foundation’s income in 1530, indicates that it 
was construction some time between 1463 and 
1530. On the latter date, the foundation income 
from shops and land rents was 2,294; whereas in 
1571 it was 6,035 akçes. The trustee of the foun-
dation in the years 1280 (1865) and 1281 (1866) 
was Ahmed Baba. The mosque was restored du-
ring the Republic period and still stands today. 
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H. Mustafa ERAVCI

Architecture: Its base is stone and has a roof 
of red tiles. The structure’s walls are plastered 
and covered with sundried bricks and wooden 
crossbeams. Up until recently, its western and 
southern sides were closed off by homes, but 
lately the homes have been removed and the 

Interior view of Ahi Tura Mesjid 
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perimeter reorganized. The summer section on 
the east side, formerly open and used as the last 
communal area, was renovated and closed off in 
1955. Its wooden minaret was built in this secti-
on. The upper mosque, having rectangular plan 
and set somewhat above the ground, is reached 
by a staircase from the east side. The harem is 
reached via a plain rectangular door. The top of 
a small, modest mosque, the lower portion of 
which was used as a basement in earlier times, 
is covered with a wooden ceiling. The structure 
is lit by wooden lintel windows, one from the 
north and two from the south. Other than its 
plaster mihrap, nothing remains of the original. 
Recently, an addition has been put on the front, 
having brick and sundried brick walls 5 meters 
wide and 7,25 meters high, with windows. The 
wooden lean-to roof at the entrance is a recent 
addition. The plain women’s mahfıl - privat pew 
– is on the north side of the harim – women’s 
area – and is made of wood. 
The mihrap was made using the molded plaster 
technique, whereby the prepared slabs are pou-
red into forms and shaped in a way that reflects 
the desired design. The cylindrical niche cut ino 
the middle of the kıble – facing Mecca – wall is a 
mid-size example, with dimensions on its face of 
2.10 meters in width and 2.85 meters in height 
and it has a slight movement toward the interi-
or from the wall. Because the lower portion, .85 
meters above the ground, has been destroyed, it 
has been plastered, painted with oil paint and its 
motifs made indistinguishable. Nevertheless, the 
mihrap maintains its faithfulness to the original 
and appears as a half-cylinder, with a half niche 
kavsara and half dome. The kavsara mouth has a 
sliced arch appearance and gives the impression 
that it has recently been arranged. 
The slightly raised vegetal decorations, on the 

narrower of the borders that surround the face, 
are quite striking. The second border, three times 
as wide, is decorated with writing. On its face the-
re are thin, winding branches and stylized leaves 
on ground, with a naski – style of Arabic script 
– message and the “kelime-i tevhid” – the decla-
ration of God’s unity - passage surrounding the 
top and sides. On the third border, which is close 
in width to the external one, to some degree ro-
sette-flower motifs can be discerned coming out 
from the large branches. On the fourth and last 
interior border, which is much wider than the ot-
hers, there is a geometric net with a full cirle in 
the middle and semicircles on the sides that are 
linked to one another. The open spaces are filled 
with single and tri-kabaras – ornamental brass-
headed nails. A similar composition is repeated 
in the corners. 
The cylindrical, large wooden minaret is not from 
the period. The trunk, grooved with thin slices, is 
bordered at the bottom and the top by bracelets. 
The railing has been sliced in the same manner 
and its lower side filledgallery is noteworthy. The 
petek – the part of the minaret between the upper 
gallery and the eave of the conical roof - ends in a 
pointed cone and alem – object on the top of the 
minaret like a crescent and star. The upper side 
of the petek, upon which the cone sits, is decora-
ted with ribbons. 
Even though not much of the mosque, which 
has no inscription, remains, it is accepted that 
its first structure belongs to the 14th and 15th 
centuries, and, based especially on the plaster 
mihrap’s decorations and style, that it was built 
by the Ahis at the end of the 14th century. 
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Yaşar ERDEMİR

Ahi Turasan Zaviye
Ahi Turasan, the builder of the zaviye –lodge- 
where he lived in Zile in the 13th century. The za-

Ahi Tura Mesjid 
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viye was active in 1455 but was probably elimi-
nated when the forces of Uzun Hasan, the leader 
of the Akkoyuns, sacked Tokat and environs in 
1472. 

BIBLIOGRAPHY 

BOA, TD, nr. 2, p. 335.

 

Ali AÇIKEL

Ahi Turaşah Zaviye
Located in Ferecik, in West Thrace. In 1455, the 
name of the builder of the zaviye –lodge- was gi-
ven as Ahi Dursan. As of 925 (1519), the name 
of the zaviye was recorded as Ahi Tursun and 
Ahi Turasan. It is thought that the zaviye was 
constructed on the ruins of the Byzantine fort-
ress in the lower portion of Ferecik. Ahi Tura-
san donated his zaviye and the hamam next to 
the zaviye to the zaviye foundation. Among the 
foundation’s income sources were shops and a 
caravansaray in Ferecik and a hamlet called Ke-
çiören. In 1455, the caravansary was in ruins. 
At that time, administration of the foundation 
was assumed by Gümülcine kadı Kasım. The 
total income of the foudation was 1,368 akçes, 
1,300 akçes of which was derived from the ha-
mam. Among the foundations of the zaviye was 
a field in the vicinity of Doğancı village. In 1519, 
the hamam, the foundation’s main income, was 
not mentioned among its income sources, nor 
was the zaviye listed under the name of the fo-
undation, indicating that gradually it fell into an 
inactive state. Evidence of this is the fall of the 
foundation’s income to 728 akçes in 1519. No 
structure from the Ahi Turasan Zaviye remains 
today. Some claim that the hamam remains in 
the lower portion of Ferecik belonged to the Ahi 
Turasan Zaviye.    
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Levent KAYAPINAR

Ahi Turgud Zaviye
Established in İshak village of Gölhisar township 
in Hamid subdivision. In records from 1501, the 
zaviye –lodge-, which was founded by Ahi Tur-
gud to serve travellers, and the foundation were 
directed by Mevlâna Bali after Ahi Turgud’s line 
expired. Among the zaviye’s income sources in 
the 16th century was a farm site. 
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Behset KARACA

Ahi Tutuşu
Refers to physical contact when the word of vali-
dity was conferred upon a new master. Muallim 
Cevdet characterized the special portion of a şed 
– special kind of belt worn by masters of trade - 
ceremony observed and recorded by İbn Battuta, 
as “Ahi Tutuşu”. Although it appears to have been 
a ritual, actually it was the ceremony conferring 
the title of ahi on a new master who had reached 
a certain level in his professional life. The chief 
of the profession would take one step forward to 
accept the obedience of the new master he was 
pledging for. Putting a hand on top of the new 
master’s hand, he would swear an oath. Facing 
one another, the chief and the new master would 
bend toward one another, with their left knees 
and right feet on the ground. At this time, the-
ir toes would touch. Then the chief would grab 
one thumb with the thumb and index finger of 
his other hand and with his right hand grab the 
hand of the new master– this was known as “Ahi 
Tutuşu – and get up off their knees. At this time 
they would make very special signs to each other. 
In order that others could not see the signs, the 
seargeant would cover their hands with a towel 
or a cloth. The chief would then obtain the new 
master’s personal promise, saying: “Promise me 
in the name of God and the Prophet that you will 
not betray your profession and never cheat.” The 
new master, in turn, would say: “In the name of 
God and the Prophet, I promise that I will never 
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betray my profession and never cheat.” Thusly, 
with the verbal oath, together with the Ahi Tutuşu 
physical contact portion, the most secretive part 
of the ceremony would come to an end. In this 
way the foundation of the chained guarantee was 
layed. 
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Caner ARABACI

Ahi Türk
He was born in the city of Urmiye in the West 
Azerbaijan province of Iran. It is supposed that 
he lived during the 12th century. His name is 
mentioned in Ahmet Eflâkî’s work, as the grand-
father of Ahi Muhammed Urmevî, the father of 
Hüsameddin Çelebi (died 1284). However, Sultan 
Veled and Abdurrahman Câmî, stated that Ahi 
Türk was the father of Hüsameddin Çelebi. If the 
information given by Eflâkî’s is considered to be 
true then it can be said that Ahi Muhammed was 
known as Ahi Türk, because of his grandfather’s 
name. Eflâkî’s assertion that revered Ahis of Ana-
tolia were raised with the education of the father 
and grandfathers of Hüsameddin Çelebi is anot-
her indicator of this family’s influence. 
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İsmail ÇİFTCİOĞLU

Ahi Ulu Bey Zaviye
The zaviye –lodge- was in the center of Afyon-
karahisar city but it is not known in what neigh-
borhood it was located, nor when it was founded. 
In the 1530 cadastral survey register there is a 
record of the name of the foundation belonging 
to the zaviye as “Ahi Ulu Bey Evkafı”. This shows 
that sometime before that date, Ahi Ulu Bey, 
one of the leaders of the city, built the zaviye. 
In 1530, the shaikh of the zaviye was Hacı Ali-
oğlu Piri Çelebi, one of the children of Ahi Ulu 
Bey, and after him the title passed to Mehmedoğ-
lu Ahmed, in accordance with the charter. The 
foundation’s income was derived from a butcher 
shop, the rent from the Umur Bey hamam –bath-
house- and the rents from the shops in front of 
the hamam. In the aforementioned year, the an-
nual income of the foundation sites was 3,260 
akçes. Subequently, the tax income from Susuz 
village was donated to the foundation and in 
1575 the foundation’s income was 3,916 akçes. 
Since the zaviye’s name is not encountered in 
the foundation records of the 19th century, over 
time it must have become inactive. 
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H. Mustafa ERAVCI

Ahi Ümmet Zaviye
Located in Büyükayaklı village of Çine district 
of Aydın. It is understood that the zaviye’s bu-
ilder also had a mosque and caravansary cons-
tructed. Although it is known that the the zaviye 
was constructed in the early periods, there is not 
information about the officials of these periods. 
In 1812, when Şeyh Abdülaziz died, Seyyid Ha-
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lil Efendi began to direct the zaviye, with half a 
share of it. In cadastral survey records from the 
middle of the 15th century and the 16th century, 
30 pieces of land were recorded as belonging to 
the zaviye’s foundation. Two or three of these pi-
eces of land were allocated for the mosque in Kö-
seler village. During the time of Sultan Mehmed 
II, some of the foundation’s land was given over 
to a timar but later, during the reign of Sultan Ba-
yezid II, the land was returned to the foundation. 
The judge’s deed in this regard was seen by the 
deed registrars and placed in the register. Howe-
ver, one of the two pastures belonging to the foun-
dation – the Ahi Veli Kavağı pasture – remained in 
the timar system. The other pasture, 20 dönüm 
(4 acres) in size was given back to the foundation. 
The foundation’s annual income for the duration 
of the 16th century was 1.200 akçes. 
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Zekai METE

Ahi Veliyüddin Türbe
It was located in the city center of Konya. Up to 
now, no record has been encountered about the 
identity of Ahi Veliyüddin. Nothing is known abo-
ut the türbe’s situation after the 16th century. 
The first records concernng the Ahi Veliyüddin 
Türbe –Tomb- foundations are encountered in 
the foundation registry of 881 (1476). The same 
information is repeated in the accounting regist-
ries of the periods of Sultan Bayezid II (1481-
1512) and Sultan Süleyman, the Lawgiver (1520-
1566). According to this, the following properties 
belonged to the Ahi Veliyüddin Türbe: one fourth 

of the Şıhne Mill in Konya, shops in Karaman, 
two gardens near the Ahi Veliyüddin Türbe, two 
shops at the Lârende gate of the Konya Fortress, 
a garden at Altunapa, fields at Hasılık, one third 
of the lands at Deve Hacı and the Şıhne garden 
at Meram Dere. A juzhan – reader of the Quran – 
served at the türbe. 
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Yusuf KÜÇÜKDAĞ

Ahi Yadigâr Mesjid
Established in Ahi Yadigâr quarter of Akşehir 
center. Its builder was Ahi Yadigâr. The date of 
the mosque’s construction is unknown. Since the 
name is mentioned for the first time in the fo-
undations registry of 1483, it can be said that it 
was founded in the first half of the 15th century. 
Foundations belonging to the mosque included 
five shops in Akşehir, 11 home sites, a house, 
three gardens and Hasur Mill. After the 17th cen-
tury there is no information about its activities, 
indicating that over time it became inactive. 
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Yusuf KÜÇÜKDAĞ
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Ahi Yadigâr Zaviye
Located in the city center of Karahisar in Niğde. The 
zaviye’s name is encountered during the period of 
Sultan Süleyman, the Lawgiver (1520-1566) and 
its shaikh was İnebeyoğlu Durak Hoca. The inco-
me derived from the orchard and lands among the 
foundation’s properties was spent on the needs of 
the travellers who came and went. 
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Doğan YÖRÜK

Ahi Yahşi Zaviye
Located in Manyas district of Karesi subdivision in 
the province of Hudâvendigâr. Its builder was Ahi 
Yahşi but the founding date is unknown. In the 16th 

century, the administration and directorship of the 
zaviye –lodge- was assumed by the same person. 
In all likelihood, the zaviye was established in the 
period before this century. In the 19th century, the 
trustee and zaviye director assumed the duties of 
administration and directorship of Ahi Yunus Zaviye 
in Manyas district, at the same time. In this regard, 
when Seyyid Mehmed Fahreddin Efendi, who admi-
nistered and directed both the Ahi Yahşi Zaviye and 
the Ahi Yunus Zaviye, passed away on 26 Rebiüla-
hir 1268 (18 February 1852), the foundations were 
seized by the Evkaf-ı Hümâyûn – Treasury of the 
Imperial Estates in Mortmain. The foundation’s pro-
perty was comprised of a farm site. A portion of the 
income derived from this was spent on the meals 
and needs of travellers who came and went. 
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M. Murat ÖNTUĞ

Ahi Yahya Mekteb
Located in Düğerek village of Muğla district in Men-
teşe subdivision. There is no information about the 
year it was built. The fact that there is no mention 

of it in the 16th century cadastral land survey regis-
ter indicates that it was built in a later period. The 
builder of the zaviye was Ahi Yahya, who is buried 
in Düğerek village. The mekteb –school- was added 
later to the outer buildings of the structure and it 
was active in the 18th and 19th centuries. Within the 
structure’s outer building are a zaviye building and 
school rooms. This is important from the standpoint 
of exposing the zaviye’s role in education, as well 
as in Sufism. In this regard, it was a stipulation of 
the foundation that those who would become zavi-
ye directors had to give lessons in the school. On 
16 Cemaziyelevvel 1136 (11 February 1724) Ebu-
bekir was directing the zaviye and insisted of the 
teaching stipulation. Among the zaviye’s properties 
was another Ahi structure, Ahi Sinan Zaviye, which 
was used jointly. Accordingly, the income of the Ahi 
Yahya and Ahi Sinan foundation included two farms 
and six plots of land. A portion of this income was 
spent for the meals and other needs of travellers to 
both zaviyes.  
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M. Murat ÖNTUĞ

Ahi Yahya Zaviye
Located in old Düğerek village, which today forms 
a quarter in Muğla. Information about the zaviye –
lodge- was repeated without much change in records 
of the 16th century. The zaviye foundation’s income 
sources came from orchards and fields. In the village 
there was a field planted with seed in the amount of 
three müd – a measure for grain, double handful. 
Today there is an 11 dönüm (about 3 acres) garden 
in Karabağ location, known as a summer pasture 
by the people. In 1562, two gardens in six dönüm 
(about 1.5 acres) were allocated for expenses for the 
repair of a waterway coming from Şekerpınar to the 
fountain in the village. However, today the gardens 
are in ruins. The total annual income of the founda-
tion was 280 akçes, unchanged throughout the 16th 
century. In the census of 1562, Hayreddin Dede’s son 
Ömer Dede appeared as the director of the zaviye. 
With regard to some of the directors of the zaviye 
in the 18th and 19th centuries, some discussions in 
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archival documents provide an opportunity to learn 
about them. Based on what is understood from the-
se documents, the administration of Ahi Yahya Za-
viye and the Ahi Sinan Zaviye in central Muğla were 
managed jointly. Additionally, the staff included the 
shaikh of the zaviye, the trustee of the foundati-
on, the keeper of the türbe and the principal of the 
school. The duty of providing meals to travellers 
staying in the zaviye is reflected in the documents, 
as well. Those assuming this duty had to teach, 
as well, according to the conditions of the appo-
intment certificate. Some of thos who directed the 
Ahi Sinan Zaviye in Muğla and the Ahi Yahya Zaviye 
in Düğerek village between 1708 and 1828 were: 
Ahmed Efendi, Muğla Mufti Mustafa Efendi, Muğla 
Mufti Yusuf Efendi, Muğla Mufti Ali Efendi, Ebu-
bekir Efendi, his son Abdurrahman Efendi, Şeyh 
Mehmed Halife, his son Seyyid Mehmed Halife, his 
son Hacı Emrullah, Hacı Mustafa and İshak Efendi. 
Some of those mentioned include ones who were 
relieved of the duty of director but later returned 
to this office. In a foundation accounting register 
of 1849, there is a record relating to a payment to 
the Evkaf Nezareti– Ministry for Foundations - in-
dicating that both zaviyes were active at that time. 
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Zekai METE

Ahi Yakup
He lived in the first half of the 15th century and pla-
yed an important role in the political vacuum that 
emerged afer the death of Çelebi Sultan Mehmed. 
When Ottoman Sultan Murad II assumed the thro-
ne, Küçük Mustafa, on of the sons of Çelebi Sultan 
Mehmed, gathered forces from Karaman and marc-
hed on Bursa. When the capital was surrounded 
Ahi Yakup and Ahi Hoşkadem, two of the leaders of 
the city, were sent as envoys. They gave Prince Mus-
tafa and his entourage money and gifts and pre-
vented damage being done to the city. In fact, these 
leaders of the community gave so much money to 
Şarapdar İlyas, who had incited Prine Mustafa’s 
minister and his prince, that they ensured that he 
stayed far from Bursa. It is not known when these 

Ahi leaders, who played roles in the social, economc 
and administrative life of Bursa in this period, died.
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H. Mustafa ERAVCI

Ahi Yakup Medrese
(Akşehir)

Located in the center of Akşehir. It was established 
in Akşehir in the 19th century as a part of the entity 
in Yazıyhasiyan village known by the name of Ahi 
Yakup Zaviye – lodge. In 1283 (1866), a müderris 
– teacher – and a director were serving in the zavi-
ye. A müderris from the Ahi Yakup Zaviye was also 
giving lessons at the Sultan Alâeddin Mosque in Ak-
şehir in 1311 (1893). It is noteworthy that, shortly 
afterwards, the name Ahi Yakup Medresesi – Mus-
lim theological school - began to appear in official 
documents. Among these documents is one dated 
10 Şevval 1325 (3 November 1907), regarding re-
pairs at the medrese, indicating that it had become 
run down over time. 
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Yusuf KÜÇÜKDAĞ

Ahi Yakup Medrese
(Ankara)

Established in Ankara in the name of Ahi Yakup, fü-
tüvvet ehli and timar holder– small fief. It was pro-
bably built at the beginning of the 15th century next 
to the Ahi Yakub Mesjid. In 1530, administration of 
the foundation belonging to the medrese was under 
the direction of Mevlâna Hızır and Seyyid Mehmed 
bin Ali Paşa. At this time, the places allocated as 
donations to the medrese were Ahi İsmail and Alpa-
gut villages in Kazan district, Bademlü and Bayındır 
villages in Mamak district and half of the annual 
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income of Çiftviran arable land. The fact that no in-
formation has been encountered concerning the ac-
tivities of the medrese in the 19th century, indicates 
that it deteriorated over time. 
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H. Mustafa ERAVCI

Ahi Yakup Mesjid
Located at the corner where Hacı Bayram-ı Veli ave-
nue and Çeşme street intersect, northeast of Hacı 
Bayram-ı Veli mosque in the center of Ankara. Altho-
ugh the founding date is unknown, it is understood 
that it was built soon after the Ahi Yakup Zaviye was 
constructed in 1392. The mosque’s income is not 
mentioned in the foundations register of 1463 but 
it had income totalling 1,835 akçes from rent in An-
kara center and Yenice in 1530. It is noteworthy that 
at that time woman such as Müslime Hatun were 
making property donations to the foundation. In the 
17th century, the area where the mosque was located 
was known as Ahi Yakup quarter. Records showing 
the borders of the mosque and zaviye foundation in 
1276 (1860), show that the aforementioned facilities 
were active at that time. The mosque is operating 
today, as well. 
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H. Mustafa ERAVCI

Ahi Yakup Mosque
The structure is on Çamlıca (Gaziantep) street in the 
İsmet Paşa (Ahi Yakup) quarter of Ankara and is re-
ached from the east by an 11-step staircase, since 
it was built on a sloping plot of land. Its walls are 
covered with sundried bricks on a stone base and 
it is covered by a red-tiled roof. The mosque has an 
inscription but because of renovations most of it 
has lost its originality. However, the harim and the 
plaster mihraps of the last congregation hall have 
preserved their originality to some degree. There are 
no minarets. 
The mosque sits on a north-south oriented rectangu-
lar plot and because the north and south walls have 
been widened to the outside it has lost its straight 
form. This unevenness is more evident in the son 
cemaat yeri – congregation area - on the east side. 
The son cemaat yeri, which has a wooden ceiling 
and is carried by two wooden stanchions, is closed 
today and now has two floors. The plaster mihrap 
carved into qibla – south, facing Mecca – wall had 
dimensions of 1.78 X 2.80 and was made using 
the form technique. Although its lower portion has 
been largely destroyed, it is understood that it has 
the same decorative characteristics of the mihrap in 
the harim and belongs to the same era. Its face is 
directed inward and it is framed by a wide, geomet-
ricly decorated border that is linked to a circle in 
the center, actually six cirles intertwined with each 
other. The mihrap niche has a half-cylindrical form 
and a kavasara filled with three lines of mukamas. 
The corners of the mihrap are filled with a geometric 
composition formed by half circles that intertwine 
with each other. There are rose decorcations in the 

Ahi Yakup Mosque 
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center of circles, one full one in the middle and half 
circles on the sides, and three-spot decorations in the 
spaces where they intersect. 
There is a plaster inscription atop the rectangular 
entry door of the harim, which opens to the son cema-
at yeri -congregation area-. The number 734 on the 
inscription equates to the year 1392, when the mosque 
was built. The words “imar etti” here could mean ether 
“it was built” or “it was repaired, depending on diffe-
ring views put forth. 
The plaster mihrap of the harim, which has a wooden 
ceiling and nothing special about it that remains, still 
maintains it originality in large measure. It is 2.80 me-
ters wide and 4.30 meters high, rising from the middle 
of the south wall to the ceiling. Its niche frame has an 
18 centimeter inward projection. The lower portion 
of the mihrap, which is cut into the wall in a half-
cylindrical niche fashion, has a horizontal written strip 
that repeats the kelime-i tevhid which is between the 
kavsara filled with mukamas. Originally, the mihrap 
niche had a multi-sided form but this was changed re-
cently to half-cylindrical and covered with fayans. The 
narrow external border, one of the borders that encom-
pass it, is flat planed and at the same time forms the 
side frame of the mihrap. On the wider curved border 
in the center, there are slightly curving branches and 
stylized leaves on vegetal ground. The kelime-i tevhid 
passage is written and rewritten along the border in 
raised nesih style letters. 
On the interior third border, which is wider than the 
others, the geometric composition on the mihrap of 
the son cemaat yeri -congregation area- is repeated; 
there is a full circle in the middle and half circles on 
the sides, which are linked to one another in groups of 
six, and tied to the center in a closed system. The in-
teriors of these circles are decorated with rose designs 
and three-spot motifs. On the width-wise rectangular 
frontal panel the words “Ve ni’metü’l-Mevlâni’metu’n 
Nasrî”, which means “God’s blessing is the blessing of 
victory”, are written in nesih style letters on a vegetal 
base, and the message is repeated three times. Betwe-
en this inscription panel and the kavsara, although it 
cannot be readily discerned because the top of the ba-
sin has been buried into the plaster right in the middle 
of the corner, the fact that it is a Milet (İznik) basin with 
blue and dark blue designs, has been stated in the so-
urces. It is one of the few examples which clearly shows 
the inscription, builder’s name and the date. 
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Yaşar ERDEMİR

Ahi Yakup Türbe
Located within a courtyard adjacent to Ahi Yakup 
Mosque in Tez village of Emirdağ district, Afyonka-
rahisar. It is not known for certain who Ahi Yakup 
Dede was. The türbe –tomb- may be that of one of the 
Ahi leaders who lived during the 13th century or one 
of their disciples. This person is probably Ahi Yakup 
Dede, who had a zaviye – lodge – in Bolvadin. In this 
regard, in an accounting record of 1280 (1865), it is 
stated that the türbe of Ahi Yakup Ded was located in 
Tez village and that the zaviye was in Bolvadin. At a 
later date, a mosque was built next to the türbe. The 
elders of the village say that there was a medrese – 
Muslim theological school – next to the mosque but 
that as time passed it deteriorated. Both the türbe 
and the mosque are still standing. 
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H. Mustafa ERAVCI

Ahi Yakup Zaviye
(Afyonkarahisar)

It was in the center of Bolvadin district of Afyonkara-
hisar. The zaviye –lodge- was probably founded by 
disciples of Ahi Yakup, one of the Ahi leaders. Since 
there is mention of the zaviye in archival records 
from 1530, it must have been built prior to that date. 
In 1280 (1865), the director of the zaviye foundation 
was Seyyid Abdullah Halife, one of the disciples of 
Seyyid Abdülkadir and Seyyid Abdullah bin Seyyid 
Şeyh Mehmed. The document shows that upon the 
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death of Abdullah Halife it was requested that his 
eldest son Seyyid Salih and younger son Seyyid Ah-
med be appointed to the duty of zaviye director. In 
1281 (1866), Seyyid Salih was assigned as the direc-
tor of the zaviye. The income of the zaviye, which 
had a prosperous foundation, was 6,300 kuruş and 
its expenses amounted to 2,756 kuruş. No archival 
records about the zaviye from later periods have 
been found. 
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H. Mustafa ERAVCI

Ahi Yakup Zaviye
(Akşehir)

Established in Yazıyahsiyan village of Akşehir dist-
rict. Its builder was Ahi Yakup. The Ilgın kadı – jud-
ge – made a submission about the zaviye in 880 
(1475) and the zaviye is found in the foundation re-
gister done in 1483, so these two references indicate 
that it was built in the middle of the 15th century. 
The zaviye was in the hands of the famous Halvetiye 
Şeyh Mevlâna Habib in 1483 and in the 1530s it was 
held by the dervishes of the Akçe Abdal Zaviye. 
The zaviye –lodge- had properties coming from we-
althy foundations. In the second half of the 15th cen-
tury these included a hamam in Yazıyahsiyan village, 
a butcher shop, an orchard, 16 pieces of land, three 
pieces of harım and a farm in a place called Gölyeri. 
Additionally, among the foundation incomes of this 
zaviye was an öşr-i mâhî – fish tithe. In this regard, 
in the 19th century the directors of the administrative 
and education sides of the Sultan Alâeddin Camii in 
Akşehir were paid their wages from the foundations 
of this zaviye. The aforementioned educational side 
was later turned into a medrese. This educational 
institution provided instruction in Akşehir city cen-
ter under the name Ahi Yakup Medrese at the begin-
ning of the 20th century. 
Even during the first quarter of the 20th century the 
foundations of the zaviye, which was active then, 
were importants sources of income. 
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Yusuf KÜÇÜKDAĞ

Ahi Yakup Zaviye
(Ankara)

Established in Ankara. Ahi Yakup was either the 
builder or the namesake of the zaviye – lodge. He 
was both a fütüvvet ehli and a tımar – small mili-
tary fief – holder during the time of Sultan Bayezid I. 
This zaviye was built by Ahi Yakub himself or it was 
built in his name. In foundation records of 1463, 
Ankara Çayı, Seyl-i Köşk (Akköprü) and orchards, 
gardens and grounds in Ovacık village are seen as 
having been donated to the zaviye. The zaviye sha-
ikh and groundskeeper’s salaries were paid from the 
3,700 akçes of income the zaviye had in 1571. In 
three- year accounting records for the years 1279-
1281 (1864-1866), the foundation’s director is listed 
at Seyyid Ahmed Baba. The annual income and ex-
penditures of the foundation were 135 kuruş. The 
zaviye building has not lasted until our day. 
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H. Mustafa ERAVCI

Ahi Yakup Zaviye
(Elmalı)

The first information about the zaviye –lodge-, 
which was located in the city center of Elmalı dist-
rict in Teke subdivision, is encountered in 1530. At 
that time, the foundation income of the zaviye was 
comprised of rent from a shop. Given that the in-
come was quite small, the zaviye must have been 
small, as well.
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Behset KARACA

Ahi Yakup Zaviye
(Karaağaç)

Established in Bağlutaş village of Karaağaç town-
ship of Yalvaç district in Hamid subdivision. The 
first records concerning the zaviye are encounte-
red in a source from 1530, indicating that it was 
founded some time prior to that date. The regist-
ration of six homesteads in the village as reaya 
– foundation, lead one to think that these had a 
connection to the foundation line. The foundation 
incomes of the zaviye were made up of products 
from types of grain.
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Behset KARACA

Ahi Yakup Zaviye
(Manisa)

Located in Manisa’s center. The place and founding 
date of the zaviye are not certain. The fact that the 
name of the zaviye does not appear in 16th century 
foundation records indicates that it was founded in 
a later period by disciples of Ahi Yakup. It is un-
derstood that the zaviye was active during the 19th 
century but not afterwards.
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H. Mustafa ERAVCI

Ahi Yeşil
He lived during the second half of the 14th century. 
A zaviye – lodge- and a medrese bearing the name 
Ahi Yeşil are registered in sources. Additionally, in 
Ankara a mosque named Yeşil Ahi is found on Sa-
rıca street in the Ahiler quarter. Although it is said 
that this mosque was built by Ahi Hüsameddin, it 
must have been built by Ahi Yeşil. The structure, 
which does not have an inscription, has been dated 
to the 17th century. There is a vakfiye – deed – dated 
761 (1359) that belongs to the Yeşil Ahi Mosque. In 
view of this, this mosque must have been destroyed 
over time and rebuilt after the 17th century. There is 
a vakfiye dated 842 (1462) for the Yeşil Ahi Medre-
se that has been found in the Foundations Archive. 
However, it is said that Ahi Ahmed had this medrese 
built. 
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Mehmet Ali HACIGÖKMEN

Ahi Yeşil Medrese
This medrese, known by the names Yeşil Ahi Medre-
se or Yeşilhane, was founded in the Ahi Hacı Murad 
quarter of Ankara. It was built by Hacı Şemseddn 
Ahi Ahmed, who had the title Ahi Yeşil, in the first 
half of the 14th century. The income appropriated 
to this foundation for this medrese in 867 (1463) 
included fief property belonging to Ahi Ahmed and 
Ahi Tura, the villages of Bayındır and Kusunlar in 
Mamak, the villages of Alpagut and Ahi İsmail in 
Kazan and Bayındır village, along with the İlyas and 
Çubuk Dumlupınar arable land. After Ahi Ahmed 
donated a significant portion of his fief property to 
the medrese, he appointed his daughter Hünnire to 
be its trustee. In 1530 the income of the Ahi Yeşil 
medrese foundation included a field in the village 
of Bademlü and the Habib Viranı arable land, half 
of Ahi İsmail, Bayındır, Alpagut and Kusunlar villa-
ges, a portion of land and a garden. According to a 
register of 1571, besides the previous foundation 
income, two stores in central Ankara and a parcel 
of land in Çubuk district were added to the donated 
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land income. With these rich foundation sources the 
salaries of the teachers and the other workers were 
met, along with the needs of the students. Over the 
course of time the medrese was even improved. Si-
milarly, in an accounting record of 1280 (1865) it 
was shown that the medrese foundation’s trustees 
were Abdülgani, Salih and Salim Efendis and that 
the income came from the iltizam and land tithes, 
amounting to 23,399 kuruş. Expenses for salaries, 
student needs and construction amounted to 20,096 
kuruş. In 1300 (1885), the director of the Yeşil Ahi 
foundation was Hayri Efendi. In 1304 (1889), the 
director and principal, with half ashare of the med-
rese, was Yeniçeşmezade Hacı Ahmed Efendi. Howe-
ver, in a document dated 14 March 1314 (26 March 
1898), it was requested that the petition of Musta-
fa Efendi be evaluated with regard to Hacı Ahmed 
Efendi’s poor performance as principal. We learn 
from an assignment decree written on the third day 
of the month of Cemaziyelevvel, 1316 (1901), that 
individuals named Hacı Ahmed Efendi and Elhac 
İsmail Efendi were half-share directors of the med-
rese and that Hacı Süleyman Efendi bin Hüseyin 
performed the duty of principal for a while. When 
this individual was later assigned to another med-
rese, Zeynel Abidin Efendi passed the required test 
for this medrese and was appointed. It is said that 
today there is a bread bakery where this medrese 
was located. 
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H.Mustafa ERAVCI

Ahi Yeşil Mosque
This place of worship, which is mentioned in sour-
ces as Yeşil Ahi Camii – mosque, is on the corner 
where İnci and Sarıca streets intersect in Ahiler qu-
arter of Altındağ district, Ankara. Although it is not 
known for certain when and by whom the mosque 
was built, it must have been constructed by the foun-
dation directors of the Ahi Yeşil Zaviye and Medrese 

in the 17th or 18th century. Similarly, from the registry 
“Yeşil Ahi means the renowned Elhac Şemseddin Ahi 
Ahmed bin Ahi el-Hac Murad bin Elhac Hüsam foun-
dation”, it is understood that Ahi Yeşi was a member of 
the Ahi Hüsam family. The fact that there is no record 
in the 17th century of any trace of the mosque built in 
the name of Ahi Hacı Murad of the same family, means 
that the Ahi Yeşil Mosque was built by the Ahi Yeşil fo-
undation directors on the spot where the ruined mos-
que lay, next to the Ahi Yeşil Zaviye and medrese. In 
1280 (1865), the trustees of the foundation comprised 
of the mosque, zaviye and medrese were individuals 
named Abdülgani and Salih. The income of the foun-
dation from iltizam and land tithes totalled 21,299 
kuruş. Expenditures related to the institutions active 
within the infrastructure of this prosperous foundation 
were for the salaries of workers, improvements and ot-
her expenses and totalled 15,906 kuruş. According to 
an archive document dated 29 July 1308 (1893), five 
akçes were paid daily to preacher Hüseyin bin Osman 
until his death on 24 May 1261 (1847). Afterwards, Ha-
fız Abdullah Efendi bin Halil performed this duty until 
29 May 1293 (1878). Following that date, his son Meh-
med Tevfik Efendi was assigned. On 25 Şaban 1305 
(1890) it was turned over to İsmail Efendi bin Abdul-
lah. The mosque was renovated in 1953-59, 1975 and 
2003 by the Foundations General Directorate. 
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H. Mustafa ERAVCI

Interior view of Ahi Yeşil Mosque 
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Its architecture: Its architecture: The structu-
re, located on Sarıca street in Ahiler/Akalar quarter 
in Ankara, has a rectangular plan, a smooth wooden 
ceiling, a course framework and a plain foundation. 
The son cemaat yeri – congregation area – has three 
open arches in the front and a minaret rises on the 
west side. The walls at their bottom are covered with 
cut stone up to the window level and above that with 
adobe mixed with wooden cross beams. The mosque 
sits on a rectangular plot, set north-south, and 
there are two each upper and lower windows on the 
kıble – south – wall, eight upper and lower windows 
on the east and west walls, and two windows on the 
north wall to let light in. The rectangular windows 
are made of wooden carpentry, with iron bars. The 
pointed arches of the son cemaat yeri are covered 
with bricks upon square-planned stone pedastals 
and have been closed off by subsequent renovations. 
In the center there is a door and to big windows on 
either side of it. The area above that has been cove-
red over with walls in a similar way, is lighted by 
three small rectangular windows. There is another 
window on the west wall of this area, whose sides 
are closed off. 
Passing through the son cemaat yeri, one comes to 
the harim, which has a plain, wide gate in the center 
of the north wall, with wooden wings that have been 
renovated. The space between the wide wooden 
plates that cover the ceiling has been closed with 
thin strips placed all along, hiding the joining points 
and forming a decor by breaking up the look of the 
ceiling along the way. Worth noting is the rich circle 
made of hexagons in the middle of the ceiling. The 
outsides of the hexagons, which have been formed 
by the same strips, are plain, while their interiors 
are decorated with painted designs. Those which 
have designs are put forth with a harmonious com-
position of polygons that broaden by linking up with 
one another on the exterior of a multi-pointed star 
in the middle. Surrounding these are vegetal embel-
lishments that are plainer. 
The mihrap – niche - has been made by pouring 
plates with the technique of plaster formation and 
then mounting it on the wall. Although its decorati-
ons have been covered over by painting done from 
time to time, the mihrap maintains its originality to 
a large degree. Its width is 3.60 meters and its height 
is 6.50 meters and it makes a protrusion from the 
wall inward. The box of the mihrap, which is cut 
with five sides to the center of the south wall, is 
surrounded by four borders. On the smooth-profiled 
vegetal border, which is narrower and on the outsi-
de, thin handles linked to palmets that are intert-

wined to form an intricate knit. The second border 
has writing on it – “La İlahe İlla’llah Muhammeden 
Resullullah” – and this is repeated along its entire 
length. On the third border, which has a vegetal 
composition, there are curved stalks that intertwine 
with each other in groups of four and the space 
between the stalks is filled with leaves. The last 
boder, which is wider than the others and which has 
writing on its outside bordered with shaved rope, 
has the same prayer as the second border written 
on it. Similarly, the prayer text is set within an arc-
hed frame. The area between the box and the polygon 
niche cut into the wall, has been separated by a 
timber tie with the kelime-i tevhid written across it 
and its corners are each bordered with a column. 
The surfaces of the polygon columns are decorated 
with raised rosette flowers and mukamas with rec-
tangular heads. On the lower portion of the mihrap 
niche and its corners, the twelve-pointed star com-
position is repeated. On the bottom and top flat 
rectangular panels that are surrounded with shaved 
rope on the pediment, the following prayer from Jin 
Sure, 18 ayat, is written: “mescidler şüphesiz  Al-
lah’ındır, Allah’la birlikte kimseye yalvarmayın” 
(mosques certainly belong to God, do not plead to 
anyone other than God.) On the two-part center 
panel, the prayer “ey levhi mahfuzun ve kalemin 
yaratıcısı” (hey, tablets of God’s decrees preserved 
to the end of time and creator of the pen) is written 
on each separately and symetrically. The ornamen-
tation at the top is composed of a row of palmet, 
one after another. 
The base of the minaret that rises at the northwest 
corner is covered with stone, while the cylindrical 
trunk that narrows toward the top is covered with 
bricks. Its base is held high and the bottom of the 
gallery is filled with triangles. The petek – the part 
of the minaret between the upper gallery and the 
eave of the conical roof – is thinner than the trunk 
and it ends at the conical roof. The new wooden 

Ahi Yeşil Mosque 
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minber – pulpit – has no artistic value. 
The mosque, which has no inscription, has been 
dated to the end of the 17th century or the 18th. 
There is a deed for the Yesil Ahi Medrese in the 
Foundations Archive, dated 842/1426, and it is 
accepted that Hüsameddin of the Ankara Ahis had 
this medrese built. The deed shows that this 
structure, which belongs to a later period, was 
built on the spot of a 15th century mosque that 
existed here and which had the same name. 

BIBLIOGRAPHY

Gönül Öney, Ankara’da Türk Devri Dini ve Sosyal Yapıları, 
Ankara 1971, pp. 81-82; İbrahim Hakkı Konyalı, Ankara Camileri, 
Ankara 1978, p. 103; Bekir Eskici, Ankara Mihrabları, Ankara 
2001, pp. 144-146; Commission, Türkiye’de Vakıf Abideler ve 
Eski Eserler I, Ankara 1972, pp. 347-348; Mübarek Galip, Ankara 
1,Kabristanlar, Mescidler, Camiler, Istanbul 1341(1925), p. 50; 
Mübarek Galip, Ankara 2, Kitabeler, Istanbul 1928; Özer Ergenç, 
“17. Yüzyıl’ın Başlarında Ankara’nın Yerleşim Durumu Üzerine 
Bazı Bilgiler”, Osmanlı Araştırmaları I, Istanbul 1980, pp. 85-
107; Rifat Özdemir, 19. Yüzyılın İlk Yarısında Ankara (Fiziki, 
Demografik, İdari ve Sosyo- Ekonomik Yapısı, 1785-1840), 
Ankara 1986, p. 52.

 
Yaşar ERDEMİR

Ahi Yeşil Zaviye
It was founded in the name of Yeşil Ahi, who was 
the grandson of Ahi Hüsameddin, one of the Ahi 
leaders living in Ankara. In archive documents 
from the 19th century it was registered as Ahi Yeşil 
Zaviye – lodge. In the cadastral survey registry 
of the 16th century, the foundation had income 
from the arable lands of Bağlum and Halil Viranı 
in Ankara, and from settlements named İsma-
il, Nasdır, Alpagud, Yunak and Subad, totalling 
3,859 akçes. From this data it shows that the 
foundation was rather prosperous and that the 
zaviye was established prior to the aforementi-
oned century. The zaviye must have been resto-
red in subsequent centuries and continued in an 
active status. Similarly, in a zaviye foundation 
accounting record dated 1294 (1879), it is shown 
that descendants Abdülgani Halid and Salim and 
Salih Efendis ran the zaviye until 1288 (1873) 
and that it was requested that, upon the deaths of 
Salih and Salim Efendis, the shares under their 
responsibility be implemented according to the 
stipulations of the foundation. The fact that no 
trace of the zaviye is encountered for later years, 

indicates tht the zaviye was incorporated into the 
medrese or the mosque. 
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H. Mustafa ERAVCI

Ahi Yunus
He was one of the Ahi leaders who lived in Manisa 
in the 14th century. There is no information availab-
le about the life of Ahi Yunus. He was probably an 
official at one of the Ahi zaviyes in the central qu-
arters of Manisa. It is understood that a farm site 
in Kozluca hamlet of Yengi township was donated 
by Saruhanoğlu İshak Çelebi to one of the children 
of Ahi Yunus in Saruhan.  
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Ahi Yunus Zaviye
(Bilecik)

It was located in Güllüviran village of Bilecik. The 
zaviye, which is understood to have been establis-
hed in the second half of the 14th century, was acti-
ve in the 15th and 16th centuries. Among the zaviye 
foundations was a farm belonging to the Sultan. 

BIBLIOGRAPHY

Halime Doğru, XVI. Yüzyılda Sultanönü Sancağında Ahiler ve Ahi 
Zaviyeleri, Ankara 1991, p. 51.

 

M. Murat ÖNTUĞ



227 

E n c y c l o p e d i a 

o f A h i l i k / A k h i l i k

Ahi Yunus Zaviye
(Çine)

The zaviye – lodge – was located in Eskiçine village 
of Çine district in Aydın. This village had the status of 
district in the period of the Menteşe Principality and in 
Ottoman times. There are historic structures there. A 
zaviye in the name of Ahi Bahşayış, the son of Ahi Yu-
nus, was registered in 1562. At that time, both zaviyes 
were probably being directed by Ahi Bahşayış. In the 
16th century, a farm (60-150 dönüm/15-35 acres) and 
fields amounting to 21 dönüm (5 acres) in the villages 
of Büyükayaklı and Küçükayaklı were donated to the 
zaviye in Mesudlu village of Dalama town. The annual 
income of these was about 250 akçes. In addition, 30 
akçes of income per year was derived from two dönüm 
(1/2 acre) of productive land near the zaviye.  
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Zekai METE

Ahi Yunus Zaviye
(Kal‘a-i Sultaniye)

The zaviye – lodge - was located in Ezine-i Kazdağı 
village of Kal’a-i Sultaniye (Çanakkale) subdivision. Ahi 
Yunus was the builder and first shaikh of the zaviye 
and it is understood that he is buried in Ezine village. It 
is uncertain when the zaviye, which was used by mem-
bers of the Nakşibendi sect, was built. The existence 
of records showing that the income of the Ezine Pazar 
was donated by Süleyman Paşa indicates that the zavi-
ye was extant in the period of Orhan Bey (1324-1362). 
According to 16th century foundation records, by order 
of the Sultan, people living on land of the zaviye were 
exempted from “being written as courier and unremit-
ted worker and foot soldier and from exile and agg-
ression and all extraordinary taxes.” The zaviye was 
active in the 18th and 19th centuries. Mehmed Tahir 
Efendi, who administered and directed the zaviye as 
of 25 Receb 1201 (13 May 1787) performed these duti-
es for thirty-two years until his death on 1 Safer 1235 
(19 November 1819). Derviş Ali and Şeyh Ali Efendi 
administered the zaviye together during the second 
half of the 19th century. 
Among the incomes of the Ahi Yunus Zaviye were the 
income of the Ezine bazaar, a field, a meadow, a gar-
den, shop rents and half shares of tithes. A portion of 

this income was spent for the food, drink and other 
requirements of those living on foundation land and 
for the poor who came to the zaviye. 
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M. Murat ÖNTUĞ

Ahi Yunus Zaviye
(Köyceğiz)

The zaviye – lodge - was located in Dalaman, which 
today has become a district of Muğla, when it was 
a village linked to Köyceğiz. Fields belonging to the 
zaviye foundation in the 16th century included four 
dönüm (1 acre) in Üzümlü near Dalaman, six dö-
nüm (1.5 acre) at a site called Kesikyer, six dönüm 
(1.5 acre) at a place known as Bocanya and an eight-
dönüm (2 acre) field at Dumanyeri. In addition, the-
re were six other fields at unknown locations. The 
zaviye’s annual income in the 16th century was 520 
akçes. 
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Zekai METE

Ahi Yunus Zaviye
(Manisa)

He was one of the Ahi leaders who lived during the 
Saruhanoğulları period. The Ahi Yunus Zaviye –lod-
ge- was probably one of the zaviyes established in 
the central quarters of Manisa in the time of Saru-
han Bey, the founder of the principality. As a matter 
of fact, according to Ottoman records, a farm site 
in Kozluca hamlet of Yengi township was donated 
by Saruhanoğlu İshak Çelebi to one of Ahi Yunus’s 
children. There is no information encountered abo-
ut the zaviye after the 16th century. 
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H. Mustafa ERAVCI

Ahi Yunus Zaviye
(Manyas)

The zaviye – lodge – was located in Manyas dist-
rict of Karesi subdivision, Hudâvendigâr province. 
Its builder was Ahi Yunus but the founding date is 
uncertain. The administratin and directorship of 
the zaviye, which was active in the 16th century, was 
undertaken by the same person. The zaviye was 
probably constructed in the period prior to this cen-
tury. In the 19th century, those who served as trustee 
and director also took on the duties of administra-
tion and directorship of the Ahi Yunus Zaviye in the 
same district. Given that the foundation income was 
small, it is thought that it was a small zaviye. The 
foundation’s property consisted of a farm. A portion 
of the income derived from this farm was spent on 
food for travellers and their other needs. 
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M. Murat ÖNTUĞ

Ahi Yusuf
There is no information about the life of Ahi Yunus, 
who was mentioned with praise in the divan – classi-
cal poetry – of Sultan Veled (died 1312). He was cha-
racterized as the adornment and crown of elders, 
someone who everyone could relate to, a kind and 
benevolent person, someone who was extraordina-
rily moral and composed and unusually brave.
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İsmail ÇİFTCİOĞLU

Ahi Yusuf Çelebi
(d. 1508)

Ahi Yusuf Çelebi, the son of Ahi Cüneyd Çele-
bi of Tokat, was born in Amasya. He acquired 
his diploma by taking lessons from Müderris 
Mevlâna Rukneddin Ahmed Cündî, who was the 
grandson of the famous scholar Cemaleddin Yu-
suf of Tokat, from Mevlâna Seydi Ahmed Kırımî, 
the principal of Sultaniye-i Merzifon, and from 
Mevlâna Selâhaddin Musa Çelebiler, the teacher 
of Sultan Bayezid II. Later, he went to Istanbul, 
completed his education at the feet of Şeyhü-
lislam Mevlâna Hüsrevî Mehmed Çelebi and 
became a novice. Şeyhülislam Mevlâna Hüsrevî 
Mehmed Çelebi appointed Ahi Yusuf Çelebi as 
principal of the Mevlâna Hüsrev Medrese in 
Bursa because of his broad knowledge and vir-
tuousness. Subsequently, he was appointed as 
the principal at the Taşlık Medrese in Edirne, 
where he spent four years as principal.
Ahi Yusuf Çelebi came to Istanbul in 1481 and 
became the principal of the Kalanderhane Med-
rese, which had been converted into a medrese 
there. Later, he was appointed as principal at 
the Mahmud Paşa and Sultan, Bursa, medreses. 
However, because of some critical remarks he 
made about certain high officials he fell from fa-
vor and went to Amasya. In 894 (1488), he was 
appointed as the principal of Hüseyin Ağa Med-
rese in Amasya. In 1490, though, he abandoned 
his office of principal during the circumcision 
ceremony for princes and went to Hejaz. Upon 
his return he came to Istanbul. With the sup-
port of Rumeli Kazaskeri Ebussuud İbrahim 
Efendzâde Alâeddin Ali Efendi, he was appoin-
ted as principal of Sahn Medrese – the medre-
ses in the court of the Fatih Mosque in Istanbul 
- for the second time. 
Along with teaching, Ahi Yusuf Çelebi also wor-
ked with composing books and in 1495 he 
completed Sadrü’ş-Şeri’a Şerhi, which he had 
worked on for ten years, and gave his work the 
name Zâhiretü’l-Ukbâ. He received eighty dir-
hem Osmaniye - silver coins – per day while 
working on this task. However, in 902 (1496), 
upon the death of his patron Rumeli Kazaskeri 
Alâeddin Ali Efendi and the appointment of his 
adversary Hacı Hasanzâde Mehmed Efendi as 
Rumeli Kazaskeri, he was forced out as princi-
pal of Sahn Medrese and sent to be principal at 
Dârülhadis in Edirne. While in Edirne he com-
posed the book Hediyyetü’l-Mühdiyyin. In 1505, 
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upon the death of Hacı Hasanzâde, his compatriot 
Müeyyedzâde Abdurrahman Efendi became Ru-
meli Kazaskeri and he was brought to Istanbul to 
take up the principalship of Sahn Medrese for the 
third time. Here he began to compose the book el-
Ferâ’izü’z-Zekiye, which he completed in 1506. He 
put his own biography into this book. In 1507 he 
was appointed as the naip – regent – of the Rumeli 
Kazaskeri and he died in 914 (1508).  
He was a virtuous, mystical person, erudite in the 
sciences of the mind and narration. Had he not had 
such a sharp tongue and been so haughty, he could 
have risen to higher levels of the Ulema. Ahi Yusuf 
Efendi had a daughter whom he married to Hacı 
Sinan Çelebi bin Mahmud Çelebi, who was the son 
of the brother of the Amasya provincial writer. His 
grandsons were Sadullah, Abdullah, Nurullah and 
Mahmud Çelebi. They and their children were cal-
led Ahizâdes.
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Ali AÇIKEL

Ahi Yusuf Değirmeni
(see Ahi Yusuf Zaviye)

Ahi Yusuf Mesjid
(d. 708 / 1308-1309)

He was born in Şirvan and was one of the discip-
les of İbrahim Zâhid-i Gîlânî. Mahmud Cemâleddin 
el-Hulvî stated that after Ahi Yusuf completed his 
irşat -enlightenment - and sülûk–contemplative life 
- aside his shaikh, he was given hilafet -assistant-
ship - and sent to Anatolia, settling in a place called 
Tepeviran in Niğde. Fuad Köprülü asserted that the 
Halvetiye Tarikatı–religious order - began to spread 
in Anatolia as of the end of the 13th century thanks 
to Ahi Yusuf. There is a zaviye – lodge – comprised 
of a mosque, halvethane –private room - and der-
viş rooms in Niğde that Ahi Yusuf had built for the 
performance of irşat –spiritual guidance- activities. 
Ahi Yusuf died in 708 (1308-1309) and it is recor-
ded that he was buried at the zaviye. 
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İsmail ÇİFTCİOĞLU

Ahi Yusuf Mesjid
Located on Mermerli street in the Selçuk quarter of 
Antalya. According to the inscription on the struc-
ture, which is still standing today, it was built in the 
name of Ahi Yusuf in 1249-1250. In the cadastral 
survey registers of 1455, 1530 and 1567 it is recor-
ded that the income of the foundation was derived 
from a shop, a house, a garden and a parcel of land. 
In a record dated 1568 it is stated that Mahmud 
oğlu Bahaeddin and Kasım Reis oğlu Ali served at 
the mesjid. 
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Ali AÇIKEL

Ahi Yusuf Mosque
The Ahi Yusuf Camii – mosque – is located on Mer-
merli street in the Selcuklu quarter of Antalya’s 
interior fortress. In some sources it is said to be 
a part of the Kılıççı Yusuf Zaviye – lodge. The mos-
que is entered through an arched door on the north 
front. The structure sits on a 9.46 x 9.70 meter 
square plan and there is an interior dome. From 
the outside it has the appearance of a domed cubic 
mosque with alaturka red roof tiles that are set well 
on the slope of the dome. 
In the middle of the north front there is a smooth 
lintel and rectangular formed door. Over it there is 
a reverse “U” shaped wall, from the face of which 
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there is a profiled frame that forms an extrusi-
on toward the outside and here is found a silent 
niche with a rounded arched surface that is two 
steps up from the beginning of the lintel. The 
niche’s upper section is deeper than its lower 
section. On the north front there are rectangular 
windows with iron frames on either side of the 
door. Over each of the windows there are pointed 
arch silent niches that open. On the building’s 
east front, which opens to the street, there are 
three windows next to each other and on the west 
front there is a window opening. All the windows 
have a rectangular form and iron frames. Above 
the two rectangular formed, iron framed win-
dows on the south front there are silent niches 
with pointed arches. It is noteworthy that becau-
se of the water depot of the fountain that unites 
the silent niche and the arch of the window on 
the east front, which can be seen from the street, 
there is an interruption.
In the middle of the north front there is a smo-
oth lintel and rectangular formed door. Over it 
there is a reverse “U” shaped wall, from the face 
of which there is a profiled frame that forms an 
extrusion toward the outside and here is found a 
silent niche with a rounded arched surface that is 
two steps up from the beginning of the lintel. The 
niche’s upper section is deeper than its lower 
section. On the north front there are rectangular 
windows with iron frames on either side of the 
door. Over each of the windows there are pointed 
arch silent niches that open. On the building’s 
east front, which opens to the street, there are 
three windows next to each other and on the west 
front there is a window opening. All the windows 
have a rectangular form and iron frames. Above 
the two rectangular formed, iron framed win-
dows on the south front there are silent niches 
with pointed arches. It is noteworthy that becau-

se of the water depot of the fountain that unites 
the silent niche and the arch of the window on 
the east front, which can be seen from the street, 
there is an interruption.
We learn from an insciption in the graveyard da-
ted 674 (1249-50), that the structure was built in 
the middle of the 13th century. In addition, there 
is an inscription from the period of İzeddin Key-
kavus the Second on a fountain in the southeast 
corner of the mosque. Even though it is known 
that this is a tower inscription, it is another clue 
that points toward the structure having been bu-
ilt in the Seljuk period. 
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Osman KUNDURACI

Ahi Yusuf Perende
(d. 1323)

He lived in Turhal, Tokat, and it is known that 
he was a pir– spiritual teacher - of the saddlema-
kers. He came to Turhal in 701 (1301) and had 
a zaviye – lodge – built there. Prior to his death 

Ahi Yusuf Mosque 

The floor plan of Ahi Yusuf Mosque and Türbe –Tomb-
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he had a türbe built and there is an inscription 
over the east entrance of the türbe, which reads: 
“Ammere hazihi’z-zâviyeti ve merkadi’l- müba-
reke li’ş-şeyh Ahi Yusuf kaddese ruhuhu fî şehri 
Şa‘ban sene selâse ve işrîn ve seb‘ami’e” (Ahi Yu-
suf had this zaviye and türbe built for the love of 
God in the month of Şaban/August 1323). From 
this sentence it is understood that the zaviye and 
türbe were completed in August 1323 and that 
the builder Ahi Yusuf died in the same year. The 
graves of two males and a child are found in the 
türbe. 
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Ali AÇIKEL

Ahi Yusuf Perende Zaviye
The zaviye – lodge – was established by Ahi Yu-
suf Perende in 1328 in Turhal, Tokat. The menti-
on of Ahi Yusuf Mesjid quarter in Turhal in 1574 
indicates that the zaviye was established there. 
In 1455 the foundation income of the zaviye con-
sisted of a ¼ share of a malikane – large estate 
- in Turhal district center and malikane shares 
of several villages and hamlets in Turhal and 
Kazabad. A hamam – bath – was added to the 
zaviye’s income in 1574. The zaviye was active 
until the beginning of the 20th century. 
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Ali AÇIKEL

Ahi Yusuf Sinan Tekke
Established in the name of Ahi Mansuroğlu Yusuf 
Sinan in Çay district of Afyonkarahisar. Although 
no information about Ahi Yusuf Sinan has been 
found, it is understood that his father was an Ahi. 
In a letter that was written in connection with the 
handling of the aşure–sweet dish - pot at the tek-
ke – lodge, Nacaklı Seyyid Hacı Mehmed Selin is 
mentioned as the tekkenişin–lodge resident. Ad-
ditionally, in the vakfiye – deed – written on the 
aşure pot belonging to the tekke, the foundation 
income consisted of land tithes from İncili Bük, 
Balı Hüyük, Hoca Yunus, Yenice, Güllü Hark, 
Avlar, Küçük Dumanlı, Kimlayık, Kaldırım, Kış-
lacık ve Gölpınarı. In 1530 the landed income of 
the tekke was 12,358 akçes. This indicates that 
the zaviye was founded prior to this date. The 
tekke, like many others, was a source of health 
for patients. Today aşure is distributed on the 
10th of Muharrem at Ahi Yusuf Sinan tekke.
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H. Mustafa ERAVCI

Ahi Yusuf Türbe
The türbe – tomb – is found quite close to the Ahi 
Yusuf Mosque in Antalya. It is two-stories and 
there is a pyramidal cone atop and a covering of 
alaturka tiles. The bottom floor of the türbe is 
the grave room. Ahi Yusuf’s coffin is found in this 
room, which is covered by a pointed cradle vault. 
The west wall of the türbe is arranged in a silent 
arch shape. In addition, there is also a courtyard 
adjacent to the türbe wall. There are three graves 
between the mosque and the türbe. The inscripti-
ons for these graves read as follows:
1. Inscription: This simple grave belongs to 
Alaiyeli Yusuf Kaptan who died in 1251 (1835). 
2. Inscription: This simple grave belongs to 
Nefise Hanım, the daughter of Ali Mahlis Efendi, 
who died in 1275 (1859). 
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3. Inscription: At first glance, what seems to 
be a grave stone inscription is actually the cons-
truction incription of the mosque, dated 647 
(1249). 
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Osman KUNDURACI

Ahi Yusuf Zaviye
(Altuntaş)

The zaviye – lodge – was established in Efret vil-
lage in Altuntaş district of Kütahya subdivision 
in Hudâvendigâr province. The founding date of 
the zaviye, whose builder is understood to have 
been Ahi Yusuf, is uncertain. The zaviye was ac-
tive in the 19th century and was renovated during 
the second half of this century. During this peri-
od the türbe within the zaviye’s outbuildings was 
closed and fell into disrepair because no heirs 
remained. However, Çelebi Mesut Efendi from 
the village was appointed to direct the zaviye and 
care for the türbe so it was reopened for visits. 
Among the donations was income derived from 
grains such as wheat, barley and vetch. Most of 
this income was spent for feeding the zaviye gu-
ests and for other expenses. 
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M. Murat ÖNTUĞ

Ahi Yusuf Zaviye
(Aslanapa)

Located in Ada village of Gereki (Aslanapa) town-
ship of Kütahya subdivision. Although there is 
no information about the date when the zaviye – 
lodge –was built, it is understood that the builder 
was Ahi Yusuf. There were farms known by the 
name Ahi Yusuf in Ada village and in Efted village 
of Altuntaş in the first half of the 16th century. On 
22 Şevval 1285 (5 February 1869) the directors-

hip of the zaviye, which is understood to have 
been active in the 19th century, was implemented 
with half share by heirs İbrahim and Mehmed 
Efendi and İsmailoğlu Küçük Mehmed, who also 
had half share. The income of the zaviye was li-
mited, indicating that it was a small zaviye. 
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M. Murat ÖNTUĞ

Ahi Yusuf Zaviye
(Balat)

Ahi Yusuf had the zaviye – lodge – built in Kargı 
village of historic Balat city on the banks of the 
Büyük Menderes River. At the time Balat was the 
center of the Menteşe Principality. Today it is a 
small village. In a record dated 1530, because 
Ahi İlyas made new donations to the zaviye it 
was recorded as Ahi İlyas Zaviye. Ahi İlyas dona-
ted a house and adjacent garden, along with five 
fields totalling 100-dönüm (25 acres) and a three 
-dönüm (about 1 acre) orchard for the expenses 
of the zaviye and served as trustee. He stipulated 
that his successor would be his child. Once there 
were no heirs left, though, the Balat kadı – judge 
– was appointed trustee. The foundation income 
of the zaviye was 365 akçes.
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Zekai METE

Ahi Yusuf Zaviye
(Barçınlı)

It is not known when or by whom the zaviye – 
lodge - , which was established in Barçınlı (Ba-
yat) district of Afyonkarahisar, was founded. Half 
share of the zaviye foundation’s directorship 
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was held by heir Süleyman bin Süleyman on 8 
Rebiülahir 1255 (22 May 1839) and upon his 
death half share passed to Abdükadir Halife bin 
Mustafa bin Recep. In 1280 (1865) foundation 
trusteeship was on Abdullah. On that date, land 
income totalled 2,307 kuruş and expenses for sa-
laries and repairs amounted to 1,407 kuruş. No 
information about the zaviye has been encounte-
red for later periods. 
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H. Mustafa ERAVCI

Ahi Yusuf Zaviye
(Divriği)

Ahi Yusuf, the founder of the zaviye – lodge - was 
an Ahi leader thought to have lived during the 
Mengücekoğulları period (1080-1228). No infor-
mation about him or his activities have been fo-
und. Today the Ahi Yusuf Zaviye lies in ruins in 
the Kemankeş quarter of Divriği. The end of the 
88th ayet of Kasas Sure is written on an inscrip-
tion plate that remains from the zaviye. 
The first information about the zaviye has been 
encountered in foundation records in the cadast-
ral land survey registers of 1519 and 1530. In 
this regard, the zaviye’s foundation income total-
led 1,291 akçes in 1519 and 1,457 Halebî akçe 
in 1530. In 1815 İsmail Halife had ¾ share of 
the directorship and administration of the zavi-
ye and Mehmed Şakir had 1/4th. However, upon 
the complaint by Mehmed Şakir that İsmail Ha-
life had obtained these shares unjustly, zaviye 
directorship and administration was taken from 
İsmail Halife and given over to Seyyid Şeyh Şa-
kir. Upon the death of Şeyh Şakir, because his 
son was underage and in school İsmail Halife was 
able to regain his shares but eventually, in 1829, 
the matter was settled in favor of Mehmed Şakir. 
There are no records about the zaviye for subse-
quent periods. 
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Galip EKEN

Ahi Yusuf Zaviye
(İnegöl)

The zaviye – lodge – was established in İnegöl 
and at the end of the 16th century Ahi Hamza of 
Ahi Yusuf’s line was director, followed by his son 
Mustafa. The zaviye’s foundations consisted of 
the Ahi Yusuf Mill in the center of İnegöl and the 
Ahi Yusuf Farm. The zaviye was active in the 18th 
century and the donated income in 1275 (1858-
1859) and 1279 (1862-1863) consisted of wheat, 
grain, a garden tithe and rents from home plots. 
Expenses were for money paid to a master for 
repairs and for lime and red roof tiles. In 1305 
(1889) the zaviye was again renovated with the 
use of foundation tithe income. It is understood 
that the zaviye was active until the beginning of 
the 20th century. 
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Barış SARIKÖSE

Ahi Zekeriya
(d. 1288)

He was one of the Ahi of Konya Ereğli and was 
known by the title Helvacı. There is insufficient 
information about his life. Although his grave 
inscription still exists it has not been possible 
to determine his dates of birth and death. It is 
stated on his inscription that he was martyred. 



234 

E n c y c l o p e d i a 

o f A h i l i k / A k h i l i k

It may be that Ahi Zekeriya was killed when İl-
han ruler Geyhatu conducted a massacre and 
pillaging in Lârende (Karaman), Ereğli, Beyşehir 
and environs and took 7,000 prisoners to Konya 
(687/1288). His türbe is still standing today but 
it is in ruins. Ahi Zekeriya’s coffin was found by 
the late İ. Hakkı Konyalı and transported to a mu-
seum. 
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Mehmet Ali HACIGÖKMEN

Ahi Zekeriya Halvayi Türbe
Located at Meydanbaşı in Ereğli district of Konya, 
within a graveyard north of the türbe –türbe- of 
Mustafa Bey and Emetullah Hanım on the old Niğ-
de road. The structure was built on a square site, 
covered by a dome, whichhas collapsed. The türbe 
has no inscription but there is an inscription on a 
coffin that is displayed at the Ereğli Archeological 
Museum, situated in front of the türbe. Under the 
right face of the coffin there is one line and on the 
left side two lines comprised of the Ayete’l-Kürsi 
and the Kelime-i Tevhid is written on the front 
face. The Arabic inscription reads as follows:

 “This grave belongs to the late and forgiven Hel-
vacı Ahi Zekeriyya. May God shine light on his 
grave”. The coffin is that of Ahi Zekeriyya Helva-
yi, who was a member of the Ahi organization. It 
is not known for certain whether this person had 
any connection to those buried in the türbe, but 
he was known to the people living near the türbe 
as Helvacı Baba. The horseshoe-arch opening on 
the south face is used as the entrance. This face 
is filled with soil up to the entrance opening. Each 
of the north, east and west faces have similar 
openings. There are three grave places within the 

structure. The brick feet placed in the corners are 
connected to one another by tangent arches and the 
spaces between the arches are closed off with rubble 
stone walls. It is understood from the fallen plaster 
on the wall surfaces that the arch openings were clo-
sed off afterwards. The dome joints are made with 
prismatic triangles. A small niche has been opened 
in the east wall of the opening use as an entrance, 
probably to place a oil lamp there. 
The walls are covered with triangular timbers and 
dome stone material, and the interior and exterior 
walls are plastered with mud mortar. Today most of 
the plaster had fallen off. It is understood that there 
are some black written lines in the “sgrafitto” techni-
que on the plaster at the stirrup level of the arch on 
the left side of the entrance opening. The decoration 
here shows a person sitting in front of a tent-like or 
pyramidal coned structure. From the clothes, it is 
understood that the figure depicted has a connection 
with the religious order or the zaviye.
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Gülay APA

Ahi Ziyaretçi Zaviye
Ahi zaviye – lodge – established at Ziyaretçi Mezra-
Ası in Uşak, Kütahya subdivision. For this reason 
the name of the zaviye at first was Ziyaretçioğlu be-
cause of the name of the founder or the name of the 
site. Subsequently, though, it became known by the 
names Ziyaretçi or Ziyaretçi Hüsameddin. In the se-
cond half of the 15th century the director was Şeyh 
Sinan of the Ahi Ziyaretçioğlu line and the zaviye 
was in a ruined state. In 1530 the zaviye was under 
the direction of someone named Şeyh Lütfi and the 
zaviye was repaired and renovated in the first quar-
ter of the 16th century. The shaikhs who served at the 
zaviye in the 18th century also served as imams at 
the Hacı Murad Mosque in Uşak. In 1530 and 1571 
a farm was among the places donated to the zaviye. 
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M. Murat ÖNTUĞ

Ahiköy
Yatağan, located in the southwest of the Anatolian 
peninsula, is a small district linked to Muğla. The 
region dates back to 3,500 B.C. and it was known as 
Karia in ancient times. In the 4th century B.C. a city-
state named Koranza was established and its most 
important city was Stratonikeia (Eskihisar). With 
the dissolution of the Seljuk state, the region came 
under the rules of the Menteşe Principality. The first 
Turkish-era structure in the area of Yatağan (Ahiköy) 
was the İlyas Bey Mosque (1369-70) in the village of 
Turgut (Leyne). 
Following Timur’s Ankara expedition, many Ahis 
were scattered around Anatolia. Among these were 
Ahi Ebubekir and his brother Ahi Sinan, who came 
to this region and established Ahiköy (Yatağan). The 
Menteşe region became part of Ottoman lands in 
1424. In 1522 Sultan Süleyman, the Lawgiver, came 
to the region in connection with the conquest of Rho-
des and he stayed in Bozüyük. Eskihisar village be-
came a district of Menteşe subdivision in 1562. The 
Hanyeri Mosque and Han in Bozüyük date from the 
early Ottoman period. Evliya Çelebi, who visited the 
area around Muğla and Ahiköy in 1671, stated that 
there were quite a few ulema –learned religious men 
– and students in Muğla city and seven medreses, 
along with eleven schools for youth.
Around Yatağan there are structures from the late 
Ottoman period such as Ebubekir Mosque, which 
Ahi Ebubekir had built in the center of Yatağan, Si-
yami Bey Mosque in Bozüyük, Pirli Bey Mosque in 
Yeşilbağcılar and Nebiköy Mosque. 
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Osman KUNDURACI

Ahiler
The book, written by İlhan Tarus (Ankara 1947), 
has a foreword, followed by five chapters and totals 
55 pages. In the first section, there is an evaluation 
regarding class distinctions in the East and West, 
before and after the French Revolution (1789). Ac-
cording to the author, after the French Revolution 
artisan organizations developed in the West but 
there was no such development in the East until 
the first quarter of the 20th century. In the second 
section, information is provided about the history 
of the Ahi organization. In this regard, the examina-
tion of Ahi history it is emphasized that this means 
taking up the history of Turkish art and commercial 
life. The third section focuses on the concepts of 
Akiism, Fütüvvet and handicraft. According to the 
author, throughout history certain basic principles 
of Ahilik prevented this system being perceived as a 
social institution. In the fourth section, the etiquette 
and fundamentals, ceremonies, outfits and rules of 
behavior of the Ahi system are discussed. It is note-
worthy that rules regarding behavior toward scho-
lars and elders, as well as dining, are implemented 
with care in Ahilik. In the fifth section, information 
is given about Ahi political power and social capa-
city. Evaluations are made regarding the subjects of 
the Ahis performing important functions in the Ot-
toman State and their non-involvement in political 
power. 

 

Ömer AKDAĞ

Ahiler Şehri Ankara
This work was written by Mehmet Ali Hacıgökmen. 
It is comprised of 144 pages and has an introducti-
on and two chapters. In the introduction, where the 
sources of the research are mentioned, the focus is 
on the words and terminology of Ahilik and infor-
mation is provided about the Fütüvvet institution, 
which forms the basis of Ahilik. In the first section 
of the work, the conquest of the Ankara region by 
the Turks and the Seljuk period is taken up. Infor-
mation is provided about the political situation of 
the Ankara area following the Seljuk administrati-
on, efforts by the Eretna Principality to establish 
rule in the region, the Ankara Ahi government and 
the activities of Baciyan-ı Rum in the region. Famo-
us Ahis who lived in Ankara in the 13th to 15th 
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centuries are discussed in the second section. In this 
regard, there is a focus on Ankara Ahis such as Ahi 
Mesud, Ahi Sinan, Ahi Hüsameddin, Ahi Şerafeddin, 
Ahi Yakup, Ahi Elvan and Ahi Mamak. In the tables 
portion, the Ahi foundations around Ankara and the 
women’s foundations in Ankara are classified. 

 

Sefer SOLMAZ

Ahiler Zaviye
Located in Fele village of Kıreli district in Konya pro-
vince. An appointment regarding the trusteeship of 
the zaviye – lodge – is recorded in a Hurufat Regis-
ter of 1134 (1721). No other document relating to 
the zaviye has thus far been found. It must have 
been destroyed in the 19th century. 

BIBLIOGRAPHY

VGMA, nr. 1109, p. 134b; Halis Akıncı, Osmanlı Döneminde Kıreli 
Kazası/Hüyük İlçesi ve Köyleri Vakıf Eserleri, Konya 2010,p. 127.

 

Yusuf KÜÇÜKDAĞ

Ahilerin Türkiye 
Selçukluları ve Beylikler 
Dönemi Türk Devlet ve 

Toplum Hayatında 
Oynadıkları Roller / 

Roles Played by the Ahis in 
State and Community Life 

during the Period of the 
Turkey Seljuks and the 

Principalities
This is a masters thesis written in 2008 by Hilal 
Ceylan in the Middle Ages branch of the Social Sci-
ences Institute at Gazi University. Following the int-
roduction, the research is comprised of 70 pages, 
in four sections. In the introduction, the meaning of 
the word Ahi, the roots of Ahilik and its formation 
in Anatolia are discussed and the related views of 
certain Turkish and foreign scholars are presented. 
In the first section, the subject of the Ahi’s political 
and military activities during the period of the Ana-
tolian Seljuks and the Principalities is taken up. In 

the second section, there is a focus on the effects of 
the Ahis in social and economic life. In this regard, 
their roles in ensuring quality, standards and cont-
rol in production, as well as in the establishment of 
social order and security, are brought forth. In the 
third section, mention is made of the Ahis’ contri-
butions to the development of professional and reli-
gious training. In particular, the role of this class in 
setting up a professional training method based on 
master-apprentice relations is examined. In additi-
on, emphasis is put on the effect of Ahi zaviyes in 
spreading religious-mysticism training. In the fourth 
section, information is provided about the basic te-
nants of Ahilik – the virtues of heroism, manliness, 
philanthropy, generosity and hospitality. 

 

İsmail ÇİFTÇİOĞLU

Ahiliğe Genç Bakışlar / 
Youth’s Views Toward 

Ahilik
This book (Kırşehir 2012) brings together the note-
worthy articles from the Competition and Symposi-
um of Articles About the View of Youth Toward Ahi-
lik and the papers submitted at the symposium (21 
September 2012). The competition/symposium was 
organized by the Ahi Evran University Ahilik Culture 
Research and Implementation Center. There are 14 
articles included in the book reflecting the historical 
development of Ahilik from its inception, as well as 
the social-cultural roles assumed by the Ahis in Ana-
tolia and their impact on the economy. In this regard, 
the participants who stood out were announced. 

 

Aziz AYVA 

Ahilik (Ahiism)
Ahilik is the name of the organization established by 
the Turkish shopkeeper and artisan classes in Ana-
tolia during the time of the Anatolian Seljuks. It was 
established with a link to the Fütüvvet institution 
brought to life by the 34th Abbasid caliph en-Nâsır-
Lidînillâh at the beginning of the 13th century. Sho-
wing development unseen elsewhere in the Islamic 
world, it was founded based on the taste and talents 
peculiar to the Turks, within the social, political, 
cultural, industrial and commercial conditions of 
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the period in Anatolia, and made into a shopkee-
per and artisans organization. With its idealist and 
industrious style, and it special regulations based 
on the principle of serving the people (Ahi Şecere-
nameleri –pedigrees-) and Ahi Fütüvvetnâmeleri 
–regulations-), it was an organization formed of in-
dividuals who were dedicated to working within a 
given work and moral discipline, as well as within 
the hierarchy of shaikh, master, assistant master, 
apprentice. Since the members of this organization 
address each other as “Ahi”, which means “my brot-
her” in Arabic, or because they treat one another in 
a brotherly manner, they are called “Ahi”. The name 
Ahilik (brotherhood) is given to the Ahis’ professi-
on or to the organization whose members are Ahis. 
Since the time of the Anatolian Seljuks, the word 
Ahi has been used to mean “fetâ” (“cevanmerd” in 
Persian, large-hearted man), which is the name gi-
ven to a person who carries on the principles of 
heroism and generosity, and Ahilik (“uhuvvet”, 
brotherhood) has been used to mean “fütüvvet” 
(“cevanmerdi” in Persian, generosity), which relates 
to the principles of bravery and generosity. 
In recent studies regarding Ahilik, the view has 
come forth that the word “ahi” (ahi) comes from 
“akı”, which appears in the first Turkish works 
such as Dîvânü lugati’t-Türk and Kutadgu Bilig 
and which means noble-hearted and generous. 
According to this view, the word “akılık” (akıısm) 
of the ancient Turks changed during the period of 
Islam and was turned into “ahi”, which means ‘my 
brother’ in Arabic. In this regard, the word “ahi” is 
mentioned numerous times in Atabetü’l-hakayık 
and each time it carries the meaning of noble-hear-
ted. This situation shows that the word “akı” chan-
ged to “ahi” over time. However, in Anatolia it was 
used to mean ‘my brother’, as in Arabic, and took 
on the gerund form ‘brotherhood’. 
Abbasid Caliph en-Nâsır-Lidînillâh (caliphate pe-
riod: 1180-1225), for certain political reasons, 
organized community members into ‘Fütüvvet’ (ge-
nerosity), which was comprised of disparate and 
religious-sufi classes of the period, and established 
a new organization that covered the Islamic world. 
He sent envoys and letters to all the Moslem states-
men of the time, requesting that they become mem-
bes of the Fütüvvet organization which he founded. 
Those who responded positively to this request of 
the Caliph were given the fütüvvet uniform (profes-
sional belt and baggy trousers). All the political and 
religious-sufi classes who became members of this 
organization founded by en-Nâsır-Lidînillâh served 

him faithfully. The organization grew rapidly and 
spread throughout the Islamic world. Cultural of-
ficials and militia forces were formed, drawn from 
the shaikhs and disciples, scholars and intellectu-
als at the Caliph’s command. The Caliph tried to 
impose his religious and political authority all over 
the Islamic world by means of this organization. So, 
Sultan I. Gıyaseddin Keyhüsrev, who was sitting on 
the throne of the Anatolian Seljuks for the second 
time in 601 (1204), sent in that same year his teac-
her, Malatyalı Şeyh Mecdüddin İshak, to Baghdad 
to inform the Caliph of his succession to the throne.
It is understood from events which followed that 
Mecdüddin İshak made a number of agreements 
with the Abbasid Caliph. Şeyh Mecdüddin İshak, 
who also went on the haj that year, passed through 
Baghdad again on his way back to Anatolia and bro-
ught some of the members of the Fütüvvet organi-
zation, such as Muhyiddin ibnü’l-Arabî, Evhadüd-
din Hamid el-Kirmanî, Hace Nasirüddin Mahmud 
el-Hoyî (Ahi Evran), Arapgirli Şeyh Hasan Onar, 
Ebu Cafer Muhammed el-Berzaî, Ebül-Hasan Ali 
el-İskenderanî, with him to Anatolia. Mecdüddin İs-
hak was assigned as “Şeyhü’ş-şuyûhi’r-Rum” (Şeyh 
of Şeyhs in Anatolia) by the Caliph. When these pe-
ople reached the capital Konya, they had Sultan I. 
Gıyaseddin Keyhüsrev put on the Fütüvvet uniform, 
which the Caliph had sent to the Sultan, in a grand 
ceremony. After this Sultan, when his sons took the 
throne they too proudly wore the Fütüvvet uniform 
the Abbasid Caliph had sent to them. 
These shaikhs and intellectuals, who assumed high 
office in the state structure, ensured that the fütüv-
vet principle was spread, by participating in cultu-
ral and scholarly activities in the parts of Anatolia 
under the rule of the Anatolian Seljuk State. Şeyh 
Mecdüddin İshak directed the state’s cultural policy 
and after his death in 618 (1221), Turkmen Şeyh 
Evhadüddin-i Kirmanî took his place and was ap-
pointed as “Şeyhü’ş-şüyûhi’r-Rum”
The Turkmen shaikhs and intellectuals, who were 
members of the fütüvvet organization that spread 
in Anatolia, founded the organization called Ahilik.
The social, political and commercial environment 
in Kayseri, in particular, was appropriate for the 
Turkmen intellectuals to form such an organization. 
Şeyh Nasirüddin Mahmud el-Hoyî, a Turkmen in-
tellectual who would become famous with the name 
Ahi Evran, played a major role in the founding of 
the Ahi organization. He organized people in vario-
us crafts of the time and united all the shopkeepers 
and artisans under the roof of this organization. 
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When I. Alâeddin Keykubad came to power he invited 
Ahi Evren to come to Konya and had him take up re-
sidence there. Alâeddin Keykubad appointed Ahi Ev-
ran as the tutor of the Selçuk Hângâh-ı Sultanî (Gu-
lamhane) and as the principle at Hângâh-ı Ziyâ. Ahi 
Evran became occupied with the training and educa-
tion of the children of the palace at these two medre-
ses. During this period, he wrote Ahlâk-ı Nâsırî, his 
work that expounded on the philosophy and bases 
of Ahilik. Ahlâk-ı Nâsırî was used as a text book at 
these medreses. 
After settling in Konya, Ahi Evran worked to organize 
an Ahi organization there, as well. Alâeddin Keyku-
bad brought this organization into the state structure 
and gave it responsibility for municipal and security 
services in all cities. Henceforth, a dagger was ad-
ded to the uniform of the Ahis, who were involved 
in security services. Tokatlı Nâsırî, the writer who 
wrote the first “Ahi Fütüvvetnâmesi”, which related 
the method and bases of Ahilik in Anatolia and in 
which he gave information about the etiquette and 
fundamentals of Ahilik, wrote that the Ahis were 
separated into two parts – “kavlî (speakers) and 
“seyfî” (armed). From this it is understood that the 
“seyfi” Ahis performed security duty in the cities and 
went to war when events demanded it. In the “Ahi 
Fütüvvetnâmeleri” and “Ahi Şecerenameleri”, which 
were written by Ahis, a spiritual leader from among 
the auspicious people was identified for each craft 
and commercial branch. Ahi Evran Hace Nasirüd-
din fervently believed in the need for crafts in the 
community and he emphasized that there should 
be messengers and auspicious people in every craft 
and profession. He tried to suggest the sacredness of 
crafts and professions to their leaders. 
Ahi Evran Şeyh Nasirüddin Mahmud expressed the 
founding philosophy of Ahilik with the following app-
roach: “God created man with a civilized nature. The 
meaning of this is that God created man with many 
needs, among which were the need to eat, to drink, 
to dress, to marry, to settle down, etc. No one person 
can meet all of these needs by himself so people were 
required to become ironworkers, carpenters and a 
great many people were also needed to make and 
procure the tools and implements that the ironwor-
kers and carpenters would require. Therefore, it was 
essential that all the craft branches be brought to life 
to serve the community’s needs. In this way, a por-
tion of the community should be directed towards 
crafts and every person should become involved with 
a particular craft so that all the needs of the commu-
nity would be met.”
He made the following pronouncement about the 

working arrangements of the crafts environment: 
“when a large number of people work in one craft 
this may lead to competition and arguments beca-
use each individual is inclined to what will benefit 
him the most. When there is no mutual tolerance 
and forgiveness then disputes and opposition appe-
ar. Therefore, it is necessary that there be laws that 
will resolve these disputes between people. These 
laws should be appropriate for şeriat (Islamic law) 
and serve to resolve the disputes among individuals. 
When a tolerant environment is created then ever-
yone is more comfortable. When disputes appear, 
though, recourse should be taken to these laws and 
the dispute resolved. This is why the Prophets gave 
us şeriat.”
Based on these ideas of Ahi Evran, throughout his-
tory “Ahi şecerenameleri” and “Ahi fütüvvetnâmeleri” 
were used as the regulations for Ahi workplaces and 
Ahis implemented arrangements in their work envi-
ronments within the framework of the rules put forth 
in these works. These rules, to which the Ahis were 
faithful, and these customs, which continued thro-
ughout history as traditions in Ahi workplaces, are 
based on the regulations enunciated by Ahi Evran. 
Ahi Evran asserted that it was necessary that all the 
craft arms be created for the happiness and com-
fort of the community. It is understood that he was 
tied to the views of the “İhvanü’s-safâ” school on this 
subject. It is apparant that Ahi Evran had studied 
the treatises of the İhvânü-s-safâ very carefully. This 
scholarly personality of Ahi Evran, the main archi-
tect of the Ahi organization and the religious leader 
of the tanners craft, shows how important knowledge 
was in the establishment of the Ahi organization. 
Ahi Evran gathered all the craft leaders in a certa-
in place and taught them how the crafts should be 
implemented. In this regard he said: “since the com-
munity needs people who can work in all the craft 
branches, the many people who work in a particular 
craft should gather in a certain place and here each 
craftsman should keep busy with his craft.” It is seen 
that from these words of Ahi Evran the idea of estab-
lishing industrial markets in cities was born.
In the time of the Anatolian Seljuks, Ahilik and the 
Ahi organization were established and developed as a 
natural result of putting these thoughts into practice. 
It is understood that Ahi Evran’s views and thoughts 
in this regard were adopted and implemented by the 
sultans and leader of the time. We have learned from 
certain sources that in Kayseri, where Ahi Evran 
first settled, that a large industrial city for the Ahis 
was established. According to what is stated in the 
work called Menâkıb-ı Şeyh Evhadüddin-i Kirmânî, 
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written by Muhammed es-Sivasî on behalf of Şeyh 
Evhudüddin Hamid el-Kirmanî, the father-in-law of 
Ahi Evran, there was a tanners market (Mahalle-i 
Debbâğan) next to the hatmakers market (Külahdüz-
lar Çarşısı). In another part of the same work the 
coppersmiths market is mentioned. In this work the 
weavers and knitters markets of Kayseri are noted, 
as well. It is stated, as well, that Şeyh Evhadüddin’s 
assistants exported rugs to Istanbul and other Ana-
tolian cities from here. İbn Bîbî, an historian of the 
period, mentioned the tanners market. The home of 
Ahi Evran, who was the spiritual leader of the tan-
ners, was adjacent to the Hângâh (dervish monas-
tery). One of his doors opened to the Hângâh and one 
to a mesjid. Ahi Evran established and directed the 
Ahi organization in this center and he was the Kayse-
ri kadı – judge – at this time, as well. 
It is known that in the time of the Anatolian Seljuks, 
next to the Ahi organization that was established in 
Kayseri, the daughters and wives of the Ahis were 
brought together in an organization called Baciyan-ı 
Rum (Women of Anatolia).  It was situated in the 
knitters and weavers market within the industrial 
city in Kayseri and the women of the organization 
made ready-to-wear garments. 
The Ahi organization was the one entity throughout 
the period of the Anatolian Seljuk State to solve the 
problems of the shopkeepers and craftsmen and set 
up relations with the state. In the 13th century, when 
state authority dramatically diminished, the Ahis 
engaged not only in religious and economic activiti-
es, but political ones, too. In particular, it is known 
that during the period when the Mongols occupied 
Anatolia the Ahis took on local authority in the citi-
es and controlled a number of them. They resisted 
II.Gıyaseddin Keyhüsrev and successfully defended 
Kayseri against the Mongols after his death. 
After Ahi Evran and quite a few other Ahis were kil-
led by the Mongol administration in 1261 in Kırşe-
hir, the property and zaviyes of the Ahis were con-
fiscated by the state and the Ahis who were able to 
escape the massacre settled in three areas. Most of 
the Ahis went to the Ottoman Principality and pla-
yed a major role in the development of the Ottoman 
State. Aşıkpaşazâde mentions the Ahis among four 
classes who played active roles during the establish-
ment of the Ottoman State. The first Ottoman sultan 
and most of his ministers were members of the Ahi 
organization and it is known that Murad the First 
wore the ‘şed’ (profession belt) and those forces from 
the Ahi organizaiton helped militarily in conquests. 
In the middle of the 14th century, the famous traveler 
Ibn Battuta, who toured Anatolia during the time of 

Orhan Gazi, stated that Ahi units were the skilled 
craft and agricultural classes organized in the cities 
and villages and that they were inclined to the sufi 
life. He named some of the Ahi zaviyes where he sta-
yed as a guest. 
As of the Sultan Mehmed II period, the Ahis lost the-
ir political powere and became an organization that 
arranged the administrative affairs of craft units. 
The fundamentals, morals and commercial rules of 
Ahilik were written down in fütüvvetnames. A person 
wanting to join the organization first had to conform 
to the religious and moral fundamentals stated in the 
fütüvvetname. According to the fütüvvetname, the 
qualities required for membership included loyalty, 
uprightness, safety, generosity, humility, provide ad-
vice to brothers and point them in the right directi-
on, be forgiving and repentant. Reasons for banish-
ment from the organization included drinking wine, 
adultry, lying, slander and trickery. 
Entrance into Ahilik was realized by drinking şer-
bet - a sweet fruit drink – wearing the professional 
belt or towel and putting on the special trousers. The 
craft units within the Ahilik structure were made up 
of masters, assistants and apprentices. Apprentices 
had to learn their profession very well and could not 
open a shop unless they obtained a diploma from the 
Ahi organization. The basis was producing goods ba-
sed on need, by limiting the number of shopkeepers 
and stores, work implements and workshops. 
The most upright and respected person among the 
leaders of a craft was made the chief of the organi-
zation and called “Kethüda”. They had influence like 
that of a shaikh over the craft members. In addition, 
there was a second chief called a “yiğitbaşı” or a “ser-
ver” who maintained order among the shopkeepers. 
The person whos was in charge of all the Ahis in the 
cities was known as the “Ahi Baba”. The Ahi baba’s 
were generally shaikhs tied to the Ahi Evran Zaviye 
in Kırşehir and their representatives in other pro-
vinces. 
An Ahi who went to three regions from Kırşehir was 
the famous Şeyh Edebali, who established close rela-
tions with Osman Gazi. His son Ahi Mahmud and his 
nepher Ahi Hasan were amont the members of the 
Ahi organization. It is known that the early Ottoman 
sultans fervently supported Ahilik. The Ahis, who 
migrated to three regions of central Anatolia because 
of Mongol oppression, took on infrastructure duties 
in the Ottoman State. The Ahi organization also had 
a place in the structure of the Ottoman Empire and 
this became formal. For a long time, Ahilik was the 
entity that arranged the activities of the shopkeepers 
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and craftsmen in the Ottoman State. In this regard, 
it was a primary factor in shaping the art and com-
mercial morality of the Turkish people during a pe-
riod that lasted for centuries. After 1727, the Gedik 
system was formulated among the Ottomans and the 
Ahis ceded their functions in the state to the gediks. 
Nevertheless, Ahilik continued on, albeit unoffici-
ally, with its moral traditions and customs among 
shopkeepers and the people to the present day. Until 
recent times, Ahi baba’s had a traditional authority 
over shopkeepers and craftsmen in the cities and vil-
lages. 
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Publishing Council

Ottoman Period: Ahilik turned into an organiza-
tion that represented all shopkeepers and their cus-
toms, traditions and principles during the process of 
centralization of the Ottoman State and it protected 
this structure for a long time. Because groups lac-
king the Fütüvvet license entered into the Ottoman 
State, initially craftsmen gathered at Ahi zaviyes 
and began to come together in guilds that were or-
ganized separately for each shopkeeper group as in 
Ahilik. But this time the Ahi Baba of Ahism took on 
the name shaikh in some shopkeeper groups. Names 
and titles of directors in all shopkeeper groups that 
never changed were ‘kethüda’ and ‘yiğitbaşı’. In the 
Ottoman State, those who implemented the regulati-
ons and traditions of the shopkeepers had a gradua-
ted hierarchy, with the Ahi Baba or shaikh at the top, 
followed by the ‘keyhüda’ and ‘yiğitbaşı’. 
In the Ottoman State, there was an assistance box 
for every shopkeeper group and from the accumu-
lated money in it anyone who wanted to improve his 
work area could take a loan. Information in Ottoman 
documents shows, for instance, that the Konya Ahis 
helped others with the economic resources at their 
disposal in the 17th and 18th centuries. In this con-
text, Hacı Alioğlu Hacı Ahmed, who was the trustee of 
money which the deceased Hacı Mustafa donated to 
the Konya Debbağhane (tanners) zaviye, seven years 
before gave as a loan 100 esedî – Seljuk money – 
kuruş of foundation money to Mehmedoğlu Kyumcu 
İsmail, who died while living in Jelaliye Türbesi qu-
arter. It is noteworthy that in court the trustee requ-

ested repayment of the money given to their father 
from Kuyumcu İsmail’s children. 
In a craft in the Ottoman State, one worked for a 
period from apprenticeship to master and then put 
on the towel of a master in front of the leaders of the 
given craft. For example, in order to become a tanner 
master one had to follow a path like this. Those who 
wanted to work in the tanner craft without passing 
through particular stages were blocked by the Ahi 
Baba and the leaders of the tanner shopkeepers who 
resorted to the relevant laws. This situation was the 
same in other shopkeeper groups. 
One of the most important characteristics of Ahilik 
was that a person had to accept the fundamentals 
of a particular profession or craft in order to live 
honorably and then spread this in the community. 
It is known that from Seljuk times the existence of 
assistance among Ahis was present, even if only in 
the political sense. After a shopkeeper organization 
was institutionalized the aspect of material assistan-
ce took root among the Ahis. Ibn Battuta gave many 
examples of this. The information he provided abo-
ut Ahis in various parts of Anatolia shows that they 
were very influential in the economy of the Principa-
lities period. 
The Ahis were famous for their generosity. This cha-
racteristic of theirs is better understood from some 
observations İbn Battuta made while travelling thro-
ugh different regions of Anatolia. The fact that today 
in many parts of Anatolia feasts are given under the 
name Ahi Sofrası, and Ahi Helvası is offered, are ref-
lections of this generosity. 
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Yusuf KÜÇÜKDAĞ

Ahilik / Ahiism
In this study made by Yusuf Ekinci, the historic, 
religious, educational and economic dimensions of 
Ahilik are taken up. The work is made up of an intro-
duction and six sections. It was published in Ankara 
in 2012 and reprinted twelve times, with criticisms 
and recommendations evaluated by the author.
In the first section, the writer expounds the concept 
of Ahilik and touches on Ahilik and the community, 
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economy, the place of the economy in the lives of 
the Ahis, production, consumption, work-value and 
competition. He also depicts the portrait of the ideal 
person in Ahilik. He then compares, using examples 
from daily life, the rules of etiquette today with those 
of the Ahis. In this regard, he discusses many diverse 
subjects, including eating and drinking, conversation 
style and manner of dress, shopping etiquette and 
visiting the sick. Additionally, he dwells on the life 
of Ahi Evran, his lifestyle, personality and his beli-
efs. Beyond this, he evaluates the current viewpoint 
about Ahilik: “As of the end of the 20th century, the 
new trends in the fields of economy, education and 
administration are close to the thinking contained in 
Ahilik.” 
The second section of the work is allocated to the 
establishment of Ahi units, which played an impor-
tant role in the social, economic and cultural life of 
the Turkish community, as of the middle of the 13th 

century, and he tries to establish them as the source 
of the guilds. In this regard, he also presents infor-
mation concerning Fütüvvet morality. Subsequently, 
the structure of the Ahi units is examined and, in 
this regard, topics touched on include the shaikh of 
the shopkeepers, the governing council, organs like 
a parliament, their elections, their supervision and 
their penalties, along with the prices of certain goods.
In the third section the focus is on the activities and 
arrangements made by the Ahis in the educational 
and social fields. He notes that the Ahis aimed to be 
honorable in their business lives, respectful toward 
the community, virtuous in politics, brave in war and 
humble in their zaviyes. 
In the fourth section the reasons for the break-up 
of the Ahis is discussed. In this regard, it is stated 
that the organization began to slowly dissolve at the 
end of the 16th century and thoughts regarding the 
rebirth of the organization are put forth. 
In the fifth section, an effort is made to determine 
common points by comparing Ahilik with communal 
quality administration. He emphasizes, though, that 
it is not his intention to bring Ahilik back to life. 
Additional writings are contained in the sixth secti-
on. Here, the commonalities between a number of 
organizations and institutions from today and those 
of the past are presented. 

 

Bekir ŞAHİN

Ahilik / Ahiism
The book entitled Ahilik (Ahiism), edited by Baki Ça-
kır and Iskender Gümüş, was published in 2011 in 
Kırklareli as the first publication of Kırklareli Uni-
versity. The work is comprised of eight main articles 
and related graphic material. In the first article, en-
titled “Orta Çağ Batı Avrupa Esnaf Loncaları ve Ahi 
Teşkilatı-Kökenler ve Özerklik” (Shopkeeper Guilds 
in Middle Age Western Europe and the Ahi Organi-
zation – Roots and Autonomy”, Cengiz Şeker com-
pares the guilds in Western Europe with the Ahis or-
ganization, regulations, implementation, communal 
and economic elements and evaluates relations with 
political authority. Mefail Hızlı takes note of Ahilik’s 
roots in the Fütüvvet tradition and examines how the 
transition was made to a shopkeeper organization in 
the article entitled “Ahiliğin Anadolu’da Gelişim Sü-
reci” (The Development Process of Ahilik in Anato-
lia”. In the third article, entitled “Ahilik ve Günümüze 
Yansımaları” (Ahiism and Its Reflections Today”, Ze-
keriya Kurtulmuş compares the shopkeeper organi-
zations of today in Kırklareli with those of Ottoman 
Ahilik. Ömer Özyılmaz makes a similar comparison 
in his article entitled “Ahilik ve Çağdaş Uygulamalar 
Arasında Mesleki Teknik Eğitim Sistemimiz” (Our 
Professional Training System – Ahilik and Modern 
Implementations). The writer tries to develop solu-
tions to today’s professional technical training prob-
lems from Ahilik units. Gülfettin Çelik notes in the 
article entitled “Modern Dönemde Üretim-Paylaşım 
ve Tüketim Sürecinin ve Örgütlenmesi ve Ahilik Ku-
rumunun Mirası” (Production-Distribution and the 
Consumption Process and Organization in the Mo-
dern Period and the Heritage of the Ahilik Institution” 
that Ahilik has been ignored in the capitalist produc-
tion, consumption and distribution process. He sta-
tes that, in the same context, the situation in Turkey 
today is disturbing because the intrinsic element that 
effects the legal framework behind the management 
of the guild organization is being ignored. 
In his article entitled “Osmanlı’da Esnaf Teşkilatı 
Üzerine Bazı Düşünceler” (Some Thoughts About the 
Shopkeeper Organization in Ottoman Times), Raşit 
Gündoğdu states that the Ottoman shopkeeper orga-
nization successfully implemented its own employ-
ment system for centuries. Mehmet Sait Çalka exa-
mines the advice directed toward shopkeeper groups 
in the ‘mesnevi’ (poem) entitled Gülşen-i Pend in 
his article entitled “Safî Mustafa Efendi’nin Osmanlı 
Esnaf ve Sanatkârlarına Nasıhatleri” (The Advice of 
Safî Mustafa Efendi for Ottoman Shopkeepers and 
Artisans). This work, which has the character of a 
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Fütüvvetname, was written by Safî Mustafa Efendi 
prior to 1708. The Ahilik (Ahiism) book ends with 
Baki Çakır’s article entitled “Resmi Belgelerde Os-
manlı Esnafı” (Ottoman Shopkeepers in Offıcial Do-
cuments). In his article, Çakır evaluates some docu-
ments about shopkeepers that he transcribed from 
documents found in the Prime Minister’s Office’s 
Ottoman Archives.
The work is 120 pages and is enriched by examples 
of minatures, photographs and caligraphy. The edi-
tors stress that implementation of the Ahilik system, 
which was based on business ethics, adherence to 
rights and law, respect, compassion, generosity and 
pleasantness, could eliminate many of the problems 
experienced today. 

 

Caner ARABACI

Ahilik, Ahi Evren-i Veli ve 
Kırşehir’de Ahilik 

Kutlamaları / 
Ahilik, Ahi Evran-ı Velî and 

Celebrations of Ahilik 
in Kırşehir

The masters thesis was prepared in 2004 by Muhsin 
Demir of the Islamic Sects Section of the Basic Isla-
mic Knowledge Branch of Cumhuriyet University’s 
Social Sciences Institute. Following the introduction, 
there are three main sections in the thesis, for a total 
of 116+VI pages. 
The first section is entitled “Ahi Evran ve Ahiliğin Ta-
rihçesi” (Ahi Evran and the History of Ahilik). Here, 
Ahi Evran’s life, philosopy, scholarly personality and 
works are discussed. Then, the historical develop-
ment of Ahilik is taken up. In the second section the 
organization structure of Ahilik is examined. The 
hierachical and administrative structure is presen-
ted with separate headings; then different thinking 
systems within Akiism are touched on. Byzanti-
ne guilds and Islamic sects are evaluated from the 
standpoint of their ties to Ahilik. There are two sepa-
rate sections regarding the basic goals of the Ahilik 
organization, focusing on its religious and professi-
onal targets. The impact of Ahilik in the fields of so-
cial services, political life, the military, the economy 

and social security are explained. The third section is 
reserved for the Ahilik organization in Kırşehir and the 
traditional Ahilik celebrations there. After a brief revi-
ew of Kırşehir’s history, geography and cultural struc-
ture, the Ahis of Kırşehir are introduced. Information 
is provided about Şeyh Edebali, Ahmet Gülşehri, Âşık 
Paşa and Yunus Emre and the Ahi Evran Türbe and 
Zaviye are described in the light of known sources. The 
section ends with a description of the celebrations held 
in Kırşehir since 1965. The thesis is based on literature 
studies conducted in this field. In this regard, informa-
tion is repeated and gathered together. 

 

Ayşe DEĞERLİ

Ahilik Araştırma ve 
Kültür Vakfı / 

The Ahilik Research and 
Culture Foundation

Ahilik Araştırma ve Kültür Vakfı / The Ahilik Research 
and Culture Foundation, with its center in Istanbul, 
was established on 25 November 1985 in accordance 
with the regulations of the Turkish Civilization Law. 
The decision regarding the foundation, which has a 
legal identity, was published in copy number 18939 
of the Resmi Gazete. The foundation’s first founding 
members number was 13. The rules and regulations 
comprise 18 paragraphs. Among the members were 
shopkeepers, artisans, industrialists, scientists and 
bureaucrats. Over time, as interest in Ahilik and the 
foundation increased the number of members passed 
100, based on a decision by the Trustees Committee.
With regard to administration, the foundation’s or-
gans are the General Council, the Trustees Committee 
and the Supervision Committee. The General Council, 
which is made up of founding members of the founda-
tion, selects and directs the Trustees Committee and 
the Supervision Committee, and discusses and accepts 
the foundation budget, accounts and activities report 
prepared by the Trustees Committee. 
The founding aims and goals of the foundation are 
stated in the paragraphs of the rules and regulations. 
In this regard, the foundation’s basic aims are given 
as follows: the scholarly examination of the Ahilik or-
ganization and possible solutions for some of today’s 
problems from it; material and genuine assistance to 
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capable youths in middle and high professional scho-
ols that provide training for industry and commerce; 
support for scholarly research concerning Ahilik; and 
the organization of national and international congres-
ses and symposiums.
In the framework of these subjects, the foundation 
plays an active role in the Ahilik Celebrations program 
organized each year; arranges national and internati-
onal symposiums and congresses; supports scholarly 
studies and allocates scholarships to capable youths; 
and when necessary give training seminars to shopke-
epers and the public. 

 

İlhan ŞAHİN

Ahilik Duası (Prayer)
(see Esnaf Duası 

(Shopkeeper’s Prayer)

Ahilik Geleneği ve Günümüz 
Fethiye Esnafı / 

The Ahilik Tradition and 
Today’s Fethiye 

Shopkeepers
This research was prepared in 2003 as a doctoral the-
sis by Gürsoy Akça in the Religious Sociology Sciences 
Branch of the Philosophy and Religious Sciences Main 
Branch of Selçuk University’s Social Sciences Institute. 
It has an introduction section where the subject and 
goals are summarized. 
In the thesis’s first section, the roots of Ahilik and the 
communal factors that were instrumental in its appe-
arance on the scene are examined. In this regard, the 
following subjects are discussed: the framework of Fü-
tüvvet-Ahilik relations; the Fütüvvet organization and 
its idealogical-moral and social development; the re-
organization of Fütüvvet units by Abbasid Caliph en-
Nâsır-Lidînillâh and its centralization; and the transfer 
of the Fütüvvet movement to Anatolia and its form and 
development there. In addition, there is a focus on the 
socio-economic and socio-cultural structure of Ana-
tolia at the time when the organization appeared, on 
founder Ahi Evran and his views, on the organizational 

structure of Ahi units and their ceremonies and the 
process and functions involved in the dissolution of 
Ahilik.
In the second section, there is a brief discussion 
of the history of Likya and Fethiye, along with the 
province’s social and economic life. Descriptions 
and comments about field studies are provided in 
this section. The research is directed toward an 
outline of the general characteristics of Ahilik and 
the determination of the effect of the attitudes and 
behaviors of Ahilik on today’s Fethiye shopkeepers, 
their work environment, and their private lives and 
behavior. In the field studies, the technique of taking 
coincidental examples from the shopkeepers of Fet-
hiye is implemented. Additionally, conversations are 
made with people knowledgeable about Fethiye and 
the story of Fethiye’s shopkeepers. The suvey was 
comprised of 66 questions and a total of 307 survey 
results were evaluated. According to the results of 
the survey, in determinations regarding the Fethiye 
public’s understanding of the social environment, 
the shopkeepers give great importance to finding 
knowledgeable-mannerly friends, being serious-mi-
ned, sincere, pleasant-speaking and smiling, being 
philanthropical, industrious, brave and religious. 
It was determined that the shopkeepers do not give 
great importance to frivolity and wealth. It was noted 
that most of the people in the business environment 
turned to family and business friends in times of 
financial hardship, rather than to banks and other 
similar institutions. Other findings presented reflec-
tions of Ahilik values in the attitudes and behavior of 
the shopkeepers, in general.

 

Ömer AKDAĞ

Ahilik Haftası 
Kutlamaları /

Ahilik Week Celebrations 
(see Esnaf, Sanatkârlar ve Koopera-

tifçilik Genel Müdürlüğü / Directorate 
General of Craftsmen, Artisans and 

Cooperatives)
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Ahilik Haftası Kutlamaları 
Ödül Yönergesi /
 Awards Circular 
For Ahilik Week 

Celebrations
The aim of the circular was to arrange the ba-
sis and methods related to rewarding persons 
or councils and institutions that serve the Ahilik 
culture, and craftsmen and artisans who exhibit 
success in their professions, all within the scope 
of Ahilik Week celebrations, held with the purpo-
se of introducing the Ahilik culture of craftsmen 
and artisans to future generations, along with an 
evaluation of work and activities. The scope of 
the circular covers the basis and methods for re-
warding persons or councils and institutions that 
serve the Ahilik culture and craftsmen and arti-
sans who have been successful in their professi-
onal lives, at the Ahilik Week Celebrations to be 
centered in Kırşehir and held generally around 
the country.
In the determination of persons to be given 
awards, the fundamentals used by the Ahilik Ce-
lebrations Central Management Council and the 
Ahilik Provincial Celebrations Committee were 
as follows: exhibiting the basics of Ahilik cultu-
re and philosophy; adhering to the principles of 
honesty in communal and commercial relations, 
reliability, respect toward business and professi-
on; observance of rights and laws; displaying a 
respectful, compassionate, generous and smiling 
persona.
In order to determine the awards; By Union of 
Craftsmen and Artisans Chambers in each pro-
vince; with 3 assistant and 3 apprentices deter-
mined as “Apprentice of the Province” and “Assis-
tant of the Province” candidate, the candidate of 
the “Province’s Ahis” notifies to the Committee 
by determining at least 3 craftsmen and artisans 
until the end of June.
The committee chooses “Province’s Ahis”, 
“Province’s Assistant “, “Province’s Apprentice” 
between the candidates until the end of July and 
sends the documents regarding the selected cri-
teria of “Province’s Ahis”, “Province’s Assistant “, 
“Province’s Apprentice” to Board.
İn ceremonies to be held in Kırşehir, the center of 
the celebrations, “The Ahi of the Year in Turkey 
or the Ahis of the Year in Turkey” artisan, craft-
sman or craftsmen who will receive the award , 

“The Assistant of the Year in Turkey or the Assis-
tants of the Year in Turkey” and  “The Apprentice 
of the Year in Turkey or the Apprentices of the 
Year in Turkey” award receive the person or per-
sons shall be elected until the end of August by 
the Board.
Until the end of same time, by the Board; those 
who will receive “Ahilik Service Award” and “Ahi-
lik Honor Award” are also determined. Secreta-
riat services of the Board are carried out by the 
Ministry of Trade, Directorate General of Craft-
smen, Artisans and Cooperatives, secretarial 
services of the committees are carried out by the 
Provincial Directorates of Commerce.

 

Publishing Council

Ahilik Haftası 
Kutlamaları Yönetmeliği / 

Regulation Regarding 
Ahilik Week Celebrations

Ahilik Week Celebrations, with the Ahilik Week 
Celebrations Regulation published in the Official 
Gazette dated 02.07.1988 and numbered 19860, 
Kırşehir Governorship was celebrated with the 
participation of Civil Society Organizations bet-
ween 1988 and 2008. Coordination and res-
ponsibility of the celebrations were given to the 
Ministry of Trade with the “Regulation of Ahilik 
Week Celebrations” published in the Official Ga-
zette dated 13.08.2008 and numbered 26966.
The aim of the regulations is to present the esen-
tials and fundamentals of the Ahilik Week celeb-
rations, to be held to publicize the Ahilik culture, 
to keep this culture alive among craftsmen and 
artisans and in their organizations and to pass 
on the culture to future generations. Additionally, 
another purpose is to evaluate the related work 
and activities.
The Regulation covers the Ahilik Week activities 
to be held throughout the country, with the coo-
peration of the relevant institutions and organi-
zations, with the coordination of the Ministry of 
Commerce, and the activities to be held abroad 
in order to introduce the philosophy and cultu-
re of Ahilik. Ahilik Week activities are held every 
year in September on the dates to be determined 
by the Board.
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In all provinces, the celebrations  are arranged with 
the participation of the governor’s office, local ad-
ministrations, universities, craftsmen and artisans 
chambers unions and member chambers, the trade 
chambers, industry chambers,  industry  and com-
merce chambers , craftsmen and artisan credit and 
Surety Cooperatives. Kırşehir province is the center 
of celebrations and the official ceremony, which ta-
kes place in the seven-day official celebration prog-
ram, is prepared and implemented by the Ministry 
of Trade, and the program for all other events is 
prepared and implemented by the Kırşehir Provin-
cial Celebration Committee.

 
Publishing Council

Ahilik Kitabı / Ahilik Book
The work, edited by Baki Çakır and Iskender Gü-
müş, was published in Kırklareli (2011) as the first 
publication of Kırklareli University. This work po-
ints out the arrangement of economic and social life 
based on the moral values of Ahilik and the interes-
ting cooperation between opposing groups. Because 
in Ahilik it is important to prevent unjust competi-
tion, monopolies and unemployment, while at the 
same time protecting the rights of consumers.
The book is comprised of eight main articles and 
grahpic material related to the subject. The first 
article, by Cengiz Şeker, is entitled “Orta Çağ Batı 
Avrupa Esnaf Loncaları ve Ahi Teşkilati - Köken-
ler ve Özerklik” (Shopkeeper Guilds of Middle Age 
Western Europe and the Ahi Organization – Roots 
and Autonomy”. Şeker compares the guilds of Wes-
tern Europe with Ahilik, in regard to organization, 
regulations, implementation and communal and 
economic elements, and evaluates their relations 
with political authorities. Mefail Hizla, in an article 
entitled “Ahiliğin Anadolu’da Gelişim Süreci” (The 
Development Process of Ahilik in Anatolia), notes 
Ahilik’s roots that come from the Fütüvvet tradi-
tion and evaluates the transition to a shopkeeper 
organization form. In the third article, “Ahilik ve 
Günümüze Yansımaları” (Ahilik and Its Reflections 
Today), Zekeriya Kurtulmuş compares the Otto-
man Ahilik organization in Kırklareli with current 
shopkeeper organizations. In a similar comparison 
entitled “Ahilik ve Çağdaş Uygulamalar Arasında 
Mesleki Teknik Eğitim Sistemimiz” (A Comparison 
Between Ahilik and Modern Implementations Rela-
ted to Our Professional Technical Training System), 

Ömer Özyılmaz tries to apply solutions from Ahilik 
units to the professional technical training problems 
of today.  Gülfettin Çelik’s article entitled “Modern 
Dönemde Üretim-Paylaşım ve Tüketim Sürecinin 
Örgütlenmesi ve Ahilik Kurumunun Mirası” (The 
Process of Organizing Production-Distribution and 
Consumption in the Modern Period and the Herita-
ge of the Ahilik Institution) points out the lack of 
morality in the capatalist production, consumption 
and distribution system. In this same vein, it is sta-
ted that the current situation in Turkey is disturbing 
because the elements that effect the legal framework 
behind operations in guild organizations are being 
ignored.
In the article entitled “Osmanlı’da Esnaf Teşkilatı 
Üzerine Bazı Düşünceler” (Some Thoughts on the 
Shopkeepers Organization in Ottoman Times” by 
Raşit Gündoğdu, he states that the Ottoman shop-
keepers association implemented its own employ-
ment system successfully for centuries. At the same 
time, shopkeepers succeeded in running small and 
mid-level enterprises. The offices, associations and 
unions that have replaced them today have not been 
able to achieve the contentedness, wealth and pro-
perty distribution principles of Ahilik. Mehme Sait 
Çalka, in his article entitled “Safî Mustafa Efendi’nin 
Osmanlı Esnaf ve Sanatkârlarına Nasihatleri” (The 
Advice of Safî Mustafa Efendi to the Ottoman Shop-
keepers and Artisans), examines the advice directed 
toward shopkeeper groups in the mesnevi (poem) 
“Gülşen-i Pend”. This work, which has the charac-
ter of a Fütüvvetname, was written by Safî Mustafa 
Efendi prior to 1708.  The book ends with an article 
by Baki Çakır entitled “Resmi Belgelerde Osmanlı 
Esnafı” (Ottoman Shopkeepers in Official Docu-
ments). In his article, Çakır transcribes some docu-
ments relating to shopkeepers taken from the Prime 
Minister’s Office’s Ottoman Archives to the Latin alp-
habet and evaluates them. 
The work is 120 pages and is enriched by examples 
of minatures, photographs and caligraphy. The edi-
tors stress that implementation of the Ahilik system, 
which was based on business ethics, adherence to 
rights and law, respect, compassion, generosity and 
pleasantness, could eliminate many of the problems 
experienced today. 

BIBLIOGRAPHY
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Ahilik Kültürü 
Danışmanlığı

It was established in 1984 within the structure of the 
Istanbul Union of the Chambers of Artists and Arti-
sans (ISTESOB). The founding of the danışmanlık 
– information office – was realized only after a long 
period of preparation. First, at the beginning of 1980 
Ahilik expert Sadık Göksu started to work within the 
ISTESOB structure in order to assist research into 
Ahilik, which is the historical root of shopkeepers 
and artisans, and into Ahilik culture. Göksu also 
worked to put forth the real meaning of the princip-
les and implementations of Ahilik and he then began 
to provide information to the Governing Council. At 
that time, Suat Yalkın, ISTESOB’s acting chief, pro-
vided wholehearted support to these efforts. In 1984, 
when Suat Yalkın was chief of ISTESOB, an intense 
program related to Ahilik was put in place. In this 
regard, great interest began to be shown toward the 
Ahilik Week ceremonies in Kırşehir, the spiritual 
center for shopkeepers and artisans, and scholarly 
meetings started to be organized. 
In order to put these efforts and activities on an ins-
titutional foundation, the need was felt to set up a 
separate entity within the ISTESOB structure. Con-
sequently, the Ahilik Culture Information Office 
was established. Sadık Göksu, as an expert on the 
subject, was brought in to head of the information 
office, which he still leads today. In this regard, clo-
se contacts were established with universities and 
scholarly experts and a series of conferences and 
seminars were initiated about Ahilik and shopkee-
pers. Subsequently, a joint international symposium 
was organized with Istanbul University’s Literature 
Faculty under the title “Shopkeepers and the Eco-
nomy in Pre-Ottoman, Ottoman and Republican Pe-
riods” (Istanbul 9-10 May 2002). The results of both 
of these scholarly activities were printed and made 
available for the benefit of the scientific world. Ad-
ditionally, the Danişmanlık began to organize scho-
larly meetings, seminars and symposiums within the 
program of the annual Ahilik Celebrations. These 
activities have reached a more universal level with 
studies and scholarly publications during the ISTE-
SOB presidency of Faik Yılmaz. 

BIBLIOGRAPHY

Istanbul Esnaf ve Sanatkarının Birlik Çatısı, Istanbul 2009, s. 45.

 

Sadık GÖKSU

Ahilik Kültürünü 
Araştırma ve Uygulama 

Merkezi / 
Center for Research and 
Implementation of Ahilik 

Culture
At the beginning it was an entity linked to Gazi Uni-
versity and was established with the approval of YÖK 
(Yüksek Öğretim Kurulu / Supreme Education Coun-
cil), dated 28 April 2003. With the resolution of a num-
ber of infrastructure problems, the governing council 
was formed as of October 2003 and work began. The 
directorship is made up of a director, deputy director 
and a nine-member Governing Council. When Ahi Ev-
ran University came into being the center was incorpo-
rated into this university. 
Since Kırşehir is the center of Ahilik, the Ahilik Rese-
arch Center was moved to Hacıbey Konağı, one of the 
important mansions that reflect the architecture of Kır-
şehir. The mansion was then furnished in a way that 
reflects Ahi culture. 
In the 28 December 2008 issue of the Official Journal, 
the “Regulations for the Ahi Evran University Ahilik 
Culture Research and Implementation Center” were 
published. Accordingly, some of the aims of the center 
were given as follows: to put forth with scholarly objec-
tivity the place of Ahi Evran and Ahilik culture within 
Turkish culture; by examining the historical, social and 
political reasons that ensured the establishment and 
development of Ahilik, to show its place within our his-
tory and its effects today; to put forth documents and 
texts, books and translations concerning Ahi Evran-ı 
Velî and Ahilik and to publish these; to engage in coope-
ration with researchers who are working on scholarly 
research, investigative and scientific projects both here 
and abroad and to provide support to their research; 

Center for Research and Implementation of Ahilik Culture
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to research the thought processes of Turkish lea-
ders who had an effect on the founding of Ahilik; 
to establishe a library and museum concerning 
Ahi Evran and Ahilik; to train experts need at the 
Center; to endeavor to obtain masters and doctoral 
sholarships and similar resources both here and 
abroad; to keep track of scholarly research and in-
vestigations conducted on Ahilik; forge cooperation 
with other organizations that active nationally or in-
ternationally with regard to this subject; to provice 
scholarly information services for the Ahilik Cultu-
re Week and the Shopkeeper Holiday Celebration 
Programs; and to serve as an organizing means for 
scholarly activities each week.  
The center, which strives to research the ways that 
Ahilik culture might contributed to today’s Turkish 
community and to humanity in general, established 
a library in 2011 with 8,083 books. Since 2004, the 
center has arranged five symposiums, three panels 
and four conferences and has projects underway 
both domestically and abroad. The Ahilik Center, 
which operates out of the Hacıbey Konağı, has pub-
lished books in its field and they are as follows: 
Gedikler, Kırşehir 2004; I. Ahi Evran-ı Velî ve Ahilik 
Araştırmaları Sempozyumu, I-II, Kırşehir 2005; II. 
Ahi Evran-ı Velî ve Ahilik Araştırmaları Sempoz-
yumu, Kırşehir 2007; I. Uluslararası Ahilik Kültü-
rü ve Kırşehir Sempozyumu, I-III, Kırşehir 2011; 
II. Uluslararası Ahilik Sempozyumu, I-II, Kırşehir 
2012; Ahiliğe Genç Bakışlar Sempozyumu, Kırşe-
hir 2012; Ahilik, Türk-İslam Medeniyeti’nde Dün-
yevi ve Uhrevi Sistem, Ankara 2013.
The center also arranges television programs and 
scenario-theater works competitions in order to 
pubicise Ahilik nationally and internationally. 

 

Kudret SAYLAM

Ahilik Nedir? /
 What is Ahilik? 

A 16-page brochure prepared by the Ahilik Rese-
arch and Culture Foundation to inform the public 
(no date). In the brochure, there are summaries in 
both Turkish and English on subjects such as Ahi-
lik, which is characterized as a harmonious uni-
on of morality and art, the history of Ahilik and its 
principles. In its continuation, attention is focuse-

don the basic principles of Ahilik, known as “intelli-
gence, morality, industriousness, knowledge”. 

 

Aziz AYVA

Ahilik Sisteminde 
Temel İşletmecilik Kuralları 

ve Günümüz 
Türk İşletmeciliğine 

Kazandırılması İle İlgili 
Bir Model Yaklaşımı /

 Basic Rules of Management 
in the 

Ahilik System and a 
Model Approach 

Regarding Its Application to 
Today’s Turkish 
Management

This is a doctoral thesis prepared in 1990 by Atila 
Hazar, in the Production Marketing Administrati-
on and Organization branch of the Social Sciences 
Institute section of Gazi University. It is comprised 
of an introduction and three sections. In the intro-
ductory section, social order and social solidarity 
before and after the industrialization period is to-
uched on and there is a discussion about the need 
felt for strong communal values in countries where 
individualism was forming within the social struc-
ture as capitalism developed. Then, ensuring social 
solidarity in Turkey, which had entered the indust-
rialization process, the concept of adoption, imple-
mentation and ownership of socio-economic func-
tions necessary for Turkish management, directed 
toward the development of today’s socio-economic 
organizations, became unavoidably essential so that 
a business morality could be created that was app-
ropriate for the realities of the times.
In the first section of the study, a definition of the 
Ahilik system is provided. In this context, it is men-
tioned that the system was a thought system aimed 
at establishing a solid and organized communal 
structure, by developing an ideal type of person in 
the Selcuk and Ottoman periods. 
In the second section, the system’s basic manage-
ment rules are given. In this context, the scientific 
similarities between today’s modern understan-
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ding of management and the management sociology, 
psychology and organization of the Ahilik system 
are presented. Then, attention is paid to the basic 
characteristics of the administration process in the 
Ahilik system and, in this context, with a system 
that bears humanistic and intelligent qualities, ma-
nagement activities are determined ahead of time in 
a conscious manner and decisions can then be ac-
cepted based on goals and estimates. Subsequently, 
there is a discussion of the characteristic structure 
of the production system in the Ahilik system. In this 
context, the production process in Ahi units is based 
on various rules that help determine who will make 
production, what the quality will be and the amount. 
The process begins with the determination of the ba-
sic qualities and the acquisition of material. 
In the third section of the study, a model relating to 
the Ahilik system, which forms the general frame-
work of the thesis, is presented. In this model the 
author asserts that the Ahilik culture can be transfer-
red to today’s Turkish management in light of smart 
and scientific motifs and that an Ahilik culture and 
research council should be established that will en-
sure that its management rules are brought forward 
and that this organization should be thoroughly en-
gaged. 
In the concluding section of the study it is stressed 
that with the activation of the Ahilik principles and 
fundamentals as a model, the requisite measures 
can be taken against the negative aspects of industri-
alization and that the small and mid-size businesses 
can be developed economically, socially and techno-
logically in parallel with their rescue from the diffi-
culties in which they find themselves. 

 

Birol MERCAN

Ahilik Teşkilatının 
Halkın Eğitim ve 

Öğretimindeki Rolü / 
The Role of the Ahilik

 Organization in Public
 Education and Training

This is a masters thesis written in 2007 by Hilal 
Temel of the Early Education Branch at the Social 
Sciences Institute of Selçuk University. Following the 
introduction, there are three sections for a total of 
92 pages.

In the introduction some information is provided 
about the elements of the research and the importan-
ce of the Ahilik philosophy is emphasized. In the first 
section, there is a discussion of the meaning of fü-
tüvvet, its formation, development and relationship 
to Ahilik. Additionally, there is a review of Ahilik’s 
emergence in Anatolia and the role of Ahis in the fo-
unding of the Ottoman State. In the second section, 
there are explanations of the Ahilik organization’s 
structure and the functions of the Ahi zaviyes – lod-
ges. The ceremonies and clothes of the Ahis are men-
tioned, as well. In the final section, Ahilik’s education 
element is discussed. In this regard, explanations are 
provided about the methods used in Ahi moral edu-
cation, professional training, relations between mas-
ter and apprentice, and the education fundamentals 
and rules of etiquette presented in fütüvvetnames.  

 

İsmail ÇİFTCİOĞLU

Ahilik ve 
Çevresinde 

Oluşan Kültür Değerleri 
Bibliyografyası  (1923-1988)/ 

Bibliography of Cultural 
Values Making Up Ahilik 

and Its Millieu  
(1923-1988)

This work prepared by Esat Bozyiğit identifies stu-
dies done on Ahilik and presents these as a bibliog-
raphy aimed at inspiring those who will work on the 
subject. 
The bibliography examines the studies done betwe-
en the years 1923 and 1988. Other than the regis-
ter of names found in the bibliography, its biggest 
failing is that it does not contain the Fütüvvetnâmes, 
İcazetnâmes, Berats, Şeceres and other written do-
cuments relating to Ahilik found in libraries both 
here and abroad. In addition, another study that con-
tains shopkeeper folk songs, their epic poems and 
related dances completes the Ahilik bibliography. 
In the work, the contents of what can be found in 
the listed books are revealed in notes. There is a (*) 
mark placed next to works whose contents cannot be 
seen. In this regard, along with the alphabetic book 
cataloging rules, a number of works are listed using 
the Anglo-American system. The book is comprised 
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of 63 pages in three sections – books that discuss 
tangential branches of Ahilik, books about Ahilik 
and a list of personal names. 

 

Bekir ŞAHİN

Ahilik ve Demokrasi /
 Ahilik and Democracy

(The book (2003) written by Galip Demir has 216 
pages. The work consists of three parts following the 
introduction. The first part is given under the title of 
Introduction. Here democracy as a term and the un-
derstanding of democracy in the old Turkish culture 
are told and discussed. The second part is entitled 
“Ahilik” (Ahiism). In this part, under headings such 
as Ahilik, the moral guide of Ahis, fetret – interreg-
num – period, etc., Ahilik’s communal aspects, its 
role in communal solidarity and its understanding of 
a democratic community are taken up.
The third part entitled Constitution and Ahilik, to-
uches upon issues such as the concept of constitu-
tion, the constitutional process in the Turkish poli-
tical life, the place of Ahilik in the social state, the 
thoughts of Atatürk on constitution and democracy, 
and their relations with Ahi culture. In the appendix, 
information on the activities of the Research for Ahi 
Culture and Education Foundation, and its publica-
tions are given. This book of Galip Demir, who has 
many researches on issues, from the establishment 
of Ahilik to the development in historical process, 
from social aspect to the relations with the modern 
economic systems, is written for the application of 
Ahilik to modern life and making use of this. The 
writer, emphasizes, in particular, that many of the 
characteristics of the social state concept, which is 
one of the most important problems of democracy, 
can be found in Ahilik culture. He also has written 
other studies on the subject.

 

Aziz AYVA

Ahilik ve Esnaf / 
Ahilik and Guild

This work (Istanbul 1986) contains the texts of con-
ference series, seminars and discussions arranged 
by the Istanbul Shopkeepers and Artisans Associa-

tions Union with the aim of educating shopkeepers 
and artisans about their own history and helping 
them find scientific solutions to the problems they 
experience. 
The work begins with an introductory letter written 
by Suat Yalkın, the president of the Istanbul Shop-
keepers and Artisans Associations Union, and this 
is followed by three sections. The first section conta-
ins the official statements made by the minister, go-
vernor and mayor of the time, and Shopkeeper and 
Artisans officials, at the arranged conferences and 
seminars. In the second section, the texts of confe-
rence remarks and discussions by scholars expert 
in the subjects of Ahilik and shopkeepers, given on 
various dates, are presented. The discussion texts 
of conferences where Mübahat S. Kütükoğlu’s “Os-
manlı Esnafında Oto-Kontrol Müessesesi”(The Auto-
control Institution of Ottoman Shopkeepers); Neşet 
Çağatay’s “Ahiliğin Türk Ekonomisine Getirdikleri” 
(What Ahilik Brought to the Turkish Economy); and 
Mehmet Genç’s “Osmanli Esnafı ve Devletle İlişki-
leri” (Relations Between Ottoman Shopkeepers and 
the State) were discussed are provided, as well. 
The third section is allocated to the texts of the pa-
pers and discussion remarks of various scholars at 
the seminar led by Hakkı Dursun Yıldız. In this sec-
tion, noteworthy papers included the following: Be-
şir Hamitoğulları’s “İktisadi Kalkınmamızda Ahiliğin 
Anlamı ve Önemi” (The Meaning and Importance of 
Ahilik in Our Economic Development”; İlhan Şahin’s 
“Osmanlı Devrinde Ahi Evran Zaviyesinin Hususi-
yetine dair Bazı Mülahazalar ve Vesikalar” (Some 
Observations and Documents Related to the Charac-
teristics of the Ahi Evran Lodge in the Ottoman Pe-
riod); Mikâil Bayram’s “Anadolu Selçukluları Zama-
nında Ahi Teşkilâtı’nın Kuruluşu ve Gelişmesi” (The 
Founding and Development of the Ahi Organization 
in the Time of the Anatolian Selcuks); and Ahmet 
Tabakoğlu’s “Ahilik ve Gençlik” (Ahilik and Youth). 
The texts of the questions, answers and discussions 
that followed the presentation of the papers are pro-
vided, as well. 
The work puts on display the new era of scientific 
studies related to Ahilik and shopkeeper history that 
began to gain momentum in the 1980s, in particular.  

 

İlhan ŞAHİN 
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Ahilik ve Mesleki Eğitim /
 Ahilik and Professional 

Training
Written as a masters thesis by Meral Armağan 
Bakır in 1991 in the Labor, Economy and Indust-
rial Relations Sciences branch of the Social Sci-
ences Institute of Istanbul University. Following 
the introduction there are four sections, for a to-
tal of III+156 pages. 
In the introduction, it is stated that the profes-
sional and technical training that makes up the 
infrastructure of the education system is insuffi-
cient for supplying industry’s need for a quality 
work force. In this context, there is a discussion 
of how information gained from an examination 
of Ahi units can provide direction for the App-
renticeship and Professional Training Law, num-
ber 3308, with regard to the implementation of 
apprenticeship training. In the first section, the 
history of Ahilik, its founding in Anatolia and its 
development, how it changed over time and the 
suitability of this change to the communal struc-
ture are taken up. After this, the dissolution of 
the Ahilik units and the transition of shopkeeper 
and artisan institutions to the “Gedik” system is 
explained. In the second section, the organizatio-
nal structure of Ahi units is examined, along with 
esnaf sandığı / shopkeepers’ common bank, su-
pervision and penalties. 
Based on various works, apprentice, assistant 
and master tests are explained, as well as the 
towel-tying ceremonies and professional suffici-
ency checks. Then, the education philosophy of 
Ahilik is presented. In the third section, the his-
torical development of professional and technical 
training in the Ottoman and Republican periods 
is taken up. With special regard to the Repub-
lican period, there is a detailed examination of 
of five-year development plans in two separate 
sections – before and after 1960. In the fourth 
section, problems springing from regulations, 
laws and implementations relating to professio-
nal and techical training are touched upon. Follo-
wing this, there is a discussion of arrangements 
stipulated by law number 3308 for professional 
training, the problems arising from the law and 
its implementation, and the impact of Ahilik on 
the law. 
The thesis addresses the importance that Ahi-
lik gives to personal education, education 
of communal moral rules and personal self-

development’s role in creating a quality workfor-
ce. In this regard, the thesis is important for exp-
laining Ahilik’s contribution to the development 
of today’s professional training and in ensuring 
the emergence of work and professional moral 
principles. 

 

M. Murat ÖNTUĞ

Ahilik ve Örtülü Bilgi 
Günümüz İşletmecilerine 

Dersler / 
Ahilik and Hidden 

Information: Lessons for 
Today’s Businesses

Written by Hulusi Doğan (Bursa 2007), it is 
comprised of an introduction and seven sections, 
for a total of 207 pages. 
In the first section, following information about 
the birth and environment of the Ahilik concept, 
the architect of Ahilik, Ahi Evran, and the period 
after the transition of Ahilik to the Gedik system 
are discussed. In the second section, because 
information is the most important element for 
today’s community and businesses, information 
about concepts such as active information com-
munity, intellectual property, and the informati-
on economy, along with information types and, 
in particular, the development of hidden infor-
mation, which is the touchstone of progress and 
development, is provided. In the third section, 
there is an emphasis on the successful imple-
mentation of the development and sharing pro-
cess for hidden information with model methods 
of Ahilik for the world and for today’s artisans, 
directors and managers. The structural stones of 
hidden information in Ahilik are given as detailed 
examples with regard to becoming a human-focu-
sed possessor of knowledge and information, the 
sacredness of work and professional activities, 
becoming a professional and the importance of 
being industrious. 
Additionally, there is an emphasis on the new 
hire-apprentice-assistant-master chain being the 
road map for Ahis to reach hidden information 
independently. In the fourth section, professi-



251 

E n c y c l o p e d i a 

o f A h i l i k / A k h i l i k

onal supervision procedures and methods are 
presented, by classifying the profession and arts 
branches based on work and experience. In the 
fifth and sixth sections, the focus is on the de-
velopment process and sharing principles for 
hidden information in Ahilik. Then, in a success-
oriented structure, in particular, the human-fo-
cused Ahilik tradition’s professional production 
discipline and promotion methods are placed 
within a broad spectrum that reaches moral and 
humanist methods, with regard to sharing hid-
den information. In the seventh section, there is 
an emphasis on hidden information metaphors 
in Ahilik and, in this context, sayings which can 
form metaphors in the Ahilik culture are presen-
ted. The statement is made that Ahilik is not just 
a word and that it is a culture that can be adop-
ted for thinking and behaviors. 
In the concluding section, there is mention of the 
hidden information concept, the basic characte-
ristics of hidden information and the importan-
ce of hidden information in today’s businesses, 
along with the place of hidden information in 
Ahilik culture, its sharing and development prin-
ciples. Examples and lessons that can be extrac-
ted for today’s managers are offered, as well. 

 

Çiğdem ÇİFTÇİ ULUSOY

Ahilikte Mesleki ve 
Sosyal Dayanışma / 

Professional and Social 
Solidarity in Ahilik

Prepared as a masters thesis by Abdullah Günay 
in 2003, in the Labor, Economy and Industry Re-
lations branch of the Social Sciences Institute of 
Sakarya University. Following the introduction, 
there are three sections, for a total of VIII+96 
pages. 
In the introduction, there is a general evaluati-
on in summary form of the subjects discussed in 
the three sections. In the first section, there is an 
examination of the meaning of the word “Ahi”, the 
roots of Ahilik, its formation in Anatolia and its 
history with regard to Ahilik’s political, economic 
and administration structure, its organization 
type, shopkeeper rules, professional advance-

ment and ceremonies. In the second section, the 
importance of professional solidarity in Ahilik is 
taken up. There is a discussion of the “Orta San-
dık” (Middle Box) and the “Altı Kese” (Six Bags) 
in the Ahilik system, which were established to 
provide assistance to, and meet the needs of, 
shopkeepers, and which are a type of social secu-
rity council. The fundamentals in Ahilik such as 
providing apprentice, assistant and master trai-
ning to those wanting professional education, job 
security and a profession; offering information 
necessary for social life; and developing a quality 
work force are touched on, as well. 
In the third section, matters taken up include 
social solidarity in Ahilik, Ahi zaviyes and Ahis 
cooperation outside of their professions, as well 
as the spread of community and friendship orga-
nizations to villages. Then, there is an explana-
tion of assistance to the homeless, those down 
on their luck and the poor, within the concept of 
communal solidarity, and the training and pro-
fessionalization of women in the professions of 
weaving and knitting, thanks to “Baciyan-ı Rum” 
(women’s assistance organization). In this re-
gard, there is a discussion ot the professional 
and social training of homeless girl children and 
their inclusion in the quality work force. The 
work ends with a general evaluation. 
The thesis is noteworthy from the standpoint of 
likening Ahilik to today’s civil community organi-
zations and shopkeeper associations in terms of 
their being social security institutions. 

 

M. Murat ÖNTUĞ

Ahilikte Din ve 
Ahlâk Eğitimi / 

Religious and Moral 
Training in Ahilik

Research conducted by Ali Yılmaz in 1995 for his 
masters thesis, in the Philosophy and Religion 
Sciences branch of the Social Sciences Institute 
of Dokuz Eylül University. Besides the introduc-
tion, there are three sections, for a total of 108 
pages. 
Following general information about Ahilik in the 
introduction, the subject of the targets of religio-
us and moral training in Ahilik are discussed in 
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the first section. In this regard, the general targets 
of Ahilik are examined, along with its knowledge 
targets, emotional targets and action targets in sub-
headings. Then, the subject of the qualities neces-
sary to be a master and apprentice are taken up. In 
the second section, the training-education program 
of Ahilik is discussed. Here, the emphasis is on the 
skills required for an Ahi candidate’s training peri-
od and to become a professional. Also, there is an 
examintion of the requirements to acquire moral at-
titudes, to absorb religious knowledge and to show 
respect towar etiquette and elders. In the third secti-
on, information is provided about the principles and 
methods in Ahilik eduction. Accordingly, there is an 
evaluation of the principles of Ahilik training with 
two approaches – humanistic and from concrete to 
abstract. 

 

İsmail ÇİFTCİOĞLU

Ahilik’ten Günümüze 
Mesleki ve 

Teknik Eğitimin 
Tarihi Gelişimi / 

The Historic 
Development of 

Professional and Technical 
Training From Ahilik to

 Today
The work was written by Kemal Turan. After the int-
roduction, there are two sections, for a total of 164 
pages. 
In the introduction, it is stated that professional 
education began with Ahilik as the widespread tra-
ining entity in the 13th century and that this conti-
nued until the 1860s, when professional/art schools 
were opened. In the first section the following sub-
jects are taken up: Ahilik’s birth, spread, economic, 
social, cultural and political functions; on-the-job 
and external training; ceremonies, widespread and 
diffused training, professional and technical scho-
ols; military and civil engineering schools; and tradi-
tional professional and art schools. Here there is an 
effort to put technical training sources and methods 
on a solid footing. In the second section, there is a 
discussion of developments in the professional and 
technical training fields, training for apprentices, 

assistants and masters, professional courses, the 
professional/art schools opened in the Republican 
Period, and diffused training councils. 

 

Aziz AYVA

Ahinâme
Şemsi Yastıman, one of the founding members of the 
Ahilik Research and Culture Foundation, centered in 
Istanbul, puts his native Kırşehir in his poems from 
time to time. He mentions Kırşehir, the spiritual cen-
ter of Ahilik, elder Süleyman Türkman, Âşık Paşa, 
and Ahi Evran. Yastıman wrote a poem entitled “Ahi-
name”, with a seven syllabic meter, with the aim of 
publicizing both the founding of the aforementioned 
foundation and 21st Ahilik Holiday celebrated in 
Kırşehir in 1985. In the poem, Yastıman talks about 
Ahi Evran, who is buried in Kırşehir, the meaning 
of Ahilik, work and production, Ahi Evran-ı Velî’s 
contemporary Hacı Bektaş-ı Velî, his confidante Sü-
leyman Türkmanî, and his friend Yunus Emre. The 
poem is presented below in its entirety:

AHİNÂME
Duydunuz mu kim Ahi?
Kırşehir’de bir dâhî
Gerçek esnafın rahi
Ahi Evran-ı Velî.

Have you heard, who is Ahi?
A genius in Kırşehir
The true shopkeeper path
Ahi Evran-ı Velî

Ahi, kardeş demektir
Helâl lokma yemektir
Demiş: Servet Emek’tir.
Ahi Evran-ı Velî.

Ahi means brother
To eat good food
He said: work is treasure
Ahi Evran-ı Velî
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Tembelliği yok etmiş
Çalışmayı çok etmiş
Çok açları tok etmiş
Ahi Evran-ı Velî.

He got rid of laziness
Worked quite a bit
Filled many bellies
Ahi Evran-ı Velî

Horasan Erlerinden,
Göç etmiş yerlerinden
Kırşehir Pîrlerinden
Ahi Evran-ı Velî.

One of Khorasan heroes
He migrated from there….
One of the Kırşehir spiritual lieadres
Ahi Evran-ı Velî ….

Hacı Bektaş, çağdaşın,
Şeyh Süleyman, sırdaşın
Yunus Emre, yoldaşın
Ahi Evran-ı Velî.

Hacı Bektaş is his contemporary
Şeyh Süleyman, his confidante
Yunus Emre, his fellow traveller
Ahi Evran-ı Velî

Osmanlı’dan beridir
Esnaflığın pîridir
Yolun halen carîdir
Ahi Evran-ı Velî.

Since Ottoman times
The spiritual leader of shopkeepers 
His path is now the right one.
Ahi Evran-ı Velî

Ne mutludur bizlere
Nüfuz etmiş özlere
Sembol olmuş gözlere
Ahi Evran-ı Velî.

How happy are we
He affected the essentials
A symbol for the eyes
Ahi Evran-ı Velî

Ciddî karar verildi,
“Ahi Vakfı” kuruldu
Lonca’ların dirildi
Ahi Evran-ı Velî.

A serious decision was made
“Ahi Vakfı” was founded
The guilds were brought back to life
Ahi Evran-ı Velî

Festival inci oldu
Yirmi birinci oldu
Bu asrın vinci oldu
Ahi Evran-ı Velî.

The festival was a pearl
The twenty-first
The winch of the century
Ahi Evran-ı Velî

Şemsi Yastıman nider?
Fatihayla yâd eder
Yolun genişler gider
Ahi Evran-ı Velî. 

What does Şemsi Yastıman say?
A friend of the Fatiha
His road goes wide
Ahi Evran-ı Velî

 
Aziz AYVA
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Ahiname Dergisi/
Ahiname Journal 

It is a periodical publication of the Ministry of Tra-
de, Craftsmen, Artisans and Cooperatives General 
Directorate published in 3-month periods in order 
to promote the culture of Akhism, to keep it alive 
and to transfer it to the next generations, to share 
the developments regarding craftsmen, artisan and 
cooperatives with those concerned, and to inform 
the craftsmen, artisans and cooperative partners in 
various fields.
Every issue of Ahiname includes interviews with 
the statesmen and executives of the institutions and 
organizations that have an important place in the 
world of commerce, developments and information 
on issues concerning craftsmen, artisans and coope-
ratives, articles written by Ministry of Trade person-
nel, articles on Akhism written by academicians who 
are experts in their fields, promotions of traditional 
professions and commercial life in our provinces, 
original editorial content prepared on various topics 
concerning craftsmen, artisans and cooperatives.

 

Erhan KÖKSAL

Ahiyad
It is the contraction for the Ahi Sinan Ahilik Culture 
Research, Diffusion and Aid Association, founded in 
Denizli in 2006. Its aims: to ensure scholarly rese-
arch of Ahilik, which is an institution having histori-
cal and socio-economic values; to provide leadership 
for initiatives and activities of shopkeepers, traders, 
industrialists, independent professional experts and 
agriculturalists; to increase the productivity of the 
establishments they have founded; contribute to the 
economic and social life of the nation with material 
and spiritual support provided to them; and engage 
in work and activities to keep the Ahilik tradition 
alive. With these aims in mind, the association has 

since its inception endeavored to acquaint the public with 
Ahilik by organizing panels, symposiums and conferences. 

BIBLIOGRAPHY
http://www.ahiyad.org/erişim tarihi 13.04.2014

 

İsmail ÇİFTCİOĞLU

Ahizâde
There is no information about the hometown, date of birth 
and date of death of Ahizâde who lived during the periods of 
Mehmed II, the Conqueror, (1444-1446, and 1451-1481) and 
Bayezid II (1481-1512).
Ahizâde was one of the people who contributed works of mu-
sic in the Ottoman Empire. On this theme, he had a work 
known as Risâle-i Musiki fi Edvâr.

BIBLIOGRAPHY

İsmail Hakkı Uzunçarşılı, Osmanlı Tarihi, II, Ankara 1995, p. 608.

 

Barış SARIKÖSE

Ahizâde Abdülhalim
 Efendi

(d. 1013 / 1604)
He was born in 963 (1556) in Istanbul. He was a member 
of a family of Ulema class. His grandfather was Şeyhülis-
lam Sadullah Sa‘dî Efendi (d. 1539), his father was Kazasker 
Mehmed Efendi (d. 1581), and his brother was Ahizâde Hü-
seyin Efendi, who was the first şeyhülislam, executed in the 
Ottoman Empire.
When his father was kadı in Edirne in 978 (1570), he recei-
ved his education from his father and scholars living there. 
Among his teachers, there were persons such as Hüsamed-
din b. Kara Çelebi, the müderris of Taşlık Medrese, Arabzâde 
Abdürraif Efendi, the müderris of Üç Şerefeli Medrese, 
Salih Molla, the müderris of Sultan Bayezid Medrese and 
Hâcekizâde Efendi, the müderris of Sultan Selim Medrese. 
After coming to Istanbul, he was in the service of Mevlana 
Fudayl Cemali. Then he developed his education with the les-
sons of Şeyhülislam Ebussuud Efendi. He began to teach in 
İbrahim Paşa Medrese in 982 (1574) for the first time. He 
became a dersiam-theological lecturer in 998 (1589) in Va-
lide Medrese in Uskudar. Later, he continued his work as a 
müderris in Bursa and Edirne. He was appointed as Istanbul 

Ahiname Journal



255 

E n c y c l o p e d i a 

o f A h i l i k / A k h i l i k

Kadılık in 1595 and one year later became the Ana-
tolian Kazasker. Even though he was removed from 
this post in 1598, he was appointed to the same 
position one year later. Abdulhalim Efendi who was 
removed from this post for the second time, was 
appointed as Rumelian Kazasker, where he served 
for one year in 1601.
Abdulhalim Efendi who wrote poems with Halimî 
penname, was a student of Pir Mehmed Dede in sü-
lüs and nesih writing. He was interested in flowers, 
and especially in growing tulips. Because of car-
buncle, a kind of skin disease, he died on 12 June 
1604, in Istanbul and was buried in a türbe next to 
Çukur Medrese which was across his home. He was 
the son of poet Yahya Efendi, who died in Damas-
cus in 1020 (1611/12), on his way to Istanbul after 
leaving the office of Kadı in Eygpt. Nevizada Atai, 
who wrote an addendum to Şakāiku’n-Numâniyye, 
was among the students of Ahizâde. Vakıfnames 
and şer‘i hüccets which Ahizâde prepared, were 
used as examples in official affairs after him.
Some of his works: Risale fi’l-fark beyne’l-
mud’î ve’l-mud’î aleyhi; Risale fî’l-icârât; 
Münşeâtu Abdülhalim Efendi; Ta’lîka ale’l-
Hidâye; Terceme-i Şevâhidü’n-nübüvve.

BIBLIOGRAPHY 

Nevizâde Atâî, Zeyl-i Şakaik, II, Istanbul 1268, p. 494-497; Mu-
hammed Emin b. Fazlullah b. Muhibbillah ed-Dımaşki Muhibbi, 
Hulasatü’l-eser fî aʻyani’l-karni’l-hadi aşer, II, Cairo 1284, p. 319-
322; Hayreddin Zirikli, el-Aʻlâm, III, Beirut 1997, p. 284; Bursalı 
Mehmed Tahir, Osmanlı Müellifleri, I, Istanbul 1333, p. 228; Mehm-
ed Süreyya, Sicill-i Osmani, I, (publ. Seyit Ali Kahraman), Istan-
bul 1996, p. 111; Bağdatlı İsmail Paşa, İzâhü’l-meknûn, I, (publ. 
Şerefettin Yaltkaya-Kilisli Rifat Bilge), Ankara 1972, p. 601; Ma-
sumî, “Ahîzâde”, Dânişnâme-i Edeb-i Fârisî, VI, (ed. Hasan Enûşe), 
Tehran 1383, p. 66; Ali Rıza Karabulut, Mu’cemü’l-mahtutat el-mev-
cude fî mektebat Istanbul ve Anadolu, II, p. 704; Hüseyin Gülgeç, 
“Ahîzâde Abdülhalim Efendi”, DİA, I, Istanbul 1988, p. 548.

 

Rıza KURTULUŞ

Ahizâde Abdülhalim
 Efendi
(d. 1669)

Place and date of his birth are not known. He was 
the son of Mehmed Efendi who was a high ranking 
kadı. Having completed his medrese education, he 
became kadı in Istanbul. He had been molla in Je-
rusalem for a time.

 BIBLIOGRAPHY

Mehmed Süreyya, Sicill-i Osmanȋ, I, (publ. Nuri Akbayar), Istanbul 

1996, p. 111.

 
Barış SARIKÖSE

Ahizâde Ahmed Efendi
(d. 1566)

He was the brother of Ahizâde Mehmed Efendi. The 
date of his birth is unknown. After he graduated 
from medrese, he became kadı in Medine. He was 
mentioned as scholar, virtuous and devout in so-
urces.

BIBLIOGRAPHY 

Mehmed Süreyya, Sicill-i Osmanȋ, I, (publ. Nuri Akbayar), Istanbul 
1996, p. 111.

 

Barış SARIKÖSE

Ahizâde Ahmed Efendi
(d. 1629)

His date of birth is unknown. He was the son of Hü-
seyin Hüdaî Efendi. After he completed his medrese 
education, he worked as müderris - school princi-
pal -. He was virtuous and God-fearing.
BIBLIOGRAPHY

Mehmed Süreyya, Sicill-i Osmanȋ, I, (publ. Nuri Akbayar), Istanbul 
1996, p. 170.

 

Barış SARIKÖSE

Ahizâde Bacanaği 
İbrahim Efendi

(d. 1579 ?)
There is no information about his life in sources. 
He was a müderris. There is a record on the appo-
intment of İbrahim Efendi, as a müderris to Bergos 
Medrese in Muharram 987 (February- March 1579). 
In this case, it can be said that he died after 1579.
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Atayî, Zeyl-i Şakaik-i Nu’maniye, Istanbul 1269, p. 287.

 

Barış SARIKÖSE

Ahizâde Efendi
(d. 1581-1582)

He was one of the ulema of the period of Sultan Mu-
rad III (1574-1595). After he retired from Anatolian 
Viziership, he resided in Istanbul until his death.
 
BIBLIOGRAPHY

Na‘ȋmȃ, Tȃrih-i Na‘ȋmȃ, I, (prepared by Mehmet İpşirli), Ankara 2007, 
p. 82.

 

Barış SARIKÖSE

Ahizâde Hasan Efendi
(1568-1589)

He was the son of Ahizâde Mehmed Efendi who lived 
during the period of Sultan Selim II (1566-1574). He 
received his education from distinguished scholars 
of the time. After he completed his education, he ta-
ught in Mehmed Paşa Medrese in Uskudar and was 
engaged in writing poetry.

BIBLIOGRAPHY

Mecdî Efendi, Tercüme-i Şakaik-i Nu‘maniye, Istanbul 1269, p. 310.

 

Barış SARIKÖSE

Ahizâde Hüseyin Efendi
(b. 1572 - d. 1634)

He was born in Istanbul. His father was Mehmed 
Efendi who was one of the kazaskers of the peri-
od of Sultan Selim II (1566-1574). His great-grand 
father Ahizâde Yusuf b. Cüneyd Tokadî was the fo-
under of Ahizâde Mosque which was near the Fatih 
Mosque. Therefore, Hüseyin Efendi was referred to 
as Ahizâde.

Ahizâde Hüseyin Efendi whose grandfather and father 
were from ulema, received his early education from his 
inner circle. After his early education, entering into the 
service of Hoca Sadeddin Efendi he became mülâzım 
and at first he began to teach as assistant müderris in 
Papazoglu Medrese. He was müderris in Süleymaniye 
Darülhadis in 1602 and Bursa Medrese in 1604. Hüse-
yin Efendi, who was appointed as a kadı in Bursa in the 
same year, was brought to and removed from the same 
position a few times up until 1631. Thus, he worked as 
kazasker in Istanbul thrice, in Anatolia twice and also 
in Rumeli three times. In the interim periods, he was 
assigned to positions in Rodoscuk, Pirvadi, Galata and 
Gallipoli where he was granted judgeships and arpalıks. 
During the cavalrymen rebellions and their suppres-
sions (1631-1632), Şeyhülislam Yahya Efendi was re-
moved and Ahizâde Hüseyin Efendi was brought to the 
office of Şeyhülislam on 12 February 1632. During his 
position as a Şeyhülislam which lasted for one year, 10 
months and 22 days, he endeavoured to suppress un-
ruly groups. Ahizâde reacted to the execution without 
any investigation of the Iznik kadı, who was the subject 
of peoples’ complaints, while Sultan Murad IV was going 
to Bursa through Iznik and because of his sorrow he 
wrote tezkere to Kösem Sultan. This tezkere was shown 
to Valide Kösem Sultan in different way by persons who 
were jealous of him and interpreted in a way that would 
dethrone the Sultan. Having returned to Istanbul, Mu-
rad IV firstly decided to exile Ahizâde Hüseyin and his 
son Seyyid Mehmed Çelebi, kadı of Islanbul, by putting 
them on a ship to Cyprus. However, he changed his de-
cision and ordered the bostancıbaşı to follow Ahizâde 
and his son and, if they were still in the Bosporus, to 
catch and kill them. Thereon, Ahizâde Hüseyin Efendi 
was caught and brought to the Yeşilköy coast. He was 
executed by bowstring in a village near the coast in 1043 
(January 1634) and buried there.
Ahizâde Hüseyin Efendi became the first şeyhülislam 
who was executed in the Ottoman Empire. His grave in 
the garden of the mederese which he had built in Fatih, 
Istanbul, remained empty. Even though his son Meh-
med Çelebi reached Cyprus by passing via the Darda-
nelles, he felt so badly about his father’s fate that he 
became ill and died in Nicosia (Lefkoşe).
Even though it is said that Ahizâde Hüseyin Efendi, who 
used the penname Hüdayi in poetry, wrote scholarly 
works, it is not known whether they have lasted until 
today.

BIBLIOGRAPHY

Mustafa Naima, Tarih, (translated by Zuhuri Danışman), III, Istanbul 1968, 
pp. 1240-1246; Müstakimzade Süleyman Saadeddin, Devhatü’l-Meşayih, 
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Istanbul 1978, pp. 48-50; Mehmet Süreyya, Sicill-i Osmani, III, 
(publ. Nuri Akbayar), Istanbul 1996, p. 709; Abdülkadir Altunsu, 
Osmanlı Şeyhülislamları, Ankara 1972, pp. 64-66; İsmail Hakkı 
Uzunçarşılı, Osmanlı Tarihi, II, Ankara 1988, pp. 193-194, 196, 
204-205; İsmail Katgı, Maktul Şeyhülislamlar, Istanbul 2013, pp. 
125-206; Esin Yazgeç, “Osmanlı Tarihinde İlk Maktul Şeyhülislam 
Ahizade Hüseyin Efendi”, Belgelerle Türk Tarihi Dergisi, nr. 58 
(2001), pp. 76-77; Şükrü Özen, “Osmanlı Döneminde Fetva Liter-
atürü”, Türkiye Araştırmaları Literatür Dergisi, III/5 (2005), p. 260; 
Mehmet İpşirli, “Ahîzâde Hüseyin Efendi”, DİA, I, Istanbul 1988, 
pp. 548-549.

 

Rıza KURTULUŞ

Ahizâde Hüseyin Efendi 
Mosque

It was in the quarter of Dervish Ali in Istanbul. Its 
founder was Ahizâde Hüseyin Efendi, who was the 
son of Ahizâde Mehmed Efendi and was a Kazasker 
in the period of Sultan Selim II. He was born in 
980/1572 and became Şeyhülislam on 10 February 
1632, in the period of Sultan Murad IV. It is cla-
imed that Ahizâde Hüseyin Efendi did not found 
the mosque himself, but rather converted a church 
in the district of Balat into ta mosque and alloca-
ted various incomes to it. By the order of Sultan, 
Şeyhülislam Ahizâde was killed by Janissaries and 
as his body was buried in the sandbanks and his 
türbe remained empty. After this event, the mosque 
was called “Şüheda Mesjid (Martyrs Mosque)” by 
people. The mosque was active in the 18th and 19th 

centuries. Ahizâde also made a building known as 
Çukur Medrese in the district of Fatih. There is no 
information on the income of the pius foundation.

BIBLIOGRAPHY 

BOA. C.EV. nr. 545/27511; nr. 384/19500; nr. 67/3349; Mehmet 
İpşirli, “Ahîzâde Hüseyin Efendi”, DİA, I, pp. 548-549.

 
M. Murat ÖNTUĞ

Ahizâde Hüseyin Efendi 
Mesjid

The structure was in the district of Karagümrük in 
the borough of Fatih and near Kethuda Kadın or 
Canfeda Kadın Mosque; and was converted from an 
old Byzantine church by Ahizâde Hüseyin Efendi, 

who was one of the Şeyhülislams of the Ottoman 
Empire. However, as the construction was destro-
yed long before, there is no clear information on 
its architectural and artistic features. Ayvansarayî, 
while describing the mosques in Istanbul in Hadi-
ka, mentioned Şüheda Mesjid (Martyrs Mosque) in 
the title of the work, but he did not give details. No-
netheless, the writer did give important information 
on the place, condition of the mosque and Ahizâde 
Hüseyin Efendi, as well.
In the light of this information, it is understood that 
this construction was converted to a mesjid by Şey-
hülislam Ahizâde Hüseyin Efendi between the years 
of 1632 and 1634. But Ahizâde Hüseyin Efendi was 
misunderstood by the Sultan Murad IV and fell vic-
tim to his wrath in Recep 1043 (January 1634). He 
was executed unjustly in Florya and buried in the 
same district. Because of this unjust execution, the 
name of Şüheda was given to the mesjid which was 
donated by him. Besides, while Ayvansarayî was lis-
ting some of Ahi Hüseyin’s benefactions in Hadika, 
he mentioned that there was also another martyr’s 
grave there, stating that “even Çukur Medrese was 
his benefaction. There is another martyr’s grave, 
outside of the Mesjid, but he himself was buried af-
ter his martyrdom in Florya, 1043 (1634)”. In this 
regard, it may be that this mosque, which is attri-
buted to Ahizâde, is called Şüheda Mosque because 
of the unnamed martyr buried there and because 
Ahizâde, who was unjustly executed, was therefor 
considered a martyr. 
In some publications it was noted that Ahizâde Hü-
seyin Efendi Mesjid remained standing in the late 
19th century. It was not shown in the Istanbul plan 
drawn in 1870 because it did not attract attention. 
However, the fact that this work was mentioned in a 
publication from 1877 indicates that the structure 
was still standing then. It is written elsewhere that 
there was no sign of it in the 1930s.

BIBLIOGRAPHY 

Ayvansarâyî Hüseyin Efendi, Haîdikatü’l-Cevâmî (Istanbul Ca-
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Ahizâde Mehmed Efendi
(b. 1523-d. 1581)

He was the son of Kadı Nurullah Efendi. From his 
mother’s side his grandfather was Muhaşşi Ahi Çe-
lebi. He received his education from Arabzâde Ab-
dülbaki Efendi. After his mülazemet with Süleyman 
Hayreddin Efendi, he became müderris in Piri Meh-
med Paşa Medrese in Silivri. Successively, he taught 
in Cami-i Atik Medrese in Edirne and in the medre-
se built by Grand Vizier Rüstem Paşa in Hayrabolu. 
When his predecessors returned to their offices in 
966 (1558-1559), he left lecturing for a while. He 
became müderris in place of Salih Molla Efendi in 
İznik Süleymaniye Medrese in 966 (1559), in place 
of Şeyhî Efendi in Sahn in Zilhicce 967 (August-Sep-
tember 1560) and in place of Ebussuud Efendizâde 
Ahmed Çelebi in Şehzade Sultan Mehmed Han 
Medrese in Cemaziyelevvel 970 (December-January 
1662-1663). He was appointed as kadı to Aleppo in 
Zilhicce 974 (June-July 1567). He became kadı in 
place of Şeyhî Efendi in Bursa in Receb 977 (Decem-
ber-January 1569-1570), and in place of Kınalızada 
Ali Efendi in Edirne in Cemaziyelahir 978 (Octo-
ber-November 1570). When Sultan Selim II came to 
Edirne, he became Anatolian Kazasker in Ramazan 
979 (January-February 1572) and retired in Muhar-
ram 981 (May-June 1573). During his retirement he 
began to teach in Süleymaniye Darülhadis in place of 
Kadızâde Efendi. He became müderris in Süleyma-
niye in Rebiülevvel 983 (June-July 1575). He died 
on 24 Zilkade 989 (November-December 1581) and 
was buried in the burial area of Ahi Çelebi Mesjid. 
His sons were Hüseyin Efendi, Abdulhalim Efendi 
and Mahmud Çelebi.

BIBLIOGRAPHY
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Barış SARIKÖSE

Ahizâde Mehmed Efendi
(d. 1566)

He was born in Konya. As his father belonged to Ahi 
Evran’s debbağs -tanners, he took the name Ahizâde. 
He was known as Ahaveyn (two Ahi) with his brother 
Ahmed Efendi. After his mülazemet, successively, 
he became müderris - school principal - of Nalıncı 
Medrese in Konya, of Taşlık Medrese, with a salary 

of 30 akçes, in Edirne, and then of Sadrıazam (Grand 
vizier) Kara Ahmed Paşa Medrese. He was removed 
from his post by Rüstem Paşa. He became müderris 
at the external department in Halebî Medrese in place 
of Baldırzâde in 956 (1549-1550). He taught in Ba-
yezid Medrese in Edirne in 962 (1554-1555). He was 
müderris of Süleymaniye in 971 (1563-1564). He was 
intellectual, good-humoured and virtuous and he was 
known for his goodness to his students. His poems 
were famous. Well-known Ottoman scholars Hoca 
Sadeddin and Abdülbaki Mahmud Efendis were his 
students.
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Barış SARIKÖSE

Ahizâde Mehmed Efendi
(d. 1640)

He was the son of Ahizâde Suzî Mahmud Efendi who 
was one of the famous Ottoman kadıs. After he comp-
leted his education he became müderris and taught in 
various medreses.
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Barış SARIKÖSE

Ahizâde Suzî Mahmud 
Efendi

(b.1574-1627)
He was the son of Ahizâde Abdulhalim Efendi. His 
penname was Suzî (ablaze) and so he was known as 
Ahizâde Suzî. He took lessons from Sinanzade Efendi 
who was regarded as the müfti of his time. He began 
to teach in Süleymaniye Medrese in place of Kara Çe-
lebi Efendizâde in Zilkade 1009 (May-June 1607). He 
became kadı in Salonica in place of Rıdvan Efendi in 
Safer 1011 (July-August 1602). Within the same year, 
he was removed from this post because of a decision 
of Yemişçi Hasan Paşa. He was brought to the office of 
the kadı of Cairo in Egypt in Cemaziyelahir 1013 (Oc-
tober-November 1604). He was transferred to kadıs-
hip of Edirne in Şevval 1013 (February-March 1605). 
He welcomed Sultan Ahmed when he came to Edirne 
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(1603-1618). He resigned from his office in 1015 
(1606-1607). Kara Çelebi Efendizâde was appoin-
ted to replace him. He was appointed as the kadı 
of Istanbul in place of Hasan Efendi in the same 
year. He became the kadı of Galata in Şevval 1018 
(December-January 1609-1610). He was also given 
the kadıship of Pravadi as arpalık to him in 1024 
(1615-1616). He retired in 1029 (1619-1620). He 
died because of carbuncle at the age of 54. He was 
buried in the burial area in Abdi Çelebi Mesjid next 
to his father. Ahizâde Suzî Mahmud Efendi, who 
was known as gentle, benign, modest, wise, honest 
and an upright person, had a son named Mehmed 
Efendi.
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Barış SARIKÖSE

Ahizâde Şemseddin
(d. 1566-1567)

His date and place of birth are unknown. After he 
completed his education, he became the kadı of 
Medine. He was removed from the office of kadı. 
Shortly before receiving this news he died.
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Barış SARIKÖSE

Ahizâde Yahya Efendi
(b. 1574-d. 1612)

He was the son of Ahizâde Abdulhalim Efendi. He 
was known as an ulema person like his father. Af-
ter he completed his medrese education, he served 
in various positions. After Molla Sadık was dismis-
sed in Cemaziyelevvel 1006 (December-January 
1597-1598), he became müderris in Sinan Paşa 
Medrese. He was appointed to Hankah Medrese 
in place of Pir Ali Efendi in Cemaziyelevvel 1008 
(November-December 1599), to Sahn Medrese in 
place of Hidayet Efendi in Rebiülahir 1010 (Sep-

tember-October 1601), to Valide Sultan Medrese in 
Uskudar in Ramazan 1011 (February-March 1603), 
to Süleymaniye Medrese in place of Ali Çelebizâde 
in Cemaziyelevvel 1013 (September-October 1604). 
After he taught for a while, he became molla of 
Egypt in 1018 (1609-1610). He was dismissed in 
Şaban 1020 (October-November 1611). On his way 
to Istanbul, he died in Damascus at the age of 40. 
He was skillful at writing poems in Arabic. He was 
virtuous and self-confident. 

His books: He had a book named Bahriye.
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Barış SARIKÖSE

Ahizâde Yusuf Çelebi
(d. 905 / 1500)

He was among the outstanding scholars of the peri-
od of Bayezid II. He was also known as Ahi Çelebi. 
He was a native of Tokat and the name of his father 
was Cüneyd. According to the information given by 
Taşköprüzade, he received his education in Merzi-
fon Medrese. He took lessons firstly from Seyyid 
Ahmed el-Kırımî and then Molla Selahaddin, who 
was the educator of Sultan Bayezid II.
After he completed his education in Merzifon, he 
came to Bursa and joined in the lesson ring of Mol-
la Hüsrev, who was one of the prominent scholars 
of his time. Following the death of his educator, he 
took up as müderris in Molla Hüsrev Medrese in 
Bursa. In later years, he taught in Taşlık Medrese in 
Edirne for a while, and then in Kalenderhane and 
Mehmed Paşa Medreses after he came to Istanbul. 
Ahizâde Yusuf Çelebi, who was seen as an extremely 
active person, returned to Bursa, his first duty sta-
tion, after some time and began to teach in Bursa 
Sultaniye. Probably in the period of Bayezid II, this 
time he was appointed to Sahn-ı Semân Medrese 
with fifty dirhem wages and his wage was increased 
to eighty dirhem later. As there was not any other 
medrese named in sources that deal with his life, it 
can be assumed that his last duty station was Sahn-
ı Semân Medrese.
The death of Ahizâde Yusuf Efendi was given as 902 
(1497) in some historical sources and in the others 
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as 904 (1499). Nevertheless, it is understood that he 
died in 905 (1500). After his death he was buried in 
the burial area of the mosque which was named for 
him near Fatih Mosque.
It is understood that Ahizâde Yusuf Efendi was one of 
the foremost ulema of his time, and he was accepted 
as an authority on Islamic law (fıkıh), in particular. 
Towards the end of his life, he donated the library 
that he had built to Ahizâde Mosque, and he spent 
the rest of his life in this library. Ahizâde put down 
some works on paper within this period. The most 
well-known among these works is an annotation 
entitled Zâhiretü’l-Ukbâ fî Şerhi Sadri’ş-Şeri’âti’l-
Uzmâ, written for the work entitled Şerhü’l-Vikâye 
of Sadrü’ş-Şeria. The author script of this work is 
in Kayseri Raşid Efendi Library and some of its co-
pies can be found in different libraries. Besides this 
work, his booklet named Hediyyetü’l-Mühtedîn, in 
which he collected matters on swearwords, is among 
the most read books of his time. One of the copi-
es of this work is in nr. 602/2 in Millet Library Ali 
Emiri-Arabi. His other works are Zübdetü’t-Ta’rifat, 
Muhtasâru Fevâ’id-i Kadıhân, Tâ’likât alâ Tefsiri’l-
Beyzâvî, Tercüme-i Ferâiz-i Sirâciyye and Kavs-i 
Kuzah on syntax, logic and rhetoric.
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Haşim ŞAHİN

Ahizâde Yusuf Çelebi 
Mosque

Located in a place called Kanlı Fırın near Fatih Mos-
que in the quarter of Mimar Sinan in Istanbul. It 
was known as Molla Ahi Yufus Efendi Mosque. Its 
builder was Hanefi canonist (faqih) Ahizâde Yusuf 
Çelebi from Tokat. This person, who was known 
as Ahi Çelebi, was a scholar in the period of Sul-
tan Bayezid II and müderris in Bursa, Edirne and 
Istanbul (Sahn-ı Semân) Medreses. He wrote many 
treatises and donated all his books to the mosque 
that he had built. He died when he was müderris 

in Sahn Medrese (902-904/1497-1499). The year of 
the mosque’s construction is not known for certain. 
Actually, Ahizâde Yusuf Çelebi was a müderris in Is-
tanbul towards the end of 15th century. In the view of 
this information, this mosque must have been built 
in these years. The mosque, which has been active 
since it was built, is near Fatih Mosque on Darüş-
şafaka Avenue today. Hatip, müezzin, imam, devir-
han, juzhan and the mütevelli, nazır and kâtip of 
the vakıf took their payments from Molla Ahi Yusuf 
Efendi and Ahizâde Mehmed Efendi Mosque’s vakıf. 
There is no information about the income of the va-
kıf.
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M. Murat ÖNTUĞ

Ahlâkla Sanatın 
Bütünleştiği Türk Kurumu 

Ahilik Nedir
This book called “What is the Turkish association, 
which brings together morality and art”, was written 
by Neşet Çağatay and is undated. The book, which 
was published by the Confederation of Turkish Tra-
desmen and Craftsmen (TESK), has 27 pages.
After the “Preface” by Derviş Günday, the president 
of the confederation, there is an “Introduction” secti-
on. There are no contents, conclusion, bibliography 
and chapter classifications included in the booklet. 
The subject is viewed briefly with the titles. The titles 
of the contents of the booklet were given as follows: 
Ahilik Hangi Nedenlerle Ortaya Çıkmıştır (for what 
reasons did Ahilik/Ahiism emerge), Ahilik Nedir? 
(What is Ahilik?), Ahiliğe Gelince, (When it comes to 
Ahilik), Köy Konuk Odaları (Village Guest Rooms), 
Yaran Odaları (Associates Rooms), Odanın İşleyişi 
(Managment of the room), XIII-XIX. Yüzyıllarda Türk 
Ekonomisinin Temel Direği Ahiliğin Özellikleri (the 
features of Ahilik which was the headstone of Tur-
kish Economy in 13th-19th centuries), Ahilerin Giy-
sileri (the clothing of Ahis), Ahiliğe Katılma Töreni 
(participation Ceremony to Ahilik), Ahilerin Ödünç 
Para Verme ve Yardım Sandıkları (money lending 
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and provident fund of Ahis), Esnafın Kendi Arala-
rında Yardımları (benevolence among Tradesmen), 
Ahilerden İnsanlık ve Meslek Ahlâkı Dersi Alına-
bilir (Lesson on Humanity and professional ethics 
can be taken from Ahis).

 

Ayşe DEĞERLİ

Ahmed b. Hadraveyh
(d. 240 / 854)

There is not sufficient information on his life. It can 
be said that he lived in and near Balkh, based on 
his Balkhî affiliation. After he had acquired religio-
us sciences, he leaned to Sufism. Among the Sufis 
he held discussions with were Hâtim el-Asam, Ebû 
Türâb en-Nahşebî, Bâyezid-i Bistâmî and Ebû Hafs 
el-Haddâd. In the sources, Ahmed b. Hadraveyh 
was regarded as “the sun of Khorasan and Sultan 
of fütüvvet community” and was seen among the 
representatives of Melametiyye, as well.
Ebû Hafs said that “if not for Ahmed b. Hadraveyh, 
fütüvvet and genoristy (mürüvvet) would not have 
arisen.” and also Bayezid-i Bistâmî said that “our 
master is Ahmed”. For him, the way to Allah was 
very clear and the messenger delivered the invitati-
on. To be confused after this was nothing but blind-
ness. Ahmed b. Hadraveyh who stated that honesty 
should be kept secret in poverty and honour in der-
vişlik, underlined the importance of not revealing 
the secrets gained along the way of Sufi. His wife 
Fatıma, who was immersed in this life to the extent 
that she was able to discuss issues on Sufism with 
Bâyezid-i Bistâmî, broadly defined fütüvvet and 
self-devotion to include animals and when there 
was a feast, she insisted that even the dogs in the 
neighborhood should be fed.
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Abdürrezzak TEK

Ahmed ibn İlyas 
El-Nakkaş al-Hartburtî

He was known as İlyasoglu Nakkaş Ahmed from 
Harput and was also called by the name Fet (Fethi) 
Ahmed Baba. As he wrote his work titled Tuhfetü’l-
Vasaya for Ebu’l-Hasan Ali, the son of Caliph 
en-Nâsır-Lidînillâh (1179-1225), he took also the 
name of Ebu’l-Hasan Ali. Narratives have it that, 
Nakkaş Ahmed was from the generation of the 
Prophet, was born in Balkh in Turkistan in 1220 
and gave service under Imam-ı Azam Ebu Hanefi. 
In the inscription on the türbe he was defined as a 
commander who joined in the conquest of Harput 
in the years of 1100. Nakkaş Ahmed was said to ha-
ve lived for 96-years, and he died in 1215. His grave 
is located in the area of Karataş and Serince villa-
ges in Harput. His türbe was one of the important 
visiting places named Fetâ/Fet/Fethi Ahmed Baba 
where people have come for years. Because the 
pronunciations of Fetâ/Fatih are similar; this name 
was changed as Fatih Ahmed Baba by the Ministry 
of Culture and Tourism. Visitors came to the türbe 
especially for subjects including the birth of a baby 
boy, the treatment of apoplectics, tounge-tie, mental 
disorders, bewitchery and whammy.
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Ali TORUN

Ahmed Eflâkî
(d. 1360)

He was the writer of a Mevlevi source named 
Menâkıbü’l-Ârifîn. In some sources, in the light of 
the information on his date of death (1360) and his 
meeting with Sultan Veled (d.1312), it is discussed 
that he could have been born in the years betwe-
en 1286-1291. The rumor of Sakıb Mustafa Dede 
that he was the son of Ahi Natur did not reflect the 
reality. Yet Eflâkî wrote down in his work that his 
father died at the palace of the Uzbek Khan, the 
king of Golden Horde, and many properties were 
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left to him by his father. Under this circumstance it 
is possible to say that he was born in the nation of 
the Golden Horde and after staying here for a while, 
he went to Konya and settled there. But when and 
how this journey took place is unknown.
Ahmed Eflâkî, who was regarded as he came from a 
cultural family, took lessons from intellectuals and 
shaikhs such as Siraceddin Mesnevihan, Abdülmü-
min Tokadî and Nizameddin Erzincanî in Konya. In 
some researches it was claimed that he took che-
mistry from Bedreddin Tebrizî who was the architect 
of the türbe of Mevlana. Tha fact that he was known 
with the epithet “Eflâkî”, indicates that he received 
education on astronomy. But it was not known from 
whom he took this education.
Eflâkî who was linked to Ulu Arif Çelebi (d. 1320), 
the grandson of Mevlana, after he showed interest to 
Mevleviyelik, joined in each journey to Anatolia and 
Azerbaijan until his death. After the death of Arif Çe-
lebi the author, who enter the service of Âbid Çelebi 
(d. 1338), also after the death of him to Vâcid (d. 
1342), Âlim (d. 1350) and Emîr Âdil (d. 1368) Çele-
bis, died in Konya in Jun 1360. In some researches 
it was described that he was buried near the türbe 
of Mevlana.
Eflâkî began his work upon the request of Ulu Arif 
Çelebi and completed with the name of Menâkıbü’l-
Ârifîn with the additional parts in 1353. Eflâkî, a 
poet as well, had Turkish gazelles. These were pub-
lished in different places by Kilisli Rifat and Veled 
Çelebi, Abdülbaki Gölpınarlı and Feridun Nafiz Uz-
luk.
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İsmail ÇİFTCİOĞLU

Ahmet Mithat Efendi  
(b. 1844 - d. 1912)

He was born in Istanbul. He began his education in 
1854 in Vidin, where his brother was living. Three 
years later he returned to Istanbul and began to 

work as an apprentice in an herbal shop in Mısır 
(Spice) Bazaar. Four years later he again went to his 
brother in Niş and completed his education there. 
Then he began to work as an officer in Mektubî Ka-
lemi in Tuna in 1865. He worked as an officer at the 
center of the province and began to write in Tuna 
newspaper, as well. His intelligence and sedulity took 
Mithat Paşa’s, the governor of Tuna, attention and 
Paşa gave his name to him. As a result of this clo-
seness, he made Ahmet Mithat the head of the Tuna 
newspaper in 1869. Mithat Paşa was appointed as 
the governor of Baghdad; hence, he took Ahmet Mit-
hat with him. Here he began to publish a newspa-
per named Zevrâ. The publications of Ahmet Mithat 
directed towards the people began then. In order 
to share his own knowledge he used a plain langu-
age which people could understand, and published 
school books on science named Hâce-i Evvel. Ahmet 
Mithat, who returned to Istanbul after he stayed two 
years in Baghdad, continued his life of publication 
here. He opened a small printing house in his own 
home and he began to publish the Bedir and Devir 
newspapers.
He began the serial of stories titled Letâif-i Rivâyât 
in the year of 1870. These stories were written ac-
cording to the level of the community. He published 
these stories in 1872, and one year later published 
a series of books on history and science titled Kır-
kambar. 
He translated important articles of the European 
newspapers in Basîret newspaper in 1871 and wrote 
political articles. In this newspaper he entered into a 
written discussion with a writer named Şakir of the 
newspaper Gülşen-i Seray in Bosnia. He also pub-
lished a scientific newspaper entitled Dağarcık for 
a while.
He met Namık Kemal in 1872. Because of his two 
articles named Duvardan Bir Sadâ’ in Dağarcık 
periodical, he was blamed for irreligiousness. Due 
to his articles and closeness with the New Ottomans 
(Young Turks) he was noticed and as a result of this 
he was expelled to Rhodes with writers such as Na-
mık Kemal and Ebüzziya Tevfik in April 1873. He 
published many works during his exile which lasted 
for 38 months and gave lessons to the children of 
Rhodes. He opened a primary school with the name 
of “Medrese-i Süleymaniye” and sent articles to the 
Kırkambar journal which was published in Istanbul.
Ahmet Mithat, who returned to Istanbul in 1876, 
first became the editorial writer of Ceride-i Askeri-
ye newspaper, then the manager of Takvim-i Vekayi 
and after that the personal vak’anüvis (chronicler) 
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of Abdülhamit II. He wrote down the reports of the 
first Turkish Parliament (Mebusan Meclisi) and 
published. He wrote a work named Üss-i Inkilap 
to relieve high-ranking officials in the Palace of res-
ponsibility for the defeat in the Ottoman-Russian 
War (1877-1878). Tercüman-ı Hakikat newspaper, 
which began to be published in 1921 by him, be-
came the longest-lived publication in the history of 
Ottoman press. Ahmet Mithat was appointed as the 
manager of Matbaa-yı Âmire in 1879. He bought a 
farm in Beykoz in 1880 and gave the name “Sırma-
keş” to the water springing out from his field. Then 
he bottled and began to sell the drinking water, as 
well. With the money he collected from his life of 
trade and press, he began to be regarded as one of 
the richest people of the period and after he bought 
a mansion facing the Bosphorus in Beykoz, he lived 
there. He received “Silver Privilege Medal” in 1888, 
“Rank of Bâlâ” and “Mecidî” award at the second le-
vel in 1889. He became the second chief of Meclis-i 
Umûr-ı Sıhhiye in 1895. Ahmet Mithat, who pub-
lished Tercümân-ı Hakîkat newspaper in 1878, 
opposed the movement of Servet-i Fünûn with his 
works such as ‘Imla, ‘Klasik’ and ‘Dekadan’. Many 
writers criticized Ahmet Mithat seriously. Writing 
a symbolic poem to him, Tevfik Fikret referred to 
him as ‘Timsal-i Cehalet’ (Sample of Illiteracy). The-
se criticisms towards Ahmet Mithat continued even 
after the Constitutional period. In the last years of 
his life he taught World History and History of Reli-
gions at Istanbul University.
Art and literary personality: Ahmet Mithat was a 
multifaceted personality throughout his life. He 
worked and became successful in many fields, such 
as writer, historian, scientist, journalist, physician 
and officer. Ahmet Mithat, who wrote hundreds of 
works in his sixty-eight year lifetime, encouraged 
those around him in the world of science. The per-
son who encouraged Necib Asım and Veled Çelebi 
to Turcology was Ahmet Mithat. He also introduced 
the discovery of Orkhon Inscriptions to the Turkish 
community. He first of all was a journalist. He de-
alt with the problems of people in his articles and 
tried to enlighten them. As he wrote many books, 
he was given the nickname “writing machine”. His 
works had a fiction that aroused curiosity in pe-
ople. Using the eulogy (meddahlik) tradition in his 
novels and stories, he told stories fascinatingly as if 
the reader was in front of him. Although his stories 
were not very valuable from the artistic point, they 
encouraged people to read and made them think. 

Besides, he tried new genres in Turkish literature, 
for example he became the pioneer of the first rea-
listic novels.
The language of the writer, who wrote easily, was 
that of a journalist. He had a wide imagination and 
strong memory. In all his works, he compared Eas-
tern and Western civilizations, filtered them and 
then tried to reach a synthesis. For this purpose, 
he reached readers through his works like novels, 
stories and theatre. Ahmet Mithat was a writer who 
learned eastern sciences and philosophy. He adop-
ted some kind of materialist and positive knowledge 
in his works in his youth; however, he supported 
more spiritualist views in time. Parallel to these, 
he showed an ever-increasing commitment to Isla-
mic ethics and doctrine. Ahmet Mithat presented 
the first examples of stories and novels in western 
sense to Turkish literature. In order to inform the 
community, he often went beyond the themes and 
gave information on subjects such as history, geog-
raphy, and science. He pointed out “the moral” in 
each of his stories and made an effort to provide 
a social utility. It is possible to find-non systemati-
cally- in his stories and novels various methods of 
progression of Western story telleing from popular 
story telling.
As he was influenced by the play of “Vatan yahut 
Silistre” by Namık Kemal, Ahmet Mithat inclined to 
the theatre. He wrote plays such as “Eyvah, Açık 
Baş, Çengi, Siyavuş, Çerkez Özdenleri”. Neverthe-
less, his most important side of writing was the 
storytelling and the novel-writing. His subjects were 
generally incidents and adventures which he or his 
friends experienced. He did not want to relate any 
scene or even any place that he had not seen him-
self. He observed the place which would be the sub-
ject of the novel, lived there and then used it. He did 
not go beyond Istanbul as the setting for his novels. 
According to Ahmet Mithat, “A novel is writing down 
on paper one or some of the situations experienced 
in a community”. Novel is formed within the expe-
riences allowed by general ethics. Jast as Europe-
an novels are unique to thems; our novels should 
be unique to us. It is wrong to take the European 
novels, which do not relate to our own lives, as an 
example. We should take as a basis, novels which 
conform to our national structure. The nation’s cus-
toms and traditions, beliefs and behaviors are im-
portant factors that shape the novel. Novel should 
be integrated with the nation. The nation and the 
novel should not be different.
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Ahmet Mithat did not have any trouble writing a li-
terary work and he did not dwell on art and form. 
With the intention of teaching the people, he came 
before us with a style of novel unique to him. His 
immersion in the flow of events, the transfer of his 
encyclopedic knowledge, his relating his own views 
and thoughts and his story-teller persona were all 
derived from this. He took some of his subjects 
from daily life (Henüz On Yedi Yaşında) and others 
from extraordinary events (Hüseyin Fellah, Çengi, 
Dünyaya İkinci Geliş). The scenes of local life are 
noteworthy in his novel entitled Müşehadet. In his 
first novels he was influenced by romanticism, and 
in later novels he was under the influence of realism 
and naturalism. He thought that his romantic novels 
were better than his novels written under the influ-
ence of realism and naturalism. 
Ahmet Mithat used Arabic, Persian words and idi-
oms rarely. He wrote in Turkish clearly and plainly. 
He was opposed to using words, noun phrases or ru-
les from Arabic and Persian. He did not want to use 
a word from Arabic and Persian, if this word had a 
Turkish equivalent. He wanted to bring the daily lan-
guage into the literary language. Ahmet Mithat was 
among the founders of the Turkish Association in 
1324. He drew attention by his thoughts on Turkish 
history and ethnography. He also argued that some 
communities living in Africa were Turkish. Ahmet 
Mithat found it necessary to move away from foreign 
elements for the simplicity of language. He suppor-
ted the idea of “writing in the language that people 
could understand”. He followed Şinasi, Ali Süavi 
and Ziya Paşa who adopted this idea before him but 
who did not apply it enough.
Ahmet Mithat was a prolific writer who succeeded 
in encouraging people to become excited about rea-
ding. He gained importance as an artist who achie-
ved an increase in people’s knowledge and behavior.

His Books: Kıssadan Hisse, (1869); Letâif-i 
Rivâyât, (consisted of 29 books, three novels of 
them (Cinli Han, Bir Acibe-i Saydıyye, Çingene), 
one drama (Eyvah!); Hasan Mellâh yahut Sır İçi-
ne Esrar, (1874); Dünyaya İkinci Geliş yahut 
Istanbul’da Neler Olmuş?, (1874); Hüseyin Fellâh, 
(1875); Felâtun Bey İle Rakım Efendi, (1875); Karı-
Koca Masalı, (1875); Paris’te bir Türk, (1876); Çen-
gi, (1877), Bekârlık Sultanlık mı Dedin?, (1877); 
Süleyman Muslu, (1877); Yeryüzünde Bir Melek, 
(1879); Henüz On Yedi Yaşında, (1881); Karnaval, 
(1881); Amiral Bing, (1881); Vâh! (1882); Acâib-i 

Âlem, (1882); Dürdâne Hanım, (1882); Esrar-ı 
Cinâyât, (1884); Cellâd (1884); Volter Yirmi Ya-
şında, (1884); Hayret, (1885); Cinli Han, (1885); 
Demir Bey Yahut İnkişaf-ı Esrar, (1887); Çingene, 
(1887); Fennî Bir Roman Yahut Amerika Doktorları, 
(1888); Haydut Montari, (1888); Arnavutlar-Solyot-
lar, (1888); Gürcü Kızı Yahut İntikam, (1888); Neda-
met mi Heyhat!, (1889); Rikalda Yahut Amerika’da 
Vahşet Âlemi, (1889); Aleksandr Stradella, (1889); 
Şeytankaya Tılsımı, (1889); Müşâhedât, (1890); 
Ahmed Metin ve Şirzad, (1891); Bir Acîbe-i Saydıy-
ye, (1894); Taaffüf, (1895); Gönüllü, (1896); Eski 
Mektuplar, (1897); Mesâil-i Muğlaka, (1898); Altın 
Âşıkları, (1899); Hikmet-i Peder, (1900); Jön Türk, 
(1908); Avrupa’da Bir Cevelan, (1890); Menfâ, 
(1876); Eyvah, (1871); Açık Baş,(1874); Ahzı Sar-
yahut Avrupa’nın Eski Medeniyeti, (1874); Zuhurı 
Osmaniyan, (1877); Çengi, (1877); Çerkeş Özden-
ler,(1884); Fürs-i Kadim’de Bir Facia Yahut Siyavuş, 
(1884); Üss-i İnkılâb ve Zübdetü’l Hakâyık, Müda-
faa, İstibşar, Beşair, Niza-i İlm ü Din, Şopenhavr’ın 
Hikmet-i Cedidesi; Kainat, (15 kitap), (1871-1881); 
Üss-i İnkilab, (1877-1878); Tarihi Umumi, (2 cilt), 
(1878-1879); Mufassal Tarih-i Kurun-ı Cedide, (3 
cilt), (1886-1888); Tedris-i Tarih-i Edyan, (1886-
1888).

BIBLIOGRAPHY

Tedris-i Tarih-i Umumi, (1913). İsmail Hikmet Ertaylan, Türk 
Edebiyatı Tarihi, I-IV, Ankara 2011; Kenan Akyüz, Modern Türk 
Edebiyatının Ana Çizgileri, Istanbul 1997; Ahmet Hamdi Tanpınar, 19. 
Asır Türk Edebiyatı Tarihi, Istanbul 2003, pp. 445-455; İsmail Habib 
Sevük, Tanzimat Devri Edebiyatı, Istanbul pp. 290-292; idem, Edebî 
Yeniliğimiz, Istanbul, pp. 227-234; Mustafa Nihat Özön, Son Asır Türk 
Edebiyatı Tarihi, Istanbul 1945, pp. 198-199; Nihad Sami Banarlı, 
Resimli Türk Edebiyat Tarihi, II, Istanbul 2001, pp. 964-965; Ahmet 
Kabaklı, Türk Edebiyatı, III, Istanbul 2002, pp. 106-107; Seyit Kemal 
Karaalioğlu, Türk Edebiyatı Tarihi, II, Istanbul 1982, p. 317; Şevket 
Rado, Ahmet Mithat Efendi, Ankara 1986, p. 3-5; Hüseyin Tuncer, 
Tanzimat Devri Türk Edebiyatı, Istanbul 2001, p. 263-265.

 

Funda TOPRAK

Ahmet Mithat Efendi’de 
Çalışma Fikri /

 The Idea of Working in 
Ahmet Mithat Efendi

With his work, Erol Ülgen analyzed the business, 
working and economic life of the Ottoman Empire 
in the Tanzimat period, by putting Ahmet Mithat at 
the center, in detail and extensively. In the commu-
nities fallen into a crisis of culture and civilization 
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and oriented towards the new settlements by several 
attacks and jumps, the ones who had the dynamic 
ideal and kept the pulse of the nation were the thin-
king brain and the men of action men of the nation. 
Ahmet Mithat Efendi was a Tanzimat intellectual 
who had these two characteristics in his personality 
in the Ottoman Turkish community life on the eve of 
a new culture and civilization in the mid 19th century.
The research containing the objectives and the prin-
ciples of Erol Ülgen’s work consisted of three main 
chapters. The writer contextualized and interpreted 
the material gained from these three parts in the 
“Conclusion” chapter (p. 177-182). The researcher 
represented sixty five works of Ahmet Mithat apart 
from his works on history and religion and also the 
other sources used by him in the chapter of Bibliog-
raphy (p. 183-185). At the end of the work there was 
a “Lügatçe (Glossary)” (p. 186-196). Through this at-
titude, Erol Ülgen served not only to our historians 
of economics and our sociologists but also reached 
to the tradesmen and craftsmen, a part of Ahi cultu-
re, and the members of chambers of commerce and 
industry, and as a result made them also use the 
thoughts and advice of Ahmet Mithat Efendi with the 
material that he collected for the “thought of work” 
of Ahmet Mithat Efendi and which he then classified 
and evaluated. 
In the first chapter of the research, Ahmet Mithat 
Efendi expressed opinions on almost all concepts 
and terms of business and working life and, accor-
dingly, economic life. Moreover he lived and applied 
most of them personally. Considering the importan-
ce of these subjects for even today’s socio-economic 
life, the thoughts of Ahmet Mithat Efendi on business 
and working life, and especially experiencing them 
personally, makes this work valuable. Ahmet Mithat 
Efendi, who was called a “writing machine at forty-
horsepower” in his time, appreciated working and 
diligence in the “Thought of Work” part and contrary 
to this, he did not like lazy people and laziness.
He defines the place and the importance of working 
for the development of a nation through the several 
characters that he created. The portrait that he drew 
for Seyyid Mehmed Numan in his work “Müşâhedât” 
is the best example of this. Besides, we learned thro-
ugh Ahmet Mihat Efendi’s “the working of women”, 
which is discussed even today, that he had also po-
sitive ideas. According to the evaluation of Ülgen 
on the characters especially in his novels, women’s 
working at or outside home were not important for 
Ahmet Mithat. The important thing was for women 

to be hardworking and productive, viable and have 
the determinacy to live without leaning on others.
Ahmet Mithat Efendi believed that the Sultan and 
those who ruled the state were in need of diligence, 
too. In his work Sevdâ-yı Sa‘y u Amel, he praised 
Sultan Abdülhamid, who was such a statesman, for 
his diligence. In return, he complained about the 
high number of lazy statesmen who disappointed 
the nation. Thus, he became the voice of collective 
conscience of not only his time but also today. For 
Ahmet Mithat Efendi, the way for a civilized society 
was to work productively and progressively.
Ahmet Mithat Efendi, in his work named Müşâhedât 
was deeply regretful to tell that those who did not 
have land in Europe, served for the development of 
their countries by opening factories and trade com-
panies, but that contrary to this, people in Istanbul 
longed only for the civil service and those who pre-
ferred the civil service rather than making free tra-
de did not have knowledge and experience enough 
for the post they served in. Ahmet Mithat expressed 
in his works when the occasion arose that working 
had an important place in Islam and stated in his 
Sevdâ-yı Sa’y u Amel that there were hundreds of 
provisions on this.
Ahmet Mithat was a distinct Tanzimat intellectual 
on “The Thought of Learning and Teaching”. He was 
a man who had teaching as a goal of his life, learned 
to teach in all aspects of his life, and thought of each 
home and school, he went to as a place together. 
Women and men characters who were curious and 
eager to learn kept a great place in his works. Beca-
use he believed that writers had the responsibility 
of training the illiterate people and making them 
learn. It can be easily understood why Ahmet Mit-
hat, who had the positions of student and teacher 
throughout of his whole life, gave his first work the 
name of Hâce-i Evvel.
Under the “Money” title in the second chapter, it is 
seen that important views and messages of Ahmet 
Mithat Efendi were ascertained. Ahmet Mithat gave 
the name “Money” to one of the stories in the serial 
of Letâif-i Rivâyât, which was one of the examples 
of the Western style of storytelling, and told about 
the destructive and regenerative power of money.
For Ahmet Mithat, the wealth gotten through legiti-
mate way was acceptable and worthy of praise. In 
his Felâtun Bey and Râkım Efendi novel, Râkım 
Efendi is described as an exemplary person who 
rose to wealth through legitimate way by his per-
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sonal effort like him and spends the money he had 
extremely thoughtfully. In the following pages of the 
work, we learned that in some of the works of Ah-
met Mithat, he gave place to the subject of “saving” 
and he had the idea of spending consciously, he gave 
place to “shopping” as an important part of social 
life, and he wrote less on “cheating” but often on “he-
ritage” and “spendthrift”. We read with the examples 
that he also wrote often on the malady of “tip” and 
“gambling”.
With the subtitle of “Servet Kazanma (acquiring we-
alth)” in his work, we learned that Ahmet Mithat 
made the “sa‘y” principle adopted even by the New 
Ottoman Society into the aim of his personal life; 
with this manner he got wealth although he began 
the working life without monetary fund; he empha-
sized the importance for the persons to keep a book 
of account in order not to experience loss and bank-
ruptcy and he regarded the monetary fund as an 
indispensable part of the working life. In the “Mes-
lekler (Occupations, Professions)” part of his work, 
Erol Ülgen defined that Ahmet Mithat gave place to 
the heroes from a wide variety of occupations in his 
works. Because, Ahmet Mithat was a person who 
was a child of a tradesman who began life as the 
apprentice of an herbalist and who had a variety of 
jobs.
According to Erol Ülgen, who emphasized that the 
main subjects in Ahmet Mithat’s works were wor-
king and business life, Ahmet Mithat supported 
personal initiative and trade and also appreciated 
those people; Ahmet Mithat did the business of civil 
service from time to time, however, he never gave up 
journalism and writing. Ahmet Mithat performed a 
variety of business transactions throughout his life 
and became the symbol of unstoppable working po-
wer and struggle.
At the “Conclusion” part of his work, Erol Ülgen 
deduced that the thought of working and business 
which directed the life of Ahmet Mithat had a gre-
at effect on his works and writings, and that none 
of his contemporaries like him were interested in 
writing on the matters of working and business in 
detail nor did they give place to these subjects in 
their works. For this reason, Ahmet Mithat Efendi 
has a very special place among the Turkish literary 
men for he touched upon the ideas on working in his 
novels and stories.

 

Ahmet GÜNŞEN

Ahmed Muhyiddin Efendi
(b. 1852 - d. 1909)

Ahmed Muhyiddin Efendi who was the writer of the 
work of Fütüvvetnâme-i Tarîkat was born in 1269 
(1852) in Istanbul. He was the sixteenth shaikh of 
the Kâdirîhâne Tekke in the district of Tophane. He 
had the post in this tekke which was connected to 
the Rumiyye, the most common branch of Kādiriyye 
tariqa in Anatolia and Balkans, in 1291 (1875) af-
ter his father Mehmed Şerafeddin Efendi. It is stated 
that upon Mehmet Şerafeddin Efendi being appoin-
ted as the second imam of the Sultan Abdülaziz, he 
left this post.
Ahmet Muhyiddin Efendi, who was a descendant of 
the Prophet Muhammed, began his first education 
at Avnizâde Local School in Kabataş in 1275 (1858). 
He completed his education on the memorizing the 
Qur’an near Hoca Seyfeddin Efendi, the preacher of 
Kılıç Ali Paşa Mosque, in 1281(1864). He took les-
sons on Arabic from Mehmet Efendi known as the 
teacher of the Palace and in Beyazıt Mosque Hoca 
Ahmet Efendi from Akşehir taught him tefsir and 
hadis, thus he was graduated in the year of 1299 
(1882). At the same time, he practiced on the sülüs 
and nesih with the help of Hafız Salih Efendi who 
was the member of the Divan and learned the talik 
writing from calligraphist Sami Efendi.
Muhyiddin Efendi, who worked in Meşihat Mektûbî 
Kalemi for a while, was rewarded with a kıta meci-
diye by Abdulhamid II in 1308 (1890) and then was 
appointed to the chair of Meclis-i Meşayih in Decem-
ber 1314 (1896). It was defined that he was given 
a reward of second degree Ottoman state medal in 
1320 (1902).
Because of his official duties during the period of Ab-
dülhamit II and his loyalty to the palace, Muhyiddin 
Efendi was criticized by some meşayih – shaikhs - of 
the period. When he fell out with the Sadaret, he was 
exiled to Rodos in 1324 (1906), and died there on 7 
September 1909. His body was brought to Istanbul 
and buried in the burial area of Kadirîhâne.
Muhyiddin Efendi, who was recognized as a remar-
kable zâkir of his time, was a good music lover. He 
managed the ritual of Devrân proficiently and was 
claimed to have made thirty six compositions to be 
read at this ritual. Because of his deep knowledge on 
the subjects which was seen within today’s botanic fi-
eld, he also grew a wide variety of flowers and plants 
in the garden of Kadirîhâne. As he was interested in 
poisoning, it was asserted that he grew poisonous 
plants.
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Muhyiddin Efendi was a prolific Sufi who wrote im-
portant works on the history of Ottoman Sufism 
and the culture. Among his works, there was also 
Fütüvvetnâme-i Tarîkat which was mostly on the 
morals of fütüvvet and tariqa. The works kept as 
manuscript in the library of Kadirîhâne were;
Mâ Hasal-ı Ömrüm: This large capacity work 
was in the character of stores. He recorded the cita-
tions of the works which took the attraction of him, 
the poems in Turkish, Arabic and Persian, notes 
on the tekke and the meşayih, information on the 
morals and the rules of Sufism, knowledge on the 
Islamic catechism and the prayers for multifarious 
diseases.
Kebîr Tarîk-ı Sûfiyye Silsilenâmesi: Comp-
leted in 1908, the work was a product of working 
over twenty five years. All the geneologies of the 
tariqa were recorded, and the names of the sha-
ikhs in the geneologies were shown schematically 
by writing within the circles. The hagiographies re-
lated with some of the names were written on the 
margins, sometimes information on their tekkes 
was given; and sometimes the relevant source was 
pointed out.
Tomâr-ı Tekâyâ: It was a work including short 
information on 259 tekkes that existed in Istanbul; 
the first one was Kocamustafapaşa Hângâh and the 
last one was Ümmî Kenan Dergah.
Mecmûa-yı İlâhiyyât: It was a corpus which 
compiled the hymns of the Sufi poets, read in the 
tekkes, like Yunus Emre, Eşrefoğlu Rumî, Seyyid 
Nizamoğlu.
Şükûfenâme: He wrote this book on flowers in 
1892.
Fütüvvetnâme-i Tarîkat: The work which was 
written between the years of 1903 and 1908 consis-
ted of twelve defter - notebooks.
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Adalet ÇAKIR

Ahmed Yesevî
He left wide influence on the religious-Sufi life of 
the Turks of Central Asia and was a Sufi poet who 

was called “Pîr-i Türkistan” and the founder of Ye-
seviyye tarikat.
Records on the historical personality of Ahmed 
Yesevî are few; however, available records were in-
termingled with legends (menkibe). By looking at 
them, it is hard to reach a definite conclusion, even 
impossible in some cases. Yet, information and 
conclusions gained from his “Hikmets”, historical 
sources and legends related to him, even if they are 
made up, gave an idea of his life, personality, work 
and influence.
He was born in Sayram village on Karasu creek, a 
little tributary of the Şâhyâr River which flowed in 
to the larger Tarım River, and was located to the 
east of the city of Çimkent in the West Turkistan. 
Sayram village, which was also called by the name 
Ispîcâb (İsfîcâb) or Akşehir, was an important cen-
ter of population from ancient times. In some sour-
ces, he was recorded to have been born in Yesi, who-
se current name is Turkistan. The date of birth of 
Ahmed Yesevî is unknown. But taking into account 
his connection to Yûsuf el-Hemedânî (d. 535 / 1140-
41) and being one of his halifes, then it is possible 
to say that he was born in the second half of the 11th 

century. His father, who was well-known in Sayram, 
was a person named Şeyh İbrâhim who was known 
by his miracles (keramet) and legendary acts and 
who was said to be descended from the Caliph Ali. 
His mother was Ayşe Hatun who was the daughter 
of Mûsâ Şeyh, one of the halifes of Şeyh İbrâhim. 
Ahmed Yesevî was born as the second child of Şeyh 
İbrâhim, after his daughter Gevher Şehnaz, and lost 
firstly his mother and then his father. After a while, 
Gevher Şehnaz, who took her brother along with 
her, went to the city of Yesi and settled there.
Having begun his educational life in Yesi, Ahmed 
Yesevî drew the attention of those around him by 
displaying special talents, despite his young age, 
and by unexpected extraordinary accomplish-

Campus of Ahmed Yesevi 
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ments. According to legends, Ahmed Yesevî, who 
had the guidance of Hızır at the age of seven, began 
to be enlightened by Arslan Baba when he entered 
his service in Yesi. Again, according to the legendary 
sources, Arslan Baba, a disciple of the Prophet, 
came to Yesi and found Ahmed Yesevî and taught 
him what he had learned from the Prophet, sho-
wing him irşad - the right path. With the help of the 
nurturing and guidance from Arslan Baba, Ahmed 
Yesevî passed over the stages in a short time and 
his reputation began to be spread around the region. 
But Arslan Baba died within the same year or the 
following year. Some time after the death of Arslan 
Baba, Ahmed Yesevî went to Buhara, an important 
Islamic center. Having entered the service of Şeyh 
Yûsuf el-Hemedânî, a prominent scholar and Sufi of 
his time here, he came under his schooling and gui-

dance. Upon the death of Yûsuf el-Hemedânî, firstly 
Abdullah-i Berkî and after he died Şeyh Hasan-i 
Endâki became Ahmed Yesevi’s guide. Following the 
death of Şeyh Hasan-i Endâki in 1160, Ahmed Yesevî 
himself became the guide. Soon after,based on the 
order of Şeyh Yûsuf el-Hemedânî, he left the post to 
Şeyh Abdülhâlik-i Gucdüvânî and returned to Yesi. 
There he continued his life as a guide until his death.
When he turned sixty three years old, he had his 
disciples prepare a çile-hane in the courtyard of his 
zaviye, in accordance with tradition and here he en-
gaged in worship and riyazet –asceticism- until he 
died. It is not known how long he stayed in the çi-
le-hane, but it is certain that he did not leave here 
until his death and died in his cell. As the date of 
his birth is unknown, it is not possible to say exactl-
yhow many years he lived. In Sayram, a descendant 
from Imam Muhammed b. Ali was called hâce and 
the same name was given to those persons who were 
connected to him. Since Ahmed Yesevî was connec-
ted to this line, he was known by the names Hâce 
Ahmed, Hâce Ahmed Yesevî and Kul Hâce Ahmed.
According to the legends, Ahmed Yesevî who it was 
claimed performed miracles even after he died, 
Amir Timur saw him in his dreams, and he heral-
ded him the victory. When Timur won the victory, 
he came to Yesi to visit the grave of Ahmed Yesevî, 
who had widespread fame and influence in the Tur-
kistan and Kyrgyzsteppes. He ordered that a mau-
soleum be built on his grave site and that , it be one 
of the masterworks of the time. Within a few years, 
the building was completed and it became a kulliye 
- campus - with its mousoleum, mosque and der-
gah. Being buried near the türbe of Ahmed Yesevî 
had an important value for the steppe nomads. For 
this reason, many bought lands near the türbe while 
they were living to prepare their own graves. In fact, a 
person who died in winter was wrapped in felt, hung 
on a tree and made to wait until the spring for burial; 
when the spring came, this person was buried near 
the türbe of Ahmed Yesevî. This tradition shows how 
much influence Ahmed Yesevî had on Central Asian 
Turks.
According to hearsay, Ahmed Yesevî had a son na-
med İbrâhim but he died while Ahmed Yesevî was 
still alive. He also had two daughters named Gevher 
Şehnaz and Gevher Hoşnaz, and his lineage conti-
nued with Gevher Şehnaz. Many famous people who 
thought of themselves as descendants of Ahmed 
Yesevî appeared in Turkistan, Mawarannahr and ot-
her regions of the Central Asia and even in Anatolia. 

From a text of Ahmed Yesevi 
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Mentioned among these were Şeyh Zekeriyyâ from 
Samarkand, Poet Atâ from Uskup and Evliya Çelebi.
During the time when Ahmed Yesevî began his irşad 
in Yesi, besides a strong Islamization in the region 
of Yedisu and Turkistan, there were also the Sufi 
movements which spread to all parts of the Islamic 
countries. The tekkes built near the medreses were 
the central places of Sufism. Also in these years, 
Sultan Sencer, who united Mawarannahr under his 
administration, died (1157), and Khwarazmians 
began to rule a powerful Islamic state. Under these 
suitable conditions, Ahmed Yesevî had a strong inf-
luence on nomadic Turks who lived in the steppes 
beyond the Seyhun River, in the regions of Taşkent 
and Sirderya. The coterie of the native people, who 
were committed to Islam in all sincerity, along with 
half-nomad villagers, gathered around him. Ahmed 
Yesevî, who was well-versed the Islamic sciences and 
who knewArabic and Persian, read poems to the pe-
ople gathered around him with the aim of teaching 
them the Islamic principles, Sharia precepts, the ru-
les and the conventions of his tarikat by using a pla-
in language and syllabic meters taken from the folk 
literature; these poems, called “hikmet”, were con-
veyed to the farthest Turkish communities through 
his dervishes. The contents of the hikmets provided 
information on the life of Ahmed Yesevî. Yet, it is 
hard to figure out to what extent they matched with 
the historical realities. Nevertheless, this informati-
on in the poems of Yesevî was substantially valuable 
for describing his life, education, süluk –career -, 
rank and position.
According legends, Ahmed Yesevî had twelve thou-
sand disciples (mürit) living in his immediate area, 
ninety-nine thousand disciples in distant countries 
and many halifes he appointed according to the tra-
dition when he was alive. His first halife was Mansûr 
Atâ, the son of Arslan Baba. When Mansûr Atâ died 
in 1197, Abdülmelik Atâ, his son, replaced him; af-
ter his death, Tâc Hâce, his son, and then his son 
Zengî Atâ took the post of irşad. His second halife 
was Saîd Atâ of Khwarazm; the third one was Süley-
man Hakîm Atâ who had a reputation and influence 
among the Turks from his hikmets and menkıbes in 
the style of Yesevî. Hakîm Atâ settled in Khwarazm 
and began the irşad. When he died in 1186, he was 
buried in Akkurgan. The most famous disciple of 
Hakîm Atâ was Zengî Atâ. The primary disciples of 
Zengî Atâ were Uzun Hasan Atâ, Seyyid Atâ, Sadr 

Atâ and Bedr Atâ. The chain of Yeseviyye came espe-
cially from Seyyid Atâ and Sadr Atâ.
Ahmed Yesevî was a Hanefi scholar like his mürşid, 
Şeyh Yûsuf el-Hemedânî. He had a strong education 
in the medrese and learned Sufism well, along with 
the religious sciences. Therewithal he did not stay in 
a definite field, in contrast to many religious scho-
lars and Sufis, and he tried to convey what he beli-
eved and learned to the native people and nomadic 
villagers in a language that they could understand. 
As a mürşid and moralist, his main purposes were 
trying to teach the sharia provisions, sufi principles, 
the rules and the conventions of his tarikat, endea-
ring Islam to the Turks and spreading and settling 
the doctrine of the Ehl-i Sunnet. Because of his pro-
wess as a teacher, his hikmets , which some claimed 
were far from lyricism and did not carry artistic fe-
eling, were considered to be poems. Ahmed Yesevî, 
who was deeply committed to the Islamic Sharia 
and the Prophet’s Sunnah, could accommodate the 
Sharia and the tarikat easily. Hence this became 
the main reason for the rapid spread of Yasaviyye 
among Sunni Turks and its influence on the many 
other tarikat safterwards.
Ahmed Yesevî was the biggest name of the Turkish 
world of the Central Asia,more for his intellectual 
personality, rather than his literal personality, and 
more for his legendary life, rather than his historical 
life. It is not possible to nominate any other perso-
nality who was better able to sustain his influence in 
such a wide area and over many centuries.
His works: Dîvân-ı Hikmet. It was a corpus inc-
luding the “hikmet”s of Ahmed Yesevî. The signifi-
cant differences in the contents and the language 
used in the Dîvân-ı Hikmet clearly show that they 
were composed by different people in different 
places. While the hikmets, which were lost and 
changed in time, were being compiled, new hik-
mets with the same spirit and statement were ad-
ded and thus they moved away from their origin 
over time. Whoever they belonged to, at the base 
of all hikmetswere the beliefs and thoughts and 
the principles of the tarikat of Ahmed Yesevî. The 
hikmets were important for forming the unity of 
thought among the Turks.

Fakrnâme attributed to Ahmed Yesevî was also 
included in the Taşkent print of Dîvân-ı Hikmet 
(Hikmet-i Hazret-i Sultânü’l-ârifîn Hâce Ahmed 
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b. İbrâhim b. Mahmûd İftihâr-ı Yesevî, 1312, 
p. 2-15) and some Kazan editions (for examp-
le, Sultânü’l-ârifîn Hâce Ahmed b. İbrâhim 
b. Mahmûd İftihâr-ı Yesevî, 1311, p. 3-17). 
Fakrnâme, which was a preface of prose of 
Dîvân-ı Hikmet rather than a private booklet, 
was not part of any of the writings of Dîvân-ı 
Hikmet. This shows that it was not written by 
Ahmed Yesevî but written by people who com-
piled and then included them in the work later 
on. Fakrnâme was published by Kemal Eraslan 
with detailed research which takes up the lingu-
istic characteristics of the work.
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Kemal ERASLAN

Ak Börk
(see Börk)

Ak Sinan Sultan Tekke
(see Ahi Sinan Zaviye)

Akar, Bedrettin
(b. 1973)

He was born in Bolu. He completed his primary 
and secondary education in Afyonkarahisar. He 
graduated from the department of Turkish Lan-
guage and Literature at the Faculty of Science 
and Letters in Pamukkale University in 2010. 
He prepared a thesis titled “Aziz Mahmut Hüda-
yi Divanı’nda Aşk” as his undergraduate thesis 
in the field of Old Turkish Literature. He began 
the master program in the field of Turkish Folk 
Literature at the Department of Turkish Langua-
ge and Literature in the Social Sciences Institute 
in Dumlupınar University within the same year. 

He completed his master’s thesis titled “Afyonka-
rahisar İli Sandıklı İlçesi Yâren Geleneği” in 2013. 
Akar has been working as a teacher of Turkish lan-
guage and literature in various schools and besides 
he is interested in writing and radio host. He still 
conducts research on folklore and folk culture.

 

Ayşe DEĞERLİ

Akça, Gürsoy
(b.1973)

Gürsoy Akça who had the PhD dissertation titled 
the Ahilik Geleneği ve Günümüz Fethiye Esnafı 
(Ahi-Order Tradition and Today’s Tradesmen in 
Fethiye) was born in the borough of Fethiye in Muğ-
la. He completed his primary and secondary edu-
cation in Muğla. He graduated from the Faculty of 
Theology in Marmara University. He had his master 
degree at the Sociology-Anthropology Department 
in the Institute of the Middle Eastern and Islamic 
Countries in Marmara University (1998). He began 
his doctorate degree in the discipline of sociology 
of religion at the department of Philosophy and Re-
ligious Sciences in the Institute of Social Sciences 
in Marmara University and completed in the dis-
cipline of Sociology of Religion at the department of 
Philosophy and Religious Sciences in the Institute 
of Social Sciences in Selçuk University (2003). He 
became a teacher in Istanbul after his undergra-
duate education. He was appointed as a research 
assistant to the Department of Sociology at the Fa-
culty of Science and Letters in Selçuk University in 
December 1999. He was inducted as the Assistant 
Professor to the Department of Social Services in 
the Health School of Konya in Selçuk University 
in 2007. He passed to the Faculty of Education in 
Sıtkı Koçman University in Muğla in 2011. He still 
has the position as a teaching staff member in the 
same faculty.

 

Ömer AKDAĞ

Akdağ, Mustafa
(b. 1913 - d. 1972)

He was the writer of the two-volume work entitled 
Türkiye’nin İktisadî ve İçtimaî Tarihi (the Econo-
mic and Social History of Turkey). He was born in 
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the distirict of Boğazlıyan in Yozgat. He completed 
his primary education in Akdağmadeni, and his se-
condary education in Izmir İlköğretmen School. He 
graduated from the department of History at the 
Faculty of Language and History-Geography (Dil ve 
Tarih-Coğrafya Fakültesi). After he worked as a his-
tory teacher in the High School of Kars for a whi-
le, he was appointed as a research assistant to the 
Faculty from which he graduated. In 1945, he had 
the PhD degree with his dissertation titled as the 
“Celali İsyanlarının Başlaması (Beginning of Ja-
lali Revolts)” He had to leave his post at the faculty 
in 1947, however, he was appointed as a research 
assistant to the Gazi Eğitim (Education) Institute, 
and then as a history teacher in the Teacher School 
of Diyarbakır (Diyarbakır Öğretmen Okulu). While 
he was sustaining this position, he submitted his 
Associate Professorship dissertation named Celali 
Fetreti / Jalali Interregnum (1597-1603). He was 
inducted to the branch of the Contemporary His-
tory of the History Department at the Faculty of 
Language and History-Geography with the title of 
Associate Professor in 1951. He became professor 
in 1958. He died in Ankara, in 1972.
His works: Yeniçeri Ocak Nizamının Bozuluşu, 
Ankara 1947; Türkiye’nin İktisadi Vaziyeti, An-
kara 1949; Türkiye’nin İktisadî ve İçtimaî Tarihi, 
I-II, Istanbul 1995; Türk Halkının Dirlik ve Düzen-
lik Kavgası Celâli İsyanları, Ankara 1999.
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İsmail ÇİFTCİOĞLU

Aker, Raşit
(b.1968)

He was the writer of “Konya’dan Esnaf Manzarala-
rı-İnsanlar ve Hayatlar (Views of Tradesmen from 
Konya - People and Lives)” (2008). He was born in 
Konya. He had his education firstly in Konya Kara-
tay High School and then at the Faculty of Educati-
on in Selçuk University. He still works as a primary 
school teacher. His articles and poems were publis-
hed in a variety of newspapers and journals. He is 
married with two children.

His works: Mesneviden Seçme Hikâyeler, Kon-
ya 2006; Cumartesi Sancısı, Konya 2011; Yarasız-
lığa Tahammülü Yok Bu Bedenin (Mesnevi Seçki-
si), Konya 2013.

 

Ayşe DEĞERLİ

Akman, Mehmet
(b. 1978)

He was born in Çine, in Aydın. He had his pri-
mary education in the Çine Kabaklar village, his 
secondary education in Çine Akçaova High School 
and his undergraduate education at the Teaching 
of Turkish Language and Literature department 
at the Faculty of Education in Çanakkale Onsekiz 
Mart University (2001). He completed his master’s 
degree at the Turkish Language and Literature 
department in the Institute of Social Sciences in 
Balıkesir University with the master’s thesis on 
Balıkesir Yöresinde Ahilikten Kalma Tören ve 
Uygulamalar (Ceremonies and Applications Re-
mained from Ahi-Order in the Region of Balıkesir) 
(2006). He works as a teacher of Turkish language 
and literature in the secondary schools.

 

M. Murat ÖNTUĞ 

Akşehir Sıra Yarenleri 
Derneği / 

Akşehir Sıra Yarens 
Association

Akşehir Sıra Yarenleri Association is a fundamen-
tal culture whose roots date back at least eight 
centuries and it has currency today.
Sıra Yarenliği is a game and entertainment union 
which goes back to the ages before. Yaren birli-
ği consists of twenty-twenty five people who are 
at the same ages. It is managed by “four seniors” 
whose names are Yaren Ağası, Bölük Başı, Kâhya 
Beyi and Yiğit Başı, who were chosen among 
themselves. According to the hierarchy of yaren, 
Yiğitbaşı is at the head. After him, Kahya Beyi, 
then Yaren Ağası and Bölükbaşı were authorized. 
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At the end of the conservation, the duties which 
would be carried by the elders were defined ac-
cording to their levels. Thus, Bölükbaşı took the 
Yarens to the Turkish bath. Yaren Ağası made 
Yarens eat “Herse”. Kahya Beyi made them eat 
pita with meat or kebab in a restaurant. Yiğitbaşı 
made a plumpy cattle cut and made a magnifi-
cent table prepared for the Yarens. Çavuş had the 
responsibility of the organization of the activity.
Yarens recorded the rules under regulations. Ac-
cording to the regulations of Sıra Yarenliği which 
were put in writing in 1970, there are forty ru-
les. At its beginning there are the rules such as 
residence in Akşehir, finalizing military service, 
having an art and profession, having no crimi-
nal report, having no bad habits such as alcohol, 
gambling, being serious minded and respectful 
and protecting the rights and benefits of his fri-
ends.
Yarens found a mid-way on what should be ser-
ved in the Sıra Evi and made a rule on this. Ac-
cordingly, in the conservation, game and enterta-
inment days, the Host Sıra Yaren had to offer to 
the ones who came to the Sıra Evi cookies, Tur-
kish fairy floss, donut, kavurga of corn, wheat-
corn gölle, kavut and fruit.
Yarens felt that they had to declare that “Sıra 
Yarenliği does not connect to any institution 
and foundation”. It is clear that this clause was 
added to prevent social-ideological polarization 
and the destruction of the traditional relations of 
brotherhood and friendship. One of the decisi-
ons for protecting the traditional structure was 
the obligation of putting on special clothes in 
the meetings of Yaren. The cloth of Yaren belon-
ged to each of them separately. They wore at the 
head generally a fes, poşu at the neck, collarless 
shirt, işlik and salta, köstek attached to salta, 
belt, şalvar (potur don), woolen socks. The cloth 
was completed with Sıra Flag. Sıra Flag, which 
is the symbol of honor of the Yaren organization, 
is made from satin fabric. The name and the fo-
undation date were embroidered with silver. The 
flag was hung at the most beautiful part of the 
hanay at the ceremonies.
Sıra Entertainments are made with sıra called 
“keşik”. Keşik was determined by lot. Before, Ya-
rens, who opened their houses, were asked “Do 
you want wet fire or dry fire to burn?” The defini-
tion of this wet or dry is the description of with a 
meal or without a meal. Wet fire meant that a per-

fect table with any kind of local food from soups 
to dessert would be prepared. It was prepared 
by the mother or wife of the Yaren. Tea-coffee, 
snacks and fruit offerings were generally seen.
The tablet of “the house of sıra is the house of 
order and regulation” is a famous motto of the 
Yarens in Akşehir. At the meetings, the order in 
saloon is important. Musicians were placed in 
front of the guests. Yarens in charge of games sat 
at the middle. The music instruments consisted 
of a set of ince saz such as, instrument with three 
double strings, mandolin with a metal body and 
clarinet and darbuka. When a guest entered the 
saloon, Yarens met with the attention order of 
the Çavuş. When he took his place, Yarens stand 
on their knees by the order. Then they sat by ta-
king their feet under their legs and they did not 
change their sitting position until an order was 
given. Until the elders arrived, the folk songs of 
the region of Akşehir, Konya and Karaman were 
played and sang. Then Bölükbaşı, Yaren Ağası, 
Kâhya Beyi and Yiğitbaşı entered the saloon in 
order. The Çavuş gave them an oral report. Ya-
rens stand up and down by order. The ceremony 
continued in silence and discipline. According to 
the expression on the flag, Sıra Yarens were reor-
ganized with the name of “Culture Directorate of 
Akşehir Municipality Turn 2005” in the year of 
2005. For 2014 they used the place allocated by 
Akşehir Municipality as the center of the associa-
tion. Akşehir Municipality Sıra Yarens performed 
their shows here at the defined nights. Ali Abik 
was Yiğitbaşı of the Akşehir Municipality Sıra Ya-
rens in 2014. 
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Caner ARABACI

Akşehir’de Sıra Yarenleri / 
Sıra Yarens in Akşehir

The book prepared by Gökhan Tarıman Cenikoğ-
lu consisted of 147 pages and was published in 
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Istanbul in 1998. The book was completed after 
one page English translation with abbreviations, 
nicknames of source people, preface and the 
chapters in Sıra Yarens in Akşehir.
In the introduction part general information on 
the history, geographical position and economy 
of Akşehir is given. In the first chapter informa-
tion on such as the description of yaren in dic-
tionaries, encyclopedias, books and journals, 
the method for searching the tradition of yaren-
lik, Ahi-order, yarenlik, four seniors called as 
Yiğitbaşı-Kâhyabeyi-Bölükbaşı-Yârenağası, with 
Çavuş and yaren are given.
In the second chapter organization of represen-
tative yarens feast, yarenlik in Turkey, Simav, 
Çankırı, Kula, Isparta, Dursunbey barana con-
versations, Gaziantep sıra sightseeings and do-
mestic yarenlik and yarenlik at abroad, yarenlik 
tradition in Uyghur and Turkish communities 
are described.
In the third chapter under the main title of Sıra 
Yarens in Akşehir, the historical development of 
yarenlik at the city center, the joining princip-
les, its regulation, the foundation-administrati-
on-members, duties, the clothes, the goods, the 
cashbox and notebooks are explained. Under 
the title of Yarenlik at the Towns, the tradition of 
yarenlik at the towns of Altıntaş, Atakent, Atsız, 
Çakıllar, Doğrugöz, Reis and Yazla are told. Un-
der the title of Yarenlik at the Villages, yarenlik 
at the villages of Engilli, Gözpınarı, Karabulut, 
Tepeköy, Üçhüyük and Yaşarlar are explained. 
Then under the title of the Law of the Sıra Yarens, 
the court of yaren, the method of trial, variety of 
punishment and samples of punishments are gi-
ven. In addition to them, handover ceremonies of 
the Yarens, light comedy and ring-cup, up-down, 
vızz-vızz and findilli-fistan and speechless games 
were described.
In the fourth part the existent traditions of the ya-
rens, precautions taken towards the yarens that 
were in danger of disappearance and conclusion 
and suggestions were mentioned.
In the last part, dictionary of local words, bibli-
ography, the list of source persons and yaren ok-
şama named such as “samur kürküm-eğil selvi 
kavak eğil-shbet bizimdir etc.”, songs and sitting 
plans and photographs were explained.

 

Ahmet AYTAÇ

Akşehir’in Folklor 
İncisi Sıra Yarenleri / 

Sıra Yarens - 
The Folklore Pearl of 

Akşehir 
The book written by Musa Küçükakça was pub-
lished in 1978 in Akşehir. It is composed of a to-
tal of 51 pages, and was about the traditional cul-
ture of entertainment of Sıra Yarens in Akşehir.
The point that made Küçükakça’s work impor-
tant was that the observations before 1970 were 
recorded in 1970 and reviewed in 1977. Sıra 
entertainments were carried through sıra called 
“keşik”. The Yaren who opened his house for gu-
ests firstly defined whether “wet or dry”. It means 
that this meeting would be with a meal or without 
a meal. At the houses that the writer made obser-
vations, a tablet stated “the house of Sıra is the 
house of regulation and order” was hung. This 
statement was seen in the application. In the sa-
loon order, the guests, infront of them musicians, 
at the middle the Yarens in charge of games sat. 
The music instruments consisted of ince saz ins-
truments such as, instrument with three double 
strings, mandolin with a metal body and clarinet 
and darbuka. When the guest entered the saloon, 
Yarens met him with the attention order of the 
Çavuş. When he took his place, Yarens stand on 
their knees by the order. Then they sat by taking 
their feet under their legs and they did not chan-
ge their sitting position until an order given. Until 
the elders arrived, the folk songs of the region 
of Akşehir, Konya and Karaman were played and 
sang. Then Bölükbaşı, Yaren Ağası, Kâhya Beyi 
and Yiğitbaşı entered the saloon in order. The 
Çavuş gave them an oral report. Yarens stand up 
and down by order. The ceremony continued in 
silence and discipline. Then Yiğitbaşı took the 
control.
Before ending his work Küçükakça touched upon 
the history of sıra entertainment in Akşehir. Ac-
cordingly, during the years of War of Indepen-
dence, as all efforts were given to the indepen-
dence, Sıra Yarenlik was ignored. Then Yaren 
groups were formed with the names of Kanlıçeş-
me Meydan Sırası, Demirağ Meydan Sırası and 
Sultandağı Meydan Sırası. Although the first 
and second ones were dissolved early, Sultanda-
ğı Meydan Sırası continued until the year 1958. 
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After a twelve year interval Nasreddin Hoca Meydan 
Sırası was founded in 1970. For a while a sıra group 
was founded at the Akşehir Teacher Education Scho-
ol but it did not last long. According to the writer, the 
shows of Yarenlik, which continued from the time of 
Seljuks and the Ottomans to the present, engendered 
a cooperation and common connection for the arti-
sans, villagers and workers.
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Caner ARABACI

Aktekke Mosque
(see Kalemi Zaviye)

Alacalar Bazaar
It was in the urban protected area of Kurtuluş quar-
ter of the borough of Dulkadiroğlu in Kahramanma-
raş. It was between the Kapalı Çarşı (Grand Bazaar) 
and Taş Han (Stone Inn). According to research, the 
Alacalar Bazaar, which did not have a building ins-
cription, gave the impression of a building of 16th 
century. The bazaar, which had protected its basic 
function until the 1940s and sold multicolored fab-
rics, was used as a wheat (cereals) warehouse after 
this year. The place, which was registered by Board 
for the Protection of the Cultural and Natural Heri-
tage of Adana, has been used as the bazaar of the 
tailors today.
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Caner ARABACI

Alâeddin Keykubad I
(d. 634 / 1237)

He was the ruler of the Anatolian Seljuks who hel-
ped in the development of the Ahi-order by taking 
into consideration the organization of Fütüvvet in the 
period of the Anatolian Seljuks. Alâeddin Keykubad, 
who was the second son of Sultan Gıyaseddin Key-
husrev I, was born around 1190. He was appointed 
as the melik of Tokat when his father ascended the 
throne of Seljuks for the second time in 601 (1205). 
When Gıyaseddin Keyhusrev died in the Alaşehir war 
in 1211, his elder brother İzzeddin Keykâvus, as the 
eldest son, succeeded his father and ascended the 
throne in Kayseri. Keykubad, who was in Konya, did 
not recognize the reign of his elder brother and besi-
eged Kayseri. But when he did not become successful 
he had to withdraw to Ankara Castle. He surrende-
red in the spring of 1213 after the food supplies were 
ended. Although İzzeddin Keykâvus wanted to kill his 
brother, his mentor Mecdüddin İshak prevented this 
and he was put in prison. Upon the death of İzzeddin 
Keykâvus, he ascended the throne in Konya in 1220. 
Having sent the reign symbols such as menşur, hil’at, 
çetr, Caliph en-Nâsır-Lidinillâh recognized his reign.
When Alâeddin Keykubad ascended the throne, the 
country was stable politically and economically. In 
order to sustain this, a commercial agreement was 
signed with the Venetians. Then in 1222 after he took 
Alanya which became an extremely important port 
on the south coast, a shipyard was built in this city. 
A strong city wall was built around the cities of Kon-
ya, Sivas and Kayseri. One year later he had some 
notable emirs such as Beylerbeyi Seyfeddin Ayaba, 
Mübarizüddin Behram Şah and Niğde subaşı Zey-
nüddin Başara killed, as there were some authority 
problems with them. He also sent some emirs aro-
und them into exile. Nonetheless, soon after he for-
gave them.
Alâeddin Keykubad, who gave importance to the se-
curity of trade and tradesmen, upon the complaints 
of the tradesmen, launched an expedition to Suğdak 
which was an important harbor city at the coast of 
Crimea and to the Armenian kingdom in 1225. Upon 
the expedition to the Armenians, he took important 
castles such as Silifke, Mut, Anamur and Gülnar. A 
Seljuk army that moved from the region of Göksun-
Elbistan took the Castle of Çinçin. Hetum, the king 
of Armenia, sent an envoy and wanted peace. In con-
sequence of the agreement signed in 1225, Ermenek, 
Mut, Gülnar, and Anamur were joined to the land of 
Seljuk.
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In order to sustain the unity in Anatolia, Sultan 
Alâeddin Keykubad firstly took the castles of Kâhta 
Hısnımansur (Adıyaman) ve Çemişkezek in the re-
gion of Malatya from Artukids. Mengücükoğulları 
Beylik, which wanted to shirk dependency and be-
come independent, was destroyed and was taken in 
the borders of the Seljuks. Against the approaching 
Mongolian danger he got married with the daughter 
of the ruler of Ayyübid el-Melikü’l-Âdil and a friend-
ship was established between these two states.
Celâleddin Khwarazmshah, who surrounded Ahlat 
in 1230, invaded the lands of the Seljuks. Upon this, 
Alâeddin Keykubad met Celâleddin Khwarazmshah 
in Yassı Çimen near Erzincan and defeated him with 
Ayyubids.
Two years later a Mongolian army arrived near Si-
vas. Theron Alâeddin Keykubad sent an envoy to the 
Mongols in 1233 as there was a possibility of Mongol 
invasion to the lands of Seljuks. But when Ögeday 
Khan wanted subjection from him, the Sultan re-
paired the castles in the region of Ahlat which was 
evacuated by the Ayyubids, and then put guards into 
these castles. He took 4000 Khwarazmians living in 
the region of Ahlat under the state service.
When Alâeddin Keykubad began to take precautions 
against the Mongols in Ahlat region, the Ayyubids cla-
imed that the region was invaded and then they ente-
red into Anatolia with a crowded army in 1234. The 
Ayyubids were defeated in the war. Harput, Siverek, 
Urfa, Harran and Rakka were taken by the Seljuks. 
In 1237, Alâeddin Keykubad gathered his army in 
Kayseri to conquer the entire southeast region. Me-
anwhile he died at the Ramadan festival where he ate 
the meat of the hunt at the feast which he gave to the 
envoys (31 May 1237). He was buried in the family 
graveyard at the Alâeddin hill in Konya.
The time of Alâeddin Keykubad was the most po-
werful period of the Seljuks and the border of the 
country reached to the Aras River and Lake Van. 
A navy was founded in the Mediterranean and the 
Black Sea.
In order for caravans to be able to travel safely and 
comfortably, he had two famous caravansarays built, 
named Sultan Hanı, one between Konya and Aksa-
ray and the other between Kayseri and Sivas. He also 
had Şerefşah, on the Alanya-Antalya road, and Alara 
Han, on the way between Konya-Antalya, built, along 
with a Darüşşifa – hospital - named after himself, in 
Konya.
Alâeddin Keykubad gave very much importance to 
the scholars and protected them. Scholars, Sufi, lite-

rary man and poets such as Muhyiddin İbnü’l-Arabî, 
Sultânü’l-ulemâ Bahâeddin Veled and Ahi Evran 
came to Konya during his reign and were supported 
by him.
Alâeddin Keykubad had a close relation with the Ahis 
from even the time of his father’s reign. While he was 
going to Konya to ascend the throne, notable Ahis 
were among the ones who met him in Obruk. When 
he came to the throne he protected the Ahis and pro-
vided some opportunities for them to sustain their 
activities in Konya. During his reign Ahi Evran came 
to Konya and organized the Ahis.

BIBLIOGRAPHY: 

Aksarâyî, Müsâmeretü’l-Aħbâr, pp. 31, 33, 73, 100; Anonim, Târîh-
i Âl-i Selçuk, (pub. and trans. Feridun Nafiz Uzluk), Ankara 1952, 
pp. 46-47, 63; C. Cahen, Osmanlılar’dan Önce Anadolu’da Türkler, 
(translated by Yıldız Moran), Istanbul 1979, Osman Turan, Selçuk-
lular Zamanında Türkiye, Istanbul 1971; the same author, Türkiye 
Selçukluları Hakkında Resmî Vesikalar, Ankara 1988; the same writer, 
“Keykubâd I.”, İA, vol. VI, pp. 646-661; Emine Uyumaz, Sultan I. 
Alâeddin Keykubat Devri Türkiye Selçuklu Devleti Siyasî Tarihi (1220-
1237), Ankara 2003; Yusuf Küçükdağ, “Anadolu Selçuklu Devleti’nde 
Ahî Teşkilatının Kurulması”, Türk Tasavvuf Araştırmaları, Konya 
2005, pp. 5-8; idem, Konya Alâeddin Darüşşifassı, Konya 2008.

 

Emine UYUMAZ

Alâmet-i Fârika’dan 
Marka’ya 

(1871)
/ From Trademark 

to Brand  
(1871)

This work, prepared by Ahmet Kala and İrfan İnce, 
was published in Ankara in 2006. The work, which 
was published as the 135th anniversary commemo-
ration of the Turkish Patent and Trademark Office, 
was compiled by making choices among the registe-
red brands between the years of 1896 and 1931. Ac-
cording to the Regulation of Trademark of 1871 and 
the Law of Patent Right of 1879, which were among 
the first modern laws in the world, registrations were 
made. The basis of the ownership system related to 
industry was hence founded.
The work is in the character of enlightening many 
issues such as the participation of the different sub-
jects of the Ottoman Empire to the commercial life, 
economic and commercial relations with the foreign 
countries and consumption tendency of the society. 
The main source was fifteen notebooks in which the 
brands were recorded in the Archive of Turkish Pa-
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tent and Trademark Office. It is composed of the 
original Ottoman Turkish documents, their trans-
criptions and English translations. Four notebo-
oks, recorded after the Alphabet Reform in 1928, 
were also used. With the Republic, in the numbe-
ring beginning with “1”, 200 brands registered re-
cords between the years of 1923 and 1924 were 
lost. Brand registration was 461 on the average bet-
ween the years of 1926 and 1930. The years when 
the registrations were done at the minimum were 
the years of 1925-1926. With the amount written 
in the notebooks 76 registrations were done within 
these two years.
The first brand in the work, in which 72 brands’ 
labels were published, was a cocoa drink bottle and 
its box that belonged to a French citizen in 1896. 
Hacı Salihzâde of Crete-Kandiye registered a soap 
bar in 1896. Among the registrations there were ten 
cigarette papers, sugar and Turkish delight papers, 
German, English, Swiss, Australian, American citi-
zens’ medicine, technical equipment registrations, 
cologne, chocolate with walnut, gun, brandy glass, 
gramophone, toothbrush, Mercedes motor, Colog-
ne of Necip Bey, lighter with gasoline, socks, toilet 
soaps, haircloth, mohair woolen legging, tabocco, 
Nivea perfurmery, Ariel bicycles, Ford motor, Wal-
ker whiskey.

Dimitri Değirmencioğlu’s chocolate with the name 
“Izmir”, a woman in decollete on the Ottoman sub-
ject İzak Ferraş Efendi’s emblem entitled “the Girl 
of Peace” and the Flag with the star and crescent 
on cigarette paper (1923) drew attention. The work 
carried on the nostalgia through the commercial 
structure in the last period of the Ottoman Empire 
and the beginning of the Republic. Most of the re-
gistrations were taken for the brands of cigarette 
papers and this situation gave an idea on the social 
structure. The registrations were mostly taken by 
the foreign and local non-Muslims. It is apparent 
that in the period when the Ahi-order was absent, 
local production and the efforts for local invention 
hit bottom.

 

Caner ARABACI

Alemdar
(see Sancakdar)

Ali Fakih Mosque
(see Ahi Mosque)

Ali Hoca Mosque
(see Ali Hoca Mesjid)

Ali Hoca Mesjid
It is in the Uluırmak Ali Hoca quarter in Konya. If 
it is taken into consideration that it was built in the 
place of Ahi Ali Tekke, it was the place of worship 
of the mentioned building. Then it can be claimed 
that the founder is Ahi Ali, like in the case of tekke. 
The date of foundation is unknown.
The mesjid of Ali Hoca was a building which was 
built in adobe in the 1940s and its top was covered 
by wood cover. There was a quadrangle fenced by 
a surrounding wall. The mesjid was destroyed and 
rebuilt as masonry in 1966. The mosque is planned 
as rectangle. The top was covered by tile roofing. 
A minaret was built on the right of the door of Ali 
Hodja Mosque which was opened to the east. The 
tablet of Şeref Şahoğlu Mesud Hângâh, which was 
previously on the door of the quadrangle, is on the 

The cover of the book entitled Alamet-i Farika’dan Marka’ya 
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door of the wall of the mosque which faces the stre-
et.
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Yusuf KÜÇÜKDAĞ

Ali İhsan Bey
He was a politician who proposed establishing a 
state in the model of Ahi-order in Ankara in 1920. 
This Ali Ihsan Bey, who was distinguished with his 
Unionist (Ittihadist) character, was known as Kör 
(Blind) Ali Ihsan Bey. His proposal on Ahi-order 
was based on the works in the period of İttihat ve 
Terakki -Committee of Union and Progress-. In a 
sense, one of the institutions bethought in the se-
arch of gaining a new order for the Ottoman com-
munity in the IIth Meşrutiyet -Second Constitutio-

nal- Period was the Ahi-order. There was a desire to 
take advantage of the Ahi-order in the cultural, tho-
ught, belief, work and production fields. Thus, the 
Ahi-order would be revitalized, and by making it 
suitable for the age, it would be brought to the com-
munity. The economic, social and political thoughts 
on the Ahi-order were put into words by persons 
such as Hacı Süleyman Efendi, Ziya Gökalp, Baha 
Said Bey and M. Şevket (Esendal). Ali Ihsan Bey 
was also among these names. In the name of the 
Ittihat ve Terakki, an “Occupational Representation 
Programme” was prepared. Kör Ali Ihsan and his 
friends planned studies concerning the idea of pro-
tecting small entrepreneurs, whose existence in the 
Ottoman community was threatened as the process 
of capitalism began.
Within the Ittihat ve Terakki, Ali Ihsan Bey cared 
about the tradesmen sector and unions. A group 
around him was comprised of the unions which inf-
luenced the parliament, party and bureaucracy and 
based on the chamber of tradesmen and occupa-
tional associations. The most effectual, important 
and powerful person was Memduh Şevket (Esen-
dal) Bey, who managed the unions of chambers of 
tradesmen. Ali Ihsan Bey analyzed the organization 
of the Ahi and especially the Ahis of Ankara befo-
re the period of Murad I and designed a model of 
state applicable for the administration. This state 
was a kind of corporate state type. Ali Ihsan Bey 
and his friends left the Ittihat ve Terakki and they 
were leaning to establish cooperatives and political 
organization based on it. But World War I defeated 
their plans. During the war years, the group tried 
to organize itself by taking control of a commissary 
entity. They were called Iaşeciler for that reason. 
Following the war, when the team of Talat Paşa left 
the country, the team of Ali Ihsan Bey became active 
within the party. The opinion of the occupational 
representation which was welcomed in the foun-
dation years of the Türkiye Büyük Millet Meclisi 
-Grand National Assembly of Turkey- found app-
roval. Because the failure of the multi-party parli-
amentary system during the Meşrutiyet – second 
constitutional period – and the Bolshevik experi-
ment in Russia brought to mind the Ahi system, 
which puts the will of a participatory community at 
the fore. A concrete example of this was the entity 
named Halk Zümresi in the Türkiye Büyük Millet 
Meclisi which was founded on 23 April 1920 in 
Ankara. Halk Zümresi, organized at the end of the 
summer of 1920, published its political program-

Ahi Hoca Mesjid / Mosque 
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me in Anadolu’da Yeni Gün, the newspaper of 
the period. Kör Ali Ihsan Bey, the older Istanbul 
envoy of the İttihat ve Terakki, became promi-
nent among the theorists of the coterie.
Ali Ihsan Bey emphasized the characters, acti-
vities, the importances in the field of work and 
production of the Ahi-order, which was an art 
and trade organization of the Seljuks, through an 
article in Anadolu’da Yeni Gün. He stated that 
the Ahi-order was a Sunni-organization Ankara-
centered and reached as far as Bosnia-Herzegovi-
na in the time of the Ottomans. He offered a state 
model suitable for the administration of the Ahi 
association. The Halk Zümresi, which was foun-
ded in 1920, was influenced by Ali Ihsan Bey. He 
attempted to suggest the entity which developed 
as Occupational Representation to M. Kemal, ho-
wever, he was unsuccessful. But the Occupatio-
nal Representation acted from Ahi-order raised 
question in the Parliament in 1921. This muste-
red up support among the members of the par-
liament. Vehbi Bey, Deputy of Balıkesir; Dr. Suat 
Bey, Deputy of Kastamonu; Zeki Bey, Deputy of 
Adana; Mahmut Esat Bey, Deputy of Izmir; Yah-
ya Galip Bey, Deputy of Kırşehir and Muhiddin 
Bey, Deputy of Bursa, were among the ones who 
adopted the system of occupational represen-
tation. Some of the deputies like Tevfik Rüştü 
(Aras) claimed that the Ahi-order was a bygone 
social entity and they disapproved of benefitting 
from the Ahi-order. The Parliament refused the 
System of Occupational Representation influen-
ced by the Ahi-order.
After the War of Independence, he tried to make a 
deal with Cavit Bey, whom he deemed to be close 
to the Ittihat ve Terakki. He put emphasis on two 
parliamentary systems, one based on the Natio-
nal Assembly and the other one on the powers of 
the producers, in other words, the Assembly of 
Occupational Representations. According to this 
idea, Ali Ihsan Bey and Cavit Bey agreed to found 
a new political party. Upon the execution of Ca-
vit Bey, and the assertion of his supporters that 
there was no need for a new party while the Halk 
(Peoples) Party was extant, his idea of a political 
entity did not materialize. 
Ali İhsan Bey’s focus on the Ahi-order during 
the second constitutional period and the War of 
Independence and his support for the idea of a 
democratic order based on the Ahi-order organi-
zation template, drew attention to the Ahi-order.
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Caner ARABACI

Ali Paşa Bazaar
Grand Vizier Hersekli Semiz Ali Paşa had Mimar 
Sinan build the bazaar, located at the city center 
of Edirne to Mimar Sinan in the time of Sultan 
Süleyman, the Lawgiver, in 1566-69. The work 
which Semiz Ali Paşa had built for earning in-
come for his mosque and complex (kulliye) in 
Babaeski consisted of 126 shops arranged in or-
der side by side and surrounded by a close street 
approximately 300 m long. The street was higher 
than the shops, its top was covered by vaults, and 
the inside was lightened through rectangular win-
dows placed under the impost point of the cradle 
vault. As supplies, colorful stones for the crad-
le vault covering the street and bricks and sto-
nes in the other parts were used. The top of the 
rectangular shops planned in the style of iwan 
was covered by tunnel vault. As Ali Paşa Bazaar 
which had many gates was in a straight line in the 
north-south direction, the prayer domes places 
in the covered bazaar or the ottoman bazaar was 
seen at the center of the construction. Here in the 
middle of a square place four legs were set and 
thus a maidan for prayer was erected. Evliya Çe-
lebi describes the Ali Paşa Bazaar as having gates 
like portcullis on both sides and the work was 
1000 steps long. He also relates that he calls the-
se gates the gates of “Fish market” and “Needlers” 
and there are gatekeepers in front of the gates.
The bazaar lost its old heyday and lively days in 
parallel with the disasters in Edirne in 19th cen-
tury and the shops within the bazaar passed into 
the private ownership one by one. The bazaar 
was repaired generally in the year of 1284/1867-
68 and Kazım Dirik, the Governor of Thrace, 
made some attempts at cleaning up the bazaar. 
The bazaar was repaired once more in the 1940s 
and began to regain its old shiny days, however, 
a fire broke out in the bazaar on 26 September 
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1992 and as the bazaar burned to a large extent, 
it became unuseable. The construction was rebu-
ilt according to the design understanding of the 
time and was reopened on 25 November 1997. 
The bazaar maintains its importance in terms of 
being a place which is visited and shopped at by 
many foreign and domestic tourists.
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Murat KARADEMİR

Allâme-i Şaşi
(see Mahmud Ahi Yusuf Oğlu 

Mehmed)

Altınay, Ramazan
(b. 1965)

He was the writer of the work entitled İlk Dönem 
İslâm Toplumunda Çalışma Hayatı Emevîlerde 
Esnaf ve Meslekler (Working Life in the First 
Period of Islamic Society, Tradesman and Occu-
pations in the Umayyads). He was born in the 
village of Eskisaray in Uşak. He had his primary 
education in the village where he was born, his 
secondary education in Uşak Besim Atalay Se-
condary School and Uşak High School, his un-
dergraduate education at the Faculty of Theology 
in Dokuz Eylül University (1987). He worked as 
a teacher in secondary school for a while. He be-
gan his academic life at the faculty of Theology 
in Van Yüzüncü Yıl University in 1994. He did 
his master’s degree in the Institute of Social Sci-
ences at the same university (1998) and then he 
submitted his PhD on the Emevilerde Gündelik 
Hayat -Daily Life of the Umayyads- in the field of 
History of Islam at the department of the History 
and Arts of Islam in the Institute of Social Sci-
ences in Ankara University (2004). After he had 
worked in Yüzüncü Yıl University for a long time, 
he started to work at the department of history 
at the Faculty of Sciences and Lettters in Uşak 
University in 2011. He became professor at the 
same university in 2013.

His works: Emevilerde Günlük Yaşam, Anka-
ra 2006; İlk Dönem İslâm Toplumunda Çalışma 
Hayatı Emevîlerde Esnaf ve Meslekler, Konya 
2006.

 

M. Murat ÖNTUĞ

Altıntaş, 
Abdulmennan Mehmet

He prepared the master’s thesis entitled Arti-
sans in the Court: Operations and Practices of 
the Ottoman Guilds. He was born in Adana in 
1985. He completed his primary and secondary 
educations in this city. He began his undergra-
duate education at the department of Social Sci-
ences Teaching in Selçuk University in 2003 and 
his master’s degree in the same department in 
2007. He became research assistant at the de-
partment of history in Fatih University in 2008 
and completed his master’s thesis in 2010. He 
joined the doctoral program at the Early Modern 
History department in Istanbul University in the 
same year and took a PhD dissertation entitled 
Kızıldeniz’den Akdeniz’e: Ticaret, Diplomasi ve 
Güzergahlar 1600-1700 (from the Red Sea to 
the Mediterranean: Trade, Diplomacy and Rou-
tes 1600-1700). He was sent to the UK to do re-
search for his doctorate with the support of TU-
BITAK in March 2013. Here he was accepted as 
a guest researcher by University of Exeter, Centre 
for Maritime Historical Studies.

 

Ayşe DEĞERLİ

Amasya Bedesten
Hüseyin Ağa had the building, which was at the 
city center, built in 1483. It had a peculiar en-
dowment. When it was built at first it was in a 
rectangular plan and had six domes. But then in 
different times it was destroyed and reached its 
four domes today. The lead-covered domes sit 
atop arches which are set on four walls carried 
by a thick stone-covered, square-planned base 
which rises freely in the center. It had four gates 
opened at its four sides like the Bedesten of Kay-
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seri. The gates of bedestens generally open right 
in the middle of the main body walls. But the ga-
tes of the Amasya Bedesten opened at points clo-
se to the sides in order to align themselves right 
under the domes.
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Fernaz ÖNCEL

Amasya Saraçhane 
Mosque

The inscription of the mosque has not reached 
today. But in the old records, the title of “Cami-i 
Şadgeldi Paşa” was seen. Accordingly, Şadgeldi 
Paşa had the mosque built in the period of the 
Principality of Eretna (1343-1393) in 773/1371-
72. Evliya Çelebi called Saraçhane Mosque “the 
Mesjid of Saraçlar” and defined it as the foremost 
while speaking of the mesjids in Amasya. For Ev-
liya, the mesjid was as big as a mosque and very 
beautiful. The name of the mosque came from 
the “Saraçlar Bazaar” near it.
The water tank with fountains in front of the 
mosque was built by Çetin Zade el-Hac Ahmet 
Efendi, the kadi of Amasya, in 1147/1734. The-
re was a burial area in the direction of the east 
of the construction. The graves of Pir Sun’ullah-ı 
Halveti and his halife Pir Zekeriya-yı Halveti were 
here. Main outer walls of the building were rat-
her high. As the supplies of the building, hewn 
stones and undressed stones were used together 
on the main outer wall. In the alternative tech-
nique supplies in bricks and stones were also 
used. The domes were covered by roof tile as the 
cover coat in the Ottoman style. The cover coat 
of narthex was made of flat wooden and covered 
by sheet metal. The hedgehog eaves of the fronts 
were made of brick.
When the mosque was built for the first time, it 
was single-domed and cubic. In the following pe-
riods one dome with the same size was added 
and the building was enlarged towards the west. 
Thus, the plan became rectangular in horizon-
tal. Squinches ensured to transition to the do-

mes. The mihrap at the main part in the west 
was semi-cycle planned and its arch moulding 
was filled with six lines muqarnas. The mihrap 
was painted in blue, white and yellow. The timber 
mimbar was without ornamentation. In the north 
of the sanctuary, there was a gathering place for 
women in timber built passing though narthex. 
The minaret in the middle of the north front was 
a cylindrical body and the minaret balcony was 
made of stone. Because of the second cubic place 
which was added in the west direction, there was 
a different view between two domes.
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Erkan AYGÖR

Anadol, Cemal
(b. 1933-d. 2013)

He was the writer of the book entitled Türk-
İslâm Medeniyetinde Ahilik Kültürü ve 
Fütüvvetnâmeler (the Ahi-order in the Turkish-
Islamic Civilization and Fütüvvatnames). He was 
born in Istanbul. He graduated from the School 
of Journalism and Social Sciences department 
in Trakya University. He began his life as a sports 
columnist in 1948. He worked as news reporter, 
writer, secretary, chieftainship and manager and 
his articles were published in many newspapers. 
He engaged in athleticism, basketball, volleyball 
beside scientific works. Cemal Anadol, who wro-
te over twenty works, most of which were popu-
lar, died in in Istanbul.
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Anadolu Selçukluları 
Zamanında Gelişen 
Fütüvvet Teşkilatı ve 
Bu Teşkilatın Halkın 

Eğitimine Olan Katkıları / 
The Futuwwa 

Organization Developed 
in the Time of Anatolian 

Seljuks and Its Contribution 
to the Education of People

This research, which was prepared as a master’s 
thesis in the Social Sciences Teaching field at the 
Primary Education department in the Instıtute of So-
cial Sciences in SU by Semih Çeker in 2008, is 125 
pages.
At the introduction part, Semih Çeker stated that 
the aim of the thesis is to define the contributions of 
the Ahi-order in the time of Anatolian Seljuks to the 
education of people. For this, the thesis was prepa-
red by analyzing the scientific works, books, articles, 
declarations and unpublished theses related to the 
Futuwwa and Ahi-order.
In the first part, the development of the Futuwwa 
until the time of Anatolian Seljuks, immigration, po-
litic-economic situation as the reasons for the deve-
lopment of Futuwwa in Anatolia, the Futuwwa in the 
Islamic world, the old Turkish culture and values, 
Byzantine Guilds and the influence of some tarikats 
were mentioned. Subsequently, he gave information 
on the foundation of the Ahi-order, the life of Ahi Ev-
ran and his legendary character and Baciyan-ı Rum.
In the third part of the thesis, political, military, eco-
nomic, religious and ethical functions of Futuwwa/
Ahi-order in the period of the Anatolian Seljuks are 
given. The fourth part is about the management of 
the associations of Futuwwa in Anatolia. The fifth 
part is based on the contributions of the Futuwwa 
associations to the education of people in Anatolia. 
In the sixth part, being loyal, the father of the path, 
having a brotherhood/apprenticeship, having a path/
monitorial, craftsmanship/mastery/diploma ceremo-
nies were explained. In the seventh part, the relati-
ons of Ahi-order with other tarikats such as Mevle-
viyeh and Bektashism were analyzed. As conclusion 
the Ahi-order is regarded as the renaissance of the 
Turks.

 

Caner ARABACI

Ankara 
Ahi Elvan Camii ve 

Alaaddin Camii Ahşap 
Süslemeleri Üzerine 

Bir Araştırma / 
A Reseach 

on the Timber 
Ornaments of 

Ankara Ahi Elvan 
Mosque 

and Alaaddin Mosque
This work which was prepared as a master’s thesis 
at the Traditional Turkish Handicrafts department 
in the Institute of Educational Sciences in Gazi Uni-
versity by Mukaddes Öztop in 2010 consisted of six 
chapters including the introduction and was 146 pa-
ges.
In the first chapter, problem, aim, importance, de-
faults, limitations and definitions were given under 
headline of introduction. In the second chapter main 
sources related to the subject were listed under the 
title of researches. In the third chapter the topics 
such as the model of the research, population and 
sampling, gathering data, analysis of data and the-
ir application phases were described under the he-
adline of method. In the fourth chapter information 
about Ankara was given under the headline of theo-
retical structure. According to this, the past of Anka-
ra dating back to the prehistoric age and its present 
condition, geographical position and today’s econo-
mic condition were analyzed. In the fifth chapter the 
samples of the research were evaluated in the style of 
catalogue under the headline of indications and com-
ments. In the sixth chapter, the obtained results were 
generally reviewed and suggestions for the obtained 
data were put forth.
Consequently, a general evaluation on the ornaments 
of Ahi Evran and Alaeddin mosques were carried 
out.
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Ankara Ahi Government
(1330?-1361)

Ahi and Bacı organizations centered at Kayse-
ri were destroyed as a result of Babais Revolt 
(1240) and the defeat at Kösedağ (1243). Follo-
wing these events, many Ahis among whom Ahi 
Hüsameddin, the father of Ahi Şerafeddin -one of 
the Ahis in Ankara- and his grandfather Seyyid 
Şemseddin Yusuf were the forefront, migrated to 
the Ankara region. It can be thought that Ahis 
who resided in a place called Bendderesi in the 
north-west of the city at a riverside had producti-
on plants and workplaces along the river.
Ankara was a city in which leather trade and mo-
hair weaving were developed before the control 
of the region was taken by the Ottomans and “the 
mohair of Ankara” was well known throughout 
the world. Detailed information on these artisan 
groups could be found in 15th and 16th centuri-
es. It is noteworthy that in this period that the 
Baciyan-ı Rum organization sustained its activity 
in this region. When the waqfs in Ankara were 
analyzed, it was realized that the total of women 
waqfs were many in number. There were some 
Bacıs who had the title of Ahi in the region. One 
of them was Ahi İklim Hatun. It was understood 
that this title did not belong only to men. The-
re were residential areas named Bacı and Fatma 
Bacı Township and Hatun Street at the city center 
as well.
Ahis ruled like a “bey” in Ankara. Even they so-
metimes fought for the leadership. When Ahi Şe-
raffedin died, Ahi Yusuf known also as Ahi Ke-
maleddin, replaced him. Ahi Süleyman killed Ahi 
Yusuf in the fight of leadership. The work entitled 
Hadikatü’s-Selâtin, which gave information on 
the Ahis who lived like a bey, describes Ahis in 
Ankara as “the people known as Ahi in the city 
were ruler and governor. They protected the city 
from the enemies. There are several hundreds of 
men in the image of soldier at their gates and de-
eds. They lived like Sultans. When the Ottomans 
rose, their comforts were destroyed day by day.”
The view that the Ankara Ahis had large land hol-
dings and had established a kind of state, and 
that the Ottomans had taken Ankara from them 
was not accepted by Fuad Köprülü and Halil Ed-
hem at the time. The fact that no coin minted by 
the Ahi Government in Ankara nor any sermon 
read in its name stems from the structure of Ahi. 
It was accepted that when there was an administ-

ration gap in Ankara, Ahis, as in many other pla-
ces, maintained the order and safety of the com-
munity and clamped down on their rules. Their 
clothes were the clear evidence that they did not 
only engagd in trades. Their traditional clothes, 
and in some way regarded as their uniform, co-
nical hat on their head (ak börk) and daggers at 
their belly, put these features forth. In other regi-
ons, even when they lived as the vassal of other 
powers of the time, they had an influence on the 
city administration directly. Ahis chose their sha-
ikhs, kethüdas, yiğitbaşıs among themselves and 
by getting on well with the central power they had 
their own management. When Alaeddin Eretna 
arrived in Ankara in 1330, he visited Ahi Şera-
feddin. Emir Eretna must have appointed him 
as the regent of Ankara because it was obvious 
that the mentioned ruler appointed some Ahis as 
emir to some cities. It was also known that Ahi 
Şeraffeddin was the student of Alaüddevle Sem-
mani, the main counsellor of Gazan Khan. In the 
Persian pedigree book dated 1471 in Kırşehir 
Museum which belonged to Ahi Sinan who had 
zaviyes and waqfs in Ankara, it was stated that 
Ahi Şerafeddin was seen as the leader of the Ana-
tolian Ahi community in the time when he lived. 
The postnişin of Kırşehir zaviye was regarded as 
the leader of all Ahis in Anatolia in the Ottoman 
period. This situation continued as a tradition 
among the Ahis before the Ottomans. Thus Ahis 
dominated in Ankara for a while, in other words, 
they controlled the government. According to the 
date of the inscription (1330) of which the name 
of the ruler was not mentioned and belonged to 
the period of Gıyaseddin Mesud II in Ankara, this 
period could be dated between the years of 1330 
and the 1361 when the Ottomans took the cont-
rol of Ankara.
After the death of Alaeddin Eretna (1352), a 
struggle began among his sons. The Ottomans 
used this and launched an expedition to Ankara 
under Süleyman Paşa for the first time in 1354 
and took control of the city. The inscription, da-
ted 763 (1361) which was put on the Sultan Ala-
eddin Mosque in Ankara by Lu’lu (or Lulu) Paşa, 
obviously shows that Ankara was subject to the 
Ottomans before March 1362. 
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Mehmet Ali HACIGÖKMEN

Ankara Ahileri Devleti 
ve Dönemi / 
The State of 

Ankara Ahis and its Period
It is a master’s thesis prepared in the Institute 
of Social Sciences in Selçuk University by İsma-
il Çiftçioğlu in 1995 and consists of 131 pages. 
In the introduction part of the thesis, which was 
comprised of four chapters following the intro-
duction, the sources used during the research 
were given and additionally brief information on 
the meaning of Ankara, its roots and the political 
history of the city from the prehistoric times till 
the end of the Ottoman period.
In the first chapter, the subjects such as the me-
aning of Ahi-order, the development process of 
Futuwwa and its arrival to Anatolia, the foundati-
on of Ahi organization in Anatolia, historical per-
sonage of Ahi Evran, the structure of Ahi organi-
zation and the organization of Ahis in the cities 
were defined. In the second chapter, which is on 
the collapse of the State of Anatolian Seljuks and 
the emergence of the Beyliks, mentioned firstly 
about the Babais Revolt and the defeat of Köse-
dağ and then about the developments in the time 
of Mongol dominance. At the end the relations of 
Ahis with the Turkmen Beyliks during the collap-
se of the Seljuk State are explained. The subject 
of the third chapter is about the dominance of 
Ahis in the area of Ankara. Here firstly the views 
on the foundation of a government by Ahis in this 
region were analyzed. Then information on the 
structure of the government established by Ahis 
in Ankara is given and it is emphasized how the 
dominance of this community ended. In addition 
to them, the course of the relations of the Ahis 

with the Ottomans both before and after the con-
quest of Ankara was evaluated.
In the last chapter, the works of the waqf of the 
Ahis in the Ankara region and scientists and in-
tellectuals of that region are discussed. Within 
this context, firstly information on the zaviyes, 
hamlets and farms that belonged to the Ahis are 
given. Afterwards, the mosques, mesjids, türbes, 
gravestones and the inscriptions which have re-
ached up to today are emphasized. Lastly, with 
their works and activities, some scientists and 
intellectuals who performed important duties in 
the period of Ahis of Ankara were introduced.

 

Emin KILINÇ

Ankara Ahileri ve
 Eserleri / 

Ahis of Ankara and 
Their Works

The book entitled Ankara Ahileri ve Eserleri is 
a work of Abdülkerim Erdoğan published in An-
kara in 2011. The work consists of 128 pages 
and six main parts. In the introduction, Ahis of 
Ankara and the relations of the Ahi-order by the 
region of Ankara are emphasized. The first Ahi 
of Ankara was Ahi Şerafeddin. According to the 
pedigree dated 1293, it gave information on the 
geneology, waqfs, and inscriptions of Ahi Şera-
feddin. During the collapse of the Anatolian Sel-
juks, Ankara witnessed the fight for dominance 
among Ilkhanids, Eretnas, Karamanids, Germi-
yanids, and Çobanids. For this reason the ones 
who sustained the order were the Ahi rulers in 
the city in the years between 1290 and 1354. The 
work evaluated this period under the title of the 
Government of Ahis. 29 notable leaders are also 
described under the title of Ahi leaders.
Abdülkerim Erdoğan recorded 25 Ahi waqfs in 
1530 in the part related to the Ahi waqfs and 
works. One of them is Ahi İklime Hatun waqf 
which belonged to a woman.
The largest one of the works is the part about Ahi 
mosques and mesjids. Among them, Ahi Şeraf-
feddin, Ahi Elvan, Yeşil Ahi, Ahi Arab mosques 
and Ahi Yakub, Ahi Tura, Geneği mesjids drew 
attention. The part related with the Ahi türbes 
and graves were in the nature of completing the 
former part.
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The work was completed with the Ahi zaviyes ve 
medreses. Yeşil Ahi Medrese, which was among the 
nine medreses at the center of Ankara, remained 
standing from its building year of 1439 until the 
period of the Republic. During the years of the War 
of Independence, when the country was in danger, 
its müderris signed the famous “Ankara Fetva” 
with the title of “Abidin, Müderris of Yeşil Ahi Med-
rese”. Thus, after many ages, an Ahi müderris of a 
medrese showed the character of Ahis which was 
on the protection the country in the case of danger 
and this became a meaningful meeting with a his-
torical function.

 

Caner ARABACI

Ankara Örencik ve 
Ahi Köylerinin Türküleri / 

Örencik and 
Ahi Villages’ 

Folk Songs of Ankara
The work, which was written by Mehmet Tuğrul 
and published by Ankara Halkevi -Community 
Center- in 1945, consists of 128 pages and two 
chapters based on the analysis and text publicati-
on seen often in the works of folklore.
In the first chapter, information on the social-eco-

nomic structure of the Örencik and the Ahi villages 
is given. The writer in his work argued about the 
stages of the fieldwork such as the “choosing of the 
villages”, “preparations for going to the villages”, 
“going to the villages” , “collecting,” “observations 
on the collecting” , “explanations on the classifi-
cation of the folk songs,” “comparisons”, as being 
suitable for the thought of establishment and the 
method of the community centers. Tuğrul, under 
the title of “comparisons”, compared the folk songs 
and Turkish poems of Ahi, Örencik and Kazan in 
number and classify the folk songs according to 
their types. Tuğrul, who categorized the compi-
led folk songs as local, foreign and common folk 
songs, touched upon the similarities of the compi-
led folk songs in the other regions and within this 
context he analyzed the folk songs. Mehmet Tuğrul 
who indicated the information such as the name of 
the folk song, the place where it was compiled, the 
person who compiled it, the age, from whom she 
or he learnt, where and when she or he learnt it, at 
the classification tablet, gave places to the text of 
the folk songs according to their types (love, abro-
ad, mourning, lullaby, satirical folk songs/humoro-
us and ironical folk songs; ceremonial folk songs/ 
wedding folk songs, folk songs told about an event/
historical folk songs, bandit folksongs, folksongs 
for the beloved and family trajedies, folk songs for 
plays and Turkish poems) at last.
The end of the work included the chart for listing 
of source people, indexes of folk songs and Tur-
kish poems and table of contents.

 

Mehmet ÇERİBAŞ

Ankara’nın Kalbinde
 Bir Ahi Eren Tapduk Emre / 

Tapduk Emre, 
an Ahi Eren at the
 Heart of Ankara

The book of Ankara’nın Kalbinde Bir Ahi Eren 
Tapduk Emre was the work of Mustafa Tatcı and 
published in 2013 in Ankara. The work consists of 
168 pages and six main chapters and appendices.
In the introduction of the book, the writer, who 
dwelled on the traces of Tapduk Emre in the ha-
giographies, gave examples of the information 
from the books Vilâyetnâme-i Hacı Bekşaş Veli 

The cover of the book entitled Ankara Ahileri ve Eserleri 
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of Firdevsî, Saltuknâme of Ebu’l-Hayr Rumî and 
Tezkire of İbrahim Hâs. According to the docu-
ments analyzed in this book, it was found out that 
Tapduk Emre was an Ahi who lived in a zaviye 
and died in Emrem Sultan village.
In the work, which has the character of a book 
published about the life of Tapduk Emre for the 
first time separately, provides data from sources 
in archives, literate history, collection of biographi-
es, as well as the opinions of those who have con-
ducted researchs until today. We learned from the 
book about the event that some children and hali-
fes of Tapduk Emre were sent to Varna. Through 
this work it could be ensured that Tapduk Emre 
and his followers Tapduks had an interest in Azer-
baijan and Balkans. The work also ended with the 
poems of Yunus Emre, footnotes and an extensive 
bibliography.

 

Bekir ŞAHİN

Antakya 
Esnaf Teşkilâtı   

(1709-1860) / 
Organization of 

Antakya Artisans 
(1709-1860)

This work, which was written by Rifat Özdemir 
(Antakya, 2002), included the judicial, administ-
rative, financial, municipal and social matters re-
lated to the artisans of Antakya in the period of 
approximately one hundred and fifty years betwe-
en the years of 1709 and 1860 by analyzing the An-

takya Şer‘iyye Registers. The work is unique with 
this condition and consists of six chpaters follo-
wing the introduction. The first chapter is about 
the emergence of the coterie of the artisans in the 
cities beginning from the old periods, the second 
chapter is on the Ahi, guild and gedik organizati-
ons in Antakya, the third chapter is on the organi-
zation of artisans of Antakya, the fourth chapter is 
on the duties of the administrators of the artisans, 
the fifth chapter is on the economy of artisans and 
city and the sixth chapter gives information on the 
economic situation of the artisans.
In the first part of the work, the factors causing the 
emergence of the coterie of artisans in the cities 
are mentioned briefly. In the second part it is emp-
hasized that there were important developments 
in the civil institutions which were effective in so-
cial life in parallel with the spread of Islam. Within 
this context the subjects such as the organization 
of the artisans along with the organization of fütüv-
vet and the influence of Ahi-order in the villages, 
towns and cities in Anatolia are discussed. In the 
following section, the influence of Ahi Baba on the 
artisans and the names of Ahi Baba in Antakya 
and their duty terms and fees were shown in tabu-
lar form. Thus it is noteworthy that the Ahi Baba 
lost his influence on the artisans in many Ottoman 
cities in the first half of 19th century, however, they 
were still very influential in Antakya. In the third 
part, which was allocated for the organization of 
artisans of Antakya, the title used by the administ-
rators of the artisans from various occupations, 
their appointment to the office and their super-
sessions were described through charts. Concor-
dantly, the choice of the administrators by the 
artisans, court decision, inheritance, petition sub-
mitted to the Sultan and their appointments by the 
administrators like local administrators were put 
forth by the examples of şer’iyye registers. The fo-
urth part which discussed the duties of the artisan 
administrators of Antakya is about the administ-
rative, judicial, municipal and social duties of the 
artisans towards the state. Then the administrati-
ve, occupational and religious duties of these ad-
ministrators towards the artisans are discussed. 
In the fifth part, which was on the existent groups 
of artisans in Antakya, the types of occupations 
identified in the cities, their numbers and ihtisap 
resmi taken from the market and the bazaars are 
mentioned and all is shown in the charts separa-
tely and a long casting is submitted. In the sixth 
chapter, economic situation of the artisans of An-
takya is briefly given. In this context, through the 

The cover of the book entitled Tapduk Emre 
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table the financial power of the artisans of Antakya 
is expressed.
This work which was prepared within the frame-
work of şer’iyye registers is important in point of 
defining the groups of artisans, artisan representa-
tions in Antakya and their mutual relations.

 
M. Murat ÖNTUĞ

Arabacı, Caner
(b. 1954)

He is the writer of Geçmişten Günümüze Konya 
Ticaret Odası 1882-1999 (the Chamber of Com-
merce of Konya from Past to Today 1882-1999). 
He was born in Konya-Beyşehir-Yeşildağ town. He 
had his primary education in the same town. He 
had education in İvriz and Akşehir Schools of Pri-
mary Teaching. After he graduated from the Insti-
tute of Education of Selçuk in 1976, he worked as 
a journalist for a while and gained the experien-
ce of “Bâbıâli”. He became a teacher at the end of 
1977. While he was working as a teacher in vario-
us secondary schools and high schools, he comp-
leted firstly his undergraduate education (1987) 
and then his master’s degree (1990). When he was 
at the phase of doctorate, he passed to the uni-
versity and worked as an instructor of Ataturk’s 
Principles and History of Turkish Revolution at the 
Vocational School of Beyşehir in Selçuk University. 
He completed his PhD in 1997. Then he was ap-
pointed as the Assistant Professor at the faculty of 
communication in Selçuk University. He became 
Associate Professor in 2010. He still works as an 
academic member at the same faculty.
His books: Şahin Bey, Konya 1987; Millî 
Mücadele’de Konya Öğretmenleri, Konya 1991; 
Yavuz Selim, Istanbul 1992; Osmanlı Son Devri 
Konya Medreseleri 1900-1924, Konya 1998; Geç-
mişten Günümüze Konya Ticaret Odası 1882-
1999, Konya 1999.
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Yusuf KÜÇÜKDAĞ

Arabaji
The vehicles used by the coterie of artisans especi-
ally in Istanbul, and the other cities and towns was 
called arabaji – carman. The araba had the shape 
of a room made of wood with open sides and a 

glass window at its back. Its carriage was pulled by 
pack animals. The drivers of these vehicles were 
called arabacı. Various types of cars such as pha-
eton, landon and coupe, which were brought from 
Europe at the end of 19th century, were also known 
as araba - car.
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M. Murat ÖNTUĞ

Arakiye
It is the name of gossamer which is made of wool 
and mohair. A kind of thin and light conical hat is 
called by the same name. It comes from the word 
“arak”, which means sweat in Arabic. It means 
sweat absorber. Objects such as cassock, jodh-
purs, waist coat, conical hat, skull cap and prayer 
rug are made of it. They were generally white, gre-
en and light brown.
In the days of old, dervishes wore caps, cassock 
and a short, sleeveless cardigan called haydari, 
which were made of arakıye and wrapped a tur-
ban on the arakıye cap. The long conical hat of the 
Mevlevis was made of arakıye. Prayer rugs made 
of arakıye were usually embroidered in silver gilt 
and silk.

A arabajı (carman) in the Ottoman period 
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Ahmet AYTAÇ

Arasta
It is derived from “ârâsten” in Persian and is a 
name of a place which has many meanings such 
as “shops in a row, in order, prepared, adorned, 
bedecked, Ordu Pazar -Post Exchange, Asker Ba-
zaar -Soldier Bazaar-, Silah Bazaar -Arms Bazaar-, 
Sipahi Bazaar -Cavalyrman Bazaar-”. It is used 
as the synonym of market/bazaar in Turkish. In 
addition to this, differing from the other markets; 
the shops, which ingendered the arasta and sold a 
kind of goods, arranged in an ordered row on both 
sides. The top of the street is either covered or the 
front of the shops is fringed.
Arasta was built next to the social complexes (kül-
liye) including the parts such as school, medrese, 
imaret, hospital, Turkish baths, inn, and guest-
house and usually near the mosques. The bazaar 
called as Arasta next to the Selimiye Mosque in 
Edirne is a clear example of this. Some arastas are 
built exterior of the kulliye, between the inn and 
imaret. As a matter of fact, the Arasta of Karapı-
nar Sultan Selim Külliye was placed in the street 
between the imaret and double inn. Some of the 
arastas were placed a little far from the sanctuary. 
The Spice Bazaar, which was the waqf of the Yeni 
Mosque, was built far from the mosque.
There was no uniformity on the cover of the Aras-
ta. In some of them the top of the street to which 
the shops were opened were completely covered, 
and in some of them they were left open. Arasta of 
which top was covered was masonry and the street 
in which the shops were arranged in a row is co-
vered by vault or timber roof. In this way arastas 
looked somehow like small covered bazaar. Thus, 
the Arasta of külliye next to the Selimiye Mosque in 
Edirne have the feature of a covered bazaar.
If the top of the street, which comprises the Aras-
ta, is open, the fronts of the shops were fringed. 
At the Arasta which was next to the Sultan Ahmet 
Mosque and which do not exist anymore, only the 
fronts of the shops were fringed. The street surro-
unded by porched shops and formerly called as 

Direklerarası next to the Şehzade Mosque in Is-
tanbul can be given as an example to the arasta of 
which the top is open.
Arastas usually consisted of the shops of the arti-
sans that produced or sold the same goods. The 
arasta in Edirne, according to Evliya Çelebi, was 
Haffaflar (shoes maker or seller) Bazaar in the 17th 
century. The arasta, which does not exist anymore, 
and was next to the Hacı Hasan Mosque and was 
in place of today’s building of PTT in Konya was 
also known as Haffaflar Bazaar. The sellers and 
makers of shoes were there. There was a sanctu-
ary called as Taceddin Mesjid here. The artisans 
who made and sold shoes performed the time pra-
yers there. The arastas took their names according 
to the artisans’s professions, for example; arasta 
of haffaflar, arasta of kürkçüler (furries), arasta of 
terlikçiler (slipper makers/sellers), arasta of ba-
haratçılar (spice-sellers). Almost all the külliyes 
of the Ottoman period which exist today have an 
arast which is used as a bazaar.
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Yusuf KÜÇÜKDAĞ

Arsal, Orhan
(d. 1978)

Orhan Arsal, who prepared Kitâb-ı Fütüvvet, 
which is one of the sources of the Ahi-order, as 
his master’s thesis, was born in Yozgat-Şefaatli. He 
had his primary, secondary and high school edu-
cations in Şefaatli. He graduated from the depart-
ment of Turkish Language and Literature in Muğ-
la University in 2001. He wrote Kitâb-ı Fütüvvet 
(Radavi Transkripsiyon, İnceleme-İndeks) as his 
master’s thesis in the Institute of Turkic Studies in 
Marmara University in 2010. He still works as a 
teacher in the secondary education.
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Arslan Sultan Tekke
(see Ahi Arslan Zayive)

Arslanoğlu, İbrahim 
(b. 1949)

He is the writer of Yazarı Belli Olmayan Bir 
Fütüvvetnâme (Ankara 1997). He was born in 
Hançalar town of the borough of Çal of Denizli. He 
had his primary education in Hançalar, and his se-
condary and high school education in Isparta. He 
graduated from the Philosophy department at the 
Faculty of Language and History - Geography in An-
kara University in 1976. He worked as a teacher in 
Ordu-Perşembe Teacher High School and in Insti-
tute of Education in the years between 1976 and 
1980; and as a philosophy teacher in Ordu Religio-
us Vocational High School in 1981-1982.
He worked as an academic member at the SU Edu-
cation Faculty in Konya between 1983-1989. He 
took the master’s degree with the thesis entitled 
the Ahilik ve Eğitimi in the Institute of Social Sci-
ences in Ankara University in 1985. He took the 
PhD with the doctoral dissertation of Türk Toplu-
munun Sosyal-Kültürel Bütünleşmesi in 1988. He 
was appointed as Assistant Professor to the Edu-
cation School of Kırşehir, attached to the GÜ, Gazi 
Education Faculty, in 1989. He took up the position 
of primary school teaching at the Gazi Education 
Faculty in 1992. He became Associate Professor in 
1996 and Professor in 2002. The writer has impor-
tant works on the Turkish education system and 
teacher schools.
 

 

Funda TOPRAK

Artisans in the Court: 
Operations and 

Practices of the Ottoman 
Guilds

The work, which was prepared by Abdulmennan 
Mehmet Altıntaş, as a master’s thesis in the depart-
ment of History in the Institute of Social Sciences 
in Fatih University in 2010, analyzes the guilds, 
which had an important place in Islamic cities so-
cially and economically, and gives information on 

the kadi-centered guild organization. By analyzing 
the court records, answers for questions such as 
the role of the court in the operations of the guilds, 
the views of the artisans towards the court, which 
had great authority over these organizations, and 
the questions about in which conditions the guilds, 
which had the ability of solving the problems thro-
ugh their interior organization, went to the court 
are sought.
In the thesis, the 18th century, which is thought to 
be the most productive period of the Ottoman gu-
ilds, was chosen as the period of time. As a place, 
Istanbul was chosen because it was one of the cities 
which was the most populous with regard to the 
Ottoman guilds and the best city that they organi-
zed. Mostly the court records of Istanbul and Gala-
ta kadiships were used as sources. In the first part 
of the thesis, firstly a general literature review was 
done. Then the concepts of “Fütüvvet” and “Ahi-or-
der” were analyzed as they were important in the 
generation of the Ottoman guilds and existed in the 
Islamic world before the Ottomans.
In the second part, the functions and applications 
within the guilds were examined. In this context, 
besides the regulations of the artisans, kadi and 
muhtesib, who were responsible for approving and 
controlling the applications of the artisans, and 
kethüda, yiğitbaşı and the elder artisans, who were 
chosen among themselves by the artisans, were dis-
cussed. Thus, the hierarchical structure of the arti-
sans and their operations were understood better.
In the third and last parts, the problems experien-
ced by the artisans and then brought to the court 
were explained. The complaints seen in the court 
records were allocated according to their subjects. 
Through case studies, punishments such as war-
ning, money, shovel, dungeon, expulsion and exe-
cutions, which were given to the artisans who were 
found guilty at the court, were described.

 

Ayşe DEĞERLİ

Artisans of Empire: 
Crafts and 

Craftspeople under the 
Ottomans

Suraiya Faroqhi analyzes the positions of the craft-
smen, having an important place in the Ottoman 
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society, within the periods from the 1500s until the 
World War I. The artisan organization and institu-
tions especially during this period are explained 
through examples from their establishments to the-
ir collapse. Faroqhi, here, touched upon the craft-
smen who were in defined places considering the 
size of the Ottoman community. These places are 
Istanbul, Cairo, Bursa, Jerusalem, Haleppo, Da-
mascus and some towns of Bulgaria and Thessaly 
in the later terms.
The work, which was prepared chronologically, 
consists of three parts. In the ıntroduction part the 
writer evaluates the situations of the guilds within 
the economic structure of their historical evaluati-
on. In the first part, the roots and the development 
of the organization of the Ottoman artisan guilds 
until the 1670s are described. Although it is told 
that the Ahi-order institution, which played an im-
portant role in the first period of the Ottoman Sta-
te, was significant for the organization of artisans, it 
is pointed out that there is no source showing this. 
The writer speaks of the problem of finding sources 
on the first period and emphasizes that the guilds 
began to be established originally towards the end 
the 14th century and the beginning of the 15th cen-
tury. Faroqhi scrutinizes the relations of some of 
the members of the guilds with the army. She states 
that especially the members of the guilds had a vital 
role in the establishments of the mosque and pala-
ce. Then she analyzes the craftsmen in Cairo and 
Istanbul. Concordantly, she put forth the economic 
relations of these artisans living in these cities with 
the artisans living other various countries and their 
other connections.
In the second part, the reactions and the adaptati-
ons of the Ottoman artisans towards the changes 
from 1670 to 1850 were studied. Within this fra-
mework, the writer elaborated the relations of the 
guild, which reached its peak of development in the 
18th century, with the palace. Particularly the app-
lication of the gedik system in the organization of 
the artisans is explained. At the end of this part, 
the administration of Mehmet Ali Paşa and, in this 
context, the economic and commercial life of Egypt 
and the factories opened by the administration of 
Egypt were touched upon.
In the third part, the writer scrutinizes the disin-
tegration of the Ottoman economy in the years 
between 1850 and 1914. Because of the effect of 
industrialization on handicrafts, particularly after 
the Industrial Revolution, an alternative producti-

on search by the Ottoman craftsmen are discussed 
in that part. In the work the writer tells about the 
economic, political and social dimensions of the or-
ganization of the artisans broadly.

 
H. Mustafa ERAVCI

Arzuhalji
The person who wrote petitions for the ones who 
wanted to submit their complaints and requests to 

the governmental agencies such as Divan-ı Hüma-
yun in Istanbul, the capital of the Ottoman Empire 
and the kadi at the districts of the country was cal-
led as arzuhalji –scrivener-. The scriveners in the 
cities such as Istanbul which included various com-
munity groups needed to know Ottoman Turkish, 
Arabic, Persian and the laws in advanced level in 
order to carry out this job. The persons who held 
this job were usually scribes who were retired from 
the Palace. They generally worked mobilely in pla-
ces such as the quadrangle of the mosque, inns and 
coffeehouses. The field and fees of this occupation 
were rather good.
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M. Murat ÖNTUĞ

Âşık Boyajı
(see Canıtez, Hüseyin)

A petition writer in the Ottoman period 
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Âşık Dertli
(b. 1772-d. 1845)

Âşık Dertli, who is famous with Berber Destanı, was 
born in the village of Şahnalar of the borough of Ge-
rede in Bolu. His real name was İbrahim. He is also 
known as Bolulu Dertli. He herded sheep when he 
was a child and after a wealthy childhood, the death 
of his father and division of the heritage caused him 
to fall into poverty and upon the dismissal of the vil-
lage headman from the village he went to Istanbul. 
For a while he sang songs at the semai coffeehouses. 
But he was not able to stay here for a long time and 
he decided to go to Konya. He had sung at the âşıklar 
coffeehouses for five years. He went to Egypt. He re-
turned to Istanbul and he enjoyed the day by singing 
at the semai coffeehouses. Meanwhile his stringed 
instrument was on his shoulder and he rambled on 
land by land to such places as Ankara, Sivas, Amas-
ya and Çankırı. He became the master of the power-
ful âşıks such as Figânî of Gerede and Yağcı Emin of 
Mudurnu. In his first poems he used the nickname 
“Lutfî”. Upon his return from Egypt he decided to use 
the nickname “Dertli”.
Âşık Dertli collected his poems written in both sylla-
bic meter and aruz prosody in a divan. In his poems 
he touched upon the issues on religions and Sufism, 
human love, social matters, humor and satire, natu-
re and the beauty of the nature. He became famous 
especially with the poems on fez and stringed ins-
trument. Fanatics (softas) seriously criticized him for 
his ridicules.
Âşık Dertli, who died in Ankara, was brought to his 
town after 105 years of his death and buried in his 
final resting place. He was influenced by the tradition 
of writing on the songs on the artisans and occupati-
ons and wrote an Elif-ba Destanı which consisted of 
seven verses. The song written in 11 syllabic-meters 
had the character of a city song at the same time. He 
told about the cities in the Ottoman realm and the 
prominent professions in those cities together with 
their masters.
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Aziz AYVA

Âşık Efkârî of Ardanuç
(b. 1900-d. 1980)

Âşık Efkârî, who is famous for his artisan and occu-
pational songs, was born in Basa (Yolüstü) village of 
the borough of Ardanuç in Artvin. He had a medrese 
education but learned the Latin alphabet by himself 
after the alphabet reform. He joined in the battlef-
ronts of Galiçya, Romania, Tiflis, Baku and Artvin 
during the World War I voluntarily.
He drank wine from the hands of saints at the head 
of Kasımoğlu Pınarı (fountain), where he had been 
interned as the result of an illness, and fell in love 
with a girl named Belkiya (Nazmiye).
He married this girl, whom he had seen in his dre-
ams, and lost his wife after nine years. Upon this 
event he sang many mournful songs and became a 
soulful âşık (wandering minstrel).
Efkârî went to many places during his healthy years. 
Towards the end of his life, he participated in the 
Âşıklar Festival of Konya and he became first in the 
branch of the battle of words. Efkârî, who knew folk 
songs very well, gave many examples from the branc-
hes of folk poetry.
Songs for artisans could be related by either only 
one occupation or many occupations. In the songs 
which were sung according to an event and a narra-
tion, poets sometimes told about an event which was 
experienced by himself and sometimes put himself 
at the center of the poem fictionally. He spoke of the 
bad and good sides of that profession humorously. 
Within these songs, the professions of the time, their 
masters and the required features could be found. In 
this context, the songs of the âşık could be certainly 
a source for the Ahi-order which was the basis of the 
organization of artisans.
Âşık Efkârî had a Song for the Artisans which con-
sisted of 10 verses and 11 syllabic-meters. From the 
point of the âşık, the song described the artisans hu-
morously.
Efkârî died in Bursa. Özgen Keskin, Hamit Zübeyr 
Koşay, M. Âdil Özler, Hayrettin Rayman and Rıfkı Ya-
zıcı had works on Âşık Efkârî. Many anthologies gave 
place to his poems.

BIBLIOGRAPHY

Özgen Keskin, Türk Saz Şairliği ve Ardanuçlu Efkârî, Bursa 1983; 
Hayrettin Rayman, Ardanuçlu Âşık Efkâri, Erzincan 1998; Ali Berat 
Alptekin-Saim Sakaoğlu, Türk Saz Şiiri Antolojisi, Ankara 2006.

 
Aziz AYVA 



291 

E n c y c l o p e d i a 

o f A h i l i k / A k h i l i k

Âşık Paşa
(1272-1332)

Âşık Paşa, whose real name was Ali, was born in 
Arapkir of Kırşehir region. His father Muhlis Paşa 
was the son of Baba İlyas who came from Khorasan 
and settled in Amasya. Baba İlyas, known also as 
Şeyh İlyas, was one of the prominent religious scho-
lars of his time. Baba İlyas had four sons named 
Ömer, Yahya, Mahmud and Muhlis. Âşık Paşa was 
the son of Muhlis among them. Muhlis Paşa went to 
Egypt and won favour in Melik Zahir’s eyes. In this 
period, which was the time of Gıyâseddin Keyhüsrev 
II and injustice to the utmost and the Mongol invasi-
on continued, Muhlis Paşa was slandered. He witnes-
sed the incidence that Kılıçarslan IV was smothered 
in Sultanhan in 1266. Then Muhlis Paşa came to Kır-
şehir, which was a spiritual center of the Ahi-order. 
He visited Şeyh Osman, one of the students of his 
father, and willed him to bring up his son Âşık Paşa 
and to marry with his daughter, and two years later 
he died in 1274. Âşık Paşa was born at a time when 
there was ever-increasing Mongol oppression, admi-
nistrative chaos and conflicts and lived in this stage. 
Şeyh Osman, who engaged in his education, made 
him to be brought up at the best level. He was bro-
ught up with the exoteric and esoteric sciences. The 
childhood of Âşık Paşa passed in Kırşehir, which was 
an important cultural center at his time. He learned 
Arabic, Persian and Armenian and Hebrew as well. 
According to the information given by him, Hızır was 
also his teacher. Thus he obtained the innate science 
(ilm-i ledün). For this, his son Elvan Çelebi claimed 
that Âşık Paşa experienced personally the reach to 
the rank of pleasures and fena of the saints and by 
keeping away from the blindness remembrance of 
God in any time and besides the wakefulness situati-
on and the rapturousness. He also asserted that Âşık 
Paşa had interior and exterior beauty; was cheerful, 
well-behaved and heading at kindness. As he was one 
of the noticeable scholars of his age, he solved all 
difficulties.
When the sources are analyzed, it is seen that the-
re is not much information on Âşık Paşa. Latifî (d. 
1582) stated only that he lived during the period of 
Sultan Orhan. He regarded him as the wise, saint 
and outstanding scholar for the way of the tarikat. 
He stated that he originally came from Khorasan and 
was contemporary with Hacı Bektaş and met him. 
Müstakimzâde Süleyman Sadeddin Efendi approved 
Latifî too. He cited that Baba İlyas-i Khorasanî came 
from Khorasan to Amasya and was called with the 
name Amasi; his son Muhlis Paşa settled in Kırşehir, 

Âşık Paşa was born here and they were followers of 
the Hanafi sect. Also, he made his claims by depen-
ding on Mecdi that Âşık Paşa died in 733 (1332) at 
the age of 63, he had a Turkish poetical work with 
the name of Maarif-nâme, he was the halife of Hacı 
Bektaş-ı Veli and this path was an arm of Nakşiben-
diye, based on Yeseviye. Âşık Paşa did not only live in 
the period of Sultan Orhan, as Latifî claimed, as he 
was born in 1272, his childhood passed during the 
period of Gıyaseddin Keyhüsrev III (1266-1284), his 
youth passed in the period of Mesud II (1284-1296, 
1302-1310) and Alâeddin Keykubad III (1298-1302). 
Âşık Paşa passed his mature years in the period of 
Osman Bey (d. 1326) and passed his last seven years 
in the period of Orhan Bey and died on 3 November 
1332 (13 Safer 733). His türbe was in Kırşehir. Thus 
he lived during the three Seljuk and two Ottoman ru-
lers, in other words in the periods of totally five sul-
tans. Within his life time he continued his education 
in Kırşehir, he took Sufism lessons from Süleyman 
Türkmanî and he trained in the lessons of his father-
in-law Şeyh Osman. He contacted with the political 
persons and the scholars and the shaikhs of his 
time, as well; he was in the circle of training of Hacı 
Bektaş-ı Veli and became his halife. He participated 
in the ceremonies of Osman Gazi when he declared 
his independence. He played a great role in passing 
the land of Kırşehir to the Ottomans. He taught at 
the zaviye opened by him. He was nominated as the 
Bey (governor) of Kırşehir. Also there were rumors 
on that he went to Egypt as an envoy and became 
the vizier of the Anatolian governor Timurtaş Paşa. 
This view could not be underestimated. Because, 
at the part when Âşık Paşa told about the Prophet 
Mohammed’s miraç, he spoke of the cities such as 
Jerusalem, especially Mesjid-i Aksa and Kubbetü’s-
Sahrâ by experiencing himself. Thus, it is true that 
he described and characterized the places very well. 
Hence it is understood that the poet passed through 
Jerusalem on his way to Egypt.
The best feature of Âşık Paşa, who was called as 
Emlehü’ş-şuarâ, Şeyhü’l-ârifîn and Kutbu’s-sâlikîn 
in some copies of Garib-nâme, was that he was the 
ideologue of his time. In this sense he performed well 
all duties given to him during the founding years of 
the Ottoman State. He was a person who brought 
forward the basic issues on the establishment of 
the new Turkish state and brought thoughts. When 
considered from this point of view, Âşık Paşa began 
to work firstly with Turkish. He brought ideas for 
Turkish. He stated the importance of language for a 
state. Thus he closed the wrong path of the past in a 
way. He emphasized that at the issues of administra-
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tion the Sultan needed to have the features of nobility, 
knowledge, health of body, braveness, generosity, and 
feeling of fidelity. He spoke of how soldiers were requi-
red to train, the structure of the army, and required we-
apons and armaments. He also showed the right way to 
the people. He told how a real person must have been. 
As it is understood from the zaviye opened by him that 
his life was dedicated to bring up students. He also di-
vided people into three and he defined each division as 
superior, middle and inferior. For him there are nine 
kinds of people.
Âşık Paşa drew attention because of his good education 
and broad thinking. In his works he touched upon each 
period of the Turkish culture. As the expressions and 
knowledge he referred to the Orkhon Monuments, Ku-
tadgu Bilig, Dede Korkut, Mesnevi and Yunus and with 
some words he directed Süleyman Çelebi and formed 
the base of Mevlid. The effects of Âşık Paşa were not 
only seen on Süleyman Çelebi. He was also the first wri-
ter of the love stories such as Yusuf and Zeliha, Leyla 
and Mecnun. He was the guide of writing the genres 
such as miracname and mevlid. Again the theme of rose 
and nightingale were extensively entreated in the Tur-
kish literature. Parallel to his contemporary Gülşehrî, 
Âşık Paşa presented the shapes of the rose and nigh-
tingale within love in his works. He was also at the first 
place within the epic genre by telling on the life of Hızır.
Apart from them, Âşık Paşa regarded each event as 
exemplary and invited people to see the back face of the 
events thus he drew people to understand the hidden 
cause (hikmet). Thus Âşık Paşa put the hikem at the 
head of literature. Reason, observation, thinking and 
seeing the life from this perspective formed a basis for 
him. In this way the subject of hikmet in Ahmedî (d. 
1413) in our literature was raised by Nabi (d. 1712) in 
the 17th century and was kept up by Rami Mehmed Paşa 
(1654-1704) and Koca Ragıp Paşa (d. 8 April 1763). He 
was the first poet who put hikem at the head of literatu-
re and was pioneer on this.
During his life, it could be claimed that Âşık Paşa was 
the mastermind of the state and guided the time of the 
establishment. He emphasized on the unity in the first 
part of his Garib-nâme and told twelve stories in total. 
That was the time when the Ottoman State was foun-
ded and got on the stage of history. Mehmet Kaplan also 
spoke of this and after he stated that “Âşık Paşa, in the 
first part of his work, put forth that people could only 
reach success, bliss and reality through unity. This me-
aning given to the idea of unity by Âşık Paşa formed the 
“ideological and metaphysical basis of the world state” 
established in fact by the Ottoman Turks, he submit-
ted persuasive evidence and examples for people when 
Âşık Paşa put his thoughts forward; he could not stop 
asserting that “he was really the ideologue of that time”. 
In fact, the Turkish nation was disorganized in the very 
beginning of 14th century. Mevlena, who experienced it 

in his life in 13th century, put the damages of disintegration 
into the words in his Mesnevi and he also gave place to 
this at his first couplet. Aşık Paşa who was a poet of 14th 

century, in parallel with that insisted also on unity and its 
benefits.
The second idea claimed by him was that he wanted the 
Turkish language as the official language. Âşık Paşa was 
emphasized Turkish and he wrote his work in Turkish 
and told that importance was needed to be given to Tur-
kish. He discussed in his work that Turkish was not infe-
rior to the Arabic and Persian languages.
Thirdly he emphasized mining, especially minting gold 
silver coins. For the State the name of the Sultan on the 
coins is very important. Taking this issue on mining silver 
and gold a step further, he talked about the existence of a 
gold imprinting on the sultan’s tughra and underlined the 
value of the money.
Another issue on the state highlighted by Âşık Paşa is the 
idea of army. According to Âşık Paşa the state’s army had 
to be formed by the alps and be outstanding. He talked 
about the alps, who were brave and frightened the enemy, 
and who were the milestone of the army and were reli-
ed upon. The first requirement for this is braveness. The 
fighters become brave at first. This is the first principle. 
The second one is that the alperens had to be strong. The 
third one is effort. These are the features of body and soul. 
Then equipment and weapons come. Horse is at the head 
of them. Then armor comes. Arrow and bow are other es-
sentials. The alperens had to have swords. Alperen is not 
without his bayonet and it is also a must. After all of these, 
he needed a friend like himself. The state had to have such 
a selected army that consisted of the alperens.
Âşık Paşa underlined the points necessary for the state in 
his work. The science is at the first place. Justice is anot-
her essential. Accordingly, he lists the features of the Sul-
tan. These are foremost issues for the state. In fact Âşık 
Paşa in his Garib-nâme touchs upon at least five hund-
red and fifty issues and as Mehmet Kaplan claims that he 
comes forward as an ideologue of the time. There is no 
scholar other than him telling about these issues. In this 
context, Âşık Paşa took his place in the administration of 
the state with his work. He also had a vital role in shaping 
and founding Turkish literature. He firstly effects on the 
Mevlid. In Vesiletü’n-necât, the name given by Süleyman 
Çelebi entitled as the Mevlid many couplets were taken 
from Âşık Paşa. He is a poet and intellectual who enligh-
tens the Turkish nation beyond the centuries.
Âşık Paşa, who was under the influence of Kutadgu Bilig 
in many part of his works, wrote Garib-nâme throughout 
his lifetime. World and universe had a great place in the 
writing of this work. He observed all of the universe, ex-
perienced the events, took lessons, put these lessons into 
words, taught these to his students and by collecting the 
tales then epics and then chapters together and thus his 
work emerged. When viewed from this aspect, Âşık Paşa 
had wisdom. For him, wisdom is meaning and lesson. 
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Thus hikem of Aşık Paşa is the first circle of Turkish 
literature. If there was not such a lifelong observation, 
Garib-nâme could not be written. So then some works 
like Kutadgu Bilig were written in two lifetimes and 
some works like Garib-nâme were written in a lifelong 
time.
His works: Garib-nâme, published by Kemal Yavuz, 
I/1, I/2, II/1, II/2, Türk Dil Kurumu Yayınları Istanbul 
2000; pamphlets and other works: Fakr-nâme; Vasf-ı 
Hâl; Hikâye; Kimya Risâlesi; Dâsitân-ı Mâzî ve Müs-
takbel ü Hâl; Dâsitân-ı Su’âl-i Acîb ü Garîb; Dâsitân-ı 
Hammâl; Dâsitân-ı Seyyid ve Şeyh ü Müftî; Risâle fi 
Beylani’s-Sema; Risâle-i Âşık Paşa; Şiirler.
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Kemal YAVUZ

Âşık Paşa Türbe
The türbe –tomb- of Âşık Paşa -one of the great poets 
of Turkish Sufism, given information on the Ahi-order 
in his work Garib-nâme- was in the quarter called with 
his name and was built in a big cemetery on the hillside. 
From the inscription on the flank front of the türbe it is 
understood that the türbe was built for Âşık Paşa, who 
died on 13 Safer 733 (3 November 1332). In the times 
when Âşık Paşa lived, Kırşehir was one of the centers of 
culture, finance and civilization. Therefore, it was filled 
with the most beautiful architectural works. The türbe 
of Âşık Paşa was one of them and at the same time it 
was one of the places visited by people who regarded 
this place as a sacred space. It could be claimed that the 
türbe was possibly built by Alâeddin Ali Şah, the vizier 
of Eratnas and the nephew of Âşık Paşa, as Kırşehir 
was in the land of Eratnaoğulları during those years. 
Ali Saim Ülgen, who conducted researchs on the Tur-
kish constructions in Kırşehir, at one time stated that 

the architect of this work could be a Turk from Cent-
ral Asia, who came to Anatolia with Khorasan erens, 
as the dome of the türbe resembled the Kirgiz tent in 
shape. It is understood from some records of the waqf 
that there was a zaviye near the türbe founded for Âşık 
Paşa; however, there is no proof that could support this 
view. The türbe of Âşık Paşa, which was built comple-
tely from marble, carried a dissimilar style of traces as 
the example of the application of completely different 
from the graveyard architect of the Seljuks in terms of a 
türbe with high frame dome, asymmetric long front, the 
dome resembled the Kirgiz tents and narrow and long 
portal taken to the side.
A sharp moulding from its center surrounds the ex-
ternal octagonal tambour dome, which covers the top 
of the structure. This moulding creates a rectangular 
frame between the window and the fringe right in the 
middle of the front and there is an inscription here. 
The inscription is not on the crown gate, but on a tab-
let place on the front of the dome in the façade. As a 
result, there is an unusual application in the entrance 
portal and in placing the inscription as well in the türbe 
of Âşık Paşa in terms of our türbe architecture. In the 
middle of the flat façade next to the portal there is a win-
dow with pointed arch pediment below. There are two 
windows, one of them was with ornamental frame at the 
east façade of the building and there is one window at 
the south façade. There is no window at the north faça-
de. The most decorated part of the türbe is the entrance 
portal. On the top of this portal there are the decorative 
border and motif of guilloche which resembles a chain; 
one is in the middle and the other two are on the sides. 
A crown gate is formed from three marble parts surro-
unding this border. Both of the passings forming the 
border were made of silk cord. One of the passings con-
sists of the knots, which are complicated from place to 
place, and the other one consists of the circles arranged 
in succession. Within the part with motifs at the top of 
the crown gate there is an arch moulding in the shape of 
quarter circle forms by a pointed arched niche. The gap 
of the crown, the inside of which was decorated with 
oyster shell-like sliced, is accepted as the first example 
of the cell yashmak in the 15th century Ottoman archi-
tecture. There is a low-arched gate below the arch mo-
ulding. The arch of the gate was made of a monolith 
stone, a kind of curved stone lintel. Entering into the 
türbe, besides the cubic saloon, there is an entrance 
part. Because of that the türbe has an entrance like a 
corridor with pointed vaults; the türbe of Âşık Paşa is 
accepted as an independent example with an entrance 
of which date is known in Anatolia exactly for now. The 
main türbe part with dome on the top in which sarcop-
haguses are present is passed through the gate with two 
steps next to this narrow corridor. There are two pillars 
made of colourful porphyry marble next to both sides of 
the gate and there is an inscription sculpted in marble 
on the jamb of the gate. The coffin of Âşık Paşa is not 
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in the middle here but next to the entrance wall. It is 
thought that there is a burial chamber under the türbe.
In terms of plan, the türbe of Âşık Paşa is in the shape 
of square with each side extending 5,35 m. The passing 
to the türbe with octagonal front is enable through four 
arches on the four pillars placed at four sides of the tür-
be and pendentives among them. There is no window 
at the dome and the drum of the dome. By using a very 
old Asian tradition, the technique of weatherboarding 
was used in the building of this deafened dome, which 
was made of marble in an octangular shape. In other 
words, unlike the brick domes, this dome was built by 
overlapping the stones one on the top of the other. The 
türbe of Âşık Paşa and its periphery had been dilapida-
ted for a long time and the burial area around the türbe 
was extensively destroyed. The türbe was repaired in 
1935. There is some information in the newspapers of 
Kırşehir that the türbe and its periphery were thought 
to have been repaired in the 1950s and the 1960s. The 
türbe of Âşık Paşa is an interesting example both for 
the understanding of art sustained in the Central Asian 
Turkish traditions and for carrying the traces of Anato-
lian Turkish Islamic architecture. Another interesting 
feature of the türbe of Âşık Paşa is that it is a unique 
example which remains today and for the future, in 
terms of shape among the mausoleums in Anatolian 
Turkish architecture.
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Aygün ÜLGEN

Âşık Rûzî
The birth date and the real name of Rûzî, who had no 
other poems except for the Esnaf Destanı, are unknown. 
Cahit Öztelli had the opinion that he could have been born 
in the second half of the 19th century in Istanbul and his 
name could have been “Muhammed”, “Mehmet” or “Mah-
mut”, depending on the seal of “Mehemmed Rûzî”.
As he appeared with the nickname Rûzîyâ in the last qu-
adrant of the song, his name is written as Âşık Rûzî in the 
sources. It is also known that within the Turkish stringed 
instrument poem tradition, there are many who used the 
nickname Rûzî. Öztelli claimed that he had a better edu-
cation than his counterparts.
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Aziz AYVA

Âşık Said
He is a well known folk poet in Kırşehir, which is the spi-
ritual center of the Ahi-order. He was born in the village of 
Toklumen of Kırşehir. As the main residents of the village 
were from the Toklugüman clan, it could be understood 
that Said was from this clan, as well. The verse “My name 
is Said my nickname is İlhâmî” showed that his name 
was Said and his nickname was İlhâmî. Âşık Said, who 
was the member of a rooted family known as “Değirmen-
cioğulları” in the region, had learned the first reading and 
writing from the imam of the village. Until the age of 17, 
he engaged in farming, riding and hunting in his village. 
When he was 18 years old, he went to Kayseri for medrese 
education and had medrese education for two and half 
years. He had his military service in Yemen and the Bal-
kans for a long time. He earned his subsistence through 
farming and boating on the Kızılırmak River.
Âşık Said, who had songs on the market and bazaar, eco-
nomic troubles, degenerated customs and traditions, by 
imititating Âşık Musa (b. 1750-d. 1833 or 1843) from the 

Aşık Paşa Türbe –Tomb- 
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same region, he learned playing stringed instruments by 
himself. He began to impress people by signing the folk 
songs and bozlaks (a kind of folk song) as he wanted 
with his beautiful and touching voice. It is seen clearly 
that his thought and his way of handling the issues were 
affected by Âşık Musa, Dadaloğlu ve Karacaoğlan. The 
words and sentences having archaic and religious ele-
ments are seen in the free-form folk poem (koşma), folk 
songs, bozlak and songs of Said who had plain, simp-
le, clear and peaceful saying. He used 6+5 ve 4+4+3= 
11 syllabic meter without concern of pause in his folk 
songs and koşma. It cannot be said that he is successful 
in rhyme. He tried to adapt the tradition of rhyme order 
in the genres of epic, folk songs and koşma. Within the 
framework of this tradition he sang his folk songs by 
playing a stringed instrument. He gave up playing strin-
ged instruments when he came to the age of 45.
He touched upon various issues such as love, abroad, 
longing and the homeland in his koşma, folk songs and 
epics. His lyrical sayings are higly sensitive and emoti-
onal. In his works that he left to today and the future 
he talked about the seasons, spring, vineyard and gar-
den, flowers, mountains, lakes, birds, immigrations of 
the grus grus, Kızılırmak which is gray blurry flowing, 
pulling the brides and children in mercilessly, righte-
ousness, love, beautifuls, religious elders, the world’s 
impermanence, market and bazaar, economic troubles, 
degenerated customs and traditons, soldiers, famine, 
abroad, homeland, longing, injustice, evilness, illness, 
death, political, social, cultural movements and exemp-
lary stories.
Âşık Said told about the outer and interior experiences 
during the period of Murad V and the days when Sul-
tan Abdülhamit II came to the throne in the three epics 
entitled as “Destan-ı İlhâmî” on the depression years of 
the Ottoman State in a realistic way. In these epics, he 
complained about the famine experienced in 1874, the 
assistance of Abdülaziz as a result of this famine, deth-
ronement of Abdülaziz and accession of Murad V to the 
throne in his place, soon after dethronement of Murad 
V and accession of his brother Sultan Abdülhamit II in 
his place, Montenegro, Serbian and Crotian Uprisings, 
quashing these uprisings, 1877-78 Ottoman-Russian 
War, the end of the laws as a result of the weakness 
of the state’s authority and people in disorder, moving 
away from religion because of badly education, lack of 
respectability towards the religious men, statesmen, 
the respectability to fur, shalwar, musician, a stringed 
instrument, gold and silver, lack of keeping an eye on 
the poor, their suffersing, dissatisfaction of people with 
regard to what was going on.
Âşık Said, who had a weak, yellow and decrepit appea-
rance towards the end of his lifetime, died in the village 
where he was born (31 January 1911). The place of his 
grave is unknown. A monument has been erected on his 
behalf in Toklumen village.
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Erol ÜLGEN

Âşık Tahirî
(b. 1812-d. 1884)

Tahirî, who had Esnaf Destanı (Epic on Artisans), was 
born in the town of Altunhisar of the district of Bor in Niğ-
de. His real name was Mehmed. His father was Ağazâde 
Hacı Ali Ağa and his mother is was Raziye. After he had 
primary education in his birth place, he went to Bor and 
Kayseri to have madrese education. As he was confused 
with Tahirî of Konya, he was called as Tahirî of Niğde. 
Tahirî engaged in farming in his town. From time to time 
he worked as an imam and preacher. He had temporary 
duties such as clerkship of tithe (aşar).
Tahirî, who gained his reputation with the nickname of 
Tahirî, was a pen poet who could not play a stringed ins-
trument. He wrote sometimes in the style of divan and so-
metimes in the style of folk poetry. He made conversation 
at the village council, he sang koşma and epic and upon 
falling in love with the beautiful girls, he sang güzelleme. 
He mostly sang in the genre of koşma, but sometimes wro-
te poems in the style of nefes, muamma and epic. In his 
poetries written with syllabic meters he touched upon is-
sues such as love, Sufism, religion, death, separation and 
poverty. His language carried the characteristic feature of 
his time and as he had a medrese education, the words in 
Arabic and Persian are seen in his poetries at the least. In 
his poems the language and the dialect of the Niğde region 
are often seen. 
Âşık Tahirî had a divan has 23 pages and 46 poetries in a 
cönk. These two works are at the Regional Library of Ma-
nuscripts of Konya today. Âşık Tahirî had an “Esnaf Desta-
nı (Epic on Artisans)” which was consisted of 14 quadrants 
and was written with 11 syllabic meters. A humorous style 
drew attention in his epic which he sorted the crafts/occu-
pations one by one:
Manav oldum ben de geçtim dükkâna,
(I became a fruit and vegetable seller and had a 
store,)
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Gelmez oldu fındık ile kestane,
(But there were no hazel nuts and chestnuts,)
Bekri oldum oldu yerim meyhane,
(I became a habitual drinker and my place became the 
bar,)
Geldiler kolbastı bade içerken.
(They came and we danced, while drinking wine.)
Tellâl oldum hayli maaş eyledim,
(I became a town-crier and got a good salary,)
Kehle Pazarı’nda savaş eyledim,
(I battled in the Kehl (louse) Bazaar)
Berber oldum bir kel tıraş eyledim,
(I became a barber and shaved a bald fellow)
Başı koktu sakalını tararken.
(His head smelled as he combed his beard)
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Aziz AYVA

Âşûrâ
(see Aşure)

Aşure
The root for this word, which is regarded as sacred by the 
Ahis, and is known as “aşure” by people, has the meaning 
of “tenth” from the Arabic word “aşare” and its vowels are 
pronounced longly as “âşûrâ”.
There are many narratives in the tradition of making aşu-
re. Two of the narratives related to this day, which coinci-
des with the tenth of Muharram, the first Arabic month, 
are widespread. Related to the issue, in Kamus-ı Türkî, 
under the name of the word âşûrâ or aşûrâ was written 
that “it is the tenth day of Muharram that was an offici-
al day before Islam. It is such a well-known dessert that 
it is cooked with crushed wheat, cereal and some fruits 
and is distributed customarily on the mentioned day.” In 
the information given under the title of âşûrâ in A Turkish 
and English Lexicon, it meant that it is “the tenth day of 
Muharram and is a day in which a dessert made for celeb-
rating the day of exit of Noah’s ark.” In A Comprehensived 
Persian-English, “âşûr” and “âşûra” are explained with the 
expression “it is the ninth or tenth day of Muharram and 
an enormous religious ceremony for the death of Hüseyin 
on that day”. In Turkish dictionary it is explained as “a 
dessert cooked by boiling the ingredients such as wheat, 
chickpea, and dried fruits with sugar”. Reşad Ekrem Koçu 
connected the tradion of aşure with 10 Muharram which 

was a day of survival of Noah’s ark from the flood. Yusuf Şevki 
Yavuz emphasized the root of the word of âşûrâ, fasting of âşûrâ, 
and virtue of fasting on that day, then identified âşûrâ with the 
martyrdom of Hüseyin who had a political view in Islam at Kar-
bala (10 Muharram 61/ 10 October 680).
Information given by well-known traveler Elviya Çelebi on aşure 
is about two traditions in brief. One of them is about the cooking 
on the landing of Noah and the day that coincided with the tenth 
of Muharram. The other one is about the martyrdom of Hüseyin 
at Karbala. According to the Turkish tradition, it is known as 
the dessert which is cooked during Muharram and given to the 
neighbors. In Anatolia, everyone is called to the aşure, which is 
cooked in a huge boiler at a home between the neighbourhoods, 
and the ones who take their spoons and bowls go to the house 
where aşure cooked, then they pray and turn back to their ho-
mes.
The tradition in the Ottoman period was kept alive in yevm-i 
âşûrâ (aşure day) especially in Hamidiye, Laleli, Üsküdar, Yeni 
Mosque, the imaret of Valide Mosque and dergahs as well. The 
poors and beggars began to wait at the doors of these imarets 
and dergahs from evening and during the distribution, they took 
their shares with the buckets, jugs and pot which they brought. 
The cooked aşures were not only distributed to the poor but 
also to almost all of Istanbul.
Related with the distribution of the aşures to people, Pakalın 
described in a colorful style that aşure was cooked in boilers at 
the tekkes and distributed to people. The most magniloquent 
one was in the Yıldız Palace and in this context at the beginning 
of the Muharram, the majordomos (vekilharç) of the Palace pre-
pared the supplies for aşure. Their distributions to the kitchens 
were done in the seventh or eighth day of Muharram. Aşure was 
cooked on the ninth of the Muharram and on the night of that 
day through tablakars they were gotten to the related places. 
In the following day, through lalas and other servants they were 
delivered to the related places, then on the same night, in order 
to distribute to people, it was brought with two or four-handled 
boilers by hanging on sticks to the Talimhane square. After the 
morning azan, the vice-manager of kitchen and majordomo, of-
ficial distributors, with uniforms came in front of the boilers. 
Following Seccadecibaşı’s order on starting the distribution, Ta-
limhane opened their doors after the the prayer of imam and 
said “amen”. Then the massive crowd came close to the boiler 
with pots in their hands, and a cook with a ladle filled the pots 
and the fifty or sixty boilers, each of which included hundreds 
of kilos of aşure, were consumed in a short time. The distribu-
tion continued until afternoon. High officials and the Sultan so-
metimes watched this distribution from the Mabeyn room. He 
also remarked that this ceremony was related with the table of 
Ahi on several points and it coincided with information in other 
works on the issue.
Aşure is a dessert which is liked by Turks very much, and is still 
cooked at homes. A dessert resembling aşure is cooked with the 
name anuşabur by the Armenians and koliva by the Greeks on 
religious days. The ingredients of the aşure are usually wheat 
for aşure, dried beans, chickpeas, dried apricot, dried grape, 
dried fig, orange peel, granulated sugar, water, a little milk, oil 
and for decoration; pine nut, currant, crushed walnut, sliced 
dried apricot, sliced dried fig, pomegranate seed and hazelnut. 
The kinds of aşure were süt aşure (aşure of milk), süzme aşu-
re (filtering aşure), aselî and sükkerî aşure aşures in the Book 
of Travels of Evliya Çelebi. Filtering aşure was usually cooked 
at the mansions and the palaces. Its recipe was written in the 
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Melce’ü’t-tabbâhîn, which was the first published cook 
book. In a side note of the supply book given to the palace 
kitchen in the period of Sultan Osman III, it was written 
(Atatürk Kitaplığı MC B 11): 4 Rebiülahir 1168 (18 Ja-
nuary 1755) Harc-ı ‘aşûre-i devletlü Vâlide Sultân, v. 4b 
(Aşure expense of Her Majesty Valide Sultan, f. 4b). As 
it is understood from this record that the amount of the 
supplies used for the aşure prepared for the Sultan Os-
man III’s mother Şehsüvar Vâlide Sultan was given: “200 
kıyye sugar 4 pieces; 35 kıyye almond; 80 kıyye chick-
peas; 30 kıyye Eflak salt; 15 kıyye âb-ı verd (rose water); 
400 kıyye gendüm (wheat); 80 kıyye dolichos; 80 kıyye 
beans; 15 pieces destâr; 20 kıyye şemè-i asel (beeswax); 
35 kıyye currant; 50 kıyye mevz-i sürh (red grape); 80 
kıyye hazelnut; 300 pieces beyza (egg); 13.000 pieceswild 
apricot; 250 kıyye (!); 300 kıyye şem-i asel-i sürh (red 
beeswax); 5 kıyye (!); 190 pieces meşk (lysterbag made of 
leather); 4 pieces kürek-i şecer (wooden shovel); 4 pieces 
usturha (?); 4 adet sac-i temür (iron plate); kürek-i âhen 
(iron shovel); 4 pieces silk sieve; 4 pieces hair sieve; 4 
pieces sieve drainer; 4 pieces sifter; 18 pieces cameşûy-ı 
sevb (fabric cloth); 11 pieces boxes”.
Zarif Orgun remarked about the ingredients of the aşure 
cooked and distributed on the tenth of the Muharram on 
13 June 1870 (12 April 1870) by the Sultan Abdülaziz’s 
mother Pertevniyal Vâlide Sultan: 400 okka whealth; 552 
okka white sugar; 23 miskal core musk; 25 okka high 
quality rezakı grape; 20 okka pine nut; 22 okka seedless 
grape; 20 okka Sakız beans; 25 okka corn bettel nut; 
40 okka dolichos; 5 okka local crushed pine nuts; 30 
okka chickpeas; 15 okka fried nutmeat; 15 okka kernel 
of the almond; 50 okka high quality rose water; 25 okka 
butter bean; 20 okka currant of Konya; 12 okka Sibir oil; 
20 okka rice flour; 20 okka farina. The supplies sent to 
the Imperial kitchen for the aşure cooked on 3 Teşrin-i 
evvel 1330 (16 October 1914) was stated again by Zarif 
Orgun; Glase rice 2 okka; wheath 4 okka; sugar 12 okka; 

chickpeas 2 okka; crushed walnut 1 okka; kernel of the 
almonf 1 okka; kebab hazelnut 1 okka; common hazelnut 
1 okka; common peanut 1 okka; seedless pistachio half 
okka.
Aşure which had an important place in the religious tra-
dition of Muslim Turkish society was both a significant 
tradition and food, which was cooked and distributed not 
only by the Ottoman Palace but also by the society and the 
artisans in the ceremonies. In this context, an animal is 
still sacrificed to God after the distribution of aşure, and 
people fast and cook dessert and it remains alive among 
the people.
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View of Aşure 

Ingredients of Aşure prepared for Şehsüvar Valide Sultan 



298 

E n c y c l o p e d i a 

o f A h i l i k / A k h i l i k

Aşure Testisi
It is the name of the testi –pitcher- used for the distributing 
the dessert called “Aşure” or the “Aşure aşı” cooked throug-
hout one month beginning from the tenth day of Muharram. 
The Aşure aşı, which was cooked at the Ottoman Palace and 
wealthy mansions, was filled in covered ceramic pots with 
one handle and a watering hole and sent to important pe-
ople. When the pitchers were emptied, they were filled with 
appetizers such as pistachio, almond sweet, chocolate as a 
gift. Today the pot of aşure is not used. Rather, it is filled in 
bowls and distributed to neighbours with these cups.
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Cemile TEKİN

Atak, Bahattin
(b. 1956 )

He is the writer of Ahi Sinan ve Ahi Tuman. He was born in 
Eskişehir. He had his primary, secondary and undergradu-
ate educations in Eskişehir. He graduated from the depart-
ment of Turkish in the Instutute of Education but he did not 
work as a teacher. He was interested in strip cartoons and 
music. His comics were published in Doğan Kardeş and 
Diyanet Çocuk journals and also in Türkiye, Günaydın, 
Son Havadis and Akşam newspapers. He prepared comics 
for the Ministry of Culture. Because of his successful works 
he was chosen as the painter of the Ministry of Culture in 
1992. Atak, who began to get interested in music in the 
1970s, won the test of the Singer of Turkish Folk Music 
organized by the Radio of Ankara in 1976. From then to 
today he has released 15 albums as a singer of Turkish folk 
music and brought 18 folk songs into the repertoire of TRT.
His works: Ertuğrul Gazi, publication site unknown 
2002; Sarı Köylü Yunus Emre, Eskişehir 2011; Köroğlu, 
Bolu 2011; Selçuklu Komutanı Yıldız Bey Kızı Fatma Yıl-
dız, Denizli, date unknown Server Gazi, Mehmet Gazi, 
Denizli, date unknown.; Ahi Sinan ve Ahi Tuman, Denizli, 
date unknown Küçük Gezgin Eskişehir’de, Eskişehir, date 
unknown; Küçük Gezgin Tarsus’ta, Tarsus, date unknown; 
Küçük Gezgin Tokat’ta, Tokat, date unknown; Üç Nasihat, 
Eskişehir, date unknown; Küçük Gezgin Nevşehir’de, Nev-
şehir, date unknown; Merkez Efendi, Denizli, date unk-
nown.
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İsmail ÇİFTCİOĞLU

Ataman, Sadi Yaver
(b. 1906-d. 1994)

Sadi Yaver Ataman, who is the writer of Memleket Hava-
ları I: Esnaf Türküleri, was born in Yanya. His real name 
was Mehmed Sadi. His father was Dr. Ali Yaver Ataman 
descended from Şeyh Şamil’s father from Caucasia and his 
mother was Habibe Yekta Hanım descended from Cılız of 
Safranbolu.
He had his primary and secondary education in Safranbolu 
(1922) and high school education in İstiklal High School in 
Istanbul (1926). Then he enrolled in dentistry in Istanbul 
Universtity. But, because of his passion for music, he in-
terrupted his education and went to the Istanbul Conserva-
tory called Dârü’l-elhân in those days and graduated from 
here in 1930. During his educational life he took lessons 
from Mehmed Fuad Köprülü who was a literary researcher 
and historian. He taught music in 1930-1931. He joined the 
army in 1933 and was discharged as lieutenant in 1934. He 
worked as a teacher until the year 1938 and he left this post 
voluntarily. He became the director of broadcasting of Folk 
Music of Ankara Radio in 1938-1940. He was chosen as the 
Mayor of Karabük in 1940 and sustained his post as the 
director of Community House of Karabük. In the time of his 
Community House presidency, he was conscripted as lieu-
tenant in 1940 and returned to his office as first lieutenant 
in 1942. He re-conscripted in 1946 and was discharged in 
1947. He worked as the Istanbul Beyazıt Bucak Director in 
1948 and a group conductor in Istanbul Radio in 1950. He 
left from his post in Bucak in 1952 and he became the head 
of the Folklore Research and Compilation in Istanbul Mu-
nicipality Conservatory. He was chosen as the Member and 
Reporter of Radio Reform Comission in 1954. He worked 
as the Counsellor of Radio Folk Song in 1955-1960. He was 
again brought to the member of the Folklore Research and 
Compilation in 1963 and he retired on 21 December 1971 
while was performing this task. He became the Counsellor 
in the General Directorate of Culture and Art Works of the 
Yapi and Kredi Bank between the years of 1972 and 1976. 
Sadi Yaver Ataman, who was given the title of State Artist by 
the Ministry of Culture in 1991, died in Istanbul and was 
buried in Safranbolu.
Sadi Yaver Ataman published many works on Turkish folk-
lores, music and culture. Among the published works of 
Ataman, who had over 100 books, compilations and rese-
arches; his book entitled Memleket Havaları I: Esnaf Tür-
küleri is very important in terms of giving examples of oral 
folk culture related with the culture of Ahi-order which has 
a very important place especially in Turkish cultural life. 
Ataman also sang many folk songs such as “Aç kapıyı ben 
geldim”, “Alçak ceviz dalları”, “Avşar iskân bozlağı”, “İki de 
durnam gelir”, “Köroğlu”, “Seymen karşılama havası” in his 
records. 
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Attar
The artisan who sells herbs used in spice and medicine and 
prepares medicine is called attar –herbalist-. The root body 
and peel of the plants and its parts such as onion, flower, 
stigma, fruit, seed and leaves are dried and the gained spice 
is used for changing the taste of the foods and making di-
gestion easier. It is also used for medicine, ointment and the 
spices can be used as a sacrifice in religious ceremonies. Her-
balists also make medicine by taking the botanical, animal 
and non-living subtance from abroad. Most of the herbalists 
work in their shops in their own bazaars. Herbalists were ban-
ned from preparing and selling medicine with the regulation 
of Herbalists in 1884. Concordantly, most of these artisans 
closed their shops, and the rest kept their occupations as se-
edsman and spice seller. 
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M. Murat ÖNTUĞ

Ayyâr
It means “wandering much sightseeing, intelligent, cunning, 
daring, dashing one” in Arabic. Persian poet and literary man 
Melikü’ş-Şuara Bahar claimed that the word comes from the 
words “oh lover/oh fellow” in Pahlavi and this view was streng-
thened as ayyârs called each other as “brother”. In most of 
the historical and literary works, “ayyâr” has been used in 
both positive and negative meanings in different times. With 
the negative meaning, it is used in the meanings of “disorde-
red warrior, rogue, bandits, robbers, trouble maker” and in 
the poems it is used in the meanings of “rude, the one who 
prowls at night and coquettish”. With the positive meaning, 
ayyâr is the one who is “noble militia or generous, intelligent, 
courageous, humble, pious, chaste, hospitable, honest”. Wit-
hin the fütüvvet discipline, ayyâr has been used with the same 
meaning of trustworthy.
Regulations for the manners and behaviors of ayyâr including 
many rules and laws were prepared. The leaders of ayyâr were 
called “ser-ayyârân”, “reîsü’l-ayyârîn” or “reîsü’l-fityân”. Ayyârs 
who wore unique clothes were recognized easily by the society. 
The joining of someone to the group of ayyars was done with 
a ceremony including unique rituals within it. In some works 
it was mentioned that there were women who wished to join 
this group and wore men’s ayyar clothes; they were regarded 
as equal to men ayyars because of their talents and skills. But 
in reality, as they were not given permission to join this orga-
nization, women ayyars were not seen around. 
Ayyar was first mentioned in an event recorded in Târîh-i 
Sistân, a source of the Middle Age, and it was written that 
a regional ayyar called Salih b. Nasr got power in the city of 
Best in 238 (852-853) (p. 193). Ayyar groups appeared often 
independently, sometimes beside the established order or so-
metimes against them. In the period of the Saffarids in 393 
(1002-1003) when Tahir b. Halef revolted against his father, 

ayyar of the region was also among the powers who suppor-
ted him by closing the entrance gates of the city. Ayyars who 
benefited from the authority gap in the city after the death of 
Mahmud Gaznevi in Gazne (1030) participated in the internal 
quarrels and seperation conflicts. At times of weakness of the 
authority it was seen that ayyars often disturbed the society. In 
the hard period after the death of the Sultan Malikşâh of the 
Seljuks (1072-1092) in 485 (1092) it was reported that they 
often harried the city of Beyhak.
Besides, the ayyar movement generally served as a military 
unit and equipped local militia in the cities and towns where 
there were no security powers. In the story of an ayyar from 
Khorasan in Kabusname he was described as espectful, ha-
ving good character and a famous one (pp. 133, 145).
The word Ayyâr was used with its negative meanings in the 
verses of the poets such as Sadî-yi Şirazi and Hâfız-ı Şirazi in 
Persian literature. It was used with its positive meaning in the 
epic stories named Semek-i Ayyâr in Persian of 12th century.
In the period of Abbasid Caliph en-Nâsır-Lidînillâh (1158-
1225) ayyars were united with fütüvvet under the influence 
of Sufism while they were sustaining their political and social 
influences in Iran, Iraq and especially in Baghdad. Then they 
adapted the ethic values of fütüvvet such as honesty, integrity, 
generosity, dedication, patience, chastity and justice. From the 
12th century onwards, the activities of the ayyars almost cea-
sed because of the strengthened Great Seljuks.
From a fütüvvetnâme written in the period of Mehmet the 
Conqueror (1444-1446; 1451-1481) in the Ottoman period, 
it was understood that ayyar was used with the meaning of 
“hunter, the one who wanders around much, pickpocket” and 
the members of fütüvvet were called ayyar metaphorically. The 
term “Ayyârân” was seen in the work entitled Risâle-i Evsâf-ı 
Istanbul by Latîfî. Here it was described that cheat and lie 
became a habit among the trickster sellers within the artisans 
and thus evilness began to be regarded as a talent and these 
people were called “ayyârân”, “tarrârâ” and “mekkârân”. The 
hero of the comedy of “Ayyâr Hamza” adapted by the work tit-
led Les Fourberies de Scapin of Moli Ére by Âlî Bey (d. 1871) 
was entitled with the character of ayyar as he was cunning 
and canny.

BIBLIOGRAPHY

Seyyid Mustafa Hüseynî Deştî, Meârif ve Meârîf: Dairetü’l-meârif-i câmi-i 
İslâmî, vol. VII, Tehran 1379, pp. 552-553; Meliküşşuara Muhammed Taki 
Bahar, Tarih-i Sistan, Tehran 1370/1951, pp.193, 350, 362; Unsur Key-
kavus b. İskender, Kabusnâme, (published by Ali Husûrî), Tehran 1964, 
pp. 133, 145; Mohsen Zakeri, Sasanid soldiers in early Muslim society: 
the origins of ayyaran and futuwwa, Wiesbaden 1995, pp. 84-91; Mohsen 
Zakeri, “From Iran to Islam: ‘Ayyârân and Futuwwa”, Proceedings of the 
second European conference of Iranian studies held in Bamberg 30th sep-
tember to 4th october 1991 by the societas Iranologica Europaea, Roma 
1995, pp. 745-757; W. Barthold, İslâm Medeniyeti Tarihi, (prepared by 
Fuad Köprülü), Ankara 1977, pp. 157-158; idem, Moğol İstilasına Kadar 
Türkistan, (prepared by Hakkı D. Yıldız), Istanbul 1981, pp. 418-419; 
İbnü’1-Esir, El-Kamil fi’t-Tarih, (translated by Abdülkerim Özaydın), IX, 
Istanbul 1985, pp. 91, 141, 239, 270; Abdülbâki Gölpınarlı, “İslâm ve Türk 
İllerinde Fütüvvet Teşkilâtı ve Kaynakları”, IUIFM, vol. XI/1-4 (1949-
1950); Muhammed Riyâz, “Ayyârî ve Şettârî”, Meârif-i İslâmî, vol. 16 
(1353), pp. 68-77; Morteza Rashidi Ashjerdi - Saeedeh Shafiee Nahrkhala-
ji, “Ayyâri: the Chivalry Movement in Persia”, 2011 International Confer-
ence on Humanities, Society and Culture, vol. XX, Singapore 2011, pp. 
195-199; Abdülkadir Özcan, “Ayyâr”, DİA, vol. IV, Istanbul 1991, p. 296.

 

Rıza KURTULUŞ



300 

E n c y c l o p e d i a 

o f A h i l i k / A k h i l i k

A‘zeb
It means “singleness” in Arabic. It is used for the ones who 
prefer singleness to marriage to have a better religious life. 
The Prophet Muhammad (a.s) prevented some tendencies 
towards singleness in the era of bliss (Asr-ı Saadet) by 
defining that there was no clergy life in Islam and also he 
personally met some Muslims who wanted to stay single 
and warned them. For this reason in the periods of sa-
habe, tâbiîn and tebeu’t-tâbiîn, marriage was not usually 
seen as a hindrance for the life of ascetism and was not 
considered among the earthly pleasures, on the contrary, 
it was evaluated as a complementary element of ascetism 
and pietism.
But after the conquests of countries such as Egypt, Syria, 
Palestine, Iraq and Iran, the residents who lived here beli-
eved in the usefulness of clergy life to be a rightful pietism 
and recognized Islam in time causeing the spread of the 
tradition of living in single to the Islamic society, especi-
ally causing some Sufi to show a tendency to such a life. 
Thus singleness was regarded as a requirement of asce-
ticsm in time and was seen as a religious virtue and need, 
from time to time. Nevertheless, scholars found strange 
the negative views of Sufis on marriage from the begin-
ning and refutations on this subject were written againt 
the mutasavvıfs. Ibnü’l-Cevzî, Ibn Teymiyye and Ibn Kay-
yim were at the head of the ones who strongly criticized 
mutasavvıfs.
One of the groups that preferred singleness by keeping 
away from marriage and woman were the members 
of fütüvvet. Ibn Battuta stated that the members of fü-
tüvvet in the zaviyes which he visited were single. The 
Fütüvvetnâmes advised them not get married. The un-
derstanding of living single became a common tradition in 
the Ahi-order organization along with fütüvvet.
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Azizova, Elnure
Elnure Azizova, who is the writer of Hz. Peygamber Dö-
neminde Çalışma Hayatı ve Meslekler (Working Life and 
Occupations in the Period of the Prophet Muhammad), (Is-
tanbul 2011), was born in Azerbaijan-Neftçala on 26 Oc-

tober 1977. She had her primary and secondary educations 
there. She went to the Faculty of Theology at Baku State Uni-
versity in 1994 and graduated ranking first in her class in 
1999. She went to the Faculty of History at Baku State Uni-
versity in 1995 and graduated in 2000. She participated in 
the Center for Islamic Studies (ISAM) in Istanbul by coming 
to Turkey via the scholarship supported by Turkiye Diyanet 
Foundation and kept her scientific studies here until the year 
of 2007. She enrolled in the master’s program of the His-
tory of Islam department in the Institute of Social Sciences 
in Marmara University in 1999 and completed the master’s 
thesis entitled Kerbela Vak‘ası (the Event of Karbala) under 
the supervision of Mustafa Fayda in 2001. The same year 
she began the doctorate program at the department of the 
History of Islam in the Institute of Social Sciences in Mar-
mara University. She took the title of PhD with the doctorate 
dissertation entitled Hz. Peygamber Döneminde Çalışma 
Hayatı ve Meslekler (Working Life and Occupations in the 
Period of the Prophet Muhammad) under the supervision 
of Mustafa Fayda in 2007. Her doctorate dissertation was 
awarded the prize of “Hadis ve Siret Araştırmaları Doktora 
Ödülü” by the Meridyen Association in 2009. Her doctorate 
researches which began at the department of Philosophy and 
Religious Sciences department in the Institute of Social Sci-
ences in Istanbul University still continue.
Elnure Azizova, who returned to Azerbaijan in 2007, was 
appointed as the head of the Eastern Languages and Reli-
gious Studies department in Hazar University in Bakü. She 
still sustains this duty. As a research fellow she went to the 
Portugal Viano de Castelo University in 2009 and the USA 
Philadelphia Temple University in 2010. Besides her post 
at the Hazar University, she has been an academician of the 
History and Civilization of Islam at the Theology Faculty in 
Baku State University since 2011. 
Elnure Azizova, who is married and has a child, knows Ara-
bic, Turkish, English and Russian. She has over 30 articles 
on the history of Islam in the related scientific journals. 
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Baba Kıran Zaviye
(see Ahi Kıran Zaviye)

Baciyan-ı Rum
Baciyan-ı Rum is the name of an organization 
said to have been formed by women in Anatolia 
in the 13th century.
One of the religious congregations and social 
classes that Âşıkpaşazâde mentioned, along with 
‘Gaziyan-ı Rum’ (warriors of Anatolia), ‘Ahiyan-ı 
Rum’ (Ahis of Anatolia) and ‘Abdalan-ı Rum’ (cul-
tural representatives of Anatolia), was ‘Baciyan-ı 
Rum’ (meaning the women of Anatolia). There 
being an organization like Baciyan-ı Rum made 
up of women, which is not mentioned in any ot-
her source, has drawn the attention of researc-
hers and led to claims that the word ‘baciyan’ in 
this word construction may have been a copying 
error. Taeschner claimed that this may actually 
be ‘Haciyan-ı Rum’ or ‘Bahşiyan-ı Rum’. Z. Veli-
di Togan preferred the second alternative. Fuad 
Köprülü, who discounted the possibility that the-
re may have been a class or organization such as 
is indicated by these two names, took note of the 
fact that in the sentences that follow the ‘Baciyan-ı 
Rum’ statement, Hacı Bektâş-ı Velî explained his 
relations with them and that in the Bektaşî tra-
dition the term ‘bacı’ was used for the woman 
of the sect. So, Köprülü deemed it possible that 
there was such an organization by the name of 
‘baciyan-ı Rum’ in Anatolia. Some sect members 
in Anatolia also used the term ‘ana bacı’ when 
referring to the şeyh’s women. 
There is a record that somewhat confirms 
Köprülü’s view that such a class may have exis-
ted and it is contained in the travel journal of 
Bertrandon de la Broquiére, which Köprülü took 
note of. The traveler passed through Anatolia at 
the beginning of the 15th century and noted that 
he saw that the Dulkadır Principality had a Turk-
men force comprised of armed men and women. 
So this shows that Turkmen tribes had armed 
women fighters. Research done more recently 
accepts the existence of ‘baciyan-ı Rum’ but the 
matter still remains open to question. 
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Orhan F. KÖPRÜLÜ

Baciyân-ı Rum’dan 
Günümüze Türk Kadınının

İktisadî Hayattaki Yeri /
 The Place of 

Turkish Women in 
Economic Life, from

Baciyân-ı Rum to Today
The work, which was prepared by Yasemin Tü-
mer Erdem and Halime Yiğit and published in 
Istanbul in 2013, is comprised of a total of 208 
pages and five sections. 
In the first section, written by Halime Yiğit, infor-
mation is provided starting with the milieu wit-
hin which Baciyân-ı Rum was born, and moving 
on to such topics as founding leader Fatma Bacı, 
the handcrafts of the women’s organization, its 
hospitality and military-political-Sufi activities. 
There is also mention of the effects of Turkifica-
tion and Islamization, and Kemal Tahir’s novel 
‘Devlet Ana’ is evaluated as it relates to the story 
of Baciyan-ı Rum.
In the second section and beyond, Yasemin Tü-
mer wrote about women and economic activities 
in the early period of the Ottoman State. Here 
there is information provide about women who 
established foundations and medresses and who 
had schools built. It is noteworthy that of the 
26,000 foundations found in VGMA, 2,309 be-
longed to women. 
In the third section, the place of women in eco-
nomic life after the Tanzimat (Reform) is exami-
ned. With regard to woman poets of the classic 
period, Fatma Aliye Hanım, the daughter of Ah-
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med Cevdet Paşa, who was said to be the first 
woman Turkish writer, is included. Workers such 
as nurses, midwives and caregivers were trained 
in girls’ industry schools, girls’ teacher schools 
and girls’ middle schools and their numbers inc-
reased especially during the Meşrutiyet Period 
(1908-1918).
In the fourth section, there is an effort to show 
the place of women in society during the Second 
Meşrutiyet period (1908-1918). Women who 
entered into such fields as teaching and health, 
commercial houses and trading companies ope-
ned by women entrepreneurs, and women’s par-
ticipation in commerce are taken up. 
In the fifth section, Turkish women and their 
place in economic life in the Republican period 
are evaluated. In this regard, legal reforms like 
the Civil Law (1926) and voting rights of 1934 
are explored, as well as women being elected as 
parliamentarians, mayors, ministers and prime 
minister. 

 

Caner ARABACI

Badanajı
In order to whiten structures and particularly 
structure walls, they are painted with limewash 
or marble dust. This process in called ‘badana’ 
and the person who does it is referred to as ba-
danajı. It is understood that the word comes 
from the French word ‘badigeon’. Colored ma-
terial of varying tones can also be mixed in for 
badana and the painting can be colored, as well. 
In the Ottoman period, the badanacıs were lin-
ked to the office of the chief architect who would 
order the badanacıs to paint the villas and man-
sions of the rich and the homes of the poor in the 
slums and middle class people, as well. 
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Bademlü Zaviye
The zaviye – lodge – was established in Badem-
lü village of Siroz town in Gölhisar, Burdur. The 
şeyh of the zaviye during the reign of Sultan 
Mehmed II was Ahi Mehmedî and in 1501 it was 
İsmail. Ayende ve revende – travelers – were ser-
ved by the zaviye and in the 16th century its inco-
me was derived from a plot of land. 
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Behset KARACA

Baha Said Bey
(b. 1882 –d. 1939)

He was the writer of the work entitled Türkiye’de 
Alevî-Bektaşî, Ahî ve Nusayri Zümreleri and he 
was born in Biga, Çanakkale. Actually, he was the 
son of a Turkish family from Dağıstan that migra-
ted from the Caucasus to Anatolia. After getting 
his primary and early education from his scho-
larly father, he continued in schools in Biga. He 
graduated from the War Academy in 1906 as a 
Staff Captain and joined the army. But he retired 
in 1907 and played an active and important role 
in the İttihat ve Terakki Cemiyeti (Committee of 
Union and Progress), the Milli Kongre (National 
Congress) and the Karakol Cemiyeti institutions 
from Meşrutiyet (Second Constitutional Era, 
1908-1918) until the declaration of the Turkish 
Republic. He stayed with friends in Cairo until 
the Second Constitutional Era began and took 
calligraphy and artistic training there because 
he had been successful in his painting classes 
in military school. Following his military time, 
he decorated mosques in Cairo for a while. As 
of 1908, he opened a writing office in Istanbul 
and engaged in commerce and commissions. He 
spent the last years of his life painting and wri-
ting in Istanbul. He had an intellectual persona-
lity and was completely fluent in Arabic, Persian, 
Russian, German and French. He also was well 
versed in Urdu and Çağatay Turkish. 
During the years of the Millî Mücadele (National 
Struggle), he was assigned to the İrşad Commit-
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tee by Mustafa Kemal Paşa (Atatürk). He toured 
Anatolia in order to increase public support for 
the National Struggle movement. After the decla-
ration of the Republic, since he did not want an 
office or position he was assigned to the Tayyare 
Müfettişliği (Airplane Inspectorship) and then tou-
red around all of Anatolia. He took it upon himself 
to study the people of Turkish tribes, especially 
those in eastern Anatolia, and investigated the li-
nes, languages, sects and traditions of the tribes. 
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Halide ÖZÜDOĞRU ERDOĞAN

Bakırjı
Bakır –copper- was the most used and crafted me-
tal of the Ottoman period. It was mined mostly 
in Küre (Kastamonu), Ergani (Diyarbakır) and 
Maden (Elazığ) and used for housing material 
and in making weapons. The masters who made 
these materials and tools were called ‘bakırjı’ –
coppersmith-. Today household goods production 
has decreased and items are being made more for 
decoration. In this regard, a forging technique is 
used based on coating and handwork in decorati-
ve products such as kettles, buckets, water jugs, 
pots and pans and flower pots. Bas-relief techni-
que is employed in introducing forms and motifs 
to the items. Bakırjıs (coppersmiths) use cold chi-
sels and striking chisels in their profession and 
most of their activities occur in the Bakırcılar Çar-
şı (Coppersmiths Market) where their shops are 
found. The best examples of traditional handcraft 
in copper work in Anatolia can be found in Ga-
ziantep, Kahramanmaraş, Bursa, Edirne, Afyon, 
Erzincan and Istanbul, along with other provinces 
and districts. 
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Bakkal
The bakkal – grocer – was the largest class of 
shopkeepers in Ottoman times. They sold all 
types of foods and drinks and had an important 
place within the social fabric of the neighborho-
od. The bakkal shopkeepers shared equally in the 
goods that came to the city, thanks to the skills 
of the Pazarbaşı – warden of the market- whom 

they selected themselves. They conducted busi-
ness at the Bakkallar Çarşısı (grocers’ market), 
named for themselves. There are quite a number 
of documents related to bakkal shopkeepers in 
the Ottoman archival records. At times friction 
occurred with other shopkeepers who wanted to 
sell the same goods. Such disputes were settled 
by the kadı – judge – or the muhtesib – arbiter. 
The competitive strength of the bakkal shopke-
epers has decreased these days because of the 
spread of big supermarkets. Nevertheless, in the 
suburbs and small towns and villages they are 
trying to maintain their presence. 

BIBLIOGRAPHY

Serkan Özburun, Kaybolan Meslekler, Istanbul 2006, pp. 41, 42; 
M. Murat Öntuğ, XVII. Yüzyılın İlk Yarısında Balıkesir Şehrinin 
Fiziki, Demografik ve Sosyo-Ekonomik Yapısı, SU Sosyal Bilimler 
Enstitüsü Unpublished Doctoral Thesis, Konya 2003, pp. 224, 
246; Yusuf Küçükdağ, Lale Devrinde Konya, SU Sosyal Bilimler 
Enstitüsü Unpublished Doctoral Thesis, Konya 1989, p. 144; 
Tuncer Baykara, Osmanlı Taşra Teşkilatında XVIII. Yüzyılda 
Görev ve Görevliler (Anadolu), Ankara 1990.

 

M. Murat ÖNTUĞ

A Grocery Shop in the Ottoman period
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Balıkesir Yöresinde 
Ahilikten Kalma Tören ve 

Uygulamalar /
 Ceremonies and Practices 
of Ahilik in the Area of Balı-

kesir
This study was done as a masters thesis by Meh-
met Akman in 2006, while at the Turkish Langu-
age and Literature branch of the Social Sciences 
Institute of Baliksir University. There are two 
sections following the introduction, for a total of 
XI+88 pages. 
In the introduction, the place of Ahilik’s thoughts 
and practices in the life of Turkish intellectua-
lism is addressed, along with the historic roots. 
In the first section, the shopkeeper organizations 
in Balıkesir, their administration, ceremonies, 
good works, assistance and professional spiri-
tual guides are examined. With remarks by so-
urces, there is attention focused on the need for 
shopkeepers to know the family tree of their pro-
fessional spiritual guide and to conform to the 
guide’s advice. Then, there is an explanation of 
the professional spiritual guides, which are con-
sidered a reflection of Ahilik today, and menti-
on is made of practices and principles related to 
shop openings and the tying of the belt. 
In the second section, again based on human so-
urces, the village office, hospitality, village good 
works and barana discussions of Balıkesir’s 
towns and villages and their resemblance to Ahi 
thinking are taken up. Worth noting is how the 
oda culture that ensures communal unity and to-
getherness and which is an element of assistance 
thinking, is being kept alive in Balıkesir. In this 
context, the duties of the Efebaşı and Bayraktar, 
who direct the youth of the village, are explained. 
By way of explanations from human sources, the 
barana discussions that are widespread in the 
Balıkesir area are mentioned, as are the dances 
and games associated with these discussions. 
The thesis ends with a general evaluation.
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 Balıkhane Nazırı 
Ali Rıza Bey

(b. 1842-d. 1928)
He is the author of the work entitled Bir Zaman-
lar Istanbul, which provided important infor-
mation about shopkeepers who were newly or-
ganized in Istanbul after the Tanzimat (Reform 
period).
Ali Rıza Bey, who was known as Balıkhane Nazı-
rı, was born in Istanbul. His father was Mehmed 
Ağa of the debbağ – tanners – craft; his mother 
was the chief stewardess for the joint apartments 
of the daughters of Sultan Mahmud II, Atiye Sul-
tan (1824-1850) and Hatice Sultan (1825-1842). 
After graduating from the Beşiktaş Rüştiyesi 
(high school), he began to work as a guide (wit-
hout pay) for the Tophane-i Âmire Ruznamçe Ka-
lemi (financial transactions clerk). He then went 
on to work as an official for fifty years. Although 
he resigned from his first job in 1862 after three 
years, he soon returned to work in the Rüsumat 
Emaneti Muhasebe Kalmi Izmir Kitâbet Refikliği. 
Following this, he worked for a year in the Saloni-
ka Mukkayidliği Muavinliği (1869-1870). 
He worked at the Dahiliye Muhasebe Kalemi for 
one year and when this office was dissolved he 
entered the Bahriye Muasebesi Muvazene Kalemi 
Eytam ve Eramil Kitâbeti. However, he resigned 
from here in 1872 and began to work in the Mu-
hasebe Kalemi of the Dersaadet Duhan İnhisa-
rı İdaresi. Shortly afterwards he performed the 
same duty in the Mamulat Anbarı Başkâtipliği 
and then returned to the same office. In 1875 
he very quickly became the Mukayyid and then 
the Muhasebe Kalemi’s Başkâtibi (head clerk) 
(1876), where he continued until the Dersaadet 
Duhan İnhisarı İdaresi was dissolved in 1877.
Ali Rıza Bey continued working with the title of 
Dersaadet Duhan Gümrüğü Muhasebe Başkâtibi 
until he moved to the Rüsum-ı Sitte İdaresi attac-
hed to the same organization in 1880. He wor-
ked here first when it was Rüsum-ı Sitte Nazırlığı 
(1880-1882), and then when it became Düyun-ı 
Umumiye İdaresi (1882), and served in Samsun 
and in the Beirut Düyun-ı Umumiye Nazırlığı. 
When the Beirut office dissolved he returned to 
Düyun-ı Umumiye. When Ali Rıza Bey began wor-
king at the Dersaadet Balıkhane Nazırı in 1883 
he began to become well-known and this is when 
he acquired the name Bakikhane Nazırı Ali Rıza 
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Bey. In 1884 when salt was added to his purview 
he became Balıkhane ve Tuz Nazırı (Fish and Salt 
Minister). During his tenure the Balıkhane enjo-
yed its best era and this continued for a quarter 
of a century. He began duty in the Dersaadet ve 
Mülhakatı Düyun-ı Umumiye Nazırlığı in 1907 
but was let go after the announcement of the Se-
cond Constitutional Government. He retired in 
1910 and lived in Istanbul until his death on 11-
12 March 1928. 
At the urging of Mehmed Galib, toward the midd-
le of November 1919 Ali Rıza Bey began to write 
a work entitled “Onüçüncü Asr-ı Hicrîde Osmanlı 
Ricali” (Ottoman Statesmen of the 13th Century 
Hegira), based on his half-century of government 
service. The work was comprised of 38 articles, 
which were printed monthly in the Peyam and 
Peyam-Sabah newspapers between 17 November 
1919 and 25 April 1921. This series of articles 
about statesmen and other luminaries from Tan-
zimat to Meşrutiyet (1839-1909), included ma-
terial not found in any other source and proved 
to be an important authority for this period. The 
series of articles was simplified and notated by 
Fahri Çetin Derin (Geçen Asırda Devlet Adamla-
rımız / Our Statesmen of the Last Century: XIII. 
Asr-ı Hicrîde Osmanlı Ricâli, I-II, Istanbul 1977). 
The article series which carries Ali Rıza Bey’s sig-
nature alone is “Onüçüncü Asr-ı Hicrîde Istanbul 
Hayatı”. After the articles in Peyam-Sabah news-
paper entitled “Istanbul Halkının Tenezzüh ve 
Eğlenceleri” – 22 articles – and “Onüçüncü Asr-ı 
Hicrîde Ramazan Âdetleri” – 7 articles – he con-
tinued to write for this and other newspapers on 
other subjects. 
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İlhan ŞAHİN

Bâlî Fakih Mosque
( see Ahi Mosque)

Baltajı
In Ottoman times those who worked on the job 
of cutting wood were called baltajı – woodcutters. 

The baltajı were young, big and strong and gene-
rally worked in pairs. In winters in Istanbul, the 
baltajı provided wood for the palaces, in particu-
lar, and for mansions, the homes of the wealthy, 
stoves, heaters and grills. Depending on the need 
and the weight, the procured wood by the boat-
load, car-load, horse-load and camel-load. The 
wood was always brought to homes as stumps 
and then cut, based on the home’s need, into va-
rious sizes for laundry wood, stove wood, heating 
wood, or ceramic stove wood. 
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Barana
Barana is one of the traditional discussion mee-
tings of Anatolia, known by names such as yaren, 
sıra gecesi and kürsübaşı. It is considered a local 
meeting which continues Ahilik in order to stra-
ighten out civil life. These meetings, which are 
known in West and Central Anatolia generally as 
‘barana’, take on an entertainment air by chan-
ging form somewhat, under the name ‘oturak’ in 
some areas. 
In some areas, these discussions and meetings, 
which occur mostly in the winter and continue 
each week until spring, are known by the name 
‘winter discussions’. A particular manner is follo-
wed in order to form a baran group. For examp-
le, in West Anatolia generally two friends make a 
proposal and start to secretly establish a group. 
A barana group is comprised of between 16 and 
22 people. One of the founders offers food in his 
home and the desired guests are invited. The in-

A View of Woodcutter Guilds in the Ottoman period
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vitees are first gathered secretly elsewhere and 
then brought to the meeting house. This is cal-
led the “first meeting”, where duties are passed 
out and the rules of the barana are discussed. An 
election is made for the “Barana Chief”, “Deputy 
Chief”, “Sergeant” and “Secretary”. Next, those 
who will perform the music are determined by 
the Barana Chief. The Deputy Chief is respon-
sible for order and he directs meetings that the 
Barana Chief cannot attend. The sergeant is res-
ponsible for implementing the penalties meted 
out by the barana court and can act like a judge. 
The secretary keeps track of expenditures. The 
other members of the barana are called ‘sohbet 
ahbabı’ or just ‘ahbap’ and youths who serve at 
the meeting are referred to as ‘küçük ahbap’. Per-
sons from outside wanting to participate can do 
so with the guarantee of a sohbet ahbabı. At the 
first meeting, the barana’s name and symbol for 
that year are decided upon. Names for a barana 
could be something like Kara Bayram, Mezar Ma-
hallesi, Cihan Baranası or the chief ’s nickname 
or the neighborhood’s name or something else. 
Symbols are generally a laurel leaf, şimşir –box-
wood-, pine tree – plants whose leaves do not 
drop off. The house where the meeting is held is 
called the ‘konak’ (mansion) and each week the 
home of a different sohbet ahbabı is chosen. As a 
sign that that barana is being held at this house, 
the symbols on the collars of the members who 
come to the konak are pinned to the curtain. 
In some areas, the traditional form of a barana 
room has the kitchen and pantry on the ground 
floor, with the discussion and dancing area on 
the upper floor. In these types of rooms, after the 
entrance, comes the ‘mabeyn’ (foyer) where sho-
es are removed and left. Then the ‘room door’ 
is passed through to a rectangular-shaped room. 
Prior to the start of the barana, the members 
stand 50 meters away from the house and start 
to sing the folk song “Sabahtan kavuştum ben 
bir güzele”. This is intended to warn the home-
owner. The musicians in the group singing the 
folk song squat down in a star shape, while those 
standing form a crescent. They continue singing 
the folk song and squat down during the refrain 
until they reach the house. The same folk song 
is sung on the way to each member’s house. In 
West Anatolia, these approaches are called ‘raids’ 
in a great many areas. When the homeowner he-
ars the folk song he comes out of his house and 
greets the other barana members. Then, in the 

courtyard of the house they all sing the folk song 
“Evleri var üst başta”. 
Those entering the room squat down in a par-
ticular manner around the barana chief, after 
which local folk songs are sung, accompanied by 
traditional instruments. The songs sung are uni-
que to the site of the barana. At the baranas in 
Dursunbey, Balıkesir, folk dances such as Kaşıklı 
Zeybek, Sekme, Ağır Zeybekler, Kıvrak Zeybek-
ler, Çift Zeybek are performed. In Konya, it is not 
just the men who dress up in local outfits, but 
the women, too. 
After the dancing is over, food is served and this 
is important for the barana as there are special 
rules for its preparation and consumption. The 
women prepare the food and the men serve it. 
The food consists of dügün çorbası, yufka tiridi, 
yahni, pilav, hoşaf and saralı tatlısı. Along with 
this food, turşu, yufka böreği and kavurma may 
also be offered. If there is any fault detected abo-
ut the meal then the homeowner is subjected to 
criticism during the “Sohbet Övgüsü”. At the first 
meeting of a barana “Kanlı Pilav” may be made, 
wherein the members cut their fingers and mix 
their blood into the pilav. In this way, those atten-
ding the first meeting become “blood brothers” 
and this means that they have all come to an ag-
reement with one another. 
Games played at a barana include Yüzük Oyunu, 
Pırasa Yattı Kalktı Oyunu, Hırsız Oyunu, Ayak-
kabı Yamama Oyunu and Arı Oyunu, after which 
important matters are discussed. Those who 
form the barana group are charged with confor-
ming to the designated rules of the barana, allo-
wing for a built-in control mechanism. Attendees 
must comport their behavior according to these 
rules, both inside and outside the barana house. 
At the end of the discussion the Barana Chief lis-
tens to any complaints and establishes a court, 
accordingly. If a member is found guilty then he 
is subjected to penalties like a being hit with a 
paddle or being held responsible for providing 
food. Members can also be dismissed by the co-
urt and the dismissed member suffers a signifi-
cant loss of status. The meeting ends after the co-
urt and with the sound of morning prayers from 
the mosque. One of the important characteristics 
of the barana discussions or meetings is that in 
some area only men attend, while in other areas 
both men and women attend. Another important 
characteristic is that a hymn is sung during the 
chats and games. 



308 

E n c y c l o p e d i a 

o f A h i l i k / A k h i l i k

BIBLIOGRAPHY
Sıtkı Bahadır Tutu, “Dursunbey Barana Geleneğinde Müzik”, Somut 
Olmayan Kültürel Miras: Barana, Dursunbey-Balıkesir, prepared by 
Metin Ekici ve diğerleri, Izmir 2013, pp. 49-100; Pınar Dönmez-Fe-
dakâr, “Dursunbey Barana Geleneğinde Yemek”, the same work, pp. 
121-139; Metin Ekici, “Somut Olmayan Kültürel Miras Geleneksel 
Sohbet Toplantıları: Ahilik, Yaren, Sıra Gecesi, Kürsübaşı ve Bara-
na”, the same work, pp.19-26; Neslihan Ertural, “Dursunbey Barana 
Geleneğinde Seyirlik Oyunlar”, the same work, pp. 141-154; Neslihan 
Ertural, “Dursunbey Barana Geleneğinde Halk Oyunları”, the same 
work, pp. 101-120; Selami Fedakâr, “Dursunbey Barana Geleneği”, 
the same work, pp. 27-40; M. Öcal Oğuz, Somut Olmayan Kültürel 
Miras Nedir? Ankara 2013; Mehmet Tahir Sakman, Konya Oturakları, 
Istanbul 2001; Ali Yakıcı, “Somut Olmayan Kültürel Mirasın Somut 
Mekânı: Konya Barana Odaları”, Millî Folklor Dergisi, Yıl: 22, nr. 
87(2010), pp. 94-99; Metin Ekici, Halk Bilgisi (Folklor) Derleme ve 
İnceleme Yöntemleri, Ankara 2010.

 

Salih GÜLERER

Bardakçı, Ali Cemal
(b. 1887-d. 1981)

He is the writer of the work entitled Millî, Tarihî, 
Dinî, İçtimaî, Siyasî, İktisadî ve İdarî Bakımlar-
dan Alevîlik, Ahîlik ve Bektaşilik. He was born in 
Balıkesir’s Burhaniye district and his father was 
Osman Hakkı Efendi, his mother Ayşe Hanım. His 
early education was at Burhaniye Rüştiyesi and his 
middle school was Bursa İdadisi. For his higher edu-
cation he went to Mekteb-i Mülkiye and graduated in 
1909. Between 1909 and 1912 he worked in the Bur-
sa province office, after which he served in Çifteler 
township and then in Mihalıççık in 1915, in Kalecik 
in 1917. In 1919 he served at the Haymana district 
chief ’s office and then in Çorum in 1920, in Çankırı 
in 1921 and in Denizli in 1922. In 1923 he came to 
the office of the Denizli province governorship and 
then, after the Şeyh Sait rebellion, in Diyarbakır in 
1925 and in Elazığ in 1926. He completed his ser-
vice in the Çorum (1929) and Konya governorships 
(1933), after which he entered into commerce with 
his father. Subsequently, based on an administrative 
need exhibited by the Konya governorship, his last 
post, he was transferred to the ministry and retired 
in 1939. He died in Ankara in 1981. 
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Mehmet ÇERİBAŞ

Barkan, Ömer Lütfi
(b. 1902-d. 1979)

Ömer Lutfi Barkan, who was born in Edirne, explai-
ned the role of Ahilik in the establishment of the Ot-
toman Principality in his works and presented the 
legal and financial subdivision and provincial laws 
of the agricultural economy in the Ottoman State 
to the scholarly world. His father was İsmail Efen-
di and his mother was Gülsüm Hanım. His early 
education was in Edirne and after graduating from 
the Edirne Muallim Mektebi he served as an ele-
mentary school teacher for three years. In 1923 he 
entered the Orta Muallim Mektebi in Istanbul and a 
year later he entered Istanbul Darülfünunu Edebi-
yat Fakültesi and the Yüksek Muallim Mektebi. In 
1927, after graduating, he was sent to Strasbourg 
University’s Literature Faculty for training as a high 
school teacher. He earned certificates in philosophy, 
sociology and psychology here and received the ‘İk-
tisadi İlimler Yüksek Etüd Diploması’ from the Law 
Faculty. In 1931 he returned to Turkey and was ap-
pointed to teach philosophy at the Eskişehir high 
school, where he taught until 1933. 
During the university reform of 1933, he was appo-
inted to the Istanbul University Türk İnkilap Tarihi 
Institute and then transferred to the İktisat Tarihi 
and İktisadî Coğrafî chair in 1937. In 1939 he wrote 
a thesis on the territorial problems of the Ottoman 
Empire for his assistant professorship and became 
a professor in 1941, assuming the leadership of the 
İktisat Tarihi chair in 1950. At this time he estab-
lished the Türk İktisat Tarihi Institute and led this 
institute until his retirement. While at the institu-
te he brought together bright minds and produced 
important projects and research. Here, he also en-
sured the publication of the IFM within the faculty 
structure. In 1957 he became ordinaryüs (senior) 
professor and retired because of the age limit in 
1973. He passed away on 23 August 1979. 
Barkan was selected as a main member of the Tarih 
Kurumu (Turkish Historical Society) in 1940 and 
was awarded the ‘Şeref (Honorable) Doctor’ award 
by Strasbourg University in 1955. He was also a 
member of the Serbian İlimler Akademisi (Academy 
of Sciences) and served as chief of the International 
Orientalist Union’s Pre-Ottoman and Ottoman Peri-
od History Committee. 
With his scholarly research and studies, Barkan 
revitalized the understanding and examinations of 
social and economic history in Turkey. In this re-
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gard, he was one of the foremost representatives 
of the Annales School in France, which created 
a revolution in historical research. He was influ-
enced by March Bloch, the representative of the 
Annales school at Strasbourg University, where 
he went to work, and it is understood that he 
was linked to the views of Fernard Braudel, who 
was the single representative of this school af-
ter World War II. This school’s understanding of 
history was, rather than being based on political 
events, linked instead to the domestic and fore-
ign social, economic and religious reasons be-
hind events. The school had an interdisciplinary 
approach and was focused on communal and hu-
manistic causes. For this reason, in his research 
on Ottoman history Barkan concentrated mostly 
on economic and social problems and the legal 
and territorial system.
Barkan’s research generally focused on Otto-
man social and economic history and his studies 
numbered more than 150, a significant portion 
of which were article. Most of his articles, which 
were book length, were published in journals like 
the Instanbul University Law Faculty Magazine, 
IUIFM and Türk Tarih Kurumu Belgeler ve Va-
kıflar Magazine. After his death, his articles de-
aling with territorial problems were published 
as Türkiye’de Toprak Meselesi-Toplu Eserler I, 
Istanbul 1980. 
It is possible to gather Barkan’s studies under a 
few main headings. Foremost among them wo-
uld be those dealing with Ottoman laws, territory 
and land distribution and taxes, within the Otto-
man financial, economic and legal framework. In 
this regard, Bakan took up the legal aspects of 
territory and land law before and after the Tanzi-
mat (Tanzimat I, Istanbul 1940, pages 321-421), 
and a short time later published a work known 
by the short name Kanunlar that had a detailed 
introduction. This work contained more than 
100 laws regarding subdivisions. In addition, he 
took up the system for territory and land distri-
bution, particularly the mâlikâne-divânî system. 
Also, he examined the 16th and 17th century Otto-
man financial record sources, such as the budget 
registers and records, and price movements, and 
presented the results to the scholarly world in a 
series of publications in the İFM journal and in 
others, as well. Barkan’s work regarding the fo-

undations is equally important. In this research, 
the records of the zaviye – lodge – şeyhs, who 
were the founders and representatives of these 
institutions from Anatolia to the Balkans, and 
the zaviye foundations, along with his comments 
about them, are noteworthy. In addition, the 
work he co-authored with Ekrem Hakkı Ayver-
di entitled Istanbul Vakırları Tahrîr Defteri 953 
(1546) is a good example of this kind of a work. 
One must think about his articles concerning the 
accounting registers of the various foundations 
in this framework. Another subject that Barkan 
concentrated on was the cadastral land registry 
journals that contain a treasure trove of informa-
tion about Ottoman social and economic history. 
In a series of article in the 1940’s, Barkan acqu-
ainted the scholarly world with the importance of 
these registers. By using them, he focused atten-
tion on the possibility of calculating, even if only 
as an estimate, the population of rural towns, 
villages, cities and, in fact, the empire and he was 
able, as well, to realistically understand the legal 
and financial problems of the agricultural eco-
nomy of those times.
Barkan, who wrote many important article and 
works on many varied aspects of Ottoman his-
tory, is also known for making certain significant 
research on the subject well known, too. One of 
these was Fernard Braudel’s much respected 
work on Turkish history Akdeniz ve Akdeniz 
Dünyası (The Mediterranean and the Mediterra-
nean World). 
His books: XV. ve XVI ıncı Asırlarda Osman-
lı İmparatorluğunda Ziraî Ekonominin Hukukî 
ve Malî Esasları: Birinci Cilt Kanunlar, Istanbul 
1945; Istanbul Vakıfları Tahrir Defteri (953-
1546) Tarihli, Istanbul 1970 (Ekrem Hakkı Ay-
verdi ile); Süleymaniye Camii ve İmareti İnşaatı 
(1550-1557), I-II, Ankara 1979; Türkiye’de Top-
rak Meselesi,Toplu Eserler 1, Istanbul 1980; 
Hüdavendigar Livası Tahrir Defterleri, I, Ankara 
1988 (with Enver Meriçli); Osmanlı Devleti’nin 
Sosyal ve Ekonomik Tarihi Tetkikler–Makaleler, 
prepared by Hüseyin Özdeğer, I-II, Istanbul 2000.
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İlhan ŞAHİN

Basmajı
The name given to printing on cotton material, 
upon which paint and colored forms are pressed. 
The French equivalent is “emprime”. Silk prints 
imported from Europe were known by the name 
‘emprime’. The process began with the prepara-
tion of boxwood forms for use by a worker. Then 
the cloth to be printed on would pass in front 
of the workers and each one would press forms 
with different colors on the cloth. The print wo-
uld then be glossed inside and on its face. Those 
with pile inside and gloss outside were called “pa-
zen” (cotton flannel) and those with gloss inside 

and pile outside were called “divitin”. The prints 
were quite attractive with their flowered designs 
and colors and spread first among the middle 
and poor classes. Subsequently, because of their 
allure they became attractive to the wealthy. This 
printing process was more widespread during 
the early years of the Republic than during the 
Ottoman period and the first factory was estab-
lished by Sümerbank. Generally, women’s pants, 
nightgowns, pajamas, loose robes, outer shirts 
and quilted jackets were the items produced.
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M. Murat ÖNTUĞ

Başara Halı
Başarakavak is today a village in Selçuklu dist-
rict, 40 kilometers north of Konya. The village 
is known by this name because it was where Ahi 
Başara and the Ahis settled in the 13th century. 
Because production was very important in Ahi-
lik, the focus among the village folk was weaving 
rugs with a unique style. In this regard, the car-
pets made in the village gained fame as “Başara 
Carpets”. Mostly, the rugs made in the village had 
a useable quality, like floor rugs, runners, prayer 
rugs, saddlebags and, especially, pillows. There 
was no standard as far as dimensions were con-
cerned in the products. 
A sarma type wooden counter was used in ma-
king Başara rugs and the wool came from the 
villagers’ own sheep. The wool was bent with 
a kirmen (wooden spindle) and the rugs were 
made with a Turkish knot. The quality was ge-
nerally considered middle quality, because of the 
separation of the knots. The designs were of ge-
ometric, vegetal and other motifs. There geomet-
ric designs were most prevalent. With regard to 
geography, there was a similarity with rugs of the 
Derbent and Küçükmuhsine regions. 

A Firman related to the Basmacı –Duvetine- Guild given by Mahmud II
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Ahmet AYTAÇ

Bayburt Bedesten
It is not know for certain when and by whom the 
Bayburt Bedesten –Bayburt Covered Bedesten- 
was built but it is thought that it was constructed 
at the end of the 16th century or the beginning of 
the 17th century. The bedestan is comprised of a 
square-planned main area and has two arastas 
(rows of shops) in a rectangular shape adjacent 
to it. The bedestan has a rarely-seen ‘L’-shaped 
scheme. There are four domes over the square-
planned main section and the domes sit upon 
four arches, with load-bearing walls and a main 
foot in the center. The arasta has a long, thin, 
rectangular plan.
The arasta has five different covering systems 
comprised of domes and vaults, something ra-
rely seen in bedestans. There are five doors to 
the bedestan, two of which open from the main 
square-planned section. One of these doors is in 
the middle of the main load-bearing wall, which 
the other is at the end of the wall. Two of the 
other doors allow for passage between the main 
section and the arasta. The fifth door opens from 
the rectangular-planned arasta to the outside. It 
is in the center of the narrow load-bearing wall. 
The plan scheme of the Bayburt Bedesten is seen 
also in the Vezir Köprü Bedesten and it resemb-
les the Kayseri Bedesten, as well. Like the Kay-
seri Bedesten, there are dome windows but they 
are not original, having been added later. It is not 
known whether the shops that surround the ou-
ter perimeter of the bedestan today are original 
or not. Nevertheless, the bedestan is still stan-
ding today. However, its interior section has been 
divided up and is used as a warehouse. For this 
reason the bedestan is in a ruined state. 
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Fernaz ÖNCEL

Bayezid I
(b. 1354-d. 1403)

He was the forth Ottoman sultan and was known 
by the name Sultan Bayezid I. He had close rela-
tions with the Ahis. His father was Sultan Murad 
Hüdavendigar and his mother was Gülçiçek Ha-
tun, and he ruled from 1389 to 1403. Although it 
is not certain in the sources whether the ‘tying of 
the belt’, one of the conditions for entering Ahilik, 
was in force when his father Sultan Murad Hüda-
vendigar assumed the throne, he was neverthe-
less known by the title “Ahi Baba” and possessed 
the basic virtues of Ahilik – “courageous, stout-
hearted, noble-hearted and generous”. In fact, he 
passed his princely days in Ankara, Germiyan 
and later in Amasya, which were all influenced 
by the Ahilik class. So this shows that Sultan Ba-
yezid I grew up in an Ahi cultural environment. 
From a young age, Bayezid received lessons from 
the best scholars of the time in Islam and trai-
ning from top military men in war, transport and 
administration. After the defeat of the Serbs at 
Sırpsındığı the Sultan organized a circumcision 
ceremony for his sons Bayezid and Yakup at Bur-
sa. In 777 (1375), when his father Sultan Mu-
rad Hüdavendigar left to conquer the Serbs, he 
left his sone Bayezid as “kaimmakam” (chief) of 
Edirne. Around 1381 he married Sultan Hatun, 
the daughter of Germiyanoğlu Süleyman Çelebi. 
Leaving the political aspects of the wedding asi-
de, when one looks at the cultural base of the 
land given as gifts and dowery at this wedding, 
it can be said that Prince Bayezid grew closer to 
the Ahi cultural base and integrated more into 
Ahilik values. The aging Germiyan ruler wanted 
to secure a peaceful future with this union and 
the Ottomans felt the need to secure human and 
natural resources. On this point, the human and 
production strength of Ahilik comes to the fore. 
Developments following the wedding show the 
effect tht the Germiyan family and circle had on 
Bayezid. In this regard, the following statement 
appears in Âşıkpaşazâde: “The Germiyanoğlu 
in-laws warmly received him and won his heart 
over. When it was over, Germiyanoğlu sent Paşa-
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cuk Ağa to fetch the bride’s horse and made her 
a wife. He put soldiers in the cities he gave to his 
daughter as dowery and the wedding regiment took 
the bride to Bursa. Bayezid asked Paşacuk Ağa to 
have a friendly chat and made him his food-taster. 
His son Elvan Bey also became a food-taster, as did 
three of Elvan Bey’s sons. They have a place close 
to the door of the Ottoman line.” This is important 
from the standpoint of showing the effect of the Ger-
miyanoğulları on the formation of the Ottoman bu-
reaucracy. After this important event, Bayezid was 
appointed to rule the lands left to the Ottomans via 
his wife’s dowery. Consequently, Kütahya was given 
the duty of being the guardian of the Ottomans’ eas-
tern border. 
Bayezid participated in his father’s expedition aga-
inst Karamoğlu Alâeddin Bey in 1386 and because 
of the bravery and initiative he showed in the Frenk 
Yazızı War he was given the title Yıldırım (lighte-
ning). He became the first governor of Amasya and 
the leader of a region where the Ahi culture was 
strong. This was evident during his relations with 
Amasya Emîri Ahmed and Çandarlı Süleyman Bey, 
who accepted Ottoman rule against Kadı Burhaned-
din (1384-1388). Subsequently, Bayezid brought 
many people whose roots were in the Ahi culture 
into the Ottoman state organization and one of the-
se was Tokatlı Ahi Bayezidoğlu İvaz Paşa, the minis-
ter of Çelebi Mehmed. 
In 789 (1387), when Sultan Murad Hüdavendigar 
sent Lâlâ Şahin Paşa to raid Bosnia, he himself mo-
ved from Bursa to the Yenişehir plain and, in order 
to establish a relationship with the Istanbul Tekfur, 
he married one of his daughters and had two ot-
her daughters married to his princes. Also, in this 
process, three princes of Prince Bayezid were cir-
cumcised. A new situation arose in the Balkans and 
Sultan Murad Hüdavendigar ordered all his forces 
to assemble in the Yenişehir plain. Bayezid parti-
cipated in the resulting war council and he played 
an important role in the victory in the Kosova War 
of 1389, which formed the future of the Turks in 
Rumeli. When Sultan Murad Hüdavendigar died du-
ring the war, Bayezid was called upon by the states-
men to assume the throne, as Murad’s eldest son. 
There is not much in the sources about the states-
men who put Bayezid on the throne but subsequent 
developments, when evaluated from human sources 
and the standpoint of the cultural base, it is unders-
tood that the Ahiyan-ı Rum class, made up of ele-
ments that formed the state, and other classes like 

Baciyan-ı Rum, Gaziyan-ı Rum, Abdalan-ı Rum and the 
religious scholars came to the fore. Elder statesmen 
had Bayezid’s only brother Yakup killed to ward off a 
civil war and Serbian Prince Lazar was executed on the 
battlefield. 
Before returning to Anatolia, the new Sultan made an 
agreement with Stefan Lazareviç, the son of the Serbi-
an king. According to the pact, Stefan gave his sister 
Olivera to Bayezid in light of constant Hungarian at-
tacks and, in fact, joined in an expedition with a sup-
port force. Bayezid also made a political deal with the 
Byzantines and then returned to Bursa because the the 
principalities of the Ottomans had risen in revolt and 
had united around Karamanoğlu in order to regain the-
ir former lands. Karamanoğlu Alâeddin Bey took Bey-
şehir and reached as far as Eskişehir. Germiyanoğlu II 
Yakub Bey seized the land he had lost as inheritance 
and Kadı Burhaneddin took Kırşehir. In light of these 
developments, Bayezid went on the offensive in the win-
ter of 1389-1390 and first took Alaşehir, the “unfallen 
fortress” of the Crusaders. He then put the Turkmen 
principalities of Germiyan-Menteşe-Aydın and Saruhan 
under Ottoman administration. The same year (1390), 
he headed toward Karaman, first taking Afyonkara-
hisar and Hamid, then via Beyşehir to Konya. At this 
time, Süleyman Bey, who had left the alliance and re-
turned to Kastamonu, reached an agreement with Kadı 
Burhaneddin to help Karamanoğlu. When this combi-
ned force reached Kırşehir it probably forced Bayezid 
to lift his siege of Konya and make an agreement with 
Karamanoğlu, whereby the border between the two sta-
tes became the Çarşamba stream. 
A year later, in 1391, Bayezid marched on Çandaroğ-
lu Süleyman Bey but he was unsuccessful against the 
forces of Süleyman’s ally Kadı Burhaneddin. Again, 
in 1392, Bayezid attacked Süleyman and seized all of 
Süleyman’s lands except Sinop. Subsequently, despite 
threats from Kadı Burhaneddin, he seized Osmancık 
but Kadı Burhaneddin came out on top in the strugg-
le fought at Çorumlu. Emboldened, Kadı Burhaneddin 
rained destruction down all the way to Sivrihisar and 
Ankara. 
However, that same year local chiefs who were Kadı 
Burhaneddin’s enemies and sympathetic to the Otto-
mans recognized Bayezid’s rule: the Amasya Emir de-
livered Amasya to the Sultan in 1392 and the Taceddi-
noğulları in Çarşamba valley, the Taşanoğulları in the 
Merzifon region and the Bafra ruler all went over to 
Bayezid. With his alliances in shambles, Kadı Burha-
neddin could only mount limited attacks on the Otto-
man forces as he returned. This Anatolian expedition 
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of Bayezid resulted in Ankara, Kütahya, Amas-
ya, Menteşe, Aydın, Saruhan, Çorum and Tokat 
being included in Ottoman territories. In order 
to spread homogeneity and yet strengthen local 
culture he renewed the deeds of foundations be-
longing to medresses, zaviyes, poor houses and 
mosques, the social and cultural institutions of 
the region. He also made it easier for new foun-
dations to be formed. Similarly, the increase in 
the establishment of Ahi zaviyes in the 16th cen-
tury and the allocation of incomes to foundations 
show that the Sultan had implemented policies 
that strengthened the Ahi cultural foundation 
which already existed. 
After taking administrative, political and military 
measures in Anatolia, Sultan Bayezid I turned to-
ward the West. Following the Battle of Kosova his 
control over the Byzantines had increased subs-
tantially. As with Emperor Johannes VII (1390), 
he provided similar support to his son and co-
emperor Manuel (1391), who even accompanied 
Bayezid on the Anatolian expedition. Paşa Yiğit, 
one of the three leaders of boder clans, routed 
the Serbian prince, Evranos Bey conquered Kit-
ros and Vodena and marched toward Tesalya, 
Firuz Bey took Eflak, and Şahin Bey conducted 
raids against Albania. However, Eflak Prince Mir-
çea took advantage of Bayezid’s activity in Anato-
lia and re-took Silistre. 
The Venetians were active in Mora and Albania, 
while the Hungarians tried to extend their inf-
luence in Eflak and south of the Danube. This 
being the case, Bayezide put all his forces aga-
inst the Balkans and seized Tırnova (1393), for-
cing Bulgarian King Şişman to flee to Niğbolu. In 
1393-1394, Bayezid gathered all the Balkan prin-
ces in Serez, prompting the Byzantines to look to 
the Venetians for help. As a consequence, Baye-
zid again took Salonica and Teselya (1394). Addi-
tionally, he sent Evrenos Bey to Mora and forces 
led by Lâlâ Şahin to places on the Albanian coast 
held by Venice. He also surrounded Istanbul. In 
1395, there were raids on the northwest frontier 
by the Hungarians and Eflak leader Mirçea was 
defeated and Vlad took the throne, moving ac-
ross the Danuge to Niğbolu where he had King 
Şişman caught and killed. 
Sultan Bayezid I’s lightning conquests and his 
siege of Istanbul pushed the Hungarians and 
Venetians into creating a new Crusaders block. 
However, the Crusader forces under Hungarian 
King Sigismund were routed at Niğbolu, resulting 

in the Balkans, Bulgaria and Istanbul’s fate be-
ing left in Bayezid’s hands. Byzantine Emperor 
Manuel had no choice but to accept a Turkish 
quarter in Istanbul, along with a mosque and a 
kadı (judge). Bayezid next marched to Anatolia 
against Karamanoğlu Alâeddin Bey, who had ta-
ken advantage of Bayezid’s preoccupation with 
Niğbolu. After losing the Battle of Akçay, Alâddin 
Bey hid in the Konya fortress but was caught and 
killed. Konya and the other Karaman lands beca-
me Ottoman territory (1397). The following year 
the Eretna nation became part of Ottoman lands. 
Ignoring the threat from Timur, Bayezid did not 
ally with the Memlük sultan, taking his cities 
such as Elbistan, Malatya, Kâhta and Divriği and 
extending the border to the Euphrates River. 
In the summer of 1399, just as the siege of Is-
tanbul was accelerating and the city’s fall seemed 
imminent, the danger of Timur rose in the east. 
Timur, the ruler of Iran, seeing himself as the heir 
to the Great Seljuk and Ilkhanid empires, wanted 
to conquer Anatolia. Bayezid also saw himself 
as the Seljuk heir and hoped to unite Anatolia. 
Timur hesitated but was well-met by Anatolian 
princes worried about the Ottoman advance. 
Meanwhile, Bayezid supported Timur’s enemies 
Sultan Ahmed Celâyir and Kara Yusuf, enraging 

Bayezid I
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thedÇağatay Emperor who marched on Anatolia. 
The battle between Timur and Bayezid at Çubuk 
plain near Ankara was lost by Bayezid, who beca-
me Timur’s prisoner. Shortly afterwards, he died 
in captivity in Akşehir. The Battle of Ankara ope-
ned the way to the dissolution of the state Bayezid 
had created so quickly and led to the Fetret Devri 
(interregnum period) of Ottoman history. 
To a large extent, Bayezid had realized his goal 
of establishing a centralized state for Near Eas-
tern Islam, from the Euphrates in Anatolia to the 
Danube in the Balkans. He strengthened central 
authority, established the Janissary system, and 
implemented new legal measures, issuing laws in 
this regard. The Ottoman State became the focal 
point for international politics from West Europe 
to Central Asia and from Egypt to the realm of 
the Golden Horde. The defeat by Timur, though, 
shrank borders back to those of Murad I. Bayezid 
was a brave, active, skilled and just administrator 
and he had a hard constitution. When he died, he 
left six sons: Süleyman, İsa, Musa and Mehmed, 
Kasım and Mustafa. He fought all his life but left 
many good works in his wake. He had the fabu-
lous Ulucami in Bursa and the Yıldırım campus 
built (1400); built Anadoluhisarı (1396-1397), 
also known as Güzelhisar, for the siege of Istan-
bul; built a mosque and poor house in Edirne 
and a mosque and medresse in Balıkesir; built a 
mosque in Karaferye, one in Dimetoka, Ulucami 
in Kütahya, and others in Alaşehir and Mihaliç. In 
addition, he built many benevolent institutions in 
both Anatolia and Thrace. 
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His Works: 
Alaşehir Yıldırım Mosque and Medrese: The 
mosque in Manisa’s Alaşehir district was built 
by Sultan Bayezid I at the beginning of the 15th 

century. However, not much remains from the 
original. Evliya Çelebi mentioned the structure’s 
wooden and tiled roof. Only the base portion of 
the one-gallery minaret built of cut stone at the 
northwest corner of the structure exists today. 
The mosque’s north face is surrounded by a co-
urtyard wall and there is a şadırvan and a water 
source in the courtyard. In old times, there was a 
congregation section adjacent to the mosque but 
this was destroyed. Only a trace of the entrance 
remains and on either side of it there is a small 
niche and windows that are originals. The mih-
rap and minber have been restored and a woo-
den mahfil added to the structure’s north. There 
are recently-made decorative markings above the 
structure’s windows. Although there is mention 
in sources about the Yıldırım Bayezid Medresse 
being near the mosque, no trace of it remains to-
day. 

Balıkesir Yıldırım Mosque (Old Mosque) and 
Medrese: The mosque is in the Yıldırım quar-
ter of Balıkesir and is the city’s oldest Ottoman 
structure. It is understood from various sources 
and deeds that Sultan Bayezid I had the structu-
res built in 1388. There is also a medresse and 
guest house-lodge in the great courtyard, which 
is part of the campus. 
The structure was built with wide seamed, ro-
ugh cut stone and there is only one line of bricks 
used on the mosque’s west wall. The windowed 
congregation area in the north was added later 
and the one gallery minaret at the northwest 
corner has been restored. The minaret rises 
from a square base and is cylindrical and groo-
ved. In the section where the body and the base 
meet and under the gallery there are two-each 
bracelets. The interior ceiling of the mosque is 
smooth wood, whereas the outer roof is pleated. 
The mosque has two rows of windows on each 
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front. The mosque has a rectangular plan, with 
three areas separated by columns, six of which 
are Byzantine and three Ottoman. The mosque’s 
mihrap is original although its exterior has been 
restored. There are vegetal decorations on either 
side of the rectangular mihrap. The wooden min-
ber was added later. 
The medresse is in the northwest corner of the 
courtyard. It was destroyed in the 1897 eart-
hquake and rebuilt with existing materials. The 
guesthouse-lodge at the northeast corner of the 
mosque was built at the same time as the mos-
que and remains today as it was originally. 

Bergama Yıldırım Mosque: The mosque is on 
the south skirt of the Bergama Fortress and be-
cause it is the largest and most magnificent of 
the mosques in Bergama it is called “Ulu Cami” 
and “Çok Kubbeli Cami” (Many-domed mosque). 

According to its inscription, it was built in 1398-
1399. 
The structure was built with cut stone material, 
except for its eastern load-bearing wall. The squ-
are-planned mosque is separated into three are-
as with four large bases liked to spired arches. 
The mosque’s mihrap is rather wide and deco-
rative. The mihrap niche is covered with plaster 
mouldings that is reached by a winding staircase. 
The minber is made of marble and it is decora-
ted with rumî motifs at its entrance. The minaret 
at the mosque’s northwest corner was built with 
cut stone and has one gallery. The minaret was 
destroyed in 1949 and only its bottom portion 
remains today. It was repaired after 1956 to the 
state we see today. 

Bolu Yıldırım Camii: The Yıldırım campus in 
Bolu city center is comprised of a mosque, med-
resse and library. They were built by Sultan Ba-
yezid I in 1382 but no trace remains today. The 

mosque, which was probably made of wood, bur-
ned in 1891 and rebuilt with one dome in 1899. 
It suffered great damage in the 1944 earthquake 
and was restored completely after the 1999 eart-
hquake. 

Bolu Orta Hamam (Bath): This hamam is in the 
center of Bolu and according to its inscription, 
Sultan Bayezid I had it built by architect Ömer 
ibn İbrahim in 791 (1388), the last year of the 
reign of Murad I. The interior of the structure, 
which was built with moloz stone, is completely 
plastered. There are sections for men and wo-
men and it is made up of cold, hot, warm and 
stokehole portions. 

Bursa Ulu Cami: It was built between 798-802 
(1396-1399) and it carries on the tradition of 
the Anatolian Seljuk period. It is one of the most 
important representatives of the multi-support, 
multi-domes mosque plans of Ottoman archi-
tecture. There is no congregation area and there 
are single-gallery minarets in the northeast and 
northwest corners. The minaret adjacent to the 
mosque has a base made entirely of marble and 
its trunk is covered with bricks. 

Yıldırım Mosque

Orta Bathhouse

Ulu Mosque
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The mosque has three entrances. The one that 
opens to the courtyard in the north increases the 
size of the work by double. There is an eleven-
step winding staircase and the niche’s exterior is 
wide and plain. The main door has been repai-
red many times and exists today. There are three 
entrances on the mosque’s east, west and north 
fronts. It has a rectangular plan, with twenty equ-
ally-sized domes covering it. There is a şadırvan 
(fountain) where the entrance appears and this 
section is covered with a dome. 
The mosque’s mihrap is quite extravagant. And 
the minber, which was made by Hacı Muham-
med bin Abdülaziz ibnü’d-Dakî, has noteworth 
decorations and workmanship. Under most of 
the signs that decorate the interior wall of the 
mosque there are calligraphic writings. Most of 
the missing ones have been fixed by Hattat Şefik 
Bey and re-written. Inside the mosque there are 
a total of 192 writings, 105 of which are pictured, 
87 written on the wall, all done by 41 different 
calligraphers using 13 separate writing charac-
ters. The curtains and vegetal motifs that decora-
te the mosque’s interior are from the end of the 
19th century. 

Bursa Yıldırım Külliyesi (campus): This is a 
symbol of the unity of architecture and site use 
of the Ottoman State. It was built in the 1390’s 
and contained a mosque, medresse, poor hou-
se, hospital, school, bath and tomb. Remaining 
today are the mosque, bath, medresse, hospital 
and tomb. The campus is located in the Yıldırım 

neighborhood in eastern Bursa. The Bursa Yıl-
dırım Mosque, where court case have been seen 
and inside of which are tabhane – warm rooms 
-, is one of the most important examples of “Za-
viyeli camiler” (lodge mosques). There is no ins-
cription but it is identified as an imaret in Sultan 
Bayezid I’s 802 (1399-1400) deed. 
The medresse in the northwest of the mosque 
was built in 1399 and is rectangular-planned, 
made of cut stone, moloz stone and bricks. It is 
made up of twenty rooms that line a portico-co-
vered courtyard and an open classroom in the 
form of an upper hall. The portico is covered 
along its length with a vault. There are eight stu-
dent rooms on either side. 
The hospital built in 1390-1394 on the east side 
of the mosque is considered to be the first Ot-
toman state hospital. It has a rectangular plan 
that resembles that of the medresse. The court-
yard has a portico and there are twenty rooms, 
with two kitchens on either side of the entrance, 
a pharmacy, doctors’ rooms below and a cafete-
ria. The building suffered damage in the 1855 
earthquake and was used as a gunpowder store-
house for a time. The 14th century hospital was 
restored in 2001 and began to be used as an eye 
hospital. 
The bath to the west of the mosque was built with 
moloz stone. Instead of a straight plane, it con-
forms to the lay of the land and has cold, warm, 
hot and single rooms and a water depot. 
The tomb is located on the east side of the Yıldı-
rım Medresse and was made for Sultan Bayezid 
I by his sone Süleyman Çelebi in 1406. The squ-
are-planned tomb is covered by a dome that sits 
on an octagonal hoop. The tomb has an entrance 
with a portico that has three small domes above 
it. The portico sits upon square feet at its corners 
and there are other rounded columns, as well. It 
has been restored many times and has a semicir-
cular-planned mihrap. 
The coffin of Sultan Bayezid I is in the center of 
the tomb. On the right is that of his son İsa Çelebi 
and on the left his wife’s coffin and those of two 
unnamed women. 

Edirne Yıldırım Mosque: The construction dates 
for this mosque, the oldest in Edirne, is given as 
either 1396 or 1399. It has a cross plan and was 
built on the foundations of a Byzantine church. It 
has the appearance of a lodge mosque. Because 
the south of the mosque does not conform with 

Yıldırım Campus
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the structure’s axis, the mihrap was placed in 
the corner one of the cross arms. There is a hall 
with a dome over it and four antechambers cove-
red by a vault that enter to the hall. Behind the 
antechambers are lodge-warm rooms covered by 
domes. There is also a congregation are at the 
structure’s entrance and a minaret. During the 
1877-1878 Ottoman-Russian War the mosque 
was used as a warehouse for provisions. 

Edirne Yıldırım (Saray) Hamamı (palace 
bath): The Saray Hamamı is one of the oldest 
baths in Edirne and is located at the southeast 
of the Selimlye Mosque. Its construction began 
in the time of Sultan Murad Hüdavendigar and it 
is dated to the 15th century. Sultan Bayezid I en-
larged it and had it brought to its ultimate form. 
The bath, whith has a Saray-ı Atik (old palace) 
section, measures 24.70 x 25.70 meters and has 
two baths made of cut stone and brick material. 
The cool area has a pleated roof and the hot and 
other units are covered with domes.

Bolu Eskiçağa Yıldırım Camii ve Hamamı 
(mosque and bathouse): Located in Eskiçağa 
village of Yeniçağa district, Bolu, the mosque was 
built in 791 (1388) by Sultan Bayezid I and alt-
hough it has been completely restored, it mainta-
ins its original plan scheme. The mosque is plain 
and is rectangular-planned, with a pleated roof. 
The bath, which is in the northeast area of the 
mosque, was built on the same date. 

Anadolu Hisarı: It was constructed in 797 
(1394) by Sultan Bayezid I for the conquest of Is-
tanbul and sits upon a 7,000 square meter plan. 
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Bayram, Mikâil
(b. 1940)

He is a scholar known for his works on Ahilik 
and Ahi Evran. Born in Van’s Saray district, he 
had his primary school education in the district 
of his birth and middle school in Özalp. He had 
medresse training in Saray and learned Arabic, 
Perisan and Ottoman Turkish. He was interested 
in Divan literature and received lessons from te-
achers such as Abdülkadir Belgiç el-Küfrevî and 
Tahir Güzelderevî in parosody and poetry. Bay-
ram began his university education at Ankara 
University’s Theological Faculty and was influen-
ced there by Hilm Ziya Ülken, Suut Kemal Yet-
kin and Tayyip Okiç. He established the Ankara 
branch of the Büyük Doğu Fikir Kulübü (Great 
Eastern Thought Club), founded by Necip Fazıl 
Kısakürek, and served as the club’s secretary 
from 1964 to 1966. 
With the guidance of Necati Lugal, his interest 
turned to manuscripts at this time and he exami-
ned works in Turkey, Medine, Damascus, Tehran 
and Tabriz at those cities’ libraries. In 1966, he 
looked into Zerdüşt and Avesta in their original 
language of Pehlevice (Persian). In 1967-1968, he 
taught in schools linked to the National Educati-
on Ministry and he was appointed to the Konya 
Yüksek İslam Institute’s Persian Language and 
Literature staff in 1968. Around 1968 he be-
gan to become interested in the works of Seyyid 
Kutub and Mevdudî and transcribed Mevdudî’s 
Menhecu’l-İnkılâbi’l-İslamî into Turkish (Istan-
bul 1968). In 1969 he was sent by the state to the 
Baghdad Literature Faculty to increase his know-
ledge and perspective, after which he toured Ku-
wait, Saudi Arabia and Oman. His masters thesis 
entitled Konya Yusuf Ağa Kütüphanesindeki El 
Yazma Eserler Kataloğu, which Tahsin Yazıcı ad-
vised him on, was prepared at the Istanbul Uni-
versity Literature Faculty and accepted in 1970.
As his doctoral thesis, he gave Şeyh Nasirüddin 
Mahmud, Hayatı-Çevresi ve Eserleri at the same 
university in 1975. In the same year, he taught 
Persian language and literature, along with Isla-
mic History, at the Bursa Yüksek İslam Institute 
for three years and returned to the Konya Yüksek 
İslâm Institute’s Persian language and literature 
faculty in 1979. The next year he was appointed 
to the History Department of Selçuk University’s 
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Literature Faculty and in 1990 he became an as-
sistant professor and professor in 1996. Mikâil 
Bayram retired in 2007. 
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Zehra ODABAŞI

Bayramiyye
Bayramiyye had close relations with Ahi traditi-
ons and was a dervish order born in Anatolia in 
the 14th century. Subsequently, it was influential in 
various regions of Ottoman geography and it was 
reorganized within the Ahi traditions of Halvetiism 
and Nakşibendiism. The order is known to have 
been represented by the forefathers of Shah Isma-
il and had a link to the Erdebiliyye, which had a 
Sunni outlook. 
Bayramiyye, which was seen in both Anatolia and 
the Balkans, was made up mostly of farmers and 
villagers. In Ottoman Anatolia it operated as a 
middle class order. Bayramilik, from its founding 
espoused foremost faith and love and was influ-
enced by İbnü’l-Arabî’s vahdet-i vücud tradition. 
Hacı Bayram-ı Velî, the order’s founder, completed 
his sufi training at the side of Şeyh Hamideddin, 
known as Somuncu Baba, and upon the şeyh’s de-
ath in 1412, he came to Ankara to begin spiritual 

guide activities. It may be that this is why this year is 
accepted as the founding date of Bayrammiye. Hacı 
Bayram-ı Velî, who was known to have taught in va-
rious medresses in his youth, encouraged his discip-
les in agriculture while he was şeyh. During this time 
he gained great respect among the shopkeepers and 
artisans class and with the middle class. He caught 
the eye of the Ottoman leadership and gained fame. 
It may be thought that becoming famous among the 
shopkeeper who dealt with agriculture had an effect 
on his his tenure as şeyh in Ankara, where the Ahi 
culture was widespread.
Hacı Bayram Velî, who lived to beyond 90, had many 
disciples when he died. Many of them participated in 
the conquest of Istanbul and they gained great res-
pect during their period with both the state and the 
people. They made important contributions to the 
development of Ottoman cultural life. 
After the conquest of Istanbul, Bayrami dervishes 
like Buhûrî Şeyh Yakub, Durmuş Dede, Şeyhoğlu 
Edhem Baba and his brother Ferruh (Ferah) Dede, 
and Kavasbası settled there and they had an influen-
ce on migrants to Istanbul coming from middle Ana-
tolia and Bursa. By exhibiting the fütüvvet traditions 
they were linked to, they formed the spiritual culture 
of the neighborhood and market tissue that began to 
be formed anew. 
After the death of Hacı Bayram-ı Velî, he was repre-
sented broadly and systematically by Emîr Sikkînî 
and Akşemseddin. Emîr Sikkînî founded the order’s 
Melamiyye branch and Akşemseddin founded the 
Şemsiyye branch. Because Göynüklü Emîr Sikkînî 
made his living as a knife sharpener, he was known 
by the title “Sikkînî”, which means cutter. He died in 
Göynük in 880 (1475) and after his death his Melamî 
disciples, who were shopkeepers and artisans like 
him, continued this branch of Bayramiyye up un-
til today. Bünyamin-i Ayaşî, Pir Ali Aksarayî, İsma-
il Maşukî, Ahmed Sarbân, Hüsameddin Ankaravî, 
Hamza Bâlî, Hasan Kabaduz, İdris-i Muhtefî, Hacı 
Bayram Kabâyî, Sütçü Beşir Ağa, Bursalı Seyyid 
Mehmed Haşim Efendi, Şeyhülislâm Paşmakçızâde 
Ali Efendi, Sadrazam Şehit Ali Paşa, Şeyh Abbas 
Efendi, Hafız Ali Efendi, İbrahim Baba-yı Velî, Seyyid 
Bekir Reşad Efendi, Seyyid Abdülkadir Belhî arethe 
names of Melamî disciples from later periods. One 
of them, İbrahim Baba-yı Velî, was the warden of the 
peştemalci (towelmakers) and he is accepted as one 
of the last representatives of the fütüvvet tradition 
on Ottoman soil. 
The Şemsiyye branch, which is accepted as the real 
representative of classic Bayramiyye, was founded 
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by Akşemseddin, who is identified with the con-
quest of Istanbul. His real name was Şeyh Şem-
seddin Muhammed bin Hamza and he was born 
in Damascus in 1390. Later he came to Anatolia, 
where he was educated. While teaching at the Os-
mancık Medresesi he leaned toward sufiism, got 
in contact with Hacı Bayram-ı Velî in Ankara, and 
after completing his contemplative life, he served 
as şeyh for a while in Beypazarı. Akşemseddin 
gained great fame because of his heroism during 
the conquest of Istanbul, after which he settled in 
Göynük, one of the most important centers of the 
Bayramî tradition, and died there in 1459. Ak-
şemseddin was a scholar and wrote many books 
on sufiism and medicine. Şemsiyye divided into 
the Tennuriyye, Himmetiyye and İseviyye branc-
hes later on. 
The Celvetiyye order, which was founded by Aziz 
Mahmud Hüdayî in the 16th century, has links to 
Bayramiyye, although it must be said that Celve-
tiyye is a separate order, completely independent 
of Bayramiyye. 
The spiritual leaders who are an important porti-
on of Bayramiyye members, are mostly occupied 
with farming and craftsmenship, in the traditi-
on of Hacı Bayram-ı Velî. For example, Bayramî 
Melamî disciplses are known to be cutters, ca-
mel-drivers, tailors, milkmen or famers. Şeyhs 
from the branches and offices of the Şemsiyye-i 
Bayramiyye, though, are mostly şeyhs, teachers 
or preachers. 
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Haşim ŞAHİN

Bazı Ahi 
Şecere-nâmelerin

 Muhtevaları ve Tarihî 
Değerleri / 

The Contents and Historical 
Values of Some Ahi

 Pedigrees
This is a masters thesis prepared in 1994 by Sey-
fi Yıldırım, with the advice of Bayram Ürekli, in 
the Yeniçağ (Early modern period) History Sci-
ences Branch of the History Branch at the Social 
Sciences Institute of Selçuk University (record 
number 526 at the Institute, Selçuk University 
Library record number 1464/940-2-B39-1994). 
The thesis was prepared about a şecerename 
(pedigree), the Ahi Sinan Şecerename, which was 
identified among the Turkish Fütüvvetnames in 
the Kırşehir Provincial Culture Directorate. Be-
sides the appreciation and the introduction, the 
paper is comprised of three sections. In the first 
section, general information is provided about 
Ahi pedigrees under the headings Ahi Şecere-
nameleri, Ahi Menkıbeleri (legends), Silsileler 
(genealogy), Ahi Töre ve Kuralları (customs and 
rules). On page 34 of the second section, the Ahi 
Sinan Şecerename, the subject of the thesis, is ta-
ken up. It is understood that the şecerename, da-
ted 876/1471, is a copy of a Persian şecerename 
written in the name of Ahi Sinan. The third sec-
tion contains the transcription of the şecerename 
(the Ahi Sinan Şecerenamesi) on page 56. The 
sources related to the subject are listed in the 
bibliography on page 96. In the appendix (page 
98), typical prints and depictions of şecerename 
are presented. 
The thesis is important in that it carefully exami-
nes this şecerename which nearly has the quality 
of laying out the rules and regulations of the Ahi-
lik organization in Anatolia. By providing legends 
about Ahi Evran it proves to be an important so-
urce for researchers in regard to folk knowledge 
and folk literature. 

 

Aziz AYVA
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Bedesten
The bedesten was a type of building that served 
as the center within the market of commercial 
areas in Turkish cities in the Ottoman period and 
the place where valuable items were stored and 
sold. 
It is claimed tht the Turkish bedesten comes from 
bezzâzistan or bezistan. Ahmed Vefik Paşa desc-
ribed it as “the place where cloth merchants sell 
cloth, where beautiful material is sold.” Bezzâz 
means “cloth merchant”in Arabic. According to 
Kamus Tercümesi, bez means “dress, cloth or 
weapon, sword” (II, 776). Bedestens were the 
places where jewels and other valuable stones 
were sold, along with weapons, decorated horse 
harnesses and valuable material. 
Another point that is worth taking note of is that 
today pazar, çarşı, han, kervansaray, arasta and 
bedesten are mixed together as commercial es-
tablishments. So it is necessary to identify fixed 
places like these by their names and determine 
what services they provide. Today the word be-
desten is confused with the word çarşı and, in 
Western tongues, pazar. Sometimes han and even 
kervansaray are used to mean bedesten. Çarşı is 
the place where shopping is done, with two rows 
of shops or a few blocks of them. Other than a 
çarsı that automatically emerges from a popula-
ted area, there may be those that are connected 
to foundations or mosques or the congregation 
thereof. The word arasta is used to refer to these 
various çarşı’s. In Ottoman times there may have 
been çarşıs or arastas in a simple or more ela-
borate building. There may have been two rows 
of shops and they may have been connected to a 
mosque or other good-will entity. In fact, someti-
mes the bottom floor of a building was dedicated 
to the shops. 
Han (inn) and kervansary caravansaray), though, 
were set up at stopping points along roads outsi-
de the city. But there were some that were built 
within cities. It is known that some of these had 
the character of lodges or military stations in 
early times and that they had no commercial pur-
pose. They were just there to serve travelers as a 
good-will gesture. The services here were offered 
by a religious organization but this is beyond the 
purview of bedestens and deserves closer exami-
nation. In Ottoman times, kervansarays, similar 
to hans, were built as part of larger campuses 
at way-stations. This is outside the subject of 
bedestens but these way-stations became towns 

and cities over time and the people would wrongly 
refer to the karvansaray as bedesten. 
However, especially in Ottoman times, most of the 
hans and kevansarays inside cities served as de-
pots for goods and animals brought from afar by 
merchants. Generally, these were places where par-
ticular merchant groups kept their goods, where 
craftsmen worked and where goods were sold. So 
there many have been many of these in a city but 
there was only one bedesten, the only exception be-
ing Istanbul, the imperial capital. Here there were 
two city centers and three bedestens, one of which 
was at Galata. However much Evliya Çelebi wrote 
that there were two bedestens in big cities he visi-
ted, this claim is hard to substantiate because only 
one bedesten can be found today in these cities. 
In the beginning the bedesten was a brick building 
in the middle of a city’s commercial center, comp-
rised of modest shops made of wood. It was the 
center of all shopping in a city or town. The modest 
wooden shops surrounded the bedesten and there 
might have also been a few trading houses mixed 
in. When the matter of the bedesten is examined 
one has to look at the type of structure found in 
southeastern Anatolia called kaysâriyye. 
The kaysâriyye was a form of bedesten found more 
in Arab cities and nearby areas. Its architecture 
was different from that of Ottoman-Turkish but 
similar enough as far as function was concerned. 
It is worth noting that the name kaysâriyye is wi-
despread in the Islamic world and can be used to 
refer to different public buildings. More than mea-
ning covered market, kaysâriyye was a word that 
could be used for various structures, from military 
barracks to palaces. The bedestens of Turkish com-
munities in Ottoman times resembled very much 
the kaysâriyye of Memlük communities and served 
the same purpose.
One of the main principles of Ottoman Turkish city 
life was that there be a religious and commercial 
center set up in the city so that the city could deve-
lop and spread outward. The large mosques found 
in all cities in the early period are examples of this. 
As the city prospered and the population increased 
this central focal point expanded and medresses 
and foundation buildings were built around the 
great mosques. Depending on need, new mosques 
and mesjids were built in the new neighborhoods, 
yet the great mosque and its outbuildings remained 
the center of the city. The bedesten was one of the 
first places built for commercial life and its archi-
tecture resembled that of the great mosque. It was 
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essentially an inner fortress where traders could 
safely keep their valuable goods. 
The fact that bedestens were brick and solid 
structure meant that traders could more safely 
keep their goods there, in light of the vulnerability 
of wooden structures to fires. In addition, safes, 
documents, registers, guild logs of shopkeepers 
and artisans were all kept here, as well. So the 
bedesten was essentially the seed for the market 
and industrial quarters. The market area grew 
rapidly with streets with shops on either side 
appearing. This process shows how the Istanbul 
Kapalı Çarsı (Covered Bazar) came into being. 
First, the fire-vulnerable wooden shops were tur-
ned into brick and then vaults were constructed 
over the roads to create the Kapalı Çarşı.
In this manner, the bedestens remained within 
the Kapalı Çarşı and around it Paçavracı, Sar-
nıçlı, Ali Paşa, Camili, Çuhacı, İç ve Dış Cebeci, 
Yağcı, Rabia, Baltacı, Sorguçlu, Yolgeçen, Sepetçi, 
Bodrum, Astarcı, Pastırmacı, Mercan Ağa, Per-
dahçı, Kızlarağası, İmameli, Tarakçılar, Zincirli, 
Kebeci and Esirpazarı hans and çarşı’s develo-
ped. According to previous estimates, this Büyük 
Çarşı (Grand Market) commercial center had 
within its borders two bedestens, 4,399 shops, 
2195 rooms, a bath, a mosque, 10 mesjids, two 
large fountains, a sebilhane (water distribution 
point), 16 fountains, a tomb, a school and 24 
hans. According to what Silâhtar Mehmed Ağa 
wrote in his Nusretnâme, when the çarşı burned 
in 1113 (1701-1702), Sultan Mustafa II deemed 
it appropriate that the çarşı be rebuilt with brick 
vaults. Consequently, the brick paving of the stre-
ets around the two bedestens and surrounding 
hans began as of this date. 
The sales booths inside the solid brick bedestens 
were called dolap and they were adjacent to the 
outer walls. The doors on the four sides were 
iron-clad, high and had few windows. It was also 
necessary to protect these with iron grates. The 
interior of the building was separated with brick 
arches supported by thick squar pillars and abo-
ve were brick domes. Light entered through the 
few upper windows that were iron covered. In 
this way, the bedesten was a many-domed struc-
ture like the great mosque and its interior was 
amenable to further development. 
In our opinion it is not correct to look for the 
basis of Turkish bedesten architecture in the 
old civilizations of Anatolia. Although it is still a 
widely-held belief, there is nothing on which to 

base the idea that the Istanbul Covered Bedesten 
is a Byzantine structure. The various bedesten 
examples from before the conquest show that this 
Turkish architectural type existed before 1453 
and was quite settled in. Although the Byzantine 
market, which was born under the influence of 
antique architecture, was not well known, it is 
estimated that it was faithful to the pillared ave-
nue architecture of the Late Roman period. The 
shops on these avenues lined the main streets 
and in front of them were sidewalks with pillars 
bordering them, with a wooden roof above.
In the main, the Byzantine çarşı was different 
from the Turkish one. The Byzantine çarşı spre-
ad throughout the city along pillared avenues, 
whereas the Turkish çarşı was centered in a be-
desten and focused at one particular site. Also, 
there is nothing in Byzantine architecture that re-
sembles the bedesten and no examples for such 
a comparison. A Byzantine stone eagle over one 
of the doors of the covered bedesten in Istanbul 
is the only source for the claim that the building 
is of Byzantine origin. There are many examples 
of such items being placed in buildings during 
the Turkish period. Without a doubt, the covered 
bedesten is a Turkish structure. 
The claim that the bedesten and the kaysâriyye 
passed into Turkish-Ottoman architecture is ba-
seless, as well. Memlük building craft took great 
advantage of Central Asian architectural princip-
les and these inspirations mixed together with 
the Turks’ own esthetic feelings. The classic Otto-
man period bedesten is a Turkish structure and 
an example of a multi-domed structure like the 
great mosques, although used for non-religious 
purposes. Therefore, there is no chance that be-
desten architecture can be tied to any foreign art. 
The bedesten is a commercial structure type that 
emerged in the Ottoman period. Many were bu-
ilt in the 15th and 16th centuries and just a few 
modest ones were built in the 17th century. The 
Esad Paşa Hanı in Damascus is an example of a 
local type built in the 18th century with inspirati-
on from the old Turkish bedesten architecture. 
The bedesten is a structure arranged with domed 
equal units, like the great mosques. 
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Semavi EYİCE 

Bedeviyye
Bedeviyye is a religious order founded in Egypt 
by Seyyid Ahmed el-Bedevî (d. 675/1276), who 
is accepted as the spiritual leader of fütüvvet. 
Although there are some who consider it to be a 
branch of Rifâiyye, Şâzeliyye and Kadiriyye, the 
general opinion is that it is an independent order. 
Order founder Ahmed el-Bedevî is mentioned in 
ceremonies known as ‘aktâb-ı erbaa’ (the four 
poles) together with the spiritual leaders of Ka-
diriyye, Rifâiyye and Desûkiyye and praying for 
help with their names has become a tradition in 
order circles. At the base of the organization of 
these four orders, which are based on the four 
pole understanding, is the love and adherence to 
the Ehl-i Beyt (the Prophet’s family). 
Because fütüvvet has the Ehl-i Beyt ( House of the 
Prophet) morality and because many spiritual 
leaders like Abdülkadir Geylânî, Seyyid Ahmed 
er-Rifâî, Seyyid Ahmed el-Bedevî and Sa’deddîn 
Cibâvî were members of this family, the fütüvvet 
qualities that come from the thinking that they 
brought to life and the love felt for the Ehl-i Beyt 
form the basis for the orders. 
Ahmed el-Bedevî chose red, the color of fütüv-
vet, as the touchstone of his order. The Bedeviyye 
banner, the order jacket and the 12-tongue order 
crown, reprenting the 12 imams, are all red. His 
preference for the color red is based on the Prop-
het wearing red clothes on Friday and holidays 

and on Hz. Ali’s wearing of the red turban. 
In the hierarchy of orders that were formed aro-
und the leadership of Ali and his love and which 
have fütüvvet as their basis, the allusion is that 
the şeyh’s office is held by Hz. Muhammed, the 
warden’s office by the Prophet’s regent Hz. Ali and 
the other posts were filled by the 12 imams. 
The Bedeviyye order was built upon the bases of 
fakr, tevbe, zikir, sabır, vecd and tefekkür. The ba-
ses that Ahmed el-Bedevî recommended to his dis-
ciples were the same as the principles of fütüvvet: 
patience with the imperfections of people, avoiding 
slander and loose talk, forgiving the cruelty of an 
oppressor, helping one who sins, to dedicate one-
self to the destitute, to ask nothing from no one, 
give thanks for help and be patient when it is de-
nied. 
Fütüvvet is manifested in the great men of Bede-
viyye, Bektaşiyye, Rifaiyye and Sa’diyye in Istan-
bul. Among the offices these men hold are those 
such as çavuş, sancaktar, meydan nakibi, post 
nakibi, nükaba (ser-nakib) and nüceba, and hu-
lefa. The çavuş is in İmam ali en-Nakî’s office, the 
sancaktar in İmam Ca’fer-i Sâdık’s office, paşmak 
service is in İmam Muhammed Mehdî’s office and 
post service is in İmam Muhammed Bâkır’s office. 
In this way, they are the regents to the 12 imams 
for twelve services. 
The duties of nakib, nükabâ, sernakib, nücebâ, 
sancaktar, kahve nakibi, paşmak nakibi in the 
order are performed by these great men. In Be-
deviyye, first there is âşık, then muhib, then free 
dervish and after that biat dervish. Coming next 
are çavuş, sancaktar, meydan nakibi, post nakibi, 
nükabâ, nücebâ and hulefâ. In other orders, the 
word nakib is used for highly educated dervishes 
in the office of deputy şeyh in lodges, but in Rifâî, 
Sa’dî and Bedevî orders this word, the plural of 
which is nükebâ, is used for dervishes not at this 
level who have put on the belt. 
A nakib is a permitted to provide breath and the 
seal, like the authorization for teaching and sug-
gesting order etiquette. The çavuş’s duty is to beat 
the drum and he is authorized to suggest. In the 
order, he is one rank ahead of the sancaktar, who 
must ask the çavuş for advice on any issue when 
the çavuş is present. The sancaktar and çavuş 
dervishes are responsible for preparing food and 
drink, prayer rugs, clothes, cleaning the lodge are-
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as and other duties. The sancaktar takes care of 
the banners in the lodge and carries the banner 
when lodge members go somewhere with it. 
One of the Bedeviyye ceremonies is providing 
şerbet (sweet fruit drink) from the fütüvvet le-
aders. The şerbet ceremony is one stage before 
tying the belt. Drinking the şerbet signifies fitrî 
knowledge. In a disciple this knowledge comes 
about with the cleansing of eternal aptitude. This 
knowledge appears again in one who was clean-
sed at creation. If a şeyh disciple wishes to be 
more enraptured the şerbet is given with nefes-i 
Resûlillâh and vinegar and milk. If he wishes 
normal rapture it is given with dates and grapes. 
And if one wants the least rapture the şerbet is 
given with olive oil and water. It is important that 
an etiquette regimen that is appropriate for the 
disciple be followed in the giving of şerbet. 
Tying the belt and passing the torch is the ultima-
te fütüvvet diploma in the Rifâî, Sa’dî and Bedevî 
orders. The belt is the badge of fütüvvet and the 
hirka (jacket) and crown are the symbols of beco-
ming a sufi. The belt, which is made of wool and 
is like a neck scarf, is tied to the dervish’s waist 
in a ceremony and this is a major event. 
In Bedeviyye the belt has nine knots. These are 
named for Allah, Cebrâil, Hz. Muhammed, Hz. 
Ali, İbrahim Halilullah, Musa Kelimullah, İsa 
Ruhullah, Hz. Hasan and Hz. Hüseyin. The le-
gend is that Hz. Ali tied seven different belts: 
elifî, çevgânî, lam-elifî, kavsî, mihrâbî, şedd-i 
Süleymânî, şedd-i Yusûfî. In the Rifâiyye, Bede-
viyye and Sa’diyye orders, black, red, white and 
green colored belts are tied. 
In the Bedeviyye order, the belts are tied thusly in 
the related ceremony: the nükebâ ties the belt to 
his waist, strikes three knots and throws the tas-
sels to the front. The post-nakib then ties the belt 
to his waist, strikes three knots and puts one end 
next to him and waves the other. The meydan-na-
kibi ties the belt to his waist, strikes three knots 
and puts the two ends aside. The çavuş lowers it 
from his right shoulder, leaves it to his left, stri-
kes three knots and leaves it on his left side. The 
sancaktar lowers his left shoulder, leaves it to his 
right side, strikes three knots and then leaves it 
to his right side. 
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Derya BAŞ

Bedreddin Ahi İlyasoğlu 
Darbhaneci Şemseddin 

Ahi Ahmed Çelebi Vakfiye
The vakfiye – deed – was arranged and recorded 
in Arabic on 26 Cemaziyelevvel 834 (9 February 
1431) by Bedreddin Ahi İlyasoğlu Darbhaneci 
Şemseddin Ahi Ahme Çelebi for the Bedredding 
Mahmud Zaviyesi (lodge) located outside Amas-
ya. 
The vakfiye begins with a prayer, ayet and hadis 
and after salutations to God, Hz. Muhammed, 
his family and friends, there is mention of the 
founding aim of the foundation, along with an 
explanation of the importance of establishing the 
foundation. Then, the identity of the donor, who 
was characterized as “erbâb-ı fütüvvet”, was re-
corded as “Bedreddin Ahi İlyasoğlu Darbhaneci 
Şemseddin Ahi Ahmed Çelebi, whose father was 
originally from Mazen and who came to Amasya 
later and settled.” 
In the founding section of the foundation, it is 
stated that Şemseddin Ahi Ahmed Çelebi’s mot-
her, Devlet Hatun, the daughter of Hoca Celal, 
passed down property to him which he then 
donated. The property in question: the villages 
of Kiçiköy, Yeniköy, Eyora, Salor, Manahos and 
Adatepe in Erguma township of Amasya; a mill in 
Yenice village and the entirety of a field adjacent 
to the mill. 
The donor donated the abovementioned property 
for the needs of the Bedreddin Mahmud Zaviyesi, 
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located outside of the city of Amasya. The income 
from these would be spent for the improvement 
and maintenance oof the zaviye and to ensure 
the continued use of the buildings. After this two 
of the three shares would be spent for the trave-
lers to the zaviye who would be well-versed in 
and faithful to religion. The third share would 
be split three ways, with two parts going to the 
mütevelli and the rest to an upright imam who 
would read prayers in the evening, night and 
morning at the zaviye. 
The donor provided some stipulations regarding 
those serving at the foundation. In this regard, he 
would serve as the mütevelli as long as he lived 
and upon his death the eldest of his line would 
take up this duty. He also stipulated that his brot-
her Hayreddin Hızır would be considered eq2ual 
to his own child in obtaining the tevliyet share. 
In this way, should his own line cease then Hay-
reddin Hızır’s children would become mütevelli.
It was also stated who would become the şeyh 
of the zaviye and he would be the same person 
as the mütevelli of the Bedreddin Mahmud Za-
viyesi. The donor stipulated that if his own and 

his brother Hayreddin Hızır’s lines ceased then 
an upright and faithful person would become the 
şeyh and the tevliyet office would be given to him. 
The donor also donated half of the village of Ne-
bicerek in Erguma township, which his mother 
had passed down to him. However, this would 
not be appropriated to the foundation mütevelli 
and would be used solely for the needs of trave-
lers to the zaviye. Administration of this would 
be handled by the zaviye şeyh. The donor inten-
ded for the foundation he founded to last forever. 
Consequently, it could not be sold, inherited or 
pledged, nor granted and the stipulations could 
not be changed. Despite all of these conditions, if 
someone tried to change the stipulation he would 
be cursed by God, the angels and mankind. 

 

Yusuf KÜÇÜKDAĞ

Bedreddin Gühertaş
(see Ahi Bedreddin Gühertaş)

Bedreddin Yaman
He was the brother of Ereğlili Şeyh Şihabeddin 
Çoban, one of the Ahis. His father Mevdud was a 
wealthy trader. After 1207, when the Georgians 
occupied Ahlat he moved to Ereğli with his brot-
her and settled there. Both brothers were stu-
dents of Şeyh Evhadüddin-i Kirmanî. It is known 
that Bedreddin Yaman had a zaviye – lodge – bu-
ilt in Ereğli. The foundations of this sufi struc-
ture, which was ruined over time, were recently 
uncovered. Its foundation provided service for a 
long time and there are many documents concer-
ning those who served there. 
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Mehmet Ali HACIGÖKMEN

The Vakfiye –deed- of Bedreddin Ahi İlyasoğlu Darbhaneci Ahi Ahmed Çelebi



325 

E n c y c l o p e d i a 

o f A h i l i k / A k h i l i k

Bektaşîlik
This is the order that accepts the principle in 
Ahilik of “eline, dilene, beline sahip ol” (taking 
responsibility for one’s actions). In the 13th cen-
tury, Hacı Bektaş-ı Velî, who established a der-
vish convent at Sulucakaracahöyuk (Hacıbek-
taş), started the Bektaşiyye order, which was the 
means for many people in cities in Anatolia and 
Thrace to become Moslems. At the beginning of 
the 16th century it began to spread in Istanbul, 
the capital of the Ottoman State. 
The Hacı Baktâş order, which came from the 
Yeseviyye tradition and which is clearly tied to 
Sünni beliefs in its works, did not have a well-
coordinated organization structure at first and 
was somewhat familiar with Kalenderîlik. Toget-
her with its second spiritual leader, Balım Sultan 
(Hızır Bâlî), the order took on a different identity 
at the beginning of the 16th century and departed 
in large measure from its founding nature. It is 
known that while Balım Sultan was the şeyh of 
the Bektaşî lodge Seyyid Ali Sultan (Kızıl Deli) 
Zaviyesi in Demetoka, Sultan Bayezid II requ-
ested that he take over the Hacı Bektaş Dervish 
Convent in Nevşehir. Historian Gelibolulu Mus-
tafa Âlî, stated that in the second half of the 16th 

century the Bektaşi’s he saw that they lived wit-
hout praying and without abdest (ritual ablution), 
which he attributed to Hacı Bektaş. However, be-
cause their belief and deeds were different from 
his their ties to him were not much more than 
words. Also, in the middle of the 17th century Ev-
liya Çelebi stated that there were more than three 
hundred dervishes linked to Ehl-i Sunnet at the 
Abdal Musa Tekke in Elmalı, one of the four der-
vish convents of Bektaşiyye. These records show 
that although there were tekkes that towed the 
Ehl-i Sunnet line in the founding period of the or-
der, there were others that strayed from this line 
and they later become the leaders in the order. 
The principles that Balım Sultan codified for 
Bektaşiism were called “Balım Sultan Erkânı” by 
members of the order. The can be gathered un-
der the following headings: 1. The twelve imam 
law: the twelve imam belief that Shiism inno-
cently accpts and whose word are considered the 
words of the Prophet. 2. Mücerredlik: opposition 
to marriage, living unmarried like Christian pri-
ests. 3. Wine drinking: considered “demlenme” 
(wine drinking) by Bektaşi’s, although characte-
rized as evil in Islam, differing opinions entered 

the order. But because they feared public reaction, 
they drank secretly. 4. İbâhîlik (making prohibi-
ted things lawful); not adhering to the worshiping 
and rules stipulated by Islam. 5. Hulül (incarnati-
on of God) understanding: the claim that God is 
within man. 6. Wearing earings: used as a symbol 
to ensure that Bektaşi’s are recognized. 7. Twelve 
posts: gathering the service elements for the şeyh 
in Bektaşî lodges in twelve fields and having a rep-
resentative for each one. 
A portion of the elements probably entered the or-
der before Balım Sultan but it was he who made 
them permanent and made each one of them a 
rule of the order. 
Over time the Bektaşi’s became a closed commu-
nity and developed some rules among themselves. 
The basis of these rules is the principle of “eline, 
diline, beline sahip ol”, meaning to take responsi-
bility for one’s actions. It must be considered that 
these rules developed within Bektaşiism have a re-
lationship to Ahilik. In addition, a menakıbnâme 
(legend) written by an unknown author in the 15th 
century and believed to be related to Bektaşiism, 
as in fütüvvetnâme’s, there is mention of the order 
leaders, repentence and the shirt indicating that 
early on the fütüvvet concept had found a place in 
Bektaşiism. 
It is stated that after Balım Sultan Bektaşiism was 
organized in large measure in the Janissary Corps 
and it is recorded that a Bektaşî elder who was a 
member of the 94th battalion congregation, consi-
dered to be the Istanbul representative of the “de-
debaba” who sat in Hacı Bektaş-ı Velî’s post, was 
the representative in the corps. Additionally, the 
şeyh’s office was run by the Bektaşî elders appoin-
ted by this representative; and their were five lod-
ges active in the Janissary Corps barracks - one 
was in the Eski Odalar (old corps) and four were 
in the Yeni Odalar (new corps). Moreover, after it 
was determined who the “dedebaba” that would 
sit in Hacı Bektaş-ı Velî’s post would be, he would 
come to Istanbul and be met by the Janissaries 
at Üsküdar, taken with great ceremony to the Ağa 
Kapısı at Bayezid and crowned by the Janissary 
Ağası, with the cloak put on him by the Prime Mi-
nister.
The order, which had lodges in the name of Bek-
taşiyye in the Ottoman capital, was also organized 
outside of the Janissary Corps. The most senior 
of these was the Karaağaç Bektaşî lodge, which is 
estimated to have been founded at the beginning 
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of the 16th century. When the Bektaşî elder who 
represented the order in the 94th congregation 
in the Janissary barracks died, the postnişin of 
this lodge would replace him. The other lodges 
in Istanbul were: Karyağdı Bektaşî lodge in Eyüp 
İdrisköşkü, the Bademli lodge (Câferâbâd lodge) 
in Sütlüce, the Münir Baba lodge, the Bandirmalı 
lodge in Üsküdar İnadiye, the Şehitlik lodge (Nâfi 
Baba lodge) in Rumelihisar, the Eryek Baba lodge 
(Perîşan Baba lodge) in Kazlıçeşme, the Takke-
ci lodge outside the wall (Büyük Abdullah Baba 
lodge), the Ağlamış Baba lodge at the Kilyos-Us-
kumru location in the Belgrad Forest, the Akbaba 
lodge in Beykoz, the Tahir Baba lodge in Çamlıca, 
the Yarımca Baba lodge in Üsküdar Paşalimanı 
and the Şahkulu Sultan lodge in Göztepe Mer-
divenköy. For most of these lodges, neither the 
founding date nor the şeyhs have been determi-
ned. A portion of the lodges were not established 
in the name of Bektaşiyye but transferred to the 
Bektaşi’s from other orders. 
After Sultan Mahmud II dissolved the Janissaries 
in 1826, the Bektaşî lodges’ activities were ban-
ned. However, they began to reopen in the Sultan 
Abdülaziz period (1861-1876). It has been deter-
mined that the Baktaşî’s were integrated into the 
Masons by Egyptian Prince Mustafa Fazıl Paşa as 
of 1867 and that they formed an alliance in this 
organization with the Yeni Osmanlılar (New Ot-
tomans). 
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Reşat ÖNGÖREN

Berber
Berber (barber) was the name given to artisans 
who dealt with cutting hair and beards, combing 
and shaving. This artisan group was also refer-
red to as Hallak. Among the tools used by the 
berber were razors, combs, mirrors, scissors 
and tweezers. In some fütüvvetname’s there are 
legends related to these tools used by the berber. 

In this regard, when God directed Hz. İbrahim to 
build the Kâbe, after Hz. İbrahim performed this 
sacred duty he had his hairs plucked and got a 
shave at the Mina Pazar. He then shaved his sons 
İsmail and İshak. For this reason Hz. İbrahim is 
considered the spiritual leader of berbers. In the 
old days the floors of berber shops were made 
of stone and brick and the master, assistant and 
apprentices wore a clean towel made of silk thre-
at around their waists. On their feet they wore 
clogs or sabots. Although it was prohibited, some 
berbers performed some minor surgery outside 
their profession, like circumcisions, tooth extrac-
tions and lancings.
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A Barber in the Ottoman period
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Berber Destanı
The destan (epic poem) type in the Âşıklık - 
minstrel - tradition is easily differentiated from 
other types because of its distinctive melody and 
contents. Özkul Çobanoğlu has made a comp-
rehensive study about this type and lists “Esnaf 
Destanları” as one of the first sub-headings of his 
work “İktisadî (Economic) Hayatla İlgili Destan-
lar”. Other poems that explain particular profes-
sions such as imam and laborer-workman are 
considered under a separate heading, “Meslek 
Destanları”. 
The âşıklıks were never recited as poems in-
dependent from communal life. The clearest 
example of this is no doubt “Esnaf Destanları”. In 
this regard, Âşık Baharözlü Feryadî (1914-1987) 
wrote a Berber Destanı. In this way, a second ber-
ber destanı was born in the Türk Saz Siiri tra-
dition, together with Ermenekli Hasan Tahsin’s 
Berber Destanı. 
Because the destan was written about the ber-
ber craft, terms related to barbering are used of-
ten. The destan has a meter that relates to local 
speech and it is rather short compared to Hasan 
Tahsin’s destan. There are comic elements in the 
destan, as well. 
The destan is recited with 11 forms per syllabic 
meter, at a 6+5 tempo. The narrative is about 
Âşık Feryadî coming to a berber, getting a sha-
ve and the story of the berber and the shave it-
self. An example follows: sharpener, knife, razor, 
strap, etc. 

Berber Destanı (Barber’s Poem)
Bir berbere geldim tıraş olmağa

I came to a barber to get a shave
Gönülsüz gönülsüz geliyor usta

The master reluctantly came
Canı cavrıyarak tıraş eder mi

Can he shave me like this?
Parasız olduğum biliyor usta

The master knows I have no money
Fakirliğin kıymetini bilmezse

He doesn’t know the value of being poor
Tıraş ettiğinden para almazsa

When he doesn’t get money for the shave
Tıraş ederkene para almazsa

While doing it if he doesn’t get money

Kılı birer birer yoluyor usta

He plucks out each hair one by one
Senin başın kıllıymış zor deyi

He says your hair is difficult
Parasız berberlik bize ar deyi

Barbering without pay doesn’t suit us
Bileyi yok, bıçaklarım kör deyi

I have no sharpener, my knives are dull
Yalandan kayışa çalıyor usta

The master makes a show of using the strap
Hele bakın şu berberin işine

Take a look at how the barber works
Yara açtı Feryadî’nin başına

He’s made a wound on Feryadî’s head
Ben söylerim onun gider hoşuna

I complain and he smiles
İşte arsız arsız gülüyor usta 
(Bozyiğit, 1989: 31).
This unpleasant master (Bozyiğit, 1989: 31)
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Aziz AYVA

Berber Destanı
One of the texts that explains the basis of the Ahi-
lik organization is that of the professional des-
tans (poems) that are recited or sung in a folk 
poetic style by minstrels. One of the important 
examples of this is Ermenekli Hasan Tahsin’s 
“Berber Destanı”. Hasan Tahsin wrote this des-
tan for Hasan Usta, a men’s barber who migrated 
from the Balkans and who was the son of İhsan 
Usta, a famous ladies’ barber in Konya. This 
poem, written in the minstrel form, is found in 
the hand-written notebook of the minstrel, accor-
ding to Ahmet Sefa Odabaşı. 
The destan was written in 38 stanzas and with 11 
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forms per syllabic meter. In the poem, in which 
half and full rhymes are used, there are some 
rich rhymes encountered, although too few. The 
language of the poem is the poetic language of the 
Republican period. The language is simple and 
flowing and there are a few Arabic and Persion 
words that were used in those days. The rhyme 
structure was written as “aaab cccb çççb”. The 
destan is written in free-form style using what we 
call “döner ayaklı” and “koşma şarkı” forms. It 
can be said that the true statements have gravity. 
Since a humorous style is used in many shopke-
eper poems, in this poem, rather than figurative 
explanations, exaggerated statements are quite 
scarce. Hasan Tahsin depicts Hasan Usta, who 
was a very famous barber in Konya then, poeti-
cally and in detail describes him in terms of his 
physical and spiritual identity, his social and reli-
gious identity, and his professional and masters-
hip. We can say that Hasan Usta was a prototype 
of a craftsman true to the Ahilik organization’s 
foundations. He was extremely generous, open-
handed, well-liked, respectful and a fine example 
of his profession. We understand from the poem 
that Hasan Usta, a migrant from the Balkans, was 
loved by the people of Konya, and that he knew 
five languages but loved Turkish very much. With 
his poetic language Hasan Tahsin explains that 
we must show respect and deference to Hasan 
Usta, as someone practicing his craft in a place 
foreign to him. 
Hasan Usta had the qualities of an Ahi craftsman 
in accordance with the fütüvvetname’s, in which 
the laws of Ahilik are essentially laid out, and 
we learn this from the lines of Ermenekli Hasan 
Tahsin. 

Ahinin eli açık olmalıdır.

Mebzul eder dostlara izzet, ikram,

Çay, kahve içirir sabah ve akşam,

Cömertliği ile aldı büyük nam,

Sanatında yekta ol şanlı berber.

An Ahi must be open-handed.
He is generous and respectful to friends,
Offering them tea and coffee, morning and 
evening,
He becomes famous for his generosity,
Be unique in your craft, honored barber.

Ahinin kapısı açık olmalıdır.

Azası, kâtîbi tanır berberi,

Tüccârı, esnafı ona müşteri,

Bir bir gelip gidip, verirler seri,

Sanatında yekta ol şanlı berber.

An Ahi’s door must remain open.
The council member and the secretary know the 
barber,
The trader and shopkeeper are his customers,
They come and go all the time
Be unique in your craft, honored barber

Ahinin sofrası açık olmalıdır.

Bir akşam evine iftara gittim,

İkram, ihtiram, ezildim bittim,

Tecdis-i nimete azm-ı hazm ettim,

Sanatında yekta ol şanlı berber.

An Ahi’s table must be open.
I went to his house one evening to break the fast,
I was overwhelmed by his offerings,
And at my good fortune, 
Be unique in your craft, honored barber.

Ahinin gözü kapalı olmalıdır.

Kimseye kıl kadar zararı yoktur,

İhvan, akrabaya faydası çoktur,

Üçe beşe bakmaz gönlü pek toktur,

Sanatında yekta ol şanlı berber.

An Ahi’s eyes must be closed.
Do no harm to anyone
Be of benefit to brother and relative,
He doesn’t care how many, his heart is full,
Be unique in your craft, honored barber.

Ahinin dili kapalı/bağlı olmalıdır.

Kendisi kibardır, mahdum-u insan,

Bunların her işin hak ede âsân,

Sağ olsun, şen olsun, bunlar her zaman,

Sanatında yekta ol şanlı berber.
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An Ahi’s tounge must be tied.
He is a polite, serving person,
In every job he bears this easily,
Be healthy, be happy all the time,
Be unique in your craft, honored barber.

Ahinin beli bağlı olmalıdır. 

Pespaye değildir ıp ılık suyu,

İnsan değil sanki melektir huyu,

İpek gibi yumuşak, sert değil tüyü,

Sanatında yekta ol şanlı berber.

An Ahi must be moral,
Not mean but moderate,
More than a man, an angel,
Soft as silk, not hard,
Be unique in your craft, honored barber

Opening one’s store with the blessing and that it 
will be bountiful is a stipulation of the Ahilik tra-
dition. According to the poem, Hasan Usta opens 
his store with the blessing. 

Bismillâh der sabah dükkânı açar,

Sağa, sola daim bereket saçar,

İsm-i Hakk’ı duyan şeytanlar kaçar,

Sanatında yekta ol şanlı berber.

He opens the store each morning with a blessing,
And scatter bounty left and right all the time,
The devils who hear God’s name run away,
Be unique in your craft, honored barber. 

Again, an Ahi shopkeeper must perform his craft 
the best way possible and his first concern is to 
please his customer. We can discern from the li-
nes below that our master was proficient and that 
his basic principle was to please his customers. 

Reisler, müdürler müfettiş beyler,

Valiler, çocuklar, hep şanlı erler,

Bu mahir berberi candan severler,

Sanatında yekta ol şanlı berber.

Chiefs, directors, supervisors,
Governors, children, they are all honored men,
This expert barber is loved by them,
Be unique in your craft, honored barber.
Evvela güzelce kırkar bir başı,

Sonra da uzatır uzunca kaşı,

Alaşehir işi yapmaz tıraşı,

Sanatında yekta ol şanlı berber.

First clip the head nicely,
Then lengthen the eyebrow, 
Shaving is not an Alaşehir job,
Be unique in your craft, honored barber.

Paradan ziyade zevk alır şandan,

Bir tıraş oldu mu sevinir candan,

Mümkün değil ayrılmak asla ondan,

Sanatında yekta ol şanlı berber.

Get joy from your job rather than money,
When one gets a shave he is happy,
It’s never possible to leave there
Be unique in your craft, honored barber.

One of the most important elements of craft-
smenship is quality assurance. Important ele-
ments include the equipment used , the quality of 
the equipment use for customer satisfaction, and 
the quality and cleanliness of the master. Hasan 
Usta is praised for all his skills in Hasan Tahsin’s 
poem, as a first-rate barber. 
The full text of Berber Destanı is given as follows: 

Temizliktir onun başlıca işi,

Tertibi nizamda yoktur hiç eşi,

Bir noksan gördü mü gıcırdar dişi,

Sanatında yekta ol şanlı berber. 

Cleanliness is his first concern, 
No one is his equal in this regard,
If he sees a fault he grinds his teeth,
Be unique in your craft, honored barber.
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Dinleyin ahbablar berber destanın,

Usta, Hasan Tahsin olsun akranın,

Yaradan saklasın kıymetli canın,

Sanatında yekta ol şanlı berber.

Listen friends to the berber destanı,
The master is Hasan Tahsin’s friend,
May God preserve his health,
Be unique in your craft, honored barber.

Manastır’dan kalkıp ol şanlı berber,

Hak emriyle geldi Konya’ya kadar,

Konyamız kazandı bir Müslüman er,

Sanatında yekta ol şanlı berber.

The honored barber came from Manastır,
With the will of the people, he came to Konya,
Our Konya gained a Moslem fellow,
Be unique in your craft, honored barber. 

Cımbız ile çeker en ince kılı,

Esna-i tıraşta boş durmaz dili,

Sanırsın şakıyor Cennet bülbülü,

Sanatında yekta ol şanlı berber.

Pull the tiniest hair with the tweezer,
Chat during the shave,
Sing like a nightingale,
Be unique in your craft, honored barber.

İnceden inceye kılları arar,

Çok dikkat eyleyip kılı kırk yarar,

Kolonyayla saçı bir güzel tarar,

Sanatında yekta ol şanlı berber.

Carefully look for the hairs,
With full attention clip the strands,
Comb the hair with nice cologne,
Be unique in your craft, honored barber.

Evvela güzelce kırkar bir başı,

Sonra da uzatır uzunca kaşı,

Alaşehir işi yapmaz tıraşı,

Sanatında yekta ol şanlı berber.

First clip the head nicely,
Then extend the eybrow,
Shaving is not an Alaşehir job,
Be unique in your craft, honored barber.
Peştemal, havlusu kardan beyazdır,

Kapıda perdesi boncuklu sazdır,

Kendini takdir, methetsem azdır,

Sanatında yekta ol şanlı berber.

The towel must be whiter than snow,
The curtain at the entrance should be beaded,
Appreciate yourself, if I praise it won’t be enough,
Be unique in your craft, honored barber.

Dükkâna celbeder her ehli dili,

Müşterisi çoktur boş durmaz eli,

Yorulurken bazan bükülür beli,

Sanatında yekta ol şanlı berber.

Everyone will come to your shop,
There will be many customers,
You’ll bend over from overwork sometimes,
Be unique in your craft, honored barber.

Reisler, müdürler müfettiş beyler,

Valiler, çocuklar, hep şanlı erler,

Bu mahir berberi candan severler,

Sanatında yekta ol şanlı berber.

Chiefs, directors, supervisors,
Governors, children, they’re all honored people,
And they love this skilled barber,
Be unique in your craft, honored barber.

Malumatı ile erbab-ı irfan,

Mülazım, yüzbaşı amir kumandan,

Uğrar dükkânına şerefli insan,

Sanatında yekta ol şanlı berber.
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Be knowledgeable in your craft, 
Lieutenants, captains, commanders,
Honored people will visit your shop,
Be unique in your craft, honored barber.

Azası, kâtîbi tanır berberi,

Tüccârı, esnafı ona müşteri,

Bir bir gelip gidip, verirler seri,

Sanatında yekta ol şanlı berber

Council member, secretary know the barber,
The trader and shopkeeper are his customer,
The come and go, one after another,

Be unique in your craft, honored barber. 
Yıldızı barışık herkesle kardaş,

Mecburdur vurmaya herkes ona baş,

Kendine bent etti beni bu adaş,

Sanatında yekta ol şanlı berber.

Get along well with everyone,
But be hard with them when necessary, 
My namesake, read about yourself in these lines,
Be unique in your craft, honored barber.

Paradan ziyade zevk alır şandan,

Bir tıraş oldu mu sevinir candan,

Mümkün değil ayrılmak asla ondan,

Sanatında yekta ol şanlı berber.

Get joy more from honor than from money,
A shave can be a joyful thing,
It’s not possible to separate the two,
Be unique in your craft, honored barber.

Cicim, paşam diyip okşar herkesi,

Uzaktan duyulur mübarek sesi,

Bak söyleyim sana, sevmez herkesi

Sanatında yekta ol şanlı berber.

Embrace the little one and the general,
Hear the sound of blessing from afar,
Let me tell you, he doesn’t love everyone,
Be unique in your craft, honored barber.

Mebzul eder dostlara izzet, ikram,

Çay, kahve içirir sabah ve akşam,

Cömertliği ile aldı büyük nam,

Sanatında yekta ol şanlı berber.

He is generous to his friends,
Offering tea and coffee, morning and evening,
He gained fame for his generosity,
Be unique in your craft, honored barber.

Kimseye kıl kadar zararı yoktur,

İhvan, akrabaya faydası çoktur,

Üçe beşe bakmaz gönlü pek toktur,

Sanatında yekta ol şanlı berber.

He doesn’t harm a soul,
His benefit to brothers and relatives is great,
It doesn’t matter how many, his heart is full,
Be unique in your craft, honored barber.

Ömründe sevmez bencil, namerdi,

Alkışlar daima sehi cömerdi,

Bu aciz adaş çok lutfunu gördü,

Sanatında yekta ol şanlı berber.

In his life he’s never liked a selfish or 
uncouth person,
His instincts are always absolute generosity,
This modest namesake has been favored,
Be unique in your craft, honored barber.

Bu berberin hâli gayetle iyi,

Ruhu ince arar bulur her şeyi,

Sersemlik göstermez anlar nükteyi,

Sanatında yekta ol şanlı berber.
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This barber’s situation is quite good,
His spirit seeks and finds everything,
He isn’t confused and understands what is said,
Be unique in your craft, honored barber.

Ne büyük saadet, bilir beş lisan,

Türkçeyi dilinden bırakmaz bir an,

Türklüğe âşıktır bu tatlı insan, 

Sanatında yekta ol şanlı berber.

What great happiness, he knows five languages,
But he doesn’t stop speaking Turkish for an 
instant,
This sweet person is in love with Turkishness,
Be unique in your craft, honored barber.

Tabiatı ulvi sefillik etmez,

Göklerde devreder enginden gitmez,

Hele bir hâli var, hiç kıymet yetmez,

Sanatında yekta ol şanlı berber.

His nature is not celestial poverty,
He revolves in the sky, and keeps off shore,
Above all he has a priceless state,
Be unique in your craft, honored barber. 

Adaşım ben gibi sever boğazı,

Kapıya bastırmaz nimetin azın,

Kileri doldurur mutlaka yazın,

Sanatında yekta ol şanlı berber.

My namesake I love like myself,
May his home be joyful,
May his pantry be full,
Be unique in your craft, honored barber.

Nefasetperverdir latif ve zarif,

Yediği, içtiği şayanı tarif,

Can verir tatlıya bu zat-ı şerif, 

Sanatında yekta ol şanlı berber.

He loves excellence, he is gentle and graceful,
He food and drink is worth talking about,
The honorable man would give his life for a swe-
et,
Be unique in your craft, honored barber. 

Edince yurdunu düşman istila,

Hicret edip çıktılar çabuk yola,

Yardım, hürmet lâzım muhacir kula,

Sanatında yekta ol şanlı berber.

When the enemy occupied your land, 
You quickly hit the road,
Help and reverence are required for the traveler,
Be unique in your craft, honored barber. 

Bir vakit geçirmez kılar namazı,

Ol sebepten bakın nurludur yüzü,

Özü doğru baldan tatlıdır yüzü,

Sanatında yekta ol şanlı berber.

He never fails to say his prayers,
That’s why his face is so contented,
His face is as pure as honey,
Be unique in your craft, honored barber.

Bismillâh der sabah dükkânı açar,

Sağa, sola daim bereket saçar,

İsm-i Hakk’ı duyan şeytanlar kaçar,

Sanatında yekta ol şanlı berber.

He says a blessing when he opens his shop in the 
morning,
And spreads bounty left and right all the time,
The devils who hear God’s name scatter,
Be unique in your craft, honored barber.

Pespaye değildir ıp ılık suyu,

İnsan değil sanki melektir huyu,

İpek gibi yumuşak, sert değil tüyü,

Sanatında yekta ol şanlı berber.
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He is not mean, he is mild,
More than a man he’s an angel,
Soft as silk, his hairs are soft,
Be unique in your craft, honored barber.

Temizliktir onun başlıca işi,

Tertibi nizamda yoktur hiç eşi,

Bir noksan gördü mü gıcırdar dişi,

Sanatında yekta ol şanlı berber.

Cleanliness is foremost,
He has no peer when it comes to arrangements,
If he sees a fault he grinds his teeth,
Be unique in your craft, honored barber.

Destur diyip ele aldı mı bir baş,

Üç beş dakikada ediyor tıraş,

Bu sürat, gayrete hayret edip şaş!

Sanatında yekta ol şanlı berber.

As he takes a head in hand with permission,
Shaves in three or five minutes,
This speed is enough to amaze one!
Be unique in your craft, honored barber.

Çok yiğit bıçağı, keser mermeri,

Keserken tüyleri incinmez deri,

Şu adam hakkıyla sanatın eri,

Sanatında yekta ol şanlı berber.

Many young men’s knives cut marble,
But when he cuts hairs there’s no pain to the 
skin,
This man is rightfully an artist,
Be unique in your craft, honored barber.

Nezdinde muhterem pirin himmeti,

Hazreti Salman’a çoktur hürmeti,

Salman hürmetine yoktur zahmeti,

Sanatında yekta ol şanlı berber.

He has the zeal of the honored spiritual leader,
Great respect for Exalted Salman,
There’s no effort in the respect for Salman,
Be unique in your craft, honored barber. 

Hiç durmaz şakırdar makas elinde,

Gülyağı şişesi saklı belinde,

Teshir kudreti var tatlı dilinde,

Sanatında yekta ol şanlı berber.

His scissors never stop clipping,
In his belt is a bottle of rose oil,
There is an enchanting power in his voice,
Be unique in your craft, honored barber.

Elbasan tavası hazır olmalı,

Tepsiye kaymaklı güllaç dolmalı,

Berberin keyfin tam yerin bulmalı,

Sanatında yekta ol şanlı berber.

The pan he swears on should be ready,
He should fill the tray with creamed sweets,
The barber should be truly happy,
Be unique in your craft, honored barber.

Bir akşam evine iftara gittim,

İkram, ihtiram, ezildim bittim,

Tecdis-i nimete azm-ı hazm ettim,

Sanatında yekta ol şanlı berber.

One evening, I went to his house to break the fast,
I was overwhelmed by his generosity,,
I asked that he be blessed,
Be unique in your craft, honored barber.

Sofraya gelmedi bulgur, bulamaç,

Arzı endam etti kaymaklı güllaç,

Hasta idim üstelik değildim aç,

Sanatında yekta ol şanlı berber.
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The rice and soup never stopped coming to his 
table,
He proved himself with the creamed sweet,
I got sick and I wasn’t even hungry,
Be unique in your craft, honored barber.

Kurabiye yapıp göndersem dedi,

Habersiz bir gün yaptırdı gönderdi,

Fakir gönlü aldı murada erdi,

Sanatında yekta ol şanlı berber.

How about I make cookies and send them he said,
One say without a word he did and sent them,
He won the poor man’s heart and did what he in-
tended,
Be unique in your craft, honored barber. 

Vatana, millete duası boldur,

Doğrusu gittiği hayırlı yoldur,

Ey Tanrım, kasasın altınla doldur,

Sanatında yekta ol şanlı berber.

His prayers for the nation and the people are 
many,
He has taken the path of good will,
Please God, fill his purse with gold,
Be unique in your craft, honored barber.

Müşteriler dükkândan dolar taşar,

Nöbet kimin diye düşünür şaşar,

Hasılatı yirmi papeli aşar,

Sanatında yekta ol şanlı berber.

The customers fill his shop,
The wonder who’s turn it is to watch,
His earnings surpass twenty liras,
Be unique in your craft, honored barber.

Kendisi kibardır, mahdum-u insan,

Bunların her işin hak ede âsân,

Sağ olsun, şen olsun, bunlar her zaman,

Sanatında yekta ol şanlı berber.

He himself is polite, born to serve,
In every job he does it so easily,
Be healthy, be happy, all the time,
Be unique in your craft, honored barber.

Zihnim, fikrim gayrı çıkmaza girdi,

Tahsin’in sözleri hitama erdi,

Gönül meyvesi hediye verdi,

Sanatında yekta ol şanlı berber 
(Odabaşı, 1999?: 66-71).
My mind and my thoughts have entered a dead-
end,
Tahsin’s words are done,
The fruits of the heart have given a gift,
Be unique in your craft, honored barber (Odaba-
şı, 1999?:66-71)
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Aziz AYVA

Beşarebey Mesjid
The structure is one of the Seljuk mesjids cove-
red by one dome over its square-planned cubic 
mass. The mesjid is registered at the following 
address: Başarabey Street Nr. 3, Ferhuniye quar-
ter, Selçuklu district, Konya. Because the mesjid’s 
location it is called Ferhuniye Mesjid and in the 
north there is an entrance that we might call a 
prototypical son cemaat yeri – congregation 
area. There is no minaret. The mesjid does not 
have a straight plan scheme and other than the 
kıble face, the other walls have been built croo-
ked. The structure has clearly been changed by 
later repairs. The son cemaat yeri in the north 
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is covered by moloz stone, the harim section’s 
lower portion is stone and its upper is brick. In 
recent time a meter-wide walkway has been built 
to protect the three main walls. 
The mesjid’s dimensions are 9.20 x 13.96 meters 
and there is one window in the east and two in 
the south to let light in. The west wall has been 
left windowless. The window frames are 0.75 x 
1.50 meters and stick out a bit, covered with mo-
noblock bricks, above which there is one thicker 
lintel. The windows are made of wood and have 
iron bars over them. Above them are crossbe-
ams sunk into the wall, with discharging arches 
in a rectangular niche. One of these arches is on 
the east front at the level below the window and 
another is on the south front where there are two 
windows. It is clear that these arches were later 
closed off with bricks and that they each had a 
window to let the light in. On the mesjid’s west 
side there is an arched window at the same level 
as on the other walls and the fact that there is 
no large rectangular window below indicates that 
it was closed off during later repairs. It is clear 
from its stones and windowless appearance that 
this wall has been completely redone. Only half 
of the wooden crossbeam of the period remains 
sound, which confirms this situation.
The sides of the north entrance are closed off. At 
the same time, this spot, where the son cemaat 
yeri is located – continuing as an extension of the 
mesjid’s east and west faces – makes a slight bre-
ak toward the east and because of this bend there 
is a difference between the two walls (east 3.80 
meters, west 4.60 meters). Traces remain of a 
small window 72x90 centimeters that was closed 
off and there is a wooden crossbeam above.
Entrance to the mesjid is made through a small 

door and there is another door that passes to the 
harim. Around the rectangular door, which a bit 
to the left of center, with dimensions of 1.14 me-
ters x 1.90 meters, there is a one-piece, grooved 
marble, 27 centimeters in width that slopes out-
ward. The inscription of the mesjid is over the 
door and on either side of it are ceramic panels. 
The inscription, which is surrounded by bricks, 
is on raised white marble 50 x 75 centimeters 
and has four line written in sülüs style: the struc-
ture was built in the year 616, cemâziye’l-evvel 
15/15 July 1219, by Emîr-i Âhur Zeyneddin Be-
şare, in the ruling period of Keykavus, the son 
of Seljuk Sultan Keyhüsrev. The outside of the 
two vertical panels, 40x60 centimeters, on eit-
her side of the inscription are surrounded by 10 
centimeter-thick bricks, just like the inscription 
itself. A küfi style writing done with turquaz cera-
mic in the mosaic technique bordered by a thin 
purple ribbon has been placed. 
The writing in nearly illegible and it is claimed 
in some sources that these were brought from 
elsewhere and mounted here. Above the inscrip-
tion and the ceramic panels there are two rectan-
gular windows just beneath the roof and above 
the wooden crossbeam. This area is covered by 
a roof that slants toward the north and it is said 
that there used to be a portico here and three 
domes over it. However, it appears that a vault 
would be more appropriate than a dome for a 
covering here. It has been stated by eye-witnesses 
that on the left side of the entrance in a co rner 
there once was an antique pillar that was used as 
an alms stone. 
 The entrance into the harim on the north wall 
is wider and more showy than the external side 
and there are widows on either side of it. The 
outer corners of the rectangular lower windows 
close to the ground call to mind the sides of a 
mihrap niche and their narrowing gradually in-
wardly had caught the attention of researchers. 
There are those who say that the windows were 
at one time ceramic mihraps and were later tur-
ned into windows. The fact that the harim’s walls 
are thicker than the entrance walls must mean 
that from time to time there were changes made. 
The windows in the north open into the rectan-
gular corridor, while the other wall’s windows al-
low for the light to spread into the interior. The 
walls are stone on the bottom and brick on top, 
just like they are on the outside. They have been 
plastered with cement lime mortar. The dome is 

Beşarebey Mesjid
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brick-covered and the corner joints have been se-
cured with two-stage tromps. On the upper side 
there are triangular bingis. Because the mihrap 
and minber have been restored they have lost 
their originality. 
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Yaşar ERDEMİR

Beypazarı’nın 
Son Ahi Ailelerinden: 

Mehmet Akbacakoğlu 
ve Ailesi / 

One of the Last 
Ahi Families of Beypazarı: 

Mehmet Akbacakoğlu 
and His Family

 The Ayakkabı Dünyası stores and the Akbaca-
koğlu Group were founded in 1923, making it a 
firm as old as the Republic. The principles that 
have bound four generations of the Akbacakoğlu 
family together today constitute the philosophy 
of the Akbacakoğlu Group. The basic and lasting 
principles of this philosophy are honor and trust. 
The first generation began with the founding by 
Osman Dede, who entered commercial activities 
in the early 1900s, of the first shoe workshop in 
Beypazarı, which was the shoe center of Inner 
Anatolia. However, because Beypazarı’s water 
had lime in it the workshop was moved to Gere-
de. Second-generation Hafız Ahmet Bey became a 
partner in a modest sandal and light boot work-
shop and accumulated capital and production. 
Since he himself was not a craftsman, he mar-
keted the shoes in those years by putting them 
on the back of a donkey during and selling them 
in surrounding districts. This is how the family’s 
first efforts in the shoe sector began. 

The third generation’s Niyazi akbacakoğlu was a 
fine craftsman and he began to sell his shoes in 
Ankara, which was developing along with the Re-
public. The retail system took hold in Ankara and 
in a short time Niyazi Bey became a well-known, 
loved and trusted shopkeeper in Samanpazarı. 
Fourth-generation Mehmet Akbacakoğlu went to 
elementary school until noon in his neighborho-
od and then sold water, soda and apple candy 
in front of the store in the afternoons, learning 
as a child how to make money. The Samanpa-
zarı market was a center for the Ahi system and 
served like a university for teaching shopkeepers 
from the material and spiritual standpoints. The 
Akbacakoğlu family was raised both in Beypazarı 
and in Ankara’s Samanpazarı with the Ahilik cul-
ture. Thanks to the Ahis, honor developed as a 
great virtue among the Anatolian craftsmen. 
The craftsman makes his product well and sells 
it honestly, by weight and measure. Those who vi-
olate this morality of the shopkeepers are exiled 
and penalized. There was lasting obedience from 
the apprentice to the assistant, from the assistant 
to the master and from the master to the guild 
elders. There was a class among the Ahis called 
the Duacılar and they may not have been from 
that profession but because their spirituality was 
so high they were exceptional individuals. They 
continually prayed for the prosperity of the shop-
keepers’ business. There was also a Çavuş class 
for enforcement within the shop keepers structu-
re. The shopkeepers and craftsmen had to hew 
the Çavuş’s line. Mehmet Bey finished elementary 
school in 1961 and although he wanted to conti-
nue, he was not allowed to continue his schooling 
and was given the key to the store. 
Later he would serve his military duty at the 
Harbiye Army House in Istanbul. In his free time 
he would check out the stores in Beyoğlu, Şişli, 
Osmanbey and Teşvikiye, which were the centers 
for shoe sales in Istanbul. He passed along the 
information he gathered to the stores in Ankara 
for implementation and was very successful at it. 
He obtained Esem’s Ankara and Inner Anatolia 
sales spots, surpassing the take of the sellers in 
Istanbul and reaching a formidable point in who-
lesaling. As business increased, the fifth genera-
tion appeared – Faruk, Mahmut and Fatih. With 
Turkey’s involvement in the Customs Union in 
1996, foreign brands began to enter the market 
without customs fees, creating a serious crisis in 
the shoe sector. Because at that time, the sector 
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did not have the machinery and knowledge to com-
pete with Europe. These foreign brands were very 
attractive and secured a significant market share. 
Nevertheless, the shoe sector producers were qu-
ick to react, attending world fairs, and produced 
better quality shoes with the help of support in-
dustries and better technical knowledge. 
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Sayim TÜRKMEN

Beyşehir Bedesten
The bedesten located in İçerişehir quarter of Bey-
şehir is to the north of Eşrefoğlu Mosque. On its 
west side is the Eşrefoğlu Hamam and about 100 
meters to the north is the fortress gate. The İsma-
il Aka (Taş Medrese) Meedresesi is on its south. 
The Vakıflar Genel Müdürlüğü had the building, 
which was in ruins, restored in 1975-1976 and it 
was subsequently leased to other organizations. 
The six-domed bedesten, which today is one of 
the structures of the campus, was constructed 
in place of the “Bezziye Hanı”, mentioned in the 
mosque’s deed. Although different information 
has been given regarding the date of the structure, 
it is generally accepted that the structure was built 
as it appears today in 958/1551. 
The bedesten sits on a rectangular site, in a north-
south posture. Six equal-size domes cover the 
main area, which is surrounded by shops. There 
are entrances on the east, west and south sides. 
Together with the shops, the north and south walls 
are 21.60 meters, the east side is 28.33 meters 
and the west is 27.70 meters in length. The domes 
sit upon arches that have two large bases with si-
des of 1.50 meters and stone walls. The bases are 
covered with stone to a certain level, the arches 
and domes are made of brick and the 1.40 meter 
thick load-bearing walls are covered with irregular 
stones. In some place there is cut stone. Windows 
are located on the north and south walls under 
the domes – two each – and on the east and west 
walls – three rectangular windows, to let the light 
in. The outsides of the windows are surrounded 
with smooth cut stones. The domes sit on octago-

nal drums that are not very high. The domes are 
covered on the outside with lead, with a banner 
at the top of each one. 
There are 34 shops – 9 on the east side, 10 on the 
west, 7 on the north and 8 on the south. The sto-
res, which are independent cells that open to the 
outside with the avenue and streets, are covered 
by the dome – those shops on the east, west and 
south sides – and the other shops are covered 
by a pointed cradle vault. The east, west and so-
uth doors that allow entry into the bedesten from 
the outside are proportionately higher than the 
shops and they are covered by the dome, unlike 
the shops. The widths of the shops, which are 
separated from each other by 0.60 meter walls, 
vary from 1.80 to 2.10 meters. In some places 
these dimensions change and make them even 
smaller. Similarly, the depth of the shops are dif-
ferent. The east and west shops vary from 2.23 
to 2.34 meters in depth, while the depth of those 
in the south and north is less than 2.00 meters. 
The vault arches are generally pointed beşik 
types but in some places they are rounded. The 
height of the shops varies from 3.20 to 3.30 me-
ters, up the the top of the arches. The ones at the 
entrances are a bit higher. The doors on the east 
and west sides are about on the same center axis, 
while the door on the south side is somewhat to-
ward the west. The north wall has been left win-
dowless, as it should be. There are discharge arc-
hes of brick above the rectangular doors which 
open to the east, west and south. The widths of 
the east and west doors are 1.60 meter and their 
heights are 2.40 meters. The south door is the 
same height but its width is somewhat narrower. 
The shops in front of each of the three doors are 
covered by lead domes and have been raise, with 
their entrances stressed. 

BeyşehirBedesten
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Although it is stated in the inscription that this 
is the Bezziye hanı, there is no document, infor-
mation or other proof that this was ever used as 
a han. This being the case, it can be said that 
the structure fulfilled the duty of a bedesten, ba-
sed on the information we have available. In any 
event, it is mentioned by this name in the existing 
repair inscription but it must operate as is app-
ropriate for its new arrangements. 
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Yaşar ERDEMİR

Bezzâz
Bezzâz means cloth merchant in Arabic. A shop-
keeper who sells or weaves cloth and material is 
call a bezzâz. There are different types and na-
mes for the cloth, which is made from cotton and 
linen, and depending on the type of thread used, 
the weave style, the thickness or thinness, the 
softness or hardness, they are called either “Ame-
rikan bezi”, “Trabzon bezi” or “yelken bezi”. The-
re are others with unique weaves, such as muslin 
and cambric. Depending on the place, they are 
known by names like “don bezi”, “gömlek bezi” 
and “namaz bezi”. In this context, the market 
where material is sold is called “bezzâzistan” or 
“bedesten”. The ‘cüllah’ (weaver), who has a place 
within the weaving craft, weave items like lining, 
kerchiefs, and shirts from the thread they get 
from the thread shopkeepers, and sell them. The 
“kutnucu” craftsmen make a thick, narrow ma-
terial type that is woven from cotton and cotton-
silk. Not only cloth is sold at these markets, other 
items and tools are sold, as well. In the Ottoman 
period the cloth and material that wealthy fami-
lies bought for the needs of the helpers they had 
working with them constituted a significant item. 
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M. Murat ÖNTUĞ

Bir Ahi Dostu:
 Franz Taeschner, Hayatı 

ve 
Eserleri / 

An Ahi Friend: 
Franz Taeschner, 

His Life and Works
German orientalist Franz Taeschner focuses his 
work on subjects related to the Ahi organization. 
In her masters thesis, completed in 1998 at the 
Selçuk University Social Sciences Institute, Zeh-
ra Odabaşı took Taeschner’s studies as the basis 
for her work. 
In the first section of the thesis the statement is 
made that information about Franz Taeschner’s 
life, his family, his circles and his higher edu-
cation is quite sparse. For this reason, a brief 
summary about his higher education and mili-
tary service, along with his trips to Turkey, his 
personality and his collection of manuscripts, is 
provided in the first section. In the second sec-
tion, some important works of Taeschner about 
Turks-Islam, Ottoman culture, Iranian culture 
and Arab civilization are introduced. The third 
and final section contains Taeschner’s views abo-
ut the cultural and social organizations in the 
Anatolian Seljuk period. The subjects focused on 

The Cover of 
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book
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are the Ahi and Bacı organization and Mevleviism. 
In addition, there are comments about geograp-
hic information in Ottoman times and an effort is 
made to convey the thoughts of the writer vis-à-vis 
Islamic civilization. In the part related to Iranian 
culture and literature, information is provided 
about the subject of Fütüvvet, which he worked on 
for nearly thirty-five years. 
In the conclusion, the importance of Franz 
Taeschner’s service to Ahilik and Ahi culture is 
stressed and how he affected literature and its di-
rection. 

 
Cemile TEKİN

Bir Alevilik Yolu Ahilik / 
Ahilik as an Alevi Path

This work prepared by Baki Öz and published in 
2001 in Istanbul, contains 328 pages. 
In the study, comprised of nine sections and so-
urces, a broad array of literature is taken up with 
regard to work concerning Ahilik. In the second 
section, the transition from Fütüvvetism to Ahilik 
is discussed and there is a focus on Ahilik’s ties 
to old Turkistan and Turkish traditions, different 
from Fütüvvetism. The writer rejects the argu-
ments about Arab and Iranian roots regarding Ahi-
lik and stresses the Turkish aspect, explaining the 
bond between Ahilik and Turkishness. Subsequ-
ently, Öz takes up relations between the Ottoman 
State and the Ahis and focuses on the Ottoman 
founding period, referring particularly to the Ahis 
who organized the citified Türkmen and the effect 
of the Bektaşi dervish convents. He notes that be-
cause the Ahis were integrated among the public, 
and the Türkmen in particular, the state was tied 
together in large measure by Ahilik. Next, in anot-
her section Ahi Evran aand the Ahilik organization 
in Anatolia is taken up, after which information 
is provided about the Ahilik social structure. It is 
stated that beside Akiism being a Turkish organi-
zation, it is necessary to read Turkish rationalism 
as an Islamicized type. In the sixth section of the 
book Ahilik’s organization and its rituals are exa-
mined. 
Then, there is an effort to put forth how Hz. Ali, 
the Twelve İmams and the Prophet’s Family form 
the basis for Fütüvvetname’s. In this regard, 

Fütüvvetname’s are examined as the basis of the 
Alevi-Bektaşi tradisiton and it is stressed that, in 
this context, there is a commonality between Ahilik 
and Bektaşiism. In the ninth section of the book the 
focus is on the title of the book. Ahilik and Alevi-
ism are investigated as a whole and the statement is 
made that they both have the same principles and 
rules. A noteworthy point here is that Alevi-Bektaşi-
ism and Ahilik use Turkish as their language. In the 
final section the longing for Ahilik in the 20th century 
and the search for a system is taken up. 

 

Bünyamin AYHAN

Bir Sivil Örgütlenme Modeli: 
Ahilik / 

A Civilian Organization 
Model: Ahilik

This work, written by Veysi Erken and first publis-
hed in 1995 – and by 2013 published five times – 
contains five sections and has 127 pages. 
The first section addresses the fütüvvet concept, its 
development as a social organization and its rituals. 
The second section provides an explanation of the 
Ahilik concept, the emergence of Ahilik in Anatolia 
and its spread. In this regard, Ahi Evran’s life, per-
sonality and works are taken up and the effects of 
Ahilik on the establishment of the Ottoman State are 
discussed. In the third section, which touches on the 
characteristics of Ahilik and its functions, the con-
ditions for accepting or rejecting Ahilik are analyzed 
and there is a focus on the religious, military, politi-
cal, social and cultural functions of Ahilik as related 
to communal life. 
The fourth section is carries the title administrati-
on in the Ahilik organization. After information is 
provided about the administrative organization 
in Ahi lodges, it is stated that Ahilik turned into a 
craftsmen’s organization in the Ottoman period. The 
administrative understanding and echelons in this 
period are explained. In the fifth section, which re-
lates the moral, military and professional training 
qualities provided to members of the Ahilik organi-
zation, ends by giving the rules of etiquette in Ahilik. 
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Bir Sosyal 
Siyaset Kurumu Olarak

 Ahilik / 
Ahilik as a Social Political 

Organization
This study was prepared as a doctoral thesis (Is-
tanbul 2003) by İsmet Uçma in the Labor, Economy 
and Industry Relations branch of the Istanbul Uni-
versity Social Sciences Institute. 
The first section conveys the meaning and history 
of Ahilik. Uçma states that in the roots of Ahilik 
were born as the result of economic imperatives, 
together with belief and culture and that it was an 
original synthesis of Turkish Anatolia. In the se-
cond section, information is provided about the life 
and works of Ahi Evran. In the third section, the 
following subjects are taken up: the organization’s 
aim, its basic principles, its organization type and 
structure, the rules of Ahi units, its directors, its 
economic structure, the craftsmen’s bank and su-
pervision and penalties. The fourth section, which 
carries the thesis title, is the biggest and it is where 
there is a comparison between Ahilik’s religious, 
moral practices and rules, vis-à-vis those of Fütüv-
vetism. The rules of Ahi etiquette are given, as well. 
After the political, military and socio-economic 
practices are reviewed, the socio-cultural duties of 
Ahilik are taken up. In this regard, information is 
provided about the following: the Yarenlik organi-
zation, Yaren discussions, helva discussions, sıra 
tours and sıra nights, oda discussions, winter and 
Barana discussions, Gezekler, feasts and dances, 
night discussions, Sıra Yareni, Cehrilik Yarenliği, 
Seymenlik, the union of young men, the youth co-
uncil, common effort organization, selamlık discus-
sions and Arfeneler. Additionally, the writer makes 
some comparisons regarding human resources 
administration, such as stress, health, economic-
business life, price control, activation of capital, 
preventing monopolies, cooperatives (supervision, 
producers and protection of consumers), luxury-
extravagance and military and political issues. In 
this regard, it can be said that the study looks at 
Ahilik in a different way and evaluates Ahilik as an 
alternative organization in the search for a solution 
to problems of the era. 

 

Caner ARABACI

Bir Türk Kurumu Olan 
Ahilik / 

Ahilik, A Turkish 
Organization

This work, written by Neşet Çağatay and published in 
1974, is comprised of nine sections, besides the intro-
duction, and has a total of 210 pages – VIII+202. 
In the introduction, the definition of Ahilik is provided 
and its roots are examined, along with its relationship 
to Fütüvvet. In the first section, there is an examinati-
on of organizations that turned to Fütüvvet, the Fütüv-
vet principles and Fütüvvet’s relation to sufiism and 
batınîism. In the second section, the making of Abbasid 
Caliph en-Nâsır-Lidînillâh’s fütüvvet, the Sühreverdi 
Fütüvvetnâmesi and sufi rules in fütüvvetname’s that 
came out in Anatolia are discussed. In the third sec-
tion, the following subjects are taken up: Ahi Evran’s 
identity, İhvan-ı Safa, Batınîlik, Karmatiler, Haşhaşiler, 
Melamilik, masonism, the first trading colonies, mono-
polies in cities and protectionism, assosiyas, universi-
ties and corporations. 
In the fourth section, the factors that readied the emer-
gence of Ahilik in Anatolia and its role in social life 
are examined. The fifth section is related to the regu-
lations regarding Ottoman craftsmen and artisans. In 
the sixth section, the transition of Ottoman craftsmen 
and artisan organizations to gedik is explained and 
the seventh section focuses on craftsmen traditions, 
customs and ceremonies. In this regard, there is an 
examination of craftsmen organizations, governing bo-
ard, craftsmen’s banks, professional ceremonies, an-
nual feasts and meetings and ‘three days’. In the eighth 
section, the process of the Ahilik organization’s spread 
to villages as a common effort and aid organization is 
taken up and Isparta is used as an example in this 
regard. Information is provided about the founding of 
aid offices in Yeniceköy, the internal order of the office 
and its traditions, social services in the village, wed-
dings, agricultural aid, help for the poor and the annu-
al celebrations after the harvest. In the ninth and final 
section, there is a discussion of the common principles 
of fütüvvetname’s, which are the Ahi regulations. The 
work ends with the important phases of Ahilik and its 
ranks, along with the Murabaha Nizamnâmesi of 4 Ap-
ril 1887. There is also a bibliography and an index. 
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Bir Zamanlar Istanbul /
Istanbul in Olden Times

This work contains important information about 
Istanbul shopkeepers after Tanzimat. It was ori-
ginally written in serial article form by Balıkhane 
Nazırı (minister) Ali Rıza Bey for the Alemdar and 
Peyam-Sabah newspapers in 1922, under the tit-
le “Onüçüncü Asr-ı Hicride Istanbul Hayatı”, and 
subsequently simplified and put into book form 
by Niyazi Ahmet Banoğlu (Istanbul, 309 pages). 
Banoğlu simplified Ali Rıza Bey’s work but at the 
same time he hewed to the text of the original 
as much as possible in bringing its message to 
a later generation. He also classified the writings 
according to subject and provide an historic ser-
vice in this way. 
The fundamental portion of the work is given 
over to writings about Ali Rıza Bey’s Istanbul life. 
He provides his observations and details about 
the games the neighborhood children played that 
gave color to life in Istanbul. In this regard, the-
re is a special section about the Karagöz type of 
games. The work’s most important part pertains 
to the Istanbul shopkeepers. He explains how 
after ther Crimean War between the Ottoman 
Empire and Russia (1853-1856), the Ottoman 
State adopted European legal rules and that as 
the result of an increased interest in European 
social life, European goods began to replace local 
ones, plunging domestic traders and shopkee-
pers into and economic depression. The vario-
us shopkeepers of the Kapalıçarşı and Bedesten 
are introduced - kaşıkçı, mürekkepçi, balmum-
cu, inci satan, doğramacı, ciltçi, çinici, çatmacı, 
kilimci ve halıcı. Among the topics covered are: 
girls preparing their own dowries, shopkeepers 
adorning their shops with personalized symbols, 
permits given to tooth-pulling barbers, attaching 
symbols to the fez, the method of street-cleaning 
in Istanbul, the city’s tanning yards, saddles, sil-
ver wires, salt sellers, fishermen, butchers, trade 
union wardens, grain traders, white bread shop-
keepers, agriculture and fresh fruit, and the met-
hod for setting prices. 
In the portion about the Tiryaki Çarşısı and Tir-
yakiler Hayatı, folding laterns made of oilcloth, 
pen sellers, the slave market, addictive coffees, 
addictives and tobacco stores are all descri-
bed. In the portion Esrarkeşler and Meczuplar, 
the coffee houses for addicts are examined and 

in the Dilenciler portion, the beggers’ situation, 
Istanbul’s poor and indigent, firemen, servents 
and earthenware sets are discussed. In the porti-
on about birth customs and celebrations after a 
birth, the pre-natal measures, customs at birth, 
preparation of the post-birth bed and the particu-
lars are explained. In the portion about Ramazan 
customs, colorful information is provided about 
the homes where the Sultan went to break his 
fast at night, things sold at displays in front of 
mosques, fast-breaking feasts at wealthy homes, 
coffee discussions, places visited and how the 
days passed during Ramazan. 
In the portion about enjoyable activities in Istan-
bul, there are descriptions of circumcision tra-
ditions, the circumcisions of the princes, activi-
ties organized at Haliç and Eyüp, parks, horses 
and pastures. In the portion ‘How did women go 
to the park places’, the preparations they made 
before going and what they took with them are 
described and after information is given about 
official holidays, the Kağıthane festivals and their 
particulars are explained. In the portion about 
places for touring in Istanbul, the parks at Üs-
küdar and along the Bosphorus are described, 
as are other touring and rest stops. In this re-
gard, when one could go to such places and what 
the customs at them were are described. In the 
portion about Karagöz, the particulars about the 
Karagöz play and the Ortaoyunu are explained. 
In the portion about music experts, Esat Meh-
met Efendi’s work, which has a translation of the 
Itrâbu’l-Âsâr songs, is discussed.

 

Yakup KAYA

Boğazlıyan, Ender
(b. 1967)

Ender Boğazlıyan, who prepared the masters 
thesis entitled Osmanlı Ekonomik Hayatında 
Fütüvvet Teşkilatlarının Yeri, was born in Gü-
rün district of Sivas province. He went to ele-
mentary school in Gürün and to middle and high 
school in Istanbul. In 1995 he graduated from 
the Public Policy Section of Istanbul University’s 
Political Science Faculty. Afterwards, he comple-
ted his masters at Marmara University’s Econo-
mics Department and began his doctoral work in 
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the same place. Since his university days he had 
served in various civil community organizations 
and foundations. In 1999-2000 he was the mana-
ger of the Bilim ve Sanat Vakfı. As he continues 
his doctoral studies, Boğazlıyan has published 
articles in the magazine Anlayış.
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Yakup KAYA 

Bolu Saraçhane Mosque
The mosque is located in Belediye Meydanı in the 
Büyükcami quarter of Bolu city center. According 
to the five-line inscription over the entrance on 
the east face, Silahtar Mustafa Ağa had the mos-
que built in 1164/1750. However, Evliya Çelebi 
stated that the Mustafa and Ferhâd Paşa mosques 
in the market were constructed by Mimar Sinan. 
In this regard, Ferhâd Paşa Cami is mentioned 
among the works of Mimar Sinan. Considering 
this, it seems that Mimar Sinan built a mosqe 
in the 16th century on the site and, after it fell to 
ruin, the current mosque was erected in its place. 
The text of the inscription reads as follows:
Bilhadü lillah ona fetheyledi ebvab-ı Haratu
Kılıp mazhar bu hayr-ı mahza bais Hazreti mevlâ
Edüp bu camii ihya hulûsile bu esnada
Silâhtar ağası hayra mail Mustafa Ağa
Kıla beş vakit namaz onda duaya azmede cümle
Deyüp fağfirlena ya Rabbena kıl ecrini evfa
İmam ve hem müezzin ederler hizmete ikdam
Olup her kaim veçhi mihrap selah ile Zühtü tak-
va
Sezadır şanına fevz-i dua çok eyle her tarih
Ola sâyi anın makbul makamı cennetü’l-me’va 
1164
The mosque rises over a basement floor with a 
rectangular planned harim. There are five shops 
on the north face and two fountains adjacent to 
the east and south faces. A minaret sits at the 
northwest corner and there are bird houses set 
into the main walls. There is a portico over the 
east face entrance. Two rows of windows are in 

the main walls, which are built with alternating 
rows of moloz stone and bricks. The lower row 
of windows are vertical rectangles within poin-
ted arches, whereas the upper row of windows 
are made in the pointed arch, plaster latticework 
style. At the north face of the mosque there is 
no son cemaat yeri -congregation area-, as wo-
uld normally be expected. Instead, there are 
five shops, over which there is a pointed arched 
vault, and this is essentially the entrance to the 
mosque. Right next to the beveled southeast cor-
ner there is a pointed arched fountain at the east 
face and a second fountain has been placed on 
the west side of the south wall. The bird houses 
on the south and west wall are somewhat dila-
pidated, yet they afford a unique beauty to the 
appearance of the walls. 
The mosque’s single-gallery, cylindrical bodied 
minaret is in the northwest corner. Its base is 
made of cut stone and its body is made of bricks. 
The mosque is entered through a triangular fron-
tal portico, supported by four columns, two of 
which are free-standing and two of which are ad-
jacent to the main wall. There is a small rosette 
on the keystone of the low-ceiling entrance arch. 
The rectangular-planned mosque has a wooden 
interior roof and the external roof is covered with 
red roof tiles. There are pointed fringes just un-
der the roof level of the main walls. The plain 
and simple harim has a mahfil that sits on four 
wooden poles on its north side. The Saraçhane 
Camii still stands today and is one of the impor-
tant works of the city’s memory, with is market 
touch and the shops that complete it.
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Mustafa ÇETİNASLAN

Bolulu Dertli
( see Âşik Dertli)
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Bosnalı, Ömer
(b. 1962)

Ömer Bosnalı prepared the masters thesis entit-
led Osmanlı Çalışma Hayatında Ahilik Teşki-
latı. He was born in Akyazı district of Sakarya 
and graduated from the Istanbul University Eco-
nomics Faculty in 1983. He completed the afore-
mentioned masters thesis in the Labor, Econony 
and Industry Relations branch of the university’s 
Social Sciences Institute in 1986. In 1984 he be-
gan working as an academician at the İTÜ Düzce 
Meslek Yüsekokulu and in 1997 he received his 
Ph.D. from Istanbul University’s Social Science 
Institute with the thesis entitled Gelir Dağılımı 
Açısından Asgari Geçim İndirimi. He was ap-
pointed as an assistant professor at AİBÜ Düz-
ce Meslek Yüksekokulu in 1998, after which he 
moved to the DÜ Social Sciences Meslek Yükse-
kokulu. 
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Cemile TEKİN

Boyajı
Boyahane is the name for the place where thre-
ad and cloth are colored. As is the case today, 
thread and cloth were not colored with metallic 
paint but with paint taken from plants and cal-
led madder. In Manisa, where the weaving sector 
was well-developed, madder was intensively pro-
duced as an agricultural product. After the mad-
der was planted the branches of the grown plants 
dried, the roots taken from the soil and crushed 
in a mill. The resulting madder was sold to kilim, 
rug and cloth weavers. These days, for the most 
part synthetic paints are use instead of madder.  
BIBLIOGRAPHY
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M. Murat ÖNTUĞ

Bozajı
Boza is an old Turkish drink that is drank dark, 
sweet or tart. It is made by fermenting the dough 
of grains like barley, millet, corn and wheat and 
it is sold by bozacı’s. In the old days there were 
two kinds of boza, one of which, sour boza, had 
enough alcohol in it to make one drunk. Since 
this type of boza is prohibited, going to a boza-
hane where it was sold was the same as going to 
a nightclub. The other type, sweet boza, has no 
restrictions on it. This drink made at the boza-
hane is generally drank on cold and cool days in 
Fall and Spring. It was sold in indoor places like 
coffeehouses and by roaming boza sellers. Accor-
ding to Evliya Çelebi, in Istanbul in the 17th cen-
tury there were three hundred stores and 1500 
bozajı’s were working. 
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M. Murat ÖNTUĞ

Bozyiğit, Ali Esat
(b. 1945-d. 2006)

He is the writer of the work entitled Ahilik ve 
Çevresinde Oluşan Kültür Değerleri Bibliyog-
rafyası (1923-1988) Deneme. He was born in 
Ankara and graduated from the AUDTCF Tur-
kish Language and Literature Department. Later, 
he graduated from the Ankara İktisadi ve Ticari 
İlimleri Akademisi Ekonomi ve Mali İşletmecilik 
Bölümü. He received the “1995 Türk Folkloruna 
Hizmet Ödülü” from the Folklor Research Coun-
cil. He wrote ten books on various subjects, a 
significant portion of which were bibliographical 
essays and stories. 
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Bozyiğit, Yaşar
(b. 1956)

Yaşar Bozyiğit, the author of the book entitled 
Ahilik ve Simav’da Ahilik (Istanbul 2000), was 
born in Simav district of Kütahya. His elementary 
school education was at Simav Osmanbey scho-
ol and then he attended Simav High School. His 
higher education was completed in the Turkish 
department of Balıkesir Necatibey Eğitim Ensti-
tüsü (1977) and he finished Anadolu University’S 
Turkish Language and Literature Department in 
1992. After teach in middle schools for a while, 
he began to teach literature at the Simaz İmam-
Hatip High School as of 1980. In addition to his 
teaching efforts, he has written books about the 
social, cultural and education environment of Si-
mav district and religious books about the life of 
the Prophet Muhammed. In total he has written 
in the neighborhood of 15 books. 

 

M. Murat ÖNTUĞ

Börekji
One of the foods that the artisan class produces 
is known as börek, which is made from bread 
dough in rectangular or crescent-shaped forms. 
Cheese, meat or vegetables may be put inside bö-
rek, after which it is fried in oil or cooked in an 
oven. The professional master who makes börek 
is called börekji. According to price, lamb, beef, 
spinich and cheese börek varieties were made in 
Ottoman cities. Additionally, there were artisans 
who made rough, oily and sesame buns. Besides 
börek, buns, gevrek, peksimet and simit were co-
oked in the börek ovens. According to the prin-
ciples implemented amond artisans, börekji’s 
did not cook bread in their ovens, nor did they 
sell bread. According to an artisan nizamnâme 
that came out in 1680, börekji’s would only pre-
pare börek ingredients from minced lamb and a 
measured amount of onion, with the result being 
placed into dough made from good flour. Today, 
as in Ottoman times, there are various types of 
börek which have nuances based on where they 
come from, the ingredients used, the selling po-

int and the cooking method. Some of these are: 
Adapazarı, Arnavut, Laz, Çerkez, Selanik, Tatar, 
burma, çarşı, çiğ, fincan, gül, ince, kestane, kol, 
kuru, muska, paça, pırasa, puf, sac, sakız, saray, 
serpme hamur, sigara, soğan, su, talaş, tavuk, 
tepsi and kapak.
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M. Murat ÖNTUĞ

Börk
The etymology of “börk”, which is an old Turkish 
hat, is the subject of debate. Over the course of 
history the börk has had various looks and was 
generally worn with a hırka (dervish’s cloak). In 
Sufiism the hırka symbolizes withdrawal from 
life and it was one of the essential clothes of sufi 
members. The hırka was stiched, patched, long 
in length and with wide arms. The hırka carried 
the meaning that the disciple was linked to the 
şeyh in Sufiism and that he had surrendered his 
will to that of the şeyh. In some Fütüvvetname’s 
there is the following statement: “Wearing the hır-
ka and taj -crown- means consent. One repents 
from the hand of the spiritual leader and seyyid 
and accepts the taj and hırka. They become those 
who consent to be taught.” In some orders the 
börk is called taj and is worn with the hırka. It 
is stated in the Ahi Sinan Şecerename that Ahi 
Baba, who was the postnişin of the Ahi Evran 
lodge, put the taj and hırka on lodge officers such 
as the tekknişin, kethüda and yiğitbaşı in cere-
monies. There are spiritual comments about the 
hırka and taj that have important places in some 
Fütüvvetname’s and şecerename’s. 
It is known that Turkish sultans wore the taj 
and hırka after they assumed the throne. The taj 
that the Ahis wore were known as külah (cap) 
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and börk or resembled them. The Ahis taj was 
a small embroidered börk. İbn Battuta referred 
to this as a take. But even though the etymology 
of the börk, which İbn Battuta called a takke, is 
debated, this item has the meaning of hat or kü-
lah in Turkish. 
The börk that resembles a taj was worn by dervis-
hes, şeyhs and Ahis in the time of the Anatolian 
Seljuks. It was known by the name “zevrakçe”(a 
kind of dervish hat shaped like a boat). In Otto-
man times, it was called “aftâbî kiçe”, and was 
slightly changed to mean a felt cap that shaded 
the sun. When a new sultan took the throne in 
Seljuk times a “düğmeli nevrûzî la’l-börk” or a 
“nevrûzî la’l-börk” was distributed to the men. 
The börk was ruby red and it was special for the 
men of the beylik era and Orhan Gazi, who wan-
ted to distinguish himself from them, selected a 
white börk. Under the white börk an inner skull-
cap with a long tail was worn. The Janissaries’s 
white börk was produced in their time and was 
called elif börk. 
Beside the Janissaries, the custom of wearing 
the white börk continued until Sultan Bayezid I 
returned to the custom of the ruby red börk. The 
point that should be made here is that the Ahi 
outfit was the uniform of the Ottoman foot soldier 
army when it was first established. Âşıkpaşazâde 
informs that the white börk that the Janissari-
es wore passed later to the Bektaşi’s. This whi-
te börk is none other than the Ahi hat that was 
described above by İbn Battuta. Additionally, 
even though Eflâkî said that this white börk was 
first seen on the head of Uc Beyi Ahi Mehmed 
Bey, this is not correct. The white börk was first 
made by the Bacılar in the Külahdûzlar Çarşısı 
in Kayseri. 
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Mehmet Ali HACIGÖKMEN

Brentano, Lujo
(b. 1844- d. 1931)

Lujo Brentano, the author of History and De-
velopment of Guilds and the Origins of Trade 
Unions, was one of the leading German econo-
mists and social reformers. He was born on 18 
December 1844 into an Italian-Catholic family 
in Aschaffenburg in Germany. He attended local 
schools in Augsburg and Aschaffenburg and had 
his middle school education at Dublin Trinity 
College. He completed his diploma work in law at 
Munich University and earned a doctorate degree 
in economy at Gottingen University. 
Dr. Brentano later worked as a state scholar and 
economics professor at Breslaus, Strasbourg, 
Vienna and Leipzig Universities but he served 
mostly at Munich University (1891-1914). At this 
time he completed an examination of the Eng-
land commercial union. He served as trade mi-
nister for a short time in the government of Presi-
dent Kurt Eisnerin and in 1914 he signed the 93 
manifesto. Dr. Brentano died in Munich in 1931. 
Brentano had a catholic-socialist logic and was 
a founding member of the Verein Für Socio-poli-
tical Institute. His effect on the free market eco-
nomy particularly in Germany but generally, as 
well, was understood after World War II. He is 
often referred to wrongly as Brentano Ludwing 
Joseph. Lujo was his nickname. Actually, when 
his name was given after Ludwing and Joseph, 
Lujo became his real name. His published work: 
History and Development of Guilds and the Ori-
gins of Trade Unions (London, 1870). 
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Bursa Bedesten
This structure, which was known as Bezzazis-
tan or Yıldırım Bedesten, where valuable goods 
like silk, various materials, antiques, jewels and 
weapons were stored and sold, is located north 
of the Ulu Cami and is the center of the market 
there. There is no definite information about the 
construction date or the builder but according 
to a record in the deed of the Yıldırım Külliyesi, 
Sultan Bayezid I had it built at the end of the 14th 

century in order to ensure income for the pious 
foundations. The floor plan seen in this structu-
re, which is accepted as one of the first examples 
of Ottoman bedestens was later repeated, with 
some dimensional differences, in the bedestens 
of Edirne, Gelibolu and Tekirdağ. The dimensi-
ons of the east-west, rectangular-planned struc-
ture are 35.50 x 71.70 meters. The main outer 
walls have three rows of brick for every row of cut 
stone. The pedastals were originally covered with 
bricks but have been restored with cut stone. The 
structure has a main area covered by a dome and 
there are barrel vaulted storehouses that line the 
long walls of this area. The external face is also 
formed of units covered by barrel vaults. The 
main area is accessed through four entrances 
placed at the main axes. This area has a covering 
that has been designed as fourteen equal units 
with six pedastals. The domes, which are pier-
ced with pendentives, are covered with lead on 
the outside. For the light and air of the bedesten, 
there are iron-lattice windows, of which there are 
one each on the narrow faces under the arches 
upon which the pendentives sit, and four each on 
the long faces. The structure has been damaged 
by fires and earthquakes, making it unuseable at 
times. After much restorative work it has come 
down to us as it is today. The bedesten was badly 
burned in a fire in 1957. Restoration was under-
taken, with the pedastals and domes redone and 
the shops rebuilt with concrete. Bölükbaşı’s (sec-
tion leaders) supervise a ceremony each morning 
that the shopkeepers join in to open the bedes-
ten. Commerce is conducted according to defi-
nite rules. Improper practices like unguaranteed 
and irregular sales and hoardingare shunned. 
Many foreign travelers who came to Bursa from 
the 16th to the 19th centuries praised the valuable 
material sold in the bedesten and had glowing 

words for Bursa silk. They compared the bedes-
ten with the palaces of Europe. The Bursa Bedes-
ten continues today with moder commerce in its 
important spot withing the market area. 
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Mustafa ÇETİNASLAN

Burgâzî
Accepted as one of the writers of the first Turkish 
Fütüvvetname in Anatolia. In copies of the fütüv-
vetname his name is written as Yahya ibn Halil 
ibn Çoban Feta’l-Bur’avî, Yahyâ, Yahya ibn-i Ha-
lil, Feta’l-Bur’adî, Yahya ibn-i Halil Çoban Feta’l-
Burgavi. Following a critical review of the copies 
it was accepted that his real name was Yahya, son 
of Çobanoğlu Halil. Burgavî indicates that he was 
from İslimye district of Edirne. In this regard, he 
is known also as Çobanoğlu Edirneli. Burgâzî, 
who is understood to have embraced education 
in his twenties and who had medresse training, 
also knew Arabic and Persian. 
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Ali TORUN

Bûşencî, Ebü’l-Hasan
(b. 348 / 959)

Bûşencî, who described sufiism as “freedom, fü-
tüvvet and sincerity in generosity, politeness in 
morality”, was born in Bûşenc, near Herat. In his 
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youth he had discussions with Ebû Osman el-
Hîrî, who was known for his ideas on Melâmîlîk 
and who was a leader in spreading sufiism in Ni-
şabur. Later he left Horasan for Iraq and after 
that he went to Damascus, learning from well-
known Sufis there. Following a long absence 
from his homeland, he returned but was accused 
of being a heretic and was forced to go to Nişabur, 
where he established a lodge and lived life as a 
hermit there until his death. 
Bûşencî, considered one of the fütüvvet represen-
tatives of Horasan, described the fütüvvet as “the 
best form of God’s and man’s law, living always 
with the idea of being in God’s presence and ne-
ver showing anything that is not also inside.” He 
was known among his contemporaries for his 
words on tevhid and sufiism. According to him, 
tevhid is knowing God as He identified himself 
to us and then feeling no need for anything other 
than God. 
Bûşencî was one of the first Sufis who was criti-
cized by insincere Sufis. His saying “today there 
is the name tasavvuf, but no truth; yet there used 
to be truth but no name.” is famous. He defined 
generosity to mean not doing something wrong 
when one is alone and making one’s internal and 
external forms the same; taking no joy from a 
sin one remembers but instead vowing never to 
repeat it. Because only when a person recalls a 
sin with regret and sorrow can they be repentant. 
Bûşencî saw sincerity as a secret between man 
and God and he stressed that there is a tie betwe-
en a person’s beginning faith and its end. 
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Abdürrezzak TEK

Bürümcükcülük 
(Raw silk crepe-making)

Bürümcük (bürüncük/bürümcek) is a material 
woven from twisted raw silk called kıvratma. It is 
made by weaving thread obtained by overtwisting 
silk with a simple bezayağı knit. Mixing in a small 
amount of linen produces a weave called “hila-
li” and it is used in men’s underwear and heavy 
outer shirts. In Ottoman times, Bursa, Denizli, 
Istanbul and Damascus were the most famous 
bürümcük production centers. Bürümcük would 
be colorless, although sometimes during weaving 
various colors would be added with silk sticks. 
They were ordinary cloth shirst worn by the mas-
ses, while at the same time used for the underwe-
ar of the higher classes. In the Ahi organization, 
bürümcük was woven by weaving masters.   
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Ahmet AYTAÇ

Bütüncül 
Bir Model Olarak Ahiliğin 

Girişimcilik Boyutunun 
Zihniyet Temelleri /

 Intellectual 
Foundations of the 

Entrepreneurial Dimension
of Ahilik as a 

Comprehensive Model
This work, which was accepted as a masters the-
sis in the Labor, Economy and Industry Relations 
branch at Gazi University’s Social Sciences Ins-
titute, was written by Ömür Toker in Ankara in 
2010 and contains three section and totals 108 
pages. 
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The research’s method and theoretical frame-
work are given in the first section. The aim is 
to understand the Ahilik mentality, its effect on 
entrepreneurship and defining the place of the 
entrepreneur in the Ahi community. In this re-
gard, taken up here are person and community, 
material and meaning - in other words, the whole 
of the matter. 
In the second section, the basic scope of the re-
search is given: knowledge hierarchy, culture-ci-
vilization, economic morality and economic men-
tality, entrepreneurship, the entrepreneur, Ahi, 
Ahilik, Fütüvvet, Fütüvvetnâme, Ahilik organiza-
tion and its governing style. In the third section, 
the economic mentality of the Ahilik organization 
is evaluated in a wholistic manner and a compa-
rison between Ahi and bourgeois is made. The 
thesis’s main portion is in this section, where 
economic activities, the individual-community 
balance and the understanding of capital and 
property, all according to Ahilik, are taken up. 
According to spiritual and material culture, Ahi-
lik developed an ideal culture and observed the 
world and the afterworld, along with the indivi-
dual and the community. In this regard, the sco-
pe of the elements that ensure the formation of 
the thinking of Ahilik, which embraced humanity 
and social life in all aspects, and an examination 
of positive thinking in Ahilik are put forth. 
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Caca Bey
(see Cacaoğlu Nûreddin)

Caca Bey Medrese
Caca Bey Medrese in Kırşehir, the spiritual cen-
ter of Ahilik, was built by Cacaoğlu Nûreddin 
Cebrâil b. Caca, who was emir in Kırşehir in the 
time of Anatolian Seljuks. Cacaoğlu Nûreddin, as 
stated in his vakfiye, apart from Kırşehir beca-
me involved in construction activity in Eskişehir, 
Kayseri and Iskilip. For example, he allocated 
some revenues to the mosque he built in Eskişe-
hir, which was under his control, by the vakfiye 

dated 1272. Caca Bey Medrese and the minaret 
next to it are the buildings which remain stan-
ding today from the kulliye, which consisted of 
the mektep (school), medrese, zaviye, Hângâh, 
dârüssülehâ and mesjid built by him in Kırşehir. 
It was defined on the two-lined inscription on the 
entrance portal of this medrese that it was bu-
ilt by Caca Bey in the time of Sultan Gıyaseddin 
Keyhüsrev III in 671 (1272-1273).
Caca Bey Medrese is a building which is in the 
shape of covered (domed) medrese in the aspect 
of its plan and slightly rectangular shape in lati-
tudinally. There is a completely deaf area on the 
right of the building’s entrance portal and a tomb 
with a pointed conical hat made from stone, the 
top of which is in the shape of pyramid, on its 
left. On both sides of the entrance front and in 
the center of the western front, there are corner 
supports which are likened to missile in terms 
of its appearance and are covered by conical hat, 

the top of which is in the shape of the decora-
ted circle tower. There are views claiming that 
by taking into consideration the shape of these 
corner supports, the well inside the structure is 
an observation well following the movements of 
the stars and the minaret next to it is an obser-
vation tower. Thus, this structure is thought to 
have carried out its function as an astronomy 
medrese in that period. Besides this there is rat-
her little information on the historical activity of 
the medrese in the sources, from the information 
given in the vakfiye of Caca Bey, the medrese is 
seen to be an institution teaching lessons such 
as tefsir (commentary on the Quran), hadis, fıkıh 
(Islamic Jurisprudence) and kelam. But as there 
is not any record on whether positive sciences 
were taught or not here, this thought could not 
be confirmed.
Besides the common belief of the people, in order 
to enlighten the claims that this medrese is a pla-
ce where the science of astronomy is dealt with 
and and where observations are made, an exca-
vation was made on the ground of the big place 
with dome in the center by Aydın Sayılı and Wal-
ter Ruben in 1947. A well going down to 6 m was 
found in this excavation made in this place right 
under the part of the window wall at the dome. 
As the depth of the well is too much, it is asserted 
that this is a feature supporting the claims that 
this well could be an observation well. Moreover 
in the well, a tandoori and a stone similar to the 
sundial in 2,20 m depth and a vat of which top 
and bottom are open in 90 m height similar to 
a bell were found. The excavation was kept on, 
after descending to the depth of 7,5 m it was 
filled with water and as the danger of wreckage 
occurred the excavation was ceased. For this re-
ason, it became a safe place by filling the well to 
3 m from the ground flooring. Thus the attempt 
to understand the nature of this medrese was left 
half-finished. According to S. Eyice, it is possible 
to convey the guesses to a certain conclusion if a 
work is carried out again by using the technologi-
cal opportunities.
Apart from the construction inscription of the 
crown gate of Caca Bey Medrese, on the one-lined 
inscription on the entrance arch the head part of 
the Besmele and 90th ayah of Nahl Sure takes 
place. On another inscription under this the eigh-
teenth and nineteenth ayahs of Al-i Imran sure 
are written. On the two lined inscription added a 

Caca Bey Medrese
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text on the right corner between the gate arch and 
this writing line, there is an emirname (decree) 
declaring that some taxes were abolished. Accor-
ding to H. Winz, this inscription must have been 
written in 1330.
The decorations of the colonnettes in the interior 
corners of the crown gate of Caca Bey Medrese 
liken to a board rather than a capital. These bo-
ards are decorated with pelmets and rumi. From 
the spheres standing as if hanging in the corners 
the right one is covered with geometrical motifs 
and the left with vegetable motifs. Figures re-
sembling the faces of the devil have been carved 
at the bottom surfaces of these spheres standing 
as if hanging and placed on the upper parts of the 
colonnettes. E. Diez states that these figures co-
uld be thought to be a magical symbol protecting 
against the evil spirits.
The crown gate of the Medrese which carries the 
traces of the Seljuk art is in 11,30 m height and 
is made from two colored cut stones. The niche 
of this gate built in a horizantal line made from 
light brown and yellow stones is defined by a po-
inted arch, the top of which is slightly upturned 
different from the two centered pointed arches 
used in all places of the structure and two ro-
sette motifs are placed to the sides of the arch. 
The arches of the gate niche of its interior are 

filled with stalactite and are based again on the 
capitals with stalactite on the sides. Under the 
capitals there is one a piece of board with pelmet 
motif and spheres out of them. The inscription of 
the medrese is surrounded on the three sides of 
the niche under the filler with stalactite. The inte-
rior faces of the mihrabiye niches are decorated 
with cavern pipe moldings vertically. There are 
colonnettes in both corners of the crown gate in a 
dozen. Also in the outer corner of the face wall of 
this gate there are colonnettes bodied in twirling 
which has bedplate in various shape.
From the crown gate of the medrese to the nar-
row entrance iwan of the pointed barrel vault, 
from here to a center place with dome of one of 
its corner is 8,15 m is accessed. The top of this 
place is covered with a dome with a window wall 
in the center. In the entrance gate the main iwan 
of which top is covered with a barrel vault is the 
place where the prayer is performed. There is 
also a mihrap in this iwan. In both corners of 
this department used as a mesjid there are co-
lonnettes formed by the joints, the body of which 
is interlaced.
There is a second iwan which a little bit narrower 
than the main iwan on the east of the central hall. 
As there is a crypt under here, the tomb of which 

flooring stay high is accessed from the inside of 
this iwan by seven step stairs.
Opposite of the side iwan let the tomb there is 
a place, the front of which is open to the central 
hall and pointed barrel vault, on the south of this 
place, a tunnel lying to the rectangular saloon in 
the southern-west corner of the structure and the 
cell next to it. The same order is seen on the so-

Another view of Caca Bey Medrese

The Interior view of the Caca Bey Medrese
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uthern east corner of the medrese. Apart from 
the aforesaid room and cells, there is a cell and a 
room on the north-west corner of the building on 
the west of the tomb at the base floor.
There are also another two cells behind the por-
tal at the upper floor which is accessed by a stair 
inside the place in between the last one and the 
entrance iwan. The first one has a gate which is 
facing the central hole and has a semi-circle bal-
cony in its front and on the west of the second 
portal there is a little window opening out. Loop-
hole windows opening to the outside are seen in 
two rooms and three cells in the west wing of the 
medrese. The windows of the room in the front 
and the three cells are facing the west and the 
two windows of the room behind are facing the 
south. The ornament is not seen much inside the 
Caca Bey Medrese. The mihrap behind the wall 
of main iwan is framed by a plain profile border. 
The top of the mihrap niche is ornamented with 
five lines stalactite and built-in columns with 
twirling is placed on its sides.
The Tomb of Caca Bey is on the left corner of the 
entrance front of the medrese. This tomb is in 
the overall structure in the plan and also in terms 
of outer formation it is defined as a semi-inde-
pendent structure. The tomb is a square-planned 
place of which one corner is 5,70 m. On the cu-
bic body there is an octagonal pulley and upon 
this a dome from inside and a pyramidal cornet 
from outside have been placed. The window of 
the tomb opening to the frontage has a kavsara 
with stalactite in the shape of mihrap. On the 
two-lined inscription under this kavsara, fra-
med again by a border with stalactite “the world 
is a stopping place and everything is earthling” 
is written. The colonnettes on both sides of the 
window have capitals resembling the Corinthian 
style. The most attractive ornament of the tomb, 
inside of which there is the coffin of the person 
who built the medrese is the ceramic yazı kuşağı 
(stretch of script) in the innerwall. This yazı ku-
şağı (stretch of script) is formed by placing the 
letters cut from the dark blue ceramics on white 
plaster ground in mosaic technique.
Brick ornaments in the thick and cylindrical 
body of the minaret in the right back corner of 
the medrese is walled as circle at the bottom and 
zigzaggy motifs above, ceramics in turquois color 
are placed in the gutter. Because of the appearan-
ce of ceramic ornaments the people called this 

structure as “Cıncıklı Mosque”. The cylindrical 
body raised on the bedplate of the minaret made 
from the stone in the shape of square is 21 me-
ters in height. This minaret, which is built in a 
space of 22 cm from body wall of the medrese 
building and independently from the structure, 
is claimed to belong to a mosque which was pre-
viously next to the medrese. However, there is no 
trace of the mosque today.
A. D. Mordtmann who passed from Kırşehir in 
1858 talked about that Caca Bey Medrese being 
used as the ammunition stores. Then, according 
to the information in the sources, the medrese 
which was in ruin was repaired in 1871. In Anka-
ra Vilayet Salname dated 1325 (1907) it is men-
tioned that one part of the structure is used as 
a mosque. Today Caca Bey Medrese is used as 
a mosque and it is one of the limited examples 
of structure reaching till today in a good shape 
in the type of medrese of which center yard’s top 
is covered with dome (domed) and there were 
similar structures built in the period of Seljuks 
in Anatolia. Thus, it is one of the important and 
prominent works of Anatolian Turkish Architec-
ture.
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Cacaoğlu Nûreddin
(d. 676 / 1277)

The name of Cacaoğlu Nûreddin, who was the 
Amir of Kırşehir in the time of Anatolian Sel-
juks, is Bahâeddin Cacaoğlu Nûreddin Cebrâil 
in his vakfiye. From here it is understood that 
his father’s name was Bahâeddin Caca. In the Ot-
toman archival records his name is sometimes 
seen as Nûreddin, sometimes as Caca Bey in 
proportion to his father or descent. The fact that 
this name was pronounced this way by the peop-
le and that it has come down to the present day, 
must result from his father or his forefather be-
ing a well-known and influential person, or from 
the word being short and easy to say.
There are different views on whether the origin of 
the word of Caca in Cacaoğlu Nûreddin or Caca 
Bey is Turkish or Mongolian. One of these views 
is that the word is related with the name of a 
nomadic group known as Ceceli in Anatolia or 
a society; the other is the word related with Mon-
golian. It is understood that it is a bare chance 
of the relation of the word with the name of a 
society or a nomadic group. But it takes atten-
tion that the person who is esteemed, old, elder, 
knowledgeable and capable, rather in the charac-
ter of elder ancestry in a way similar to “bayke” 
in the Kyrghyz, and it has begun to be forgotten 
slowly among the Mongolian society, is called 
“Caca”. This makes it highly possible that Ca-
caoğlu Nûreddin, who became popular with the 
name of Caca, took the title of Caca for that of the 
aforementioned name of his father or ancestor in 
the Mongolian or carried this name.
Cacaoğlu Nûreddin, known as the Amir of Kırşe-
hir, is characterized in his vakfiye as a person 
who is scholarly, fair-minded, scientist, hero, be-
nevolent, beneficient, reverend and one of the lea-
ding commanders of his time. But there is almost 
no information on the previous life of Nûreddin 
before being the amir of Kırşehir. According to 
the sources, while Nûreddin was a cameleer, he 
went under the protection of Muînüddin Süley-
man Pervâne and began to rise fast. First of all, 
he became administrator in Sultanüyüğü / Eski-
şehir and its surroundings. Then he became the 
amir of Kırşehir in 1261.
During his Kırşehir Amirate, he was in touch 
with important people of his time such as Hacı 

Bektaş-ı Velî and Mevlâna Celaleleddin-i Rumî. 
Meantime, he played an important role in supp-
ressing the Emirahur rebellion. Moreover, he 
sided with Muînüddin Süleyman Pervâne in the 
events that resulted in the death of Seljuk Sultan 
Kılıçarslan IV (d. 664/1266). Nûreddin, who was 
seen as among the main amirs in Anatolia in the 
time of Sultan Gıyaseddin Keyhüsrev III, could 
not stand against Hatiroğlu Şerafeddin and his 
brother Ziyaeddin, who revolted against the Mon-
gol authority in Anatolia, and had to join them. 
When the rebellion was suppressed, he was inter-
rogated by the Mongols and Muinüddin Pervane, 
even so, he was forgiven. With the support of the 
Seljuks, he took place in the Mongol army du-
ring the Anatolian expedition launched by Mam-
luk Sultan Baybars (1277). But in the war which 
ended with defeat of the Mongols in Elbistan, he 
was captured by the Mamluks. After a short time 
of captivity, he returned to Kırşehir. Following 
this date, there is no record on his life and his 
tomb is in Kırşehir. Yet the date of his death is not 
known for certain.
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İlhan ŞAHİN

Cacaoğlu Nûreddin 
Vakfiye

Cacaoğlu Nûreddin, who was the amir of Kırşe-
hir, is mostly known with his  vakfiye -deed- da-
ted 670/1272. The vakfiye has various copies 
of manuscripts. These three copies organized in 
Arabic are known as Iskilip manuscript. Kırşe-
hir manuscript, which has two copies, has been 
organized in Arabic-Mongolian. The Mongolian 
part of the vakfiye is a synopsis of the original 
Arabic text. There are some differences among 
the manuscripts. According to the vakfiye, Ca-
caoğlu Nûreddin donated religious, social and 
educational institutions such as many medreses, 
inns, hamams, zaviyes, mesjids and tombs in 
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Kırşehir and then Iskilip, Kayseri and Sultanü-
yüğü.
Among the copies of the vakfiye Mongolian texts 
arranged in two languages as Arabic-Mongoli-
an have been written with the letters of Uighur. 
But the Mongolian texts are the synopsis of the 
Arabic text of the vakfiye. This case shows that 
in that period in the Ilkhanid bureaucracy in 
Anatolia, even limited, Mongolian in the letters 
of Uighur was used. In fact, writing Mongolian 
with the alphabet of the Uighur letters is related 
with the administrative and bureaucratic traditi-
on developed by the Mongols in Central Asia. In 
the bureaucratic procedures of the Mongols it is 
known that they used the Uighur clerks and Tur-
kish administrative and financial terms. From 
official documents in Mongolian with the letter of 
Uighur which has reached to the present day, the 
same tradition is understood to have been conti-
nued in the Near East and here in Anatolia after 
the establishment of the Ilkhanid State. Even in 
the time of Ilkhanids on the coins printed in the 
mints in the various cities of Anatolia as in the 
other regions under the Ilkhanid control, the na-
mes, titles and terms written in Mongolian with 
the letter of Uighur are found out. In this context, 
having a Mongolian synopsis by the vakfiye of 
Cacaoğlu Nûreddin must be thought as the reflec-
tion of the Ilkhanid control and administration.
Although there are some differences among the 
vakfiye copies in the point of the endowed pla-
ces, the places endowed to the foundations of 
Cacaoğlu Nûreddin in Kırşehir such as medre-
se, mosque, Hankah, zaviye, sarü’s-süleha and 
tomb seem to be approximately 140 shops, inn, 
hamam, house, grain mill, vineyard, garden, fi-
eld village and hamlet. Endowing so many places 
to the foundations of Cacaoğlu Nusreddin indica-
tes Nûreddin’s political, financial and economic 
power during his amirate. Most of the places 
such as shops, inn, hamam and house that be-
longed to the foundation are in the market and 
bazaar known with the fields of occupation such 
as grocery stores, butcher, shoe maker, carpen-
ter, bezci, halva maker, junk dealer and cerrahin 
and this must be the sign of economic, social and 
physical development of the city in that time. It is 
also understood that vineyards and gardens are 
right near the city, whereas most of the village 
and hamlets are in the region of Kırşehir.

The most attractive feature of the vakfiye is that 
the revenues of most of endowed places were 
completely endowed. In the meantime, half of 
the incomes of some places such as vineyard, 
garden, village and hamlet or parts in various 
proportions are found out to have been endo-
wed. Although there is no clear expression in the 
vakfiye, it is remembered that the property of 
the endowed places could have belonged to the 
foundation previously or the foundation could 
have them by some means or other. This case is 
strengthened because of the reason that as from 
the mid-13th century miri (demesne) land system 
in Anatolian Seljuk State began to be ruined and 
accordingly the property belonging  to the per-
sons were increased in the period of İlkhanids 
and the owner of these properties endowed them 
to various foundations. This case is better un-
derstood from the several vakfiye texts belonging 
to the İlkhanid geography reaching to the present 
day. Thus, this situation is also seen in the mu-
fassal (detailed) vakfiye text that belonged to the 
big kulliye which was named Rab‘-i Reşîdî built 
near Tabriz by Reşîdüddin Fazlullah and which 
belonged to the early 14th century.
From the vakfiye it is understood that places 
which are quite large and high in number are en-
dowed to the foundations of Cacaoğlu Nûreddin 
in Kırşehir. Also in later periods and especially 
in the mid-14th century after the collapse of the 
İlkhanid Empire, what happened to the places 
that belonged to the foundation is unfortunately 
unknown because of insufficient sources. But 
information about the situations of these places 
could be gained after the region went under the 
Ottoman control. In the cadastral records dated 
1485 belonging to Bayezid II of Kırşehir which 
went under the Ottoman control (1480) probably 
in the last years of the Mehmed II’s sultanate 
and in the records belonging to the later periods, 
important information is seen about the founda-
tions of Cacaoğlu Nûreddin and the places en-
dowed there and thus through the information 
in the Ottoman period as the foundation of Ca-
caoğlu Nûreddin only the name of the medrese 
is seen and the name of the other foundations 
are not seen directly. This case makes one think 
that the foundations could be contained in the 
outbuildings of the medrese or were completely 
destroyed.



357 

E n c y c l o p e d i a 

o f A h i l i k / A k h i l i k

In the vakfiye the name of some places in the 
region of Kırşehir endowed to the foundations of 
Cacaoğlu Nûreddin are also seen in the Ottoman 
period. In this context, in 1485 in the Ottoman 
period, ten hamlets, two farms and seven grain 
mills that belonged to the foundation are seen to 
be called. This number is seen as 16 hamlets, 
two farms and four grain mills in 1530. The 
places that belonged to the foundation increa-
sed in number in the 1530s compared to 1485 
and thus it is understood that these places were 
out of foundation’s possessions by some means 
or other and then they were added again to the 
foundation by the wills of the trustees. In the Ot-
toman records, these places seemed to have be-
longed to the foundation, and, in spite of some 
differences, show a parallelism with the names 
in the vakfiye.
When the records in the Ottoman perio are com-
pared with the vakfiye of the foundation of Ca-
caoğlu Nûreddin in Kırşehir, it draws attention 
that the number of the places that belonged to the 
foundation was highly decreased. This case must 
be related with the political, social and economic 
situations in Anatolia in the 14th and 15th cen-
turies, which could not be explained thoroughly 
until today. Yet in those years Kırşehir was in the 
border region for Karamanids, Kadı Burhaned-
din Ahmed State, Eretnavids, Dulkadırids and 
the Ottoman State and was rather affected by the 
political struggles among them and was ruined. 
The situation could be comprehended even parti-
ally from the cadastral record dated 1485 which 
belonged to the first years when the region went 
under the Ottoman dominance. Yet in the vakfiye 
dated 1472 the name of Kırşehir, which is found 
to have been a prosperous city with many neigh-
borhoods, various religious, commercial founda-
tions, market and bazaars, is seen in a neighbor-
hood, foundation or market-bazaar in 1485. On 
this date, the city without having a neighborhood 
named “nefs-i şehr” had a population around 
1000. This case is important for showing how 
Kırşehir and thus Anatolia was affected during 
the political struggles in the 14th and 15th centuri-
es. As a result of this effect, it takes attention that 
mass migration was done from the cities. Yet se-
eing the neighborhoods named “Kırşehürlü” and 
“Ahi Evran” in the late 15th century in the center 
of Bolayır connected to Gelibolu and seeing a vil-
lage named “Kırşehürlü” among the villages con-

nected to the Eski Zağra indicate that there was 
a mass migration from the cities to Rumelia. But 
there is no information on the nature and dimen-
sion of this migration. Kırşehir had been affec-
ted from the political struggles so much and this 
plays an important role in changing the physical 
structure of the city, besides the commercial and 
economic life. This case willy-nilly reflected on 
the foundations of Cacaoğlu Nûreddin in the city. 
In other words, this downsizing of the city and 
abolishment of many commercial and social fo-
undations resulted in the downsizing of the foun-
dation. Seeing neighborhoods around the zaviye 
such as Ahi Evran, Aşık Paşa and Kaya Şeyh in 
the city in the 1530s indicates that the city began 
to be reshaped and developed again slowly in a 
physical sense after the 1485s. 
In the Ottoman period records in the places that 
belonged to the foundations of Cacaoğlu Nûreddin 
in Kırşehir, it is pointed out that “malikâne-
divanî” system, referred to as dual saving system, 
was applied. This system of the Ottomans is seen 
in the places which belonged to the center, eas-
tern and western regions of the Anatolia which 
was the mandate of the Anatolian Seljuk State 
and then to some former Turkmen Beyliks. Ot-
toman application of this system must be related 
with the private property and foundation which 
were well-known before in the former Turkmen 
Beyliks. To solve this case the Ottomans limited 
the rights of the former owner’s bare property 
and it is understood to have sent out usufruct to 
the state. In other words, it is noticed that the Ot-
tomans accepted the right of property and taxed 
them. Such a kind of application revealed two 
different saving rights on these kinds of lands. 
One of them is the right of the property owner 
called as “malikane” and the other is the right 
of the state called “divani”. Here the thing which 
is foundation or property is simply the right of 
property of the land. Thus the land owners had 
the right of demanding only the rent of the land 
described as the share of the “malikane”. These 
were divided according to shares among the “ma-
kikane” and the “divani”. Apart from them, the 
other taxes which those who stayed on the land 
had to give to the state were given directly to state 
under the name of “divani” or someone in behalf 
of his name.
In the Ottoman period, the places which belon-
ged to the foundation of Cacaoğlu Nûreddin were 
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subject to an application called “malikane-diva-
ni” in that way like the other foundations in the 
city. Within this implementation, divani shares 
that belonged to the state of the places of the 
Cacaoğlu Nûreddin foundation were assigned 
to Dulkadirid Alâüddevle Bey. Seeing the divanî 
shares under Alâüddevle Bey must be related to 
the Dulkadıroğullar’s inclusion of the Kırşehir 
region  into the broad area they ruled prior to 
Ottoman administration and then Alâüddevele 
Bey’s adherence to a pro-Ottoman policy subse-
quently.
Before the Ottoman period, in Cacaoğlu Nûreddin 
vakfiye, the incomes of the places of the foun-
dation were almost completely belonging to the 
foundation and later on the implementation of 
the “malikane-divani” system called as double-
headed saving system on the foundation places 
devolved on the Ottoman period indicate that 
the foundation and the its places had undergo-
ne a big change. This change is understood to 
have been carried out within the political, social, 
military and economic conditions of the period, 
show that in case of necessity the places of the 
foundation could be touched and its status co-
uld be changed. It is possible to see the imple-
mentations similar to this in the Ottoman period 
on the foundations in other regions. In the time 
of Sultan Süleyman, the Lawgiver, the district of 
Yeniil Türkmen, which was constituted in a way 
of including a wide region in the southern part 
of Sivas, was firstly donated to the mosque and 
the imaret built in Üsküdar for  the daughter of 
Sultan Süleyman, the Lawgiver, Mihrimah Sul-
tan. But then these Turkmen are known to have 
been endowed to the mosque and the imaret built 
in Üsküdar for the mother of Murad III Nurba-
nu (Atik Valide) Sultan in the time of Murad III. 
A different implementation is possible to see in 
Cairo. In the 16th and 17th centuries in a study 
on the foundations in Cairo, the foundation pla-
ces devolved on the Ottomans from the Mamluks 
period and it is understood that they were rented 
by some notables for long periods from the foun-
dations that they really belonged to and then they 
rented these places with a high price to another 
person as if these were their own property and 
the intermediate money was assigned to the fo-
undation they built. Thus, the saving way of the 
places of Cacaoğlu Nûreddin foundation must be 
thought according to the conditions and the imp-
lementations of the time.

In the Ottoman period an important feature of the 
people who were mostly busy with agriculture in 
the hamlets of the Cacaoğlu Nûreddin foundations 
draws attention. They were having a semi-settled 
life anymore and usually were the members of 
Varsak Turkmen. The groups such as Çonkara 
(Çongar) Kaman, Edigey and Evcigey among them 
shows that the groups taken from Anatolia by Ti-
murid after 1402 Ankara War were not as sizeable 
as was supposed.
As a conclusion it is possible to say the following: 
the greatness and the economic power of the foun-
dations as Cacaoğlu Nûreddin vakf show a paral-
lelism with the political and administrative power 
of the founders within their time. But the change 
in the political, social and economic conditions in 
time, willy-nilly exposure of the places of the vakf 
and the city during this change play an important 
role in entering the change process of that foun-
dation and its downsizing, resulting in the loss of 
many places that belonged to the foundation. The-
refore, mismanagement of the foundation had a 
big role in this. 
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İlhan ŞAHİN

Cafer Sâdık
(d. 148 / 765)

He is known as the person who talked about the 
Fütüvvet for the first time. He was born in Medine. 
His father was Muhammed Bakır who was the fifth 
of the twelve imams. His ancestry is based on Ca-
liph Ali from his father’s side, and Caliph Ebube-
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kir from his mother’s side. After his father’s imamet 
continued for nineteen years he took his place and 
held the same post for thirty-four years.
In the long period of imamet, Cafer Sadık established 
relationships with the Islamic society and was respec-
ted by almost all groups of people. Having been away 
from politics and busy with knowledge had an effect 
on this. Cafer Sadık, who was regarded as imam with 
his knowledge on the fields such as hadis, tefsir (exe-
getics), fıkıh (Islamic Jurisprudence), akaid (Islamic 
doctrines), cedel (debate), lugat (dictionary) and his-
tory, did not abstain from the struggle with perverted 
groups. Ehl-i Sunnet appraised him as a person who 
was busy with the hadis, reached the level of müç-
tehid (interpreter) in Islamic law, had a high firaset 
(discernment), was truthful, and had a reliable view. 
According to Cader Sadık, fütüvvet is to present so-
mething gained for the use of others preferentially 
and even to be grateful for the something not gained. 
In the sources as an example of his understanding of 
fütüvvet and mürüvvet (generosity) it is given that a 
pilgrim who lost his money claimed that Cafer Sadık 
stole his money, however he found his money at his 
home, hence he wanted to return the money to Cafer 
Sadık, but he said that “I cannot take back anything 
which slipped out of my hand”.
Cafer Sâdık, who was regarded as evliya (saint) by 
all Sufis, took place in the lineage of tarikat of Nak-
şibendiyye and Bektaşiyye. He was widely referred to 
in some works, in the books of tabakat and tezkire 
genre written by Sufis.
Cafer es-Sâdık died in Medine. His body was buried 
next to the graves of his father Muhammed Bâkır and 
his grandfather Zeynelâbidin in Cennetü’l-Bakî.
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Abdürrezzak TEK

Cağaloğlu Bedesten
was in Ereğli of Konya. It may have been built for Ci-
galazade Sinan Paşa or in the same years with Rüstem 

Paşa caravanserai in the 17th century. One nave 
structure is 11.00 x 26.00 meters in size from out-
sides, rectangular-planned and its top is covered 
with brick vault. The perimeter of the structure 
is closed by the shops. In the fronts only the ent-
rance gates are seen. The structure has three ent-
rances from the east, west and south. Low-arched 
entrance openings are framed with stone molding. 
On the top of the eastern gate a small window with 
an iron cage is opened. Although the one in the 
south has a kitabelik (a place for an inscription), 
an inscription has not been put here. In the south 
direction of the entrance in the west, a rectangular 
niche with a pointed arch above takes place. The 
structure, which is accepted to have belonged to 
Mimar Koca Sinan, is claimed to be the foundati-
on of the Rüstem Paşa-the grand vizier of Sultan 
Süleyman, the Lawgiver, or Cigalazade Sinan Paşa. 
Cigalazade Sinan Paşa became governor in Diyar-
bakır, Erzurum, Halep, Budin, Van and Baghdad 
and he died in Diyarbakır in 1014/1606. The re-
lation of Cağaloğlu Bedesten, which took its name 
from Cigalazade Sinan Paşa, with him is not cle-
arly known.
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Gülay APA

Camger
The substance which is made by melting silica 
sand by fire after adding soda and potash is so-
lid, transparent and fragile and is called as glass. 
The artist who works on glass is called as camger 
(glass manufacturer). The glass was used as kitc-
hen equipment in the 15th century of the Ottoman 
period and its usage in different areas has been 
increased gradually since the 16th century. The 
production of glass in Istanbul has shown a simi-
lar development with the other glass centers in the 
world. As Venice is popular with its glass of high 
quality, the glass of Venice was used in the Otto-
man society for long years. The usage of glass be-
came popular in the 16th and the 17th centuries. In 
the period of Selim III, the production of glass was 
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started in Beykoz. Then as a result of the Madi-
ano glass factory founded in Paşabahçe in 1884, 
oil lamps, lamp-shades, little lamps, bottles and 
drinking glasses began to be produced. Because 
of the reason that this factory was destroyed in 
1922, dependence on foreign sources for glass 
and glass production began again.
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M. Murat ÖNTUĞ

Canıtez, Hüseyin 
(b. 1914- d. 1990)

He was one of the Kırşehir poets who wrote many 
poems on Ahilik culture. Hacı Hüseyin Canıtez 
known as “Aşık Boyacı” was born in the quar-
ter of Kayaşıhı (Kayaşeyhi) in Kırşehir. His family 
was from Sülükçüler -a well-known family of 
the city- and his mother was Samiye. When he 
was a six-month-old baby his father Esad Çavuş 
joined World War I as a soldier. Canıtez began 
primary school with Ottoman Turkish and secon-
dary school with the new alphabet. Because of 
the reason that his father had stayed in the army 
for a long time, he could only attend secondary 
school until the second class. He began to work 
as an apprentice to a carpenter. Then he became 
interested in oil painting. Thus, he began to write 
board signs; paint and then he became known 
as a sign painter. Following his father’s discharge 
from military service and return, he listened to 
his memories in the army and shared his excite-
ment. Hence, he began to be filled with national 
feelings and searched for ways to tell these fee-
lings. When he was 10 years old, he wrote his first 
poem which consisted of 15 stanzas by being ins-
pired by a song of a mourner woman. In 1935 he 
began to work as a carpenter in Kapsül factory in 
Kayaş in Ankara. On 31 October 1937 he became 
a soldier in the military service in Fen Tatbikat 
Okulu Muhabere Bölüğü (Engineering Practice 
School Signal Company) in Maçka in Istanbul. 
During his military service he played saz (a strin-
ged instrument), and read poems and sang folk 
songs. During his service the founder of Repub-
lic of Turkey Gazi Mustafa Kemal Atatürk, whom 
he admired, died in Dolmabahçe Palace. Canıtez 

was among the ones who carried Atatürk’s beloved 
body on his shoulder to the gun carriage from the 
inside of the Palace. On 4 November 1939 he comp-
leted his military service. Then during World War 
II he was called up again as an uncommitted force 
(standby force). On 19 August 1942 he was disc-
harged again and returned to Kırşehir. Boyacı, who 
never gave up his saz (a stringed instrument), began 
to work as a building foreman in Ankara-Bâlâ Ziraî 
Kombina Farm in 1946. To work as a painter he 
went to Ereğli of Konya together with his family in 
1953. He opened a shop titled Carpenter and Board 
Workshop next to the Ereğli Government Office in 
1954. In the same year he engaged with Fadime Ha-
nım. Then he married. From Fadime Hanım, he had 
a son named Salih and a daughter named Gülşen.
Besides being a poet, Boyacı who was a good cal-
ligrapher and a good artist, made more than one 
hundred decoration-ornaments for the mosques in 
various towns and villages, primarily in Konya and 
Kırşehir. Boyacı’s wife Fadime Hanım died on 23 
July 1973. He lost his son Salih at the age of 33 in a 
traffic accident. Boyacı, who could not endure these 
suffersings, had a partial stroke at the age of 68 in 
April in 1981 and he died as a result of heart failure 
at 05.00 on Sunday on 4 February 1990. He was 
buried in the graveyard of Aşık Paşa. 
In the cultural activities organized in Kırşehir, he 
took part as an active person with his saz, words 
and national clothes and certainly made “deep and 
enthusiastic readings” from his poems. With his 
saz, witty remarks and anecdotes he entertained 
and enthused the people in Kırşehir. Boyacı, who 
was enshrined in the hearts of the people in Kır-
şehir because of his manner, became the cultural 
advisor of Kırşehir Artisan Organizations-Ahilik 
and Artisan Culture Research Center for a long 
time as a careerist. He delivered speeches on be-
half of the aforementioned presidency in the ce-
lebration ceremonies organized from time to time 
and read poems. The titles of his poems on Ahi 
Evran and Ahilik culture are the following: Esna-
fım, Ahi Evran Destanı, Esnaf ve Sanatkâr Birlik-
leri Başkanlık Seçimine, Gayem Efendim, Kırşehir 
Hasreti, Mizaç, Demir Kollar Mini Pastanesi, Öyle 
Gör Beni, Bayramınızı Kutlarım, Aç Koynunu Kır-
şehirim, Gürşehir, Biz Kimiz?, Niğde Esnaf Dernek-
leri Başkanlığına Selâmlar, Biz Ahiyiz, Biz Âşıklar, 
Il Kitaplığına Davet, Esnaf ve Ahilik Günü, Ahi ve 
Esnaf Bayramı, Çok Yazık, Mecnun Mecnun, Işte 
Kırşehir, Hoş Geldin Muhterem Valim, Kimlik Kar-
tım, Kırşehir’de Kalkınma Ümitleri, Selâm Isparta, 
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Esnaf ve Sanatkâra Selâm, Ahi Evren’i Böyle An-
dık, Kardeş Armağanı. The Ahilik culture began 
to be celebrated officially by the State primarily 
in Kırşehir in 1988. In the same year, The Mi-
nistry of National Education, Youth and Sports, 
General Directorate of Apprentice and Common 
Education organized “The Lyric Competition for 
The March of Apprentice”. Boyacı joined in the 
mentioned competition. He won the second-prize 
with his poem titled “Davet (Invitation)”. 
In his poems, Boyacı used nicknames such as 
Sülükçüoğlu Hüseyin Boyacı, Boyacı, Sülükçüoğ-
lu H. Canıtez, Hüseyin Canıtez, Hüseyin Canıtez 
(Boyacı), Boyacı Sülükçüoğlu, (Sülükçüoğlu) Bo-
yacı, Boyacı-Sülükçüoğlu, “Boyacı” Hüseyin Ca-
nıtez, “Sülükçüoğlu” Boyacı, Şair Boyacı.

His works: Kalbimin Işıkları, Konya 1954; Bay-
rak ve Toprak, Ankara 1973; Türk Oğluyum 
Türk Oğlu, Kırşehir 1982; Belki de Son Eserim, 
Kırşehir 1985.
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Erol ÜLGEN

Celâleddin Ergun Çelebi 
(d. 1373)

Celâleddin Ergun Çelebi, a Mevlevi şeyh, who 
had a close relation with Ahis, was born in Kü-
tahya. There is no information on his birth date. 
The information on his life is based mostly on the 
records of Mustafa Sakıp Dede’s (d. 1735) -şeyh 
of Kütahya Mevlevihane- work named Sefîne-i 

Nefîse-i Mevleviyân. He was the son of Burhaned-
din İlyas, who was the son of Mutahhere Hatun, 
the daughter of Germiyanid Süleyman Şah and 
Sultan. Because of his relation to the Mevlana fa-
mily from the side of Mutahhere Hatun, the title 
of “Çelebilik” was given to Celâleddin Ergun.
Ergun Çelebi had his Sufi education beside Ulu 
Ârif Çelebi (d. 1320) and Emîr Âlim Çelebi (d. 
1338) in Konya and also drew inspiration from 
Emîr Vâcid Çelebi (d. 1342). He is asserted to 
have availed himself of Abâpûş-i Veli (d. 1485), 
the father of Divâne Mehmed Çelebi who served 
in expanding the Mevlevilik in Sefine. But this 
seems impossible in terms of date. Sakıb Dede 
also mentioned about him that he participated 
to the speeches of Geyikli Baba in Bursa in his 
youth for a while, that he sometimes called his 
follower Ahi Evran as “Ahi Evran, sometimes as 
“Ahi Enver” and that two fütüvvet şeyhs named 
Ahi Mustafa and Ahi Erbasan joined him.
As Ergun Çelebi had a good education and he 
became a prominent figure of his time in terms 
of spiritual and scientific knowledge. He took hi-
lafet (caliphate) by putting on yedi terkli Şemsi 
taj at the post of Şems in Konya, because of the 
task of irşad (guidance), he was sent to Kütah-
ya after a short time. Here he became the first 
şeyh of the mevlevihane built by Emîr Imadüddin 
Hezar Dînârî, who was called the “Conqueror of 
Kütahya” by the people. Ergun Çelebi, who some-
times wore a conical hat, sometimes a Şemsi taj 
(crown), died in Kütahya and was buried in the 
burial area of the dergah (lodge). Before his death 
he left his post to his son Burhaneddin Ilyas Çele-
bi. Kütahya Mevlevihane which was called Ergun 
Çelebi Zaviye and Erguniyye Dergah in time beca-
me the third important center of Mevlevilik after 
the mevlevihanes in Konya and Karahisar.
The works of Celâleddin Ergun Çelebi, who was 
accepted as the father of the Mevlevis of Kütah-
ya, are the following: 1. Işâretül-beşâre: devr-i 
veledî in Mevlevi ritual and symbols in the gree-
tings; the work about insan-ı kamil (the perfect 
human being), şeyh and the mürşit (mentor) con-
sisting of eighteen little chapters. 2. Gencnâme: 
a poem about the features of perfect human being 
in the framework of the understanding of Sufi. 
According to a couplet mentioned the nickna-
me of “Faizi” in this mesnevi, which consisted of 
forty-couplets and was written in Turkish Gölpı-
narlı, states that there are doubts about whether 
Gencnâme belonged to Ergun Çelebi or not. In 
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Sefine, Sakıp Dede also mentioned about his 
prosaic work named Çil Kelime-i Tayyibe.
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Nuri ÖZCAN

Celalzâde Mustafa 
Çelebi 
(d. 1567)

He was an Ottoman author who had works on 
Fütüvvet. He was born in the county of Tosya of 
Kastamonu in 1490 or 1491. His father was Kadı 
Celal of Tosya. After he took his first medrese 
education in Tosya, he continued his education 
in Istanbul. He rose to the post of danişmendlik 
which was given to the students who reached the 
level of taking diploma in Sahn-ı Semân Medre-
se, which he attended. Hence, while he was ta-
king lessons from the müderris - school princi-
pal -, he developed his education experience by 
giving lessons to the students at the level of se-
condary education. He took calligraphy lessons 
from famous calligrapher Hamdullah of Amasya. 
Because of his high talent in divani writing, Sad-
razam Piri Mehmet Paşa (d. 1532) and Nişan-
cı Seydi Bey took him under their caretakings. 
Thus, he left from the medrese and became clerk 
in Divan-i Hümayun (imperial council).
In a short time Mustafa Çelebi gained the confi-
dence of Sultan Selim I and became his private 
secretary (sır katibi). Soon after, he became the 
tezkireci of his tutelary Grand Vizier Piri Meh-
med. He continued this duty in the time of Grand 
Vizier İbrahim Paşa, too, after Piri Mehmed. In 
place of Haydar Çelebi, who was killed in 1525, 
he was appointed as Reisülküttap, the directors-
hip of Divan Kalemi. During his task carried out 
for 10 years he joined in the expeditions; he be-
came nişancı in place of Nişancı Seydi Bey who 
died during the Iraq expedition of Sultan Sü-
leyman, the Lawgiver, in 1535. In due course of 
this duty carried out successfully by him for 23 
years, for the statements in Kanunname (Statute 

Book), he gained the nickname of “Koca Nişancı” 
as “Müftü-i Kanun”. He had to leave this work in 
1557 when he was in the age of seventies. He was 
given the rank of Müteferrika. 
After he stood aside from the state works, Mus-
tafa Çelebi, settled in the mansion in the district 
of Nişancı in Eyüp. He spent around ten years in 
writing, translation and friend talks. In course of 
the Sigetvar expedition of Sultan Süleyman, the 
Lawgiver, in 1566, he was brought to the Nişancı-
lık after Nişancı Abdizade Mehmet Bey died. But 
when he went there to wear the hilat of the Nişan-
cılık he learned of the death of Sultan Süleyman, 
the Lawgiver, and turned back Istanbul with the 
army. During the second Nişancılık position, in 
which he worked for 13 months, he died in 1567. 
He was buried in the garden of the mosque that 
he built in Eyüp Nişancı. Apart from the mosque, 
Mustafa Çelebi built a hamam and a tekke for 
the tarikat of Halvetiye in the vicinity and raised 
many people during his Reisülküttaplık, which 
lasted for a long time. Nevbaharzade, who rose to 
the financial office, was one of them.
Besides being a successful statesman, Mus-
tafa Çelebi drew attention with his scientific 
works and one of the works written by him was 
Delâil-i Nübüvvet-i Muhammedî ve Şemâil-i 
Fütüvvet-i Ahmedî. It was the Turkish translati-
on of Meâricü’n-nübüvve fî medârici’l-fütüvve in 
Persian prophetic biography book of Muînüddin 
el-Hac Muhammed b. Abdullah el-Ferâhî (d. 954 
/ 1547) known as Molla Miskin. One of its copi-
es is in the Süleymaniye Library Fatih bookshelf 
(nr. 4289). His other works are the following: 1. 
Tabakâtü’l-Memâlik ve Derecâtü’l-Mesâlik: It is 
a work about the events experienced in the time 
of Sultan Süleyman, the Lawgiver,  until 1557. 
Besides the descriptions of the things such as 
clothes, tents and guns, giving place the desc-
riptions of janissary, raider and other soldiers 
and writing about the qualities of otağ (state 
tent), tuğçe and sancak (banner) increase the 
importance of the work. Inside the work there 
are private booklets named Fetihnâme-i Rodos 
ve Fetihnâme-i Karaboğdan concerning the Ro-
dos conquest, and Muhacname talked about the 
Hungarian expedition of Sultan Süleyman, the 
Lawgiver. It is understood from here that Celalza-
de wrote four separate works and collected them 
in Tabakâtü’l-Memâlik. Petra Kappert made 
the facsimile of the work (Wiesbaden 1981). 2. 
Selimnâme: Celalzade wrote it, known also as 
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Meâsir-i Selim Hânî, after he left from the nişancı-
lık. It is about his life from the governorship of Sul-
tan Selim I in Trabzon until his death. The work has 
been prepared and published by Mustafa Çuhadar-
Ahmet Uğur (Ankara 1990). 3. Mevâhibü’l-hallâk 
fî merâtibi’l-ahlâk. The work is a book of morality. 
Celalzade attributed this work to Sultan Süleyman, 
the Lawgiver. As the work examined three Ottoman 
Sultans, it became popular as Enîsü’s-Selâtin. One 
copy of it is in the library of Topkapı Revan Köşk 
(nr. 410, 396). 4. Hediyetü’l-Müminîn: It was a small 
booklet about the Prophet’s love, the characters and 
morals of Çeharyâr-ı Güzin (Ebubekr, Ömer, Osman 
and Ali). The manuscript copy is in the Library of 
Istanbul University among the Turkish manuscripts 
(nr. 7204). 5. Cevâhirü’l-ahbâr fî hasâili’l-ahyâr: 
It is the Turkish translation of the Arabic work na-
med Zehrü’l-kimâm fî kıssat-ı Yusuf of Ebû Hafs 
Sirâcüddin Ömer b. Ibrâhim el-Ensârî on Kıssa-i 
Yûsuf (Joseph’s Parable) in Qur’an. One of its copies 
is in Center Library of Istanbul University among the 
Turkish manuscripts (nr. 787).
He has also small booklets named Kanûnnâme, 
Târîh-i Kale-i Istanbul ve Mâbed-i Ayasofya. Alt-
hough he has poems with the Nişani nickname, no 
divan or divançe of his has ever been discovered. 
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Rıza KURTULUŞ

Cenikoğlu, 
Gökhan Tarıman 

(b. 1951) 
He is the writer of the book of Akşehir’de Sıra Ya-
renleri. He was born in the county of Akşehir linked 
to Konya. He had his primary and secondary educa-
tions in Akşehir and Çifteler. In 1979 he completed 
the Turkish Department in Konya Selçuk Educati-

on Institution. He completed his undergraduate 
education in the Teaching of Turkish Language 
and Literature in Education Faculty at Selçuk 
University in 1987.
He took the master degree with his thesis named 
Akşehir’de Sıra Yarenleri in the Department of 
Turkish Folk Literature in Social Science Insti-
tute at Selçuk University in 1993; PhD degree 
with his study named Nasreddin Hoca Fıkrala-
rında İnsan Kadrosu (Human Cadre in the Tales 
of Nasreddin Hoca) in the same department in 
1998.
He worked as a teacher of Turkish, Turkish Lan-
guage and Literature in various schools attac-
hed to the Ministry of Education and instructor 
of Turkish Language in the Vocational School of 
Akşehir of Selçuk University. He was appointed 
as assistant professor to the Turkish Language 
Literature Department of Faculty of Science and 
Letters of Dumlupınar University in 1999. Me-
antime, he carried out the duties as the Head of 
Turkish Language Department connected to the 
Rectorate.
Between 2004-2006 he worked in Turkish World 
Turkish Language and Literature Department 
of World Languages Faculty of Korkut Ata State 
University in Kazakhstan. Between 2007-2008 he 
lectured in the subjects of Turkish Language and 
Literature as a guest lecturer in Almata Abay Sta-
te University and Turar Rıskulov Economy Uni-
versity. He is still an academician in Dumlupınar 
University.

His works: Bir Hikâye’ye/Olaya Dayanan Ata-
sözleri, Konya 1991; Nasreddin Hoca’ya Mal 
Edilen Mahallî Fıkralar, Konya 1992; Akşehir ve 
Çevresinden Derlenen Efsane/Menkıbe ve Inan-
malar, Konya 1996; Akşehir’de Masal Derleme-
leri, Konya 1996.

 

Ahmet AYTAÇ

Cevahir Bedesten
Cevahir Bedesten (Cevahir Covered Bazaar) in 
Istanbul was built by Sultan Mehmed II in the 
years between 1453 and 1481. It is called as Is-
tanbul Büyük Bedesten or Istanbul Iç Bedesten. 
Today it is one of the two bedesten in Grand Ba-
zaar. The other is Istanbul Sandal Bedesten. It is 
in the center of the bazaar. It’s around is surroun-
ded by the other trading structures. 
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Bedesten is covered by fifteen domes, three in 
each row. The material of these domes is brick. 
The eight square-planned feet carrying these do-
mes are made from cut stone. The walls of the 
bedesten are walled in brick in one line, smooth 
rubble stone in one line, in the alternating techni-
que. There are 44 shops in cell types, small ones 
called “storehouse” adjacent to the interior main 
body walls of the structure. These storehouses 
do not have lighting. They also have benches cal-
led “cupboard” inside. The ventilation is enabled 
through the holes opened on the vaults. The ga-
tes are of thick wrought iron. There is one gate 
in each of the four fronts. These entrance gates 
are placed right in the middle of the main body 
walls. Inside the bedesten, the benches called 
“cupboard” were used until 1959. Following this 
date, the benches called as “cupboard” were re-
moved and in place of them small shops selling 
jewelries, silver were introduced, which dama-
ged the plan schema and was improper to the 
structure. These latterly built shops weaken the 
perception of the structure. When the bedesten 
was built for the first time, it is known that there 
were shops adjacent to the main body walls. But 
these shops have not reached to the present day. 
The top of these shops are covered by domes. 
Some bedestens in the Ottoman period are adja-
cent to the outer main wall and the tops of shops 
related with the outside; are vaulted from inside, 
however, are covered by a flat roof from the out-
side. The lightening is enabled through the small 
windows on the main body walls. To reach these 
windows a thin and simple wooden gezinti yeri 
(excursion ramp) on the top elevation has been 
built. On the main entrance of the bedesten an 
eagle embossment from the Roman period takes 
place. It is thought that this eagle embossment 
belonged to another structure and was placed 
here afterwards. Istanbul Cevahir Bedesten has 
reached to the present day. Today it is one of the 
liveliest trading structures of the historical and 
touristic trading center of Istanbul.
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Fernaz ÖNCEL

Cildji (Bookbinder)
The protector cover which is made for keeping 
together the pages of a book or a journal before 
being dissolved or their order being collapsed is 
called the cover (cild). This name, meaning “leat-
her (deri)” in Arabic, is given because of the rea-
son that the covers are usually made from leat-
her, which is the most proper material used for 
this work. Although Turks learned how to make 
paper from the Chinese, they succeeded to make 
cover before the Chinese. In today’s context the 
Uighurs performed the leather book cover for the 
first time. In Karahoço, an Uighur city, among the 
Manichaeism manuscripts, these two manuscripts 
found by Alfred Von le Coq in the early 20th century 
affirms this view. Another example was also found 
by P. K. Koslov in Karahoço and S. F Oldenburg, 
who conducted the research and dated it to the 
18th century. In the 9th century the Uighur Turks, 
who were settled in Samarra under the protection 
and support of Caliph Mu’tasım Billâh (833-842), 
developed this craft in the covers they made here 
and spread it to the world of Islam.
Development of the cover continued during the pe-
riods of the Fatimi’s, the Gazneli’s and Great Sel-
juks. The Seljuks dominated in Anatolia following 
the 11th century and made very good covers in the 
12th and 13th centuries here and had an important 
place in the Turkish-Islamic cover art. Anatolian 
Seljuk cover craft, which affected Ottoman cover 
craft, influenced the covers of the Memlük’s, the 
Ilkhanids and Karamanoğullar, as well. From the 
16th century Ottoman bookbinding became the 
major representative of Turkish and Islamic cover 
art. As of the 18th century, covers came under the 
influence of the West and this continued until the 
20th century.

A bookbinding made in the Ottoman period
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Ahmet Saim ARITAN

Civanmerd
It is the title given to the youths who have the defined 
rules and characteristics in Ahilik and Sufi in the 
Islamic world. As a term it means “young person” 
by compounding “civan” in Persian, in other words 
young, and “merd”, in other words human. In Iran 
before Islam in the sources of Pahlavi, “civanmerd” 
is used for the ones who were in a holy manner to 
distribute the property or money taken from the 
rich by force to the poor. In the same time this word 
is synonomous  with “ayyaran”. From this respect 
there is a historical and mental connection between 
the ways and traditions of civanmerdlik and Ayîne-i 
Mihr, which is a kind of holy ceremony in Iran be-
fore Islam in the time of Achaemenids. This kind 
of ceremony is claimed to have spread from Iran to 
Byzantium.
After the acceptance of Islam fityân, ayyâr and civan-
merd societies arose in Baghdad and other places. 
In the late 2nd year of the hegira these societies came 
to the fore among different sect and views in Iran af-
ter the acceptance of Islam and took effective roles in 
protecting the property and nurture and leading the 
people to the moral values. There is no information 
which has reached to the present day on how these 
young societies separated from each other in terms 
of function. Although the word of civanmerd stays in 
the way of content, it was accepted as the sociologi-
cal societies in the same meaning with young person 
as corresponding with the word of “feta” in Arabic 
and thus füttüvvet associates. Those kinds of soci-
eties brought a moral system in the feature of men-
tal and philosophy based on abnegation, greatness, 
generosity and faithfulness to the other members of 
the society. 
“Feta” in Arabic, “civanmerd” in Persian and “yiğit” 
in Turkish are similar words meaning young and 
brave or virtuous with a simple translation. These 

societies took as references from the anecdotes of 
“Ashâbü’l-kehf” in Qur’an and put forward the yo-
ung people’s brave and believer features. With clo-
se meanings “fütüvve” in Arabic and “Civanmerdi” 
in Persian expresses the similar content societies. 
For this reason, civanmerd societies carried the 
same spirit to the other groups related with fütüv-
vet. The activities of these societies became in the 
same way with ayyâr and fityân. Naturally, as the 
fütüvvet organizations contained the activities of 
these groups, the developments related with civan-
merd took place in these organizations. 
When civanmerds are referred to in Kabusna-
me, they are described as “clever, right and brave 
man”. In the past in Iran each artisans group had 
their own civanmerd institution. In some Fütüv-
vetname written in the time of Safavids, artisans 
of butcher, herdsman, cook and shoemaker had 
their civanmerds.
In the Islamic history in Sufi texts, civanmerdlik is 
accepted as one of the features of the arifs (enligh-
tened people). Aynu’l-Kudât Hemedanî used this 
word in the same meaning with derviş and Sufi. 
Thousands of civanmerd were said to be educated 
in the tekke of Mutasavvıf Şeyh Ebu’l-Hasan Ali 
b. Ahmed el-Harakânî (d. 425 / 1033). According 
to him, Sufi- spiritual science is what civanmerds 
told to civanmerds. Hence, it is understood that ci-
vanmerd is used in a different meaning. According 
to Şeyh Nasrabâzî (d. 367 / 977), the persons na-
med as Ashab-ı Kehf are called “civanmerd”. When 
Prophet Abraham was young, he broke the idols 
one by one. You should know that being fanciful is 
the idol of a person. Whoever broke the idol in his 
flesh this person is “civanmerd”. In the same time, 
fütüvvet does not expect a response from the thing 
you gave. In these texts the person .
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Zakari, “Javânmardî”, Iranica, vol. XIV, pp. 594-601.
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Cohen, Amnon 
(b. 1936-)

Amnon Cohen, who was the writer of the work en-
titled The Guilds of Ottoman Jerusalem, was born 
in Tel-Aviv in 1936 and completed all his education 
in Israel. He took his doctorate degree from Heb-
rew University. He became the head of the Middle 
East Studies Department in Hebrew University. He 
also had different assignments in the public sector. 
He lectured as a guest academician in Princeton, 
Pennsylvania and Oxford Universities. He put pen 
to paper for 25 books and approximately 70 ar-
ticles on different subjects on the Middle East. He 
published twenty books and a couple of dozen ar-
ticles in English, Hebrew, Arabic and French. His 
specialist field is the Ottoman history generally in 
Palestine and specifically in Jerusalem. Cohen was 
deemed worthy of “Prize for Land of Israel Studies” 
in 2007. He still carries out his profession in the 
Department of Islam and Middle East Studies in 
Hebrew University as an emiratus professor.
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Mehmet TUĞRUL

Cömert Kasap Türbe
The Türbe –tomb- is in the right side of Gence River 
in the city of Gence in Azerbaijan. Cömert Kasap 
(generous butcher), whose real name was Aliyar, 
was an extremely honest, fair and generous person, 
according to the common tales of the people in the 
region. He is understood to have taken the name of 
Kasap from his job. He was given the name of the 
’cömert’ probably because the generosity which is 
one of the most important features being sought in 
Ahi. In the sources there is little information on the 
life of Cömert Kasap. In light of some information, 
it is possible that he died in Gence during the raids 
of the Kıpçaks, who entered Azerbaijan from the 
north with an army of 50,000 in 619 (1222-1223).
After the death of Cömert Kasap a tomb was built 
upon his grave. In the research made on the tomb, 
which remained standing until 1960, it could be 
stated that it belonged to the 17th century, in terms 
of its style, and in this context the aforementioned 
tomb appears to have been built upon an old tomb. 

In the 1960s in the time of Soviet Union, the tomb 
was destroyed because it was on a heating network 
connecting to the Meat and Milk Products Factory. 
Thus, its place was discovered and it was rebuilt 
according to the historical shape. The tomb was re-
opened with a ceremony on 2 December 2004.
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Bilal DEDEYEV-Namiq MUSALI

Cömertlik (Generosity)
Being generous, the concept of generosity, was bro-
ught by the Ahilik to Turkish. Ahilik is described 
as the qualifications of valiantness and manliness 
as the basic character. Valiantness, brave in other 
words hero, brave man was already the ideal hu-

Cömert Kasap Türbe –Tomb-
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man type of the Turkish culture before the ac-
ceptance of Islam. This comprehension is met 
and even integrated with “civanmerd” in Persian, 
“fityân, gazi” in Arabic and “alp, alperen, akıncı” 
in Turkish in the periods of adopting of Islam.
The Ahis, who were the social stratum represen-
ting humanitarianism and generousness, produ-
ced the concept of generous by integrating the 
word of civan meaning young, brave in Persian, 
and “merd” meaning man, human. Thus altho-
ugh the civan and merd words in the phrase were 
not in their roots, by attributing meaning brought 
from the old Turkish new concepts were develo-
ped. The new meaning is the values defined in 
the words of ak in old Turkish, in other words 
“benefactor, open-handed, brave, generous, saha-
vet”. Thus being generous and generosity became 
important characteristics of the young Ahi app-
rentices.
Generous means “the one who gives money and 
property unsparingly and is open handed and 
bounteous” in the Turkish Dictionary; “open han-
ded, generous (person) in the Ottoman Turkish 
Dictionary; generosity, open handedness, pro-
ductivity, bounty, braver. In Turkey Turkish from 
the concept of generous, words and phrases such 
as becoming generous, generously, being genero-
us and be generous and generosity have been 
developed. Besides “ahi” meaning “my brother” 
in Arabic, using the word of Turkish “generous, 
open handed” “ahi” does not become an obstacle 
to develop generous which is a new concept and 
the language has been enriched by the Ahis. 
While there are words of “akı, akıladı” meaning 
generosity in Divan-ı Lugat-ı Turk, the word “ge-
nerous” does not take place and this makes one 
think that the concept developed later. In Bah-
şayiş Dictionary, which was written in the early 
10th century and copied in the 14th century and 
was older than the Divan-ı Lugat-ı Turk, there 
are the words “comard, comardlık”.  This is be-
cause as it was being rewritten, the new words of 
the era were added. The word generous has been 
passed to other Turkish dialects. The style used 
in eight dialects is meaningful in terms of the ex-
tensiveness and expressiveness of Turkish. The 
word is used as cömard in Azerbaijan Turkish; 
yomart in Başkurt Turlkish; jomart-beregen-
mart in Kazakh Turkish; cömart-mart-bereşen in 
Kyrgyz Turkish; sahiy in Uzbek Turkish; yumart 
in Tatar Turkish; cömart-sahi-eli açık in Turk-

men Turkish; and mart-sehi in Uighur Turkish.
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Caner ARABACI

Cullâh
The word Cûlah or Cullâh means knitting or we-
aving in Persian and is called as “çulha” among 
Turks. Through this word among the Ottomans 
the weavers who make weaved items are refer-
red to. For the ones who perform this occupati-
on in the city, town and villages the expression 
of cullâh has been used. Weaving was done in 
almost all places of the Ottoman State. Cotton 
weaving was prevalently done in the cities such 
as, especially, Tokat in the central Anatolia; main 
cotton product centers in the western Anatolia-
Isparta, Burdur, Denizli, Konya, Ankara, Manisa, 
Akhisar, Bergama and in the eastern and sout-
hern Anatolia- Mardin, Diyarbakır, Urfa, Adana 
and Bosnia and Egypt. The cloths and fabric wea-
ved by the çulhacı have been separated into clas-
ses according to their types. Bogasıcı is the name 
for the ones who weave percaline and beledici 
for the ones who weave the cotton-silk mixings. 
Cullah is the name for the ones who weave silky 
and semi-silky cloths called beledi and futa in 
Bursa. The weaver artisans referred to under the 
general name of the cullâh, weave beledi pillow, 
drill, loin cloth, lining fabric, bogası, alaca, chee-
secloth, makrama, shirt fabric, shirt for hamam 
and fabrics. Having weaved the cloths, çulhacı 
sells to bezci and boğasıcı; they sell to customs 
in their shops, too. The women had the privilege 
of selling the cloth in bazaar and markets and 
çulhacı had the privilege of selling makrama in 
bazaar and market. This artisan group made 
up the main financial activities of the Ottoman 
city and town. The amount and size of the cloth 
which would be weaved are determined among 
the experts of their own professions and through 
the administration called Ahi Baba it is approved 
by the kadı.
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M. Murat ÖNTUĞ

Cumhuriyetin 50. Yılında 
Esnaf Ve Sanatkârlar / 

Craftsman And Tradesman 
In The 50th Year Of The 

Republic
On the occasion of the 50th year of the Republic, 
the book prepared by the Confederation of Turkish 
Tradesmen and Craftsmen consists of eight chap-
ters and 286 pages (Ankara 1973).
In the first chapter, information on the meaning 
of Fütüvvet, its attributions, the birth of Ahilik in 
Anatolia, Ahi Evran, organizations of the activities 
of the Ottoman craftsman and tradesman by the 
Ahilik and yaren rooms is given. The second chap-
ter emphasizes the historical development of the 
craftsman, tradesman and small enterprises in Eu-
rope, the birth of an independent tradesman class; 
craftsman, handicrafts and the place of small in-
dustry in the society of Medieval Europe, economic, 
social and political functions of the Lonca (guild); 
the effects of the first industrial reform on the art 
and small enterprise and competitive superiority of 
the factories. The third chapter is about the general 
conditions of the craftsman and tradesman while 
changing from the Ottoman State to the Republic, 
the positions of the craftsman and tradesman in 
the framework of the Ottoman collapse. In the fo-
urth chapter, a general evaluation is made on the 
views of Atatürk on craftsman and tradesman, the 
interest of the governments and political parties 
on this subject, the law related with craftsman and 
tradesman. The fifth chapter focuses on art and in-
dustrial activities, unions and cooperatives in the 
advanced industrial countries such as France, Italy, 
Federal Germany, Belgium, Luxembourg, Holland, 
the UK, the USA and Japan. The sixth chapter 

emphasizes the importance, place and problems 
of small enterprises in the economy of Turkey, the 
description, classification of the craftsman and tra-
desman in terms of law and economy; the descrip-
tion of craftsman and tradesman in the countries 
such as France, Federal Germany and Italy, the fea-
tures of the small enterprises in the aspects of eco-
nomy, working life, liveliness of city life, innovation, 
technical improvement and production and the be-
nefits and the problems of the small enterprises. 
The seventh chapter is about handling the subject 
of the development plans in the framework of anti-
cipated policies for the craftsman and tradesman 
in the planned period and the legal regulation in 
this regard. The eighth chapter examines the acti-
vities organized by Türkiye Halk Bank, Ministry of 
Industry and Technology, Ministry of Education and 
the Ministry of Rural Affairs in the framework of the 
services brought to the craftsman and tradesman 
in Turkey.
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Çağatay, Neşet
(b. 15 March 1917 – 

d. 17 November 2000)
He is the author of the work Bir Türk Kurumu Olan 
Ahilik (1997). He was born in Gelendost district of 
İsparta province to a mother named Sıdıka, daugh-
ter of Receb of Eğirdir district, and a father named 
Ferhat, won of Kadı Hacı Osman Efendi of Yenice 
village. His first three years of elementary school 
were in Yenice village and the fourth and fifth years 
in neighboring Afşar village. He completed midd-
le school in Yalvaç district and moved on to İzmir 
Erkek Öğretim Okulu in 1933 and in 1936, after 
taking the Lise Bitirme ve Olgunluk examination, 
he was admitted as a scholarship boarding student 
in the Middle Ages History Department of the Lan-
guage and History-Geography Faculty in Ankara. 
When he graduated in 1940 he became an assis-
tant to M. Fuad Köprülü and then completed his 
doctorate in 1943. He served as a library specialist 
at Ankara University and was appointed to head 
the university’s Law Faculty Library on 7 October 
1948. The Theology Faculty of Ankara University 
was established in 1949 and, after passing a test, 
he became an assistant there on 16 January 1950. 
Then, on 10 May 1952 he became an assistant pro-
fessor of Islamic history, subsequently becoming a 
professor in the same field on 31 October 1960. 
Neşet Çağatay was selected three times between 
1961 and 1973 to be the dean of the Theology 
Faculty. In 1963, when Ankara University rector 
Suut Kemal Yetkin went to America as a visiting 
professor, Çağatay served in his place. In additi-
on, between 1968 and 1979 he was the director 
of the Theology Faculty’s Turkish and Islamic Art 
History Institute and the Islamic Sciences Institute. 
He taught at Columbia University in New York in 
1966-1967 as a visiting professor and in 1972 he 
was invited by India’s Aligarh University to teach 
and run seminars for six months. Subsequently, 
he was appointed to the History Department of Sel-
çuk University’s Literature Faculty and in the years 
1979-1981, he was the rector of this university. In 
1981 he was chosen by President Kenan Evren to 
be a member of the Higher Education Council. 
Çağatay served as the acting president of the Tur-
kish History Council betwenn 16 March 1992 and 
21 January 1993. In addition, he was a member 
of the boards of the Turkish History Council, Tur-
kish Cooperative Council, Anatolia Club and the 
UNESCO Turkey National Commission. He knew 

English, French, Persian and Arabic and was the 
married father of four children. He died while te-
aching in the History Department at Middle East 
Technical University (METU). 

His Works: Yüz Soruda İslam Tarihi, Istanbul 
1972; Türkiye’de Gerici Eylemler (from 1923 to 
present), Ankara 1972; İslam Öncesi Arap Tarihi 
ve Cahiliye Çağı, Ankara 1982; Güncel Konular 
Üzerine Makaleler, Ankara, no date; Mustafa 
Nuri Paşa, Netayic ül-Vukuat Kurumları ve Ör-
gütleriyle Osmanlı Tarihi, (simplification, notes 
and commentary:Neşet Çağatay).

 

Ayşe DEĞERLİ

Çahken Ahi Zaviye
(see Ahi Çahken Zaviye)

Çalışkan, Yaşar
(b. 1950)

Together with M. Lütfi, he wrote Kültür Sanat ve 
Medeniyetimizde Ahilik (Ahiism in our Culture, 
Art and Civilization). He was born in Adiller villa-
ge of Ermenek district, Karaman province, where 
he went to elementary school. Later he boarded 
as a scholarship student in Konya. In 1976 he 
graduated from Istanbul University’s Literature 
Faculty and then taught literature in high scho-
ols before serving in various capacities at the Ga-
ziantep Education Institute. Between 1983 and 
1988 he was the director of the Konya Credit and 
Dormatory Council and in August 2000 he reti-
red from teaching literature at Konya Lisesi. Ya-
şar Çalışkan has around 20 works to his credit, 
some of which have been translated. 

 

Bekir ŞAHİN

Çalka, Mehmet Sait
(b. 1981)

Mehmet Sait Çalka prepared Mustafa Efendi’s 
Gülşen-i Pend Mesnevisi, a fütüvvetnâme 
(nasihatnâme), as a masters thesis. He was born 
in Mardin. Following his elementary and middle 
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school education, he graduated from the Turkish 
Language and Literature Department of Celel Ba-
yar University in 2004. At the same university, he 
began his masters program in the Ancient Tur-
kish Literature branch of the Turkish Language 
and Literature Department of the Social Sciences 
Institute, also in 2004. He was appointed as a 
research assistant at the institute the same year. 
In 2007 he earned his masters with the thesis 
entitled Mustafa Efendi ve Gülşen-i Pend Mes-
nevisi, İnceleme-Metin-Sözlük. Subsequently, he 
was appointed as a literature teacher to Arhavi 
district of Artvin province by the National Educa-
tion Ministry. He began work on his doctorate at 
Ankara University’s Social Sciences Institute in 
2010 and since 2011 he has been teaching in Re-
cep Tayyip Erdoğan Universıty’s Turkish Langu-
age and Literature Department’s Ancient Turkish 
Literature section. 
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Ümit HUNUTLU

Çandarlı Kara Halil
 Hayreddin Paşa

(d. 1387)
His real name was Halil, his nickname Kara and 
the title he took as a minister was Hayreddin. He 
was probably the son of a person named Ali from 
Çandar district along the old Meram road in Kon-
ya. He was the brother-in-law of Shaik Edebalı 
and therefore a relative of Osman Gazi. He rose 
quickly because he was a member of the Ahilik 
organization. 
Although it is known that Kara Halil Efendi was 
a member of the educated elite, there are ar-
guments about how he was educated and from 
whom he took lessons. It is known, though, that 
in the last years of Osman Gazi, when Orhan Bey 
was serving as his father’s representative, that he 
became the kadı – judge – in Bilecik, based on 
the recommendation of Edebalı. The most im-
portant service he rendered as judge was arran-
ging a legion of foot soldiers. 
After the conquest of İznik (1331), Halil Efen-
di was appointed as the İznik kadısı. Later, in 

1348-49, he became the kadı of Bursa, the new 
capital of the Ottoman State. When Sultan Mu-
rad Hüdavendigar took the throne in 1362, he 
was given the office of kazasker – chief military 
judge -, which was introduced at that time. He 
established the Acemi Ocağı and the Janissary 
Corps during this period. At the same time he 
was both a minister and an army commander. 
During Sultan Murad Hüdavendigar’s expedition 
against Karaman in 1386, Çandarlı Kara Halil 
Hayreddin Paşa was assigned to guard the Ru-
meli side. Soon afterwards, however, he took ill 
and died on the road in Serez in 1387. His body 
was transported to İznik and inturned in a tomb 
there. 
He was known for his good works and his 
knowledge. He built the Yeşil Cami in İznik, the 
Kurşunlu Cami in Serez and the Eski Cami in 
Gallipoli. His forefathers were from the famous 
Çandarlı family of the Ottoman State and he had 
three sons – Ali, İlyas and İbrahim. Ali Paşa and 
İbrahim Paşa became prime ministers and ac-
complished important works, but none as great 
as their father’s. 
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Yusuf KÜÇÜKDAĞ

Çankırı’da Ahilikten Kalma 
Esnaf ve Sohbet Teşkilâtı / 

The Shopkeeper and 
Discussion Organization in 

Çankırı Remaining From 
Ahi Times

This work was written by Çankırılı Hacı Şeyhoğlu 
Hasan (Çankırı 1932) and contains the writer’s 
recollections of Ahilik in Çankırı in the first years 
of the Republic, along with the related, customs, 
tradition and etiquette. The work is comprised of 
three main sections, which were simplified and 
published by Ali Birinci (Ankara 2002). 
In the first section, the subject is the shopkeeper 
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organization left over from the Ahilik period. The 
second section addresses the discussion funda-
mentals of the social lives of Çankırı’s youth and 
the third section focuses on the spring and fall 
tours, weddings and local customs of the people 
of Çankırı. 
The history of the shopkeepers’ organization is 
the subject of the first section. In this regard, 
attention is given to the four degrees – mütevel-
li, yiğitbaşı, esnaf kâhyası and Ahi Baba. These 
shopkeeper leaders are selected by their peers. 
Then there is a discussion of how one becomes 
a master craftsman after apprenticeship and as-
sistantship. The ‘avarız akçası’ – extraordinary 
local levy -, which is under the control of the 
mütevelli and which is given to shopkeepers in 
need of credit, is taken up, as well. There is a 
lively discussion of the selection process for the 
yiğitbaşı, esnaf kâhyası and Ahi Baba and their 
responsibilities. As is understood from this, each 
craft group chooses its own yiğitbaşı from among 
its members each year. The yiğitbaşı’s most im-
portant duty is to forestall any disagreements 
between the masters and to ensure the proper 
distribution of goods coming from outside to the 
concerned shopkeepers. 
The esnaf kâhyası is chosen by the Ahi Baba 
representative and his duty is to solve problems 
which the yiğitbaşı has been unable to resolve. He 
also conveys messages coming from the Ahi Baba 
to the yiğitbaşı. The Ahi Baba is chosen by the yi-
ğitbaşıs of all the crafts and he mulls complaints 
from the shopkeepers, convenes a meeting with 
the yiğitbaşı of the concerned craft, together with 
two masters, listens to the arguents and makes 
a ruling. In the work, in addition to information 
about the officials of the shopkeepers organiza-
tion, there is also a discussion of the shawl or 
belt ceremony, the yaran discussions held among 
craftsmen and the related dances and gatherings. 
During the yaran discussions, brotherhood, fri-
endship, mutual assistance and socialization are 
accomplished. The food prepared for these dis-
cussions is also described in the work. 
In the second section, there is a discussion of the 
tours of the Çankırı fortress on weekends during 
spring and autumn and the related customs and 
traditions. In the third section, the focus is on 
traditions associated with births, starting scho-
ol, Hatim (Quranic recitation) ceremonies, wed-
dings, calligraphy, medresse diplomas and other 

local customs. Additionally, information is pro-
vided about the Yapraklı Panayırı, an important 
aspect of Çankırı’s economy, and religious days. 
At the end of the work there is an appendix. 
This work was published during the first years of 
the Republic and it is important from the stand-
point of providing observations and determina-
tions related to the customs and practices of a 
period when the Ahi culture was very much alive.  

 

İlhan ŞAHİN

Çarıkjı
The çarık – sandal – worn on the foot, is made 
of animal skin. The head of a cow, the empty 
oil sack and the salted course leather is used in 
making it. When necessary, these are purchased 
by the çarıkçıbaşı’s and then the çarıkjı – san-
dal maker - puts the material through salting 
and other processes in making the sandals. No 
other craftsmen can interfere with or prevent this 
process. In addition to raw leather, the çarıkjı 
may use debbağ and pastırma skins to make the 
sandals. The craftsmen obtain wrapped skins to 
protect the Tulum and pastırma that they buy 
from the delibaş. 
Çarıkjı craftsmen also obtain raw leather from 
grocers who have for many years given the oil 
skins they purchased to the çarıkjı’s, who would 
then make sandals from this material. The ça-
rıkjı craft in districts and villages of the Bosna 
subdivision were under the land and sea çarıkjı-
başı office. Salted and unsalted leather, as well as 
empty oil skins, were sold for 10 para each and 
then made into sandals. No one could interfere 

‘Çarıkçı’ (sandalmaker) craftsmen at the same market in the Ottoman Period
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with this process. The people of Lösve village, of 
the Padişah foundation, were famous for the ça-
rıkjı craft. They were given a monopoly on the 
production of sandals. The çarıkjı craft endured 
until the first years of the Republic.  
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Zeki TEKİN

Çarşının Öyküsü: 
Bursa / 

The Market’s Story: 
Bursa

This album/book prepared in connection with 
the Bursa Çarşısı (market), has six sections. In 
the first section there are interviews with each 
of the shopkeepers. In the second section, there 
are three articles about the Bursa market, while 
in the third section there are ten articles about 
its social and cultural development. In the fourth 
section, there are six articles about economic de-
velopment and the fifth section has seven articles 
about the physical development of the market. 
There is a map and photographs in the sixth sec-
tion. 
This work about the historic Bursa Çarşısı co-
vers old professions and the touchstones of 
shopkeeper culture, along with market morality, 
physical and socio-cultural changes and its func-
tions based on the principles of the Ahi organiza-
tion. It provides, as well, profiles of the market 
shopkeepers and the Ahi culture. 

 

Aziz AYVA

Çatmajı
Çatma is a pasture house or a Yörük tent that 
is made by linking together, without nails, wood 
that is the basic material for walls. The most im-
portant aspect of nomadic life among Turks was 
moving from summer pastures to winter quar-
ters and having a way to quickly put up a shelter, 
known by the general name “çadır” (tent). Wood 
was the most crucial component of these many 
kinds of tents and the walls, roof and support po-

les were of wood. Generally, these wooden parts 
linked to one another without nails, which was 
a special talent of the Turks. In this regard, the 
tents of the ruler or prime minister when they set 
out on an expedition were quite elaborate. Accor-
ding to the form, material and structure of these 
tents, they were given names like Padişah kasrı, 
çerge, oba, otağ, sâyeban, çinkâri çerge, iç direkli 
çerge and hayme. In addition to these types of 
tents, other large tents for sleeping, kitchens, 
baths, abdest and hospitals were erected based 
on the needs of the soldiers and other officials in 
the Ottoman army. 
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M. Murat ÖNTUĞ

Çırak
In the Ahilik hierarchy the çırak – apprentice – 
held the lowest status. A youth wanting to enter 
any sort of craft would begin as a helper to one of 
the masters who had the right to employ a çırak. 
A çırak candidate had to have the high qualities 
demanded by the Ahi morality and had to have 

A tent in the Ottoman period
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references from two other çıraks working in the 
same craft. The qualities sought in a çırak candi-
date were these: tell the truth, be loyal, generous, 
amiable and well-spoken, never spread gossip or 
be haughty. 
Çıraks would be given over by their parents to 
the master with the principle, which we even ho-
nor today, ‘eti senin kemiği benim’ (be as rough 
as you want with him), so that the çırak’s trai-
ning was left entirely up to the master. Depen-
ding on the craft, the çırak’s training period was 
different. Most crafts demanded a period of 1001 
days but training for a craft like jewelry, which 
required much more skill, could take up to 20 
years. In addition, the çırak received no pay du-
ring his training period – only a meal a day. It was 
stated in the şecerenames (craft pedigree) that a 
master had to obtain permission from his craft 
union in order to take on a çırak. 
However, the number of çıraks was limited in or-
der to coincide with the demand for a particular 
craft’s production. Individuals who fulfilled their 
training period and who were approved by the 
leaders of their craft, after learning all the intri-
cacies, were given the opportunity to open their 
own shop and rise to the level of master. Nevert-
heless, the number of masters allowed was also 
limited to the needs reflected by the socio-econo-
mic conditions. 
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Mehmet Ali HACIGÖKMEN

Çiftcioğlu, İsmail
(b. 1966)

İsmail Çifçioğlu prepared the masters thesis en-
titled Ankara Ahileri Devleti ve Dönemi (State 
and Period of the Ankara Ahis). He was born in 
Tavas district of Denizli and completed his pri-

mary and middle school education in Denizli. He 
graduated from the History Teachers branch of 
Gazi University’s Education Faculty in 1990 and 
taught history in various schools of the National 
Education Ministry between 1991 and 1997. He 
completed his thesis entitled Ankara Ahileri Dev-
leti ve Dönemi in the Social Sciences Institute of 
Selçuk University in 1995 and in 2001 he earned 
a doctorate from Süleyman Demirel University’s 
Social Sciences Institute for his thesis entitled 
Vakfiyelere ve Tahrir Defterlerine Göre Kara-
manlı Eğitim-Öğretim Müesseseleri (Education-
Training Facilities of the Karamans, Based on 
Deeds and Cadastral Land Registries). Çiftçi-
oğlu was appointed as a researcher in the Uşak 
Education Faculty of Afyon Kocatepe University 
in 1997 and worked at the same university as 
an academician between 1999 and 2003. He was 
appointed to the Social Sciences Training Brach 
of the Primary Education section of Dumlupınar 
University’s Education Faculty in 2003. In 2011 
he was given the title of professor in the field 
of General Turkish History and he continues to 
work at this level. 

 

Emin KILIÇ

Çömlekji
A çömlek – earthen pot – is a vessel made from 
strained mud and its practitioners are called 
çömlekçi. Since the proportion of iron oxide in 
the mud used to make a çömlek is high, they have 
a reddish tint. Istanbul’s soil is preferred for ma-
king çömlek because it is oily and easily molded. 
The fact that this type of çömlek is fire-resistant 
makes them appropriate for cooking food. The 
glaze that ensures shininess after the vessels are 
cooked in the process of making çömlek is used 
rarely. It is spread transparently within the vessel 
to reduce permeability and green glaze is used on 
the outside of the vessel for decorative purposes. 
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Çuhacılar Hamam
The hamam – bath – is located in Kaleiçi in Edir-
ne. It was built by Danişmendoğlu Yahşi Fakih 
in the first half of the 14th century and it is men-
tioned in documents as Yahşi Fakik Hamamı. 
Over time the hamam has fallen into disrepair. 
In 1018/1609 it was taken over by Ekmekçioğlu 
Kethüdası Kızılbaş Hasan Ağa, who made repairs 
to it. As of the 1930’s the hamam was in a ruined 
state. 
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Dabbakhane Medrese
(see İbrahimiye Medrese)

Dabaklar Mesjid
It is located in the quarter of Muslahattin of the 
district of Dâbakhane in Tokat. As it has no ins-
cription, its founding date and founder are unk-
nown. But on the sheet metal written in today’s 
Turkish in the front face it is written that it was 
built by the dabaklar (leather men) and repaired 
in 1276/1859-60.
The mesjid is placed in an almost square rectan-
gular area in the direction of north-south. The ha-
rim is covered with flat slab ceiling from inside and 
jerkin head with brick cover from the outside. The 
eastern front of the structure is drawn inwards in 
the part near the north. Entrance is enabled by a 
door, made from flat atkı stone and iron joinery, in 
the corner of the eastern front near the north and 
opened to the part drawn inwards. From this door 
a washroom in rectangular plan is entered.
From the washroom the harim is reached by a door 
opened at the end of the narrow corridor. There is a 
mahfil– gallery pew -made from wood in the north 
of the rectangular planned harim. The mesjid walls 
are of surface mounted paint and are plain in the 
way of ornament. There are two rectangular sha-
ped windows in the eastern and western walls. The 
mihrap niche jutted out in the centre of the kıblah 
wall is in the semi-cycle shaped. There is a wooden 
minbar in the south-west corner.
There is a minaret made from cut stone in the 
north-west corner of the mesjid.
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Ahmet YAVUZYILMAZ

Das Futuvvetnâme Des 
Persischen Dichters 

Hâtifî
The work which is translated into Turkish with the 
title of Persian Poet Hatifi’s Fütüvvetname was pub-
lished by Franz Taeschner asthe German facsimi-
le in Leipgez in 1932. This Fütüvvetname written 

in Persian by Hatifi (died1521), who was one of 
the Eastern Iranian poets, is an epistle written in 
84 verses. In this work 72 orders of the fütüvvet 
have been notified, whereas, here none of the fü-
tüvvet senior officers has been mentioned. The 
term of “Ahi” is seen in the 11th and 41st verses 
and “terbiyet” in 69th verse. The concept of ter-
biyet is used for talip (student) in the works of 
Taeschner and şagird (pupil) in Ahilik. The work 
is important in terms of showing the power of the 
Iranian Fütüvvet people in the 15th century.

 

Zehra ODABAŞI

Dâvud / David
He is regarded as the pir (sage) of the armou-
rers in Ahilik. He is thought to have lived around 
970 BC. He is the prophet given the book named 
Psalm. Information on his family is not released 
in the Qur’an and the hadis. But his bloodline 
is given till the ProphetAbraham in Kitab-ı Mu-
kaddes (the Bible)(Luka, 3/31-35). As mentioned 
in the Qur’an he is distinguished by killing the 
leader named Câlût in the army of Tâlût (Baka-
ra, 2/251). Because of the success he showed, 
Tâlût majorly dignified him in the administration 
and married him with his daughter. When Tâlût 
died, the Prophet David (Psalmist) acceded to the 
throne and thus the kingdom and prophecy were 
merged.
In the holy books, it is written that God gave 
Prophet David the talents such as forging, ma-
king armour and weapon. Thus, this case is de-
fined in the Qur’an as in the following: We said 
“Verily a primacy is given to Davud by our side. 
‘Oh the mountains and the birds! Counted rosary 
with him”. We softened the iron to him. Produ-
ce big armours, weave them measuredly. (Oh 
the dynasty of Davud!). Make good works. Un-
doubtedly we revealed that I see what you have 
done.” (Sebe, 34/10-11).Elmalılı Muhammed 
Hamdi Yazır stated in the comment of this ayah 
that the finding and melting of the iron go back to 
the old dates before Prophet David, but he made 
it into a sensitive art by shaping it as a candle 
is shaped,at will. In this way he became the pir 
(sage) of the profession of ironworking in the his-
tory of humanity.
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Ahmet TÜRKAN

Debbağ 
Ahi Hasan Mesjid 

It was located in the Debbağhane (tanning yard) 
in the quarter of Ahi Hasan in the city centre of 
Edirne. Given that the date of the  vakfiye -deed- 
is late Şevval 823 (28 October-7 November 1420) 
indicates that the mesjid was built before 1420. 
Tanner Ahi Hasan endowed the mesjid built by 
him with three shops, one house and rooms 
along with the riverside of Tunca. According to 
the condition of the foundation, the income of 
the land and the buildings would be used firstly 
for the maintenance and the repair of the mesjid 
and the remaining money from these would be 
used for the payments of the mütevvelli and the 
imam and the descendants of the endower would 
be mütevvelli of the foundation. In this context, 
one of the descendants, Mehmed, carried out the 
mütevvellilik of the foundation in 976 (1568). As 
foundation to the mesjid there are persons who 
allocated properties from the outside. Thus a wo-
man named Ahmet’s daughter Benefşe from the 
dwellers of Ahi Hasan neighborhood in Edirne 
endowed her houses to the mesjid with the vak-
fiye arranged by her in 874 (1469). Keza Sinan’s 
son Lütfi Çelebi allocated his house in Ahi Hasan 
neighborhood to the foundation of the mesjid in 
the same way.
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Cemile TEKİN

Debbağ Hacı Hüseyin 
Zaviye

It was located in Hacı Bedreddin quarter in Edir-
ne. It can be estimated that it was built by Debbağ 
(Tanner) Hacı Hüseyin a short time before 872 
(1467). The reason is that the  vakfiye -deed- of 
the zaviye is dated in the middle of Rebiülahir 
872 (8-18 October 1467). Various houses and 
rooms in the city centre of Edirne and vineyard 
lands around the city were among the foundation 
of Debbağ Hacı Hüseyin Zaviye.
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Cemile TEKİN

Debbağhane
In founding a debbağhane (tanning yard) the first 
important thing is that a place which has plenty 
of water should be found and debbağhanes sho-
uld be founded there. These places could be at 
the side of lake, stream and small stream and 
debbağhanes could also be founded in places 
where water is found by digging up wells. Before 
having water in this way, debbağhanes could not 
be founded and the process of tanning could not 
be done. Debbağhane shops were in a big work-
shop situation in the early 19th century. Fish mar-
ket custodian Ali Bey described them as follows: 
“each of the shops is like a factory and three-
story building. Each debbağhane was under the 
control of a master. Each had a well the size of 
truck garden wells, big boilers and equipment.
Each tanning yard had one a piece grain mill 
carried with an “animal” and acorn was grained 
here. What kind of tanning would be done in a 
founded debbağhane was based according to the 
type of the tanning, bowls, boiler and equipment 
which were provided. There was a difference bet-
ween leather equipment and boiler with sahtiyan 
(saffian) boiler and equipment. For this reason 
tanners separated from each other according to 
the type of tanning. One did not interfere with the 
style of production of another. In tanning leather 
the tanner needs some hand tools. No tanning 
could be done without these tools.
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The most important tool needed for a debbağ-
hane is a bowl. Bowls could be in different sizes 
according to the capacities of the debbağhane. In 
big debbağhanes, as the bowls would be inade-
quate, basins were built here or in debbağhane 
under these circumstances, there were bowls 
in big, large sized and more than one. Debbağ-
hanes’ need for bowls or basins meant keeping 
more than one bowl to both tan the leather and 
save time. In the bowl, basin or wells in which the 
kireç eriği (lime wash) was prepared, the lime is 
slaked and leathers were kept in the lime soluti-
ons for a definite time. From a document date 16 
October 1692 it is understood that some debbağ-
hanes had only five wells as lime pitsand two big 
bowls. The bowls which were used for mixing the 
slurry made with lime and acorn and actualized 
the setting of the leather by baking, were oval at 
the bottom and in the place close to the base the-
re was a hole draining the liquid within it. There 
was a stopper closing this hole. The base of the 
bowl was oval and this was because of the reason 
that the liquid spilt when a pressure was imp-
lemented from the top of the leather which was 
put one on the top of the other within the liquid 
of the bowl and thus influenced each part of the 
leather adequately. There was also asehpa (trest-
le, access platform) in debbağhanes. After the le-
ather was removed from the bowls and washed 
in plenty of water, they were put on these sehpas 
(trestles, access platforms) and hence provided 
to spill the water. The top of this sehpa was oval 
and stood upright with the column below and 
thus leakage and efflux were provided.
In regard to the hand tools used in debbağhanes, 
they were the tools used for different works. Wit-
hout them tanning could not be done. Each tan-
ner had these tools. These hand tools were rather 
simple. The first tool which must have been ow-
ned in a debbağhane was shears. Tanners tag-
ged the wools of the sheep and goats came from 
the selhhane (slaughterhouse) with this tool and 
separated from the leather. Another tool used in 
tanning by the tanners was the tool called hook 
or tongs and with this tool the leather put in the 
lime in the wells or bowls was removed. The tan-
ner artisans used some kind of a knife called as 
kavelata to clean the parts defined as carcass. 
Kavelatas were divided into two as hand kavelata 
and shoulder kavelata. The hand kavelata con-
sisted of a wooden handle in which a hand could 
grasp and an iron part in the shape of half-moon 
surrounded the around half.

Another hand tool used by tanners was istekal 
or hanger and they were used for opening the 
wrinkles and shrinkage arisen from baking the 
leather. The face placed to the wooden handle, 
istekal was formed by flat marble ironed the 
leather put on the marble sehpa (trestle, ac-
cess platform) tightly and thus the shrinkages 
were opened. Koltuk iskefesi, another hand 
tool used by the tanners, was used to soften 
the leather and break the vessels. It was for-
med with a wooden pauldron put under arm-
pit and a part of iron which was wide at the 
edges. Tanner, after taking the iskefe under the 
armpit, took the leather with the other hand 
and put the iskefe on the leather and made the 
softening treatment. 
The mantar tool used by tanner to give shapes 
to the leather consisted of the strap in which 
the hand could handle and the wooden handle 
which the hand could grasp and mantar part 
which would make the real sharpening pro-
cess under these. The mantar part was oval 
and the sharpening treatment was done on flat 
area by folding the leather in two from the ou-
ter face.
Another tool used by the tanner artisans was a 
wooden mallet. By loosening the parts of fiber 
of the leather which were being tanned, they 
were used for the influence of the various che-
mical eriyik easily to the fiber part. To loosen 
the fiber part leather was beaten with the wo-
oden mallet.
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Zeki TEKİN

Debbağhane Mosque
(Gümülcine)

The mosque, which has a one-minaret balcony 
and was built in the Ottoman time in Gümülci-
ne, has the appearance of a simple little neigh-
bourhood mosque. Its founder and architect 
are unknown.
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Mustafa ÇETİNASLAN

Debbağhane Mosque
(İskeçe)

This small modest mosque known to be in Iskeçe 
was ruined and became unusable as it was clo-
sed to worship and left to its fate. Due to indiffe-
rence, the mosque was ruined and destroyed and 
its land was added to the garden next to it.
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Mustafa ÇETİNASLAN

Debbağhane Tekke
(see Ahi Evran Zaviye)

Debbağlar Ahisi Zaviye
It was founded by Evrenos Bey just after the Otto-
man conquest in Gümülcine city of West Thrace. 
It became the core of the Turkish settlement de-
veloped outside the tower. The market and settle-
ment area that formed around it expanded in the 
direction of the new centers that were included in 
the physical structure of the city. 
The oldest record related with the zaviye, which 
appears to have been founded just after the con-
quest of Gümülcine by Gazi Evrenos Bey, is ba-
sed on the cadastral record book dated 1456.
According to this, the zaviye was a typical Ahi 
zaviye, which was formed by the organization of 
the tanner artisans that consisted of an impor-
tant part of the tradesmen and craftsmen groups 
the bazaar which was developed around Evrenos 
Bey Imaret. It was recorded as Debbağlar Ahi-

si Zaviye in the book and a shop and a quarter 
acre of vineyard were endowed here.According 
to the book dated 1530, in honor of the person 
who was the founder of the Ahilik regarded as the 
pir of the tanner artisans in time and who settled 
at last in Kırşehir after living in Konya, Denizli 
and Kayseri for a while, it is called as the “Ahi 
Evran Zaviye”. In respect to the incomes of the 
foundation it shows an important development 
thereafter. Accordingly, two shops, one grain mill 
and mukataa (cultivated land) of the eight house 
grounds were assigned to this zaviye. Ahi Evran 
Zaviye was under the control of Tanner Bayezid 
in 1530.
In the quarter founded around the center in 
which the zaviye and mesjid were established 
and mostly developed as a result of the settle-
ment of the tanner class, it is noteworthy that it 
is one of the settlement areas of Gümülcine that 
has kept its existence until today.
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Turan GÖKÇE

Debbağlıktan Dericiliğe:
 Istanbul Merkezli Deri 
Sektörünün Doğuşu ve 

Gelişimi /
 From Debbağlik to the

 Leather Trade: 
The Birth and 

Development of Istanbul-  
Centered Leather Sector

The work (Istanbul 2012) prepared and presen-
ted by Ahmet Kala, who is an economic history 
expert on the Ottoman period, consists of four 
chapters.
The first chapter of the work is about Ahi Clus-
tering Model of Ahi Evran, the pir of the tanners, 
and initialization of industrial revolution based 
on industrial unions. Here the relation between 
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Ahi Clustering Model and industrial revolution 
is discussed and clustering model revealed by 
Ahi Evran and occupational grouping and the in-
dustrial revolution began with the organization 
as the occupational unions in industry cites are 
given place. In this context, Ahi Sufi philosophy 
and theory of Clustering Model and the practice 
of this model are explained. Following the afore-
mentioned clustering model and the birth of the 
Ahi Sufi philosophy, Fütüvvet organization, Ahi 
organization, Ahi Evran, Sufi philosophy of Ahi 
organization and the School of Ahilik, the asso-
ciation of Ahi Sufi philosophy and financial acti-
vity and Ahi Bacıları -the woman branch of the 
Ahis- are discussed. Ahi titled foundations and 
Ahi Evran foundation founded to spread the Ahi 
organization and philosophy are also emphasi-
zed. Following that, Fütüvvetname originating 
from Islamic Sufism, Ahi Fütüvvetname and the-
ir teaching intekke, zaviye, school (mektep) and 
medrese are studied in a system.
The second chapter of the work is about the clus-
tering model of artisan industry unions related 
with leather trade in Istanbul. In this chapter, in 
which Fütüvvetname and şecerename (genealogy 
epistles) are mostly used as sources, Ahi Evran, 
tanner ship, the pir of tanners, “the term of Ahi, 
Ahi Evran foundation, şecerename, the pir and 
important persons of Ahis, Ahi Evran’s being le-
ader and şeyh to thirty two artisans including all 
occupations, Ahi Evran’s having the title of ‘Ev-
ran’, granting the tanner ship to Ahi Evran as a 
gift by the Prophet and having the title of the pir 
of tanner, the founding debbağhanes in Islamic 
world by Ahi Evran and founding zaviye buil-
dings, teaching of fütüvvet in debbağhane and 
belting belt, appointment of the administrators 
representing Ahi organization in Istanbul accor-
ding to Ahi Clustering Model, the missions of 
Ahi Evran foundation in Kırşehir and obligations 
taking place in vakfiye and documents related 
with the vakfiye, the role Ahi organization in the 
establishment and development of the Ottoman 
State, the mission and authorities of the repre-
sentativesof Ahi Evran foundation, ferman and 
berat related with Ahi Evran foundation and 
şeyh, documents related with the administrators 
of foundation and tanner unions titled as Ahi in 
Istanbul are mentioned.
Within the context of the emergence of professi-
onal associations and foundation system, tanner 

professional associations in Istanbul and the re-
lated foundations constitute the third chapter of 
the work. In this chapter, firstly information on 
the emergence of theprofessional associations is 
given, and then autonomy of the artisan and the 
necessity for the emergence of the association are 
emphasized. Thereafter in the framework of the 
factor of the association, the limit of the kadılık 
in the activity area of the association, being active 
in a defined line of work and making production 
in a defined neighbourhood, its quality and the 
technique are discussed. Following this, the fo-
undation of the leather industry called debbağlık 
in Istanbul is mentioned and in this context the 
industrial revolution, which was begun as a re-
sult of the foundation of the tanner professional 
association firstly in Kayseri by Ahi Evran, is de-
fined as it was started for Istanbul when Sultan 
Mehmed II conquered Istanbul. Meanwhile Derya 
Ali Baba Zaviye founded near Kazlıçeşme Fatih 
Mosque by Sultan Mehmed II’s sakabaşı (head of 
water-bearer) Derya Ali Baba is defined to be the 
first tanner professional association in Yedikule. 
Here according to Evliya Çelebi’sSeyahatname, 
the number of the work shop of tanner in Istan-
bul is defined to be 700 and the number of the 
employees to be 3.000 people. Also, opening and 
operating the tanner workshop, the employees 
in these workshops, foundations and vakfiyes 
related with the workshops and the professional 
associations are discussed.
The fourth chapter of the work is about the pro-
perty rights of the Istanbul tanner professional 
associations within the context of professional 
privileges-monopolies. Here each of the tanner 
professional associations founded in five diffe-
rent regions are emphasized to have the right for 
tanning in the region belonging to them. Here the 
subjects of goods and services, producing, purc-
hasing and selling, the emergence of the artisan 
organization based on the monopolies; forming 
the regulations on this issue, artisan license 
system and the birth and the description of the 
gedik (monopoly of trade right in Ottoman Empi-
re), recognition of giving the authority of master 
ship to the artisan association, yed-i vahid (mo-
nopoly) system are centered.
The work, which discusses the foundation and 
the development of the Ottoman leather industry, 
is important as it is especially based on the origi-
nal documents. In this context, the work discus-
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ses not only the leather industry in the Ottoman 
period but also the pre-Ottoman period in terms 
of integrity of issue and thus lays a bridge with 
the leather trade of the past and the development 
in the Ottomans. Besides all of this, the views on 
Ahi Clustering Model reflecting the professional 
associations organized in the industry and trade 
cites as industry-trade associations and the prac-
tice of this today are highly remarkable.

 

İlhan ŞAHİN 

Değirmenji / Miller 
Grain mill is a small enterprise regarded as a 
section of the agricultural activities. Most of the 
grain mills are used for grinding flour. But there 
are querns in the shops of herbalist. Herbalists 
use the querns for grinding some herbs. The 
grain mills usually founded near the city centers 
were founded as water and wind mills according 
to the geographical condition of the place where 
they were situated. The amount of the tax was 
determined according to the revolving stone insi-
de the grain mills, which were the factories of the 
time when they were founded. As the bread was 
the primary food product of the Ottoman daily 
life, grain mills and bakeshops had an important 
place in the city and town lives.
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M. Murat ÖNTUĞ

Demir, Galip
(b. 1938-d.2007)

He was the writer of the books entitled Osmanlı 
Devleti’nin Kuruluşu ve Ahilik, Ahilik ve Yükse-
len Değerler, Ombudsman Aranıyor, Ahilik ve 
Demokrasi.He was born in 1938 in the district 
of Kaman linked to Kırşehir. He completed his 
primary, secondary and high school education 

in Ankara. During his secondary education he 
both continued his education without delay and 
worked as an apprentice in a printing house. 
Following his secondary education, he went into 
the Industry Department of the Ankara Aca-
demy of Economics and Administrative Scien-
ces. After he graduated from this department he 
had education of English in Georgetown Univer-
sity in the United States of America. Later on jo-
ining the researches of Anthropology in Turkey 
with Joe E. Pierce he contributed to the publica-
tion of the book named Life in a Turkish Village 
(New York 1964).

Demir who was administrator in private sec-
tor for a while, later on founded the Sade Ofset 
Printing Company. In 1984 he became one of the 
first founders of Research and Culture Founda-
tion for Ahilik. He played an important role in 
the development of the foundation. In 1987 he 
became the General Director of the foundation. 
Beginning from this date he spent almost all his 
time in the researches on Ahilik and the foun-
dation studies. Meanwhile, he showed his fide-
lity to the occupation by being a pioneer in the 
establishment of the Printing Apprentice Center. 
In 1994 he joined the establishment workings of 
Ahi Evran Technical University and Kırşehir Ahi 
Evran University, which were among the aims of 
the foundation. In 1995 upon the invitation of 
Turkish-American Association Federation, con-
ferences of Ahilik were given in the United Sta-
tes of America. In the Turkish Grand National 
Assembly he also joined in preparatory works 
related with the Consumer Protection Law and 
presented reports to the related commissions. 
Galip Demir, who carried out the Presidency of 
Mas-Sit Printing Sites for many years and was 
one of the founders of the Label Industry Asso-
ciation, died on 11 Sepember 2007 and is bu-
ried in the Zincirlikuyu Cemetery in Istanbul.

His works: Osmanlı Devleti’nin Kuruluşu ve 
Ahilik, Istanbul 2000; Ahilik ve Yükselen De-
ğerler, Istanbul 2002; Ombudsman Aranıyor, 
Istanbul 2003; Ahilik ve Demokrasi, Istanbul 
2003.

 

İlhan ŞAHİN
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Demircizâde Zaviye
The zaviye –lodge- called Demircizade or Demir-
cioğlu was in the Ibn Eyüb quarter in Gaziantep 
city centre. The original personal record of Demir-
cizade, who gave the name to the zaviye, is Ahmed 
bin Hacı Kasım bin Hacı Mehmed bin Ahi Mümin. 
Taking place the expression of “eş-şehîr bi-ibn De-
mirci alâ zaviyeti” regarding the tenant of the za-
viye in the records, indicates that the zaviye and 
the foundation were famous with the name of De-
mircizade. The tenant of the zaviye was Hacı Ka-
sımoğlu Ahmed in the first half of the 16th century. 
He was the grandson of Ahi Mümin, the founder 
father of the zaviye from the third generation. Ac-
cordingly, there is an approximately 100-150 years 
period of time between the first tenant of the zavi-
ye Ahi Mümin and Ahmed. So this indicates that 
the zaviye was established in the Mamlukid peri-
od. Within this framework, because of the reason 
that Hacı Kasımoğlu Ahmed’s grandfather Mümin 
had the title of Ahi, this zaviye which is known as 
Demircizade is evaluated as Ahi zaviye. As much 
as reflecting on the name of the zaviye, it is also 
possible to state that Ahi Mümin or his father or 
the descendants of him were occupied with iron 
working and maybe he was the pir or the master of 
this work in the city.
Some of the foundation income assigned to the 
zaviyes in the sanjak of Ayntab goes back to the 
Mamlukids in the pre-Ottoman period. In the Ot-
toman administration, the foundation endowed be-
fore continued to be used for the same purpose. 
Demircizade Zaviye beginning from the Mamlukid 
period had various foundations that consisted of 
tax incomes of mostly villages and hamlets. Thus, 
the income of the zaviye in 964 (1557) and 992 
(1584-85) consisted of full or half tax revenues of 
some hamlets and villages and the paint shops in 
the center of Ayntabwhich had 2,880 akçes income 
annually and used half batman (about 3,5-4 kg) nil 
(indigo/blue color paint). Apart from these revenue 
sources, the zaviye which had other revenue sour-
ces, had 18,187 akçes foundation income in 950 
(1543); 14,496 akçes in 1557 and 1584-85. In this 
context, Demircizade is understood to have been 
the most prosperous zaviye foundation in the san-
jak of Ayntab in the second half of the 16th century.
The expenses of Demircizade Zaviye were 13,392 
akçes, according to the records in the second half 
of the 16th century. Annually 1,080 akçes was gi-
ven for the tevliyet, kitabet (epitaph), cook, meşihat 

and ferraş (cleanup) services of the zaviye. Anot-
her service given in the zaviye was to cook wheat 
soup for the passersby from the almsmen every 
Monday and Thursday and to serve the remainder 
to the poor. Annually, 2,592 akçes for wheat soup 
and annually 5,040 akçes for the food served to 
the passersby and guests were assigned. On the 
condition that any money was left from these ex-
penses of the zaviye, it was laid down as a condi-
tion that this money would be spent for the oil and 
hasrı (straw) of the zaviye.
Regarding the attendants of Demircizade Zaviye 
and the foundation, Ömer, the şeyh of tanners, 
with two akçes duty fees in a day was given this 
duty againin 1773. Also Ahmed was the clerk and 
the cabi (the attendant gathering the vakf incomes) 
of the foundation with six akçes duty fees in a day. 
Upon the death of the mütevveli of the foundation 
as evladiyet and meşrutiyet, Ahmed, his descen-
dant Ebubekir replaced him. In 1781 Mehmed, 
who was the şeyh with three akçes duty fees, as-
signed this duty to his son Seyyid Osman of his 
own free will. After the deaths of Ishak and Seyyid 
Mehmed Efendis, who were the mütevvelli of the 
zaviye jointly in the dates between 9 Rebiülahir 
1238 (24 December 1822) and 8 Rebiülevvel 1252 
(23 June 1836), the duty of tevliyet was firstly held 
on behalf of the state; and then this duty was given 
to Mehmed Ali Cenânî having been the eldest of 
the descendants of the endower, according to the 
old custom, on 11 Cemaziyelahir 1328 (20 June 
1910). Thus the mütevvellilik of the zaviye was 
given to a person who was one of the famous per-
sons of the city and the descendant of the endower. 
This duty was on the same person on 7 Kânûn-ı 
sânî 1338 (7 January 1922). These last two re-
cords related with the zaviye foundation indicate 
that the Demircizades had the responsibility of the 
tevliyet at the end of the Ottoman State and had an 
important social and religious service in the city.
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Demirel, Ömer
(b. 1960)

He is the writer of the books entitled II. Mahmud 
Döneminde Sivas’ta Esnaf Teşkilâtı ve Üretim-Tü-
ketim İlişkileri; Osmanlı Dönemi Sivas Şehri ve 
Esnaf Teşkilâtı. He was born in Ankara. He had 
his education in Etlik Primary School and Etlik 
Secondary Education. He had his undergraduate 
in Hacettepe University Faculty of Letters (1983). 
He had his MA studies in Social Sciences Institute 
(1987) and PhD in the field of Modern History in 
the department of History in Social Sciences Insti-
tute in Ankara University (1991) on the Role of Fo-
undations in Sivas City Life (1700-1850).He is still 
a professor in Cumhuriyet University.

His works: II.Mahmud Döneminde Sivas’ta Es-
naf Teşkilâtı ve Üretim-Tüketim Ilişkileri, Anka-
ra 1989; Osmanlı Dönemi Sivas Şehri ve Esnaf 
Teşkilâtı, Sivas 1998; Osmanlı Vakıf-Şehir Ilişki-
sine Bir Örnek: Sivas Şehir Hayatında Vakıfların 
Rolü, Ankara 2000; Osmanlı Dönemi Sivas Şehri-
Makaleler, Sivas 2006; Sivas Vilayet Meclis Karar-
ları, Sivas 2010.

 

Saim SAVAŞ

Demokrat Ahi
Demokrat Ahi journal began its publication life 
in Muğla-Yatağan in 1955. It defines itself as “Da-
ily Political Democratic Journal.” Except from the 
87th, 88th and 89th issuesof the journal published as 
small size and two pages, its collection could not 
be found in the Ankara National Library. It gives 
information on the existent samples, identifying 
information, page design and publication policy of 
the journal published as one leaf.
The first name of Demokrat Ahi journal was seen 
in the name of hundreds of media organ in Turkey 
from the beginning of the founding date of Democ-
rat Party. The word “Ahi” is arisen from Yatağan 
where it was published. The former name of Yata-
ğan connected to Muğla was Ahiköy. From this res-
pect, Yatağan is a city where Ahilik was developed, 
Ahi Sinan lived and well-known Ahi tradesmen and 
craftsmen lived.
The most important feature seen in the copies of 
Demokrat Ahi is that it published mainly foreign 

news and agency news. This case makes one 
think that the local press had not developed 
enough yet.
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Caner ARABACI

Denizli Ahileri 
Ahi Sinan Ahi Tuman /

Ahis of Denizli: Ahi Sinan 
and Ahi Tuman

The book written and illustrated by Bahattin 
Atak, introduces Ahilik and Ahi Sinan and Ahi 
Tuman from Denizli’s leading Ahis to the child-
ren and has 56 pages.
The theme of the book begins with a hardwor-
king and at the same time curious fifth class 
primary school student named Ömer who takes 
a homework on Ahilik from his teacher. While 
Ömer is making searches for his homerwork, 
he asks for the help of his financial consultant 
father Tahsin Bey. They go together to the Incili-
pınar Park, which is one of the important parks 
of Denizli. There they are informed about the 
bust of the historical people. Tahsin Bey men-
tions about the establishment of Ahi organiza-
tion, Ahi Evran, fütüvvet and the principles of 
Ahilik to his son who asks questions about the 
Ahilik. Meantime, Ahi Sultan (Ahi Evran) visits 
Denizli. The leading men of the city meet him 
respectfully. Ahi Sultan walks about the bazaar 
with the artisans. The city becomes lively in a 
short time and the unity and togetherness per-
ception among the artisans is developed. Inan-
çoğulları ruler Inanç Bey visits Ahi Sultan in his 
dergah (lodge) and shows him respect. After Ahi 
Sultan stays in the city for a while, he leaves 
from here. Ahi Sinan and Tuman, who were ho-
noured by his praises become proficient mas-
ters by learning the details of their occupations. 
The tannerartisans in the city choose Ahi Sinan 
and the iron maker artisans choose Ahi Tuman 
as the president. These two close friends prac-
tice their professions without straying from the 
right path throughout their lives.
Father-son come to Bayramyeri Square from In-
cilipınar Park and come across a crowd here. 
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The people are gathered because of the celeb-
ration of Ahilik Week. Various activities are or-
ganized in the square and traditional Ahi Sinan 
Table is prepared and food is served to the gu-
ests. Ömer and his father leave from here and 
return to their homes. Little Ömer likes what he 
has been told and what he has seen and expe-
rienced that day.Thus, he gains even more than 
the necessary information for his homework.

 

İsmail ÇİFTCİOĞLU

Denizli’de Ahilik / 
Ahilik in Denizli

The work put down on paper by Hasan Kallim-
ci is the first autocephalous work related with 
Ahis in Denizli. It was published in 2011 and 
after the introduction it consists of 10 main he-
adings.
In the work, after a general article written on 
Ahilik by Şerif Kutludağ, information is given 
on “the idiom of losing favor (pabucu dama 
atılmak deyimi)”, historical personalities of Ahi 
Sinan and Ahi Tuman, their tombs and graves; 
Ahi şeyhs in Denizli, Ahi zaviyes founded in the 
Ottoman and Beyliks period; historical perso-
nality of Ahi Evran; keeping the Ahilik culture 
alive in Denizli; “Ahi Sinan Table” and “Halva 
of Ahi Sinan”; various activities in the frame of 
official ceremony of Ahilik Culture Week organi-
zed in Bayramyeri Square; poems written abo-
ut by Ahilik Şemsi Yamsıtan, Hasan Kallimci, 
Şerif Kutludağ, Niyazi Yıldırım Gençosmanoğlu 
and Samsunlu Âşık Kemal Bülbül and three-
act-plays named Tornacı Hüseyin told about the 
breechclout ceremony of Ahilik.

 

İsmail ÇİFTCİOĞLU

Der Anatolische Dichter 
Nâsirî (um 1300) und Sein 

Futuvvetnâme
The work translated as Anadolulu Şair Nasırî 
ve Fütüvvetnâmesi in Turkish was published as 

German facsimile by Franz Taeschner in Leipzig 1944. 
Taeschner analyzed the Persian poetic Fütüvvetname 
written in 1290 by Nâsırî, who lived in Anatolia in the 
13th century and put down on paper Persian works, and 
gave the text its original shape.In this work the writer 
also quoted from the same poet’s work entitled Kitâbü’l-
Işrâk. Here he found out that Nâsırî was from Tokat and 
stayed in Sivas and Aksaray. Fütüvvetname is one of the 
important sources giving information on the Anatolian 
Ahis in the 13th and 14th centuries. Following the intro-
duction, the description of the Fütüvvet is given, and the 
principles of Fütüvvet, the person to whom the share of 
Fütüvvet would not be given, the works that disrupted 
the Fütüvvet, parts and rules of Fütüvvet are mentioned. 
Nâsırî notified that he wrote this work for Emir Ahi Mu-
hammed. According to Taeschner, as this Fütüvvetname 
written in couplets by Nâsırî was written in the same 
style with the works of Mesnevi-i Manevi of Mevlâna 
Celâleddin Rumî and Sultan Veled’s Rebâbnâme, Nâsırî 
was under the influence of Mevlevilik.

 

Zehra ODABAŞI

Dersaadet’te Ticaret / 
Commerce in Dersaadet

The work written and published (Istanbul 2011) by Bay-
ram Nazır consists of an introduction, four chapters and 
352 pages.

Der Anatolische Dichter Nâsırî (um 1300) 
und Sein Futuvvetnâme
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In the introduction, Fütüvvet organization, its 
traces in Ahilik and the Ottomans, hierarchy of 
apprentice, assistant master, master, the repre-
sentatives of gedik and artisan are presented. 
The first chapter is allocated for the artisan cor-
tege. Here information on artisan cortege orga-
nized because of expedition, wedding, festivals-
beginning from 1582, parade of artisans in the 
cortege, exhibitions of their works and skills, 
the presidents given by them are given. Also, the 
tradition of artisan cortege is pointed out in the 
work that it is kept on in the period of Republic, 
and anextensive artisan cortege was organized in 
the Tenth Anniversary ceremonies. The second 
chapter enlightens the commercial history of Is-
tanbul. Here the subjects on offence, punishment 
and protection are mentioned and the mandatory 
regulations to open shops in Istanbul are defi-
ned. In this context, the punishment given to the 
artisan who could not find a guarantor for him-
self even though he had necessary professional 
training and by opening redundant shops played 
with the market prices, produced and sold de-
fective materials are told with the practices. The 
third chapter is about the foreign travellers and 
impressions of Turkish writers on Istanbul arti-
sans and the fourth chapter is about the artisan 
class in Dersaadet (Istanbul), lost occupations 
and gravure and photographs related with them. 

 

Caner ARABACI

Destur Merasimi
(see Şed Bağlama)

Destarcılık
It consists of a thin long cheesecloth covered on 
quilted turban, conical hat, skullcap and fez and 
ağabani or shawl. It is mostly called as imame 
in Arabic and destar in Persian. Because of the 
feature of protecting the head from overheating 
and keeping the temperature of the body, it is 
common in the dessert countries prevailed by 
continental climate in which the daytimes are hot 
and the nighttimes are cold.
Among the Ottomans besides the turban, the 
name of destar was also commonly used. In the 

Ottoman period, the styles of covering destar are 
divided according to the position of the person 
in the society, the post and even the mission, the 
place where it would be worn in the street and 
house. While Mevlevis wear conical hats called 
“sikke”, the turban is called “destar-ı şerif” and 
the turban of the sultan is called “destar-ı hüma-
yun”. As covering destar on the turban is a work 
that needed skill and long time, it is known that 
in the palace there were sarıkçı ağa within the 
endurun ağa. The ones who did the work of co-
vering turban were called “destari” and the ones 
who placed the turban “destarbendan”. Turbans 
have various kinds such as dağdağan, silme, bur-
ma, örfî, yûsufî, selîmî, and düzkaş.
In the Ottoman palace one of the respected offi-
ces was sarıkçıbaşılık. Another name of the sa-
rıkçıbaşı, who served together with the approxi-
mately fifteen assistants under his command in a 
place called Revan Room previously and then as 
Turban Room, was tülbent ağası and the assis-
tants were called tülbent gulamı besides sarıkçı 
yamağı.
Sarıkçılık and kavukçuluk kept its importance 
until the period of Sultan Mahmud II. Lokman 
bin Hüseyin talks about many sarıkçı shops that 
were opened in the time of Sultan Süleyman, 
the Lawgiver, and the various kinds of turbans 
and cheesecloths for them that were sold there. 
In Surnâme-i Hümayun of Nakkaş Osman dated 
990 (1582), it is seen that these artisans joined 
the pageantryand exhibited some turban examp-
les.
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Ahmet AYTAÇ

Devlethan Zaviye
The name of the zaviye –lodge- in Eskişehir is 
seen in the Ottoman archival records in the first 
quarter of the 16th century. In this period the şeyh 
of the zaviye was Ahi Zeyneddin. As foundation 
it had a farm land. 
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M. Murat ÖNTUĞ

Diğin Mosque
It was built to perform Friday prayers in the Kon-
ya Tanning Yard. Diğin Mosque, also known as 
Çaputçu among the people, is on Aziziye Street 
in Karatay county. As the structure does not have 
an original inscription, there is no clear informa-
tion on the founder and the architect. But in the 
foundation record, during the period of Sultan 
Süleyman, the Lawgiver, its name is seen as Diğin 
Mosque, so it can be claimed to have been built in 
the early 16th century. Nevertheless, the founding 
date of the existing structure is 1920.
The harem of the mosque, which takes place in 
the yard, has a nearly square rectangular plan 
schema. The overall size is 13,45x9,97 in the 
east-west axis. The body walls are built of mud 
mortar, supported by wooden girders and made 
from rubble stone. The thickness of the outer 
wall is 65 cm. The walls are plastered and pain-
ted from within and the outside.
The entrance of the harem is accessed by the sta-
irs made from four cut stones in the west. It is 
lit by a total of six windows - two in the west and 
four in the south. There is a small window on 
the mihrap. The woodworking of the window is 
rectangular shaped and protected by an iron case 
from the outside. There are two abat-jours in the 
eastern and western front -one for each.
The body of the minaret built totally from wood 
on the entrance gate in the western front of the 
mosque is in cycle shape. The minaret balcony of 
the mosque is accessed by 26 wooden steps from 
the wooden arched gate in the south. The peri-
meter of the minaret balcony has ten edges. The 
conical hat of the minaret is in the shape of ogee.
There is an original fringe on the entrance of the 
harim. While there wasa windbreak under the 
fringe previously, it has been removed after the 
current restoration. The top cover of the harim 
entered from a rectangular single-leaf door is 
wood. The ceiling isthree equal pieces by means 
of using laths. The centre axis is divided into 26 

pieces in the direction of south north and the 
west parts into 36 pieces in the direction of east 
west. The women’s gathering-place in the upper 
stairs of the harim is on the north of the mosque. 
From the ground, the height of the harim, which 
is about 3 meters in width, is 2,65 meters. There 
is a gate providing access to the minaret from the 
western side of the gathering-place which has a 
balastollu wooden railing. The imam cell is in the 
northern corner below the gathering-place.
The mosque is simple in terms of decoration. 
The mihrap is made from plaster material and 
is semi-cycle planned. The mihrap niche is in the 
rectangular formed asperity.
The wooden minbar is in the southwest corner 
of the harem. The sideview mirror of the wooden 
minbar is composed by intervening right triang-
les. The minbar railing and köşk (kiosk) are de-
corated by curvilinear forms. There are two pro-
file moldings in the upper side of the köşk, and 
upon these there is an ogee-shaped minbar coni-
cal hat. The preaching chair in the quarter circle 
shaped in the south west corner of the harim is 
wood. It is surrounded by wooden blaustraded 
railings and its stair case is portable.
Some changes have resulted from the restorati-
ons within and outside of the mosque in time. 
While it is behind the destroyed Fenni Fırın (pro-

Diğin Mosque
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fessional bakery), it comes forefront because of 
the destruction of some buildings around it re-
cently.According to the Diğin Mosque vakfiye – 
deed -dated 1903, it was standing in the early 
20th century.
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Ali Fuat BAYSAL

Diğin Mosque Vakfiye
The vakfiye – deed - for Diğin Mosque in Kon-
ya Debbağhane (tanning yard) was arranged 
and registered in Turkish by the dweller Ahmed 
Efendioğlu Ömer Sadık Efendi in Konya Hacı 
Habib neighborhood on 6 Rebiülevvel 1319 (23 
June 1901). Its copies are recorded in VGMA, nr. 
2176, p. 113-114; nr. 609, p. 234, line 278/1,2.
Diğin Mosque, known to have existed in the time 
of Sultan Süleyman, the Lawgiver (1520-1566), 
is shown in Debbağlar. Although it had founda-
tion buildings and lands, it did not have an old 
dated vakfiye. The vakfiye, of which there is not 
much known history, begins with giving glory to 
God, and regards to the Prophet, his family and 
companions. Then ayahs and hadis on the im-
portance of doing charity works are given place. 
Hereafter the endowed shops and their addres-
ses are given. Accordingly, under the control and 
property of the foundation, three shops adjacent 
to each other in Saray Street in Konya Bazaar 
and six adjacent shops in Sipahi Bazaar - a total 
of nine shops are endowed to Diğin Mosque.
In the vakfiye it is defined how the incomes of 
the nine shops’ leases would be spent. The con-
ditions of the foundation, which is also the müte-
velli of Özdemirli Medrese next to Diğin Mosque, 
are as follows: the money gained from the lease 
would firstly be spent for maintenance and resto-
ration of Diğin Mosque place in Özdemirli Medre-
sesi and the foundation’s shops and the purcha-
se of the oils for the candlesticks and oil-lamps.
Then from the remaining money, the wages of the 
preacher and the imam who performed prayers 

five times and the mütevelli of the foundation wo-
uld be paid.
In the vakfiye it is also defined who would be 
the mütevvelli. The endower Ömer Sadık Efen-
di would be the mütevvelli of the foundation as 
long as he lived. After his death his descendants 
from generation to generation would be the mü-
tevvelli. The endower mentions about a second 
tevliyet direction. This is the mütevvellilik of the 
mosque. Ömer Sadık Efendi would carry out this 
mission, too, until his death. After his death the 
tevliyet direction would be given to the most su-
itable and experienced of the male descendants 
from the first generation; this practice style wo-
uld continue from generation to generation.If the 

The vakfiye –deed- of Diğin Mosque
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son descent were to stop, then the most suitable 
and experienced sons of the daughters from the 
first generation would be the mütevvelli. If the-
ir descent ceased, the tevliyet direction would 
be given to themost suitable and experienced of 
the relatives. In the event of their line’s complete 
cessation, tevliyet would be given to a qualified 
person with the decision of the judge. 
Endower Ömer Sadık Efendi would have the 
right to speak on changing the foundation and 
increasing-decreasing the missions. If it became 
difficult to implement the conditions put down in 
the zaviye, then the incomes of the foundation 
would be spent for the Muslim poor.
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Yusuf KÜÇÜKDAĞ

Dîneverî
(d. 340 / 951)

Ebû Abbâs Ahmed b. Muhammed ed-Dîneverî 
was one of the first representatives of the fütüv-
vet movement. His birth date and place are unk-
nown. He met and joined in the talks of the great 
Sufis such as Yusuf b. el-Hüseyin (d. 304 / 916), 
Abdullah el-Harrâz (d. 310 / 922), Ebû Muham-
med el-Cerîrî (d. 321 / 933) and Ebû Abbâs b. 
Atâ (d. 309-921).He is also known to have had 
contact with Cüneyd-i Bağdâdî’nin (d. 297 / 909) 
because of a letter written by him. After he stayed 
in Nişabur, where many great mutasavvıfs (Sufis) 
trained and which was the center of the fütüvvet 
movement, he firstly went to Tirmiz and then Se-
merkand and stayed there until his last day.
Dineverî mentions about his sufi thoughts within 
the limits of the sharia, strongly criticized the 
person who claims about sufilik and goes be-
yond the borders restricted by the religion. By 
stating about these people that “Sufi imitators 
destroyed the principal of the füttüvvet and rou-
ted the way, as a result of some names made up 
by them, they changed the meaning of Sufi”, he 
talked about the negativenesses in his time and 
clearly alerted people that the works were not in 

this way and that any contradistinction between 
sufi and apparentsharia could occur and deviant 
thoughts and manners arisen by exploitation and 
the persons who are not real sufi are attributed 
in this way. In his sufi thought, not straying from 
the path is the base. He draws attention to the 
essence, not the shape, of the thought practiced 
in Sufi.
When it was asked to Dineverî, who was intro-
duced by Ibn Hafif as a sufi having ecstasy, “how 
did you reach the acquirement of Allah”, he ans-
wered that he could not cognise Him unmitiga-
ted, accepted his inability. After all we could not 
comprehend Him properly. But recognition of 
this case is undoubtedly known as an important 
cognizance.
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Erhan YETİK

Dîvân-ı Kebîr
Dîvân-ı Kebîr, which includes information on 
Ahilik and tanners, is Mevlâna Celâleddin’s work 
and consists almost all of gazelles, tercis and ru-
bais. Because of the size of the volume it is called 
Dîvân-ı Kebîr. The work is called Dîvân-ı Şems-i 
Tebrîzî, Külliyât-ı Şems or with the similar na-
mes as the name of Şemseddîn-i Tebrîzî comes to 
the fore. In some gazelles, the names of Hâmûş, 
Selâhaddin andHusâmeddin also take place in a 
similar manner to a nickname.
Mevlana explained especially the divine love, he-
art troubles by using the advantages of the poems 
written in verse and symbols in Dîvân-ı Kebîr. 
Dîvân-ı Kebîrgenerally has the same features 
and meanings with his other works in terms of 
content. It partly includes didactical and instruc-
tive couplets besides being Mesnevi. Mevlana at-
tached much importance to the literal tradition 
in his poetries and did not hesitate to use some 
unused words and expressions. He expressed in 
many places that he felt uncomfortable from the 
records of the poetry, rhymes and meter. But be-
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side the perfection in the poetry of the Mevlana, 
the traces of the music are clearly seen.
The variety in using the aruz wezni in Divan is 
remarkable. The couplet numbers of the ma-
nuscript copies of Dîvân-ı Kebîr, which does not 
include the manuscript as old as the other of 
Mevlana’s Mesnevi and which belongs to the ye-
ars close to Mevlana, are quite a lot. It is unders-
tood that particularly manuscript and printed 
Dîvân-ı Kebîr samples reached to these numbers 
and some poetries that did not belonged to Mev-
lana are involved in his gazelles and rubais.
The poetries of Mevlana, having a superior har-
mony and music in Divan, are the focus of in-
terest of all over the word today because of the 
richness and profundity of its meaning. In the 
last century, many parts of Dîvân-ı Kebîrare were 
translated into eastern and western languages 
and şerh (annotation) to gazelles are written to-
day. However, its examples are quite few in the 
past. 
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Adnan KARAİSMAİLOĞLU

Dîvân-ı Sultan Veled
It is the divan written by Sultan Veled who gave 
some information on Ahis in the time of Anatoli-
an Seljuks. His father accorded with Mevlana and 
in the Divan, estimated to have been arranged 
between 1267 and 1291, there are 925 gazelles 
and 455 rubaies. The whole of the work written 
with various aruz prosodies is 12,719 couplets. 
129 couplets of these are Turkish. The rest are 
Persian. Praises and elegiac poetries written for 
Kılıç Arslan, Taceddin Hüseyin, Emin Alâmeddin 
Kayser, Muinuddin Pervâne, Sahip Ata Fahred-
din Âli, Güneş Hatun, Selçuk Hatun and Tabib 
Ekmelüddin are in the quality of exceptional, all 
gazelles in sufi and didactic. The greatest feature 
of these gazelles and rubaies is that they are clear 
and plain.
Divan is important in terms of Seljuk history and 
Turkish language. In Sultan Veled Divan, Ahis in 
the Seljuk time are mentioned and Ahis named 

Ahi Muhammed Seyid Averî, Bayburtlu Ahi Emir 
Ahmed, Ahi Saadeddin are introduced. Meanw-
hile mention is made here about Ahi Muhammed 
and Ahi Yusuf.
In Sultan Veled’s Divan information on the Sel-
juk history of the time and Konya history is given 
and some people are introduced. Thus, in the 
work, the subject on the characters of the afo-
rementioned time’s Ahis and their closeness to 
them is given place. In Sultan Veled Divan as we 
know some of the Ahis of the time such as Ahi 
Sadeddin and Ahi Muhammed, at the same time 
we find chance to know and see their identities, 
characters and features from the eyes of Sultan 
Veled.
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Bekir ŞAHİN

Dîvânu Lûgati’t-Türk
It is the first Turkish dictionary including infor-
mation on the roots of the word of Ahilik and 
was written by MahmudKaşgarî between 1072 
and 1074. He compared and contrasted the local 
dialectsthat were used among the Turkish, Turk-
men, Oguz, Çiğil, Yağma and Kirgiz tribes and 
then he formed the Divan.
Dîvânu Lûgati’t-Türk consists of a preface and 
dictionary. In the preface the writer gives infor-
mation on Turkish language and grammar. Me-
anwhile, he tells how he gathered that informa-
tion. The second, in other words the dictionary 
chapter, includes the Arabic explanation of Tur-
kish words. For this reason, the work is a Tur-
kish dictionary written in Arabic. In other words, 
it is a dictionary from Turkish to Arabic. Expla-
nation on more than 7,500 words ordered accor-
ding to the forms of Arabic grammar is made.
Some researches connect the root of the word 
of Ahilik to “akı” word in Turkish in Dîvânu 
Lûgati’t-Türk. In Divan, the word of “akı” is seen 
to mean open handed and generous. This word 
also means good. Thus “akı yaprak” is called.
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Aziz AYVA

Divitji
The pen used by the people such as the kadı 
(Islamic judge), naib (regent), katip (scribe), 
mektep hocası (school teacher), müderris (pro-
fessor), medrese student, called men of the pen 
who wrote in their daily lives and which was 
used by sopping it in ink at the inkpot and 
which had various points, was called divit. The 
inkwell was made from gold, silver, copper and 
brass. Profession experts who produced those 
kinds of pens were called divitji (inkwell ma-
nufacturer). Divitji’s produced the inkwells in 
a way that the ink would not be spilled no mat-
ter how it was put in and was shaken and was 
even not spilled in the inkpot. The shape of the 
inkwell is like a little knob and its knurl part 
is inkpot, stem and penbox. While carrying the 
inkwell in order not to spill the ink its brim is 
closed and the part of the inkpot part is pla-
ced up into in the belt. Accordingly, the tailors 
designed and sewed the cloths of the inkwell 
carriers. 

BIBLIOGRAPHY
Serkan Özburun, Kaybolan Meslekler, Istanbul 2006, p. 87.

 

M. Murat ÖNTUĞ

Doğan, Hulusi
(b. 1970)

He is the writer of the book entitled Ahilik ve 
Örtülü Bilgi: Günümüz Işletmecileri Için Ders-
ler (Bursa 2006). He was born in Sivas. He had 
his undergraduate education in the Business 
Administration (English) Department in Dokuz 
Eylül University, and his graduate education in 
Süleyman Demirel University. After he worked 
as an academician in the Faculty of Business 
Administration of Akdeniz University-Alanya 
for a while, he has been working in Internati-
onal Trade and Finance Department of Nazilli 

Economics and Administrative Sciences Faculty 
in Adnan Menderes University since 2011. He 
has written about ten works on marketing, ma-
nagement, and industry.
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Çiğdem ÇİFTÇİ ULUSOY

Doğru, Halime
(b. 1940)

She is the writer of the work entitled XVI. Yüz-
yılda Sultanönü Sancağında Ahiler ve Ahi 
Zaviyeleri (Ankara,1991). She was born in the 
town of Kozluca linked to Varna in Bulgaria. She 
had her primary education in Eskişehir Sakar-
ya Primary School, her secondary education in 
Eskişehir Girls Secondary School and Istanbul 
Çamlıca Girls High School (1958). She had her 
undergraduate education in the Department 
of History in the Faculty of Letters in Istanbul 
University (1962). She completed her graduate 
education firstly in Marmara University Social 
Sciences Institute (1986) and then gave her PhD 
thesis by the title of Sultanönü Sancağında 
Yaya ve Müsellem Teşkilatı (1990). After she 
worked as a secondary school teacher for a whi-
le, she began to work in Anadolu University in 
1983. She became professor in 2002. She had 
the same position until her retirement.

Her works: Osmanlı Imparatorluğunda Yaya-
Müsellem-Taycı Teşkilatı (XV. ve XVI. Yüzyıl-
da Sultanönü Sancağı), Istanbul 1990; XVI.
Yüzyılda Sultanönü Sancağında Ahiler ve Ahi 
Zaviyeleri, Ankara 1991; XVI.Yüzyılda Eskişe-
hir ve Sultanönü Sancağı, Istanbul 1992; XVIII.
Yüzyıla Kadar Osmanlı Kentlerinin Sosyal ve 
Ekonomik Görüntüsü, Eskişehir 1995; XV ve 
XVI.Yüzyıllarda Sivrihisar Nahiyesi, Ankara 
1997; XIII.-XIX. Yüzyıllar Arasında Rumeli’de 
Sağ Kol’un Siyasi, Sosyal, Ekonomik Görün-
tüsü ve Kozluca Kazası, Eskişehir 2000; Bir 
Kadı Defterinin Işığında Rumeli’de Yaşam, Is-
tanbul 2007; Lehistan’da Bir Osmanlı Sultanı 
(IV. Mehmed’in Kamaniçe-Hotin Seferleri ve 
Bir Masraf Defteri), Istanbul 2006; Anavatan’a 
Kavuşunca Memleket Hasreti Başlar, Eskişe-



393 

E n c y c l o p e d i a 

o f A h i l i k / A k h i l i k

hir 2006; 1844 Nüfus Sayımına Göre Deliorman 
ve Dobruca’nın Demografik, Sosyal ve Ekono-
mik Durumu, Ankara 2011.

 

M. Murat ÖNTUĞ

Dua
Dua –prayer- in Islamic literature means the con-
fession of the man’s weakness in front of theGod 
and wish for the mercy and the help within the 
senses of love and honour. The main goal of the 
prayer is the presentation of man’s condition to 
God and praying to Him. Accordingly, prayer has 
a dialog meaning between man and God.
Besides the way and method of how prayer is 
performed as defined generally in the Sunnahf-
rom the perspective of content, prayer gained dif-
ferent attributions in time. Sufis emphasized the 
conditions of the acceptance of prayer and the 
aspects pursued by praying.
Although wishing from God for mercy, forgive-
ness, salvation from hell, going to heaven are 
included in the prayer of the mutasavvifs (su-
fis), they mostly pray for winning divine consent, 
the love of God and reaching the contemplation 
happiness to Him. While praying, devotion and 
consent are very important. Because, according 
to the Sufis, presenting the needs of man as des-
titute in front of God increases the possibility of 
acceptance of the prayer.
The content of the prayer performed by the Sufis 
has changed in time and difference in spirits re-
bound on the prayer. The content and the practi-
ce of the prayer performed in the organization of 
Ahilik are an extension of this reflection. Joining 
to the Ahilik is actualized by drinking syrup, put-
ting on a belt, wearing salwar.In the putting on 
a belt ceremony, while belting to Ahi’s waist, in 
each tie a pray is read: “Ya ilahi, sen mübarek 
kıl peygamber hakkı için / Fahr-i âlem sâhib-i 
mihrâb-ı minber hakkı için / Dürûd-ı Muham-
med hürmeti için dürûd-ı Ali’nin izzeti / Iki Ha-
san bir Hüseyin Musa ve Cafer hakkı için”.
Each artisan had his own prayer among the Ahis. 
After the morning prayer the artisans gathered in 
front of the room of the mütevelli and a prayer 
leader led them in prayer. Then everyone went to 
their shops. Before the prayer none of the shops 
were opened. Though not official, today in many 
places in Anatolia the bazaar and markets are 
opened with similar prayers. For example; every 

morning the opening of the Ahi Bazaar in Urfa 
and bazaars in Isparta are the continuation of 
this tradition.
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Abdürrezzak TEK

Dua Kubbesi / 
Prayer Dome

The part covered with dome where arasta and 
bazaar artisans gathered and prayed before ope-
ning the shops every morning was called prayer 
dome. There is no certain information on the 
early examples of prayer domes, which were the 
center of the arasta and emerged in the 16th cen-
tury. However, it is known that fütüvvet tradition 
was continued and Ahilik organization had do-
minance on the life of trade and artisans in trade 
centers like arasta, bedesten and bazaars even in 
the previous periods and gathered in a place and 
prayed before opening the shops.
The artisans met in the mosque for the mor-
ning prayer and then were gathered in the part 
of the bazaar called as prayer square or prayer 
dome. Here in the leadership of a person whose 
knowledge was trusted and who was chosen from 
among them, the artisans who prayed for gaining 
halal (lawful) and fruitful benefits and the true-
ness vow then opened their shops. The part ex-
ceeded the height of the all bazaar together with 
the cross vault in front and placed in the west of 
the south revak (porch) line, in the Revaklı (Porc-
hed) Bazaar in Mardin, which possibly dates to 
the Artukid period, could be thought of as a spe-
cial praying place. The domed place situated in 
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the front of the south-east entrance of Grand 
Bedesten (the second half of the 15th century) 
in Kütahya again could be accepted as an early 
period example of prayer domes.
The prayer domes with clear cuts are seen in 
some kulliye arastas built in the 16th century for 
the first time. They are in three ranges of kulli-
ye built by Mimar Sinan- Kırklareli/Lüleburgaz, 
Hatay/Payas (Yakacık) and Edirne/Havsa for 
Grand vizier Sokullu Mehmed Paşa and in Se-
limiye Arasta (Edirne) built by Architect Davud 
Ağa in the time of Sultan Murad III.
The prayer dome in Sokullu Mehmed Paşa Kül-
liye (977 / 1569-70) located in Lüleburgaz on 
the way of Istanbul-Edirne is in the arasta street 
dividing the mosque and caravanserai and the 
centreline where these two buildings intersect. 
This flattened octagonal pulley prayer dome 
providing the pass by pendentives and carried 
by large pointed arches placed on four pillars 
rises like a victory jewel in a street understood 
to be opened at its top.
The prayer dome of Payas Sokullu Mehmed 
Paşa Külliye (982 / 1574-75) on thepilgrimage 
route andplaced within the border of the boro-
ugh of Hatay today is in the centreline of fort-
ress entrances and caravanserai in the centre 
of the arasta street of which the top is covered 
with cross vault and in the direction of north-
south. On the top of the entrance of the prayer 
dome opened to the west placed on four poin-
ted arches and wall there is a rectangular win-
dow and quite plain ornaments are seen in the 
dome, the inside of which is plastered.
The prayer dome in the menzil (range) külliye 
built forSokullu Mehmed Paşa’s dead son Kurd 
Kasım Paşa (Kurd Bey) (984 / 1576-77) in Hav-
sa near Edirne, is in the open-top arasta stre-
et dividing the mosque and caravanserai, as in 
Lüleburgaz Sokullu Mehmed Paşa Külliye. The 
supporting pillars and wall of the prayer dome 
rise in front of the gates opened to the mosque 
and caravanserai blocs have reached to the pre-
sent day. However, the kasnak (trimmer beam) 
above the dome pulley has been ruined.
The prayer dome in arasta built by Architect 
Davud Ağa in the west of Selimiye Mosque in 
Edirne in the time of Sultan Murad III (1574-
1595) is situated at the intersection of the axle 
section layed down in the west and main axis in 
the direction of north-south. The prayer dome 
covered with a high pulley dome providing the 

pass through the pendentives and being on the 
pointed arches placed two columns in the east 
and two payes (pillars) in the west is on the same 
centreline with the western gate of the mosque.
There are twenty windows among the elegant co-
lumns in the high pulley and in these windows 
arranged as pointed arches it is seen that the in-
side of the arches have been left deaf; the parts 
till the level of the column heads have marble 
systems in geometrical shapes. Through the win-
dows in many numbers seen in the prayer dome, 
this part of the arasta receives light from only the 
west side. The top is covered with vaults and has 
been it more.
Apart from these works built in the 16th century, 
there is no certain information on the prayer do-
mes in the trade centres. But it is known that in 
the past the artisans in Grand Bazaar and Spice 
Bazaar gathered in a place called as “prayer squ-
are” before opening the shops in Istanbul. Beca-
use of the size, it is known that in the Grand Ba-
zaar there were two prayer squares; one of them 
was in the intersection crossing Zenneciler and 
Feraceciler Streets with Fesçiler and Yağlıkçılar 
main roads, the other was in Sandal Bedesten; 
the place where two streets forming the bazaar 
in the Spice Bazaar were intersected was used as 
prayer square. Even while the Spice Bazaar has 
been restored recently, a kind of chair in wooden 
çıkma (promontory) has been made again here. 
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Ahmet Vefa ÇOBANOĞLU

Duacı / Beadsman
Every artisan has their own prayer leader. He is 
also called as duagu. Before opening the shops 
or in the ceremonies the prayer leader performs 
prayers, gülbank çeker (prayer for the Janissary 
troops), commemorates the pir (sage) and exal-
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ted people of the art. The prayer leader does not 
have to be from the artisans. He is chosen from 
among the religious scholars and is known to be 
a person who is trustworthy and right and wages 
are paid to him by the organization.
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Mehmet Ali HACIGÖKMEN

Duagû
( see Duacı)

Durmuş Dedeoğlu 
Seyyid Ahmed Zaviye

(see Tursun Fakih)

Dursun Fakih
(see Tursun Fakih)

Dükkân Kapatma
Nizamnâmesi / 

Shop Closure Regulations
There were various artisan groups in Bosnia 
under the Ottoman administration. One of them 
was a mixed artisan organization. This organiza-
tion consisted of different religious sects such as 
Muslim, Orthodox, Catholic and Jews. Becau-
se the religious holidays of each sect were on 

different days, the administration of the artisan 
organization prepared and published “Shop Clo-
sure Regulations”. According to the regulations, 
the Muslim artisans on Fridays, Christian arti-
sans on Sundays, Jews artisans on Saturdays 
had to close their shops and workshops.
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Cemile TEKİN

Dülger
The name of dülger –carpenter-, also called by 
the names benna and neccar, is carpenter today 
and is used to refer to the master who is occu-
pied with the wood works. Dülger processes the 
rough woods and does the wood works of the 
structures. The house architecture was based 
on the wood works in the Ottoman period and 
in different times major earthquakes and fire 
disaster were often seen. Thus, the importance 
of this occupation was increased. The architects 
in almost each city were responsible for control-
ling all of the craftsmen occupied with building 
works. In many cities before the approval of the 
city architect a private building could not begin to 
be built. The city architect sometimes put some 
standards on building materials; but this prac-
tice was a matter for the rarely seen masonry 
construction except from the ones which the sta-
te made. Also the city architect gave assistance to 
the kadi to solve the disagreement arisen related 
with building and structures. For the construc-
tion activities apart from the city architect there 
were people such as grand master architect, su-
yolcu, çeşmeci, neccar (dülger), master and wor-
ker. The housing in the cities was mostly built 
by the dülger or the waller who worked together 
with the property owner, not by the architect tra-
ined in the Hassa Architects Chamber. Sarrabes 
open canals to bring water to the house and work 
places in the city and drain of waste water. The 
artisan who makes wax to the wooden materials 
worked by dülgers by using polishing agents is 
called as perdahçı. Within this context predah-
çısgive an attractive shape to the material worked 
by the dülgers.

A duagû, while praying in a ceremony
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M. Murat ÖNTUĞ

Dünden Bugüne Ahilik / 
Ahilik From Past to

Today
The work (Ankara, 2011) was written and pub-
lished by Remzi Özkaya has a total of 288 pa-
ges.
The book, which was not put in order in chap-
ters, attracts notice as having been written ac-
cording to the general topic headings. After the 
pray of Ahilik is given, information on the life 
of Ahi Evran is given and the description and 
the characters of Ahilik is explained. In the fol-
lowing section, the historical roots of Fütüvvet 
organization are discussed and Fütüvvetnames 
and their features are explained and then basic 
principles of being Ahi, the aims of Ahilik as an 
institution, social, political, military and cultu-
ral functions of Ahilik are described. The writer 
makes an explanation on vision and mission 
of Ahilik, organization in Ahilik and yiğitbaşı 
in administration department, attendants like 
kethüda and Ahi councils and meetings, the 
similarity of Ahilik with the institution of om-

budsman in today. After the information on Orta 
Sandığı (safe-deposit box) that belonged to the 
artisans and their feature is given, the educati-
on of the Ahilik is discussed. The importance of 
Ahilik in the military, vocational training is revea-
led and information on Ahi zaviyes, trainings of 
apprentice and masters, mastership and certifi-
cate ceremonies is given.
Meanwhile, similarities between the quality un-
derstanding in Ahilik and today’s Total Quality 
understanding are evaluated. Today’s implemen-
tations like strategic quality, control and assess-
ment, ISO 9000, TSE and similar implementati-
ons in Ahilik are explained through the examples. 
In the department of historical process of Ahilik, 
an assessment on the emergence of Ahilik among 
the Seljuks and other Turkish states beginning 
from the Fütüvvet organization is made. After 
Ahilik is represented in the Ottoman period, ge-
dikler and their variations, the functions of the 
guilds, the reasons of disorganization of Ahilik 
in the Ottoman period are emphasized. Informa-
tion on revival of this organization from the 18th 

century is given. The places of Ahilik, village and 
yaren rooms in Ahilik culture in the villages are 
explained. In the context of the development of 
the occupation following the Ahilik, general in-
formation is given from the last years of the Ot-
toman to today. Succeeding the belting ceremony, 
‘pabucunu dama atma’ (losing favour), demirci-
ler arasta (iron workers bazaar) and Ahilik cere-
mony in the appendix of the book, the book ends 
with a bibliography.

 

Selma TURHAN SARIKÖSE

Dünyanın İlk Toplu İş
 Sözleşmesi /

(see Fincancilar Toplu İş 
Sözleşmesi /

 Fincancilar Collective 
Labor  Agreement)

A dülger, while working at his job
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Düşkünlük
The member of the society who is given  tempo-
rary or indefinite punishment for acting deroga-
torily to the beliefs of the Alevi-Bektaşi coteries, 
in other words, the person who does not obey 
the rules and the methods of this way, is called  
“düşkün” and the given punishment practice is 
called “düşkünlük”.
The place of Ahilik organization of the Seljuk pe-
riod is known to have been replaced by the Gu-
ilds as a result of some changes in the rules and 
methods beginning from the 15th century. Ahilik 
which takes the rule and method as the principal 
is a religion-Sufi-God based structure both in the 
process of institutionalization and after this peri-
od. In this institutionalization, if the elements of 
Ahilik are not adequately obeyed, it is a matter of 
imposing some punishment sanctions. The law 
applied within the Brotherhood societies nouris-
hed by the same tradition whether Ahilik as of 
the structure or even carried different names, to 
their members because of the offences they com-
mit appears to be the continuation of the Ahilik 
tradition. It is possible to see this structural con-
nection in the rules and methods of Alevi-Bek-
taşi, which is a brotherhood of path. As a need 
of the closed society, it is necessary to obey the 
social norms developed by Bektaşi-Alevi among 
them. The base of these social norms is defined 
by the principals of “mind your hand, tongue and 
waist”.
Joining to the cem ritual for the first time in Ale-
vi-Bektaşilik is called as “yola girme (finding the 
path). The Yola girme ceremony begins with the 
abjuration of the aspirant. Then Dede (mürşit) 
inculcate many advices for the aspirant. The in-
culcations include the basic moral principles of 
the society. The aspirant promises to behave ac-
cording to the inculcations and takes oath and 
this is called as “ikrar verme”. The person who 
backs down from the promise and oath breaks 
the ikrar. This person is called as “düşkün”.
The historical root of düşkünlük is described in 
Hacım Sultan Menâkıbnâmesi as the following: 
when Hacı Bektaş-ı Velî comes to Anatolia from 
Khorasan with the signal of Hoca Ahmed Yesevî, 
he chooses Hacım Sultan as a fellow. Two veils 
(Sufis) together come to Anatolia and here sub-
jugate the Anatalian Saints (Rum Erenleri). Upon 
the velayet (perfection) shown by Hacım Sultan, 
Hacı Bektaş-ı Velî gives Hacım Sultan the nasip 

of “meydan celladı” by surrounding him “wooden 
sword”. He inculcates him and gives the missi-
ons of “killing the people who are unlawful, thief, 
impudent, shameless, denier, liar, and hypocrite, 
not believing in the saints, and sayingunworthy 
words in the councils”. He only wants him not 
to do this by himself before asking him. Hacım 
Sultan tries the wooden sword on the hinny that 
carries water to the tekke. The sword divides the 
hinny into two. Saka grumbles about him to Hacı 
Bektaş-ı Velî. When Hacı Bektaş-ı Velî warns Ha-
cım Sultan, his arms become crooked. He beco-
mes “düşkün” because he killed without permis-
sion. He walks around as düşkün for forty days. 
Upon the meşveret (consultancy) of the canlar 
(friends) who are in the service of Hacı Bektaş-ı 
Velî, they visits Hacı Bektaş-ı Velî and ask him to 
forgive Hacım Sultan. Hacı Bektaş-ı Velî forgives 
Hacım Sultan and gives him the name of “open 
arm” and saves him from düşkünlük. One of the 
ocak to which the düşkünler are sent is Hacım 
Sultan Ocak and the other is Hıdır Abdal Sultan 
Ocak. Hıdır Abdal Sultan Ocağı is also called as 
“Kanlı Ocak” or “Düşkün Ocağı”. The interest of 
the pir of the ocak that takes its name directly 
from düşkünlük, Hıdır Abdal Sultan, is based on 
the tales told in the historical process. According 
to the first tale based on the oral sources: Hıdır 
Abdal, who comes late to the Hacı Bektaş-ı Velî 
Dergah, sees that the duty for “twelve services” 
are divided among the other saints. When he be-
comes sad for not having a duty Hacı Bektaş-ı 
Velî gives the duty of raising the düşkünler to 
Hıdır Abdal. According to the other tale, the se-
yits of the twelve ocak are called for taking the-
ir shares in Hacı Bektaş-ı Velî Dergah. Eleven of 
them go and take their shares. When Hıdır Abdal 
arrives at the dergah, he sees that no share is left 
for him. Upon this, Çelebi gives him the duty of 
punishing  the exiles.
A serious offence, which is the reason for düş-
künlük, could include the following: infamous 
crimessuch as committing murder, cheating in 
the work, robbery; setting the eye on chastity; 
denying the pir, guide and the path; being cross 
with the accountant; lie; lying under oath; divor-
ce one’s wife unjustly; marriage with more than 
one woman; misappropriation; trespass; beha-
ving unjustly to the neighbourhood; spreading 
rumours and defame; undeserved earnings; ab-
duction of a girl; breaking the ikrar (recognition) 
and not joining the rituals; marriage with a divor-
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ced woman, committing adultery and sodomy. 
The act regarded as a crime could be commit-
ted by dede, mürşit and pir. In such a case, the 
punishment becomes more serious.
The ceremony in which the person who com-
mitted one of the serious offenses is investiga-
ted is given names such as “düşkünlük cemi, 
düşkünlük meydanı, mürüvvet meydanı, dar-ı 
Mansur”. The judgement of the malefactor is 
called with names such as “dara çekme, dara 
çekilme ve dara durma”. The judgement pro-
cess of the person who is the member of the 
society envisaged to commit crime is generally 
as in the following: the person who is compla-
int about any crime presents the complaints to 
the guide, observer or someone whose advices 
are listened to. The relevant person who takes 
the complaint transmits the subject to the dede 
sometimes orally, sometimes in writting. Dede 
gives his decision on opening the Düşkünlük 
Meydanı on the result. Before coming to the 
square, dede makes evaluations with the per-
sons who have information on the subject. The 
main reason for making such a judgement is 
the principal on which the person who commits 
the crime should serve a sentence in the world 
before appearing in front of the God with “righ-
tful due”.The judgement process of the person 
who is thought to be guilty is made in front of 
the members of the society presented in the 
cem. The implementations in the judgement 
share similarity with each other and they are 
not bound to the final and unchangeable rules. 
Generally the process of the judgement is in the 
following: the guide brings the person thought 
to be guilty to the square. The person who has 
complaints about his/herself is brought in front 
of dede with the accountant. Dede begins the 
speech including advices to prepare a mild set-
ting and patch a quarrel up. From the society 
it is asked to share if there is anything to say. 
Speaking in this way, it is aimed at meditating 
between the resentful and taking the consent of 
the persons in the cem before the judgement is 
started. In taking consent, the person who has 
complaint on him\herself stays in dara.In the 
düşkün square at the end of listening the per-
son who is claimed to be guilty and the comp-
lainer and the witnesses, dede could give the 
decision single-handedly and also give a co-
decision bytaking the consent of the elders and 

the community. Even if there is a co-decision, it 
is notified by dede. When the decision is repor-
ted, the subject becomes definite. If the person 
is found to be guilty, that person is declared as 
“düşkün”. Sometimes dede does not give a defi-
nite decision and could send the subject to the 
pir. In some cases the person who is declared to 
be düşkün could be sent to another ocak known 
to be “düşkün ocağı” to serve the sentence. The 
punishment given to the person who is düşkün 
is called as “sitem.” The person who is punished 
to be düşkün by dede is removed from cem by 
the observer.
The amount of the punishments given in düş-
künlük could be differed from region to region. 
Accordingly, two different implementations could 
be seen as temporary düşkünlük if the person is 
punished because of the crimes regarded as petty 
crimes, and as timely düşkünlük if the person is 
punished because of serious crimes. According 
to the committed crimes, the implementation 
of düşkünlük includes a definite time. In timely 
düşkünlük, for example; düşkün in the crime of 
killing man does not allow entering the cem and 
three years later the mürüvvet square could be 
open. The person had to pay the defined blood 
money. Social sanction is a matter of the person 
who is düşkün. In some way isolation is imple-
mented by the society in which that person lives. 
These implementations generally occurred in the 
way of breaking every connection of the neigh-
bourhoods and acquaintances and exclusion of 
the düşkün. These sanctions are seen as a social 
nurture for the person who is düşkün. The case 
in which the düşkün stays is called as “yoldan 
düşme” or “yoldan geri kalma”, “düşkün edil-
mek, düşküne çıkarmak”.
Before the approved time is completed or after it 
is completed, the process of precluding punish-
mentcould be sought to accept the düşkün to the 
society again if the conditions of the düşkün are 
improved and the punishment is seen as enough. 
Within the time for düşkünlük, as dede observes 
the düşkün in definite times, if the condition of 
the düşkün is improved, then dede could forgive. 
If the düşkünlük time is normally completed, re-
quest for finding the path again is presented via a 
mediator or the person who is düşkün. Dede gi-
ves the decision by taking into consideration this 
request. By opening the düşkün square by dede, 
the process for ending the düşkünlük is called 
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as “düşkün kaldırma”. In tahtacı, removal of 
the düşkünlük is called as “yunmak”. Ifdüşkün 
is sent to “düşkünler ocağı” to be nurtured, that 
person serves the sentence here. When the time 
for punishment given to the düşkün is completed, 
the düşkünlük of that person is removed with a 
ceremony there. The düşkün whose punishment 
would be removed in the ceremony organized in 
the ocak is taken to the cem house as his upper 
body is naked. That person asks for the forgi-
veness of the crime from the society and dede 
and kisses the step and dara durur. The guide 
gets düşkün on the ground and with the method 
baton called as “pence” by Bektaşiler, by saying 
“Allah-Muhammet-Ali, beats thirty three times to 
the back of the düşkün who lies on the ground.
The common feature of the social norms of the 
Alevi-Bektaşi coteries is to have compulsory 
sanctions. As the result of the change in social, 
cultural and economic life over time, a general 
change in the social structure is seen and na-
turally in the societies presented self-enclosed 
community structure, some dissolutions and 
flexion happen. For this reason, the “düşkünlük” 
institution, which provided a solution to legal 
problems that occurred among the Alevî-Bektaşî 
classes, has today lost its old structure and has 
declined, with the consequent loss of  the functi-
onality it had in the past. 
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Ebruju
The art of ebru involves marbled paper painted 
by sprinkling paint on kitreli (gum tragacanth) 
water and the preparation of this. It is not pos-
sible to come to a conclusion regarding the origin 
of the art of ebru. There have been a few studies 
which used similar techniques from Far Eastern 
countries Japan and China in the 8th and 12th cen-
turies. It is thought that the art came from the 
Turkistan region to Iran and then the Ottoman 
state in the 16th century. Subsequently, ebru, or 
marbled, paper reached as far as England and 

America. Making and preparing ebru paper is 
quite painstaking. In the preparation of ebru pa-
per, earth paint, some natural paints, the ebru 
vessel and kitre, which provides density and stic-
kiness to the water in the vessel, along with cow 
bile used to spread without the colors mixing, are 
added to the paint. In giving form to the ebru, 
paper, tools and materials such as a horsetail 
brush, comb and wire stick are used. Ebru pa-
per was used in olden times in covering books 
and as a margin. It was also used in the so-called 
koltuk portions together with internal and exter-
nal borders of signboards. Today the art of ebru 
is taught in universities, and at courses given at 
community centers and municipal and civil com-
munity organizations, where the art brings toget-
her the master and students. 
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M. Murat ÖNTUĞ

Ebû Ali Er-Rûzbârî
(d. 322 / 934)

He is accepted as one of the leaders of fütüvvet and 
was born in Rûzbâr, near Baghdad. He came from 
the line of the Iranian shahs and it is claimed that 
his father was either an emir or a minister. He held 
dialogues with the great Sufis of the day, such as 
Cüneyd-i Bağdâdî and Ebü’l-Hüseyin en-Nûrî. At 
the same time, he knew the Quran by heart. The 
famous tezkire writer Feridüddin Attâr acknow-
ledged Rûzbârî as one of the leaders of fütüvvet. 
One of the views that reflected his understanding 
of fütüvvet held that a sufi, rather than espousing 
fasting, should instead go to the market, work and 
make a living for himself. Sources from the first 
period are unified in regarding Rûzbârî as a pious 
ascetic and a sufi leader, one who never strayed 
from the truth, and was upright, and virtuous. 
Rûzbârî is considered as one of the foremost rep-
resentatives of the Cüneyd School and he has an 
important place in sufi history. After he left Bagh-
dad he settled in Egypt and died there. His grave 
is near that of the famous sufi Zünnûn el-Mısrî. 
According to Rûzbârî, when a person is busy with 
unhelpful things then this is a sign that God has 
turned away from him. After doing something very 
bad, in order to achieve blessings and benevolence 
one thinks that his errors should not be noticed 
and so he doesn’t deny the mistakes nor does he 
regret them. And although he is a sinner he hopes 
that God will have mercy on him and not punish 
him. Rûzbârî, who presented new meanings wit-
hin the framework of his own viewpoint for the 
sufi concepts, stressed the importance of balan-
cing fear of God – havf - with being hopeful about 
God - recâ. He likened havf and recâ to the two 
wings of a bird. Additionally, he stated that he had 
accepted thanks for blessings and that the impa-
tient man will not attain God’s will and the thank-
less man will never achieve perfection. 
According to him, a sufi is one who gives no im-
portance to worldly things, one who doesn’t yield 
to desire and one who doesn’t stray from God’s 
path. The beginning of attaining sufiism is accep-
ting God’s will and the end is loving Him. Rûzbârî 
said that people who cannot abandon selfishness 
will never set foot in the field of love and that tho-
se who indulge in bad things and who slander, 
who associate with bad friends and who give in to 
temptation will end up tragically.

A sample of ebru
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Abdürrezzak TEK

Ebû Hafs El-Haddâd
(d. 260 / 874)

He is known for his ideas on fütüvvet. He was 
born in Nîşâbur and because of his profession 
he was known as “Haddâd” (blacksmith). In ta-
bakat books it is said that he was in love with a 
concubine who had a connection with Ebû Hafs 
sufiism and that he made great efforts to be with 
her. According to another legend, while listening 
to the 47th âyet of the Zümer sûre, which talks 
about the terror one feels thinking about eternal 
torment, he lost himself and stuck his arm in 
fire, which then emerged as hot iron. After this 
incident, he gave up ironwork and spent many 
years trying to learn. Nevertheless, sometime 
later he returned to his profession and made a 
living for himself, with providing support to the 
poor. When Ebû Hafs went to the haj with eight of 
his friends they visited Bağhdad, where they were 
met by famous Sufis. He stayed in Baghdad for a 
year and with his ideas on fütüvvet he impressed 
the Baghdad Sufis, including Cüneyd-i Bağdâdî. 
Ebû Hafs was insistant in his understanding of 
fütüvvet and according to him, fütüvvet contained 
the characteristics of sacrifice, generosity, unsel-
fishness, tolerance and self-control. His descrip-
tion of fütüvvet as being “just but not expecting 
justice” is famous. He declared that fütüvvet was 
not just a word but a job and an activity. Ebû 
Hafs saw the essense of fütüvvet as kindness and 
generosity and he felt that goodness should be 
done to all without exception but that one sho-
uld consider the goodness extended as not done 
and not remembered. He considered fütüvvet to 
be sharing of pain, absorbing difficulties and not 
leaving anyone under a burden.

At the same time, Ebû Hafs was one of the leading 
representatives of the practice of blame in the pe-
riod. He considered being unnoticed, as much 
as possible, and resisting earthly temptations as 
the path to liberation. Ebû Hafs believed that a 
balance must be found between the internal and 
external and between the real and the professed. 
The external beauty should be a reflection of the 
inner state and so there was nothing more beau-
tiful than piety, which means abandoning pleasu-
res and adhering to prescribed things. 
In his understanding of zühd - pious asceticism-, 
Ebû Hafs followed the line of fütüvvet and blame. 
In his view, the world of zühd should neither be 
praised nor condemned. After voluntarily ridding 
himself of his anxiety, the true ascetic works for 
the next world. Zühd is not achieved by hand but 
with the heart. The basis of the zühd and sufi un-
derstanding is needing God, adhering to sunnet 
(the Prophet’s way), making one’s own living, ea-
ting proper food and always acting appropriately. 
Ebû Hafs had conversations with the great Sufis 
of his time, like Ahmed bin Hadraveyh and Ebû 
Türâb en-Nahşebî. Sufis like Şah bin Şüca’el-
Kirmânî and Ebû Osman el-Hîrî continued to 
spread his sufi understanding. 
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Abdürrezzak TEK

Ebû Osman el-Hîrî
(d. 298 / 910)

Ebû Osman Saîd bin İsmâîl el-Hîrî was one of the 
important Sufis who espoused ideas on fütüvvet 
and blame. He was born in Rey in 230 (844) and 
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took lessons there from Muhammed bin Mukâtil 
er-Râzî and Musa bin Nasr. Subsequently, he 
went to Badhdad and leared hadis from famo-
us people such as the well-known hadis scholars 
Humeyd bin Rebi’ and Muhammed bin İsmâîl el-
Ahmesî. 
At a young age he met Yahyâ bin Muâz (died 
258/871) and had his fırst chance to learn the 
truth and secrets of religion. He stayed with 
Yahyâ bin Muâz for a while and then went to 
Kirman to meet and talk with Şah bin Şüca’ el-
Kirmânî (died 270/883), about whose fame he 
had heard, and joined his learning circle. At this 
time Şah went to visit Ebû Hafs el-Haddâd (dies 
270/883), one of the leading figures regarding fü-
tüvvet and a famous sufi of the time, and he took 
el-Hîrî with him. El Hîrî was greatly affected by 
Ebû Hafs and with the permission of Kirmânî, 
he joined his discussion circle. He never again 
returned to Kirmân. 
Ebu Osman el-Hîrî spent the rest of his life in 
Nişabur’s Hîre quarter and he died there, as well. 
For this reason, he is known as el-Hîrî, not his 
birthplace but the place where he lived and died. 
el-Hîrî learned recâ (hope in God’s mercy) from 
Yahyâ bin Muâz and conducted his life and af-
fairs according to this. He learned effort from 
Şâh bin Şüca’ el-Kirmânî and the importance of 
compassion from Ebû Hafs. Nevertheless, he put 
his own spin and synthesis on this accumulation 
and put forth his own sufi thoughts. Hîrî was one 
of the leaders of the sufi movement in Khorasan 
and Nişabur and, at the same time, one of the 
most important representatives of the fütüvvet 
and melâmet (blame-taking) understandings in 
the region. 
The wise words and statements attributed to el-
Hîrî call attention to the important moral prin-
ciples that form the basis of the fütüvvet morality. 
For example, two of his statements in this regard 
were: “while speaking with the rich be estee-
med, while speaking with the poor be humble.” 
and “your honorable behavior toward the rich 
is modest and your modest behavior toward the 
poor is honorable.” While on the road one time 
a man spilled grill ashes over him. Yet, although 
the others got angry and wanted to penalize the 
man, he said “spilling ashes over someone who 
deserves fire is something to be a thousand times 
grateful for.” This is a fine example of his blame-
taking approach. 

Ebû Osmân was well-known scholar and a re-
nowned sufi who was tightly bound to the Quran 
and Sunnet, famous for his asceticism, known 
for his poverty, great patience, humility and his 
absolute resignation to God’s will. In his view, 
“openly opposing sunnet was a sign of hipocracy 
in one’s inner self.” With regard to zühd – pio-
us asceticism -, he said that “withdraw from the 
world and don’t worry about who gets what.” 
Also, he said that “one must be pious in the face 
of bad things, virtuous vis-à-vis temptation and a 
means toward reaching good things.” He asserted 
that patience should be accepted as “the tempe-
rament for bearing problems” and that patience 
also meant refraining from sin and obedience to 
God. 
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Erhan YETİK

Ebülfityan el-Bedevî
(d. 675 / 1276)

Ebülfityan Seyyid Ahmed el-Bedevî, who was 
known by the moniker “Ebü’l-fityân”, was born in 
Morocco in 596 (1200). Because he was a mem-
ber of the Prophet’s family line he was a “seyyid” 
and because he was praised for his stouthearted-
ness and bravery he was known by the nickname 
“Ebü’-fityân, which means father of the stouthe-
arted. Seyyid el-Bedevî, who was described as 
having the fütüvvet qualities, such as stouthear-
tedness, bravery, strength, piety, courage, fear of 
God, a kind disposition and a humane approach, 
was accepted as a watchword of piety and wors-
hip in sufiism. 
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Seyyid Bedevî, the founder of the Bedeviyye order, 
chose red as the fütüvvet color to be the symbol 
of his order. Abdülvehhab Şa’ranî (died 973/1565) 
related that on the subject of achieving the red co-
ver, İbrahim Metbûlî (died 880/1475), who harmo-
nized with Seyyid Bedevî, obtained the Prophet’s 
good news that ‘in fütüvvet I made you a brother 
to the man who is one of the great saints’. Sey-
yid Bedevî was a truly large-hearted man from the 
standpoint of the inner struggle and he was the 
spiritual lead of fütüvvet in the sense that he was 
the father of those who resisted earthly desires. 
In his youth he exhibited bravery, religiousness 
and asceticism, and he was known by the name 
Zahit Ahmed. He was affected by the way the Be-
douins of North Africa covered their faces with a 
peçe – veil – and because he adopted this practi-
ce himself he became known as el-Bedevî. Seyyid 
Bedevî is also known by the titles fâris-i evliya, 
fâris-i Necd and fâris-i human – all relating to 
horsemanship – and he was completed by a figure 
of a horse, a symbol of royalty. His older brother 
Hasan said that ‘there is no braver horseman in 
Mecca than him.’ Celâleddin Süyûtî, while relating 
a vision concerning Seyyid Bedevî, stated that he 
had come to him on horseback and veiled and 
said something. 
Seyyid Bedevî had the tasavvuf hırka – dervish 
cloak – put on him in Morocco by Şey Abdülcelil 
bin Abdurrahman en-Nisâburî. He then migrated 
with his family to Mecca in 1210 and continued 
his profession under the direction of Şey Berrî, 
one of the Rifâyye şeyhs. He memorized the Quran 
and studied the science of reciting the Quran. He 
also received training in Mâlikî and Şafiî canonical 
jurisprudence. 
With a spiritual order, he visited Iraq in 1235 and 
visited the graves of his forefathers İmam Mûsâ 
Kazım and Muhammed Cevâd in Kâzımiye ceme-
tery and also the graves of great Sufis like Sey-
yid Abdülkadir Geylânî (died 561/1166), Seyyid 
Ahmed er-Rifâî (died 578/1182), Hallâc-ı Man-
sur (died 309/922) and Adî bin Müsâfir (died 
557/1162). It is said that he struggled against a 
woman named Fatıma bint Berrî, who was under 
the influence of the great Sufis in Iraq, and against 
the Berrî tribe, which she was a member of. In 
the legend, this struggle is depicted as a battlefield 
where his grandfathers, foremost among them Hz. 
Ali, summoned his spirit. 

Seyyid Bedevî, with regard to fütüvvet, was 
known by the nickname ‘Attâb’, which means 
undefeated in battle, unbroken and a dashing 
horseman, all reminiscent of Hz. Ali’s nickname 
Kerrâr. Ebü’l-fityan also had a brave character to 
go along with this nickname and it is said that he 
changed with the effect of his spiritual state, that 
he assumed a way of leading his peers to behave 
properly and that he was merciful and victorious.
He never married, wore the veil, never abando-
ned his clothes until they fell off him, preferred 
silence and was ascetic in all aspects of his life. 
Seyyid Bedevî’s most famous miracle concerns 
his sacrificing one’s life. It is the incident when 
he told his disciple Şeyh Abdülmecid, who wan-
ted to see his face, which was covered by a veil, 
that although he had said that seeing his face wo-
uld be worth his life, he would not abandon this 
request and would die at the same time the şeyh 
viewed his face. Another legend about Seyyid 
Bedevî concerns a woman’s son who was taken 
prisoner by the Europeans during the Crusades. 
There are many other miracles having to do with 
freeing prisoners that have been related, as well. 
For centuries story tellers moving from house to 
house have kept this legend alive in the memori-
es of the Egyptian people. The chains and ropes 
in the hands of people who descended from the 
children of the prisoners are displayed as proof 
of Seyyid Bedevî’s miracle and they are show at 
annual mevlid (Prophet’s birthday) ceremonies 
as witness to the miracles. 
Seyyid Bedevi died in Tanta on 12 Rebiülevvel 
675 (24 August 1276). During his life and after 
he died the thing that tied his followers together 
was their fervent love for him. Because of his long 
life living on the roof, Seyyid Bedevi was known 
as Sütûhî. His disciples, known as Sütûh Ashabı 
and Sütûhiler, foremost among them being his 
disciple Abdül’âl, continue the Bedeviyye order 
and his existence to this day. The heritage of Sey-
yid Bedevi, who wrote no books explaining his 
sufi views and who gave no sermons, is not in 
books but rather in his disciples who live assu-
med his heritage and keep him alive through the-
ir order. 
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Derya BAŞ

Edebalı
(d. 1326)

Edebalı, the father-in-law of Osman Gazi, the fo-
under of the Ottoman Principality, was a sufi and 
the first Ottoman judge. In the sources Edebalı’s 
name is sometimes given as Edebalı, Atabalı or 
as a shortened version Ede-şeyh. Edebalı was 
a member of the Vefaiyye order associated with 
Ebü’l-Vefâ el-Bağdâdî. After his early education 
he went to Damascus and obtained religious 
knowledge from the well-known scholars of the 
period, such as Sadreddin Süleyman bin Ebü’l-
İzz and Cemâleddin el-Hasîrî. Returning to his 
home country from Damascus, Edebalı turned 
completely toward sufiism and founded a lod-

ge in Bilecik. He began teaching the populace and 
became their spiritual guide. The lodge was filled 
every day with the local folk and began to overflow. 
Edebalı became acquainted with Osman Gazi in Bi-
lecik. After this, Osman Gazi went to the lodge often 
and began to ask for advice on religious and legal 
matters. As a consequence of their close relations, 
Osman Gazi married Şeyh Edebalı’s daughter Mal-
hun Hatun. As the result of this union, the Ottoman 
dynasty continued when Edebalı’s daughter gave 
birth to Orhan. 
Şeyh Edebalı was the foremost Ahi leader on the 
frontier in the Osman Gazi period. It is not known 
who succeeded Edebalı on the frontier. However, 
there are records that indicate that Sultan Murad 
Hüdavendigar was an Ahi and that the leadership 
passed to him. From archival record of the early 
Ottoman period it is understood that the tithes and 
revenue of Kozağac village in Bilecik were given to 
Şeyh Edebalı that later his daughter donated this 
village to the Şeyh Edebalı lodge. One of the many 
students educated by Edebalı was his son-in-law 
Dursun Fakih, who became the second mufti and 
judge of the Ottoman State after his father-in-law. 
Osman Gazi buried Şeyh Edebalı, who died in 
1326, and his wife Mal Hatun, who died later, with 
his own hands. Orhan Gazi had tombs built over 
their graves and had a lodge constructed next to the 
tombs. 
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Yusuf KÜÇÜKDAĞ

Edirne Bedesten
The bedesten, which is next to the Eski Mosque in 
the center of Edirne, was built by Mimar Alaeddin 
upon the order of Çelebi Sultan Mehmed (1413-
1421) in 820/1418 and donated to the Eski Mos-
que. It is said that the construction of the bedesten 
was started by Musa Çelebi (died 1413). Brick and 
smooth cut stone material was used transformati-
vely and the rectangular-planned structure’s dimen-
sions are 41.00 x 78.00 meters externally and 20.00 

Şeyh Edebalı
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x 56.00 internally. There are doors at each of the 
four faces and six rectangular crosscut pillars. 
The space is divided into fourteen sections with 
a dome over each one. Side by side inside the 
structure are 36 shops and there are 56 shops 
around the outside. For lighting, there are 7 each 
windows on the north and south faces, and 18 
windows on the east and west sides. 
There are different colors interwoven on the 
structure’s main walls and various motifs of 
geometric and vegetal character on the window 
arches, formig the bedesten’s decorative look. On 
the beams there are zigzag and chain pattern mo-
tifs. The Edirne Bedesten, with it design charac-
ters, resembles the Bursa Bedesten, which was 
built in 802/1400. In particular, the single file 
of six columns and the 14 sections and domes 
support this likening. Even though Evliya Çelebi 
spoke about two separate bedestens in Edirne, 
called the Eski (old) and Yeni (new) Bedesten, the 
other’s location is not known. 
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Murat KARADEMİR

Ehl-i Hibre
Ehl-i vukuf carries the same meaning as Ehl-i 
hibre (expert). Hibre or hubr means to know 
about something inside and out. In Islamic law 
one of the duties of a judge is to ask the opinion 
of experts who have knowledge and experience in 
lawsuits so that he might give a good decision. In 
sources, the phrases “ehlü’l-ilm, ehlü’l-basar ve’l-
ma‘rife, ehlü’l-basire, ehlü’l-hibre”, which mean 
the same thing, are encountered. In Ottoman so-
urces the term ehl-i vukuf is most widely seen. 
Today the word ‘bilirkişi’ (consultive authority, 
expert) is used. 
When there was any sort of a dispute among 
shopkeepers the matter was looked into first by 
the yiğitbaşı (guild leader). If he could not solve 
the problem, then the kethüda was called in. To 
better understand the reason for the dispute, the 

views of an ehl-i hibre, an expert having 40 years 
within the Ahi organization, were requested. 
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Mehmet Ali HACIGÖKMEN

Ekinci, Yusuf
(b. 1943 )

Yusuf Ekinci prepared a doctoral thesis entitled 
Ahilik ve Cumhuriyet Döneminde Meslek Eğiti-
mi (Ahiism and Professional Training in the Re-
publican Period). He was born in Burdur’s Tefen-
ni district and completed his elementary school 
education at Büyükalan Elementary School. He 
graduated from İsparta Gönen Teachers Scho-
ol in 1962 and completed his higher education 
in the Literature Department at Balıkesir Neca-
ti Bey Education Institute in 1965. In 1980 he 
graduated from the Ankara University Education 
Sciences Faculty and earned a masters degree in 
the Public Administration branch of the Manage-
ment Sciences Institute at the Ankara Economics 
and Trade Sciences Academy in 1982. With his 
doctoral thesis entitled Ahilik ve Cumhuriyet 
Döneminde Meslek Eğitimi, he earned the title 
of doctor in 1987 at the Turkish Revolution His-
tory Institute of Ankara University. Yusuf Ekinci 
worked in various positions in the National Edu-
cation Ministry for a long time and was elected a 
parliamentarian from Burdur on 24 December 
1995. 

His works: Yusuf Ekinci has written many 
works on educational subjects and, with regard 
to Ahilik, he is the author of Ahilik ve Meslek Eği-
timi (Istanbul 1990) and Ahilik (Ankara 2008). 

 

Bekir ŞAHİN
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Ekonomik Kalkınma ve 
Devlet Yönetimi / 

Economic 
Development and State 

Administration
This work written by Burhan Ulutan (Istan-
bul 2000) is comprised of an introduction and 
eight sections. In the introduction, after noting 
the paucity of idea-makers in the economic de-
velopment and uplift of communities, examples 
are given regarding paths that the Ottomans and 
England took toward production, commerce and 
development, throughout history, and concerning 
the setbacks, as well. 
In the first section, which starts with Adam Smith 
and the liberal classic school, the period of John 
Maynard Keynes is explained in detail and free 
market competition and criticisms of the classic 
school teachings are discussed. In the second 
section, Keynes is introduced briefly with regard 
to his general theory in England in the 1930’s 
when Keynes argued that the liberal economy 
would not be a solution for people. His critical 
thoughts about the classic school teachings are 
taken up here. Then, there is a discussion of the 
‘New Economy’ system that Keynes developed. In 
the third section, historic examples are given of 
how the advanced industrial nations of the 19th 

century dragged nations like the Ottoman Sta-
te, India and China into poverty and tragedies. 
As a solution the stress is on the leader of less-
developed nations activating human and natual 
resources in order to raise up their nations and 
rescue their peoples from the clutches of poverty. 
As an example of a nation that rose from being 
underdeveloped, the model of the Turkish Re-
public and what its founder Mustafa Kemal Ata-
türk did to spur economic development and the 
use mixed economy are presented. In the fourth 
section, the interest and efforts of Western eco-
nomists in the uplift of underdeveloped nations 
is taken up. The view in the works of A. Paul Sa-
muelson and Harvey Leibenstein regarding prog-
ress and development are compared and argued. 
There is an emphasis on long-term efforts and 
productive investments, within the definite fra-
mework of plans and programs, for growth and 

development and the important role of the state 
in economic development. 
In the work’s fifth section, the importance of 
highly capable administrators in state administ-
ration and economic development is highlighted. 
Next, the teachings of scholars like Socrates, Pla-
to, Confucius, Farabi, İbn-i Sina, Yusuf Has Hacib 
and Nizamülmülk, who all expended efforts for 
people and communities to live in contentment, 
are presented. In the sixth section, under the he-
ading Çağdaş Demokrasilerde Ekonomi Yöneti-
mi ve Ahi Evran (Economic and Direction in Mo-
dern Democracies and Ahi Evran) (170-201), the 
success of the Ahi artisan groups in the Ottoman 
State and the introduction of administrators 
to the state is discussed. Then, there is a brief 
explanation of the life story of Ahi Evran and the 
make-up of the Ahi organization. Following this, 
there is an effort to determine the effect of the 
Ahi industrial units on German and Japanese in-
dustrial units. In the seventh section, it is stated 
that England rose quickly because of a producti-
ve and honorable state administration, modeled 
after that of the Ottoman State. Bismark gave im-
portance to the personal training of those who 
would direct the state and it is explained that the 
German Empire he founded was based on reso-
urces. The Japanese took the example of Ger-
man and the French took the example of England 
for their state employee organization and became 
strong states. In addition, in this section there 
is mention of the improvement and development 
in recent years in South Korea and the Far East 
Tigers. 
In the book’s conluding section there is a sum-
mary and suggestions regarding state administ-
ration and economic development and a sum-
marized comparison with the aforementioned 
Western states. In this work, Ulutan has shared 
with the public his proposals for reigniting the 
state structure, based on his professional exper-
tise and his wide state experience. 

 

Erol ÜLGEN
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el-Esnâf ve’t-Tavâifu’l
Hirefiyye fî Medîneti 

Dimaşk Hilâle’n-Nisfi’l-Evvel 
Mine’l-Karni’s-Sâmin ‘Aşere 

el-Mîlâdî / 
Shopkeeper and 

Professional Groups in 
Damascus in the 

First Half of the 18th Century
The work, whose title can be translated into Tur-
kish as Miladi XVIII. Yüzyılın İlk Yarısı Boyun-
ca Şam Şehrindeki Esnaf ve Meslek Grupları 
(Shopkeeper and Professional Groups in Damas-
cus in the First Half of the 18th century), was 
written by İsa Süleyman Ebu Selim as a doctoral 
thesis at Ürdün (Jordan) University and publis-
hed in Amman in 2000. The book is comprised 
of an introduction and seven sections. Informati-
on about the shopkeeper guild associations and 
their organization in Damascus in the second half 
of the 18th century is provided. The sources used 
were records from the Damascus Şer’iyye Sicilleri 
and works, research and investigations from that 
period. 
The book’s first section takes up the general or-
ganization within the profession; the formation 
of professional groups; şeyh, şeyh rights and 
authorities, duties, dismissal of a şeyh; and the 
organization’s relations with the central administ-
ration. Subject by section are: in the second sec-
tion weavers, in the third food producers, in the 
fourth construction experts, in the fifth the health 
sector, in the sixth the trader class, and in the se-
venth section various artisan groups that served 
the community such as makers of new shoes, le-
ather workers, sword experts and producers, and 
the entertainment sector (coffeehouses, smoking 
places). 
 In the work the author explains that the şeyh is at 
the head of the organization and he is chosen from 
among the leaders of the artisans; the şeyh and 
the other members go to the court and after con-
firmation of the election in the presence of a judge 
they are appointed by the judge; a muallim (mas-
ter) is someone who has reached the summit of 
his profession and is able to work independently 
after obtaining permission. There is also a desc-

ription of the ceremony relating to the ascention 
of an apprentice to the rank of master. 
The work is important from the standpoint of 
presenting the shopkeeper organizations in Da-
mascus, which was a provincial center in the Ot-
toman period, and their structure and administ-
rative cadre’s appointment types. 

 

Faruk TOPRAK

Elif-Ba Destan -Legend
The shopkeeper and professional epic poems of 
Âşık Dertli began to be seen in the second half of 
the 18th century within Turkish saz (a string ins-
trument) poetry. As of the 19th century, it spread 
and attracted the attention of a great many mins-
trels. The roaming minstrel Bolulu Dertli was inf-
luenced by this tradition in the 19th century. The 
Elif-ba Destanı (epic poem) is essentially a poem 
about shopkeepers and their professions. In the 
history of minstrel poems the tradition of reci-
ting poems alphabetically according to the Arabic 
letters is a unique form. Âşık Dertli’s poem writ-
ten below in the elif-ba order is unique because 
it has a different structure than the shopkeeper 
poems written in the Turkish saz poetry tradi-
tion. The poem is comprised of seven quatra-
ins. The rhyme scheme takes the form of abab 
cccbçççb. In some places there are rhyme faults 
in the poem which is recited with 11 measures of 
each syllable. 
The event knit of the poem is established with 
regard to the professions in the cities of the Ot-
toman geography, the masters of those professi-
ons and Âşık Dertli’s personal experiments and 
partnerships within those professions. Because 
Bolulu Dertli’s childhood and youth was spent 
under the heavy thumb of village chiefs, a large 
portion of his life was passed in roaming. We can 
say that in writing a professional and city poem 
this situation had an effect. The various branches 
of work that Dertli touches on in the poem inclu-
de the following: artist, rope-thread making, bar-
baring, fishing, shoemaking, saddle making, boot 
making, bathhouses, preaching, dervish, chain 
making, mother-of-pearl work, fruit drink ma-
king, box-crate making, wrestling, hat making, 
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merchant, customs, sword making, pipe making, 
fruits, copying, document work, handkerchiefs 
and lying. 
The poet does not refrain from saying in the last 
quatrain that his own profession is lying and that 
is why he said that his name is still liar. If we con-
sider that the statements found here are a verbal 
art then Âşık Dertli has presented in list form 
the famous professions of the period’s Ottoman 
geography and the masters of those professional 
branches. As the poem contributes to a different 
style than the other poems related to professions 
and artisans in the Turkish saz poetic tradition, 
it presents a peculiarity that can be assessed wit-
hin the city epic poems. 

The Elif-Ba Epic Poem
Elif Edirne’de sanat eyledim,
 İdris’ti ortağım iplikçi hâlâ.
Elif      I worked an art in Edirne,
         My partner was İdris, still a 
 threadmaker. 

Be Bir vakit berberlik ettim Bursa’da,
 Bekir’di çırağım balıkçı hâlâ.
Be       Once I was a barber in Bursa
         My apprentice was Bekir, 
 who’s still a fisherman.

Te Tiflis’li Timur terlikçibaşı,
Te      Timur of Tblisi was a shoemaker,

Se Sakca’da semercidir kardaşı,
Se       His brother a saddlemaker in Sakca,

Çim Çorum’da Cafer çizmecibaşı,
Çim     Cafer a bootmaker in Çorum,

Ha Hamâ’da Hasan hamamcı hâlâ.
Ha      Hasan still a bathhouser in Hamâ. 

Hı Harput’ta Halil hatipmiş meğer,
Hı      Evidently Halil preached in Harput,

Dal Debre’de Davut dervişlik eder,
Dal     Davut a dervish in Debre,

Zel Zile’de Zâkir zincirin yeder,
Zel      Zâkir makes chains in Zile

Rı Razgrad’da Ramazan rakıcı hâlâ.
Rı       Ramazan still a rakı maker in Razgrad.

Ze Zeytun’da Zübeyr zeytin yapardı,
Ze      Zübeyr made zeytin in Zeytun,

Sin Sinop’ta Salim sedef takardı,
Sin      Salim worked mother-of-pearl in Sinop,

Şın Şumnu’da Şakir şerbet satardı,
Şın      Şakir sold sherbert in Şumnu, 

Sad Samakov’da Sadık sandıkçı hâlâ.
Sad     Sadık still makes boxes in Samakov.

Gayn Galata’da Galip Gafur pehlivan,
Gayn    Galip Gafur is a wrestler in Galata,

Fe Filibe’de Ferhat fesçi bezirgân,
Fe      Ferhat a hat merchant in Filibe,

Kaf Kalkandelen’de Kadir kılıççı hemen,
Kaf     Kadir a swordmaker in Kalkandelen,

Kef Girit’te Kâmil gümrükçü hâlâ.
Kef     Kâmil still a customs man in Crete. 

Lâm Lâleli’de Lütfi lüle yapardı,
Lâm    Lütfi made pipes in Lâleli,

Mim Musul’da Müsli meyva satardı,
Mim    Müsli sold fruit in Mosul,

Nun Nazilli’deNusha yazardı,
Nun    Nusha wrote in Nazilli,

Vav Van’da Veysel varakacıdır hâlâ.
Vav    Veysel still a document man in Van.

He Hintli Hip hele neylerdi,
He     Hintli Hip worked with flutes,

Ye Yanya’da Yahya yağlık işlerdi,
 Dertli düşünmeden yalan söylerdi,
 Adını koydular yalancı hâlâ. 
 (Bozyiğit, 1988: 37).

Ye     Yahya worked with oil in Yanya,
 Dertli couldn’t help but lie,
 Still they call him liar 
 (Bozyiğit, 1988:37)
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Elver, Remzi
(b. 26. 08. 1970)

Remzi Elver prepared a masters thesis entitled 
Karaman Müzesi 451 Numarada Kayıtlı Anonim 
Fütüvvetnâme Üzerinde Bir İnceleme (An Exa-
mination of an Anonymous Fütüvvetname, Re-
gistry Number 451 of the Karaman Museum). He 
was born in Afyonkarahisar’s Bozan district and 
prepared the aforementioned masters thesis with 
advice from İsmet Kayaoğlu in 1997 in the Islamic 
History branch at the Social Sciences Institute 
of Selçuk University. After completing his higher 
education, he taught and administered in schools 
linked to the National Education Ministry. Ultima-
tely, while assistant principal at the Denizli İMKB 
Girls Professional and Technical High School in 
Denizli, he was assigned as a teacher to Cyprus. 
Elver has served in establishing many civil com-
munity organizations and has written article for 
various magazines and newspapers about protec-
ting and preserving historical and cultural values. 

 

Aziz AYVA

Eminoğlu, Mehmet Emin
(b. 1932–d. 2011)

He was the writer of the book entitled Konya Ti-
caret Teşkilatı Dünü ve Bu Günü (The Konya 
Commerce Organizaiton, Yesterday and Today). 
He was born in Damascus in 1932 and had his 
early education there, as well. In 1946, he went to 
Egypt and continued his education there. In 1957, 
he worked as a teacher in Kuwait and came to 
Konya in 1960, after which he returned to Syria. 
Following work there in library science, he came 
to Istanbul and began to work at Sabah newspa-
per in Bâbıâli. In 1973 he came to Konya and wor-
ked as a translator in the private sector for a time. 
After a short stint working in the Konya munici-
pality in 1975, he entered the publishing sector. 
In 1995 he began to work in the Konya Municipal 
Koyunoğlu Museum. He died in Konya and is bu-
ried in the Hacıfettah Cemetery. 

His works: Konularına Göre Kur’an-ı Kerîm 
Fihristi,  Istanbul 1969; Kuddusi Divanı, Konya 
1973; Kur’an Işığında Kainat ve Göklerin Fethi, 

Konya 1974; Çağımızı Aydınlatan Kur’an Muci-
zeleri, Konya 1978; Koyunoğlu Müze ve Kütüp-
hanesi Yazma Eserler Katalogu, Konya 1997; 
Konya Ticaret Teşkilatının Dünü ve Bugünü, 
Konya 1997; Osmanlı Vesikalarını Okumaya 
Giriş, Ankara 2007; Karatay Medresesi Yazı İn-
cileri, Konya 210.
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Muhammet Ali ORAK

Emir Ali
He was one of the leading emirs of the Eretna 
period (1327-1352). What is known about him 
comes primarily from information İbn Battuta 
provided about him when he visited the lodge 
named for him in Kayseri. According to İbn Bat-
tuta, was a member of a group from the notables 
class who were influential in the city. The very 
sturdily constructed lodge was known for its oil 
lamps, furnishings and abundance of food. It is 
not known for certain when Emir Ali died nor 
where his grave is located. Some researchers say 
that Pişrev Ali, whose tomb, dated to 751 (1350), 
in the city center of Kayseri, and Emir Ali may be 
the same person. 
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İsmail ÇİFTCİOĞLU

Emir Hasanoğlu 
Ahi Ahmed Vakfiye

The vakfiye – deed – was arranged and recorded 
on 27 Rebiüevvel 768 (November 1366) in Arabic 
by Emir Hasanoğlu ahi Ahmed. It is recorded as 
VGMA, nr. 601/1, page 175, row 230. 
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The deed begins with prayers and Quranic ver-
ses, continuing with greetings and salutations 
to the Prophet, his family and associates. Next, 
Emir Hasanoğlu Ahi Ahmed mentions that he 
donated his own property, including land and 
garden in Çorumlu town. He then provides de-
tails about the aforementioned land, as follows: 
eight parcels of land in Küştnahor hamlet left to 
him as inheritance from his late grandmother 
Gömeç Hatun, the daughter of Hacı Ahmed; land 
in Çorumlu village left to him as inheritance from 
his mother İkbal Hatun, the daughter of Esed 

Bey; again, from his mother, land known as Arz-ı 
Tabahtenî adjacent to Ahi Çaruk land; two parcels 
of land adjacent to Şeyh Zeynüddin Zaviyesi; and 
a vegetable garden in the lodge built by his father. 
The donor donated all rights associated with the 
foundation lands mentioned above for the needs 
of the lodge in Çorumlu village that his father had 
built. The income from the donated lands was to 
be spent primarily for the improvement and conti-
nued sturdiness of the foundation property. 
The extra income was to spent on visitors to the 
lodge, those people concerned with running the 
lodge and those who came and lived nearby the 
lodge. In the event there was additional income, 
it was to be used for the poor and indigent of Ço-
rumlu village. Administration and supervision of 
these foundations would remain with Ahi Ahmed 
until his death, after which someone from his line 
who was the most astute with regard to religious 
matters would take over. If no one from his line 
remained then the leader of the Moslems would 
be the trustee and supervisor. The donor placed 
some stipulations regarding preservation of the fo-
undation property: the lodge would be preserved 
for eternity and could not be granted away, held as 
security, sold or passed down as inheritance. The 
donor stressed that anyone who did not adhere to 
these stipulations would suffer the wrath of God. 

 

Yusuf KÜÇÜKDAĞ

Emir-i İğdişan
This was the title given to the person at the head 
of the organization known as İğdiş among groups 
that formed the city populace in old Turkish-Isla-
mic states and among the Anatolian Seljuks and 
the Karamanoğlu’s. This official was called “iğdiş-
başı, emirü’l-egâdişe”. 
The Emir-i İğdişan was charged with arranging 
commercial and artisan life in cities, prior to the 
full organization of the Ahis among the Anatolian 
Seljuks. For this reason, in almost all cities there 
were iğdiş’s and their chiefs, emir-i iğdişan, who 
was also the highest representative of the people to 
the state. He was a member of the city council in 
the provincial organization. Nevertheless, he was 
not considered a state official. Because of the im-
portance of his duties, he had wide authority and 
close relations with the ruler’s family. He would 

The vakfiye –deed- of Emir Hasanoğlu Ahi Ahmed
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even sometimes host princes and sultans in his 
own home. 
In special situations the Emir-i İğdişan would 
provide leadership for the populace and one of 
his duties was collecting taxes. When an enemy 
attacked he would take defensive measures in 
the city where he lived. In the event of an uprising 
against the state, he would ensure public order 
by organizing the local people agains the rebels. 
Some of these men were benefactors who had 
works like mosques and mesjids built. That they 
were respected persons, is understood from the 
regions where Emir-i İğdişan’s had tombs built 
in their names. The Emir-i İğdişan Mesjid and 
the Emir-i İğdişan Tomb in Konya were extant in 
the first half of the 16th century. The concept of 
İğdiş lost importance toward the end of the 13th 

century as Akiism emerged to take its place. Sub-
sequently, the Emir-i İğdişan duty disappeared. 
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Yusuf KÜÇÜKDAĞ

Emir-i İğdişan Mesjid
The mesjid is in the city center of Konya and 
adjacent to the structure known as the Emir-i 
İğdişan Türbesi (tomb). Like the tomb, the mes-
jid must have been built by the Emir-i İğdişan, 
who was the leader of the Konya iğdiş’s, in the 
13th century, at the latest. The fact that the name 
of the mesjid, which was still standing in 1467 
when Konya passed to Ottoman rule, is not en-
countered in subsequent records indicates that 
the mesjid and the tomb were both demolished 
in the middle of the 16th century. 
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Yusuf KÜÇÜKDAĞ

Emir-i İğdişan Türbe
Located in the city center of Konya, the builder 
and construction date of the türbe – tomb – are 
not known. The İğdiş’s concerned themselves 
with shopkeeper affairs in a provincial organiza-
tion of the Anatolian Seljuk State, prior to the 
Ahis. Toward the end of the 13th century they lose 
their importance and positions to the Ahis. It is 
thought that the Emir-i İğdişan Türbesi was bu-
ilt no later than the 13th century, probably at the 
behest of an important leader if the İğdiş’s. The 
tomb and the adjacent mesjid were extant during 
the reign of Sultan Mehmed II (1444-1446, 1451-
1481) and was still standing during the period 
of Sultan Süleyman, the Lawgiver (1520-1566). 
Its name does not appear in documents after the 
middle of the 16th century. For this reason, its 
place could not be determined. 
The foundations of the Emir-i İğdişan Türbesi 
were recorded in the foundation registers to-
gether with the Emir-i İğdişan Mesjid. In this 
regard, donations included four parcels of land 
near Emir-i İğdişan Türbesi, one adjacent to Fah-
rünnisa Zaviyesi and one in Gedegelas. In 1530, 
there were 12 sites in official records listed as fo-
undation places. This indicates that over time the 
foundation properties increased. However, after 
the middle of the 16th century the tomb’s name is 
not encountered in records. 
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Yusuf KÜÇÜKDAĞ

Emîr-i Kebîr el-Hemedânî
(d. 786 / 1385)

He was the author of the work entitled Risâle-i 
Fütüvvetiyye and was born in Hemedan. His fa-
mily line reached back to the fourth imam, Ali 
Zeyhelâbidîn. His father was Hemedan gover-
nor Şehâbeddin. With the advice of his uncle 
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Seyyid Alâeddin he connected with Mahmud-ı 
Mezdekânî, a disciple of Alâüddevle-i Simnânî, 
one of the şeyhs of the Kübrevî order. After sta-
ying in the şeyh’s lodge for a while, he met anot-
her of Simnânî’s disciples, Takıyyüddin Ali Dostî 
and was given the dervish cloak by him. After 
Dostî died, he returned to Mezdkekân. 
Mahmud-ı Mezdekânî recommended that he tra-
vel and hold discussions in other cities in order 
to perfect himself. Hemedânî then set out on 
journeys that lasted for twenty years, to Turkis-
tan, Mâverâünnehir (Transoxiana), India, Iraq, 
Suriye and Anatolia. When he went to Kashmir 
he had an effect on the people there accepting 
Islam. He stayed there for two and a half years, 
before returning to Hemedan. When he learned 
that Timur’s had evicted the seyyids from Heme-
dan, he went to Turkistan and Huttalân, before 
returning to Kashmir. He didn’t stay there long, 
though, and died on his way to haj in 786 (1385). 
His body was first transported to Huttalân and 
he was later buried in Kûlab, which today is wit-
hin the borders of Tajikistan. 
Hemedânî was the founder of the Hemedâniyye 
branch of the the Kübreviyye order. While he 
was alive he contributed greatly to Islamization 
of Kashmir by means of the many disciples he 
gathered around him. During this period, many 
mosques and lodges were built in Kashmir and 
some Hindu temples were converted into mos-
ques. 
Hemedânî had close relations with fütüvvet mas-
ters of the period and he got his hırka – dervish 
cloak – from Muhammed Ezkânî, one of the 
disciples of Alâüddevle-i Simnânî. He himself 
put the fütüvvet hırka on his disciple Ali Tûtî 
Alişâhî and gave him his diploma. The work 
that he wrote, Risâle-i Fütüvvetiyye, is impor-
tant from the standpoint of putting forth the 
relationship between his fütüvvet organization 
and the Kübreviyye order to which he belonged. 
His work was published by M. Molé (“Kubrawi-
yat II, Ali b. Şehabaddin-i Hamadânî’nin Risâla-i 
Futuwwatiya’si”, Şarkiya Magazine, IV (1961), 
pages 33-72).
Hemedânî, who tried to link the views of İbnü’l-
Arabî with the fundamentals of the Kübreviyye 
order, wrote a Persian-Arabic commentary entit-
led Fusûsu’l-hikem’e Hallü’l-Fusûs (Süleymaniye 
Library, Şehit Ali Paşa, nr. 2794, 503a-677a). Ad-
ditionally, there are more than 100 small epistles 
of his. 
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Abdürrezzak TEK

Emrem Yunus: 
Ahiliği Kültürü Yurdu

This work written and published by Refik H. Soy-
kut (Ankara 1982) contains 104 pages. At the be-
ginning of the book there is a map which shows 
the Emrem Yunus dormitory, based on the Hacı 
Bektaş Velayetnâmesi. After the introduction, 
Ahilik’s importance for Turkish culture is evalu-
ated. The writer states that Ahilik was the Otto-
man Renaissance and that it spoke not just to 
shopkeepers but to every part of the community, 
as well. Information is provided about Yunus 
Emre’s place in Ahilik and there is an evaluation 
of the relationship between Ahi Evran and Yunus 
Emre. The period of both men, the 13th century, 
and the cultural milieu of Anatolia then is dis-
cussed. The author searches for traces of Yunus 
in central Anatolia and he says that Yunus could 
not be shared. Also, central Anatolia and Eskişe-
hir, where Yunus lived, are evaluated. The writer 
undescores that Yunus Emre was an Ahi and he 
states that in light of historical realities, Yunus 
Emre’s tomb is at Ziyaret Tepesi near the village 
of Ulupınar (former name Sulhanlı) in Kırşehir. 
In the additions of the book the writings which 
the author did with the Culture Ministry and DPT 
regarding Yunus Emre are found. 

 
Selma TURHAN SARIKÖSE

Epstein, Steven
Steven A. Epstein wrote the book entitled Wage 
Labor and Guilds in Medieval Europe as an un-



415 

E n c y c l o p e d i a 

o f A h i l i k / A k h i l i k

dergraduate at Swarthmore College in 1974. He 
got his masters from Cambridge in 1980 and 
his doctorate at Harvard in 1981, under the gu-
idance of well-known Middle Ages experts like 
Ahmanson-Murphy. His area of work focused on 
Medieval Europe, its economic and social his-
tory, its workers and slave and Italian history. He 
wrote many books about the Middle Ages. 

 

Necmeddin AYAN

Er Uğuzman, Tülay
(b.1954)

She is the author of the work entitled Simav İl-
çesi ve Çevresi Yaren Teşkilâtı. She graduated 
from Ankara University’s Ethnology Depart-
ment, in the Language and History-Geography 
Faculty in 1975, earned her masters in the same 
university’s Ethnology Sciences Department in 
1978 and her doctorate from the university’s 
Folklore Sciences Branch in 1985. In 1990 she 
bacame an assistant professor in the field of App-
lied Sociology and in became a full professor in 
2004. Her service record includes the following: 
Kültür Bakanlığı Millî Folklor Araştırma Dairesi 
Gelenek-Görenek ve İnançlar Şubesi Müdür Yar-
dımcısı (assistant director) (1979-1981); Başba-
kanlık Aile Araştırma Kurumu Uygulamalı Araş-
tırmalar Şube Müdürü (director) (1990-1992); 
Gazi Üniversitesi Eğitim Fakültesi Felsefe Grubu 
Öğretmenliği Bölümü Kurucu Bölüm Başkan 
Yardımcısı (deputy chairman) (1995-1997); Ça-
nakkale Onsekiz Mart Üniversitesi Fen Edebi-
yat Fakültesi Sosyoloji Bölümü Kurucu Bölüm 
Başkanı(department chairman) (2004-2008); 
Çanakkale Onsekiz Mart Üniversitesi Güzel Sa-
natlar Fakültesi Dekanı (dean) (2004-2008); 
Başkent Üniversitesi İletişim Fakültesi Halkla 
İlişkiler ve Tanıtım Bölüm Başkanı (department 
chairman) (Ekim 2008-Nisan 2013). She is now 
working as an academician in the Sociology De-
partment of the Literature Faculty at Başkent 
University.

Her works: Kemal Tahir’in Altı romanının Halk-
bilimsel Açıdan Değerlendirilmesi (An Eva-
luation of Kemal Tahir’s Six Novels from the 
Folklore Perspective), Ankara 1986; Türk Halk 

Kültürünün Bazı Sözlü Ürünlerine Yansıyan Ka-
dın Erkek ve Evlilik İlişkileri (Relationships of 
Men-Women and Marriage as Reflected in Some 
Verbal Works of Turkish Folk Culture), Ankara 
1989; Beypazarı’nda Sosyal-Kültürel Yapı ve De-
ğişme (Social-Cultural Structure and Change in 
Beypazarı), Ankara 2002. 

 

Ayşe DEĞERLİ

Erdem, Ekrem
(b. 1965)

He is the writer of the book entitled Ahilik: Ah-
lakla Kalitenin Buluştuğu Bir Esnaf Teşkilat-
lanma Modeli (Ankara 2009). Ekrem Erdem 
was born in Kayseri in 1965 and after graduating 
from the Economics Faculty at Istanbul Univer-
sity in 1987, he entered the EÜ Economics and 
Management Sciences Faculty as a research as-
sistant. In 1989, he got his masters degree at the 
same university. In 1994, he earned a doctorate 
in Managerial Economics at New York Rensse-
laer Polytechnic Institute. In 1995 he became a 
deputy assistant professor, in 1996 an assistant 
professor and in 2002 a professor. Besides ser-
ving in various management and civil community 
organizations, he has also been a visiting lecturer 
here and abroad. He is a member of national and 
international scholarly organizations and has 
seen administrative duty in them. Erdem had 
written many scholarly articles about Ahilik. He 
has aroun 10 works that have been published on 
business, employment, production, banking and 
financial issues. 
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Ömer AKDAĞ

Erdoğan, Abdülkerim
(b. 1957)

Erdoğan, who wrote Ankara Ahileri ve Eserleri, 
was born in Evciler village of Bala district, An-
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kara, in 1957. After his elementary, middle and 
high school education, he worked in a master-
apprentice relationship on subjects like graphics, 
photography, interior decoration and printing. In 
1976 he was the technical director at Vesika ma-
gazine and the same year he was the editor at 
Hilal magazine. Erdoğan began his duty as an of-
ficial in VGMA in the Office of the Prime Minister, 
where he investigated calligraphy, tezhip, design, 
motifs, minatures and other decorative Turkish 
art forms. He also toured Turkey under the sco-
pe of the Provincial Foundations Project and es-
tablished a photographic archive of the works of 
foundation civilization. Erdoğan left the Vakıflar 
Genel Müdürlüğü in 1989 and began to work in-
dependently. He has published about 30 works 
on Ankara’s history and culture. 
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Caner ARABACI

Erken, Veysi
(b. 1957)

He wrote the work entitled Bir Sivil Örgütlen-
me Modeli: Ahilik. Born in Midyat, he graduated 
from Ankara Yüksek Öğretmen Okulu and An-
kara University’s İlahiyat Faculty. Erken taught 
school for a while and then completed his mas-
ters and doctoral work at Gazi University’s Social 
Sciences Institute. He also served as an acade-
mician at the same university and held various 
administrative positions. 
Erken has written for various newspapers and 
internet sites and has 11 books and scores of 
scholarly articles to his credit. 

 

Kerim SARIÇELİK

Ermenekli 
Hasan Tahsin Görgülü
(see Görgülü, Hasan Tahsin)

Eryiğit, Süleyman
(b. 1960)

He prepared the masters thesis entitled Ahi Birlik-
lerinde Yönetim ve İşletme Fonksiyonlarının Te-
mel Yapısı (Basic Structure of Administration and 
Management Functions in Ahi Units). He was born 
in Gaziantep and graduated from the Management 
Faculty of Ankara Economics and Commerce Sci-
ences Academy in 1982. Following his graduation, 
he worked in the private sector for a time and then 
held various administrative positions in KAMU-İŞ 
(Kamu İşletmeleri İşverenleri Sendikası) (union) 
in the Agriculture Credit Cooperatives Central 
Union. He wrote his masters thesis Ahi Birlikle-
rinde Yönetim ve İşletme Fonksiyonlarının Temel 
Yapısı in the Production Administration-Marke-
ting branch of the Social Sciences Institute at Gazi 
University. He earned his doctorate with the thesis 
entitled Türkiye’de İşletmelerin Kayıt Dışı Perso-
nel Çalıştırmasında Ücret Maliyeti İçindeki Yasal 
Kesintilerin Etkisi. He is currently serving in the 
İktisat Müşavirliği (Economy Consultancy). 

 
Mustafa Atilla ARICIOĞLU

Esder 
(see Esnaf ve 

Sanatkârlar Derneği)

Eski Pazar Hamam
(see Ahi Murad Hamam)

Eskiji
The artisan group that buys and sells old goods 
and items are the eskiji’s. They pursued their ac-
tivities spread out in various regions of big, crow-
ded cities like Istanbul. In the second half of the 
17th century the number of sellers of old shoes in 
Istanbul was six hundred. They practiced their 
trade in 104 shops and there were both Moslems 
and non-Moslems working in this field. It is note-
worthy that among the non-Moslems, Jews comp-
rised the largest group of those who worked in the 
eskici field. 
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Zeki TEKİN

Esnaf -Craftsmen
‘Esnaf’ is the plural of the word ‘sınıf ’, which me-
ans ‘type, piece, section’ in Arabic. It is used as 
a term that covers those who perform a job and 
profession. Over time the meaning of the term 
has broadened and it has come to mean guild 
members, artisans and traders in the Islamic 
world. Since the Abbasids alternatives for this 
word have been “esnaf-ı hiref”, “erbâb-ı mihen” 
and “tâife”. 
In the Islamic world, each esnaf group had iden-
tified a founder, to whom they give the name Pir 
(spiritual leader), from among the prophets and 
important religious persons and thusly give their 
profession a religious character. For example, the 
pir for various professions are: Hz. Âdem (Adam) 
for farmers, Hz. İdris (Enoch) for tailors, Hz. 
Nuh (Noah) for carpenters, Hz. Yunus (Jonah) 
for fishermen, Hz. Dâvud (David) for secretaries, 
Hz. Lokman for doctors and Hz. Muhammed for 
traders. 
Esnaf organizations’ roots date back to the Fütüv-
vet communities of the 9th century when Abbasid 
Caliph en-Nâsır-Lidînillâh (1180-1225) brought 
these groups under supervision in order to ensu-
re state authority and bring discipline to the arti-
san class. In this way, from the 10th century to the 
13th the esnaf groups in big cities like Bağhdad, 
Cairo and İsfahan so major developments. In the 
Seljuk period, especially with the coming of mar-
kets set up in city centers, the number of esnaf 
groups increased even more. In the Timur period 
in Iran, İbn Battuta talked about the existence 
of chiefs of esnaf groups called “kulû” for each 
artisan group in Isfahan when he visited there. 
During the Safevî period in Iran, the esnaf organi-
zations continued the Fütüvvet and ‘civanmerdi’ 
(bravery-generosity) of the Timur era. In Anatolia 
during the time of the Seljuks, the Fütüvvet clas-
ses were known mostly by the name Ahi and they 

were tied to conspicuous esnaf organizations in 
nearly every field of the Islamic community. 
Generally in the Islamic world and in particular 
in the Ottoman State esnaf became an essential 
element of the state and the community and the 
esnaf organized themselves in guild-like fashion. 
The Ottoman esnaf organizations were the conti-
nuation of the Seljuk ones. In Ottoman records 
the “is erleri” groups related to the leading figu-
res of a city meant the esnaf directors and wor-
kers. Despite the differences in location and time 
during the Ottoman State, the ‘iş erleri’ resemb-
led each other all over, with a bottom-up order of 
çırak, kalfa, usta, esnaf kethüdası, ahi baba and 
esnaf şeyh. 
In the Ottoman State, two groups emerged among 
the esnaf with regard to economic structure. One 
was the public commerce structure which was 
independent and based on private initiative but 
tied to esnaf guilds. The other was the group cal-
led “ehl-i hire-i hassa”, which was salaried and 
linked to ‘dirlik’ and ‘ulufe’, according to state 
management fundamentals. Although there were 
a few signals with regard to Istanbul esnaf pri-
or to the reign of Sultan Bayezid II (1481-1512), 
the first pronouncement about esnaf came in the 
Kanunnâme (code of laws) of Sultan Bayezid II. 
It is clearly known that there were professional 
groups in Anatolia in the early period of the Ot-
tomans. 
The word esnaf means “guild members, arti-
sans and traders”. Evliya Çelebi used the word 
esnaf often in his Seyahatnâme that he wrote in 

A view of a guild bazaar
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the middle of the 17th century and he provided 
detailed information about the esnaf guilds in 
Istanbul and Cairo. He was the best source for 
information about esnaf groups in Ottoman ti-
mes. According to him, there were more than 
1100 esnaf group, separated into 57 categories. 
Each group decided upon the special rules for 
its own professional activities and these were 
approved by all the masters. After a judge in-
vestigated whether these were in accordance 
with Islamic law,and other laws and customs, 
the matter was presented to the Divan (Coun-
cil of State) for approval, after which a basic 
document was published for the concerned es-
naf group. The document layed out the conditi-
ons for members to achieve various ranks like 
kalfa and usta, the period for apprenticeships 
and assistantships, work hours, the type and 
quality of the item produced, procurement and 
distribution of the requisite raw material, shop 
sites and their number. In order to implement 
the rules and penalize those who didn’t adhere 
to them, an administrative committee made up 
of “ihtiyar ustalar”, “nizam ustaları” or “lonca 
ustaları” was formed, with a kethüda and his 
assistants at its head. 
Relying on an infrastructure that exercised qu-

ality control and commercial morality, the esnaf 
organizations’ Pazarbaşı, Kethüda and Yiğitbaşı 
supervised the ensaf members. The Ottoman 
State government had a “kadı” (judge), the hig-
hest office of the esnaf units, in various regions 
where the esnaf groups were active and a “muhte-
sip” (quality control officer) to supervise market 
activities. In addition, there were experts known 
as “ehl-i vukuf” who would assist the judge on 
matters involving esnaf members. Also, when the 
army went on expeditions “orducu esnaf” went 
along with them, to include kasap (butcher), ek-
mekçi (baker), bakkal (grocer), saraç (saddlema-
ker), demirci (ironworker), arabacı (vehicle ex-
pert), nalbant (blacksmith), and aşçı (cook). The 
esnaf class was also instrumental in keeping the 
social life of a city active. At palace circumcision 
ceremonies and when the army went off on ex-
peditions the esnaf groups were involved in the 
related feasts and entertainment. 
When a çırak (apprentice) had fulfilled his trai-
ning period an usta would confirm that he had 
learned his job well enough to have the “şed” belt 
tied to his waist in a special ceremony. This me-
ant that the çırak would be a kalfa (assistant) in 
the usta’s shop and workshop. There was a close 
connection with religious orders in the esnaf or-
ganization and the usta and kalfa were continu-
ally guided by a şeyh. 
In order to insure that esnaf members wouldn’t 
have to rely on usurers to meet their personal 
expenses or for weddings, deaths and materials, 
“esnaf orta sandıkları” were established as kind 
of a common bank for the esnaf members. The 
most important function of the sandık was to 
provide a means to ensure social trust. Any mo-
ney left over after members were halped would 
be used for credit and to rid the esnaf of black 
market and uncertain price fluctuations.
Although the basic aim was to ensure stability in 
activities, there were sometimes disturbances. 
One of the most important reasons for this was 
the military class who were members of the Ja-
nissary Corps, beginning in the early Ottoman 
period. The Janissaries began to enter the ensaf 
realm with production and commercial activities 
of their own. 
With the declaration of the Tanzimat (1839), 
because the aim was to transfer to a new mar-
ket economic system, the existing classic esnaf 
system gradually expired. A number of changes 
occurred in the structure during this transition 

Guild shops in the early years of the Republic of Turkey
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period. In 1876 the Meclis-i Ticaret ve Ziraat was 
established and this meclis formed the basis of 
the Istanbul Ticaret Odası that was founded in 
1880. In 1909 the Esnaf Cemiyeti Talimatnâmesi 
was issued and in 1910 the Ticaret ve Sana-
yi Odalarına Mahsus Nizamnâme came out. In 
1913 all limits were removed. After the Repub-
lic was founded in 1923, the old esnaf units of-
ficially faded into history. In 1925 the Ticaret ve 
Sanayi Odaları Kanunu was published and on 8 
March 1950 the Odalar ve Borsalar Birliği Kanu-
nu went into effect. 
The first works that mentioned esnaf groups 
were the Fütüvvetnâme’s, which contain the 
common necessities of esnaf life, conditions for 
acceptance, çırak-kalfa-usta relations and beha-
viors. Many of the requirements and etiquette for 
professions are included in these works. 
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Rıza KURTULUŞ

Esnaf Der Asr-e Abbâsî
The name of this work written by Sabah İbrahim 
Sa’id eş-Şeyli is el-Esnaf ve’l-Mihen fi’l-‘asri’l- 
‘Abbâsî neşetuhâ ve teturhâ’. It was translated 
from Arabic to Persian by Hadi Âlimzâde with the 
name Esnaf der Asr-e Abbâsî in 1983 and publis-
hed in Terhan. 
In the book the reasons for and history of the 
emergence of professional groups in Moslem 
Arab society in the Middle Ages are examined. 
Then, information is provided about various con-
cepts such as “harf”, “iş” and “nekâbet” related to 
esnaf groups in this period. The importance of or-
derly work, quality control of goods, the interests 
of the professionals and protection of means and 

materials are all touched on. Additionally, the 
meanings and degrees of the ranks in the esnaf 
groups, like “şeyh”, “üstat”, “halife”, “sanatkâr”, 
“acemi” and “işe yeni başlayanlar” (beginners) 
are explained. Lastly, there is a discussion of the 
customs and traditions of the esnaf groups and 
an effort to compare the professional groups of 
Moslem Arabs and similar groups in Europe in 
the Middle Ages. The issues of fütüvvet morality, 
behavior and traditions are also addressed.

 

Ali TEMİZEL

 
Esnaf Destan -Legend

(by Âşık Efkârî)
Esnaf epic poems are a humorous type that has a 
special place, both in terms of form and content, 
in Turkish saz poetry. Although not very widesp-
read, some minstrels recited poems of this ilk. 
One of them was Aradnuçlu Âşık Efkârî (Adem 
Şentürk). 
Profession/esnaf epic poems might concern just 
one profession or many. The poet sometimes re-
lates his own experience in the poem, which is 
recited in connection with an incident or a story, 
and sometimes he makes up a story and puts 
himself at the center of it. He humorously looks 
at the good and bad sides of a profession. In the 
poem, the professions of the era, their masters 
and their characteristics might be found. In this 
regard, it is certain that the minstrel will tie this 
poem to Ahilik, which was an esnaf organization. 
Âşık Efkârî’s Esnaf Destanı (epic poem) is made 
up of 10 quatrains. The poem is written with 11 
measure syllables and the minstrel puts himself 
at the center of the story, narrating from the first 
person. In the poem, in order the professions of 
kahveci(lik), sütçü(lük), tüc-car(lık), demirci(lik), 
kuyumcu(luk), bakkal(lık), meyhane(cilik), 
bakırcı(lık), kasap(lık) and renç-ber(lik) are ta-
ken up. A humorous manner is used in the poem 
and masters knowledge, rules of etiquette, tech-
nical terms and local sayings are found. The 
story begins with the minstrel going to a coffee-
house early in the morning and he then tours the 
various esnaf shops, explaining what he sees in 
poetic language. 
After touring all the esnaf’s shops, he relates in 
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the poem’s last quatrain tht he viewed the labo-
rers-farmhands as the most honest:
Efkârî saw an old farmhand,
I dipped my hand into the oil and honey,
I saw that he was praying five times,
I said may I sacrifice my soul for the black earth. 
(Bozyiğit, 1988: 37-38)
Doubtless, the poem, which contains some faults 
of meter in some places, is a source from the 
standpoint of showing the effect on folk poets of 
the Ahilik organization, which is a deep-rooted 
esnaf establishment. Since these poems, which 
are the verbal archives of the Ahilik organizati-
on, provide a different viewpoint about Ahilik 
in comparative studies, the complete text of the 
poem is given below. 

Esnaf Destanı
Sabahtan kalktım da kahveye vardım,
Baktım ki kahveci yakmış ocağı,
Her masada boşboğazlar oturmuş
Kimi soldan atar, kimisi sağı.

Esnaf Destanı (Epic poem)
I got up in the morning and went to the 
coffeehouse,
I saw that the manager had lit the stove,
There were chatterboxes at each table,
Someone saying this, someone saying that.

Sütçüye gittim yer hazır etmiş,
Üç beş müşteriye buyurun etmiş,
Bir okka süte batman su katmış,
Gitmiş din imanı, yoktu kaymağı.
I went to the milkman and all was ready,
He had three or four customers,
He added a batman of water for each okka 
of milk,
His religious faith is gone, there’s no cream. 

Tüccara vardım ki dükkânın açar,
Koltukta oturmuş kahvesin içer,
Hasan Hüseyin’i deftere geçer,
Nice fukaranın batmış ocağı

I went to the trader and his shop was open,
He sat in his chair, drinking coffee,
He writes Hasan as Hüseyin in the register,
The place where many a poor man has been 
ruined.

Demirciye selam ver bakmadı,
Almadı selâmım nazar atmadı,
Körüğün yanından beri kalkmadı,
İşi pek acele vardı kaynağı.

The ironworker didn’t say hello,
He ignored my hello,
He never got up from the bellows,
He was very much in a hurry.

Kuyumcunun câmekânı süslüdür,
İçerisi altın ile belsidir,
Onun müşterisi ağır usludur,
Altın ile süsler kınalı parmağı.

The jeweler’s shop window is decorated,
Inside there is gold,
His customer is quite serious, 
The gold and the decoration are like a hand
 of henna.

Bakkal koymuş üçe beşe tuzunu,
Köylünün cebine dikmiş gözünü,
Boncuğun cıncığın yok mu lûzumu,
Şüphelidir terazinin kırağı.

The grocer put salt on three or four,
And stared at the villager’s pocket,
Is there no need for the glass of the bead,
The scale’s edge is suspicious.

Meyhaneye gittim birkaçı içmiş,
Bir kısmı oturmuş muhabbet açmış,
Kimisi borcunu vermeden kaçmış,
Küfür ile dolmuş kıyı bucağı.

I went to the nightclub and drank a few,
There were some friends and we chatted,
Some left without paying,
Everywhere was filled with curses.
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Bakırcıya gittim kap sahan düzer,
Siması Hazret-i Selman’a benzer,
Piri çok yüksektir, helâl kazanır,
Kurşun katmaz ise gözü kalaya.

I went to the coppersmith and he smoothed 
the pots and pans,
His face resembles Hazret-i Selman’s,
The spiritual leader is very high, the gain is
 proper,
If lead isn’t added he misses it. 

Oradan uğradım bizim kasaba,
Veresiye vermiş durmuş hesaba,
Sade boş kaçtığı kalmıştı çaba,
Uğursuz yağının çıkmamış yağı.

From there I went to our village,
I got some credit for my tab,
My efforts were in vain,
Inauspicious oil is unseen oil.

Efkârî bir ağır rençbere vardım,
Elimi yağ ile ballara bandım,
Beş vakit namazın kılıyor gördüm,
Dedim canım kurban kara toprağa. 
(Bozyiğit, 1988: 37-38).

Efkârî saw an old farmhand,
I dipped my hand into the oil and honey,
I saw that he was praying five times,
I said may I sacrifice my soul for the black earth.
(Bozyiğit, 1988: 37-38)
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Esnaf Destanı -Legend
(by Aşık Rûzî)

Âşık Rûzî’s Esnaf Destanı (epic poem) is compri-
sed of 32 quatrains and is recited with 11 form 

measure for syllables. It is the longest destan text 
after Ermenekli Hasan Tahsin’s Berber Desta-
nı. In the poem, which uses the language of the 
minstrals who frequented the Istanbul semai 
coffeehouses, the poet describes the masters of 
each professional branch. Each master is cha-
racterized as “Tulumbacı güzeli”, “Saraç güzeli”, 
or “Kahveci güzeli” and the ideal master’s quali-
ties are enumerated. In the course of the poem, 
information is given about many professions, its 
masters’ characteristics, the nut and bolts of the 
job, the tool of the trade, the physical and spiritu-
al make-up of the profession’s members and, in 
general, how all artisans and shopkeepers sho-
uld behave. In the quatrain that relates “Debbâğ 
güzelini”, with the line “Ahi Evran pîrine başla 
duaya”, the poet reminds the reader about the 
tradition of praying to Ahi Evran, accepted as the 
founder of the Ahilik organization, and he warns 
the esnaf members to do this. 
In the poem the professional characteristics of 
the following professions are presented: hakkâk, 
saatçi, sarraf, fırıncı, şekerci, bakkal, tütüncü, 
bezzâz, berber, saraç, sahhaf, kâğıtçı, kuyumcu, 
aşçı, yemişçi, helvacı, kasap, kahveci, terzi, haf-
faf, hallaç, muytap, halıcı, demirci, canbaz, dül-
ger, kalaycı, debbağ and tulumbacı. 
In the last quatrain of the poem, Rûzî says “Let 
thirty two esnaf be merry”, stressing both that 
the poem has 32 quatrains and that the members 
of all 32 professional branches should merrily 
buy his poem and raise its price. 
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Esnaf Destanı -Legend
(by Ziya Gökalp)

Ziya Gökalp was foremost among the intellectu-
als who started the “Halka doğru” (to the people) 
movement within the National Literature trend. 
Gökalp insisted in may articles that our national 
resources must be used in an effective manner 
and he stressed that people’s knowledge was es-
sential for this. In this regard, epic poems, most 
of which have to do with Turkish history, are par-
ticularly important. Ziya Gökalp also put forth 
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important views about the problems of Turkish 
economic life, writing many articles and poems 
on this subject. He emphasized that for there to 
be a national economy the Turkish people had to 
be self-reliant in every field, must compete with 
contemporary civilizations and do all of this on 
the basis of religious and cultural values. His 
most concrete ideas on this subject are seen in 
his poem entitled “Esnaf Destanı”. 
The poem is made up of thirty quatrains. It is 
extremely clear and flowing, as a poet who trea-
sured clarity in poetry wanted it, recited with 11 
syllable style. The Arabic and Persian words he 
used were part of Turkish life and had been used 
by people here for centuries. In his poem, Gölalp 
described the Turkish artisans he imagined. The 
poem’s thinking is not story-based, but rather 
depicts the artisans. In this regard, he explains 
the social identity of Turkish artisans, their mo-
ral base, commercial morality, position within 
the community and he puts himself within the 
work. The principles of the Ahilik organization 
are stressed generally throughout the poem. 
According to this, an Ahi shopkeeper should 
be: a hardworking man or woman, love the-
ir job and their nation, hold its values above 
all else, work hard for a living, help the needy, 
be honest in commerce, never sell expensively, 
implement work in a disciplined manner with 
the gedik, merci and nöbet principles, feed the 
hungry, salve the wounds of the harmed, act in 
accordance with the commands of religion, try 
to compete with Europe, renew one’s self always, 
go to war when necessary, be a soldier, treat each 
profession’s pir (spiritual guide) with respect, 
don’t neglect to pray for him and provide for the 
widow and the homeless. 
Although this poem, in which Ziya Gökalp drew 
the profile of the Turkish artisan, is not the âşık 
(minstrel) type, recited or written in the saz po-
etry tradition, it is nevertheless considered an 
important source. 

Esnaf Destanı
Biz esnaf takımı severiz işi,
Çalışır yaşarız erkek ve dişi.
Aramızda yoktur tembel bir kişi,
Milletin özüyüz bürhanıyız biz.

We artisans love our work,
Man and woman, we live and work,
There’s no lazy one among us,
We are the proof of the nation’s purity.

Kimimiz mavuna, sandal kullanır,
Alınteri döker, ekmek kazanır,
Yelken açar yaman dalgayı tanır,
Denize hâkimiz, fermânımız var.

Some of us use a barge or a dingy,
We sweat and earn our bread,
We open the sail and face the terrible wind,
We rule the sea, it’s at our command.

Kimimiz süreriz araba, kağnı,
Tanırız şehirde, köyde her yanı,
Görünce yardıma muhtaç vatanı,
Hizmete koşarız iz’anımız var.
Some of us drive carts and vehicles,
We know every corner of the city and village,
When we see someone in need we help,
We love and understand our work.

Kimimiz sebzeci, kimimiz kasap,
Günahtan kaçarız, isteriz sevâp,
And içtik, şahittir bize “Dört kitap”,
Pahalı satmayız ilanımız var.

Some of us are vegetable sellers, some butchers,
We avoid sin and embrace the good deed,
We swear to and bear witness to the “Four 
Books”,
We declare we don’t sell for a high price.
Bizim de gönlümüz gözümüz vardır,
Muhabbet tadmışız özümüz vardır,
Sazımız yoksa da sözümüz vardır,
Yarımız yoksa da yaranımız var.

We have heart and eyes,
We have a love of chatting,
If we don’t have a saz, we have our words,
Even if we don’t have a friend, we have a lover.
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Usulümüz Gedik, Merci ve nöbet,
Ocağın içinde yoktur rekabet,
Nizâma uydurduk yaptık “cemiyet”,
Şirketler kurmaya gümanımız var.

Our method is Gedik, Merci and duty, 
There’s no competition within our group, 
We conform to the order and made a community,
We have doubts about forming companies.

Yardımlaşın diyor bize dinimiz,
Yoksula yardımdır baş ayinimiz,
Zenginlere karşı yoktur kinimiz,
Herkesi sev diyen Kur’anımız var.

Our religion says to help,
Our main focus is to help the needy,
We have no grudge against the prosperous,
Our Quran says to love everyone. 

Kimimiz çiftçiyiz tohum ekeriz,
Yazda kışta pek çok zahmet çekeriz,
Sulh vakti rençberiz, harpte askeriz,
Hem süngümüz hem de sopamız var.

Some of us are farmers, we plant seeds.
In summer and winter we have hard times,
In peace we’re farmhands, in war soldiers,
We have both a bayonet and a club.

Kimimiz manavız, kimimiz bakkal,
Sözleştik satmaya bütün yerli mal,
Hem iyi hem ucuz, dene öyle al,
Doğrudur işimiz vicdanımız var.
Some of us are fruit sellers, some of us grocers,
We agreed to sell all our goods,
They’re good and cheap, we say, get them this way,
It’s true that we have work and a conscience.

Kimimiz kahveci, bostancı, bekçi,
Fırıncı, paçacı yahut börekçi,
Bize bir tek adla deyin emekçi,
Vatan emektarı ünvanımız var.

Some of us run coffeehouses, tend gardens, gu-
ard homes,
The baker, the restauranteur or the maker of 
börek,
Just call us workers,
Our title is worker of the nation.

Kimimiz demirci, marangoz, dülger,
Otelci, ya aşçı ya berber,
Frenkte terakki ettikçe hüner,
Kârımız içinde ziyanımız var.

Some of us are ironworkers, carpenters, buil-
ders,
Hotel-keeper, or cook or barber,
As skillful as the developed in Europe,
Ther is no harm in our profit

Yoldaşlık esnafın tetiğ zinciri,
Birleşmiş bir ocak yapmış her biri,
Her eski ocağın vardır pîri,
Her pîre bin türlü şükranımız var.

Companionship is the artisan’s chain, 
Each one is part of a group,
There is a spiritual leader for each one,
We have a thousand thanks for each one of 
them.

Hasta yahut kötrüm olan bir yoldaş,
Bulur “ocak”ında ilaç, hekim, aş,
Öksüz ve dullara verilir maaş,
Aca aş, dertliye dermânımız var.

A sick or crippled cohort,
Finds medicine, a doctor, food in the group,
Money is given to the homeless and the widow,
Food for the hungry, medicine for the wounded.

Biliniz, biz esnaf, çalışacağız,
Ne varsa fen, hüner alışacağız,
Sanatta Frenkle yarışacağız,
Yurdu kurtarmaya peymanımız var. 
(Tansel, 1977: 95-98)
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Know that we artisans will work,
No matter what we’ll adapt to science and skill,
We’ll compete with Europe in work,
Our mission is the save the country.
(Tansel, 1977: 95-98)
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Esnaf Destans
An esnaf destan (epic poem) takes up the good 
and bad of a profession in a comical manner, eit-
her in recitation or in writing. These poems are 
recited with a special melody and accent in the 
folk poetry tradition and generally refer to an 
event. There is a funny component in the poems, 
which are historical, social, heroic and satirical 
and these include the “Esnaf Destanları”. 
Generally, the poems reflect the artisans’ li-
festyle, rules of etiquette, details of the artisan 
branch, mastry of a profession, the names of the 
means used in a particular craft, the processes 
involved and how a shopkeeper behaves toward 
his customers. The poem may address all crafts 
or just one like the “Berber (barber) Destanı”. In 
the poem the poet may sometimes relate an in-
cident that he experienced. Other times, he may 
create a imaginary setting and put himself into it. 
The professions of the time and their masters are 
reflected in the poems. In this regard, together 
with profession-related epic poems, city poems 
and food poems can be a source for Turkish arti-
sans and, therefore, Ahilik. 
Generally, esnaf destanları (epic poems) are 
rhymed in the running fashion. Other than the 
original poems recited with 11-form syllables, 
there are the 8-form syllable ones like the Ra-
mazan mani’s recited in the samai coffeehouses 
in Istanbul. The poem’s hero, minstrel or poet is 
the writer. He searches for work in a known pla-
ce, usually beginning in a coffeehouse, and mo-
ving from one craft to another. In any event, the 
minstrel is unsuccessful in each craft and funny 

things happen to him. The differences in the explana-
tory styles of the poems are noteworthy. The most suc-
cessful of these is when the writer makes a story of his 
own experiences. He tries all the crafts, none of which 
he can master, and returns to poetry. The most im-
portant examples of humor in saz poetry are the parts 
gathered around the esnaf and bekçi (guard) poems. 
The poet relates the weak parts of each profession and 
the ways that the craftsmen are dragged into trouble. 
Then the comical results are depicted. 

Ben bu sanatları bir bir dolaştım
Tekrar gelip şairliğe bulaştım
Kâmili mürşidin eline düştüm
Tekke-i aşk içre çile çekerken

I toured these crafts one by one
Then I returned to poetry
I fell to the hand of the perfect guide
Suffering may troubles along the way

It is possible to find the name of the profession and 
its details in the poems. For example, the statements 
in the poem describing Bursa by Âşık Ömer, one of 
the saz poets of the 17th century, are quite interesting:

Bez esnafı mâil kıymetli taşa
Haffaflar da yüz elli der on beşe
Kuyumcular bakakalır gümüşe
Boncuk da olsa satar mercan deyu 

The cloth shopkeeper is inclined toward the 
valuable stone
The shoemaker says one fifty for fifteen
The jewelers stare at silver
Even if its just a bead they sell it as if it were coral

The same situation is seen folk songs about craft-
smen: 

Şaşırdılar meyancılar
Tarpuşçılar abacılar
Bitpazarında gezişir
Ara yerde nalçacılar
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The licorice makers were surprised
The hat sellers and the cloth sellers
They tour the flea markets
Looking for the bootmakers

The creation of epic poems doesn’t only concern 
Ahilik or the craft classes. It also serves as a new 
source for the history of Turkish craftsmen and 
their literature. The most important aspect of the-
se sources is that they are written and recited in 
a pure and simple way, like sayings and proverbs, 
and profound thinking can be done about them. 
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Esnaf Duası / 
Craftsmen Prayer

A centuries-old tradition among shopkeepers is 
praying together before work each morning. To-
day, this prayer can be found as the ‘Ahilik Duası’ 
on websites of foundations and associations that 
carry the Ahi name. This tradition continues in 
cities in Anatolia like Konya, Kırşehir, Urfa and 
Bolu. For example, the abundance prayer said in 
Mudurnu is done in two separate places, the Orta 
Çarşı and the Demirciler Çarşı, at the same time. 
The shopkeepers in the Orta Çarşı stand during 
the prayer, whereas those in Demirciler Çarşı sit. 
The reason for this is that the Orta Çarşı shopkee-
pers sit in their shops throughout the week, while 
those in the Demirciler Çarşı stand banging iron 
all week. There is another reason why this prayer 
has importance for Mudurnu. Whoever wants to 
open a new shop in Mudurnu they must do so af-
ter Friday prayers and the opening of the store is 
announced afterwards. A crowd gathers in front of 
the shop and prays together for its prosperity and 
well-earned profits. 

The Friday prayer has endured in Mudurnu 
district for centuries and each week after it the 
shopkeepers in the Mudurnu Orta Çarşı gather 
together and start work. The shopkeepers gather 
in front of their shops and answer ‘amin’ to the 
prayer leader’s prayer. A slice of bread is offered 
to the participants each week, as well.
 The prayers, which have some small differen-
ces among them, begin with “euzu besmele ve 
salavât” and salutations to the Prophet, his fa-
mily and associates. The prayer concludes with 
the reading of Fâtiha (opening chapter of the Qu-
ran) for Ahi Evran and the spiritual leaders of 
various professions. 
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Bekir ŞAHİN

Esnaf Düğün / 
Craftsmen Weddings

Esnaf düğünleri (weddings) are not extravagant 
like rich people’s. They are more sincere, tasteful 
and fun. The esnaf kâhyaları (wardens) and guild 
leaders invited to the kına (henna) night, form 
a line and bring wedding presents, mostly hou-
sehold items like grills and copper eating sets, 
trays, soup bowls, pans, pilav dishes, samavars 
and pitchers, which are carried on the heads of 
bearers and brought to the wedding house. 
Their own music groups fill the wedding house. 
They wear blue, brown, green and silver weaved 
trousers and beaded outfits. A shawl or kefiye is 
wrapped around their waists, where ivory hand-
led daggers can be seen. Gold or silver watches 
hang from their necks. The kına night lasts un-
til morning. The actual fun begins on Thursday 
evening after the güvey pilav is eaten. They take 
the groom with lots of frivolity to a mosque far 
from the wedding house. The evening prayer is 
said and then with two-candle lamps a groom’s 
regiment is formed among trays outfitted with 
candles. Two people take the groom by the arms 
and take him away while reciting prayers. 
This regiment may sometimes be so enthusias-
tic aht the groom doesn’t arrive at the wedding 
house until morning. As the groom is deposited 
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on the doorstep he is pummeled with fists and 
throw inside worn out and tired. The group at 
the door drinks glass after glass of sherbert 
and some of them throw them down and break 
them, as a message of good-will toward the bri-
de and groom. 
The bride’s regiments are more fun-loving. In 
olden days, there would be a number of young 
men is colorful clothes in front of a coach, cal-
led a talika, to go to get the bride. Sheets would 
be strung on either side of the door and the bri-
de in her veil would be put into the coach. 
The invited women would ride in carts pulled 
by oxen and form the bride’s regiment. In front, 
a band would play and dancers dance, as the 
young male horseriders brought the bride. As 
the groom approached one of the riders wo-
uld go ahead and inform the wedding owner 
of the good news. Those awaiting the bride 
would come out of the house. The men riders 
would then fill the bride’s coach, worrying the 
groom quite a bit. Again, the sheets would be 
hung and the bride would get out of the coach. 
The groom’s father would then take the bride’s 
hand, bring her inside and deliver her with a 
prayer to his son. 
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Bayram NAZIR

Esnaf Kese /
Craftsmen Safe

The esnaf keses / keseleri (safes) were the pla-
ces known as the Orta Sandıklar, established 
by the Ahi units in the Ahilik organization, to 
keep money and valuables. In other words, a 
place to protect moveable and immovable pro-
perty. The money or valuable documents put 
into this place were not comingled. 
The safes were separated into six types accor-
ding to function and expenditure items. Atlas 
Kese: where all kinds of written document be-
longing to the esnaf foundation were stored, in 

other words their archive; Yeşil Kese: foun-
dation income, bonds and deeds were held 
here.; Örme Kese: the cash money of the Orta 
Sandığı was kept here; Kırmızı Kese: income-
earning bonds and documents were kept here; 
Ak Kese: documents relating to expenditures 
and income-expenses balance sheets were 
kept here.; Kara Kese: bonds unpaid although 
they had matured and related documents were 
held here. This one was less used that the ot-
her ‘keses. 

 

Aziz AYVA

Esnaf Pir /
Craftsmen Spiritual 

Leader
According to Ahilik, the first craftsmen orga-
nization in Anatolia, each professional group 
felt a link to a pir (spiritual leader) whom they 
considered to by the master of their profession 
in all respects, their first master and someone 
they could pray to at any time and ask help 
from in times of need. Mostly, these professio-
nal pirs were from among the Prophets or the-
ir associates, saints and religious and social 
personalities. They were perceived as the soul 
of the profession and would be prayed to for 
abundance and prosperity. 
According to tradition, the first and eldest of 
a professional group was at the head of that 
craft, managing the other artisans within a cer-
tain discipline. In the event that a shopkeeper 
tricked someone, this pir would nail a “Pîr Çi-
visi” to the offending shopkeeper’s door and 
seal the shop. It was believed that the offen-
ding shopkeeper would be penalized spiritu-
ally by the profession’s pir. The saying “pabucu 
dama atılmak” (his shoe was thrown on the 
roof/to lose favor) is said to come from one of 
these penalties, when a tricky shopkeeper’s 
shoe was thrown on the roof as a penalty. 
The professional pirs together with their pro-
fessions are as follows: 

Hz. Muhammed (S.A.): Traders and all craft-
smen
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Hz. Adem (A.S.): Farmers and cooks
Hz. Nuh (A.S.): Carpenters and builders
Hz. İdris (A.S.): Taylors, calligraphers and wri-
ters
Hz. Hûd (A.S.): Traders
Hz. Şit (A.S.): Cotton workers
Hz. İbrahim (A.S.): Milkmen and builders
Hz. Musa (A.S.): Shepherds
Hz. Salih (A.S.): Camel herders and caravan 
workers
Hz. İsmail (A.S.): Hunters
Hz. İshak (A.S.): Shepherds
Hz. Yusuf (A.S.): Watchmakers
Hz. Zülküf (A.S.): Bakers, breadmakers
Hz. Üzeyir (A.S.): Orchard and garden workers
Hz. Lut (A.S.): Historians
Hz. İlyas (A.S.): Weavers
Hz. Yunus (A.S.): Fishermen
Hz. Davut (A.S.): Iron and chain makers
Hz. İsa (A.S.): Travelers
Hz. Lokman (A.S.): Doctors
Hz. Hızır (A.S.): Millers
Sad bin Ebu Vakkas (R. A.): Archers
Selman-ı Farisi (R. A.): Barbers
Selman-ı Kûfî (R. A.): Water carriers
Selman-ı Pâk (R. A.): Bathhouse workers
Bilâl-i Habeşî (R. A.): Prayer-callers
Ahi Evran (K. S.): Leatherworkers
Şeyh Şazeli (K. S.): Coffeehouse workers
Hasan Basri (K. S.): Shoemakers, confectioners
 and cooks
Hallac-ı Manzur (K. S.): Felt makers and sellers
Ahmet Zemcerî (K. S.): Stoveworkers and Tins-
miths
Nakkaşıveli (K.S.): Felt makers and sellers, prin-
ters  and painters
Aktârıveli (K. S.): Saddlemakers
Mehmet Ekber Yemânî (K. S.): Sandlemakers
Neccar (K. S.): Builders
Akyusufabayiyelgaffar (K. S.): Saddlemakers
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Aziz AYVA 

Esnaf Teferrüç Taifesi 
(crew)

In Ottoman times, various craftsmen groups wo-
uld get together in big cities like Istanbul and Sa-
rajevo and arrange an entertainment show. The 
group selected from among the shopkeepers to 
arrange the ceremonies was called the ‘Esnaf Te-
ferrüç Taifesi’. These festivals would go on for a 
few days and would be announced in the presen-
ce of the most high-ranking craftsmen there. 
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Cemile TEKİN

Esnaf Teferrüçs
The word ‘teferrüç’ (enjoyment) is used among 
the people to mean relieving stress and cares by 
going to a nice place for strolling and entertain-
ment. Places where city people could go to walk 
about and breath fresh air are akin to the parks 
of today - grassy, pleasant areas. The shopkeeper 
and artisan groups would go for the day to the 
‘teferrüçgâh’ (park areas) beginning at the time 
of ‘hıdrellez’ (early May) but sometimes stay for a 
few days or even a week or more. Generally, these 
were called ‘esnaf teferrüçleri’ and those before 
Ramazan were referred to as ‘şek-bey eyyamı’. 
The last fifteen days of Şaban month were filled 
with preparations for Ramazan and for teferrüç. 
Foreigners who witnessed esnaf teferrüç descri-
bed it as occurring on Fridays, when people wore 
their fine clothes, strapped on their weapons and 
went to park-like areas, where they set up tents 
and played ‘cirit’ (a horse-mounted game). 
In Anatolia, hidrellez was accepted as the begin-
ning of teferrüç season. And not only the shop-
keeper class was involved. Women, children and 
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families would enjoy recreation according to their 
own traditions. For example, the sheepherders in 
hundreds of sheep holds around Istanbul would 
be given a price for their sheep at hıdrellez and ce-
lebrate with specially-prepared fresh cheese, cre-
am, yogurt in an enjoyable way. According to Hacı 
Hasan Şeyhoğlu, many circumcision ceremonies 
arranged by the shopkeeper guilds in Çankırı were 
done at esnaf teferrüç areas. This tradition was wi-
despread throughout Anatolia. The guilds would 
repeat these events annually or every few years for 
their own members’ children and for underprivled-
ged children. Tents would be set up in rural areas, 
feasts prepared, wrestling matches held, acrobatic 
displays, clowns and comical performances held 
and displays of craftsmen’s skills exhibited. 
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Bayram NAZIR

Esnaf ve Sanatkârlar 
Derneği / 

Esnaf and Artisans 
Association

Known as ESDER, it was established in 1997, with 
its headquarters in Ankara and more than twenty 
branches in other provinces. The aims of ESDER, 
a civil community organization, are showing res-
pect for the nation’s past, its culture and identity 
under the umbrella of universal values; to preserve 
the independent structure at the national and in-
ternational level; strengthen economic stability and 
the democratic way; reach the level of developed 
countries and continue the free-market competa-
tive economic structure. The association puts out 
a magazine named “Kepenk” (shutter) and gives a 
place to Ahilik in its field of work. 
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İsmail ÇİFTCİOĞLU

Esnaf, Sanatkârlar Ve Koope-
ratifçilik Genel Müdürlüğü/

General Directorate Of 
Craftsmen, Arstisans And 

Cooperatives
Certain changes have been made to the organisati-
on of Ministry of Trade, with the 27th “Presidenti-
al Decree on Amending Some Presidential Decrees” 
published in the Official Gazette No. 30651, dated 
January 10, 2019. In this context, with the relevant 
decree, General Directorate of Craftsmen and Arti-
sans and General Directorate of Cooperatives, which 
have been operating as two separate General Direc-
torates, have been merged as “General Directorate of 
Craftsmen, Artisans and Cooperatives”.
With the new structuring, the main duties to be car-
ried out by the General Directorate of Craftsmen, Ar-
tisans and Cooperatives are as follows: 
a) To carry out the necessary work in order to deter-
mine the policies regarding craftsmen and artisans 
b) To establish an information system by collecting 
information and data about investment, production, 
marketing, incentive, financial situation, R&D, emp-
loyment, energy and similar economic activities of 
craftsmen and artisans enterprises for the determi-
nation of policies related to these enterprises, pro-
ducing and sharing statistics and analyses, making 
evaluations and preparing reports, and by collecting 
the information of  craftsmen and artisans professio-
nal organizations within the procedures and princip-
les to be determined, and publishing the statistical 
information produced by this system, 
c) Identifying the problems of craftsmen and arti-
sans, developing solutions and initiating in liaison 
with related institutions, providing incentives and 
supports for the purpose of increasing their compe-
titiveness, developing their research, development 
and innovation capabilities, procuring market, raw 
materials and countertops, and making regulations 
for these issues,
ç) To make works and regulations, and take the ne-
cessary measures for the commercial activities of 
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craftsmen and artisans within the framework of retail 
trade legislation,
d) To investigate the domestic and foreign market op-
portunities, to work on meeting their loan and finan-
cing requirement and to make regulations on these 
issues,
e) To support training activities for craftsmen and ar-
tisans and their personnel,
f) To carry out the works related to the establishment, 
operation and registry of craftsmen and artisans pro-
fessional organizations,
g)  To carry out the necessary work in order to deter-
mine the policies regarding cooperatives,
ğ) To conduct R&D studies on cooperatives, to estab-
lish and operate a cooperative information and audit 
system,
h) To take necessary measures for the development 
of cooperatives and ensure their implementation, to 
carry out publication, promotion and training activi-
ties,
ı) To support and encourage the projects that the co-
operatives will prepare to realize their goals, to make 
regulations for incentives and supports,
i) To make and implement regulations for the estab-
lishment, operation and supervision of agricultural 
sales cooperatives and their unions, and cooperatives 
and unions subject to general provisions, excluding 
agricultural cooperatives and their superior unions 
affiliated to the Ministry of Agriculture and Forestry, 
construction cooperatives and their superior unions, 
to ensure their implementation, and to audit or have 
audited cooperatives and their superior association,
j) To prepare sample principal agreement for coopera-
tives and to update the current principal agreements 
in accordance with necessities,
k) To guide and assist cooperatives and their superior 
associations in their works, to carry out encouraging 
and supportive works for the development of coopera-
tive initiatives in new areas, to ensure that individual 
savings are brought into the economy with appropria-
te cooperative entrepreneurship models,
l) To provide interest subvention for product procu-
rement loans used by agricultural sales cooperatives 
and unions and loans used by women’s enterprise 
production and operation cooperatives, and to check 
whether these loans are used for their intended pur-
poses

  
Publishing Council

Esnaf Ve Sanatkârlar Kredi 
Ve Kefâlet Kooperatifi Ana 

Sözleşmesi/
The Artıcles Of Assocıatıon 
Of Craftsmen And Artisans 

Credıt And Surety 
Cooperatıve

The Articles of Association of Craftsmen and Ar-
tisans Credit and Surety Cooperative consists 
of eight chapters and eighty-seven articles. In 
the first part, the provisions regarding the es-
tablishment, acquisition of legal personality and 
amendment, title, center and working area, dura-
tion, purpose and activity subjects are included 
under the title of six articles. As the purpose of 
the cooperative, it has been stated that necessary 
assistance will be provided for the activities of 
craftsmen and artisans, who are the cooperati-
ve partners, to provide the necessary credit or to 
become a guarantor to get a letter of credit and 
bank guarantee.
In the second part, under the title of Capital and 
Shares, the necessary conditions for the capital 
of cooperative, partnership shares and payment 
of these partnership shares are stated.
The third part of the contract is about partners-
hip transactions. In this section, starting with ar-
ticle 10, rules are specified in 12 items on part-
nership terms, acceptance to the partnership, 
number of partners, exit from partnership, dis-
missal from the partnership, settlement with tho-
se whose partnership end, status of the deceased 
partner, transfer of the partnership and transfer 
between cooperatives, re-entry into partnership, 
partnership bill, personal responsibilities of 
partners and payments other than their share.
The fourth part of the contract is about the co-
operative organs and management, and it is the 
widest part. In this section, necessary explanati-
ons are made under titles such as the organs of 
the cooperative, the duties and powers of the ge-
neral assembly, the right to vote and representa-
tion, the types and times of the meeting, the place 
of the meeting, theorgans authorized for the call, 
the form of the call, the presence of all partners, 
the application and documents to be sent to the 
ministry, the agenda, the meeting table, decision 
and quorum of the meeting. Again under this 
chapter, provisions are stated under headings 
such as the opening of the meeting regarding the 
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cooperative management and the presidency co-
uncil, the way of voting, the approval and release 
of the balance sheet, the effect of the decisions, 
the quashing the decisions and its conditions, 
the minute of the general assembly meeting, the 
registration and announcement of the general as-
sembly decisions, the documents to be sent to 
the ministry bank and the superior institution, 
the election and duration of the board of direc-
tors, the election conditions and incompatible 
duties, the duties and powers of the board of di-
rectors, division of tasks of the board of directors 
and meetings, the representation and bind of the 
cooperative, the discharge of the membership of 
the board of directors, the responsibility of the 
board of directors and the forbidden treatments, 
the remuneration of the board members, selec-
tion of executive members, directors and other 
personnel, selection and duration of the audit 
committee, conditions for selection of the audit 
committee and incompatible tasks, duties and 
powers of the audit committee, responsibility of 
the audit committee, discharge of the members 
of the audit committee and the remuneration of 
members of the audit committee.
The fifth part of the contract is under the title 
of Loan and Surety, and includes explanations 
about the affairs of providing loan and surety, 
determination of credit and surety rates, com-
pensation for the indemnity, intelligence, bills, 
documents of loan and surety, the pledge of ca-
pital to the bank, deferment of debts , payment 
method of deferred debts, arrearage, the costs of 
arrearage, and the interest rate to be applied for 
arrearage.
The sixth part of the contract includes articles 
on cooperative accounts and books. This secti-
on includes articles about accounts, accounting 
period, balance sheet and outcome accounts, 
cooperative’s revenues and superior institution 
shares, difference and distribution of income and 
expense, equity account and mutual fund, empo-
werment fund, risk fund, handover report, ad-
vances and payments, works to be done in case 
of the cooperative’s insolvency, books that are ob-
ligatory to keep in the cooperative, the obligation 
to certify the books, and the storage of books and 
documents.
The seventh part of the contract contains provisi-
ons regarding the disintegration and liquidation 
process of the cooperative. In this framework, ar-

ticles on mergers and transfer, reasons of disin-
tegration, election of liquidators, duties of liqui-
dators and execution of liquidation are included.
In the eighth and last part of the contract, under 
the title of miscellaneous provisions, there are 
articles such as the supervision of the ministry 
and other institutions and organizations, the le-
gislation to be applied in cases where there is no 
provision regarding in this contract, the determi-
nation of the first board members, the determi-
nation of the first board members and the list of 
founders.
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Serdar ÖSEN

Esnaf ve Sanatkârlar
Odalari Birlikleri /

 Union Of Esnaf And 
Artisans Chambers

A center for the Esnaf and Sanatkârlar Union of 
Chambers in each province was decreed in the 
Esnaf ve Sanatkârlar Organizations law, number 
5362, which went into effect in 2005. There are 
82 provincial centers throughout Turkey, with 
two in Istanbul and each office’s purview is limi-
ted to the borders of the province. Each chamber 
must be registered with the provincial center. The 
goal of the units is to ensure solidarity among the 
esnaf and artisan chambers in the province and 
have them work together in cooperation and har-
mony. The union also represents the province’s 
esnaf and artisans in other venues. 
The Esnaf ve Sanatkârlar Union of Chambers is 
made up of a general council, a chiefs council, 
board of directors, supervisory council and dis-
cipline council. 

 
Publishing Council
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Esnaf ve Sanatkârlara 
Götürülen Hizmetler Özel 

İhtisas Komisyonu Raporu / 
Report of the Special 

Commission for Services 
Provided to Esnaf and 

Artisans
The report spells out the aims and problsm of 
esnaf, artisans and small businessmen in the 
2000s and proposes solutions and ways to imp-
rove contributions to the nation’s economy. The 
report has 106 pages and was published with 
code DPT:2653-ÖİK:658 for the Eighth Five Yer 
Development Plan. 
At the end of 1999 the number of registered 
small businesses reached 3.5 million, represen-
ting 20 million people, including families. The 
focus was on solving the problems of the esnaf, 
artisans and small businessmen. In this regard, 
services provided to esnaf and artisans were pre-
sented to the Office of the Prime Minister with a 
report by experts in Ankara in 2001 at the be-
hest of the 8th Five-Year Development Plan Special 
Commission. 
In general, in the report the situation and prob-
lems of small and mid-size organizations are 
examined, their place in Turkey and the world, 
a comparison with the 7th Five-Year Plan’s goals, 
support provided to small businesses and its na-
ture, financing, advisory activities, the policy of 
Halk Bank toward esnaf and artisans, support 
provided to small businesses in the European 
Union and its advisory activities, provision of 
technological innovations to small businesses, 
increasing competitiveness and other services of 
KOSGEB, the aim of the Turkey Technology De-
velopment Fund, its projects and activities, pro-
fessional training, higher level training centers, 
improving competitiveness for small busines-
ses, proposing solutions. The report ends with a 
conclusion and evaluation. 
In the conclusion, stability is stressed as the key 
to the nation reaching its rightful place in the eco-
nomic and social fields. The earthquake of 1999, 
however, had a major effect on the economy, pro-
ducing additional taxes and making the difficult 
position of small businesses even harder. The 
problems became chronic. Nevertheless, despite 

all these negatives it was stated that the solution 
was strictly complying with the norms of the Eu-
ropean Union. 

 

Tahir BİLİRLİ

Esnaf Sözleri / 
Craftsmen Expressions

The “esnaf sözleri” (expressions of the shopkee-
per) on written signs in craftsmen’s shops which 
are based on the social, cultural and religious co-
des of Ahilik, explain how a real shopkeeper and 
seller should behave. These remind all customers 
about the responsibilities of the shopkeeper and 
function as a warning. Sometimes the customer, 
too, must adhere to commercial morality and 
these word that express the rules were written 
by calligraphers and framed. They were written 
in Ottoman prior to the alphabet revolution of 
1927. The words are written in couplet form, so-
metimes with three, four, five or six lines. In fact, 
some of these words are attributed to Ahi Evran 

who had been consumed within legends. 
The word below have been gathered as the result 
of field research and reflect the shopkeepers’ mo-
rality and rules of etiquette. They are important 
from the standpoint of showing a customer-cent-
ric commercial mentality. 

1. A cook’s shop:
Her taamın (yiyeceğin) lezzeti ta ki dimağdan 
(beyinden) çıkar,

Tuz ekmek hakkını bilmeyen akıbet (sonunda) 
gözden çıkar.

The flavor of every food that comes to mind,
He who doesn’t appreciate salt bred should be 
prepared to pay.

2. A candy store sign:
Sade pirinç zerde olmaz bal gerektir kazgana 
(kazana),

Baba malı tez tükenir, evlât gerek kazana.

Plain rice isn’t zerde, there has to be honey added 
to the kettle,
Father’s goods go quickly, the child’s to the kettle.
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3. A helva shop’s sign:
Dolandım misl-i cihan bulamadım başıma bir 
tane tac,

Ne eğride tok gördüm ne doğruda aç.

I roamed the world and found no crown for my 
head,
I was no one full in the bend and no one hungry 
on the strait.

4. A clocksmith’s sign:
Gelen gelsin saadetle,

Giden gitsin selâmetle.

Come with happiness,
Go in peace.

5. A fisherman’s sign:
Ehl-i aşka müptelayım nemelâzım kâr benim,

Mal ve mülküm yoktur amma kanaatim var be-
nim.

I’m addicted to love, what do I need of profit,
I have no goods or property but I have my opi-
nion. 

6. A carpenter’s sign:
Sefa geldin ey müsafir, ısmarla kahve içelim,

İşçi ile sohbet olmaz, bir merhaba der geçelim.

You came well guest, let’s have coffee,
A worker can’t chat, hello is enough. 

7. An ıronworker’s sign:
Doğru olsan ok gibi elden atarlar seni,

Eğri olsan yay gibi elde tutarlar seni,

Menzil alır doğru ok elde kalır eğri yay.

If you’re true they fling you from hand like an 
arrow,
If you’re bent they’ll hold you like a bow,
The straight arrow goes far but the arrow stays 
put in the bent bow.

8. A barber’s sign:
Her seherde besmeleyle açılır dükkânımız,

Hazret-i Selman-ı Pâk’tır pîrimiz üstadımız.

Lâfla dükkân açılmaz, boş yere etme telâş,

Selman-ı Pâk de gelse parasız olmaz tıraş.

Each morning our shop opens with blessings,

Our pir and master is Hazret-i Selman-ı Pâk,
A shop doesn’t run on words, don’t waste time,
Even if Selman-ı Pak were to come he wouldn’t get a 
shave for free. 

9. Some grocers’ signs:
Dükkân kapusu Hak kapusu, Hakkına yalvar,

Çeşmim (gözyaşım) gibidir çeşmeleri akmasa da 
damlar.

The door is God’s door, plead to God,
Like my tears, the fountain fills drop by drop.

10. A sign on many shops:
Teklif etme veresiye, Dost kalalım ölesiye.

Don’t ask for credit, let’s be friends until death.

İnsana sadakat yaraşır görse de ikrah 

Yardımcısıdır doğruların Hazreti Allah.

Even if loyalty becomes a person the truths of 
Disgust see God. 

İlim ve sanattan haberdâr olmayanlar aç olur,

Müflis ve bîvâye kalur, herkese muhtaç olur.

Those who are without knowledge and skill go 
hungry,
They go bankrupt and are dependent, in need of 
everyone,
Her sabah Besmeleyle açılır dükkânımız,
Hakk’a iman ederiz, Müslümandır şanımız.
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Every morning we open our store with blessings,
We belive in God, being Moslems is our joy,
Eğrisi varsa bizden, doğrusu elbet sizin,

Hilesi hurdası yok, helâlinden malımız.

If there is someone astray among us, you are with 
the straight one.
There are no tricks here, our goods are good,

Müşterilerimiz velinimet, yaranımız yârimiz,

Ziyadesi zarar verir, kanaattir kârımız.

Our customers are our benefactors, our friends,
Excess breeds damage, our profit is our opinion. 

 

Aziz AYVA 

Esrar Dede 
Fütüvvetnâme

The fütüvvetname is in the Esrar Dede Divanı. It is 
a work of rhyme about sufiism, containing 173 co-
uplets. In the introductory portion there are tevhid, 
nat and methiye (1-42). After the “Agaz-ı Kitap” sec-
tion (54-68), in the portion entitled “Hikâyet”, the 
rules of fütüvvet are explained through a conversa-
tion between Feridüddin Atar and Tellak (69-152). 
The work ends with Hz. Ali Fütüvveti (155-163), a 
prayer section (164-173) and historical couplets 
and poetry (174-176).
Two basic thoughts run through the fütüvvetnâme, 
religion and advice. In his work, Esrar Dede men-
tions the differences of the Ahi types and lists their 
characteristics. Additionally, with the couplets abo-
ut youth, bravery, brotherhood, stoutheartedness, 
spiritual leaders, Ahi, sacrifice and generosity the 
poet makes a definite reference to Ahilik. The work 
concentrates on positive things and downplays the 
negatives. At the end of the fütüvvetnâme there is a 
conversation between the Prophet and Hz. Ali that 
explains how they sooth the people. 
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Bekir ŞAHİN

Eşref bin Ahmed
He is thought to have lived during the last half of 
the 14th century and the first half of the 15th cen-
tury. There is no information about his life. Orhan 
Bilgin believes that the father of Abdullah bin Eşref 
(Eşrefoğlu Rumî) was Eşref bin Ahmed. The date 
of publication of the journal in which the poet’s 
collected lines were contained was 856 (1452). A 
poem called İbretnâme was published in the jour-
nal but there is no information. 
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Ali TORUN

Eşref bin Ahmed 
Fütüvvetnâme

This fütüvvetnâme, found among the papers trans-
ferred to Yapı Kredi Bank from Fuat Köprülü (re-
cord number 133), has a rhyme characteristic. A 
copy written by Nasuh bin Ahmed in Edirne (1452) 
contains 155 documents. The fütüvvetnâme is bet-
ween documents 58-73 of the journal. There are 
a total of 444 couplets and it is written with the 
Failâtün-Fâilâtün-Fâilün pattern.
The fütüvvetnâme takes up a person’s internal 
struggle as its subject and starts with the battle 
between mind and soul. As the mind searches for 
the right path and recommends it, the soul says 
that this path is a difficult one. In the end, Eşref 
bin Ahmed leaves all the confusion generated by 
the soul and takes the right path, along which he 
meets some people with whom he argues about the 
qualities of the perfect person. In this way, the port-
rait of the perfect person is depicted. 
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Evhadüddin-i Kirmanî
(d. 1237)

Şeyh Evhadüddîn Hâmid bin Ebi’l-Fahr el-
Kirmânî was a famous sufi and poet during the 
Turkey Seljuk period who played an important 
role in the founding of Fahiism. He was born in 
Kirman. As a youth he went to Baghdad and after 
education there he was appointed as the prin-
cipal of the Hakkakiye Medrese. Following this 
he became connected with Sühreverdiye Şeyh 
Rükneddin-i Sücasi. In 1195, he went to Tebriz, 
Nahcivan, Gence and Şirvan and conversed with 
the sufi elders there. In approximately 1200 he 
became the assistant to Şeyh Rükneddin-i Sücasi 
and probably around 1204 he went to Anatolia 
with a group of scholarly men and live in Konya, 
Malatya, Sivas and Kayseri. He had a good rela-
tionship with Gıyaseddin Keyhüsrev, the Seljuk 
sultan of the period. He married in Kayseri and 
had three children named Kemaleddin, Fatıma 
and Emine. Fatıma was a leader of the Baciyan-ı 
Rum organization. Kirmani came to Anatolia as 
a member of the Fütüvvet organization establis-
hed by Abbasi Caliph Nasır-Lidinillah, who gave 
Kirmani the title of “Şeyhü’ş-şüyûhi’r-Rum (chief 
among the şeyhs of Anatolia). Kirmani was well 
respected by statesmen and the public but it is 
known that the Mevlevi circles opposed him. 
In 1232, Caliph Mu’tasım gave him the title of 
“Şeyhü’ş-suyûhi’l-Fütüvve” (chief of the şeyhs 
of the Fütüvvet organization) and in 634/1237 
he was appointed as şeyh of the Merzübani-
ye Hânkahı (dervish monastery) in Baghdad. 
Shortly afterwards he died there. 
As is stated in the Menakıbname, Evhadüddin-ı 
Kirmani was a Şafiî in practice and a member of 
the Eş’ari sect in his beliefs. He had a sufi dispo-
sition called “şâhidbâzî”, which is based on wit-
nessing the manifestation of the beauty of God in 

existence. Because he spoke Turkish in his mee-
tings his sect was quite popular among the Turk-
men. When he left Anatolia his disciple Zeynüddin 
Sadaka took his place in Konya. The Menakıbna-
me of Evhadüddin-i Kirmani was published by 
Mikail Bayram and the Rubailer was published by 
Mehmet Kanar. 
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 İbrahim KUNT

Evhadüddin-i Kirmanî 
Türbe

The türbe – tomb – is located northeast of the ce-
metery in Kalenderhane quarter of Selçuklu dist-
rict, Konya. The modest structure is diagonally 
southeast 20 meters across from the Seyh Şüca-
üddin tomb and it has a square plan with a do-
med roof. The walls are covered with dark brown 
moloz stones and the door faces to the west. Be-
cause over time the perimeter has filled in, the 
ground level has dropped 50-60 centimeters and 
the sides have been cleaned and surrounded with 
a low retaining wall. The door in the middle of 
the west wall is 0.77 meters wide and 1.46 meters 
high and in a rectangular shape. There is a two 
step staircase leading to the door. Over the ent-
rance there is a roof with dimensions 080 x 1.10 
and 0.13 meters in height. The threshold is held 
low. The door frame is made of cut stone and its 
lintel is made of sky marble. Lighting comes thro-
ugh a small window in the south wall, dimensions 
40 x 50 centimeters. The north and east wall are 
windowless. 
Consequently, there is a deep darkness within. 
The area above the door is surrounded by a simp-
le stone eave and the brick-covered dome is above 
this. There are two rows of triangular projections 
on the surface of the dome and mortar has been 
used to fill the area between the rows of projecti-
ons, which are each made of two bricks. The lo-
wer row is just above the dome’s skirt and the ot-
her is toward the middle. The simple stone sphere 
at the top has no esthetic value. 
The interior walls are lime mortar and plaster, 
with diagonal brick vaults above. The extensions The türbe – tomb- of Evhadüddin Kirmani
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of the curved arch bases in the corners descend 
toward the door level.
There is no inscription on the tomb, nor is the 
builder or the patron known. Because a sarcop-
hagus has not been found, it is not clear who is 
buried in the tomb but it has been attributed to 
Evhadüddin Kirmani, who was the spiritual lea-
der of the Turkmen communities in the 13th cen-
tury and who founded the Evhadiye sect. He died 
in 1237 and it is thought that the tomb was built 
in this period of the Seljuks. However, although 
the walls give no clue about the work, which does 
not have a funerial floor below, it is possible to 
say that it may be from the post-Seljuk period, 
based on the plan and the top cover. A more pro-
bable guess is that it was built at the end of the 
Karamanoğulları period or later when the Otto-
mans were in Konya, during the 15th and 16th 

centuries. 
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Yaşar ERDEMİR

Evliya Çelebi
(b. 1611-d. 1685)

In his Seyahatnâme, Evliya Çelebi gave colorful 
information based on his observations about the 
esnaf (shopkeeper) class that made up an im-
portant portion of the Ottoman community. He 
was born in Istanbul and his family was origi-
nally from Kütahya. His greatgrandfather Yavuz 
Er Bey was a standard bearer for Sultan Mehmed 
II and he participated in the conquest of Istanbul. 
His father was Derviş Mehmed Zıllî Efendi, the 
kuyumcubaşı (chief jeweler of the palace) in the 
Saray-ı Âmire. His mother was a concubine from 
Abkhasia. He wrote that he came from the line of 
the Prophet and that his ancestors reached back 
to Hoca Ahmed Yesevî. 
Evliya was born in a house in Sağrıcılar quarter 
of Unkapanı in Istanbul left by his grandfather 
and he spent his childhood in Istanbul. It is un-
derstood that in his childhood he also went to his 

father’s town of Kütahya and visited Bursa for a 
while, as well. That fact that Evliya Çelebi lived in 
Istanbul where his father had an influential po-
sition at the palace enabled him to be educated 
by very good teachers, most of whom were close 
friends of his father. He began memorizing the 
Quran at the Sadizâde Darülkurrası school in the 
Karaman quarter of Fatih, Istanbul, at age seven. 
After that he attended the Şeyhülislam Hamid 
Efendi Medresesi in Filyokuşu, Fatih, for seven 
years and received lessons from the principal, 
Ahfeş Efendi. 
Evliya received musical training from Tokatlı 
Derviş Ömer Efendi and learned music well. On 
Kadir gecesi at Aya Sofia Mosque he was noticed 
by the sultan as he recited the Quran and taken 
to the palace, where his education continued in 
musahiblik – gentlemen in waiting – for another 
two years. He learned Arabic and Persion and 
then Greek. In fact, he learned Latin well enough 
to speak it. 
He is famous for his Seyahatnâme, in which he 
first wrote about Istanbul. In 1640 he sailed for 
Bursa from Salipazarı pier in a relative’s boat, 
beginning his 51 years of travel to seven climates 
and the lands of 18 sultans. In all, he traveled 25 
million kilometers. 
According to today’s geography, he visited more 
than 40 countries where the people spoke 147 
different languages and he put examples of each 
tongue in his book. His last visit to Istanbul was 
in 1670 but grew bored within six months. In 
1671, he headed out from Istanbul for Mecca and 
Medine, which in a dream his father had pointed 
him towards, with his close friend the poet Sâilî 
Çelebi. 
After making the haj, Evliya met Circe Beyi Oz-
bek Bey and at his invitation he went to Egypt, 
where, after visiting all its cities, he went to Ka-
mer Mountain at the source of the Nile. Natural 
impediments prevented further travel so he re-
turned to Cairo via Ethiopia and Somalia and fi-
nished his fine work. The tenth and last volume 
was written in 1683. 
Evliya Çelebi was not a state official but he imple-
mented duties at the sides of statesmen, to inclu-
de calling people to prayer, working as a customs 
official, ambassador, mediator, grain exporter, 
tax collector, courier, foundation director and ca-
ring for the cloth covering the Kâbe at Mecca. His 
greatest passion was travel, to see countries and 
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communities and to put the knowledge he gained 
into his books for future generations. His first 
duty was in Erzurum as a muezzin and customs 
secretary. When Deterdarzâde Mehmed Paşa was 
appointed as the provincial governor of Erzurum 
was when Evliya began working there. 
In addition, he was ambassador to Iran and Cro-
atia and prior to going to Crete he toured Mora in 
order to gather grain for export. He was a courier 
a few times and served as a foundation trustee at 
the mosque of his grandfather Yavuz Er Beğ in Is-
tanbul Unkapanı and at the Nureddin Şehit foun-
dation in Damascus. Lastly, he oversaw the we-
aving of the gold-threaded Kâbe cover in Egypt. 
In his own words, Evliya Çelebi said that he was 
a world traveler and a friend of man. He always 
helped people, became their friend and confidan-
te. One of his most important characteristics was 
being a gentleman-in-waiting, a duty he perfor-
med for Sultan Murad IV, who was quite brusque. 
Additionally, he was friends with prime ministers 
like Melek Ahmed Paşa, Köprülü Mehmed Paşa, 
İpşir Mustafa Paşa, Siyavuş Paşa, Murtaza Paşa, 
Derviş Mehmed Paşa and Fazıl Ahmed Paşa, and 
the most famous generals, scholars, Istanbul 
holy men, artists and craftsmen and dervishes 
of the era. He had quite a wide circle of friends. 
Evliya Çelebi learned the Quran and gained reli-
gious knowledge at a young age. He was a good 
Moslem but not a fanatic. He adhered to religious 

rules and requirements and could recite the enti-
re Quran in eight hours. 
Evliya never married and believed that marriage 
was constraining, as opposed to bachelorhood. 
He was well respected wherever he traveled, es-
pecially in foreign countries, and he conversed 
with the kings and sultans wherever he went. For 
example, with the emperor in Austria, with the 
sultan in Dağıstan and with the Func Sultan in 
Funcistan, Sudan. When he visited the Kalmuk 
nation his discussion there with the king, Tay-
sı Şah, was interesting. He met with the Hans 
of Crimea a few time and spent much time with 
them, even participating in a journey with Crimea 
Han Mehmed Giray. 
It is not known where and when the writer died 
but it is thought that he passed away sometime 
after 1685 in Egypt, where he had gone into sec-
lusion. 
His Seyahatname: Much information about 
the craftsmen and artisans of the Ottoman peri-
od is contained within it. Comprised of 10 volu-
mes and more than 4,000 pages, it was written 
by him during more than 50 years of travel to 
various countries. The work was put into book 
form at his last stop, Cairo, and was brought to 
Istanbul in the 1740s. Evliya had a dream about 
traveling and this is why he set out. Herewith, a 
summary of the dream: 
In his dream that came to him on 10 Muharrem 
1040 (19 August 1630), Evliya Çelebi found him-
self in the Ahi Çelebi Mosque in Eminönü, Istan-
bul, where there is quite a crowd. He asks the 
person next to him who all the people are and he 
receives the answer from Sad bin Ebi Vakkas, the 
late spiritual leader of the archers, who tells him 
that those who have come include the souls of 
the Prophet, his companions and followers and 
that they had gone to Crimea to help the Mos-
lem soldiers in trouble there. At that moment, 
the door opened and everyone stood up because 
the Prophet had come in. The community gathe-
red for morning prayers and Sad bin Ebi Vakkas 
told Evliya Çelebi that Bilal-i Habeşî would read 
the prayer and that he himself had to announ-
ce the coming of the prayer. After the prayer he 
introduced Evliya to the Prophet and asked him 
for intercession. Evliya Çelebi said that he would 
travel and spread the good word and the Prophet 
smiled and bid Evliya good luck in his travels. 
When he awoke, Şeyh Abdullah Dede of the Ka-

A composite image of Evliya Çelebi
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sımpaşa Mevlevihane interpreted the dream for 
him and said he would visit the graves of all tho-
se he saw in the dream and give them the good 
news that they would receive the intercession of 
the Prophet. Evliya then began to tour Istanbul 
and write about it. Then he began his 51 years 
of travel, the last stop of which would be Egypt. 
Evliya first drafted notes about the things that 
would interest him in the places he would visit 
and this served as a very important framework 
for him. Wherever he went he tried to the extent 
possible to fill this frame with the things that he 
learned and he left empty the space provided for 
the things he didn’t learn. Primarily, he sought 
answers about a place’s history, its fortress, its 
architecture, what its people ate and drank, what 
they learned, their languages, their behaviors, 
their social and ethnic structure, their disposi-
tions – even including the insane, their religious 
leaders, the rivers, lakes, mountains, pastures, 
orchards, flowers, animals and anything else he 
could think to learn about. All of this information 
he put into the Seyahatnâme. Within this frame-
work, he learned about he lives of people in a 
particular place and what they spent their time 
on. He wrote what he observed, what he learned 
from local officials and records. 
There has been no writer who has written as 
much about craftsmen as Evliya Çelebi has. In 
particular, he wrote quite a bit about Istanbul’s 
craftsmen because he attended an official cere-
mony. He wrote about the founders and spiritu-
al leaders of each craft, how many shops a craft 
had, how many workers and what they did. He 
did the same thing in Egypt and after enumera-
ting the Egyptian crafts, he related the crafts that 
were found only in Egypt and the crafts in other 
places that were absent in Egypt. He listed the 
most honorable and respected crafts, but also 
those that people were not fond of and which 
were contrary to general morality. 
For Istanbul, Evliya gave the names of around 
1,100 crafts under 48 headings. In addition, he 
provided information about their laws and re-
gulations, their spiritual leaders, the esnaf regi-
ments set up with the sultan’s ferman and the 
places where the leaders were buried. 
Herewith, the names of the esnaf (shopkeepers, 
craftsmen, artisans) groups, given under 48 he-
adings: 

1. Çavuşan alayı (utilities workers): Subaşı, or 
in other words, çöplük subaşısı, Hâssa gılmânı 
and gılmân hademeleri, acemi oğlanları, arayıcı-
lar, gûr kazan / mezar kazıcıları, lağımcılar, sa-
lahorlar, baltacılar, belderan lağımcıbaşı esnafı.

2. Asesbaşı askeri (police): Şehir (city) suba-
şısı, amansız asesler, imansız cellatlar, hemyân 
kesici / yankesici, kara hırsızı, deyyuslar, ahmak 
pezevenkler, gidiler, müflisler, Kasımpaşa mu-
kaddemleri, hîzân-ı dilberân, seyisân-ı urbân, 
mükârî yani kirâcılar, pâsbân-ı nigehbân-ı  Istan-
bul esnafı.

3. Ordu mollası (army workers): Resul alemdarı 
sancakdarlar, haberciler, molla muhzırları, vezir, 
beylerbeyi and other leaders, imamları, hatipler, 
kadı ve mollalar, büyük şeyhler, zâhir vâizleri, 
müfessirler, muhaddisler, müezzinler, sûfîler, 
mütevellîler, şeriat kapıcıları and other kapıcılar, 
mukayyidler, şeriat mahkemeleri hizmetçileri, 
cami muarrifleri, Resulullah na‘thânları, Kur’an-ı 
azim hafızları, yazıcılar, sahaflar, şairler, sultan, 
vezir and âyan meddahları, hânendeler, münec-
cimler, remilciler, nakiban-ı ehl-i hıref, tarikat 
ehli reisleri, sanat ehli şeyhleri, sanat ehli çavuş-
ları, sanat and tarikat ehli faraşları, cenaze peyk-
leri, ölü yıkayıcılar yani şehit yıkayıcıları, çocuk 
mektepleri (children’s schools’) muallimleri, di-
lenciler şeyhi, dilenci, arasat şeyhi, medrese tale-
beleri, temiz ırk Âl-i Aba seyyidler.

4. Hekimbaşı (physicians): Dükkân (shop) he-
kimleri, göz hekimleri, dükkânsız tutyacılar, ma-
cuncular, cerrahlar, deva içecekleri, gülsuyu, şifa 
yağları, timarhaneciler, timarhane and hastahane 
hademeleri.

5. Çiftçibaşı (chief farmer): Bağcı, meyve ağaç-
ları aşlamacıları, sebzeciler.

6. Ekmekçiler (bakers): Yeniçeri (Janissary) 
ekmekçileri, tuzcular, çörekçiler, börekçiler, 
gevrekçiler, kâhiciler, gurabiyeciler, kadayıfçılar, 
şehriyeciler, lokmacılar, gözlemeciler, simitçiler, 
Dergâh-ı âlî yeniçerileri sakaları, şehir sakaları, 
arka sakası, değirmenciler, at değirmenleri işliği, 
su değirmenleri, uncular, un elekçileri, buğday 
çalkayıcı, kalburcular, elekçiler, nişastacılar, gül-
laççılar, peksimetçiler and peksimet emini, de-
veciler, deve sürücüleri, meşaleciler, amr-ı ayyâr 
köçekleri, şatırlar.

7. Karadeniz gemicileri (Black Sea boatmen): 
Kalafatçılar, kalafat üstübüsü bükücüleri, üstü-
bü alıcılar, marangozlar, urgancılar, kendirciler, 
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yelkenciler, katrancı and ziftçi, serenciler, tulum-
bacılar, pusulacılar otherwise known as kıble-
göstericiler, kum saatçileri, haritacılar, dalgıçlar, 
günbaşı, buğday and arpa navluncuları, Karade-
niz bezirgânları.

8. Akdeniz (Mediterranean) reisleri: Akdeniz 
marangozları, pereme and kayık marangozları, 
mavunacılar, kayıkçılar, peremeciler, çırnıkçılar.

9. Mısır (Egypt) ve Akdeniz sahili tüccarları 
(traders): Pirinççi bezirgânları, mercimekçiler, 
kınacılar, Mısır hasırcıları, ketenciler, şekerciler, 
hoş kokulu içecekler, kahve tüccarları, şahben-
der, bezirgânbaşı, ehl-i kıble.

10. Kasaplar (Butchers): Salhaneciyân, sığır 
kasapları, Yahudi kasapları, mandıracılar, Dev-
let âyanı çiftlikleri, eğrekçiler, koyun celepleri 
saya, ağılcılar, Tokat sığır celeplerinin vasıfları, 
çoban, camus sütçüleri, koyun sütçüleri, peynir-
ciler, kaymakçılar, tereyağcılar, yoğurtçularbaşı, 
yoğurtçular, teleme peynirciler, içyağı mumcu-
ları, balmumu tacirleri, Etmeydanı, Seğirdim 
Etmeydanı, Yedikule kanaracıları, Bahçekapısı 
kanaracıları, Etmeydanı baruthanesi, Etmeydanı 
mumcuları, Yeniçeri mandıracıları, arslancılar, 
vasılcılar – otherwise known as ayıcılar.

11. Geleneksel yemek, başçı (kelle) aşçıları 
(cooks of traditional foods): Koyun celepleri, 
sığır pastırmacıları celepleri, pastırma tacirleri, 
kirişçiler, kiriş tacirleri, tutkalcılar, koyun ciğer-
cileri, Arnavut çevren, işkembeciler, sirkecibaşı, 
fâsıklar yemeği turşucular, kuru sarmısakçılar, 
soğancılar.

12. Rahmanın rahmeti, aşçılar (cooks): Vezir 
çâşnigîr and aşçıları, zerdeciler, kebapçı and 
köfteciler, biryâncılar, yahniciler, dolmacılar, 
hardalcılar, paludeciler, sütlü aşçılar, salatacı-
lar, ıspanakçı ve sebzeci, sucukçular, hoşafçılar, 
şerbetçiler, yaya cüllâb and şerbetçiler, sıcak pa-
ludeciler, hot and spiced şerbetçiler, sahlebciler, 
bademli köfterciler, sıcak sütçüler, mahlebciler, 
ağdacılar, ağda tüccarı, üzüm değirmencileri, 
karcıbaşı.

13. Tatlı dilli, helvacılar (sweets): Bîrûn / dışa-
rı helvacıları, tablacı helvacılar, akideciler, Galata 
şekercileri.

14. Balık emini, Balık emininin himayesi 
altında olan esnaflar (fishermen and sellers): 
Dalyancılar, avcı ığrıbcılar, karityacılar, ağcılar, 
saçmacılar, düzenciler, zıpkıncılar, çömlekçi av-
cıları, sepetli balık avcıları, balık satıcıları, isti-
ridyeciler, Balık pazarı aşçıları, ağcılar.

15. Ümenâ-yı Sultanî (trustees): Unkapanı emi-
ni, Tahmis emini, İpek mizanı emini, İpekçiler, 
Şemahane emini, Sırmakeşhane emini, sırma-
keşler, sırma ve kılâbdan satıcı, Yağkapanı ema-
neti.

16. Yönetimi altında olan esnaflar (shop-
keepers under supervision): Yağ tüccarları, 
zeytinyağı, Balık emini, Esirhane emaneti, esirci 
bezirgânları, Tuz emini, Peksimet emini, Hamr 
emini, Siyah baruthane emini, kalcılar, kehleci-
ler, gümüş arayıcılar, Çuka ambarı emini, Gen-
düm – in other words buğday (wheat) emini, 
Arpa ambarı emini, Kilar emini vasıfları, Odun 
ambarı emini, Otluk ambarı emini, Pastırma 
emini, Salhane emini, Sebzehane emini, Koyun 
emini, Matbah emini, Tavuk emini, Şehremini, 
Çardak emini, Çardak çorbacısı, Çardak naibi, 
Muhtesib ağa, At pazarı emini, At cambazları, At 
tellâlları, At meyancıları, Nüzûl emini, Tersane 
emini, Pencikhane, Kara gümrük emini, Büyük 
gümrük eminliği.

Handwritten a page from Evliya Çelebi’s travel book
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17. Tacir bakkallar (grocers): Yağcılar, şırlugan, 
bal tüccarı, bezirciler, zeytinyağcılar, sabuncular, 
kokulu sabuncu, pastırmacı bakkalı, leblebiciler.

18. Pazarbaşı yemişçileri (fruit growers-sell-
ers): Bahçıvan, karpuzcular – otherwise known 
as manavlar, meyve çiçekçileri.

19. Kılıççılar (sword sellers): Zırhçıbaşı, mız-
rakçılar, hançerci and bıçakçı, kalkancılar, bıçak 
kıncısı, sağrıcılar.

20. Tüfekçiler (rifle sellers): Demir kaynakçıla-
rı, kundakçılar, vezneciler, tüfek kesecileri, ta-
bancacılar, tüfek açıcılar, tüfek fişekçileri, havaî 
fişekçiler, barutçular, tüfek fitilcileri.

21. Ateş saçan demirciler (ironworkers): Nal 
kesen demirciler, mıhçılar, çivici yani enserciler, 
kebkebciler, kantarcılar, teraziciler, eğeciler, ke-
serciler, testereciler, burgucular, kömürcüler, kö-
mür mahzencileri, kömür gezdiriciler.

22. Çilingir demircileri (locksmiths): Gemciler, 
temrenciler, kaffalân yani kilitçiler, üzengiciler, 
makasçılar, nalçacılar, mıhlı nalçacılar, demir 
yüksükleri, iğneciler, demir çekenler, demir sa-
tıcıları, demir tel çekenler, demir hırdavat satan-
lar, at nalbantları. 

23. Kazancıbaşı (kettle makers): Bakır sızırıcı-
lar, dükkân ehli, cam ve kristal tasçılar, dükkân 
sahibi çarkçılar, kazan tacirleri, kalaycılar.

24. Zergerân or kuyumcubaşı (gold deales/
jewelers): Cevahir bezirgânı, incici, cevahir ku-
yumcuları, saatçiler, sikkezenbaşı, damgacıbaşı, 
kuyumcular ehl-i kıblesi, darphaneciler, Nazırlar 
emini, ayyârân sahibi and sikkezen, kuyumcu 
kalcıları, Gümüşhaneciler, rumatçılar, saf altın 
and gümüş tîzâbcıları, kafesdarlar, cevher-satıcı, 
elmas tıraşçıları – also known as elmas hakkâkı, 
hakkâklar, mühür kazıcılar, gümüş mühür and 
tılsım kazıcı, kuyumcu kalemkârları, sırmakeş-
ler, demir tel çeken, potacılar, boracılar, civacılar, 
sarı pirinç borucuları, çeşitli divitçiler, tenekeci-
ler, bıçak kıncıları. 

25. Dökmecibaşı (metal workers): Kalay 
düğmeciler, kurşun berber köserecileri.

26. Yaycıbaşı (bow makers): Okçubaşı, zem-
berekçiler, sapancılar, talimhaneciler, kemankeş 
and kemandar atıcıları, ok atıcılar, zihgîrciler, 
matrakçılar, gürzcü pehlivanlar, güreşçi pehli-
vanlar, kuş avcıları, avcılar, mervahacılar yani 
yelpazeciler, sorguç otağacıları, kuşbazlar, tavuk-
çular, serçe ve başka kuş avcıları, bülbülcüler. 

27: Hayyatlar and terziler (tailors): Dolamacı 
terzileri, kapamacılar, pamuk hallaçları, kadın 
takyacıları, kavukçular, kellepuşçu, yorgancılar, 
zincef ütücüsü, kanaat ehli, gömlekçiler, tülbent-
çiler, yağlıkçılar, örücüler, cüllâh, çuka and ku-
maş parçacıları, iplikçiler, gazzâzlar, Yahudi ibri-
şimcileri, ipek düğmecileri.

28. Haymeci and çadırcılar (tent makers) : İp-
likçiler, çadır kolancıları.

29. Kürkçüler (furriers): Samur kalpakçıları, sa-
mur bezirgânı, bird and other animal hunters, 
parsçıbaşı, arslancılar kethüdası.

30. Ahiler or debbağlar (tanners): Sağrıcılar, 
güdericiler, tirşeciler, keçeciler, tülbent börkçüle-
ri, Yeniçeri keçecileri, mutafçılar, mutaf tacirleri, 
debbağ tacirleri, parça tacirleri.

31. Saraçlar (saddlemakers): Kaltakçılar, tir-
keşçiler, gedeleççiler, Arnavut cabcılar, tegeltici-
ler, saraç meşkçileri, debbeciler, sofracılar, yular-
cılar, sepet sandıkçıları, kamçıcılar, palan-dûzân 
– also known as semerciler.

32. Pabuççu (shoemakers), also known as 
ayakkabı dikicileri

33. Paşmakçı kavaflar (shoemakers): Paşmak-
çıbaşı, dikici aktarları, çizmeciler, iç edikçi yani 
tomakçılar, mestçiler, terlikçiler, kavaf eskicileri, 
pabuç tamircisi, kavaf dellâlları.

34. Attarlar (perfumers): Mısır attarları, amber-
ciler, buhurcular, fincancılar, fincan tamircileri, 
çömlekçiler, çömlekçi işyerleri, kibritçiler, kibrit 
yağcıları, badem yağcısı attarı, şişeciler, şişeci ta-
cirleri, ayakta gezen attar çerçileri, eyvâycı yani 
çiniciler, tekneci tacirleri, afyoncular, benglikçi-
ler, ispeçerân yani deva otçuları, kahveci aktarla-
rı, Yahudi aktarları.

35. Berberler (barbers): Sünnetçi berberleri, 
yaya berberleri, ustura çarkçıları, ustura kuy-
rukçuları, sarıkçılar.

 36. Hamamcılar (bathhouse keepers): 
Tellâklar, natırlar, çamaşırcılar, lekeciler, nûre – 
also known as hırızmacılar.

37. Cihan nakkaşları (engravers): Zerkûbyân 
– also known as altın döğücüler, altın yaldızcılar, 
ciltçiler, sahaflar, kâğıtçılar, mukavvâ kubur-di-
vitçiler, remilci and mektupçular, mürekkepçiler, 
ressam nakkaşlar, ressam falcılar, oymacılar, Pa-
dişah düğünü nakılcıları, alıcı and balıcı, yastık 
basmacıları, çit basmacıları, sırma nakışçıları, 
yağlıkçı nakkaşları. 
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38. Eski bedesten (old market): Eski bedes-
ten bekçileri, bedesten hamalları, iç bedesten 
dellâlları, dış bedesten dellâlları, çukacılar, sa-
nat ehli atlasçılar, dibacılar, kadifeciler, sereng 
and kadife yastıkçıları, daracılar, ipek hil’atçılar, 
muhattemciler, Tire and Şam alacacıları, ka-
zanç ehli, peştemalcılar, kâşhaneciler, dimiciler, 
bezciler, boğası bezcileri, bezci tacirleri, halıçe-
ciler, abacılar, kebeciler, sof ihramcılar, sofçu-
lar, sipahpazarı, bitpazarı, avratpazarı, pazar 
dellâlları, meyancılar pazarı.

39. Yeni Bedesten (new market): Yeni Bedesten 
Hocaları, Yeni Bedesten dellâlları, Yeni Bedesten 
bekçileri, Yeni Bedesten hamalları, Dış bedesten 
dellâlları, aynacılar, sabbâğân yani boyacılar, 
hayrkâr yani boyacı tokmakçısı, Galata Bedes-
ten, zebatçılar.

40. Doğramacılar (carpenters): Sadefkârcılar, 
harratîn – also known as çıkrıkçılar, hilâlciler, 
kaşıkçılar, kutucular, varilciler, nalıncılar, zer-
desteciler.

 41. Çalıcı mehterân yani zurnacıbaşı (mu-
sicians): Çalıcı mehterler, Yedikule mehterleri, 
kösçü mehterleri, zurnacılar, davulcular, dai-
reciler, rebapçılar, erganun sazı, eski neyzen, 
mûsikâr, cengciler, kudüm, kös, davul and dü-
belekçiler.

42. Cambaz ve çeşitli pehlivanlar (acrobats 
and wrestlers): İpçi yani cambazlar, ateşbâzlar.

43. (Construction fields) Marangozlar, duvar us-
taları, keresteciler, bıçkıcılar, sıvacılar, camcılar, 
alçıcılar, horasancılar, ocak kireççileri, yağlı ki-
reççiler, mermer kireççileri, taş kireci, mermer 
tıraşçıları, löküncüler, suyolcular, kiremitçiler, 
kerpiççiler, tahta kurşuncular, kurşun örtücü, 
kaldırımcılar, kayağancılar, taş kesen, taş çeken, 
badanacılar, Eyüp oyuncakçısı, araba yaycıları, 
sandıkçılar, iskemleciler, ferrâşçılar, tabutçu-
lar, gergefçiler, çulha tezgâhçısı, tahtırevancılar, 
mahfeciler, burma işkenceciler, yağ değirmeni 
cenderecisi, at değirmeni çarkçısı, su dolapla-
rı çarkçısı, fırın yapıcısı, kuyu kazıcıları, toloz 
mahzencileri, su yolları kazıcılar, ırgatlar, lağım-
cı Ermeniler, duvarcılar, keresteciler, bıçkıcılar, 
sıvacılar, camcılar, dağda kireç yakıcılar, yağlı 
kireççiler, mermer kireççi, yanmamış taş kireççi-
ler, mermer oyucular, löküncü Arnavutlar, tahta 
kurşuncular, kurşun örtücüler, kaldırımcı Arna-
vutlar, kayağancılar, taş kesenler, taş çekici eşek-
çiler, badanacı Ermeniler, Eyüp oyuncakçıları, 

sandıkçılar, Hacı tahtırevancıları, mahfeciler, ku-
yumculara and ciltçilere ağaç cendere yapıcılar, 
yağ değirmeni, at değirmeni and su dolabı çark-
çıları, su dolapları, fırın yapıcılar, kuyu kazıcılar, 
toloz mahzen yapıcılar, amele kavmi.

 44. Hânende, mutrib and rakkaslar (singers, 
minstrels and dancers).

45. Mutrıblar Sitâyişnâmesi (Minstrels’ Eulogy 
– instruments and players): Fisagores-i Tevhidî 
yolunda sâzendeler, daire, kemençe, neyzenler, 
mûsikâr, çengci, kudüm, tanburcu, kanun, ud, 
çârtâ, ravzacı, şeştâr, şeşhane, kopuz, çöğür, çeş-
de, karadüzen, yonkar, yelteme, muğnıci, tanbu-
ra, tel tanbur, barbut, ıklık, sünder, şarkıcı, kaba 
zurnacı, cura zurnacı, âsafî zurnacı, Arap zurna-
sı, Acemi zurnacı, Şehâbî zurnacı, balaban, nefir, 
nağarakıncı, kerrenây, alay zurnacıları, çoban 
kavalı, kaba düdük, yelli düdük, Arabî düdük, 
çağırtma düdük, Macar düdüğü, Mehter düdüğü, 
mizmer düdüğü, dankiyo düdüğü, tulum düdü-
ğü, kıranda, Eyüp borusu, dervişân borusu, şişe 
borusu, turompete borusu, Efrâsiyâb borusu, 
pirincden mehter borusu, Luturyan borusu, İngi-
liz borusu, erganon borusu, ağız tanburası, cam 
dübelek, çömlek dübelekçi, Yemen dübelekleri, 
makrefe dübelekçisi, tablbâz, çağanabâz, fincan, 
kamış mizmârcı, tarak mizmârcı, safir, safir-i 
bülbül sâzendeleri.

46. Oyuncular, çalıcılar and güldürücüler 
(performers, musicians and clowns).

47. Hoş-sohbet nedimler and taklitçiler (con-
versationalists and mimics).

48. Bozacılar (boza –drink - sellers): Tatlı bo-
zacılar, subyacılar, balsuyu, rakıcılar, müsellesci-
ler, mel’un, uğursuz, yerilmiş esnaf yani meyha-
neciler, koltuk meyhanesi, piyade meyhaneciler, 
saf şarap meyhanecileri, meygedehane-i vişnâb 
şarabı, hamrhane-i rummân yani enar şara-
bı, şaraphane-i hurma şarabı, sâğarhane-i dut 
şarabı, piyalehane-i karpuz şarabı, sâkîhane-i 
koknar şarabı, ayakhane-i avşıla şarabı, 
camhane-i ipsime şarabı, çakırhane-i ıslama 
şarabı, fıskhane-i mavuza şarabı, kıltıhane-i 
bedevine şarabı, kân-ı fâsikân, misket şarabı, 
kân-ı zurefâ, fışfış şarabı, mekân-ı bekriyân, 
nârdenk şarabı, müdminhane-i bozon şarabı, 
sohbethane-i hümül şarabı, işrethane-i rakı şa-
rabı, tarabhane-i gülefser arakı, nûşhane-i ho-
rilka arakı, keyfhane-i firna arakı, ârâmhane-i 
sudina arakı, eğlencehane-i poloniyye arakı, 
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nedimhane-i hardaliyye arakı, tüvânhane-i ima-
miyye arakı, şîrhane-i balısıca arakı, Mezehane-i 
zater-i Halil arakı, Peymânehane-i ıhlamur ara-
kı, bî-kaydhane-i anison arakı, ankâhane-i dar-
çın arakı, nekbethane-i saman arakı, ayşhane-i 
münim karanfil arakı, nuklhane-i sûşnâr arakı, 
meyhorhane-i elma suyu, tembelhane-i bal suyu, 
müskirhane-i mübtecil suyu, fesâdhane-i arpa 
suyu, devahane-i darçın suyu, hekimhane-i kib-
rit suyu, Yahudiler bâdehanesi, Yahudi meyhane-
ciler esnafı.
The fact that there were so many branches of 
craftsmen’s groups derives from the traditio-
nal structure of the Ottoman esnaf (craftsmen, 
shopkeepers, artisans). If we were to liken this 
structure to a tree, then the trunk would be all 
the crafts and the branches the areas of expertise 
within each craft. But not all of these crafts were 
found in all Ottoman cities. A particular place’s 
crafts depended on its geography, economy, po-
pulation density and other variables. 
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Seyit Ali KAHRAMAN

Evran
Evran or Evren in the name of Ahi Evran means 
“sky, universe, snake, dragon. This name given to 
Ahi Evran is understood to be related to legends 
in menakıbnâmes, fütüvvetnâmes and şeceres 
that concern “snake” or “dragon”. In this regard, 
this name, which emerged after the formulation 
of legends surrounding Şeyh Nasirüddin Mah-
mud, began to be encountered as of the 15th cen-
tury. 
Although the legends are based on a number of 
different tales containing the name Evran/Evren 
in Ahi fütüvvetnâmes and şecerenames, the com-
mon thread is the association of “evran” or “ev-
ren” with a snake or dragon. Here are the main 
legends that live today in Kırşehir, the center of 
Ahilik.

1. In the Ahi Sinan Şecerename, dated 876/1472 
and found in the Kırşehir Provincial Culture and 
Tourism Directorate, the name “Evran/Evren” 
(snake, dragon) was given to Sultan Ahi Evran 
Şeyh Mahmud İbn Abbas, shown as the son of 
the Prophet’s uncle, by the Prophet because he 
attacked the enemy like a snake as witnessed 
by Hz. Ali in the Bedir Savaş (battle), in which 
he participated as a standard bearer in place of 
his father. Later, the Prophet dressed Sultan Ahi 
Evran/Evren in the Ahi uniform and sent him to 
Anatolia, where he became known as Ahi Evran/
Evren. 
2. Ahi Evran disappointed the clergy and people 
of Konya by going to Kayseri and worked there as 
a tanner master, producing many good works. A 
tabak master who was jealous of Ahi Evran for 
this, accused him of working with leather but not 
paying any taxes and complained about this to 
the regional governor, who sent his men to get 
Ahi Evran. When they arrived at the tabakhâne 
they saw a snake or dragon next to Ahi Evran, got 
scared and fled. Another version of this legend 
relates that when the governor’s men came to the 
tanning factory Ahi Evran was not there but in 
his place there were giant snakes. Consequently, 
Ahi Evran was given this name in relation to the 
eyes of the snake or dragon that shown like fire 
in the celler of Ahi Evran’s tanning workshop 
where they were bred and raised. 
3. According to another legend, Ahi Evran came 
to Kırşehir after touring Kayseri, Konya and De-
nizli. He founded a tanning workshop and a lod-
ge here and trained apprentices and assistants. 
At this time, the leaders of the city came to him 
and said that a snake had surrounded them and 
that they were afraid to go to their workplaces 
because of their fear of the snake. So, they wan-
ted help from Ahi Evran, who went to the snake 
and rubbed his face against the snake’s face. The 
snake said that “the real snake is you, I am your 
servant.” Because the snake had pledged obedi-
ence to Ahi Evran the people came him the name 
“evran/evren”. 
4. Here is yet another legend: Hacı Bektaş-ı Velî, 
Ahi Evran-ı Velî and Taptuk Emre were good fri-
ends and contemporaries who met and conver-
sed at the dervish monastery regularly. One day 
they decided to get together in Kırşehir and as 
Hacı Bektaş-ı Velî and Ahi Evran began to chat, 
Taptuk Emre was still on his way to Kırşehir with 
his disciples. However, one of Taptuk Emre’s dis-
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ciples who was uncomfortable with these mee-
tings, said disrespectfully “what business does 
our şeyh have with these Turkmen men. What 
have they done that’s so great?” This became 
known to Ahi Evran and Hünkâr Hacı Bektaş-ı 
Velî, who said to Ahi Evran “hey, my lion, let’s 
show them our greatness. Don’t stop until they 
know our names.” So, Ahi Evran set out and fo-
und Taptuk Emre and his disciples, who had left 
from Sivrihisar, at the Kızılırmak River while they 
were washing. In an effort to clean themselves of 
the dust and dirt of their journey, they piled their 
clothes on the river bank. As they all bathed one 
of them was sent to get the clothes from the ri-
verbank but when the disciple reached the pile of 
clothes as giant snake with blazing eyes was on 
top of the pile, causing the disciple to jump back 
into the river in a fright. 
The disciple related this incident to Taptuk Emre 
who asked “while the dragon was atop the clothes 
what were our donkeys doing?” In response, the 
disciple said “nothing, they just kept on grazing.” 
To himself, Taptuk Emre said “if this had been a 
real dragon it would have eaten the donkeys or 
the donkeys would have scattered in fear. So this 
must be none other than Ahi Evran, intent on te-
aching someone a lesson.” Later, Taptuk Emre 
turned to his disciples and said “recite the names 
of the great ones and ask the dragon to give up 
your clothes.” The disciple did so and when all 
of them had said the names Ahi Evran and Hacı 
Bektaş-ı Velî the dragon disappeared and the dis-
ciples understood just how great they were. 
5. Another legend related that Ahi Evran-ı Velî 
worked hard and became prosperous but he 
spent his money he earned as a tanning master 
on good works. His jealous neighbors slandered 
him, saying “he stole our leather and in fact he 
had this building build with the money he got 
from the goods he stole from us.” After finishing 
construction of his lodge, Ahi Evran summoned 
his friends and told them “this is your lodge. 
Do your best to take care of the poor and indi-
gent here.” The he called the shopkeepers who 
had slandered him and said “you slandered me 
although I did nothing wrong. God knows so I 
said nothing. I hope that God ruins your tanning 
work.” Ahi Evran then prayed with his friends 
and a giant snake flowed into the foundation of 
the lodge. After this, he was known by all by the 
name Evran. 

The most noteworthy aspect of these legends is 
that bestowing the name “evran/evren” to Ahi 
Evran-ı Velî was related to the motif of Old Tur-
kish beliefs and mythology relating to “trans-
forming into an animal.” As is known, after the 
Turks accepted Islam these old beliefs of the 
totemism of Shamanism continued under the 
umbrella of Islam. In this regard, the first great 
dervishes who dragged the masses behind them 
could enter into the form of an animal or a bird 
whenever they wanted to. This is called “meta-
morphosis” in mythology research. The Bektaşi’s 
adapted this old Turkish/Shaman belief into sufi-
ism. The same thing appears in Budhism as tena-
süh (metapsychosis, transmigration). After Islam 
this form changing phenomena became known in 
sufiism as “südûr and tecelli” or “devir”, and so it 
continued after Islam was accepted. For examp-
le, Ahmet Yesevi, one of the first Moslem Turkish 
dervishes, changed into a turna, Hacı Bektaş Veli 
to a dove and Abdal Musa to a deer. 
Bahaeddin Ögel looked into the reasons why the 
Central Asian peoples, the Turks, considered cer-
tain animals and birds of prey to be sacred and 
took them as their symbols. Ögel said that, accor-
ding to the Oğuz legends, because each clan had 
a bird symbol and because birds of prey were 
generally chosen, the Mongol historian Reşided-
din used the Mongol word ‘ongon’ for these birds. 
The word in Turkish for this is töz, which means 
root and origin so these words reflecte which ani-
mal or bird the Turks were spawned from. 
It would not be wrong to think that, in this fra-
mework, Şeyh Nasirüddin would put a Islamic 
shine on the traces of these legends about Ahi 
Evran that reflect Turkish beliefs, as well. In this 
regard, turning into a snake, considered sacred, 
carries the totem or ‘ongon’. There are many 
examples that can be given about this snake mo-
tif. According to old Turkish beliefs, these sacred 
animals can bring both good and bad to people 
and, in face, it was believed that all illnesses sup-
posedly came from them. 
For this reason, shamans (ozan, bakşı, kam, 
oyun) gathered together all forms and bones of 
the animals of the land, sea and air and asked 
for help from them. During these midnight ce-
remonies the shaman had wolf hides on his left 
side and those of fish, snakes and bears on his 
right side. 
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In the Altay Yaratılış Destanı, which was exami-
ned by Radloff, God, while flying across a vast 
expanse with “man”, who would later turn into 
Satan/Erlik, one day saw a strange branchless 
tree. He gave this tree nine branches and said let 
there be nine people from the tree and nine clans. 
This is how God’s creatures were created – some 
human, some wild animals and some birds. God 
gave five of the branches for the nourishment of 
various peoples and then forbade the eating of 
the fruit on the remaining four branches. When 
God went back to the sky he left two guards to 
safeguard the tree from Satan/Erlik – one a dog 
and the other a snake. Radloff in his work entit-
led Proben, mentions the motif of changing into a 
snake, which is important in Turkish mythology, 
and in particular in the Kyrgyz “Cilan Baba” le-
gend. In Budhist Uigher mythology, the ‘ongon’ 
or ‘töz’ believed to live on Altın Mountain, was 
accepted and one of the animals worshiped was 
the snake. 
The fifth year on the Turkish calendar, which has 
twelve animals, is the year of the dragon or sna-
ke. This bears the traces of the dragon motif that 
came to the Turks from China long ago. In this 
regard, the word “uluu” in Kyrgyz is the Chine-
se word for the fifth year of the ancient Turkish 
calendar. Because, in Old Turkish this year was 
called “lu yılı”. The dragon motif continued after 
the acceptance of Islam by the Turks. For examp-
le, in Kâşgarlı Mahmud’s Dîvânu Lugati’t-Türk 
there is mention of the “dragon, the great snake” 
as ‘yeti başlıg yil büke’. In this regard, Kaşgarlı 
said that “as it is the greatest of the Yabaku’s, this 
name is given to brave young men and calle Büke 
Budraç”. 
The “yedi başlı dev ve ejderha” motif was carri-
ed over into Anatolia. The “yedi başlı yel büke” 
which Kaşgarlı Mahmud gave to brave young 
men was continued in the Dede Korkut stories as 
“yedi başlı ejderha”. 
In addition to all of this, Sir Gerard Clauson, who 
wrote an etymologic dictionary of Turkish prior 
to the 13th century, took this word for a heading 
as “evren”. According to Clauson, it comes from 
the verb “evren, evir-“’s adverb “eviren/evirgen” 
and that in Turkish they came to mean “snake” 
and “universe”. In İbn Mühennâ Lûgati, thought 
to have been written at the end of the 13th century 
or the beginning of the 14th century, “evren” me-
ant “the sky abover where the stars revolve” and 

the publisher of this work related the meanings 
of the Turkish verbs “dönmek, çevrilmek” to the 
old verb “evürmek, evrülmek”, meaning to turn. 
In the last two sources the word “evren” means 
“universe” and this relates well to the meaning 
of snake, as well. Because in the work Kitâb-ı 
Mecmû-ı Tercümân-ı Türkî ve Acemî ve Mugalî, 
from the dictionary-grammar of the Memlük Kıp-
çak language, “evren”, “büyük yılan” are given as 
meanings, although the word is written as “ev-
ran” in the text of the work. 
Another Memlük Kığçak language work, Ed-
Dürretü’l-Mudiyye Fi’l-Lügatiti’t-Türkiyye, has 
in its thirteenth section the words for reptile and 
insect and the word “arun” is given to mean “great 
snake”. Mikâil Bayram, in his work Şükür-nâme, 
which was published in 1266 (1850), stated that 
the word which was used in poetry to mean “Ahi 
Evren is a snake”, was written and pronounced 
as Oran or Uran. It would not be wrong to think 
that these last two forms might be a different 
pronunciation and spelling. When we turn our at-
tention to the spalling characteristics of the Old 
Anatolian Turkish it is possible to read the word 
as Evren. 
The word evran/evren in Old Anatolian and Otto-
man Turkish appeared with the meaning of “great 
snake, dragon” in many works in those tongu-
es. In these works sometimes appears as evran/
evrân and, more often, as evren. The two spel-
lings in historic texts is the main reason for the 
debate today – “evren or evran?”. 
It should be stated that the name Ahi Evran has 
become one with Kırşehir. The names Ahi and 
Ahi Evran are completely intertwined within the 
life and culture of the city. From the smallest of 
shops to markets, schools, neighborhoods, TV 
and lately a university, these names make Kırşe-
hir a city like no other in Anatolia. He spent his 
life here, died here and was buried here so it is 
possible to say the following: 
The word is said as Ahi Evran by the young ge-
neration that speaks Turkish and, based on the 
level of education, the way of saying it has turned 
into a local characteristic. But it is said in three 
different ways, such as Ahi Ervan, Ahi Elvan and 
Ahirmen, by the broad group that is above a cer-
tain age and uses of local accent. People of Kırşe-
hir who are in their 60s and 70s, and above, tend 
to say Ahirmen because the vowels run into each 
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other. Additionally, the names ahi and evran/ev-
ren are understood to generally be widely used in 
the speech of central and western Anatolia where 
the Turkish of Turkey is spoken. 
Summarizing all of this, the name Ahi Evran is 
the legendary name of Ahi Evran-ı Velî, the foun-
der of the Ahilik organization. Ahi, the first part 
of the name, comes from the Turkish word ‘akı’, 
meaning generous, and became ‘ahi’ over time. 
Data found in texts and dictionaries from Old 
Turkish up until today have strengthened this 
view. 
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Ahmet GÜNŞEN

Evren, Burçak
(b. 1947)

He is the author of Ottoman Craftsmen and The-
ir Guilds. Evren was born in Istanbul and studi-
ed in the law faculty of Istanbul University for a 
time after his earlier education. Later, he gradu-
ated from the Classic Archeology and Prehistory 

Department of the Literature Faculty of the same 
university. While still continuing his university 
education, he began working in the journalism 
profession in 1969 and served in various positi-
ons at many newspapers. He also wrote for many 
magazines and placed more than thirty article 
about cinema and art in some encyclopedias. 
He wrote the scenario for the 2006 documentary 
“Bossert: Karatepe’nin İzinde”. 
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H. Mustafa ERAVCI

Evsâf-ı Hûbân
(see Şehrengîz)

Eyüp Debbağhanes
From the standpoint of capacity, the debbağha-
nes (tanneries), which are called ‘beş ocak’, 
made up the third row. These were tied to the 
Eba Eyyüb el-Ensari foundation, which was fo-
unded in the name of Halid bin Zeyd, one of the 
sahabe – companions of Muhammed – buried in 
Eyüp. Three debbağhane’s linked to the founda-
tion of Piri Mehmed Paşa in Hasköy were also 
donated to the Eyüp foundation. The Piri Meh-
med Paşa debbağhane’s in Hasköy, along with the 
debbağhane’s at the pier in Eyüp, totalled thirty-
nine. Later, there was a decrease in their numbers 
and in 1791 there were twelve debbağhane’s. The 
debbağhane’s obtained most of the skins they ne-
eded from the slaughterhouses in Eyüp district. 
Additionally, the Piri Mehmed Paşa debbağhane’s 
were able to get twenty sheeps skins each day 
from outside Yedikule. 
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Faroqhi, Suraiya 
(b. 1941)

She is the writer of Making a Living in Ottoman 
Lands 1480-1820. She was born as a child of 
a German mother and Indian Muslim father in 
the city of Berlin of Germany in 1941. While she 
was having education in Hamburg University, she 
improved her Turkish by coming to Istanbul Uni-
versity in 1962 within the framework of a stu-
dent exchange program and met with Ömer Lütfi 
Balkan whom she would accept as a leader to 
herself in future in the Ottoman social and eco-
nomic history. After she completed her master’s 
degree in Hamburg, she took education in Eng-
lish language in Bloomington University between 
the years 1968 and 1970. She began to work as 
an English teacher in the Middle East Technical 
University in 1971.

Faroqhi, who studied in the field of social and 
financial history, prepared two associate profes-
sorship dissertations - one in Turkey and one in 
Germany in 1980. Faroqhi, who became a profes-
sor in 1986, retired in 1987 and went to Münih 
Ludwig Maximillian Universiy. Since 2005 she 
has lectured in Istanbul Bilgi University. Faroqhi 
has many works:

Her works: Artisans of Empire: Crafts and Craft-
speople under the Ottomans, London 2009; 
The Ottoman Empire and the World Around It, 
1540s to 1774, London 2004 (Turkish transla-
ted by Ayşe Berktay, Osmanlı İmparatorluğu ve 
Etrafındaki Dünya, Istanbul 2007); Approac-
hing Ottoman History: an Introduction to the 
Sources, Cambridge 1999 (Turkish translated by 
Zeynep Altok, Osmanlı Tarihi Nasıl Incelenir?, 
Istanbul 1999); Kultur und Alltag im Osmanisc-
hen Reich, Munich 1995 (Turkish translated by 
Elif Kılıç, Osmanlılarda Gündelik Yaşam,Orta 
Çağdan Yirminci Yüzyıla, Istanbul 1997); 
Herrscher über Mekka. Die Geschichte der Pil-
gerfahrt, Munich 1990 (Turkish translated by 
Gül Çağalı Güven, Hacılar ve Sultanlar / 1517-
1638, Istanbul 1995); Towns and Townsmen of 
Ottoman Anatolia, Trade, Crafts, and Food Pro-
duction in an Urban Setting 1520-1650, Camb-
ridge 1984 (Turkish translated by. Neyir Kalaycı-
oğlu, Osmanlı’da Kentler ve Kentliler, Istanbul 
1993); Der Bektaschi-Orden in Anatolien (vom 

späten fünfzehnten Jahrhundert bis 1826, Wien 
1981 (Turkish translated by N. Barın- G.Yıldız, 
Anadolu’da Bektaşilik, Istanbul 2004).
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H. Mustafa ERAVCI

Fatma Bacı
She is recognized as the leader of Baciyan-ı Rum 
-women’s branch of Ahilik organization- in Ana-
tolia. Although there is no information on Fatma 
Bacı, who was called by the names Kadıncık Ana 
or Hatun Ana and who is said to have lived in the 
13th century by some researches, she is known 
as the leader of Baciyan-ı Rum organization –the 
women’s branch of Ahilik- which was a branch 
of Fütüvvet organization which Abbasid caliph 
Nasır Lidinillah established. According to Mikail 
Bayram, Fatma Bacı was one of two daughters of 
Evhadiye tariqa’s pir (sage) Evhadüddin-ı Kirma-
ni and the wife of Ahi Evran.
In 1243 when the Mongols surrounded Kayseri, 
with many other women, Fatma Bacı was taken 
captive by the Mongols, too. In the work named 
Menâkıb-ı Evhadüddîn, it is written that Fatma 
Bacı was liberated from slavery by the Seljuk 
emirs in 656 (1258) or 657 (1259), went to her 
husband Ahi Evran and died after 669 (1271).
While Ahi Evran gave a start to the first indust-
rialization work by organizing people in Tanners 
(Leathermen) Bazaar in Kayseri as the head of 
the Ahilik organization, his wife Fatma Bacı gat-
hered women in the field of knitting and weaving 
and conducted the leadership of Baciyan-ı Rum 
organization. This organization founded in Kay-
seri expanded and conducted activities in other 
cities of Anatolia.
The people in Baciyan-ı Rum organization in the 
position of women’s branch of Ahilik organizati-
on were educated in both professional and reli-
gious subjects in the artisan branch, where they 
were working and were in a skilled-semi skilled-
apprentice hierarchy.
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İbrahim KUNT

Fatma Bacı ve 
Baciyân-i Rum 

(Anadolu Bacıları 
Teşkilatı) / 

Fatma Bacı ve 
Baciyân-ı Rum 

(Anatolian Bacis 
Organization)

It is the first seperate book on the Baciyan-ı Rum 
organization. Following the introduction, the 
work, which consists of four chapters (Konya 
1994), has 75 pages.
In the first chapter information on the life of Fat-
ma Bacı, who is known as the first leader of the 
organization, is provided. In this regard, she was 
the daughter of Evhadüddin Hamid el-Kirmani, 
the founder of Evhadiye tariqa, and the wife of 
Ahi Evran, the founder of Ahilik. During the si-
ege of Kayseri by the Mongols in 1243 she was 
taken captive. After Ahi Evran was killed (1261), 
she went to Ereğli. Then she went under the pro-
tection of Hacı Bektaş in Sulucakarahöyük and 
she died soon after his death. The second chap-
ter is separated for the foundation of Baciyan-ı 
Rım organization. Here the influence of social 
and commercial atmosphere in the foundation 
of the organization, the reason for the foundati-
on of the organization in Kayseri and the role of 
Ahi and Bacı organizations in the political event 
of the time are emphasized. In the third chap-
ter, related with Baciyan-ı Rum, initiation in the 
profession, knitting and weaving, military activi-
ties, welcoming guests and religious-Sufi activiti-
es are discussed. The influences of Bacıs in the 
industry of carpet, rug and textile and their help 
to Ahis to protect Kayseri from the Mongols are 
given attention.
Consequently, it should be noted that through 
this work both the historical identity and the acti-

vities of Bacı organization, the character of which 
has not been understood until today, have been 
enlightened and the real personality of the foun-
der of the organization Fatma Hanım has been 
revealed.

 

Mehmet Ali HACIGÖKMEN

Ferfene
Cuisine culture has an important place in com-
bining and integrating the material and sen-
timental values of a nation. The traditions for-
med around the dishes that appeal to the tastes 
constitute an important branch of culture. In this 
context, one of the dishes in the Ahilik culture is 
known as “ferfene”. This type of dish known by 
the names elfene, erfane, erfene, felfana, felfele, 
felfene, ferfana, ferfane, ferfene, ferfere, ferfine, 
ferhana, halfene, harfana, harfene, hayfene, her-
fene, hervane, hörfene, perfene in the Anatolian 
geography, today in regard to the ingredients and 
implementations, lives mostly in the memories 
of the people past the age of fifty-sixty. Although 
these names are based on the same root, it can 
be said that the mostly used name is ferfene, no-
tably in Kırşehir. The information presented on 
this common dish tasted and known by the so-
urce informants above the age of fifty-sixty today 
from a time of their lives in Kırşehir is as follows:
On long winter nights the youths gather among 
themselves, some bring chicken, oil, wheat, 
bread and some bring crumpets in thick syrup 
and gather in an appropriate village chamber or 
chamber for men and have a talk. The handed 
material is delivered to a skillful lady in the ho-
use where they gather. While the youths have a 
talk and sing folk songs, play local games such as 
ring game, the lady cooks the meal. The chicken 
is usually fried and cracked wheat pilaf is cooked 
from its water. Dexterous youths usually fry the 
crumpets in thick syrup; and joke by saying don’t 
burn the below/above of the crumpets in thick 
syrup. The sugar of the crumpets in thick syrup 
is cut by the lady of the house; in other words, 
she prepares the syrup. Young men do not eat 
all the crumpets in thick syrup and send some 
to the lady of the house as an offering. After the 
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prepared dishes are eaten as a whole, the talk and 
enjoyment continue to the late hours of the night. 
Meanwhile, in this nice talking air, if there is some-
one who is not on speaking terms he or she is pa-
cified; the existent love and respect are increased. 
The meaning of the word is understood to be re-
lated to harîf-âne, which is the second meaning of 
ârif-âne, which comes as a change from harîf-âne. 
In this regard, it is necessary to take into conside-
ration the words hirfet, from Arabic, and hari:fi, 
which is spawned from this. Because the root 
of, primarily, herva:ne and ferfene and the other 
words is hari:f, which comes from the word hir-
fet that means “art, profession”.  In places in the 
geography of Anatolia where Ahilik traditions are 
practiced even today, this common meal and name, 
whose existence persists with various names such 
as herva:ne, herfene and ferfene, lives on today in 
Sivas with the mixing of broken chickpeas and fer-
fene, which is spoken as erfene in Bulgarian.  
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Ahmet GÜNŞEN

Fetvalar Işığında 
Osmanlı Esnafı / 

The Ottoman 
Craftsmen in Light of Fetva

The work entitled Fetvalar Işığında Osmanlı Es-
nafı (Istanbul 2004) by Tahsin Özcan, who has 
made studies on economic history is important in 
terms of economic and social aspects. The artisan 
and trade life are discussed to enlighten Ottoman 
history from this respect.
The studies on the Ottoman artisan are mostly con-
centrated on the subjects of Ahilik and Füttüvvet. 
The matters such as especially expanding the mo-
ral principles, including the fütüvvet tradition and 
revealing the reciprocal control and unity, more 
than rivalry, among the artisan associations are put 
forth as the idealized portrait of a craftsman.
In this work, how workable the ideal craftsmen 

system put forth with comments based on the 
fütüvvet tradition was and the matter of to what 
degree this was reflected in real life, can be tested. 
The book constitutes an example for a study of 
this kind and it examines the subject of craftsmen 
by acting from fetvas (religious opinions) with ties 
to the events of real life.
Özcan examines the shares of the artisan coteries 
in trade, which is the main element forming the 
reaya against the ümera, and ulema not from the 
framework of the archival documents but from 
starting out from a different source. The main so-
urces of the work consist of the fetva periodicals 
of the Ottoman Şeyhülislam (senior religious law 
official).

 

Kazım ÜRÜN

Fındık-Endâzlık
Fındık-endâzlık, meaning fındık shooting, is to 
shoot out the round objects resembling a kind of 
round shot and made from materials such as soil, 
stone and lead called as fındık, forward through 
a hollow spring. This game passed to the Arabs 
from the Persians in the time of the third Caliph 
Osman and was expanded in the time of Abbasids, 
with the appearance of  findik shooters wearing 
special trousers who passed their time hunting 
birds everywhere  and  flying doves. 
Fındık-endâzlık became more popular in the time 
of Caliph Nâsır Lidînillah (1180-1225) who con-
nected the Füttüvvet associations to himself and 
reorganized this organization. The caliph, who 
declared himself as the head of Fındık-endâzes, 
forbade the ones who did not drink the syrup of 
Fütüvvet and wear salwar from shooting fındık, to 
strengthen the connections between the ones oc-
cupied with this work and integrate this tradition 
with Fütüvvet. In the letters sent to the melik and 
emir who knew about his caliphate in the vicinity 
regions, he offered them to drink the syrup of Fü-
tüvvet, wear the salwar of Fütüvvet and recognize 
him as the pir in fındık-endâzlık. Some heads of 
state, by taking into consideration this offer of the 
caliphate, went to Baghdad, drank the syrup of 
Fütüvvet from his hand and wore salwar.
The technique of fındık shooting has changed over 
time. Fındık shooting was accomplished by put-
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ting air pressure from behind with pipes that 
resembled rifle irons. After the invention of gun-
powder, this time fındık began to be shot via the 
power of gunpowder. This tool for shooting fındık 
is called “bunduk”.
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İsmail ÇİFTCİOĞLU

Filibe Bedesten
Filibe Bedesten is among the bedestens that have 
not lasted to the present day. A short time ago 
it was completely destroyed. Filibe Bedesten was 
built with a rectangular plan and the domes sat 
on arches that sprung onto the main walls from 
two thick rectangular crossbeam bases that rose 
free in the center of the structure.
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Fernaz ÖNCEL

Fincancılar 
Toplu İş Sözleşmesi / 

Fincancılar Collective 
Labor Agreement

Financılar Agreement, which has an important 
place in collective labor agreement history, was 
signed between fincancılar (ceramists) and emp-
loyers in Kütahya in 1178 (1764). Within the fra-
mework of this agreement, everything from da-
ily fees to daily and weekly cup to be produced 
was recorded and determined. Two years later, 

in other words in 1766, the conditions in the ag-
reement were reviewed and the agreement was 
repeated. Until this document was found, the 
collective labor agreement signed in 1766 was 
accepted to be the first agreement. Exactly 10 ye-
ars after this agreement, an agreement regulating 
the working conditions in Istanbul was signed in 
1774.
This agreement, which is known as the first col-
lective labor agreement in the world, is impor-
tant in terms of world collective labor agreement 
history. This labor agreement, a sample of which 
was not seen in the framework of employee, emp-
loyer and union relations started in European co-
untries in the 19th century, was regulated in the 
Ottoman Empire in the 18th century and connec-
ted to the rules.
Ceramics was an important branch of art for the 
Ottomans. The ceramics primarily used in the 
decoration of the palace and the religious struc-
tures were made in Iznik in the early periods and 
gave the best products. From the 18th century 
Iznik began to lose its importance and the cen-
ter of this art passed to Kütahya. This new place 
that produced only the daily needed tools such 
as cup and pot previously, became the center of 
ceramics afterwards. Almost half of the Armeni-
ans, the Ottoman citizens living in Kütahya, were 
occupied with ceramics.
As understood from the decision seen in Kütahya 
Court Records, 70 from the semi-skilled persons 
of fincancı art and 33 persons from the skilled 
ones went to court because of a disagreement re-
lated with the cup production and the fees. The-
re were nine persons as a witness in the court. 
One of the witnesses had the title “müderris”, five 
were “efendi” and one had a “bey” title; one of 
them was Ahi Baba, the other was old fincancı-
lar şeyhi, and one other was the new fincancılar 
şeyhi, thus this indicates that the case was abso-
lutely important. The points which were drawn 
attention in this decision were the following: The 
persons who were in the position of employer in 
the court were known as skilled person; the per-
sons who were in the position of employee were 
known as the semi-skilled person. As seen from 
here fincancılar practiced their arts via a whe-
el rotating similar to the pot production from of 
old. The court decided in front of the witnesses 
that a semi-skilled person working in the cup 
production would produce 100 cups in a day and 
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on the other hand would earn 60 akçes; the se-
mi-skilled person would not request 61 akçes for 
100 cups and would not produce even one more 
cup; besides the skilled person in the position 
of employer would not offer 59 akçes for each of 
100 cups and in the place of production would 
not produce cup by entering the wheel; the semi-
skilled persons would not build another wheel 
and produce cups at their homes and the coun-
terparties agreed on these decisions. The skilled 
persons in the position of employers contracted 
an engagement on that they would observe the 
agreements made before via the şeyh and skil-
led persons on the fees of the small and big cups 
which were broken and heart-shaped.
The transcribed text of this document which is 
important in terms of showing the relations bet-
ween the employees and the employers in the 
Ottoman Empire in the mid-18th century is as 
follows:

Medîne-i Kütahya ufiyet ani’l-âfâti ve’l-beliyyede 
vâki‘ Fincancılar hirfeti hulefâlarından Aci 
Iğya ve Artin ve Serkiz veled-i Akop ve Kara-
bet veled-i Hırık ve Kiyork veled-i Apik ve Ser-
kiz veled-i Simaven ve Karabet veled-i Sinan 
ve Akop veled-i Sinan Kirkor veled-i Panos ve 
Karabet veled-i Panos, Artin veled-i Ohannes, 
Kiyork veled-i Aci Murat, Hator veled-i Oseb, 
Ohannes veled-i Oseb, Esef veled-i Yahşi ve 
Akop veled-i Kabrail, Kirkor veled-i Aci Acir ve 
Ohannes veled-i Ermiya ve Artin veled-i Kazer, 
Kiyork veled-i Serkiz ve Kazer veled-i Murat ve 
Haçator veled-i Panos ve Akop veled-i Ermiya 
ve Artin veled-i Bali, Asvatador veled-i Serkiz ve 
Kiyork veled-i Simaven ve Serkiz veled-i Sahak 
ve karındaşı Kiyork ve Serkiz veled-i Tani ve 
Haçator veled-i Andon ve Ohan veled-i Karabet 
ve Serkiz veled-i Haçator ve Serkiz veled-i An-
don ve Bedros veled-i Andon ve Karabet veled-i 
Kazer ve karındaşı Simaven ve Akop veled-i 
Ohannes ve Serkiz veled-i Artin ve Ohannes 
veled-i Kara Sinan ve Acemoğlu Ohannes ve 
Artin veledân-ı Ayvaz ve Panos veled-i Karabet 
ve Akop veled-i Serkiz ve Ayvaz veled-i Panos 
ve Ayalı veled-i Ohannes ve Artin veled-i Kara-
bet ve diğer Karabet ve Mika ve Artin veledân-ı 
Ohannes ve Letdin? veled-i Haçator ve Madros 
veled-i Altun ve Toros veled-i Kirkor, Kör Agop 
veled-i Milki ve Ilyazar veled-i Ohannes, Bedros 
veled-i Andon, Artin veled-i Ohannes ve Ayalı 

veled-i Panos ve Ahmed Halife bin Ismâ‘îl ve 
Ohannes veled-i Madik ve Ibraham veled-i Er-
miya ve Oseb veled-i Haçik ve Ohannes veled-i 
Artin ve Panos veled-i Serkiz ve Karabet veled-i 
Artin ve Madros veled-i Artin ve Ohannes veled-i 
Panos ve Akop veled-i Panos ve diğer Akop 
veled-i Kirkor ve Serkiz veled-i Panos nâmûn 
zimmîler meclis-i şer‘-i şerîf-i şâmihu’l-imâd ve 
mahfil-i din-i münif-i râsihu’l-evtâdda hirfet-i 
mezkûrenin üstâdları işbu ashâbu’r-rakim Is-
tanbulluoğlu Artin ve karındaşı Akop veledân-ı 
Asfator ve Aci Madros veled-i Simaven ve Artin 
veled-i Sahak ve Artin Madros ve Altun veled-i 
Sinan ve Aci Milki veled-i Allahverdi ve Aci An-
don veled-i Oseb ve Ohannes veled-i Şirin ve 
Aci Ohannes ve Aci Akop veledân-ı Karabet ve 
Mika karındaşı Ohannes veledân-ı Panos ve Gö-
züm Ohannes veled-i Serkiz, Aci Panos veled-i 
Ayvaz, Kirkor veled-i Isnepet?, Madros veled-i 
Akop ve Boğos veled-i Karabet ve Kiyork veled-i 
Ohannes ve Artin veled-i Barsek ve Simaven 
veled-i Artin veArtin veled-i Asva, Karabet 
veled-i Şehri, Aci Ohannes veled-i Tavid ve Ka-
rabet veled-i Sahak ve Murat veled-i Sinan ve 
Akop veled-i Kirkor ve Kirkor veled-i Murat ve 
Murat veled-i Panos ve Ohannes veled-i Artin ve 
Sekyaz veled-i Murat ve Aci Kazer veled-i Panos 
ve Panos veled-i Bedros ve Bedros veled-i Ermi-
ya nâmûn nasrânîler her birleri ikrâr-ı tâm ve 
takrîr-i kelâm edüp min kadîmi’l-eyyâm i‘mâl 
eylediğimiz fincancılık san‘atı çarhda işlemek 
yevmiyye halife yüz fincanı altmış akçeye iş-
leyüp yevmiyye yüz bir fincan işlemeyüp ve 
yüz fincan behresine bizlerden altmış bir akçe 
mütâlebe olunmayup ve üstâdlarımız her beher 
yüz fincana bizlere elli dokuz akçe teklîf etme-
yüp ve halîfe olanlar hânelerinde başka çarh 
kurup işlemeyeler ve kârhâne sâhibi üstâdlar 
dahi kendüleri çarha girüp işlemeyeler ve sâir 
sâhte olanlar sagîr ve kebîr kabların ücreti 
şeyh ve üstâdlarımız ma‘rifetiyle beynimizde 
ma‘hûd olduğu sibâk ve siyâk üzre cümlemiz 
ittifâk ve ittihâdlarıyla re’y-i müstahsene ve 
düstûru’l-amel kılınup lâkin üstâdlarımız dahi 
bu nizâm-ı cedîde üzre anlar dahi ta‘ahhüd ve 
mukavele-i şer‘iyye eylesünler, dediklerinde 
anlar ber-minvâl-i muharrer ta‘ahhüd ve bu 
nizâm-ı cedîdeyi ilâ mâşâllahu ta‘âlâ düstûru’l-
amel tutulmak üzre bi’l-cümle müte‘ahhid ve 
makrûn-ı mezburûnun takrîr-i meşrûhalarını 
üstâdları ve zimmiyyûn-ı mesfûrûn vicâhen 
tasdîk ve şifâhen tahkîk etmeleriyle gıbbe’t-
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tasdîki’ş-şer‘î mâ vaka‘a bi’t-taleb ketb olundu. 
Fi’l-yevmi’l-hâmis ve’l-ışrîn min Muharremi’l-
harâm li-sene semân ve seb‘în ve miete ve elf.

Şuhûdü’l-hâl:

Es-Seyyid Abdülbâkî Efendi, el-müderris; Kâtip 
es-Seyyid Sâlih Efendi; Ahî Baba Ahmed Efen-
di; Memizâde es-Seyyid Ahmed Efendi; Duhânî 
Ibrâhîm Efendi; Sâbıkan Fincancılar Şeyhi Ha-
san Efendi; Hâlâ Fincancılar Şeyhi Ali Efendi; 
Mustafa Beğ; Sermuhzırân Molla Ahmed

Kayd fi tâhrîr el-mezbur, fi’s-seneti’l-merkûme

Kad hutime bi-tahrîr ...şer‘-i şerîf en-nâib bi-
Kütahya gufire fih

Mühür (Râcî lütfi Rabbihi’l-Gafûr, Şerif Abdul-
lah Ebü’s-sürûr)
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Seyit Ali KAHRAMAN

Firdevs Bey Bedesten
It is in the Kutlubey quarter in Isparta city center. 
Together with the mosque built near it by Mimar 
Sinan in 1661 at the behest of Firdevs Bey, the 
structure is thought to have been built for an 
income to the mosque but has lost most of its 
original structure as a result of the restorations. 
The rectangular planned building in the direction 
of north-south has an arasta character with the 
shops placed in the both sides of the corridor 
in the shape of street in the center. Until 1967 
it was used as storehouse and then it was repa-
ired and reopened to service. In the restoration, 
a hipped-gable roof covered by Turkish-style tile 
and covered the shops and the corridor was bu-
ilt. The lateral façade walls in the east and the 
west of the building are built from rubble stone 
and the northern and southern fronts, in which 
the entrance gates are opened in two sides of the 
corridor, is covered by cut stones. There are rec-
tangular shaped windows on the top and roun-
ded arched door apertures in rather small sizes 
at the bottom in the entrance façades. The corri-
dor in the center covered by pointed vaults made 
from pitch-faced stone in the interior part is rat-
her narrow. The façades are made from wooden 

works, the shops are rectangular planned, and 
they have lost their original structure.
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Şükrü DURSUN

Fudayl b. Iyâz
(d. 187 / 803)

He was one of the first representatives of the un-
derstanding of Fütüvvet and Melament of Khora-
san. From the stories about his family, he is un-
derstood to have been of Arab origin. According 
to information gained from the sources, in his 
youth Fudayl was a leader of a gang making ban-
ditry between Marw and Abiverd. But he had a 
courageous character which did not condescend 
to the little things. At the time when he was clim-
bing a wall to enter the house of cariye (bond-
woman) with whom he fell in love, the Qur’an 
was being read inside. He was impressed much 
from the meaning of the ayah which he heard at 
this time “Has the time not come for those who 
have believed that their hearts should become 
humbly submissive at the remembrance of Allah 
and what has come down of the truth? (Surat Al-
Hadid 57/16) and by stating “Oh God, yes, that 
moment has come” and left from there. He swo-
re to give up what he had done and dedicated 
himself completely to prayer. Then he left his ho-
metown and went to Kufe; here he continued to 
the divans of the scholars such as Ebû Hanîfe, 
Süfyân Sevrî and A’meş and became occupied 
with knowledge and worship for thirty years. He 
died in Mecca in Muharram 187 (January 803).
Some statements and behaviors of Fudayl indica-
te that he was one of the first representatives of 
the understanding of fütüvvet and melamet. Ac-
cording to Fudayl, who described forgiving and 
not seeing the faults of the friends as fütüvvet, the 
right Muslim must have been a hard worker, the 
person who lived with his earnings, speaking less 
and had reason in his word, thought in silence, 
lesson in his look and goodness in his work. He 
stated that worshippers, ascetics and scholars 
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must have been away from the statesmen. He 
did not want to meet with Caliph Harun Reşid, 
however upon the insistence of the caliph he had 
to accept and told what he knew as truth without 
hesitating and refused the gift he was offered. 
Nevertheless, he did not refrain from praying for 
the statesmen to be honest and fair.
Fudayl, who came forefront with his ascetism 
and piousness among the ascetics and Sufis in 
the early period, is known as shedding tears 
consistently because of the emotions such as 
sorrow arisen from the the fear of the last jud-
gement, sin concerns and the passion to reach 
God. Advising about the death, states in grave 
and the punishment of the last judgement, re-
ading the Qur’an slowly and funereally in tears 
and sometimes forgetting himself while listening 
to the Qur’an are related with this character of 
him. According to Fudayl, who emphasized the 
importance of reciting the Qur’an and learning 
the knowledge and living in asceticism, scholars 
and the hafızs (kurra) needed no one - notably 
the sultans - and on the contrary everyone nee-
ded them. Hafızs and scholars who were not like 
this must be kept at a distance. Because they 
praised their beloveds and slandered the ones 
they did not love.
Fudayl, who stated that over eating, sleeping and 
speaking seared the heart, was of the opinion 
that reaching God could be gained by truthful-
ness to the people and wealth of heart and clean 
conscience, not by praying too much and fasting. 
In the Sufi understanding of him, the concepts 
of divine mercy and goodness were in the foreg-
round. Besides focusing his attention on the fear 
of God, he sometimes talked about the love of 
God.
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Abdürrezzak TEK

Fütüvvet
In dictionary feta means young, valiant, brave 
man and magnanimous; fütüvvet means youth, 
valour and magnanimous. The word fütüvvet has 
been used as a sufistic term beginning from the 2nd 
(8th) century in the Sufi sources. Cafer es-Sadık, 
who mentioned about fütüvvet for the first time, 
described this term as “presenting something ga-
ined preferably to the use of someone else and gi-
ving thanks to the thing not gained”. Both Iraqis 
and Khorasanian Sufis put emphasis on the un-
derstanding of Fütüvvet and the great leaders of 
the movement were raised in these regions. Sufis 
like Ahmed b. Hadraveyh, Ebû Hafs el-Haddâd, 
Ebû Türâb en-Nahşebî, Ebü’l-Hasan el-Bûşencî, 
Ma’rûf-ı Kerhî, Cüneyd-i Bağdâdî, Ruveym, Hâris 
el-Muhâsibî, Abdullah et-Tüsterî are great sufis tal-
king about the fütüvvet.
This epithet used for the persons characterized as 
feta in the Qur’an has a religious meaning (en-Nisâ 
4/25; Yûsuf 12/30, 36, 62), for the persons brea-
king the idols (el-Enbiyâ 21/60) or protecting their 
beliefs in spite of the oppressions they suffered 
and leaving their hometown for this cause (el-Kehf 
18/10, 13) are called feta. Because of this reason, 
the most distinct characteristics of the feta appre-
ciated by the people are valour, generosity, sacrifi-
ce, altruism, goodness, benevolence, helpfulness, 
tolerance and influencing the desires. According to 
the Sufis, as these characters of a brave, generous 
and trustworthy person are possessed by a sufi, 
sufi is a feta at the same time.
By attributing the main moral values and the most 
important virtues to the concept of fütüvvet, sufis 
perceived it as social ethics, nurture and kind-
ness. Accordingly, fütüvvet is that a person does 
not have an enemy, in other words, has a good re-
lation with everyone and lives in peace. Fütüvvet 
means not to walk away when a beggar or someo-
ne asking for help is seen, but offering abundantly 
not tyrannizing over people, keeping the others’ 
right and benefits over his own right and benefits, 
ignoring the faults, keeping away from the behavi-
ors including the apology, keeping the word, sho-
wing loyalty, not acting with the way you do not 
look and not thinking yourself superior. According 
to other descriptions, fütüüvvet is to share the 
sorrows and troubles of the people, take someo-
ne else’s burden, not to place a strain on anyone, 
have a heart but not except of the others have a 
heart, be good willingly to the ones who do wrong, 
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to have a case truthly and not to give up the case 
whatever happens.
The base of the understanding of fütüvvet con-
sists of mercy, generosity and sacrifice. The 
requirement of fütüvvet is not to differentiate 
between the Muslim eating at his table and the 
infidel. It is defined that in fact when a feast is 
given ants should not be injured, and even the 
dogs in the neighborhood should be fed and 
thus this love and mercy are ensured broadly in 
way of covering the animals, too.
Sehl b. Abdullah et-Tüsterî draws attention on 
the relation of fütüvvet with religion and states 
that the base of this understanding is to follow 
the Sunnah. Muhyiddin Ibnü’l-Arabî regards fü-
tüvvet as a divine qualification. Everything is in 
need of God, however He is not in need of any-
thing and has created the world and everything 
existing in Him with no thought of gain; these 
indicate the divine fütüvvet.
Abbasid Caliph Nâsır-Lidînillah turned the fü-
tüvvet institution which emerged in the sufistic 
vicinities into an official institution of the state 
by connecting it to himself in the early 12th cen-
tury. According to statements in the sources, the 
caliph put on dress from the hand of the leader 
of fütüvvet people on the principles of fütüvvet 
and joined the organization with a ceremony. By 
giving an official identity to the fütüvvet organi-
zation, which did not have an official identity 
until that time, the aim of Nasır was to gain the 
political support of this organization. While the 
caliph was doing this work, he widely utilized 
from the spiritual authority of Şehâbeddin es-
Sühreverdî who was the well-known Sufi of his 
time.
After Nâsır-Lidînillah officialized the fütüvvet 
institution, he wanted to gather the other Mus-
lim rulers under his authority via the missions 
sent to them by incorporating them into the 
organization. For example, the caliph sent a 
committee in the leadership of Şehâbeddin es-
Sühreverdî to Izzeddin Keykavus I, who was the 
leader of the Anatolian Seljuk State, and thus 
incorporated him into his organization. Hence, 
these kinds of activities of the caliph could be 
said to be profoundly effective in the develop-
ment and expanding of the Ahilik organization 
in Anatolia.
In the time when the people of Fütüvvet was 
organized, putting on a belt, wearing salwar, 

regarding that every craft has a pir, organizing 
among them by seeing each other as brothers, 
saying “there is no feta but Ali, and no sword but 
zülfikar”, seeing Caliph Ali as pir (sage) and the 
head feta became the reason for this institution 
to gain an identity different from sufism in time.
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Abdürrezzak TEK

Fütüvvet Ağacı (Tree)
Fütüvvet is explained by describing fütüvvet as 
a tree. Tree is something seen in many religi-
ons. The tree shows the secret of plants, life and 
death. In this context, the “tree of life” motif is 
a mythological phenomenon symbolizing end of 
life.

First page of Fütüvvetname
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Inspired from this symbolic usage of the tree, 
the image of “Fütüvvet Tree” has been used to 
describe the liveliness, dynamism and continuity 
of fütüvvet in the fütüvvet organization. Nakkaş 
Ahmed who described Fütüvvet Tree in most de-
tail, while doing this, emphasized the Qur’an ba-
sed on the unions joining in Rıdvan submission 
under the tree (Fetih, 18), gathering place of the 
community; likened the tree to the divine light of 
the right way making the community (Nur 35); 
the tree was the salutation place to Moses (Kasas, 
30) and with the expression of “clean word likens 
to a very clean tree” (Ibrahim, 24) the necessity 
of clean word based on knowledge. Accordingly, 
he stated “I wanted to make a tree to pick grace 
and genoristy fruits from him and help to show 
the stops of the prophets with the supremacy and 
greatness, their degrees, the actions made by the 
believers, the character of the ones having one-
ness belief and the decretals of the God for the 
ones being afraid and fearing of Him and thus I 
set to work with love”. The definition of the tree 
is also depicted in the work. 
In Turkish Fütüvvetnames which used the 
Tuhfetü’l-Vesâyâ as source, Fütüvvet Tree is 
described in the way reflecting the thought style 
of fütüvvet people as the following: “the root of 
Fütüvvet tree is oneness and pure love. Their 
knobs are sıdk u safâ, ahd u vefadır. The leaves 
are propriety and pudicity and fruit of mystique 
of saint. The water of that tree is the God’s mercy 
and grace. The taste of that fruit is kerem ü seha. 
And the delight is anxiety and expectation.” In ot-
her fütüvetnames these expressions take place in 
a similar way with some changes. Thus a desc-
ription expressing the world view of the organiza-
tion has been made.
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M. Saffet SARIKAYA 

Fütüvvet Kadehi
(see Fütüvvet Kâsesi)

Fütüvvet Kâsesi / 
Fütüvvet Bowl

It is one of the symbols of fütüvvet. In literature 
it is also called as Fütüvvet Kadehi. It is the bowl 
offering the Fütüvvet syrup which was given to the 
aspirant to drink during the initiation in Şürbi 
branch. It is thought to be common in Arab Fü-
tüvvet groups. This symbol seems to be not app-
roved by the members of Ahi organization much. 
Because not even the faintest record is found rela-
ted with this in the Fütüvvetnames written in Tur-
kish. For this reason there is no information on its 
shape, color and piece of writing or figures if they 
existed. The information known on this subject 
has not gone beyond the concept mentioned in the 
historical records.
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Ali TORUN

Fütüvvet Shalwar
It is the first dress worn by the ones who were 
participating to Fütüvvet for the first time. In the 
historical sources, there is  information that the 
Caliph en-Nâsır-Lidînillâh (1180-1225) wore shal-
war from the hands of Şeyh Abdülcebbar while he 
was joining into Fütüvvet organization and drank 
from the Fütüvvet bowl. Then he began to spread 
the Fütüvvet which he connected to his personality 
to all Islamic countries; afterwards he conferred 
Fütüvvet degree to many commanders and states-
men. For this they were made to wear a shalwar 
called as Libas el-fütüvve and drink from Fütvvet 
bowl. Thus, the ones who had Fütüvvet could put 
the depiction of bowl or shalwar on the weapons.
One of the statesmen to whom Caliph en-Nâsır-
Lidînillâh had sent Fütüvvet shalwar and Fütüvvet 
bowl was the Sultan of Anatolian Seljuks Izzeddin 
Keykavus I (1211-1220). Sultan who wore Fütüv-
vet shalwar and drank from Fütüvvet bowl from 
the hands of the mission sent to the capital Konya 
in the leadership of Şehabbeddin (d.1234) joined 
in the fütüvvet organization in this way. Among the 
Ahis in the period of Anatolian Seljuks the traditi-
on of putting on shalwar is understood to have be-
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gun after this. Thusly, itinerant Ibn Battuta states 
that the fityân stayed in Ibn Kalem Şah Dergah in 
Konya, where he wore Fütüvvet shalwar.
There is no detailed information on the subjects 
such as the shape and the color of Fütüvvet shal-
war seen as conceptually in the sources. Nor is 
there any information on this matter in Turkish 
Fütüvvetnames. This being the case, the Fütüvvet 
shalwar, although a special garment for Arab Fü-
tüvvet groups, was found among the Ahi organi-
zation members who lived in Anatolia but it was 
not a widely worn garment. 
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Ali TORUN

Fütüvvet Syrub
(see Şürbi)

Fütüvvetnâme
Fütüvvetname is the common name of the works 
including the fütüvvet as a theme and giving in-
formation on fütüvvet’s morals and principles. 
Leaflets including the concept of fütüvvet began 
in Iraq and Iran in the 8th century and in time 
influenced the sufistic sphere and occupational 
organizations and appearing as a kind of identi-
fication of code of practice of these organizations 
gradually. Although these kinds of works have 
their own names, many times their own names 
are forgotten and called as fütüvvetname.
Although these leaflets are called “kitâbü’l-
fütüvve” in Arabic and “fütüvvetname” in Tur-
kish, it should not be forgotten that there is a 
remarkable difference between these two names. 
On the one hand, the name of kitâbü’l-fütüvve 
mostly evoked the subjects of fütüvvet concept 
with the sufistic meaning in the classical sufic 
sources or separate leaflets.  On the other hand, 
fütüvvetname gained a meaning expressing the 
fütüvvet and code of practice in the occupational 
quality mentioned in Ahi organization sphere be-
ginning from especially the 13th century. But the 
source of these codes of practice should be not 
forgotten to be the subjects on the fütüvvet taking 

place in the sufi works or separate leaflets rela-
ted with the subject.
It is possible to discuss mainly three types of fü-
tüvvetname chronologically within history:
1.Sûfî Fütüvvetnâmes (IX-XIIIth centuries). Loo-
king at their own tradition of sufi history, begin-
ning from the 9th century, some important Sufis 
like Ahmed b. Hadraveyh, Haris el-Muhâsibî 
and Cüneyd-i Baghdadî discussed fütüvvet as 
a synonym concept with Sufism. Therewithal 
owing to the interpretation of this concept began 
just in late 10th century widely, the chapters or 
leaflets for the fütüvvet in the sufi sources had 
been begun to be seen after this century. The fü-
tüvvet in these leaflets has almost no difference 
from the sufi concept. These Sufis sometimes 
described the Sufism with the concept of fütüvvet 
used together with the word of “mürüvvet (geno-
risty)” added to its side and tried to explain its 
various meanings. 
The first leaflet mentioning about fütüvvet is 
Kitâbü’l-Fütüvve written by Muhammed b. Hü-
seyin es-Sülemî (d. 412 / 1021), as far as is 
known. In this leaflet Sülemî based the concept 
of fütüvvet on the Prophet Adam and thus dis-
cussed within the scope of sufi as a whole of Is-
lamic morality and virtues and explained briefly 
what the principles related with fütüvvet meant 
by ordering them unsystematically. In this work, 
Sülemî told about some principles of fütüvvet by 
enriching with stories taken from the old Sufis’ 
lives. Kuşeyrî (d. 465 / 1072) gave a chapter on 
fütüvvet in his work known as er-Risâle. The 40th 
chapter of the well-known work named Kabus-
nume, in a kind of quality of political treatise, 
written by Unsur el-Meâlî Keykâvus b. Iskender 
(1082-83) has the name of “Civanmerdi” and this 
could be regarded as a sufi qualified chapter in 
one sense. The second known separate leaflet 
written on this subject after the work of Sülemi 
is the Fütüvvetname of Hâce Abdullah-ı Ensârî 
(d. 481/1089) (Süleymaniye Library, Ayasofya, 
nr. 2049, vr. 149a-154b). This work also shows 
a similar quality to the work of Sülemi. In el-
Fütûhâtü’l-Mekkiyye of Muhyiddin Ibnü’l-Arabî 
there is also a separate chapter on fütüvvet (I, 
241-244). Maybe some works could be added to 
these aforementioned works. But none of these 
are from the fütüvvetnames concerning the fütüv-
vet instutition arranged within the framework of 
a definite organization.
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2.Fütüvvetnâmes Belong to Fütüvvet Orga-
nisation (XIII-XIVth centuries). The first fü-
tüvvetname in this sense is Risâletü’l-Fütüvve 
which was made the counsellor well known Sufi 
Şehâbeddin es-Sühreverdî (d. 632 / 1234) writ-
ten by the Abbasid Caliph Nâsır-Lidînillâh to 
strengthen the central authority of the Abbasid 
caliphate which was rather weakened in conse-
quence of the attempt to take the fütüvvet institu-
tion under his control. Thus Sühreverdi started 
the genre of fütüvvetname having the quality of 
fütüvvet organization’s code of practice as an ins-
titution with the known identification anymore 
in the history of fütüvvetname. Then the number 
of fütüvvetname having this quality increased 
gradually especially in the Middle East Islamic 
world; the Arabic, Persian and Turkish fütüvvet-
names were compiled. As an example of them it 
is possible to advert the Tuhfetü’l-veşâyâ writ-
ten by Ahmed b. Ilyâs en-Nakkâş el-Harpûtî for 
the Caliph Nâsır’s son Ebü’l-Hasan Ali (Süley-
maniye Library, Ayasofya, nr. 2049, this is also 
the first leaflet in this journal). Leaflets such as 
“Kesbnâme”s which were in demand in India in 
the time of the sovereignty of the Moguls and then 
expanded in Mawara’un-nahr for a while and 
Risâle-i Nessâcân which was for code of practice 
of definite occupations and Risâle-i Sakköyân 
could be assessed as a fütüvvetname.
3.Ahi Guilds Fütüvvetnâmes (13-16th centuries). 
As a result of the development of Ahilik organi-
zation in Anatolia in the 13th century, Ahi orga-
nizations emerged. Abdülbaki Gölpınarlı made 
a detailed research, analysis and comment on 
these fütüvvetnames and made facsmiles of some 
certain of them and published with new letters. 
The texts published by means of translation, one 
from Arabic, one is poetic and five from Persi-
an, by Gölpınarlı are the oldest fütüvvetnames, 
at the same time, they are important in terms 
of works including principles and morals of the 
fütüvvet institution (for a list of the fütüvvetna-
mes see Çağatay, Bir Türk Kurumu Olan Ahilik, 
passim). There are also some Turkish fütüvvet-
names written in Anatolia within the framework 
of Ahilik institution. As far as is known, the first 
of them is the Fütüvvetname written by Yahya b. 
Halil Çoban el-Burgazi presumedly in the 13th 

century. This work was published by Abdülbaki 
Gölpınarlı with a wide research and analysis text 
on Fütüvvetname, again one of the oldest Turkish 
fütüvetnames, of Şeyh Seyyid Gaybî’s son Şeyh 
Seyyid Hüseyin.

Regarding the content of the fütüvvetnames ge-
nerally, as the base of the concept of fütüvvet is 
based on Sufism, the sufistic quality dominates 
on all of those kinds of works. In general the 
understanding of fütüvvet is described with the 
characters of all the great prophets beginning 
from the Prophet Adam and including the Prop-
het Muhammed, too. But from the 13th century 
when the fütüvvet concept began to express a de-
finite organization, especially the fütüvvetnames 
written in Ahilik institution, it is made a point of 
basing on Caliph Ali in some anecdotal stories of 
this concept. Thus it is seen that Hz Ali is begun 
to be considered as the successor of the Prophet 
and the best representative of the understanding 
of fütüvvet. The relation of Caliph Ali with the 
consideration of fütüvvet has a very close relati-
on with a hadis revealed in an early period and 
attributed to the Prophet (La fetâ illâ Alî, lâ seyfe 
illâ zülfikâr “there is no feta except from Caliph 
Ali, no sword except from zülfikar). As a matter 
of fact, Caliph Ali became a symbol with his ideal 
feta identity and had a special place in almost all 
fütüvvetnames.
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Ahmet Yaşar OCAK

Fütüvvetnâme-i
Âhengerân

It is a Fütüvvetname on the works and behavi-
ors of the knights. “Ahen” means iron in Persian, 
the affix “ger” is the equivalent of “ci, cı, ce, cü” 
in Turkish and thus means ironmonger. Regar-
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ding the content, it has many similarities with 
Çitsazan Fütüvvetname. Both of them are in the 
question and answer method. Even the Ayahs of 
the Qur’an are same in both leaflets. In Ahenge-
ran leaflet four prophets of the sharia (Prophets 
Adam, Abraham, Moses and Muhammad), four 
pir (sage) of the tariqa (Hoca Muhammed Yusu-
mi, Ali ibn Musa er-Rıza, Şah Nasur, Şeyh Ferit 
Şeker Genç), four pir of the truth (Gabriel, Mic-
hael, Raphael and Azrael), five pir of the marifet 
(Şah Kasım Envar, Şems-i Tebrizî, Attar, Sadi) 
are seen. As done in Çitsazan leaflet, this leaflet 
is attributed to the 8th imam of Caferis too. The 
date when the Ahengeran leaflet was written is 
unknown.
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Ziver HÜSEYİNLİ

Fütüvvetnâme-i 
Bektaşiyye

It is a fütüvvetname basing Bektashism on fü-
tüvvet and was written in the 19th century. It is 
recorded in the Atatürk Library of Istanbul Mu-
nicipality, Osman Ergin, nr. 816. The work con-
sisting of 43 golden leaves and each of 210x150 
/ 150x90 mm sized pages is written with a be-
autiful rik’a calligraphy including 19 lines. The 
scribe wrote in red link in  places which he per-
ceived as important. The star and crescent and 
the Ottoman state coat of arms take place in the 
middle of the cover, with carton book cloth cover 
back of which is relatively ruined.
The time of writing of the fütüvvetname is given 
as 21 Cemaziyelevvel 1269 / 2 March 1853 (27-a). 
The name of the writer is stated as Muhammed 
b. Seyyid Alâeddin el-Hüseyin Hoyî (1b). Along 
with these, in 15 a-b of this work Hünkâr Hacı 
Bektaş Veli and his deputy Ibrahim Enveri Baba 
Efendi are remembered with gratitude and the 
scribal/ writer’s name is adverted as Muhammed 
Seyfüddin b. Zülfikar Derviş Ali (16-a). I. Özmen 
states that Derviş Ali was from Central Anatolia 
and a member of Feyzullah Baba. But whether 
the same Derviş Ali is mentioned here is indefi-
nite. The identity of Ibrahim Enveri Baba whose 
name was seen among the postnişin of Bektashi 

in Istanbul again in the 19th century is unbek-
nown for now. Both of them are in the same 
Bektashi Ilmihal of Necip Asım Bey, thus they 
raise the possibility of the second copy. Ho-
wever, differences in the arrangement shows 
that they are two different works. The first 
part of the fütüvvetname is given by summa-
rizing the Ravazi, and the second part inclu-
ding the Bektashi principles is understood to 
be written by Derviş Ali. The style of Derviş 
Ali and his mentioning about his guide indi-
cates his connection with Babagan Bektaşilik.
The work which is directly related with Bek-
taşilik principles regarding its content be-
gins with a mukaddime (1b-2a) similar to 
Razavi Fütüvvetname. Then focused on four 
pirs (sage) four tekbir (saying Allahuekber) 
case, belting the waists of Adam, Noah, Ab-
raham prophets and the Prophet Muham-
mad is mentioned (2a-8a). The putting on a 
belt Caliph Ali is given in a similar way with 
Razavi Fütüvvetname (8b-11a). Following, 
belting the waists of seventeen kemerbeste 
by Caliph Ali (11a-12b); belting the waists of 
fifty five profession pir by Selman-ı Farisi is 
given (12b-15a). From 15a and on, through 
the style of the writer, the ikrar square accor-
dingly to Hacı Bektaş süluk is told with its all 
principles, prayers, translations and gülbank 
(15a-27a). The food and beverages which are 
required to be prepared by the brother who 
would enter the confession square are told in 
27b and then the Ashura tradition is empha-
sized (27b-29a). In 29a-b the genealogy and 
tariqa lines of Hacı Bektaş is given by Mustafa 
Fatih Baba. Between 29b-34b materialssuch 
as tac, hırka, menkuş, teslim taşı, palhenk, 
kaberiye, elif-i lamend, tenure, tığbend, teber, 
kaşağı used by Bektaşi derviş is told in qu-
estion-answer method together with their no-
tes (34b-36a). Following, in the way of Fasl-ı 
sual-i dervişan (36b), Fasl-ı beyan-ı ism-i ab-
dal (36b-37a), Fasl-ı min tarih-i seyyah-ı der 
beyan ba’zı fütüvvet (37a-38b), Silsile-i nesebi 
Hünkâr Hacı Bektaş Veli (38b-39a) Hünkâr 
Hacı Bektaş Veli’nin emanetleri beyanındadır 
(39a-b), the parts are alined in order. Bet-
ween 40a-43b various translations and gül-
banks are told.
It is important that the work is begun with 
Fütüvvet, then continued with Bektaşi tariqa 
principles and the traditions related with the 
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tariqa are based according to the Fütüvvet tradi-
tion. This case indicates that the Fütüvvet traditi-
on has continued in the culture sphere of Bektaşi 
until the last periods.
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M. Saffet SARIKAYA

Fütüvvetnâme-i 
Ca‘fer-i Sâdık

Because of Ca‘fer-i Sâdık (d. 148 / 765) the work 
is known as Fütüvvetnâme-i Ca’fer-i Sâdık and 
one of the unique examples showing the influen-
ce of Fütüvvet on Bektaşilik. It includes various 
leaflets and thus shows a feature of journal. In 
this context, in the work there are leaflets entit-
led Hâza Risâle-i Fütüvvetnâme-i Imam Ca‘fer-i 
Sâdık ‘Aleyhi’r-Rahmeti ve’r-Rıdvan (1b-32b); 
Hâza Fakrnâme-i Ca‘fer-i Sâdık Aleyhi’s-selâm 
(32b- 47a); Tarikatın On iki Erkânı (47a -48a); 
Üç Sunnet Yedi Farz (48a-50b); Der beyan-ı 
Hâssa-i Nâd-ı Ali (50b-56a); Risâle-i -Reşâd Su-
al-Cevab (56a-57b); Dualar, Tercümanlar and 
Gülbenkler (58a-64b).
In the work in the style of journal all leaflets were 
written in the same calligraphy and in explanati-
ons in some places these leaflets were perceived 
as a whole and these make the thought that the 
journal was a handbook for the tariqa and ac-
cepted as an erkanname. Regarding the content, 
some factors in the work understood to be affec-
ted by Seyyid Hüseyin Fütüvvetname strengthens 
the possibility that it is a Fütüvvetname related 
with barbers. In Fakrnâme-i Ca‘fer-i Sâdık risa-
lesi while the custom of shaving, and wearing 
crown and cardigan is told, on the other it is told 
how hair, beard, mustachio and brow are shaved 
and the prayers should be read during that time 
is given; thus it calls to mind the Kalenderis con-
nected to the principle of çehar darb. The parts 
of the work related with the rules and conven-

tions majorly fit for Bisati Buyruk. Among the 
punishment resulted from not obeying the obli-
gations related with the tariqa, giving place the 
punishment imposed for Hacı Bektaş dergah in-
dicates the direct relation of the work with Bekta-
şilik. The work ends with the line of fütüvvet and 
the styles of putting on a belt.
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M. Saffet SARIKAYA

Fütüvvetnâme-i Çitsâzân
It is the fütüvvetname related with cloth trade. 
“Çit” comes from Hindi to Persian and means 
“cotton cloth”: the affix “saz” stems from the verb 
of “saxten” meaning founding and making. “Çit-
saz” means the one who makes cotton cloth. The 
first part of this risale consisting of four parts 
was attributed to Rev. Cafer-i Sadık. Apparently 
Çitsazan artisans knew Rev. Cafer-i Sadık as the 
founder of their class.
In the Çitsazan leaflet, the four prophets of the 
sharia are (the Prophets Adam, Abraham, Moses 
and Muhammad), four pirs (sage) of the tariqa 
are (Gabriel, Michael, Raphael and Azrael), four 
pirs of the truth are (father, tutor, master, the 
father of the bride). Then it makes a mention of 
Rev. Cafer-i Sadık and the subject on which the 
founder of all class is Caliph Ali is emphasized.
In the second part of the leaflet, it is pointed out 
that Lut Prophet learned how to paint from Gab-
riel. In the third part about çit, in other words 
making woolen cloths and required equipment 
for this work and the goods, is written in questi-
on-answer method as it was in the first part. The 
fourth part is about the art of painting and the 
past of this art.
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Ziver HÜSEYİNLİ

Fütüvvetnâme-i Dellakan
This Fütüvvetname about the barbers is recor-
ded in Tehran University Central Library nr. 
7556. The text consists of seven pages. It was 
written by a Haksari dervish named Seyit Nak-
şali Şah. In the leaflet information on the beliefs 
and the customs of the barbers is given. It took 
much information from other Fütüvvetnames. 
He added here stories which he learned from his 
own masters. It was written in question-answer 
method and anecdotes were emphasized in nar-
ration. Its theme is mostly about shaving, razor 
and the tools used by the barbers.
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Ziver HÜSEYİNLİ

Fütüvvetnâme-i 
Emirelmüminîn Hz. Ali

It is in the manuscript department of Tehran 
University Central Library, nr. 3478. It includes 
some Kalendar leaflets in the time of Şah Süley-
man. Some parts of this copy are Fütüvvetnâme-i 
Emirelmüminîn Hz. Ali.
The introduction part of the leaflet is about the 
appropriateness of morality norms and rules of 
Fütüvvet people with the sharia of Muhammed. 
Then information on the shaving of Kalenderis 
is given. Because, how long the Fütüvvet people’s 
hair grows, however, Kalendires cut their hairs 
as a result of the influence of Safavids.
In Fütüvvetname information on the honor gai-
ned by the Prophet Muhammed after becoming 
prophet, the belt belted to him by Gabriel, then 
the haircut ceremony and later the fütüvvet liba 
that remained from Hz Ibrahim worn by him is 
given.
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Ziver HÜSEYİNLİ

Fütüvvetnâme-i Haccaman
It is the Fütüvvetname about cupping mongers 
(Hacamatçılar). The original text consists of 
just one and a half pages. The original name is 
Kesvetnâme-i Haccaman. In some leaflets, the 
barbers were called “Selmânî”, and in some as 
“dellâk”, and in some as “haccam”. Fütüvvetna-
me was written in question-answer method. In 
the text, interesting questions were asked on the 
different customs of the ones who make hacamat 
and in the answer the ayahs and the prayers nee-
ded to be read during the work of hacamat were 
written. 

BIBLIOGRAPHY

Ziver Hüseyinova, “Fars Edebiyatı’nda Ahilik”, Ahilik Uluslararası 
Sempozyumu, Kalite Merkezli Bir Yaşam, Kayseri 2011, p.36.

Ziver HÜSEYİNLİ

Fütüvvetnâme-i Kassab
The work written by Molla Hüseyin Kaşifi Sulta-
ni is in Baharistan Şura Meclis Library, nr 8898 
Iran and the original text consists of seven pages. 
No information on the time of  the writing of Fü-
tüvvetname could be found. It is thought to have 
belonged to the time of Safavids.
In the tradition of Fütüvvet, also butchers con-
nect themselves to one of the prophets like other 
Ahis did. Accordingly, Prophet Adam is regarded 
as a pir in this occupation. In Fütüvvetname it 
is written that Prophet Adam was occupied with 
farming after he came to the earth from the he-
aven with Rev. Havva, but he leaned to animal 
husbandary as he got tired of this work. Also in 
Fütüvvetname, it is stated about the “Kadirhum 
day” in which Caliph Ali farmed out the work 
of cutting and skinning the sheep to the Ahis. 
Fütüvvetnâme-i Kassab gives information on the 
beliefs and the customs of Ahis. Ayahs, hadis and 
prayer were scattered among the legends; infor-
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mation on the legitimate (halal), unlawful (haram) 
and abominable organs of the slaughtered animals 
was given; also the necessity for saying “Bismillah” 
and Allauekber” when the animal was slaughtered 
was pointed out.
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Bekir ŞAHİN

Fütüvvetnâme-i Kefşduzan
It is Fütüvvetname about shoe makers. The Fütüv-
vetnames in this form is in the periodical in Per-
sian Research Center and Gencbahş Library, nr. 
1133 in Iran and Pakistan. In leaflet information 
on the traditions of shoe makers and horsesho-
er is given. It was written by Gulam Muhammed 
Kureyşî in 1315 in question-answer method. The 
aforementioned person is also the writer of the ot-
her leaflets in this corpus.
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Ziver HÜSEYİNLİ

Fütüvvetnâme-i 
Riyaz Muhammed

This Fütüvvetname written by Muhammed Riyazi 
is a study made from the work named “Risale-i 
Ahvâl ve Âsâr” of Mir Seyyid Ali Hemedanî in fact. 
It was published by some arrangements and addi-
tions in Iran Pakistan Persian Research Center. In 
the work there are two separate works. They are 
the Fütüvvetname consisting of two parts with the 
condition, work and poetries of Mir Seyyid Ali. The 
first part of the Fütüvvetname is about the Fütüv-
vet from beginning to the present, its history, cere-
mony, traditions and principle; the second part is 
the critic of Fütüvvetname leaflet. In Fütüvvet leaf-
let the writer began with the description, comment, 
meaning and goal of the “Ahi”lik and then the wri-
ter wrote about the tradition and rules of this ce-

remony, the importance of “Fütüvvet cardigan”, ten 
words of the fütüvvet and sufic elders, the words of 
Caliph Ali on the reality and essence of the fütüvvet.
The second and third parts of the work are rather 
important. The researcher added the ayahs of the 
Qur’an, the story of Rev. Halil and Attar’s Fütüvvet-
name to this work.
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Ziver HÜSEYİNLİ

Fütüvvetnâme-i Selmanian
This Fütüvvetname about the barbers is recor-
ded in Meşhed University Faculty of Theology Lib-
rary, nr. 860. The text has 13 pages. In some of the 
places the work is referred to as Fütüvvetnâme-i 
Emirelmüminîn, and in others as Fütüvvetnâme-i 
Dellakan. Some of its themes show a similarity with 
the manuscript numbered 1632 in Şehit Mutahhari 
Ali Medrese Library. Its writer is Kerbalayi Ali Tah-
ran.
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Ziver HÜSEYİNLİ

Fütüvvetnâme-i Seyyid
It is reckoned to have been written by a person na-
med Seyyid between the 12nd and 13th centuries. The 
main theme of the work is about the kaide on the 
moral of the Ahis. In the text it is written that Fütüv-
vet was granted to the Prophet by God and the light 
in the sky is the emir of the believers Caliph Ali. As 
it was written in Iran, it was written under the influ-
ence of Shiah.
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Fütüvvetnâme-i 
Seyyid Ezzi Mervi

It is also known by the name Attar Fütüvvetna-
mesi. Its writer was a poet named Seyyid Ezzi 
Mervi who is thought to have been one of the Ahi 
poets of the 13th century. The work is a mesnevi 
consisting of 83 couplets. Its theme is about the 
72 ethic principles of Ahilik.

BIBLIOGRAPHY

Ziver Hüseyinova, “Fars Edebiyatı’nda Ahilik”, Ahilik Uluslararası 
Sempozyumu, Kayseri 2011, p. 30.

 

Ziver HÜSEYİNLİ

Fütüvvetnâme-i Tabbahan
It is a work about the cook. It is the first of two 
risales in the periodical recorded in Bahrestan 
Meclis Library in Iran, nr. 2777. The original text 
of the Fütüvvetname is seven pages and written 
by a cook named Nurullah of Şah Abbas Safavi. 
In 1093 (1682) it was copied with the calligraphy 
of Muhammed Cafer bin Muhammd Emin Ensa-
ri Mübarekeyi. Ireç Avşar published the work in 
the book named Ferhengi-Iranzemin (Iran 1332). 
Fütüvvetnâme-i Tabbahan is one of the Fütüvvet-
name examples of the time of the Safavids and a 
work written by the masters of Ahi to teach the 
customs of their professions to the Ahis. In the 
text, there are ayahs, prayers and legends about 
the Fütüvvet people.
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Ziver HÜSEYİNLİ

Fütüvvetnâme-i Tarîkat
It was written by the şeyh of Kadiriyye tariqa Ah-
med Muhyiddin Efendi (d.1909). This work kept 
in manuscript in the library of Kadirihane was 
written between the years 1903 and 1908. The 
work is mostly about the fütüvvet and the cus-
toms of the tariqa. The work consists of twelve 

notebooks and was interrogated and latinizated 
by Mustafa S. Kaçalin. However, it has not been 
published yet. 
Fütüvvetnâme-i Tarîkat was composed with 
the related parts of Abdülganî Muhammed er-
Radavî’s Miftâhu’d-dekayık fî beyâni’l-fütüvveti 
ve’l-hakayık’ı and Evliya Çelebi’s Seyahatnâme 
and the citations taken from some other sources. 
In the work, the understanding of fütüvvet was 
evaluated by connecting with the sufistic and ta-
riqa practices, and discussed as an independent 
social, economic and political organization. The 
roots of the ceremony and practices carried out 
by the Sufis and artisan organization with sta-
te people, such as Bey’at, penitence, confession, 
dressing cardigan and crown, putting on a belt, 
syrup ceremony, cefne halva, preparing table, 
and girding with a sword are often underlined. 
The miraç (the Prophet Mohammed’s ascension) 
of the Prophet and the hadis of Gadir Hum were 
recorded as the source of the meaning and prac-
tices of the concept of Fütüvvet. On the night of 
Mirac the Prophet was made to wear the crown, 
belt and cardigan indicating that he was the head 
of all prophets. After the Prophet made the duty 
of pilgrimage, while he was on the way to Medine, 
by making Caliph Ali wear his crown, belt and 
cardigan in front of all ashab (the companions of 
the Prophet Muhammad) he prayed and showed 
his curatorship.
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Galata Bedesten
The Galata Bedesten, known today as Fatih baza-
ar, was constructed on Perşembe Pazarı avenue. 
The bedesten (1451-1481), which is situated on 
the site of the old “Lonca Çarşısı” in the port 
area, is opposite the Arap Camii. It is accepted 
that Sultan Mehmed II had the bedesten built as 
a foundation work. However, no record of this be-
desten has been encountered in the deeds from 
the Sultan Mehmed II period. Ekrem Hakkı Ay-
verdi claimed that, based on a document from 
that period, some shops in the Lonca quarter of 
Galata were part of this bedesten.  In addition, 
the Yelkenciler and Rüstem Paşa hans and some 
wooden shops were built around it. The structu-
re, which is square-planned, has dimensions of 
20.00 x 20.00 meters and it has been separated 
into equal sections by four stone-knitted pillars. 
The top of each section is covered by a dome, 
making 9 domes in total. Stone and brick have 
been used for the wall covering and there is a 
door in each of the four walls and three windows, 

as well.   A spiral staircase is situated inside the 
left side of the entrance that opens to Perşembe 
Pazarı avenue and these steps lead to the gallery 
that surrounds the bedesten. The gallery is sup-
ported by marble corbels. Straight staircases in 
opposite corners allow for access to the upper 
sections of the exterior shops. 
Shops appropriate for the period’s style are si-
tuated along the faces. These vaulted shops are 
quite dilapidated and those on Perşembe Pazarı 
avenue have been completely removed.  The be-
desten was closed for many years but in 1966 
its original wooden sections were removed and it 
was turned into a business center. 
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Necla DURSUN

Galiyaşeviç, Aliya
(b. 1932)

Aliya Galiyaşeviç, the author of the book entit-
led Tešanjske Zanatlije i Trgovci 1642-1992, 
was born in the city of Teşany in Bosnia-Herze-
govina. In childhood he learned the tinsmithing 
at his father’s side. After his early education in 
his hometown, Galiyaşeviç attended Tuzla Ti-
caret Lisesi and later, in 1969,  he graduated 
from the Economics Faculty of Belgrade Uni-
versity.  He served in different administrative 
and financial organizations during the Yugos-
lavia period and was a director in the banking 
sector, as well.  In 1975 he became the mayor 
of Teşany and between 1978 and 1982 he was 
a parliamentarian from the Communist Party 
in the Bosnia-Herzegovina Socialist Republic 
parliament. He wrote articles about economics 
in various magazines and local newspapers.   

His works: Tešanjske zanatlije i trgovci 1642-
1992, Tesanj 1996; Ekonomske prilike i ban-
karstvo u tešanjskom kraju kroz historiju-
Preteče bankarstva, ljudi, događanja, Tesanj 
1999; General Kemal Korajlić, Tesanj 2001; 
Turizam na tešanjski način-prilog historija-
tu turizma u Tešnju, Tesanj 2002; Na tragovi-
ma tešanjske prošlosti, Tesanj 2003; Edhem 
Pobrić, vijećnik AVNOJ-a i ZAVNOBIH-a, pos-
lanik i privrednik, Tesanj 2004; Vatrogast-
vo u Tešnju 1905-2005, Tesanj 2005; Sta-
ra tešanjska čaršija danas, Tesanj 2006. 
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Galata Bedesten
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Garibnâme
Garibnâme is the most well-known work of Âşık 
Paşa that provides information about Ahi organi-
zations such as Abdalan-ı Rum, Gaziyan-ı Rum 
and Baciyan-ı Rum, which played important ro-
les during the establishment of the Ottoman Sta-
te. This work has an important place in Turkish 
language and literature, and is known in various 
sources by the names Divân-ı Âşık, Divân-ı Âşık 
Paşa, Maârifnâme and Gencnâme. It begins with 
an introduction in Persian. Next, there is a section 
about the creation of the universe, after which the-
re is a long section containing a na’t – eulogy – for 
Hz. Muhammed and kaside – poems – for other 
Islamic noteables. The subject of Garibnâme is reli-
gion-sufiism and morality. However, it does not just 
contain the views on dervishes and şeyhs of a sufi 
Mesnevi, it also reflects the activities of a strong re-
ligious man. In this work, Aşık Paşa wanted to put 
the Ottoman State on a foundation of monoideism 
and metaphysics.  Without straying from the basics 
of şeriat, the work conveys thoughts and advice or a 
forceful sufi belief to the reader. The work was writ-
ten in a simple but effective style and is essentially 
an encyclopedia of sufiism. 
In the work, people are separated into various clas-
ses and described. According to Âşık Paşa, a per-
son must first come to terms with himself and have 
self-awareness. He tries to give this within strict 
sufi training and applies it to himself. He himself is 
a teacher at a sufi school and educates people.  As 
subjects are introduced, examples from the Quran, 
hadis and sufi leaders are provided.  He uses the 
most polite language, speaks from the heart and 
is sincere in what he says. There are monologues 
and dialogues in various places. In Garibnâme, 
the effect of Mevlâna’s Mesnevi is mostly seen, ba-
sed on sufi literature. However, the story song in 
Garibnâme is arranged in orderly fashion and not 
in the style of Mesnevî, where the stories interming-
le with each other.
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Ali TEMİZEL

Gazi Hüsrev Bey 
Bedesten

Located in Sarajevo, its builder was Gazi Hüsrev Bey 
who, between the years 1521 and 1541 served as the 
governor of Bosna Sancak (subdivision). He had re-
ligious, commercial and cultural facilities built here 
that played a very important role in the Islamization 
of the region and in making Sarajevo a Turkish-Isla-
mic city.  In this regard, the first founder of the city 
was İsa Bey but the second was Gazi Hüsrev Bey. 
The bedesten he had built is next to the Hüsrev Bey 
Camii and Medrese. It was constructed adjacent to a 
han and in the Gazi Hüsrev Bey Vakfiye – deed – of 
1531, the name Taş Han is mentioned. Since it is 
the oldest han in Sarajevo, it is known among the 
people as Han-ı Atik (the old han). Today there is a 
hotel on the site of the han. The bedestan, though, 
which is made of smooth cut stone is still standing.  
It is understood that the bedesten was built in 1530 
by Gazi Hüsrev Bey and its dimensions are 107.00 x 
33.00 meters. There are 79 shops in it and one door 
in front and back and two doors on each side, for a 
total of 6 doors. The low arched entrance that looks 
out on to the street has sunk as the result of the 
lifting up of the ground. The interior is made up of 
a touring area and the rows of shops. The top of the 
touring area is covered by side-by-side vaults.  
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 Necla DURSUN

Geçmişten Günümüze 
Konya Esnafı /

Konya’s Craftsmen from past 
to present

This work prepared by Necati Ayas (no place, no 
date), is a compilation of the photographs displayed 
at the exhibition “Photographs of Konya Shopkee-
pers, Yesterday and Today”, held 8-14 October 1990 
in connection with the Ahilik Culture Week celebra-
tions. The photographs in the album which was ar-
ranged by craft according to Ahilik chronology, were 
gathered from the archives of various institutions 
and the private archives of a great many families.  
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There are 45 photographs in the album, along 
with some information about the photograph and 
the craft.

 

Bekir ŞAHİN

Geçmişten Günümüze 
Konya Ticaret Odası / 

Konya Chamber of 
Trade, Past and Present

1882-1999
The work entitled Geçmişten Günümüze Konya 
Chamber of Commerce 1882-1999 was written 
by Caner Arabacı and published in 1999.  There 
are three sections and in the introduction infor-
mation is provided about local transportation, 
geography, commercial potential, markets and 
bazaars, income sources, and bank-insurance 
institutions.  In the first section, there is a dis-
cussion of Ahilik, Ahilik Lonca and the transition 
to Gedik. Next the establishment of commerce 
chambers on the Western model is evaluated.  In 
the second section, developments relating to the 
Konya Chamber of Commerce from its beginning 
to the publication date of the book are taken up.  
In this regard, information is provided about the 
periods when the Konya Commerce, Industry 
and Agriculture Chambers were organized un-
der one roof and about the organization struc-
ture when they became separated. In the third 
section, the chamber’s formation according to 
the new Kanun ve Nizamnâmesi law after 1923 is 
taken up, along with its director sites, boards of 
directors  and its leading directors. 
Despite it not being its initial founding, in a note-
worthy approach, the chamber’s founding began 
in 1926 over a long period but the previous archi-
ve was not preserved. The institution continued 
until 1974 as the Ticaret ve Sanayi Odası (Cham-
ber of Commerce and Industry) and, besides or-
ganizing it commercial members, it engaged in 
training activities, as well.  In this regard, infor-
mation is provided about the short-lived Com-
merce School that was opened in 1925 and the 
Upper Commerce School that opened in 1927.  

In addition, in the work there are documents and 
photographs concerning the chamber’s directors 
and activities.  

 

Yusuf KÜÇÜKDAĞ

Gedik
Gedik is a production system based on mono-
polies that began as of the first half of the 17th 
century (1653), as the result of joint efforts by 
the state and craftsmen aimed at creating comp-
lementary economic and legal conditions neces-
sary for economic development directed toward 
the realization of the state’s production and pri-
ce policy targets.  Gedik is a Turkish word that 
means “lack, fault, dilapidated place, crack in a 
wall”, according to the dictionary. As a term, tho-
ugh, gedik has military, administrative, legal and 
economic meanings that are based on ‘monopoly’ 
and ‘privilege’. In Ottoman law it was used to 
mean the right to dispose, in the sense of mono-
poly and privilege.  In the military field, “gedik” 
was a term applied to artillerymen and fortress 
guards who were officers, having been promoted 
although they were not considered warriors. In 
the administrative field, it meant certain duties 
and privileges in the Ottoman palace  and certain 
administrators and service chiefs were referred 
to as “gedikli”.  In this meaning, there were gedik 
registers and gedik appointments. 
The legal and economic meanings of the word ge-
dik are conflicting. Gedik in the legal sense refers 
to the practices which afforded certain disposal 
rights to owners known as “süknâ”, “girder” and 
“hülûv”, in Islamic law since the 12th century.  If 
hülûv is left to one side, then both girder and 
süknâ comport to a large degree with the the ge-
dik concept in Ottoman times. Girdar was used 
to mean property, buildings, trees and other 
things that gave “hakk-ı karar” (the ongoing right 
to dispose of and rent, under certain conditions) 
and related mostly to “mukataalı” and “mîrî” sta-
te lands.  Ebussuud Efedin gave this meaning to 
gedik.  
There is a noteworthy close relationship between 
the legal and economic meanings of gedik. In Ot-
toman law, gedik was examined in two separate 
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periods.  The first related to a period when there 
was no consideration of commercial monopoly 
and the second related to the continuous right 
to commercial disposal. In the first period, in fo-
undation shops the tools and equipment related 
to the work of craftsmen and artisans were given 
to the shop with a hakk-ı karar registration and 
in exchange these were taken up in the süknâ 
manner, meaning habitation.  This practice was 
known as “cedik” in Egypt.  The expression of 
“âlât-ı lazıme” with regard to this meaning of ge-
dik was seen in the 12th century. It is understood 
that the property of foundations that were weak 
financially would allow the craftsmen and arti-
sans to use the properties for a small rent if the 
tenants agreed to assume care and maintenance 
of the property.  Consequently, “gedik” was used 
for material place in a store in lieu of rent, “gedi-
ğin mülkü” for real estate and “mülk kirası” for 
the value of rent. 
In the second era, though, with the acceptance of 
the monopoly principle, gedik meant both con-
tinuous disposal rights and privilege in trade, 
along with a kind of production license or patent 
right.  In this context, gedik meant license for a 
certain number of craftsmen in a particular place 
to operate or produce in certain crafts. Naturally, 
this right was afforded with priority to gedik ow-
ners mostly in foundation shops where crafts 
had been being done since long before. The re-
ason for this was that because they had stocked 
their shops with âlât-ı lazime these tools became 
the symbols of the license and priviledge of cer-
tain crafts.  Later, the süknâ right became known 
as the gedik right because since a gedik relating 
to conditional disposal in a süknâ occurred this 
definition was quite appropriate for the situati-
on. So, this result was the meaning of the gedik 
concept in the economic field. However, since it 
preserved the old meaning of gedik, this new me-
aning in the economic field was, according to the 
view accepted at the beginning, and starting in 
1727, considered the beginning date for the use 
of the monopoly and priviledge righ to produce in 
a certain craft in Ottoman times.
The application of real estate property law for 
tools called gedik and their being considered 
completing elements of the property they were 
on, opened the way over time to gediks becoming 
and spreading to 60% of foundations.  In additi-
on to the legal gedik, illicit ones appeared, too. 

The three gedik types that came out were these: 
1. Müstekar or muttasıl gedik. A lawful gedik. 2 
Havaî gedik. These were called munfasıl gedik 
and these were gediks like simitçi gediks which 
were no registered to a particular place and 
which gave icra-i sanat (production right) autho-
rity to the holder in the place he desired. 3. Müs-
tahlas gedik. These referred to gedis which rela-
ted to burned buildings or transferred property. 
In other words, in an economic sense gediks 
appeared in the second half of the 17th century.  
According to this view, the gedik right was the 
continuation of the monopoly rights given to 
craftsmen since the time of Sultan Mehmed II. 
The gedik right was the right to produce by craft-
smen units of a particular trade as of the middle 
of the 17th century. The continuation of these pre-
ferences given by the state in favor of craftsmen 
who complemented each other by degrees, began 
with the state’s acceptance of the shopkeepers or-
ders based on the acknowledgement of the “mas-
ters right”. Craftsmens units that were compri-
sed of  gedik shops added their own regulations 
regarding the number of shops and who could 
run them. In this way, when a master died the 
shop gedik for his shop was given to the master’s 
son by the Janissary ağası, the kethüda’s and the 
elder masters. In the event that the master had 
no male heir, then a committee would award it to 
a deserving person.   The most important thing 
was that craftsmens systems where these kinds 
of rights were evident, were tied not just to the 
concerned shopkeeper but to the property owner 
of a shop that was linked to gedik.
The rights that obtain for property owners of 
these gedik shops, which were mostly shops 
that were rented out, conflicted with the the 
craftsmen’s system. One of the biggest contradic-
tions was the owner’s right to rent to whomever 
he wanted, whereas there was an arrangement in 
the craftsmen’s system regarding to who a shop 
would be rented. This opened up conflicts betwe-
en the owners and the craftsmen units that were 
comprised of gedik shops. For example,  some-
times a foundation that owned a shop would 
rent the shop to someone, only to learn that the 
craftsmen’s unit had given it to someone else. It 
was the state’s duty to solve these legal conflicts. 
When the state intervened on behalf of the shop-
keepers then a “gedik hukuku” especially for it-
self was created.  According to this, firstly, when 
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a dispute arose between a property owner and a 
renting shopkeeper, importance was given to the 
matter of the legal rights of the renter that sprang 
from the süknâ and icareteynli foundations, which 
contained important developments favoring the 
renting shopkeeper.  Süknâ was a disposal right of 
the renter that he acquired for having place tools 
and material in the property.  The icareteyn prin-
ciple gave the rent unlimited use of the property 
and after death, under certain conditions, the ren-
tal could continue even without the permission of 
the owner.  Secondly, in accordance with the state’s 
policy of realizing its production and price targets, 
importance was given to ensuring the continuation 
of the shopkeeper system, which was based on the 
gedik right that was tied to monopoly rights.  
According to Kal’a, the significant shortfalls in the 
creation of the gedik concept and its scope can be 
examined in three groups. The shortfalls in the 
first group resulted from taking shopkeepers’ ge-
diks relating to goods and services being purcha-
sed, produced and sold as monopoly rights of the 
shopkeepers and yet these rights were known to 
have been historic rights going back to the Sultan 
Mehmed II period.  The second group of shortfalls 
is the one that evaluates the birth of gediks as star-
ting in 1727.  According to Kal’a, the beginning of 
gediks goes back a century before this date.  This 
failing springs from calling the craftsmen’s tools 
gedik in documents and the start of licenses be-
ing given to gedik owning shopkeepers during the 
first half of the 17th century.  The third group is the 
view relating to the gedik’s different form vis-à-vis 
shopkeepers’s monopolies and the spread of ge-
diks in this disposal form. This view, which Akgün-
düz shares, claims that while gedik is a süknâ type 
disposal right, it later took on a privilege meaning 
for commerce after the acceptance of the monopoly 
principle.  
According to Kal’a, this view does not completely 
explain the timing of the relationship between “the 
gedik hukuku” and süknâ, although Ebussuud 
Efendi made an important connection between his 
Süknâ Risalesi and the gedik right. According to 
him the birth of shopkeepers’ rights began with the 
süknâ treatise, when it was accepted that the gedik 
right was a right like süknâ, in order to gain legal 
standing for the gedik right.  This being the case, 
the definition of gedik is as follows: “the producti-
on system based on monopolies that came about 
as of the first half of the 17th century (1653) as the 

result of joint efforts of the state and craftsmen units 
aime at forming compelemtary economic and legal 
conditions necessary for reaching a certain economic 
development that would allw the state to realize its 
production and price policy targets.”  
As the economic importance of the gedik practice 
increased, new arrangements were made. One of the-
se was that gedik hüccet and temessük (title-deed) 
began to be given by the head accountant of the Fi-
nance Ministry and şer’iyye courts, in addition to the 
craftsmen’s kethüda’s and kâhya’s.  With an order 
issued in the time of Sultan Selim III, the decision 
was made to eliminate gediks that were contrary to 
fetva (legal opinion), to continue the custom relating 
to old gediks and to link the provision of new gediks 
to stiff conditions. Havai gediks were annulled. In the 
Sultan Mahmud II period, after some arrangements 
favorable to the foundation gediks, the gediks tur-
ned over to Mahmud II and Haremeyn foundations 
saw an increase. In this way, the gediks that were 
given anew to holders were called “nizamlı” and the 
others were called “adi”.  According to Ottoman law, 
the gedik, which essentially enunciated an exceptio-
nal right, lost its privilege and license meaning with 
the lifting of the monopoly principle in 1853.  At this 
point it began to be used in the meaning f disposal 
right.  With the Gedik Nizamnâmesi of 1861, some 
new limits were put on the gedik right and finally, 
with the Gediklerin İlgası Hakkında Kanun-ı Muvak-
kat, gedik rights were eliminated and ninety percent 
of them disappeared. 
In the Ottoman system, the spread of the gedik 
practice played an important role in the formation 
of shopkeeper units that allowed for close relations, 
both in terms of numbers and preferred locations, 
and that were limited to a specific size. A producti-
on situation that gave importance to local needs or 
which did not rely on regional or international com-
merce let the craftsmen avoid having to make contact 
with distant producers and so the gedik type practi-
ces were supported by the state. Producers were ac-
tive in independent activities and were able to get raw 
materials in the same city. They were able to operate 
without intervention by any higher authority. Howe-
ver, the boatman and bearer sectors, which relied on 
others, had to tie themselves to a higher institution 
even though they organized themselves in separate, 
lower-level units. In the event there was no such im-
perative, producers did not establish a relationship 
with a higher institution. Nevertheless, these types 
of relationships were common among craftsmen in 
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Europe in the Middle Ages. So although this dimi-
nished after the 18th century, the presence of a hig-
her office like Ahi Baba or Şeyh in some craftsmen 
organizations did not change the essence of the loo-
se relations between the aforementioned craftsmen.   
There were various reasons for giving monopoly 
rights like gedik to craftsmen.  One reason was 
that the craftsmen organizations were one of the 
state’s major helpers in its duty to provide soci-
al and economic order by guaranteeing a certain 
level of production.  As a consequence, the state 
was saved from having to create a parallel and ex-
pensive bureaucracy.  A second reason was that the 
shopkeepers’ tax income was important. Thirdly, 
the shopkeeper organizations reduced the differen-
ce between income and capital among producers, 
which could otherwise threaten social and econo-
mic order because in an economy where the eco-
nomic growth was limited if one of the actors got 
rich it would have to be at the expense of making 
others poor. 
For these reasons, the state did not allow this kind 
of difference between producers and supported 
these organizations. The monopoly rights afforded 
to craftsmen organizations and the gradual cemen-
ting of the gedik practice provided another aspect 
to the support of the abovementioned reasons and 
that was the need for the state to continue investing 
in human capital by perpetuating the transfer of 
master knowledge from father to son and professi-
onal-technical training of others.  Because in fields 
such a chimney cleaning, which did not require ex-
pertise, this sort of right was not given, whereas in 
sectors like Morocco leather, where a high level of 
expertise was required, these rights were extended 
to the craftsmen. 
Lastly, the relative importance of the need felt for 
close relations between craftsmen such as leather-
workers and for fixed rules should be discussed. 
But it was seen that in times to come gediks created 
results that were outside of the co-location princip-
le of craftsmen.  In this regard, since the gedik right 
meant the right to produce, the gedik-holding craft-
sman, who could open a shop anywhere, those who 
guaranteed gedik to traders in exchange for a loan 
sold their gedik right to the highest-bidding trader 
when they couldn’t pay their debts. This opened to 
way to gediks passing into the hands of  incompe-
tent people.     

Since gedik could be guaranteed and shown in 
exchange for good which a craftsman obtained 
from a trader on credit, this kind of credit institu-
tion played a role.  This gave significant confiden-
ce to those expecting repayment, making buying 
and selling on credit possible and ensuring the 
continuation of production.
As of the last quarter of the 18th century, which 
saw the Ottoman economy increase commercial 
relations with the West, the state began to limit 
monopoly rights to protect consumers, despite gi-
ving additional monopoly rights to producers who 
produced goods for retail trade.  Nevertheless, 
because those in the retail trade sector had been 
organized for so long they were able to preserve 
these monopoly rights until Tanzimat.   But even 
though the state continued to protect monopoly 
rights in the production fields, after Tanzimat the-
se producers could not compete price-wise with 
European competition and failed to transition to 
production in line with new tastes and so they be-
gan to retard. 
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Abdülkadir BULUŞ

Gedikler
This book was written by Mümeyyiz-i evvel Sıdkı, 
the chief secretary of the Istanbul section of the 
Defter-i Hakani Nezareti Senedât-ı Umumiye İda-
resi, and published in Istanbul in 1325/1909. It 
contains 100 pages.  The work was transcribed 
into today’s Turkish by Kamil Ali Gıynaş and pub-
lished in Ankara in 2004. 
The author first explained the reason for writing 
the book and notes in this regard that gediks were 
a concept belonging to shopkeepers and subse-
quently became real property. The gedik practice 
went into effect in 1727. The number of masters 
in a craft was limited and monopolies created. A 
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craftsman could then pass on his masters right 
to his assistant when he retired. In this way the 
tools of the trade were sold together with the 
shop. 
A master craftsman had the use of the shop and 
tools by paying a certain amount of money to the 
heir of the deceased.  So, gedik was the authority 
to work in a craft and in commerce. Later, gediks 
took on a state of real property and information 
is provided in the work about the rules imple-
mented in the Meşrutiyet period.  Then, places 
where court cases involving gedik, relating to the 
solutions for the implementations, and the types 
of solutions, are described. In the last section of 
the book measures are discussed regarding how 
gediks would be eliminated.  Because within the 
centuries-long labyrinth of relations, gediks went 
to foundations, foundations went to gediks, and 
property owners were confused with gedik ow-
ners. In order to resolve the confusion, the va-
riations in real estate and the disputes among 
property owners, the writer offers some recom-
mendations.    

Caner ARABACI

Gelibolu Bedesten / 
Gallipoli Bedesten

The bedesten was built in the 15th century.  In 
terms of architectural style and plan scheme, it 
resembles the Bergama and Beyşehir bedestens. 
The Gelibolu Bedesten has a rectangular plan and 
a total of six domes, which sit upon the main walls 
and two bases in the middle of the bedesten.  The-
re is a door in the middle of each of the four walls. 
From existing traces and historical documents, it 
is understood that the shops were adjacent to the 
outside walls of Gelibolu Bedesten,  like the shops 
at the Kayseri Bedesten.  The Gelibolu Bedestan 
still stands today.   
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Fernaz ÖNCEL

Gıyaseddin Keyhusrev I
(d. 607 / 1211)

He was the youngest son of Anatolian Seljuk Sultan 
Kılıcarslan II, who gave Gıyaseddin Keyhusrev the 
title of melik – sovereign – over the Uluborlu and 
Kütahya regions.  During his reign, together with 
his older brothers Muhyiddin Mesud and Kutbüd-
din Melikşah, he inflicted heavy loses on the Cru-
sader armies (1190) but the alliance against the 
foreign invaders did not last long, as a battle for 
the throne ensued among the brothers. Kutbüddin 
Melikşah, the sovereign of Sivas, marched on Kon-
ya and forced his father to make his his prince. 
However, Kılıçarslan did not accept this and went 
to Uluborlu where Gıyaseddin was and appointed 
him as heir apparent. Together then came back to 
Konya and restored rule. The other son became 
ill when he joined with Gıyaseddin Keyhusrev in 
laying siege to Aksary, which was under the admi-
nistration of Kutbüddin Melikşah, and died on the 
way back to Konya. 
Keyhusrev took the vacated throne in Konya in 
1192 but his brothers did not recognize him as the 
sultan. Neverthless, none of them had the courage 

The cover of the book entitled Gedikler
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to declare himself sultan and they began to fight 
among themselves. At this point, Gıyaseddin’s 
greatest rival, his older brother Kutbüddin Me-
likşah, died and this eliminated any difficulty in 
protecting his throne.  Once these internal prob-
lems were resolved, was was declared on Byzan-
tine Emperor Alkesios III, who was imprisoning 
Seljuk traders operating commercial caravans 
between Konya and Istanbul.  
In the resulting military expedition Gıyaseddin 
extended his territory as far as the Menderes ri-
ver. Soon afterwards, the sultan’s older brother 
Rükneddin Süleyman Şah, the sovereign of To-
kat, defeated the other brothers and layed siege 
to Konya.  When resistance proved fruitless, Gı-
yaseddin relinquished the throne to Rükneddin 
Süleyman Şah II in 1196,  because he allowed 
Gıyaseddin to seek refuge wherever he wanted. 
First he went to Kozan, the principality of the 
Armenian Leon, who was allied to the Seljuks. 
Then he went to Elbistan and Malatya, where 
his brothers Tuğrul Şah and Kayser Şah ruled. 
Subsequently, he went to Aleppo, which was ru-
led by the Eyyubi el Melikü’l-Âdil. For a while, 
after Diyarbakır and Ahlatşahlar, he stayed in 
Balaban, always with the thought in his mind of 
regaining his throne. However, he did not garner 
the hoped-for support from the rulers he stayed 
with. So, he went to Trabzon and from there by 
ship to Istanbul, where he sought refuge.  There 
he married the daughter of Manuel Mavrozomes, 
one of the leading Byzantine statemen.  When 
the Crusaders occupied Istanbul in 1204, Gıya-
seddin was force to go to the fortress where his 
father-in-law lived. 
In 1204 Rükneddin Süleyman Şah II died and his 
young son Kılıçarslan III took the throne. Some 
Seljuk emirs opposed this and Hâcib Zekeriyya 
was sent to Keyhusrev to invite him to Konya. 
Keyhusrev went to Uluborlu, where he had once 
been the ruler, raised an army and marched on 
Konya.  He was defeated, though, and retreated 
to Ilgın. At this time the people of Aksaray invited 
him to their city but the people of Konya acted 
quickly and had a sermon preached on behalf of 
Keyhusrev, calling him to Konya to take the thro-
ne.  As a result, Keyhusrev returned to Konya for 
a second time and re-assumed the Anatolian Sel-
juk throne in 1205. 
He appointed his sons İzzeddin Keykâvus to 
Malatya, Alâeddin Keykubad to Tokat, and 

Celâleddin Keyferidun to Koyluhisar, with the 
condition that they not coin money, allow ser-
mons and not go to war with neighboring sta-
tes or make peace without his permission. The 
sultan’s brother Mugîsüddin Tuğrul Şah remai-
ned the sovereign of Erzurum and his other brot-
her Muizzüddin Kayser Şah was left to rule Urfa. 
After having ensure internal peace, Gıyaseddin 
Keyhusrev moved to take Samsun from Aleksi-
os and then Antalya, an important import-export 
hub on the Mediterranean. He was unsuccessful 
though and had to retreat.  Upon the invitation of 
the Greek people in Antalya who were unhappy 
with their Latin administrators, he conquered 
Antalya in 1207 and this opened up important 
economic developments for the Anatolian Sel-
juk State.  Gıyaseddin Keyhusrev was the first 
Seljuk ruler to make agreements with Europe-
ans for trade relations. He issued an order that 
traders whose ships had been pillaged should be 
compensated and lifted the tolls and pass taxes 
exacted from caravans in order to develop over-
land trade.   
In 1208, Gıyaseddin Keyhusrev took Maraş from 
the Armenians and brought it within Seljuk bor-
ders. In 1211, he marched on İznik and was 
martyred by a Greek soldier during the expedi-
tion. He was temporarily buried in Alaşehir and 
the sultan’s body was subsequently brought to 
Konya and buried in the Sultans Cemetery next 
to the Alâeddin Camii. 
Gıyaseddin Keyhusrev I supported writers, poet 
and scholars, as well as buildings, agricultu-
re and cultural activities. The Geveher Nesibe 
Dârüşifâsı ve Tıp Medresesi that he had built in 
Kayseri in 1205 in the name of his sister, is the 
oldest hospital built in Anatolia in the Islamic pe-
riod and one of the first medical schools in the 
world. 
Gıyaseddin Keyhusrev was known for his close-
ness to the Ahis. In his struggle for the throne 
with his older brother Sultan Rükneddin, the Ahi 
leaders and Ahis of Konya supported Keyhusrev 
and prevented the army of Rükneddin from ente-
ring Konya for months.  When his older brother 
died and he went to Konya from Kayseri to claim 
the throne, there were Ahis among those who met 
him at Obruk. The Ahis in the Seljuk capital Kon-
ya were strengthened by Gıyaseddin Keyhusrev’s 
support at the beginning of the 13th century.  
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Zehra ODABAŞI

Gökalp, Ziya
(b. 1876-d. 1924)

He was the writer of Esnaf Destanı and one of 
the important personalities of Turkish literature 
and politics. He was born in Diyarbakır and his 
real name was Mehmet Ziya. He took his traditi-
onal Islamic education from his uncle in Diyar-
bakır during his childhood and youth.  In 1895, 
Gökalp came to Istanbul, enrolled at the Baytar 
Mektebi and met İbrahim Temo and İshak Sukûti 
at that time. He was influenced by the Young Turk 
and joined the İttihat ve Terakki Cemiyeti (Com-
mittee of Union and Progress). İn 1898, he was 
arrested for opposition activities and after a year 
in jail he was freed in 1900.  Exiled to Diyarbakır, 
he served as a state official there until 1908. After 
Meşrutiyet, he established the İttihat ve Terakki 
office in Diyarbakır and became the committee’s 
representative there.  He put out the Peyman 
newspaper and he has an important place in the 
formation of a folklore office because the Küçük 
Mecmua journal that he published gave voice to 
folk culture and folk knowledge.  
Ziya Gökalp was affected by the Turkishness mo-
vement and wrote quite a bit about nationalism. 
In particular, he was a forceful voice for Turkish-
ness and Nationalism with his rhymes about Tur-
kish history and Turkish legends. 
In many of the articles he wrote with simplified 
language, he called attention to the use of local 
source and took the struggle for nationalism 
everywhere.  His rhymes, legends and poems 
about ancient Turkish thought and literature rai-
sed the national consciousness. Ziya Gökalp also 

touched on the problems of economic life and 
wrote the Esnaf Destanı in this regard. 
Ziya Gökalp died in Istanbul. He left a great 
many works to literary history. We can list chro-
nologically his works which were printed more 
than once, as follows: Kızıl Elma (1914), Yeni 
Hayat (1918), Türkleşmek, İslamlaşmak, Mua-
sırlaşmak (1918), Altın Işık (1923), Türk Töresi 
(1923), Türkçülüğün Esasları (1923), Doğru Yol 
(1923), Türk Medeniyet Tarihi (1926, after his 
death).
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Aziz AYVA

Göksu, Sadik
(b. 1932)

Sadık Göksu is the author of the work entitled 
Sokrat ve Eflâtun’dan Günümüze Ahilik, Kır-
kambar (Ahilik Ansiklopedisi) (Ahilik Encyclo-
pedia).  He was born in Istanbul in 1932 and gra-
duated from the Philosophy Department of the 
Literature Faculty of Istanbul University. Betwe-
en 1960 and 1970 he taught philosophy in high 
school. Göksu was a diversified researcher and 
he wrote articles for daily newspapers and served 
in publishing for some magazines. 

Göksu was an advisor for public relations in the 
Istanbul City Theater in 1974 and played a role 
in the formation of an important bond between 
theater and education. He became the first Esnaf 
Danışmanı (Craftsmen Advisor) in the Istanbul 
Municipality in 1978 and in 1980 he participated 
in the Ahilik ceremonies in Kırşehir as an advi-
sor. From that time forward he began to research 
the Ahilik organization and in 1984 he was appo-
inted as the Ahilik Culture advisor in the Istanbul 
Union of  Shopkeepers and Artisans Chambers. 
He continues to serve in this capacity. He has or-
ganized many symposiums, congresses and con-
ferences concerning Ahilik. 

His works: Darbeler, Demirkıratlar ve 27 Mayıs, 
Istanbul 1999; Sokrat ve Eflâtun’dan Günümü-
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ze Ahilik, Istanbul 2010; Kıvılcımlı Yazılar, Is-
tanbul 2010; Kırkambar (Ahilik Ansiklopedisi), 
Istanbul 2011.

 

Aziz AYVA 

Gölpınarlı, Abdülbaki
(1317 / 1900-1982)

Abdülbaki Gölpınarlı produced works concer-
ning Fütüvvet and Melamilik. He was born in a 
house in Kâtip Sinan quarter in Dizdariye, near 
Sultanahmet in Istanbul. He was first called Mus-
tafa İzzet but because so many children in his 
family died his name was changed to Abdülbaki 
in hopes that he would have a long life.  His father 
recorded Abdülbaki’s birth in this way:
Hamdülillâh ki cihanda feyzim
Himmet ehline benim sâkîdir
Elf-i kâmil dedi târîh-i güzîn
Minnet Allah’a gelen Bâkî’dir.
(10 Ramazan 1317 / 12 January 1900)
Gölpınarlı’s father Agâh Efendi was the child of 
a family that emigrated to Bursa from Gülbulağ 
village in Gence, in the Caucasus, and then to Is-
tanbul.  The reason he chose the surname Gölpı-
nar was that his great grandfather Abbas Ağa was 
known as “Gölpınarlızâde” in his village. Agâh 
Efendi was a good poet and worked as a repor-
ter at Tercümân-ı Hakîkat newspaper, which was 
published by one of the famous journalists of the 
Tanzimat Period,  Ahmet Mithat Efendi. 
Gölpınarlı’s grandfather İzzet Mustafa Efendi, 
who was born in Gence-Gülbulağ, was a poet 

who wrote under the pseudonym “Kıyâmî”. 
Gölpınarlı’s mother Aliye Şöhret Hanım was, like 
his father, from the Caucasus.
Gölpınarlı was raised in a cultured family and 
began to study at the Bahariye Mevlevihanesi 
when he was eight years-old.  His elementary 
schooling was at Yusuf Efendi Metebi in Babıâli 
Yokuşu and his middle school education was at 
the private Menbaülirfan Mektebi. For high scho-
ol he attended Gelenbevî İdadisi but left scho-
ol in 1915 after the sudden death of his father. 
Following the War of Independence he attended 
the Istanbul Erkek Muallim Mektebi (1927) and 
Istanbul Darülfünun Edebiyat Fakültesi (1930). 
During his school years he continued to learn at 
the Fatih Camii and, taking advantage of Tikveşli 
Yusuf Efendi, he learned religion and sufi culture 
from Şeyh Hüseyin Fahreddin Dede, of the Ba-
hariye Mevlevihanesi, and from Hoylu Hacı Şeyh 
Ali. Also among his teachers were İsmail Saib 
Efendi, Ferit Kam and Ahmet Naim Beyler.   
His professional life began by teaching Turkish 
and writing at the Menbaülirfan Mektebi.  Altho-
ugh he opened a shop in the Vezneciler neighbor-
hood in order to sell stationary and books, the 
venture failed. In 1920, he went to Çorum-Alaca 
and taught for four years at the Kenzülirfan ele-
mentary school.  In later years, he taught Turkish 
literature in Konya, Kayseri, Kastamonu, Balıke-
sir and Istanbul Haydarpaşa high schools.
In 1937, he earned a doctorate with his thesis 
Yunus Emre and His Life and was appointed as 
an academician to teach the history of Turkish 
literature and texts in the Language and History-
Geography Faculty of Ankara University. Three 
years later he was appointed to the Istanbul 
University Literature Faculty and gave lessons in 
Turk-Islam sufiism history and literature. Finally 
in 1949, he retired of his own will and earned a 
living till the end of his life by writing. 
He married once and lived in the Çiçekçi neigh-
borhood with a youth he adopted. Gölpınarlı was 
of the Caferî sect and was linked to Ayetullah Şe-
riatmedari. He was a member of the Mevlevi or-
der, which is why his books were donated to the 
Mevlâna Museum. 
Abdülbaki Gölpınarlı was very intelligent and 
was one of a kind, especially in the field of sufi-
ism. He also had an amazing photographic me-
mory and was well equipped with the requisite 

Abdülbaki Gölpınarlı
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Islamic knowledge for divan literature and sufiism. 
He even memorized the Quran. He spoke well and 
attracted others.  He could get very excited one mo-
ment and quickly calm down. He raged at times but 
never strayed from common sense. 
Abdülbaki Gölpınarlı wrote most of his works 
in retirement and they focused primariy on 
Mevlâna, Mevlevilik, Sultan Veled and Nasreddin 
Hoca: Mevlânâ Celâleddin, Mevlânâ’dan Son-
ra Mevlevîlik, Mevlevî Âdâb ve Erkânı, Mesnevî 
Şerhi (I-VI), Divan-ı Kebîr (I-VI), Rubâiyât, Fîhî 
Mâ Fîh, Mecâlis-i Seb’a, Maârif, Nasreddin Hoca, 
İptidânâme, Mevlânâ Müzesi Yazmalar Katalo-
gu (I-IV), Mevlânâ Müzesi Abdülbâkî Gölpınarlı 
Kütüphanesi Yazma Eserler Katalogu, Mevlânâ 
Müzesi Müzelik Yazma Eserler Katalogu. Additi-
onally, thanks to his research on Turkish and Per-
sian literature, sufiism, fütüvvet, religious orders 
and religion, he revealed many points that had been 
behind the curtain.  Besides these books, he wrote 
thousands of articles about literature and writers. 
On 25 August 1982, at the age of 82, Abdülbaki 
Gölpınarlı died and was buried in the cemetery at 
Seyyit Ahmet Deresi in Üsküdar. 
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Erdoğan EROL

Görgülü, Hasan Tahsin
(b. 1878- d. 1957)

He was the writer of Berber Destanı. Born in Erme-
nek, his family was known as Müftüzâdeler. Görgü-
lü was educated in a medresse and spent five or six 
years as a member of the Konya General Council 
and Provincial Committee. He wrote the 16-quat-
rain Divlek Destanı and was famous for writing 
destans about daily and pleasant events.   The epic 
poems he wrote for the anniversaries of the Repub-
lic in 1935, 1936 and 1937 showed that he was an 
epic poem poet.  He praised the barber Hasan Usta, 
a migrant from the Balkans who lived in Konya, 
and his Berber Destanı, comprised of 38 quatrains, 
three strophes of which are given below, is quite 
important.  

Geldi mi bir kere divlek zamanı,

Sabrı biter nefsin, kalmaz fermanı, 

Almakçün beklerim fursat amânı,

Feda olsun canım tatlı divleğe.

Did the time come for melon,
My patience is at its end,
I wait for my chance to grab it,
My life for the sweet melon. 

Var iken anbarda iki, üç, beşi,

Alırım yanıma daha on beşi, 

Sonra da bulurum kırk, elli beşi,

Feda olsun canım tatlı divleğe.

There are two, three, five in the cupboard,
I’ll get fifteen for myself,
Later I’ll find forty or fifty five,
My life for the sweet melon.

Hatunsaray malı her yerde makbul, 

Kaçar Ömer cinsi şekerden mâmul,

Yakında mi’deme girmesi me’mul,

Feda olsun canım tatlı divleğe. 

Hatunsaray goods are esteemed everywhere,
The Kaçar Ömer type is made of sugar,
I hope its in my stomach soon,
My life for the sweet melon.
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Aziz AYVA

Gross, Charles
(b. 1857-d. 1909)

He was the author of the work entitled The Guild 
Merchant.  He was born in America in 1857 and 
earned his undergraduate, graduate and docto-
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rate degrees in English history at Harvard Uni-
versity. His doctoral thesis was entitled  A Cont-
ribution to the Guild Merchant. Besides history, 
Gross was a translator with a talent for philology. 
Between 1888 and 1909 he worked in the langu-
age department of Harvard University and cont-
ributed to the preparation of the Encyclopedia 
Britanica at this time. However, he died before 
the eleventy volume of the work was finished.  
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H. Mustafa ERAVCI

Guilds 
in The Middle Ages

This work by the Frenchman Georges Renard 
(1847-1930) was translated into English by 
Dorthy Terry and was published in 1919 in Lon-
don with an introduction by G.D.H. Cole (1889-
1959) of Madalone College, Oxford. The second 
printing was put out in London in 1968 by Au-
gustus M. Kelley among the Economy Classics 
series. The work was translated into Turkish 
with the title Ortaçağda Localar and consists of 
140 pages.  It looks back at the guild system in 
the days of common work and foundations, fo-
cusing on its interests and profit motive. In the 
work the author conveys short vignettes about 
the roots of guilds, their organization, administ-
ration, goals and methods, along with their rever-
sion and demise. Generally, the work provides an 
understanding of the structure of the products 
and commerce of the Middle Ages. Analogies 
are drawn between those days and the present. 
In this regard, the claim is made that the boy-
cotts, brotherhood, restricted products and fines 
of today had similar counterparts in those days, 
when there were strikes, work actions and vario-
us obstacles and combinations.  In addition, the 
guild system was not just for small businesses, 
but entered into large ones, as well.  
The market in New York is probably an organi-
zation resembling this type of organization in 
the Middle Ages. Additionally, guilds were built 
on the theory of privilege.  The author researc-

hed the structure, management and direction in 
a comparison of yesterday and today and made 
a general evaluation of the commercial fleets es-
tablished in London, Paris, Florence and Rome.  
The book has eight sections and in the first one 
the roots of guilds and their geographic distri-
bution are discussed. In the second the guilds’ 
organization is taken up, in the third guild ad-
ministration, in the fourth their goals, in the fifth 
the benefits and defects of the guild system, in 
the sixth and seventh the external reasons for the 
reversion of the guilds, and in the eighth the de-
mise of the guilds.   

 

H. Mustafa ERAVCI

Gühertaş Medrese
The medresse was built by Ahi Emir Bedreddin 
Gühertaş, the tutor of Sultan Alâeddin Keyku-
bad I (1220-1237) in the period of the Turkey 
Seljuks. Because of its builder, the name of the 
medresse was either Gühertaş/Gevhertaş or, be-
cause Mevlâna served as principal here, Molla-yı 
Atik or Molla Hünkâr. It was located in the Çifte 
Merdiven quarter of central Konya, on the east 
side of  the Selçuk University president’s building 
(the old Girls Teacher School). The reason for 
the construction was Mevlâna’s father, Sültanü-
lulema Bahaeddin Veled (died 1231), who asked 
Gühertaş, one of his disciples, to have the med-
resse built for his sons.  So, in 1232 he had the 
medresse built and some foundations donated 
for it. The Gühertaş Medresesi had a flat soil roof 
so that one could use it for religious duties, for 
eating and sleeping on hot summer nights. Inside 
there was a high courtyard.
In the center there was a hall and a pool. 
Mevlâna’s house was here, as well.  From a 
door that opened from the courtyard one could 
enter the harem, where there were rooms that 
Mevlâna’s family lived in. There were wooden 
screens between the cells. The vakfiye – deed -  
of the Gühertaş Medresesi has not lasted until 
today but some of those related to the medresse’s 
foundation property are known. One of these is 
Kara Aslan village near Konya. The medresse and 
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foundation property were donated over time to 
the Evkaf-ı Celâliye, established in the name of 
Mevlâna’s family. The foundation grew with new 
additions and was managed by gentlemen from 
Mevlâna’s line.  As time went on, the medresse 
building and the foundations fell to ruin. Erme-
ni (Armenian) Nişan, who was a neighbor of the 
medresse, entered the medresse’s garden and 
erected a wall. By 1894, the medresse had been 
abandoned and in 1918 it was demolished, with 
its stones used to repair the walls of the Mahke-
me Hamamı belonging to the Karamanoğlu İbra-
him Bey foundation. In 1924, the land was seized 
for the Evkaf Administration and in 1936 it was 
turned over to the Özel İdare (private administ-
ration).
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Caner ARABACI

Gülbank
The prayer recited with a special etiquette or re-
citation tone at certain religious and official ce-
remonies, order meetings, and shopkeeper orga-
nization events for apprenticeship, assistantship 
and masters conducted among the fütüvvet craft-
smen was called “gülbank”.  The word carries the 
meaning of “rose voice” in Persian. A.E. Dihhudâ 
noted that gülbâm and gülbank have the same 
meaning in Persian and he gave many examples 
regarding its use “as a loud, enthusiastic cry, a 
shout by soldiers during battle, the sound of a 
nightingale, happy news.” The translator Âsım 
described gülbank as akin to applause when ser-
geants addressed their soldiers in a friendly way.  
In Turkish dictionaries the word is defined as a 
prayer said with one voice by a community akin 
to Allâhu ekber and also as a prayer school child-
ren recite at the beginning of school in front of 
the building. Other definitions include its cry in 
unison as a prayer or applause during religious 
ceremonies. The phrase used is “gülbank çek-
me”, to mean ‘to recite gülbank’. 

The word gülbank was use differently at times 
in Turkish literature. In Nef’î’s poetry, in the line 
“Tuta dünyâyı hep gülbang-i kûs-ı nusret âvâzı”, 
gülbank means a loud voice cried for victory.  It 
is used in the sense of Allâhu ekber in couplets 
such as “Hükm-i âsafla arşı aldı erbâb-ı Salâh / 
İşitip gülbang-i İslâm’ı adû etti enîn”.  In the line 
“Vur pençe-i Alî’deki şemşîr aşkına / Gülbangi 
âsumanı tutan pîr aşkına” in Yahya Kemal’s mi-
litary march “Yeniçeriye Gazel”, gülbank has the 
sense of a prayer. In Şeyh Galib’s poem praising 
the Prophet gülbank is used to express the fe-
eling of the Prophet’s name echoing in the hea-
vens: “Gülbang-i kûdümün çekilir arş-ı Hudâ’da 
/ Esmâ-i şerifin anılır arz u semâda”.  It is used 
also with the meanings “gülbang-i Muhammedî” 
ve “gülbang-i müselmânî” in genitive grammatical 
relationships in Persian and Turkish literature. 
Gülbanks are formatted prayers that request 
help from God for health, welfare, success and 
the like. There were different gülbank texts re-
cited at meeting of Ottoman communities, par-
ticularly religious orders. They were spoke with 
loud voices and had a melodic quality to them. 
Generally, they were recited by a designated per-
son after the completion of a task.
The word “terceman” is sometimes used in the 
same way as gülbank but the important diffe-
rence is that it is recited by one person when he 
goes to bed, wakes up, shaves, greets the new 
day or visits a grave or tomb. A gülbank, on the 
other hand, is a communal prayer recited in a 
particular way by a religious official. Tercemans 
were Turkish and widespread among the fütüv-
vet Bektaşi’s. Their authors were known from 
the rhymes in which they were seen, whereas 
gülbanks were anonymous. In a collection of folk 
poems in the private library of İsmail Erünsal 
there is a morning gülbank along with twenty 
tercemens under the headings “dâr, tâc, vudû, 
gusül, ikrar, vedâ, eşik, çamaşır, post, meydan, 
teslim, niyaz, tîğ-bend, ziyâret-i türbe, tevbe, su, 
lokma, yatak, çırağ, hak, hayırlı”. 
In Ottoman life, the tradition of reciting gülbank 
developed and spread and the lodges and sufi le-
aders had an important effect.  A gülbank was 
recited at births, naming events, circumcisions, 
school openings, ceremonies of religious orders, 
funerals and weddings by a şeyh or other religi-
ous leader.  It was a widespread custom among 
various branches of Mevleviyye, Bektaşiyye and 



477 

E n c y c l o p e d i a 

o f A h i l i k / A k h i l i k

Halvetiyye, as well as the Janissary Corps.  Gül-
bank also had an important place in the ceremo-
nies of fütüvvet craftsmen for their promotion 
events.   
The texts of gülbanks were generally Turkish. 
Sometimes in couplets chosen from Mesnevî, the 
Mevlevî gülbanks had Arabic statements, but this 
was rare.  There were long gülbanks and others 
of just a couple of sentences.  They always be-
gan with “Allah Allah illallah, Allah Allah eyval-
lah, bism-i şâh Allah Allah” and, depending on 
the purpose of the job at hand, there would be a 
couple of relevant sentences.  The longest portion 
of the gülbank would be the last, comprised of 
classic prayers. Some şeyhs and in particular the 
last şeyh of the  order to which the reciter was 
linked would be recalled, as well as the Prophet 
and Hz. Ali.  After these personalities were ap-
pealed to for help, the gülbank would conclude 
with a ‘hû’ chant, spoken in a loud voice by the 
listeners. This ‘hû’ was extended until everyone’s 
breath ran out.  
There are etiquette books on this subject with in-
formation about gülbanks that have an important 
place in the Mevlevî order.   In his work entitled 
Mevlevî Âdâb ve Erkânı, Abdülbaki Gölpınarlı gi-
ves the texts of gülbanks related to travel, şeb-i 
arûs, zifaf, hatim, eşik and funerals. The richest 
source of gülbanks and tercemans is Bektaşîlik 
in whose ceremonies gülbanks have a place all 
the time. Foremost among these are ikrar, aşure, 
nevruz, çerağ, ad koyma, sunnet, lokma erkânı, 
sofra, gasil, cenaze, defin gülbanks.  Alevî gül-
banks have been influenced by Bektaşiyye, altho-
ugh the Alevî ones are shorter and simpler.  The-
re are also short gülbanks used in ceremonies 
among Halvetiyye, Kadiriyye and Rifâiyye orders.
Various gülbanks were recited in ceremonies of 
the Janissary Corps organization known by the 
name Ocağ-ı Bektaşiyân because it was tied to the 
Bektaşi’s. In fact, there was a Hacı Bektaş repre-
sentative in the 94th or the 99th battalion. There 
were also dervishes assigned to pray for the wel-
fare and success of the army in the morning and 
evening.  The most senior of the dervishes would 
go in front of the horse of the Janissary leader 
and repeat “kerîm Allah” and the others would 
respond with “hû”, so this was called “cemâat-i 
hû-keşân”.  Also, sometimes the sergeants of 
the corps had the duty to recite gülbank. In this 
regard, one of the eldest of the sergeants of the 

Janissary cooks would climb atop the gülbank 
stone in a ceremony in Etmeydanı, prior to recei-
ving meat from the butchers, and recite gülbank. 
Uzunçarşılı recorded the text of a gülbank on the 
first line of a salary register. It is different from 
other gülbanks in that it begins with blessings 
and ends with Fâtiha. 
Gülbank would be recited by the leader of the Ja-
nissary band at the conclusion of a job and gül-
banks were also recited at oil wrestling matches 
by the ‘cazgır’.  This tradition continues today 
at the Kırkpınar matches and at other wrestling 
events, as well. 
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Taken from DİA (XIV, pp. 232-235). 

 

Mustafa UZUN

Güllülü, Sabahattin
(b. 1940)

Güllülü prepared the doctoral thesis entitled 
Sosyoloji Açısından Ahi Birlikleri (Ahi Units 
From the Standpoint of Sociology). He was born 
in Güllülü village in Erzurum and completed his 
middle school education at the Haydarpaşa High 
School in Istanbul.  He studied in the Istanbul 
University Sociology Department between 1962 
and 1967 and earned his doctorate at Atatürk 
University, Erzurum, in 1977. He became an as-
sistant professor in 1987 and a full professor in 
1992. 
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After he retired in 2005 he joined the faculty of 
Istanbul Maltepe University and establishe the 
Sociology Department there in 2006.  He was the 
department head until 2011 and currently serves 
as an academician there. His doctoral work Sos-
yoloji Açısından Ahi Birlikleri Ahilik has made 
contributions to both the Ahilik Holiday and Ahi-
lik Week. 

His works: Sanat ve Edebiyat Sosyolojisi, Erzu-
rum 1994; Sanat ve Toplum, Erzurum 2000. 

 

Halide ÖZÜDOĞRU ERDOĞAN

Gülşehrî
Gülşehrî is thought to have been linked to Ali Ev-
ran and was one of the leading poets of Anatolia 
in the second half of the 13th century and the first 
half of the 14th.  There is insufficient information 
about his life. His real name was Ahmed or Sü-
leyman, although there is no proof of this, and 
he used Gülşehrî as his pseudonym. When one 
looks at his works, it is understood that he was 
educated in logic, philosophy and mathematics, 
as well as Islamic knowledge.  He speaks mostly 
of sufi subject in his works.  
It is thought that Gülşehri was a member of the 
Oğuz clan that came from Harizm. From his work 
Mantıku’t-tayr’, written in 1317,  it is known that 
he was born in Kırşehir, and was a well-respected 
and well-known şeyh with many disciples, who 
owned a lodge.  It is reported that after the death 
of Mevlâna, he was sent by his son Sultan Veled 
to Kırşehir to spread Mevleviism. Gülşehri made 
various journeys and was influenced by sufi po-
ets like Feridüddin Attar, Hakîm Senaî, Sa‘dî-i 
Şirazî and Nizamî-i Gencevî. Although he was 
greatly influenced by Mevlâna, it is more likely 
that he was a student of Ahi Evran. 
Gülşehrî gained fame after his Feleknâme, which 
he wrote in Persian in 1301.  Because he inclu-
ded himself among the great poets he was cri-
ticized by some later poets. In poetry journals 
like Eğridirli Hacı Kemal’s Câmiu’n-nezâir and 
Ömer bin Mezîd’s Mecmûatü’n-nezâir, and in 
the works Kerâmât-ı Ahî Evran and Şeyhoğlu 
Mustafa’s Kenzü’l-küberâ ve mehekkü’l-ulemâ 
one encounters him in various verses, indicating 
that his influence was felt during the 15th and 16th 
centuries. 

It is understood from the couplet “Şükr ol bir 
Tanrı’ya ki bu kelâm / Ömrümüzden ilerü oldı 
tamâm” at the end of Mantu-ku’t-tayr, which he 
completed in 1317, that he died soon after at an 
advanced age in Kırşehir. 

His works: Feleknâme. The work was written in 
1301 in the name of Hükümdarı Gazan Han of 
the Ilhans and was written in the mesnevî style 
in Persian.  It is focused on sufiism and morality, 
and addresses religious subjects, such as the be-
ginning and resurrection. Where man came from 
and where he will return, along with heaven and 
the sufi world are other subjects discussed. In 
the work, each sphere is likened to a commen-
tary and information is provided about life and 
death.  While writing his work, Gülşehri availed 
himself of Mevlâna’s Mesnevi and makes frequ-
ent allusions to Quranic verses. The work was 
translated into Turkish by Sadettin Kocatürk and 
published together with the Persian text (Gülşe-
hir ve Feleknâme, Ankara 1982).

2. Mantıku’t-tayr. Based on Feridüddin-i Attar’s 
work of the same name, Gülşehrî added new sec-
tions and stories when he wrote it in 1317.  He 
did not translate Attar’s work verbatim and ad-
ded new subjects as he saw fit and so he put it 
out as a rather original work. 3. Kerâmât-ı Ahî 
Evran.  It is a 167-couplet mesnevi, in Turkish. 
In the work, Ahi Evran is compared with Hâtim 
et-Tâî, who was known for his generosity in the 
literature of the East. The work was translated 
into German by F. Taeschner and published to-
gether with the original text (Gülşehrîs Mesnevi 
auf Achi Evran, den Heiligen von Kırschehir und 
Patron der türkischen Zünfte, Wiesbaden 1955). 
4. Arûz-ı Gülşehrî. A Persian work that explains 
Aruz prosody structures. 
Besides these works, Gülşehrî wrote some stand-
alone poems in the kaside, gazel and beyit fas-
hion. 
Although it is claimed that Gülşehrî’s Gülşennâme 
work ((F. Taeschner, “Zwei Gazels von Gülşehrî”, 
Fuad Köprülü Armağanı, Istanbul 1953, s. 
480) it is another name that the writer gave for 
Mantıku’t-tayr’. The mesnevis Gevhernâme ve 
Leyla ve Mecnun (see Etem Fehmi Karatay, Top-
kapı Sarayı Museum Türkçe Yazmalar Kataloğu, 
Istanbul 1961, II, 88), which is included in the 
work Mecmua-i Latîfe, is not one of his works. 
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Azmi BİLGİN

Gülşehri Mesnevisi
(see Kerâmât-ı Ahi Evran)

Gülşen-i Pend
This is a mesnevi of the Fütüvvet/Nasihatnâme 
type that was written by Safî Mustafa Efendi (died 
1120/1709). Persian poet Feridüddin Attâr’s 
(died 618/1221) Pendnâme had a major role in 
the discussion in Turkish literature as a type of 
rhymed nasihatnâme because some poets trans-
lated or commented on this work as a rhyme 
or prose.  Some others took it as an example 
when they wrote their own works. Safî Mustafa 
Efendi’s Gülşen-i Pend is among these.  Altho-
ugh the first source to give information about the 
work was Bursalı Mehmed Tahir’s Ahlâk Kitap-
larımız, Mehmet Sait Çalka wrote his masters 
thesis in 2007 by examing the work and studying 
its translation. 
 The date when Gülşen-i Pend was finished was 
Ramazan 1120 (November-December 1708). Safî 
Mustafa Efendi saw this work as a child who wo-
uld live on after him and something that would 
save him in the afterlife, which were the reasons 
he gave for writing it. He began with the inspira-
tion of the Quranic hadis that explains that when 
a person dies he cuts ties with everyone except 
his wife, a work he has produced or a loyal child. 
He believed that the person who wrote something 
that benefitted mankind would live on in the af-
terlife, which is why he wrote Gülşen-i Pend. 
The work conformed to the main sections found 
in mesnevis and is comprised of 2,934 couplets, 
11 rubâî and 52 sections.  It transitions to the 
nasihatnâme sections after besmele, tevhid, na’t, 
medh-i çeharyâr-ı güzin, vasf-ı şehîdân-ı Huneyn, 

beyân-ı hâl-i dünya and sebeb-i teliften. The mes-
nevi portion, which is the main text, is written 
in the Mefâ‘îlün Mef‘âîlün Fe‘ûlün style and the 
rubai’s are written with ahreb meter that is speci-
al for rubai. The work begins with one rubâî and 
ends with ten, which is one of the characteristics 
not found in previous mesnevis.  Another diffe-
rentiation is its relation with knitted rhyme. As is 
known, the mesnevi has a certain rhyme style, to 
wit aa, bb, cc, dd. Yet, in Gülşen-i Pend the kaside 
style is employed: aa, ba, ca, da.
Gülşen-i Pend contains nasihats (advice) for many 
professions, called ehl-i hiref (craftsmen) and is 
an important nasihatnâme example presented to 
people at the point when human relations were 
repaired after they began to fray in the Ottoman 
territories of the 18th century. The work dwells on 
what craftsmen and artisans must do in connecti-
on with their professional morality and it differs 
from previous nasihatnâme’s with the advice it 
offers to the leaders of many professions.  This 
mesnevi, which was written as a Ahilik service 
and which has many aspects of fütüvvetnâme’s, 
addressed various craftsmen and artisan gro-
ups with a form resembling a friendly chat.  This 
nasihatnâme offers advice to sultans, ministers, 
judges, students, old book sellers, scribes, callig-
raphers, singers, minstrels, preachers, shaikhs, 
mystics, physicians, drawer-makers, surgeons, 
astronomers, soothsayers, veffâks, those working 
with ledünnî (consciousness of God), chemists, 
money-changers, merchants, orphan guardians, 
fund trustees, public speakers, imams, prayer-
callers, fief holders, villagers, herbalists and other 
artisan leaders.
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Mehmet Sait ÇALKA



480 

E n c y c l o p e d i a 

o f A h i l i k / A k h i l i k

Gülvahaboğlu, Adil
(b. 1944)

He wrote the work entitled Sosyal Güvenlik Ön-
cüsü Ahi Evran Veli ve Ahilik. He was born in 
Ardanuç district of Artvin and had his early edu-
cation there. He attended Düziçi Teachers Scho-
ol and then finished the Erzincan High School, 
after which he taught at elementary schools in 
Horasan and Tekman. He completed the Turkish 
Department at the Erzurum Education Institute 
and the Law Faculty of Istanbul University, comp-
leting his degree in Turkish Language and Litera-
ture at the Anadolu University Fen-Edebiyat Fa-
culty. He taught for many years in middle schools 
of the National Education Ministry.  He continues 
to do research and has produced works on Ahilik 
and Bektaşiism.    

 

Birol MERCAN

Güzel Abdal Zaviye 
The builder of the lodge in Yukarısöğüt village of 
Seyitgazi, Eskişehir, was Güzel Abdal, the son of 
Ahi Turdu. He donated the lodge on a farm sie gi-
ven to his father by Sultan Murad Hüdavendigar.  
It was managed by two brothers in the first qu-
arter of the 16th century but no trace of the lodge 
remains today. 
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Habbaz / Bread Maker
Habbaz, known as the artisans of the bakery, ba-
ked bread needed by the city for the essential nut-
rients and sold it in their own shops. The bread, 
often seen as “nân-ı aziz” in the documents, was 
made only from wheat. Apart from wheat, other 
bread was also made from whole wheat flour, rye 
flour and corn flour. The people living in the vil-
lages baked their own breads in the oven at their 
homes. The bakeries did not have a bazaar that 
belonged to them. In almost all neighbourhoods, 
streets or bazaars of the Ottoman city and towns 
there was a bakery shop. For the reason that the 
breads baked by the bakeries were persistently 
in less weight in grams, they were strictly cont-
rolled by muhtesip (weight examiner), particu-
larly the kadı. In the persistently implemented 
controls, the bakeries were continually warned 
to use the best flour, bake the breads well, not to 
make the paste uncooked and it is often seen in 
the documents that the bakeries who did not fol-
low this warnings were first warned harshly and 
chastised in front of the people, and the ones who 
continued these faults were given strict punish-
ment such as closing their shops.
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M. Murat ÖNTUĞ

Hâce Can Ali
His full personal record in his Fütüvvetname is 
Nesl-i Abbas Bursevî Hâce Can Ali. In his own 
words, he was the descendant of the Prophet’s 
uncle Rev. Abbas’ 41th generation. In this context, 
he connected some Fütüvvet branches to Rev. 
Abbas contrary to other Fütüvvetnamas. He also 
expressed his devotion to the Hanafi sect and the 
beliefs of Sunnite. From his personal record he 
is understood to have been from Bursa, however, 
the date of birth and death and when he wrote 
the work are unknown. But from some records 
in his work, it could be stated that he lived un-
til the early 17th century, had medrese education 
and wrote his work after the second half of the 
17th century.
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Ali TORUN

Hâce Can Ali 
Fütüvvetnâme

The work consists of ten parts. It is understood 
to have been written as a result of the appeals 
of the fütüvvet groups to the writer. In the first 
part, general information on all the crafts is gi-
ven. Respectively this is followed by the artisans 
of habbaz, tanner, başmakçı (shoemaker), cülla-
han (weaver), tailor, keçeci (mat maker), tinner, 
suzenger (needleworker) and horseshoer. Each 
part discusses the origin, custom and method of 
that craft one by one. At the beginnings of the 
part the repeat of some known expressions such 
as the story of Adam, mentioning of the sources, 
the reason for writing the work give the impres-
sion that each part was compiled separately and 
subsequently collected in a book. 
The work has two copies. First of them is at Tur-
kish Language Association Lib. A/332 numbered 
corpus and has the name of Bahru’n-nihaye.This 
copy was copied by Seyyid Ismail b. Ismail on 
24 Zilhicce 1281 (23 May 1865). The second is 
a 42-page brief copy in Ankara National Library 
Manuscripts A. 870 number. 
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Ali TORUN

Hacı Ahi Zaviye
The founder of the zaviye –lodge- in Bayburt city 
center was Hacı Ali. The founding date of the za-
viye is unknown; however the duty of meşihat– 
şeyh - of the zaviye was on DervişDede Ali in the 
16th century. The expenses of the zaviye consis-
ted of 2 akçes daily and the expenses of meşihat. 
In the archive sources no trace on the zaviye co-
uld been found for the subsequent periods.
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H. Mustafa ERAVCI

Hacı Bayram-ı Velî
(d. 1430)

Hacı Bayrâm-ı Velî, who was well known with 
the title of Ahi Sultan, is the founder of the 
Bayrâmiyye order. In the time of Orhan Gazi 
he was born in Solfasıl village in the vicinity of 
Ankara. His father was Koyunluca Ahmed. It is 
told that in his youth he had medrese education 
and after he completed his education he became 
müderris - school principal - in Kara Medrese in 
Ankara and Çelebi Mehmed Medrese in Bursa.
It is known that he completed his Sufism educa-
tion beside Şeyh Hamideddin Aksarayî, known 
as Somuncu Baba. In the time when he lived in 
Ankara, upon the invitation of a şeyh who lived 
in Kayseri at that time, he went to this city and he 
became affiliated with him. As these two persons 
met at the Eid al-adha (feast of sacrifice), in tra-
dition of the Bayrami order, it is believed that the 
new follower of the şeyh was called Bayram as 
a gift. Following his affiliation, in 795s/1335s he 
accompanied his şeyh in the journeys to Adana, 
Medine, Damascus and lastly Aksaray.
In the time when Somuncu Baba lived in Aksa-
ray, by taking permission from him he settled in 
Ankara. In the beginning, because of the respect 
he had for his şeyh, he did not gather any fol-
lowers, and began the spiritual and ethic guide 
after the death of Somuncu Baba on 20 Septem-
ber 1412. He trained famous mutasavvıfs (Sufis) 
like Göynüklü Emir Sikkînî, Akşemseddin, Eş-
refoğlu Abdullah Rûmî, Ince Bedreddin, Kızıl-
ca Bedreddin and Akbıyık Sultan; gained great 
respect especially among the artisan and craft 
coteries and middle class society. As the num-
ber of his followers and the education method 
which he adopted increased day by day, the Sul-
tan of the time Murad II invited Hacı Bayram-ı 
Velî for control to the Ottoman capital city Edirne 
in 1421; upon this he moved to Edirne without 

loss of time; he arrived to Edirne from Gelibolu 
and met with Murad II. It is understood that from 
the time when the şeyh stayed in Edirne he gai-
ned the trust of many statesmen, primarily the 
sultan. It is known that within this period he pre-
ached sermon a few times in the Eski Cami (Old 
Mosque) built by Murat II and a kürsü (stand) 
which still exists today allocated to him in this 
mosque. The Sultan showed a close interest to 
him during and after his visit and donated a set 
of things. Bezirgan Bali, who was one of the no-
tables of his time, established a zaviye for him; 
Sadrazam Mustafa Paşa known for his interest 
to Sufism, allocated some foundations to him in 
the same way. After he returned to Ankara, he 
continued to be interested with the education of 
his followers. In this period, he is seen to support 
some of his followers who were interested with 
agriculture and some with crafts. He made some 
journeys in a way and thus he is understood to 
have communicated with many other mutasavvıf 
of the time including heterodox şeyhs. According 
to tales, he founded a support fund to help the 
poor and asked for support by wandering in 
markets and bazaars with drum and small do-
uble drums. That kind of his behaviour should 
be explained with the melamet-meşrep (reproach 
temperament) manner.
Hacı Bayram-ı Velî died in Ankara in 1430 and 
was buried next to the mosque called by his 
name. The tomb built after his death is still vi-
sited. In the sources information given about his 
life mentions none of his works apart from a few 
poetries written in plain language and syllabic 
meter. The first of his poetries begins with the 
lines “Bilmek istersen seni cân içre ara cânı / 
Geç canından bul ânı sen seni bil sen seni”; the 
second with “Hiç kimse çekebilmez güçtür fele-
kin yayı / Derdine gönül verme, bir gün götürür 
vayı”. His third poetry known more commonly 
than his other poetries is the well-known şathiy-
ye begun with the lines “Çalabım bir şar yarat-
mış iki cihân âresinde / Bakıcak dîdar görünür 
ol şârın kenâresinde”. These poetries have been 
expounded by mutasavvıfs such as Ismail Hakkı 
Bursevî, Abdülhay Üsküdârî and Seyyid Muham-
med Nuru’l-Arabî in different times.
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Haşim ŞAHİN

Hacı Bektaş-ı Velî
(d. 1271 [?])

He was the founder of Bektashism, having a 
structural connection with Ahilik in morality and 
principle. His real name was Muhammed and his 
descendants were based on the Caliph Ali. He was 
a member of the dervish group known as Khora-
san Saints (Horasan Erenleri). He came to Anato-
lia from Central Asia in the 13th century. He was 
a contemporary of MevlânaCelâleddin-iRumî, the 
founder of Mevleviyeh, and SadreddinKonevî, the 
representative of Ekberriyye School begun with 
Muhyiddin Ibnü’l-Arabî. The tasavvuf (Sufism) 
tradition of which he was a member is Yesevilik. 
Yusuf Hemedânîhas an important place in thec-
hain of Nakşibendiye, the şeyh of the founder of 
Yesevilik Ahmed Yesevi. AbdülhalıkGücdüvânî 
regarded as the first founder of Nakşibendiyye 
was a dervish friend of Yesevi. Thus, the thought 
of Sufism of HacıBektaş-ı Velî is connected to the 
main series of Nakşibendiyye tariqa by way of 
Yesevi.
Bektashism tariqa appeared together with Hacı 
Bektaş-ı Velî who began the act of showing the 
true path by founding his dergah in Suluca-ka-
rahöyük (today Hacıbektaş County connected 
to Nevşehir borough) after he came to Anatolia 
in the 13th century. It is known that many peop-
le in the cities of Anatolia and Rumelia became 
Muslim as a result of the efforts of dervishes who 
were the members of Bektashism tariqa. Tekkes 
founded in the cities of Anatolia and Rumelia 
from the first periods and the tariqa expanded 

in a wide geography are understood have not had 
an ordered organization structure at the begin-
ning. It is seen that Bektashism began to spread 
in the capital of Ottoman Istanbul from the begin-
ning of the 16th century.
When the tradition of Yesevviye to which Hacı 
Bektaş-ı Velî was connected and the works writ-
ten by him are analyzed, he is clearly seen to be 
a mürşid-i kâmil (absolute guide) in the line of 
Ehl-i Sunnet (followers of sunnah). His Makalat, 
which undoubtedly belonged to him among his 
other works, shows similar qualities with Hoca 
Ahmed Yesevî’s Fakr-nâme and emphasizes 
“dörtkapı kırk makam (four gates forty spiritual 
post)”. The purpose on four gates (dörtkapı) is 
“şerîat” (religious laws of Islam), “tarikat (order, 
tariqa)”, “mârifet (talent of cognition of Allah)” 
and “hakîkat (realness)”. Forty posts are the spi-
ritual ranksgained by entering through these ga-
tes. The first gate opened to these grades is the 
gate of Islam’s main laws (şeriat). In other words 
neither tarikat, neither marifet nor hakikat gate 
is opened to the one who does not live Islam. In 
his work HacıBektaşwrites the ten posts of şeriat 
as the following: 1. To have faith in God, 2. To le-
arn the science, 3. To perform prayer, give alms, 
fast, go on pilgrimage, and to join the jihad du-
ring the war, clean from junub, 4. To gain halal, 
not to be interested in usury, 5. Not to cohabitate 
without being legally married, 6. Not to have a 
relationship with women in their period of mens-
truation and puerperium, 7. To pray the salaat 
with the congregation, 8. To be compassionate, 9. 
To eat clean, wear clean, 10. To command kind-
ness and to forbid evil.
Bektaşis, who began to move away from the line 
of ehl-i sunnet beginning from the 16th century 
together with Balım Sultan, who was accepted as 
the second pir (sage) in Bektashism, are stated 
to have had a structural connection with Ahilik 
in morality and principles.
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Hacı Efendi Arasta
Arasta, which is the oldest and one of the struc-
tures protecting its originality in Kayseri Cove-
red Bazaar, is one of the important commercial 
structures of the city and mostly called bazaar.
There is theUrgancılar (rope makers) Bazaar in 
the west of the arasta at the intersection of Ka-
dınlar and Bezciler Bazaar, in the north and east 
there are other squares of the covered bazaar 
and it is connected to Urgancılar Bazaar next to 
it though a barrel vault corridor in the center.
Hacı Efendi Arasta shows a distinct difference 
in comparison with other squares with its cover 
system, worn materials as it is one of the oldest 
bazaars of Kayseri Covered Bazaar like Urgancı-
larÇarşı (Bazaar).
One of the important gates of Covered Bazaar is 
the entrance gate of this bazaar. There is a ro-
unded arched main entrance under the triangle 
frontal roof. On this arch there is a marble ins-
cription in 31x71 cm size. Hacı Efendi Bazaar 
consists of the shops juxtaposed to one another. 
The entrance of the shops has big pointed arc-
hes. There are windows on some of the entrance 
of the shops. The flooring is made from saltaşı 
(flagstone).
Hacı Efendi Bazaar’s outer cover system and the 
height separate from other shop squares dis-
tinctly. Like in Urgancılar Bazaar, the floor of 
Hacı Efendi Bazaar is in lower grade than the 
other shop squares. Because, the floors of the 
other shop squares consisting a big part of Kay-
seri Covered Bazaar were filled and raised in the 
restoration in 1989. 

Its top is covered with masonry vault. In the vault 
there are opposing rounded and rectangular sha-
ped windows. This vault is supported by across 
in the center, with rounded arches on the sides. 
It is one of the oldest and the most original ba-
zaars in Kayseri Covered Bazaar. One of the two 
bazaars which was not damaged in the big fire in 
1970 is Urgancılar Bazaar.
Today the vault is plastered from inside and 
closed. Some of the shops’ spaces are opened 
and the shops are enlarged. This case becomes 
a problem in terms of both statically and the 
destruction of its originality. The changes made 
consciously/ unconsciously by the users conduce 
towards the destruction of the originality of the 
structure. Irregular controls and noncontinua-
tion of the legal process or late continuation by 
related associations are the reasons for the dest-
ruction of this bazaar. 
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Fernaz ÖNCEL

Hacıgökmen, Mehmet Ali
(b. 1967)

He is the writer of Ahiler Şehri Ankara: XIII-
XV. Yüzyıllarda Ankara’da Ahilik ve Ahiler. He 
was born in Alanya. He completed his primary, 
secondary and high school education in Alan-
ya. He graduated from the History department 
in the Faculty of Language History Geography 
in Ankara University in 1989. He worked as an 
assistant specialist in Higher Institution of Ata-
türk Culture, Language and History between 
1990 and 1996. In 1996 he began to work as a 
research assistant in the field of Middle Ages in 
the Department of History in the Faculty of Letter 

Hacı Efendi Arasta (market)
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in Selçuk University. In 2001 he took the title of 
doctor with the thesis entitiled Ahi Sinan bin Ahi 
Mesudve Şecerenamesi in the Department of 
Middle Ages in the Institute of Social Sciences in 
Selçuk University. He was appointed as the assis-
tant professor to the same department in 2006. 
He became associate professor of Middle Ages in 
October 2013. He still continues his studies on 
Seljuk history and Ahilik.
His works: Ahiler Şehri Ankara: XIII-XV. Yüz-
yıllarda Ankara’da Ahilik ve Ahiler, Konya 2000.

BIBLIOGRAPHY

Mehmet Ali Hacıgökmen, SU Campus, Konya, 21 June 2014 
dated interview.

 
Sefer SOLMAZ

Hacı Şeyhoğlu 
Hasan Üçok 

(see. Üçok, Hacı Şeyhoğlu Hasan)

Hadisleri Bakımından 
Fütüvvetnâmeler ve 

Muhammed b. Hüseyin 
Er-Radavî’nin 

Fütüvvetnâme-i Kebir Adlı 
Eserindeki Hadislerin 

Tahrici ve Tahlili / 
Fütüvvetnâmes Based on 
Hadis and the History and 

Analysis of the Hadis in 
Muhammed b. Hüseyin 

Er-Radavî’s Work Entitled 
Fütüvvetnâme-i Kebir

It is a master’s thesis prepared by ResulÇebi in 
the Department of Basic Principles of Islam in 
the Institute of Social Sciences, Fırat University 
in 2002 and has V+66=71 pages. It consists of 
three chapters apart from introduction, conclusi-

on and bibliography.
The first chapter emphasizes the dictionary me-
aning of fütüvvet and its usage in the Qur’an and 
hadis. Then, information on the fütüvvet orga-
nization in the first years of Islam, its relation 
with Islam, fütüvvet explanation of some sahabe 
(companions of Prophet Muhammad) and mu-
tasavvıfs is given. The fütüvvet understanding 
in the time of Abbasid Caliph-Nâsır-Lidînillâh is 
analyzed; Ahilik in the Seljuk and Ottoman times 
is discussed. Later on the reason for writing fü-
tüvvet and the common points are emphasized 
and the names of Turkish and Arabic fütüvvetna-
me are given. In the second chapter the political, 
economic and cultural positions of the time when 
Radavi lived are given in a general look; then the 
life and the works of Radavi are emphasized. In 
the third and last chapter the sources of the ha-
dis in Radavi Fütüvvetname are defined.

 

Ayşe DEĞERLİ

Haffaf / 
Shoe Maker and Seller

The tradesman who sells the goods made by shoe 
maker and sewers is called as “haffaf”. The word 
became “kavaf” later. Haffafs known as başmak-
çı, kefşger and köşger process the leather, cowhi-
de leather and morocco leather produced by tan-
ners and sell them to the sewers who make and 
repair shoes and make heavy shoes, shoe and 
boots. The shops of the haffafs in the Ottoman ci-
ties were in Başmakçılar Bazaar. Apart from this 
bazaar, there were shoe makers shops in Kefş-
kerli Bazaar in the cities. For example, haffafs 
and sewers were in the shops in the place called 
DikicilerArsası of Zağonos Paşa in Balıkesir. It is 
forbidden for the artisans who have a shop here 
to sell in any other place. Haffaf artisans oppose 
other haffafs who come from other placesto be 
in the bazaar where they have shops. It is known 
that there was Haffafs Bazaar near Hacı Hasan 
Mosque in Konya in the Tulip Era.
The craftsmen who make shoes were divided into 
classes such as boot, shoe, slipper and mest in 
terms of the works they did.The shoe types seen 
in the narh (price fixing) lists are the following: 
red and black shoe, zenne shoe, zenne slipper, 
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shiny zenne shoe, boot for man, zenne boot, stitc-
hed boot for man, shoe/ heavy shoes, stitched 
red shoe, clasp lapçın shoe, slippery for man, 
stitched boot for man. The shoe makers did not 
make shoes randomly as today’s do. It was alre-
ady known which materials would be used and 
what kind work would be done by the sewers, 
boot makers and saraç (saddler). Başmakçı, se-
wer and boot maker artisan made the works as 
their masters did in the past. If a change were to 
be made in this work, masters of the profession 
agreed amongst themselves and then notified this 
new situation to the kadı and had it registered.
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M. Murat ÖNTUĞ

Halil b. Kalavun
(d. 693 / 1293)

Halil b. Kalavun, who sent the tool of Fütüvvet 
to Amir Alaeddin, was the son of Melikülmansûr 
Seyfeddin Kalavun, the Sultan of Mamlukids. 
Upon the death ofhis elder brother Meliküssâlih 
Alâeddin Ali, he became heir to the throne in 687 
(1288). When his father launched an expedition 
to Trablusşam one year later, he made him re-
gent of Eygpt. Upon his father’s sickness during 
the expedition of Akka and his death after a short 
time, Halil b. Kalavun ascended to the throne on 
(7 Zilkade 689 / 11 November 1290). Having 
made some governmental regulations, he began 
the preparations for the uncompleted Akka expe-
dition. The Mamlukid army departed from Cairo 
on 6 March 1291 and conquered Akka after a 
siege on 5 April. This conquest achieved against 
the Crusaders gave rise to create a tremendous 
impression in both the Islamic and the Christian 
worlds. The Muslims celebrated this victory with 
effusive demonstrations of joy. Mamlukid for-
ces seized Sûr, Sayda, Tartûs (Antartus), Beirut, 
Aslîs, Hayfa and Cübeyl after Akka and thus cle-
aned the entire coast of Syria of the Crusaders.
By using the influence of Abbasid Caliph Hâ-kim 
Biemrillâh in Egypt, Sultan Halil wanted to put 
an end to the existence of the Mongols in the 
Middle East. For this reason, he called for jihad 
and began the preparations for the expedition 
forDamascus. But as his life time was ended he 
could not achieve this wish. 
Sultan Halil who wished to subjugate Necmeddin 
Ebû Nümey, the Emir of Mecca, to him and to be 
the most powerful ruler of the Islamic world by 
using the spiritual influence of Abbasid caliph, 
was rather successful in his foreign policy. But he 
could not provide the influence and the authority 
that he wanted to achieve on emirs (ameers) in 
the interior. 
Sultan Halil was a brave, valiant, diligent, stu-
pendous, good man and a decent, fair and gene-
rous ruler. He was also a hasty man who decided 

A shoemaker and seller
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without consulting anyone and did not hide his 
feelings. He forbade drinking, buying and sel-
ling alcohol and smoking opium, and abolished 
the custom and transit passing tax (mükûs ve 
darâib).
Sultan Halil, who improved relations with the 
Christian powers in the Mediterranean to de-
velop trade after the conquest of Akka, signed 
many commercial treaties with them. He rene-
wed the treaty signed between his father Kalavun 
and Aragon King Alphonso III with James II (29 
January 1293). He also entered into relations 
with Menteşevids, Aydınids and Karamanids. 
When Karamanid Mecdüddin Mahmud Bey took 
Alaiye from the Franks (Cemâziyelevvel 692 / Ap-
ril1293) he made hutbe (khutbah) read on behalf 
of Sultan Halil here.
After the Abbasid state was ended by Iran Mon-
gols, giving fütüvvet beratı was passed to the sul-
tans of Egyptian Mamlukids. Mamlukid sultans 
sent the berat to the sultans and beys who re-
quested in the Muslim countries in the vicinity. 
From them Emir Alâeddin el-Hakkarî sent Şeyh 
Abdülhamid to Sultan Halil b. Kalavun to take 
the permission to make his emirs, the beys of 
the tribe and the people of all highlands wear the 
fütüvvet cloth. Along with hispermission, Sultan 
Halil sent fütüvvet cloth, which was aromatized 
with musk and amber by covering it with atlas, 
fastenhed with silk rope and put into a silver loc-
ked chest, together with fütüvvet tools such as 
fütüvvet cloth, sword, flag, seal and napkin, to 
Emir Alaeddin. 
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Abdülkerim ÖZAYDIN

Hallâc-ı Mansûr
(d. 309 / 922)

He is said to have had a relation with fütüvvet. 
He was born in Tur in Fars province of Iran in 
244 (858). His real name was Hüseyin, however, 
according to a view, because of his father’s pro-
fession he was known as “Hallac”, and according 
to another view, because he threw and turned up-
side down the secrets in the heart like cotton he 
took this title.

During his childhood years Hallâc-ı Mansûr went 
to Vasıt from his hometown and he completed his 
recitation at the age of twelve here. Then he went 
to Tüster and became Sehl et-Tüsteri’s student 
for two years. He went to Baghdad at the age of 
twenty and joined the discussions of Baghdad’s 
well-known Sufis such as Cüneyd-i Bağdâdî, Amr 
b. Osman el-Mekkî and Ebü’l-Hüseyin en-Nûrî. 
He wore cardigan (dervish’scoat) from Amr b. Os-
man el-Mekki, got married and settled in Basra. 
He spent his time in worship and ascetism. After 
a short time he went to Hejaz to make the duty of 
pilgrimage for the first time. Then he returned to 
Baghdad and joined the talks of Cüneyd. Meanti-
me, he could not take the answers of some ques-
tions he asked him. Cüneyd, who was convinced 
that Hallac asked intentional questions and was 
not sincere in this matter, kept him away from 
the talk divans. Upon this he returned to Tüster.
Hallac Horasan, who left from Tüster to set out 
on a journey that lasted for five years, got abo-
ut the regions of Ma wara’un-nahr, Sicistan and 
Kirman, and preached sermons to people. When 
he founded his divan in Ahvaz, he was honored 
with the great favor of the people. After the se-
cond pilgrimage made with a crowded follower 
community he went to India to invite the cursed 
and polytheism regions to the region of God by 
saying that he took a spiritual sign.Here he gave 
fiery sermons and became influential among the 
people of the regions whom he persuaded to be-
lieve in Islam. This case made him gain big fame. 
After this journey, activities against him started 
again. Following the third pilgrimage journey he 
settled in Baghdad. In a time when the Qarmati-
ans threatened the Abbasid State and the traces 
of Zanj rebellion had not been removed yet, the 
statement of Hallac on which he wanted to sacri-
fice hislife on the path to the God and the claims 
that he was the supporter of the Zanj revolt ca-
used troubles among the people and the Ulema. 
When the activities against Hallac increased and 
some of his followers were arrested, he ran way 
and absconded in Ahvaz. He was captured one 
year later and brought to Baghdad and went to 
trial with the claim of execution. He was senten-
ced to imprisonment. In the time which lasted 
eight years and mostly passed in open arrest he 
wrote some parts of his famous work Kitâbü’t-
Tavâsîn. As the activities against him continued 
and the claims to sentence him increased he 
went to trial with the claim of execution again. 
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Upon the sentence of death of el-Ezdi, Maliki 
kadı, he was executed in Baghdad on 24 Zilkade 
309 / 26 March 922.
Even though Hallac was executed as a result of 
the claim of godhead with his word “enelhak” his 
death fetva was a political decision rather than 
a religious one. Although some Sufis criticized 
Hallac, almost all mutasavvıfs accepted him as 
a saint. His word “I am God” was understood as 
“I take side with God” or “I stand up for the God, 
not superstitious”.
One of the main views forming the sufic unders-
tanding of Hallac was the outlook of fütüvvet. For 
him fütüvvet was to have a case and not to back 
down no matter what happens. In this respect, 
he gave an example of fütüvvet by insisting on 
the case of “enelhak” to the end. On the other 
hand, in regard of his respect in his case and his 
sacrifice in this path Hallac states that the most 
beautiful example for the fütüvvet is shown by the 
Prophet Muhammad. 
Kitâbü’t-Tavâsîn which was written by him in 
prison is highly important in terms of revealing 
the world of thought and the understanding of 
Sufism among his other works. The work con-
sisting of eleven chapters was translated by Yaşar 
Nuri Öztürk into Turkish (Istanbul 1976). 
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Abdürrezzak TEK

Hallaç / Cotton Fluffer
Hallaç is derived from the Arabic word of halc 
and means picking cotton and wool. The person 
who scribbled wool and cotton with special to-
ols such as bow and beetle is called Hallaç. The 
wool and cotton scribbled by Hallaç are used for 
making pillow, coverlet and mattress. The Hallaç 
bow is made from a bow from wood, tanbur from 
a thin wood a chord from sheep intestine and 
between this chord and tanbur, laumba parts co-
vering the chord. The one picking wool and cot-
ton is artisan. As Hallaçs are picking wool and 
cotton from one place to another during making, 
their works are called picker. For each group of 
craft, the prophets are accepted as the pir of their 
craft and the ones making their craft in the holy 
books. There is an armlet from fabric of which 
inside is filled with cotton on the bow. The flexi-
bility of the chord is fitted by a mechanism in the 
corner merged the bow and tanbur. The vibration 
made with the help of the hack at the end provi-
ded to pick the cotton. If the cotton will be pic-
ked thin, then it is held loosely. Wheat is usually 
applied on the chord in order that the cotton not 
stick on the chord while picking.

BIBLIOGRAPHY

Yusuf Ekinci, Ahîlik, Ankara 2011, p. 322; Neşet Çağatay, Bir 
Türk Kurumu Olan Ahilik, Konya 1981, p. 116; Ahmet Aytaç, Ge-
leneksel Türk El Dokumacılığı Sanatı, Konya 1999; Serkan Özbu-
run, Kaybolan Meslekler, Istanbul 2006, p. 105.

 

M. Murat ÖNTUĞ

Hallaç Mahmud Mesjid
It is in the vicinity of vegetable market in Doğan-
bey neighborhood in Ulus in Ankara city center. 
The repaired inscription on the entrance door of 
the mesjid is 952 (1545). Apart from this repair 
made by Alioğlu Abdullah Bey, from another ins-
cription written by paint on the wall, the mesjid 
is understood to have been repaired by Hacı Hak-
kı in 1323 (1905). Referring to the first inscripti-
on, the structure is given to the early 16th century.
In the building of the one-domed mesjid, apart 
from pitch-faced and rubble stones, brick mate-
rials were sometimes used. The dome placed on 
the octagonal pulley on the cubic body is covered 
by lead from outside. Outer façades within the 
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texture of the crowded city is closed by an ad-
dition surrounding three sides except from the 
eastern façade adjacent to the street. The indoor 
is enlightened with rectangular framed two each 
bottom and pointed arch one a piece of window 
in each fronts, however; a top window is not ope-
ned in the entrance front.
Muqarnas fill Squinches attract attention indo-
ors in the dome transits. The mihrap of the mes-
jid continues the plasterwork mihrap tradition 
peculiar to the structures of Ankara. Its minbar 
is new. Hallaç Mahmud’s tomb is next to the mes-
jid.
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Tolga BOZKURT

Halvetiyye
It is a Turkish tariqa which has a close relati-
on with fütüvvet. Halvetiyye tariqa, which appe-
ars in the Khorasan region with Ömer Halveti, 
is connected to the leadership of Caliph Ali and 
the affection principal like many other tariqas. 
It is natural for Halvetiyye tariqa, whose lineage 
goes to Şehâbeddin Sühreverdi who systemized 
the Suni Sufism with fütüvvet by reconciling to 
adopt the fütüvvet understanding. Safavids came 
from the same root with Halvetiyye and were also 
known to give importance to fütüvvet and the fü-
tüvvet people.
The writer of Fütüvvetname Şeyh Seyyid 
Gaybîoğlu Şeyh Hüseyin mentioned about the pir 
(sage) of Halvetiyye Ömer el-Halvetîas the sixth 
person in the sequence of fütüvvet that reached 
to him, thus this indicates that the pir of Hal-
vetiyye is connected to the fütüvvet tradition. In 
another work of Şeyh Hüseyin, Hutbetü’l-beyân, 
he told a story on the virtue of reading the Pray of 
Nâd-ı Alî from Ömer el-Halveti.
Şeyh Hüseyin, in his Fütüvvetname, related that 
the person named Şedida, from who Ömer Hal-

veti took the fütüvvet, appealed to a sultan who 
was lover of dynasty, aforementioned sultan gave 
permission to Şedida, and in the name of twel-
ve imams Şedida put on a belt to twelve people 
and gave prayer rugs and sent to twelve big citi-
es. One of the people to whom Şedida gave the 
fütüvvet was Ömer el-Halveti. The aforesaid ca-
liph should be Sultan Murad Hüdavendigar who 
ruled in 1359-1389 and was the şeyhü’l-meşâyih 
of the Ahi şeyhs in his time. Thus Hocazâde Mu-
hammed Tâhir Tophanevî clearly mentioned abo-
ut the name of Murad I in the chapter in which 
he told about the stories related with the same 
fütüvvet line and Şedida in his work entitled 
Minhâcü’l-Mürîdîn.
Calling with the nickname “Ahi” makes one 
think that the famous Ebü’l-Füyûzât Kerîmüddin 
Muhammed el-Hârizmî (780 / 1378), who was 
known with the name of Ahi Muhammed Halvetî 
and who was the follower and uncle of Ömer el-
Halveti and who was seen in the sequence of Hal-
vetiyye, had relations with Ahi circles. 
It is also highly possible for Ahi Mirem 
(812/1409), who was in the sequence of Halve-
tiyye and the caliph of Ömer el-Halveti, to have a 
connection with Ahilik. Ahi Mirem who came to 
Kırşehir from Anatolia and settled there had both 
the nickname “Ahi” and the stories claiming that 
he was descended from Ahi Evran. Hence these 
support this view.
Ahi organizations known to have relations with 
tariqas such as Rifâîlik, Kadirîlik, Bektaşîlik 
and Mevlevîlik were undoubtedly connected with 
Halvetiyye. Along with the coming of the Halveti 
şeyhs to Anatolia, it is seen that they had a close 
relation with Ahi organizations and thus increa-
sed and strengthened their followers.
In the Halvetiyye tariqa known with the title of 
“Yiğitbaşı” meaning the father of Fütüvvet people 
(Ebü’l-fityân), Ahmed Şemsedddin Marmaravî(d. 
910 / 1504)known as “orta kol” the pir of Ahme-
diyye tariqa, was called to Istanbul for the soluti-
on of the dispute arisen among the şeyhs in Istan-
bul and solved the problems among the şeyhs. 
He had the tekke which carried out opponent 
activities closed and sequestrated the properti-
es of tariqa. Because of showing maturity in this 
event he took the title of “Yiğitbaşı”. In fact he had 
the title of “yiğitbaşılık” already among the Ahi-
lik cadres of Marmaravi before this event, thus 
the possibility that he could be the member of an 
Ahi organization was emphasized. Although any 
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part of the work could not be accessed, in some 
sources a Fütüvvetname which belonged to him is 
mentioned.
In the branch of Cerahiyye of Halvetiyye tariqa 
there is a method to say elif-lam-bend to the wa-
ist of the pupil (salik) and this could be observed 
as putting on a belt from fütüvvet notables. In the 
sources of Cerrahiyye elif-lam-bend is written to 
be inherited from Hacı Bayram Veli. Hacı Bayram 
Veli who earned a living through his own work by 
working in farming in Ankara-a Ahi center- pas-
sed the hat through the fütüvvet signs such as tuğ 
(plume), nakkare (kettledrum) and alem (banner) 
to the poor and the needy. This makes one think 
that this was seen as a sign of fütüvvet.
Elif-lam-bend said in Cerrahiyye is a fabric in one 
inch width from white gabardine. It is as long as to 
surround the waist of the dervish three times. The 
end getting inside of it is round and the banded 
end upon it is three angled. And the band is sewn 
to both of the head and it has enough bands from 
white cord to surround four times. Saying elif-
lam-bend signalizes that the pupil (salik) connects 
himself to the service of the poor and the needy in 
the Hankah of the şeyh for the sake of God. The 
meaning of the name of elif-lam is to make one 
remember that each time he sees the belt around 
the waist when he starts the service that the only 
aim in each service is for God’s sake.
Safer Efendi (d. 1999) from the last period of 
Cerrahî meşâyih based Ahilik on Halvetiyye in 
the Ahiyye article in Sufi terms dictionary named 
Istılâhât-ı Sûfiye fî Vatan-ı Asliyye.
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Derya BAŞ

Hamal / Porter
The person who carries a load is called hamal. 
In the Ottoman period, hamals were classified 
according to the type of the load they carried and 
the shape of carrying the load. The person who 
carries vegetable, fruit and goods at the bazaar 
and markets of the city and towns is called a por-
ter. There was also another group of porters who 
carried more load than the porters in the baza-
ar and were working in landing place and ports 
and had a large basket on their back. The loads 
which could not be carried by one or two persons 
then were carried by yoke hamals who are four 
persons at least. These hamals used long yokes 
made from ash tree in carrying loads. Apart from 
these, there were hamals that carried thewhe-
elless and the covered cars called sedan-chairs 
or saloon cars used for carrying people. These 
kinds of vehicles were usually carried by the car-
rier of sedan-chair on their shoulders.

A porter
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M. Murat ÖNTUĞ

Hâm-Dest / Maladroit
It is a Persian adjective and means “maladroit”, 
“heavy-handed”. It is often seen in the regulati-
ons of the Ottoman artisan and especially in the 
documents including the artisan complaints in 
the 18th century. In order to understand who the 
persons described as Ham-dest in fact what the 
word means in the world of artisan it is neces-
sary to pay attention to both the working style of 
the artisan association and the aforesaid period. 
To start to carry out the profession by any artisan 
or artisan community, taking permission from 
the state and making the activities in limited and 
definite do not exist in fact. But within time the 
organization order defining the mobility of the ar-
tisan needed a power in other words the approval 
of the state which would provide this order and 
guarantee its continuity. The frame defining the 
structure of the artisan association and the wor-
king style such as the administrators of artisan 
associations, the artisans vouched for each other, 
duties, the kinds of production/service activities, 
sites, places, and numbers were registered in the 
kadı records. The Kadı informed Divan-i Hüma-
yun (Imperial Council) to approve the related 
record and ferman was written to kadı to apply 
the approved regulation. Thus artisan regulation 
was guaranteed by the state. Official approval ga-
ined a vital importance both for knowing the tax 
profile to follow and control with regards to sta-
te and for the artisan who needed to thoroughly 
embrace the monopolist rights according to the 
economic conditions within time. 
The term of “hâm-dest” in the artisan regulations 
is mostly used together with the word of na-ehl 
(unqualified) and in the same meaning. Afore-
mentioned ham-dests are the persons who ruin 
the hierarchy of master-semiskilled-apprentice 
being the backbone of the artisan organizations 
and do not deserve the mastership. They are the 
persons who attempted to open shops in a way 
of making self-contained mastership without 
passing the required time to learn the detail of 
the profession next to a master and taking the 
approval of the artisan chamberlain and the old 

masters. As these persons were not pîr ü perver 
dabster masters they gave harm to the name of 
aforesaid guild and more importantly damaged the 
people. As in the example of seraser artisan, when 
ham-dests took place in the artisan organization 
carried on business with the productions which 
were also directly areas of interest of the state, the 
situation came to a state of state to take measures 
to receive a state-handed. Because of the reason 
that the ham-dests within the seraser artisan did 
not know the work properly and they wasted the 
silver in the fabric they twilled, they gave cause for 
the scarcity of silver. As silver was used in coining, 
the situation had forced the government to step in. 
The complaints of the artisans from the ham-dests 
in front of the kadı were found in almost any do-
cument in the late 18th century. It is notable that 
although ham-dests were not qualified in their 
profession; they were brought to the forefront as 
foreigner, trickster and counterfeiter people. The 
claims of the artisans might reflect the fact, ho-
wever; the 18th century was the period when the 
artisans were reduced to hardship because of the 
economic problems and intense immigration to 
the big cities. In such a period it could be thought 
that artisans ascribed the adjective of ham-dest to 
the persons they perceived as opponents with a 
monopolist manner in order not to lose the right 
they had. In other words, even though the person 
or persons who tried to perform the same profes-
sion from outside were qualified at their profes-
sion, they could be described as ham-dest by the 
artisan who had the rights approved by the state 
under the frame of guild. 
At all events, ham-dest was the person who did 
not perform their profession properly and was not 
wanted to be kept among the artisans. Because, 
ham-dests not only damaged the guild they belon-
ged or tried to belong to, but also gave harm to 
conditions of God’s creatures.
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Hamdûn Kassâr
(d. 271 / 884)

He was well-known with his thoughts of Melami. 
Information about his life is limited in the sour-
ces. It is found out that he completed his religious 
education in Khorasan region, connected to Sev-
riyye sect founded by Süfyan Sevri and reached 
high levels in Islamic law and hadis. Then getting 
interested in Sufism he joined the talks of the fa-
mous Sufis of his time such as Ali Nasrâbâdî and 
Ebû Türâb Nahşebî. 
Hamdûn Kassâr is regarded as the first repre-
sentative of the movement named Melâmiyye or 
Melâmetiyye reacted against the formalism in 
Sufism drastically. Sûfî Ebû Türâb Nahşebî di-
rected him toward the Melami thoughts. Begin-
ning from the 3rd (9th) century the understanding 
of Melamilik which was revealed upon form and 
ceremony being more respected than giving im-
portance to the ihlas and the essence in sufic life 
based on the principal of “do not fear the blame 
of a critic” (el-Mâide 5 / 54). According to this 
understanding, one of the most reliable ways to 
resist against the desire of the flesh is to keep 
secret the good and nice behaviours and not to 
keep secret the fault and defects. For this reason, 
Hamdûn Kassâr stated that the path to Melamet 
was hard and everyone could not carry out the 
requirements of this path.
According to Hamdûn el-Kassâr who described 
protecting the truth as fütüvvet, the main charac-
ter of civanmerd (young-brave man)-the repre-
sentative of this path-is to have ihlas (purity) and 
unpretentiousness, resist against the wish and 
desire of the flesh and work without being detac-
hed from life. Unpretentiousness was stipulated 
as ascetism thinking of a person on that no one 
needed herself/himself in the world and hereafter 
and trusting in God and living in peace, and also 
trust in God was described as attaching to God 
firmly and he stipulated that everyone was requi-
red to work even in simple jobs.
According to the sources, the thoughts and com-
ments of Hamdûn el-Kassâr go beyond the bor-
ders of Nişabur and Khorasan in a short time 
and influence the Sufis living in other regions 
and a group named Kassariyye was revealed. His 
statements such as “when you see a drunk pull 
yourself together at once, remember your sins, 
not commit a new sin by blaming that drunk”, 

“do not reveal the thing which you want to hide 
when you see someone else” are well-known.
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Abdürrezzak TEK

Hançerli Sultan Vakfı 
Bedesten

It was built by Mustafa Bin Abdulhay the gover-
nor of Kayseri of the time of Beyazıd II in Kayseri 
in 1497. It is in the Cami Kebir Neighborhood 
including the commercial texture in the city. As 
the perimeter of the bedesten was surrounded 
by commerce structures and other structures 
bedesten is hardly recognized. It is surrounded 
from the west; by Ulu Street passing in front of 
the Pamuk Han opposite it; from the south 3rd 
yard of Vezir Han; from east, by Sipahi Street of 
the covered bazaar; from the north Terziler Stre-
et of the covered bazaar and Asmalı Fountain 
next to it; from the west single story shops built 
unoriginally and Hilmi Paşa Mesjid built in 1890. 
Bedesten is connected with other commercial 
structures apart from Pamuk Han.
Bedesten, which is the core of the covered bazaar 
and the first structure, is very close to Kayseri Iç 
Kalesi and Ulu Cami. According to the vakfiye 
dated 1501, it consisted of one main part and 
two bazaar/arastas next to the northern and sout-
hern sides and totally three parts. 38 shops built 
next to bedesten and its three sides started to 
the construction of Kayseri Covered Bazaar. It is 
also understood from the vakfiye that there was 
a mesjid of the bedesten on a fountain which has 
not reached to the present day. The shops next to 
the outer western front wall of the bedesten look 
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at the Ulu Mosque Street. These shops are four 
pieces, square planned and single story. These 
shops are constituted by dividing almost equal 
parts the wall from the main entrance door of the 
front wall of the bedesten to the northern end. As 
understood from the vakfiye these shops were 
existed when the bedesten was built for the first 
time. Nevertheless, they were destroyed later and 
their places were replaced by mobile edge tool 
maker stands. In the places of the shops which 
were destroyed to set the bedesten and its sur-
roundings in order, shops were rebuilt as the 
continuation of the tailors street of the bazaar, in 
the way of complying with the bazaar during the 
1989 covered bazaar restoration. Nonetheless, 
none of them are original. There were also shops 
in the part of the bedesten from the main ent-
rance door of the front wall to the southern end 
when the bedesten was built for the first time. 
But these shops were also destroyed later. In pla-
ce of them, Hilmi Paşa Mesjid was built in the late 
19th century. 
Bedesten was constituted in three parts. It con-
sists of a nine-domed, square planned and wide 
center part and one-domed, rectangular planned 
two parts between two vaults in the north of this 
and south. These side sections are connected 
with the center part. There is also a small vaul-
ted iwan in the both sides of the entrance portico 
of the structure. It is a masonry structure built 
from the Ottoman civil architecture style in the 
16th century.Today the center part is used by the 
carpet and rug sellers, the southern part by the 
wool maker and the northern part as a storeho-
use and a small part of it as tea-kebab house. 
Usually cut stones and rubble stones in some 
places were used in the structure. The arches 
and the pillars were made from grey cut stones 
and domes and vaults were made from thin cut 
stones and plastered partly. The roof cover was 
the terrace roof on which the domes were sett-
led and the material was cast iron mosaic. The 
dome windows have reached to the present day 
in different shapes and dimensions. The reason 
of this is that the dome windows were repaired in 
different times cursorily and the restoration was 
done in a wrong way. 
In the structure various kinds of ornament ma-
terials and decorations were used. In the cent-
re dome a variety of ornaments and decoration 
materials such as moldings in different places as 

in muqarnas, roof edges, wall endings, door and 
volutes in the door edges, profiles in different 
places as in wall ending, door and window and 
chain motif on the entrance door were used. On 
the roof which has eleven domes and two venti-
lation panes has parapet wall in 60 cm height. 
From outside and inside, the center dome of the 
southern part is the biggest and highest dome of 
the bedesten. The outer domes are thicker than 
the inner domes and were made from thin cut 
stones in different size and shapes. Bedesten has 
changed structurally with its surroundings in 
commercial texture and reached today.
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Fernaz ÖNCEL

Hângâh-i Lâlâ
(see Lâlâ Ruzbe Hângâhı-

Lâlâ Hânkah)

Hângâh-ı Ziya
(see Ziya Hângâh)

Hanlarönü Arasta
The structure, which is in Hanlarönü in the 
Beytepe neighborhood of Ankara-Beypazarı, is 
comprised from the Bedesten Street as extending 
the range of two opposing shops. The structure 
called as Bedesten by people was originally built 
as a street texture at the end of the southeast of 
the historical bazaar and is a masonry arasta li-
ned with the single story shops in opposing sides. 
There are no sources from which information co-
uld be gained on the date of building of the struc-
ture. Although there is one a piece of inscription 
slot in both of the doors at the end of the south 
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and east of the street, the writing boards do not 
exist. Hanlarönü Arasta has a similar material and 
technical features with other bazaar inside structu-
res integrated with commercial texture built in the 
late 19th century and early 20th century in Beypaza-
rı. Accordingly, it could be stated that the bazaar is 
one of the commercial buildings built as masonry 
after the big fire in 1894. 
In the construction of the building, stone, brick, 
lime montar, iron and wooden materials were 
used. The entrance façades are straight cut sto-
ne-braided. Round-arched frontals and the gab-
le walls of the shops fronted to Arasta Street are 
rubble stone-braided. The eye fillings of the frontal 
arches are of brick. The lime montar was used a 
binding material within the brick and stone bra-
ids. Iron was used as a structural material in the 
construction. Stone braided frontal walls were pla-
ced on the “I” profile banding iron passed over the 
shop spaces. Wooden stretchers were used in the 
arch spaces belonged to three sided barrel vaults of 
the original shop’s southern corner of the eastern 
entrance. 
The arasta was connected to the Bostancılar Street 
by sweeping in the direction of the east with a re-
verse “L” shaped plan schema from the Hanlarönü 
square in the south. The shops lined in the east 
and west sides were rectangular close to square 
planned in the part going straight ahead the open 
top arasta street, the ones placed in the corners 
in the place where sweeped showed distortedqu-
adrilateral or triangle plan schemas. The interior 
capacities of the shops were covered by various 
kinds of barrel vaults and covered by a hipped roof 
outwardly sloping forward. There are alike built 
entrances at both ends of the Arasta Street. In the 

structure carrying on its commercial function to-
day, some additions and changes are seen to be 
made. 
The eastern entrance of the structure opens to the 
Bostancılar Street though drop arched door ope-
ning. The keystone of the door arch is about one 
of three of the side stones and the front surface is 
overflown by profiling through the “S” and “C” cur-
ves. The surfaces of the flat shaped impost looking 
towards the arch opening are again profiled. There 
is an empty inscription slot on the door opening. 
While the shop of the eastern side fronted the out-
side protects its originality, the shop in the western 
side has been renewed as armored concrete. There 
is a drop arched frontal built on the banding iron 
of the original shop in the eastern side. Five pieces 
of shops reclined against the deaf back walls of the 
arasta shops have been lined today in the empty 
area arisen in front of the eastern front according 
to the reverse “L” plan of the structure.
The Arasta unites with other structures forming 
the bazaar texture in the north. It is seen that the 
last two shops in the eastern side placing towards 
the north of the structure were destroyed and a 
two-story shop from armored concrete was built 
in place of it. 
The structure unites with bazaar texture in the 
west again. Deaf back walls of the shops lined in 
the west and the east sides closed with adjacent 
structure today are rubble stone-braided. The 
back wall is kept up a little more from the frontage 
level and thus the forward slopping of the roof is 
enabled. The lean-to-roof with overhanging fringe 
towards the Arasta Street is covered with channel-
led sheet metal.
In both sides of the southern entrance looking to-
wards the Hanlarönü square- as in the other ent-
rance-outwards fronted one a piece of shop places 
in the eastern and western sides. The southern 
entrance displays a similar arrangement with the 
other entrance opening to the Bostancılar Street. 
The arch webbing, profiled details and empty ins-
cription slot on the door are seen in this entran-
ce. The shops have frontals reflecting on the front 
surfaces of the barrel vault arches on the frontage 
openings in about 2.75 m width and 2.30 m he-
ight. As in the interior of the arasta, the frontals of 
the shop fronts opened to the square are built on 
the banding iron too and the arch slots have been 
filled. The shop fronts are in 0.15 m width and 
are limited by corner moldingswhich are appro-
ximately 0.05 protruding from the front surface. 

Hanlarönü Arasta (market)
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Entrance facade, the front surface with a concave 
profile molding zone about 0.11 m was smashed 
inward. The concave profiled cornice is passed 
over the entrance door and the shop fronts. A 
half-timbered structure which has been built 
laterhas been placed on the eastern side of the 
front. 
There is a second arch banding in an addorsed 
way placing in approximately 0.25 m. up from 
the outer arches in the interior surfaces of the 
arasta entrances and this shows that there are 
inward opening door wings. 
The Arasta Street is in 2.94 m width and there 
are six shops in the eastern side and eight in the 
western side. But the last two shops at the nort-
hern end of the western side was destroyed and 
renewed as two storey one shop.In the straight 
center line of the structure beginning from Hanla-
rönü street to the part which curved to the direc-
tion to Bostancılar street, there are opposing four 
pieces of shops close to square but rectangular 
planned shops in each side. In the part which the 
street curved towards the east, there are corner 

shops with triangle plan in the eastern corner 
and totally three shops one of which has been 
destroyed in the western side today and shop ha-
ving distorted quadrilateral plan schema. One a 
piece of outwards fronted shop has been placed 
in both sides of the entrance fronts in the eastern 
end of the arasta as in the southern end. 
In the shop fronts, barrel vault arches are seen 
to be projected to the frontal walls. Vault arches 
are cut stone braided on the banding iron pas-
sed over the shop openings. The arch slots are 
filled with brick braided in horizontal stocking 
under the vertical stocked brick braided in a line 
following the arch line. Some of the brick filling 
of the frontals have been destroyed and the arch 
slots have been turned into the light well. Barrel 
vault arches have been connected to each other 
in a way of arch line continuing along the shop 
fronts. Reverse “T” shaped cut stone materials 
–heels-overflowing from the front surface are pla-
ced among the cut stone joists inside the each 
arch opening on the banding iron. The frontals 
are united with the fringes through a gable wall 
with rubble stone braided.
The shops fronted to the Arasta Street are co-
vered with one a piece of barrel vault lined in 
the direction as also seen in the frontal arches. 
From the shops opened outside in the entrance 
fronts; the ones in the south is covered with a 
two-faceted barrel vault and the shops keeping 
its originalityon the left of the entrance only today 
in the eastern end is covered with a three-faceted 
barrel vault.
There are wooden works and iron joineries ha-
ving fixed and openable wings in front of the shop 
openings. The ground levels of the shops are in 
variable heights between 0.25 m and 0.30 m 
from the street corridor covered with tile mosaic 
today. The shops are plastered inwardly. Rectan-
gular planned niches are seen in the centers of 
the back wall of some shops. The shop placed 
in the northern corner on the straight axis of the 
eastern wing is turned into stair well providing 
exist to the half-timbered. Three consecutive 
shops in the south-west of the arasta are connec-
ted to the each other with the doors opened later 
in the center of the main walls. 
The arasta shops continuing their commercial 
functions have been outfitted in a way to provide 
for today’s needs. The properties of the registe-
red arasta shops to various persons.

The plan of Hanlarönü Arasta (market)
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Tolga BOZKURT

Harman 
Sonu Eğlenceleri / 

End of Harvest Home 
Entertainments

Yaren Societies, which undertook the duty of wel-
coming guests of Ahi zaviyes and had an institu-
tional function giving classical education to the 
youths and which were attended by people from 
all ages in the towns and villages, has an impor-
tant role in the organization of harvest home en-
tertainments-one of the very old traditional en-
tertainments-before the fall every year. Yaren of 
each room collected money among themselves; 
sheep or goat, vegetable, fruit, oil and sugar was 
bought; and a cook was found to cook during the 
entertainment. These kinds of entertainments 
were done enthusiastically in all regions within 
the borders of the Ottoman state. The partici-
pations of the tradesmen and craftsmen to the 
ceremony in all regions were a matter of custom 
and they were obliged to participate. The cere-
monies in Istanbul witnessed grand celebrations. 
In these entertainments, none of the occupational 
topic is discussed, but reeve or butler advised to 
all artisans. Each profession ecole had its own 
flag and standard-bearer. On this flag, besides 
the ayahs and hadis eulogizing on the shopping 
and business life, there was also a special token 
of that profession group. In the public ceremoni-
es these flags in the front and the ahis belonged 
to that profession behind of them participated to 
the celebrations together.
These celebrations are still seen in the places ke-
eping this yarenlik tradition. By means of going 
to a place in upstate, in the chosen place four or 
five days were stayed, hunted, games were pla-
yed, excursions were organized in the vicinity, fa-
tigue and tiredness suffered in all summer were 
relived and then returned in some way. Harvest 
home entertainments resemble the custom on 
staying for three days by going to recreation area 

class by class of ahi craftsmen of the Ottoman 
period. 
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Ayşe DEĞERLİ

Hasırcılık / 
Making-Selling 

Wickerwork
Hasırcılık can be described as the weaving met-
hod of some plants’ stem, leaves and branches 
grown in lakeshore and streamside in various 
ways.
The start of the using wicker and being a need 
as a home decoration material are closely rela-
ted with the Turks’ traditional home architecture 
and traditional living conditions inside the hou-
se. The word of wicker is Arabic. In the Central 
Asian origin Turkish language it is known with 
the names such as “yiken”, “yigen” and “yikin”. 
It is also known that it is called with the names 
such as “koğa”, and “koğalık” in Anatolia. The 
wickers are called by the names such as Trablus 
wicker and coarse wicker, according to the type 
the reed plant’s thinness and thickness which it 
is made from. 
One of the rather common professions in the 
Ahilik system was hasırcılık. The wicker making 
and trade gained popularity in the 17th century in 
the Ottoman and Hasırcılar Bazaar was founded 
only for the trade of wicker-like jewellers bazaar 
in Istanbul. This name is still used. There were 
storehouse for wood and wickers rooms meeting 
the needs of the palace on the left of the Alay Squ-
are that belonged to the Topkapı Palace. 
The wicker and dye had an important place in 
the living conditions brought by the “yaylak-kış-
lak” (summerpasture-winterquarters) life style 
peculiar to Turks. 

BIBLIOGRAPHY

Bahattin Ögel, “Hasır ve Hasırcılık”, Türk Kültür Tarihine Giriş, 
III, Ankara 1991, pp. 191-200; Ahmet Atay, Örgücülük, Istanbul 



500 

E n c y c l o p e d i a 

o f A h i l i k / A k h i l i k

1987, p. 691; Ahmet Aytaç, “Yöresel Üretime Bir Örnek: Konya 
Akşehir Doğrugöz Kasabası Hasır-Boyra Örücülüğü”, Akdeniz 
Üniversitesi GSF, II. Yöresel Ürünler Sempozyumu ve Uluslararası 
Kültür/Sanat Etkinlikleri, 14-17 Kasım 2013, Antalya 2013.

 

Ahmet AYTAÇ

Hassa Ahır Hazinesi Kâtibi 
Seyyid Mehmed Efendi 

Vakfiye
Three foundations were founded for the Kalemi 
Zaviye built by Kalemioğlu Ahi Muhammed Bey 
and Mader-i Mevlâna Tomb next to it and the 
mesjid placed here. The third of them is nukut 
foundation. It is recorded in Karaman Şer’iye 
Register, nr. 297, p. 260 and was regulated and 
registered by Hassa Ahır Hazinesi Kâtibi Seyyid 
Ebubekir Ağaoğlu Seyyid Mehmed Efendi- Üskü-
dar Atik Valide neighborhood resident in Istan-
bulon the first day of Rebiülevvel 1211 (4 Sep-
tember 1796).
The endower Seyyid Mehmed Efendi endowed 
his 375 esedi kuruş to Mader-i Mevlana Tomb 
and laid down the following conditions: 375 ese-
di kuruş would be given to the ten and a half of 
it partnership in Larende city. But the money 
would not be given to amil, mültezim, medyun 
and müflis (insolvent). The ones wished for run-
ning the money would bring a powerful guaran-
tor, “would not be given with intangible guaran-
tor”. The gained profit would be distributed as 
the following: it would be primarily used for the 
food and drink of the ones who read mevlid and 
whirl in the tekke of Şeyh Ismail Efendioğlu Sey-
yid Şeyh Mehmed Efendi who was appointed as 
mütevveli and one of the şeyhs of Halveti tariqa. 
Again 15 kuruş from the money income of the 
foundation would be given to the food and drink 
of the ones who read mevlit in Mader-i Mevlana 
Tomb in Laren. In the aforementioned mütevelli’s 
tekke, after the mukabele (reciting the Quran) at 
the Monday and Friday nights, Fatiha sure would 
be read, thegood deedof it would be bestowed to 
himself, his mother and father as long as they 
are alive, after their deaths, to their souls. From 
the income of the foundation, every year four and 
a half kuruş would be paid. At the nights of the 
mukabele, “revgan-ı şem îkadı (to fire light oil)” 
would be given. Again three kuruş would be given 

to the mütevelli every year from the money inco-
me of the foundation.
The aforementioned person would be mütevelli 
with the lifelongcondition. Following his death 
his sons would be mütevelli according to the ge-
neration way. If his sons’ bloodline ceased, a “su-
itable and pious” person would be appointed as a 
mütevelli by the decision of the court. 
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The vakfiye –deed- of Hassa Ahır Hazinesi 

Kâtibi Seyyid Mehmed 
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Hassa 
Mimarları Ocağı / 

Imperial Architects’ 
Guild

It is the name of the responsible institution run-
ning the construction and restoration works of 
all kinds of official or unofficial religious, social 
and professional institutions including prima-
rily zaviye, mosque and mesjid known with the 
name and title of Ahi in the Ottoman State. As the 
term “Hassa” at the front of the name means to 
belong to the sultan or the palace, this guild was 
a palace (imperial) institution.
The Imperial Architects’ Guild was connected 
to the şehremenlik which was one of the emin-
lik (trusty) of the palace and regarded from the 
“Birun” department within the organization of 
the Ottoman palace. Along with this, it was one 
of the professional associations controlling and 
organizing the architectural activities across the 
country.
The foundation date of the Imperial Architects’ 
Guild is not known for certain. In the researches, 
in the archival documents, the first record on the 
Hassa (Imperial) architecture is seen to go back 
to the period of Sultan Bayezid II (1481-1512). 
The guild center was in the Yalı and Sepetçiler 
kiosks of the Topkapı Palace.
The building and restoration works within the 
palace and the border of the state were perfor-
med by a technical committee consisting of Suyo-
lu Nazırı,Istanbul Ağası / Acemi Oğlanlar Ağası, 
Kireçcibaşı, Anbar Müdürü, Anbar Birinci Kâtibi, 
Mimâr-ı Sânî ve Tamirat Müdürü in the control 
of Şehremini and Hassa chief architect. Also the-
re were many masters trained in a special field 
such as architect and steeplejack, marble-cutter, 
stone-cutter, plasterer, neccar/carpenter and mu-
ralist connected to the Imperial Architects’ Guild. 
The persons who carried out the duty were called 
as “Cemaat-ı Mi’mârân-ı Hassa” (Imperial Archi-
tects Community) as a whole. The main duties of 
this technical committee were to make the colla-
boration between the various chambers and to 
provide the needs such as material and workers 
rapidly. All technical issues of the construction 
and restoration belonged to the Chamber of Im-
perial Architects which was represented by the 
Chief Architect. While this chamber was connec-
ted to Şehremini, the real chief of the Guild was 
the Chief Architect called with the titles of Mimar 

Ağa, Hassa Mimarbaşı or Ser-Mimârân-ı Hassa.
The Chief Architect, who was trained in the gu-
ild and was an engineer, carried out the technical 
work related with construction and reparation. 
The first recorded Imperial Architects list belon-
ged to the period of chief architecture of Dalgıç 
Ahmed Ağa in 1604-1605. Many well-known 
architects of the classical Ottoman architecture 
such as Mimar Sinan and Davaud Ağa were trai-
ned in this guild. The Imperial Architect’s Guild 
was some kind of an engineer-architect school 
of the time. The ones who entered into the guild 
through a small ulûfe (service pay) were trained 
under the supervision of the Chief Architects and 
elder caliphs and raised step by step to the level 
of Ser-Mimârân-ı Hassalık. 
According to the levels within the sequence of 
levelling in the Imperial architects organization, 
architects were thought of in two main groups 
as chief/master and caliph/assistant master. Im-
perial architects took their money from Hazine-i 
Âmire. If Ser-Mimârân-ı Hassa left from the 
capital for a long time for any reason, then the 
senior of the imperial architects was deputized 
as “Kaimm-i makam (deputy)”. The Hassa Chief 
Architects also kept the shares gained previously. 
For example, Davud Aga had the title of “Mütefer-
rika” even though he was the Chief Architect. In 
the Imperial Architect’s Guild, the books of arc-
hitect, assistant master and other construction 
foremen in Istanbul and other states were kept. 
In case of need, upon the offer of the Chief Archi-
tect, provisions from the Divan were written and 
they were invited.
Apart from the reparation and construction of the 
state (public property) buildings, the building of 
bridge, waterway, dam and technical controls of 
the houses built in Istanbul invariably belonged 
to the chief architect and with the officers such as 
kethüda and çavuş he always controlled the cons-
truction of the city. As done the plans of all buil-
dings to be built by the Sultans and the state and 
made the disbursement accounts of the material 
and construction, they examined the plans of the 
shop, house, inn or other buildings to be built 
by the persons and if there was any inadvisable 
parts, they straightened out these parts and then 
gave permit in this way. Other duties of Imperial 
Architects organization was to decide the fees of 
the assistant master, foreman and hodman and 
was to provide not to pay more than the defined 
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payment. Among the other important duties 
of the guild, there were preparing the material 
needed for the fleet building and equipment in 
time, opening the ways which the army would 
use, before they launched an expedition, the 
construction of the bridges, organization of the 
staging station, opening wells or building foun-
tains, departing a team consisting of sufficient 
number of architect, waller, lumberman, buil-
der, carpenter, ironworker, water-duct builder 
and sewerman in the lead of the chief architect 
to build small forts called “Havale” around the 
surrounded city in case of necessity. 
When architects began to be trained in 
Mühendishane-i Berrî-i Hümayun (imperial 
school of land engineering) built in the time of 
Sultan Selim III (1789-1807) in 1795, the ap-
pointment of imperial architects was connected 
to a new regulation and even though the servi-
ces such as kethüdalık (chamberlain), katiplik 
(clerkship), mermercilik (marble cuttership) 
and minarecilik (steeplejackship) within in the 
community were left to the offers of the chief 
architects as before, imperial architects began 
to be given upon the joint offers of Imperial Chi-
ef Architect, imperial school of engineering’s 
custodian and imperial school of engineering’ 
professor.
There were many non-Muslims among the arc-
hitects. For example, although no non-Muslim’s 
names were seen in the members of the guild in 
1526-1528, nine of the 17 appointed architects 
were seen not to be Muslim. 
As especial importance was given to the works 
of restoration of temples of the minorities, ge-
nerally the first and the last examinations were 
done by a committee composed of imperial 
architects personally in the leadership of Ser-
Mimârân-ı Hassa. The first and the last exami-
nations required for the reparation of Meryem 
Ana/ Panaya church in Abbas Aga neighborhood 
in Beşiktaş were done by Mehmed, Mustafa and 
Küçük Mustafa from the imperial architects’ ca-
liphs, the Chief Architect Mehmed in 1730.
While appointments to imperial architects were 
regulated again in the early 19th century, it was 
predicated on the basis that the persons who 
were the caliphs of Mühendishane-i Berrî-i 
Hümâyûn (imperial school of land engineering) 
were appointed to the Chief Architect. Imperi-
al Architect’s Guild continued under this name 

until the second quarter of this century. Ebniye-i 
Hassa Müdüriyeti was founded to carry out its 
duties in 1831. In modern meaning, the first ins-
titutions of the architects were established with 
the name of Ottoman Engineer and Architect 
Community under the leaderships of Architect 
Kemaleddin Bey in 1908. 
The artisan of building in the Ottoman State was 
generally called as “Esnaf-ı Mi’mâr”. In some re-
cords, the names such as “Neccâran ve buna tâbi’ 
ehl-i hiref ve Esnaf-ı neccâran ve mi’mâran” were 
used for this artisan.
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Rıza KURTULUŞ

Hattat / Calligraphist
The word calligrapher (hattat), derived from the 
infinitive of calligraphy (hat), has meanings such 
as “write” and “mark” in the dictionary and is 
called for the artist who writes beautifully and 

Writing materials of calligraphers
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teaches Islam letterings. The person who wrote 
the Arabic calligraphy was called as katip (clerk) 
before. Arab calligraphers contributed a lot to 
the improvement and prettification of the art of 
calligraphy. In this context, they improved six 
kinds from this the writing named “kufi” used 
until the period of Abbasids and gave rise to six 
kinds of writings named muhakkak, reyhani, 
thuluth, naskh, tevki and rik’a carrying the name 
of aklâm-ı sitte. Following the 12th century, the 
word calligrapher was used in place of the words 
of katip (clerk), muharrir (penman) and verrak 
(stationer) and gained acceptance in the Ottoman 
State. The teaching and education of the art of 
calligraphy served to connect to tradition within 
a well-established discipline in Islamic countries. 
In the infants’ schools, which were the first step 
of the basic education in the Ottomans, beside 
the recitation of Qur’an, the children were taught 
hüsn-i hat (calligraphy). These are remarkable to 
show the importance given to this art. This co-
urse was also kept on to be taught in medresse 
education. Official icazetnames (diploma) were 
written in divani calligraphy to the graduates of 

medresetü’l-hattâtîn (School of Calligraphers) 
founded for teaching calligraphy and other book 
arts completing it and the seal of the teacher was 
impressed under it. A committee of ratification 
was organized for a student who had the title of 
calligrapher. It was a tradition to give a pen name 
which was decided before to the one who took 
ratification during a ceremony. New calligraphers 
visited their teachers at odd times and comple-
ted their incomplete information and corrected 
their writing in case of need. The terms of the 
calligrapher’s works were divided in three as 
start, medium and the last term and each term 
divided into three again with the same names 
and thus a calligrapher’s art life was divided into 
nine terms. As in the past, today well-known cal-
ligraphers are also grown. Today the calligrap-
hers bring together the art, artist and the student 
with classes opened by the related departments 
of universities, public training centers, municipal 
cities and non-governmental organizations.
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M. Murat ÖNTUĞ

Hayreddin Baba Zaviye
(see Ahi Hayreddin Zaviye)

Hazar, Atila
(b. 1952)

Atilla Hazar, who defended his PhD dissertati-
on entitled “Ahilik Sisteminde Temel İşletmeci-
lik Kuralları ve Günümüz Türk İşletmeciliğine 
Kazandırılması İle İlgili Bir Model Yaklaşımı (In 
Ahilik System Basic Management Policies and 
a Model Approach Relevant to Gaining the Mo-
dern Turkish Business)”, completed his underg-
raduate education in Commerce and Tourism 
Higher Teacher Education School in 1975. He 
had the master’s degree in Ankara Economic 
and Commercial Sciences Academy, Business 
Management Institute in 1980. He completed 

Calligraphy example
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his PhD education in the field of Production and 
Marketing Management and Organization in the 
Department of Business in Social Sciences Ins-
titution in Gazi University in 1991. He worked 
as an academician in the Faculty of Vocational 
Education in Gazi University in 1991-1992 and 
in the Faculty of Commerce and Tourism Educa-
tion in Gazi University in 1992-1995. He retired 
in 1997. Hazar, who began to work in the prog-
ram of Tourism and Travel Services in Vocational 
School of Beykent University in 2007, still works 
in the same university.

 
Birol MERCAN

Helva / Halva
Halva, which means “a kind of dessert made 
from flour, oil and sugar”, is an Arabic word and 
is “halva” in origin. “Halva” has a special and an 
important place in Ahilik. “Cooking, serving and 
sending Halva from one city to another” are told 
as an important ritual practice in almost all fü-
tüvvetname and most of the Ahi genealogy books, 
and Ahi guilds (mahfil, tekke, guild).
The source of Ahi halva, written as “helvâ-yı cef-
ne” (“cüfne” in some places) or directly “cefne 
(container)” in fütüvvetname and genealogy bo-
oks, is taken till Gabriel and Prophet Adam. Ac-
cording to Radavi Fütüvvetname, one of the most 
important Turkish fütüvvetnames, Gabriel added 
a quantity of milk and a quantity of honey from 
the rivers of heaven and made a halva and put 
it aside. The source of the halva of Ahi is that. 
In another Fütüvvetname, Gabriel and Prophet 
Adam were brothers, and then angels brought a 
plate of halva from heaven even though bread was 
upon it, Prophet Adam reserved from halva for 
Rev. Eve and thus it is said that the tradition of 
sharing and sending halva from one city to anot-
her is come from here. In the same fütüvvetna-
me, this event is also shown as the source of that 
the persons who cooked halva in mahfil (gathe-
ring-place) were brothers with each other. While 
in the sources this event is shown as the common 
base for the tradition of halva, in some sources 
there are various stories in the way that Gabriel 
put on a belt to Prophet Noah after the great flood 
and grape and fig were brought from the heaven 
and halva was cooked; in a similar way, Prophet 
Abraham put on belt and a plate of halva was 

brought from heaven. According to a more diffe-
rent comment than these; the base of the halva is 
as the following: in order to get rid of the harm of 
Yezidis in Kufe, İmam Zeynelâbidin took refuge 
in the grate room of Abdurrahman-ı Külhantâb 
-a follower of Selman-ı Fârisî. Zeynelâbidin had 
honey and oil bought and cooked halva with the 
money of the ring he had sold as gratitude to be 
saved from death as a result of the sacrifices of 
Abdurrahman. He shared the halva by scales; 
sent the halva in the boxes to where to people of 
the house presented.
In an Ahi genealogy book, although the tradition 
of “cüfne üleşdirmek” resembles Radavi, the tra-
dition of “sending kismet (halva) from one city to 
another” is based upon a Sunnah and stated as 
the following: “our messenger nibs returned from 
holy war and in a maqam some of the compani-
ons of Prophet Muhammad added bread, some 
date and some water and cooked these three, hal-
va cooked and the food was perfect. One a piece 
of plate was sent to houses and it was not finis-
hed and sent to other cities and delivered to the 
villages and friends.”
One part of Radavi Fütüvvetname is separated for 
the discussion on “halva”. Radavi told all princip-
les from the cooking and sharing halva in detail. 
As learned from here, nakip (deputy) asked the 
ones in the gathering-place “Erenler (saints), we 
would cook halva for the soul of the Messenger 
of Allah, what do you command?” When accep-
ted, the ones in the council share the expenses 
as much they could afford. Some miyanbestes 
(Ahi) went to bazaar and bought “honey, oil, flo-
ur, date and zaferan (saffron)” and came. They 
were never put on the ground, left on a table. Na-
kip took permission from the şeyh to burn the 
cooker. The cooking pot was put on the cooker 
and fire was lighted. While lighting the fire for the 
soul of ‘Abdurrahmân-ı Külhantâb and İshâk-ı 
Kündeşiken, while putting the cooking pot on the 
cooker for the soul of İmam Zeynelabidin, while 
putting flour for Selman-ı Farisî, while putting 
honey for Hz. Ali, Allahuekber was said. When 
put date greetings (salat-u selam) were said to the 
Prophet Muhammad and then hymned. When the 
halva was cooked, miyanbestes shared halva in a 
wooden bowl. When Nakibünnukaban (nakip of 
the nakips) took permission from the şeyh (Ahi 
Baba), the share of the halva which was brought 
in front of şeyh with ascriptions and salawat 
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(greeting for Muhammad) was begun. After the 
nakip made the “sermon and preach of scales”, 
beginning from the şeyh, the distribution of hal-
va begun with saying Allahuekber and salawat. If 
there was someone who was not a member saw 
halva, then it was served to that person. A share 
was separated to send to people in other cities. 
The rules on sending halva to Ahis in other citi-
es are defined. After halva was put in a box, 12 
dates upon it were lined all around in a circle. 
One needle and one thread (cotton in some sour-
ces) were put in. The 12 needles represented 12 
imams and the circle represented the gathering 
place and the needle oneness. Then the cover of 
the box was closed and upon it, the letters of vav, 
dal, elif and ayın (elif, lam, mim, dal letters in 
some sources) were written. While doing these 
twelve imams were remembered and said Alla-
huekber. The şeyh read Fatiha sure and Allahu-
ekber to the completed box and added a letter 
and submitted to the nakip to send to another 
city. Radavi explained the ceremony carried out 
when halva was sent to another city through a 
nakip at a great length. This practice was a rat-
her detailed ritual and all by itself resembled the 
ceremony of putting on belt. As understood from 
here, the halva which was sent from one city to 
another was sent as material without cooking- 
against the possibility of the spoiling of halva on 
the way- and at the same time it is understood 
in the original language from the following state-
ments which could be regarded as the recipe of 
the “halva of Ahi” described partially above:
“Ba’dehû kutuyı açalar ve tehlîl ile helvâ bişen 
yire iledeler. Üç nesnenüñ üzerine kutunuñ için-
de olan iğneyi ve dâireyi gidereler ve ol on iki 
hurmânuñ çekirdeğin gidereler.Pes helvânuñ 
balın kaynatduklarından sonra ol gelen helvâyı 
hurmasıyla katalar, helvâ ideler.”
In another fütüvvetname, stories are told that the 
tradition of submitting halva with “dike” (need-
le) came from the Gabriel’s submission of need-
le to Adam while eating halva and the tradition 
of adding date to halva came from the Prophet 
Muhammad. The condition of “Helvayı mahfilden 
taşrada bişürmeyeler” in the same fütüvvetname 
should be also recorded. A reason for not coo-
king halva any place other than the cooker it is 
shown that there was mercy in the community 
and a hadis of the Prophet meaning “the person 
is stood trial with the people eaten together” and 
thus the thought of “just in case of that there is 

a forgiven person in the community, then the ot-
hers will be forgiven” is indicated. 
In Ahi genealogy books, “the artisans to be sat on 
the right and left” and the names of this artisan’s 
coterie’s pir are given in a list. The profession 
experts to be sat on the right were rather the pro-
fession of Ahi Evran such as kavukçu (quilted 
turban maker), tailors, semerci (saddle maker), 
yemeniciler, kavaflar (shoe seller), keçeci (felt 
maker), külahçılar (cone maker) and furrier and 
professions in a way related with the customs of 
fütüvvet such as barbers, sword makers, “kee-
ping scales” and they are understood to be more 
respectable. In the family books, “halva makers” 
are also stated to be among artisan coterie sitting 
on the right and Ömer Rufâî (Ömeru’l-kâ’id) is 
shown as the pir of this profession.
All this information, within the framework of the 
ceremonies and customs in detail, clearly shows 
how important “cooking and distributing halva” 
is important in the fütüvvet tradition. The tra-
dition of cooking and distributing halva, which 
continues also today, could be thought to have 
come from Ahilik.
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Mehmet Fatih KÖKSAL  

Helvacı Baba Tomb
(see Ahi Zekeriya Halvayi Tomb)

Herevî, Hâce Abdullah
(d. 481 / 1089)

He is the first Sufi handling the understanding of 
Fütüvvet as a Sufi maqam. He was born in 396 
(1006) in Herat. His bloodline reaches to Ebû 
Eyyûb el-Ensârî, the companion Muhammad. 
His father Ebû Mansur was grown in the council 
of savant and Sufis. Herevi who took his first in-
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formation on religious from his father continued 
to medresse education and began to write hadis 
when he was nine years old. The stories on which 
he memorized 70.000 couplets of Arabic poetries 
and 12.000 hadis while attending the medresse 
indicate that he had a retentive memory.
When Herevi was twenty years old, he went to 
Nişabur to continue his education. Besides the 
lessons of interpretation, hadis and fiqh, he joi-
ned to the talks of Sufis there. Then he returned 
to Herat and continued to the tekke of Şeyh Amû 
and he learned first information on the custom 
and practices of Sufism from him. In other res-
pects, upon the death of his teacher Yahya eş-
Şeybânî he took over his duty and began to pre-
ach an interpretation lesson. He went to various 
cities such as Bistâm, Tûs, Nîşâbur and met with 
savants and Sufis there. The most important 
event that occurred during his journeys was his 
meeting with Ebü’l-Hasan Harakânî. 
Herevi, who was an uncompromising defender of 
the sect of Hanbali, was accused of going out of 
the religion by the savants of Mutezile ve Eş’arî 
who were criticized by him. Upon this, he was 
arrested and imprisoned in Bûşenc near Herat. 
After he came out of the prison one year later, he 
returned to Herat. Herevi began to focus on the 
religious sciences in his lessons and especially 
began to teach interpretation. He embarked on 
interpretation of the Qur’an over again.
When Seljuk Sultan Alpaslan who fought with 
Ghaznevids came to Herat, even though his op-
ponents made a complaint about Herevi to him, 
they could not get a result. Upon the Nizâmülmülk 
becoming vizier, some of the savants complained 
about him to the new vizier again. They warned 
that chaos could occur if the measure was not 
taken. Thereupon, Herevi was exiled to Balkh 
from Herat by the order of Nizâmülmülk. He re-
turned to Herat when his exile life was ended at 
the end of the same year and proved his righ-
tfulness in the discussions made in front of the 
Nizâmülmülk. Henceforth Herevi of whose fame 
grew even more lived in prosperity; and he conti-
nued to preach, teach and write work.
Herevi, who was given the titles of “şeyhülislam” 
and “şeyh of the şeyhs” by the caliph of this pe-
riod, was sent to Balkh by being expelled from 
Herat because of the commotion arisen by his 
followers after the discussion he made with a ka-
lam-knowing. Afterwards Herevi was given per-

mission to return to Herat. Although he tried to 
complete the interpretation that he left incomp-
lete, he could not. He died on 22 Zilhicce 481 (8 
March 1089). The tomb of Herevi, who is buried 
in Gazürgah near Herat, was built in the time of 
Seljuks and today’s tomb was built by Timur’s 
son Şahruh.
Since his childhood Herevi joined the councils 
of the Sufis and met well-known şeyhs of his 
time. He was especially impressed by the enthu-
siastic and vehement mutasavvıfs like Ebû Saîd-i 
Ebü’l-Hayr and Ebü’l-Hasan el-Harakânî. Here-
vi, who adopted the thoughts of the Sufis such 
as Bâyezd-i Bistâmî, Hakim et-Tirmizî, Zünnun 
el-Mısrî and Hâllac-ı Mansûr, was a member of 
Hanbeli sect. Thus, it is wrong to regard him as 
the representative of Sufism in a way of follower.
He is the first Sufi handling the understanding of 
Fütüvvet as a Sufism maqam.While sorting the 
grades related with morality in his work entitled 
Menâzilü’s-sâirîn, he described fütüvvet as “not 
to see yourself as having value and rights”. Accor-
ding to Herevi, fütüvvet has three degrees. The 
first degree is to leave animosity, look aside the 
faults of others and forget the oppressions which 
were made. In order not to lose time and ruin the 
purity of his heart, knower of fütüvvet should not 
bear anyone a grudge even if he is right. Also, by 
ignoring what people did against him, he should 
not break off the relation with them and should 
put up with torments and oppressions. The se-
cond degree of the fütüvvet is to do a kindness 
within a great contentment and toleration against 
the one who did wrong to you and accept the apo-
logy of the wrong doer affectionately. Accordingly, 
Herevi states that the ones who had to make the 
opponent apologize and is not ashamed of this 
cannot smell the fütüvvet. The third degree of 
the fütüvvet is not to expect a response for the 
worship, not to follow mental deductions in the 
spiritual journey and not to pay a compliment on 
someone else other than God. Because according 
to Herevi, fütüvvet is a complete independence. 
In order to gain the independence it is necessary 
to get rid of masiva (creatures except for God).
Tabakâtu’s-sûfiyye (publ. Abdülhay Habîbî 
Kandahârî, Kabil 1962) including the 120 Su-
fis’ biography adding especially his şeyhs and 
Menâzilü’s-sâirîn (tr. Abdurrezzak Tek, Bursa 
2008) discussing 100 Sufi degrees are the well-
known works of Herevi. An epistle named Fütüv-
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vetname is also related with Herevi (Süleymaniye 
Library, Ayasofya, nr. 2049, 149a-154b).

BIBLIOGRAPHY
Abdullah Herevî, Menâzilü’s-sâirîn, (published by Abdurrezzak 
Tek), Bursa 2008; the same author, Sad Meydân, (published by 
Süheyla Musevî Sîrcânî), Tehran 2008; İbn Ebû Ya’lâ, Tabaķātü’l-
Hanâbile, II, 247, 400; Zehebî, A’lâmü’n-nübelâ, XVIII, 503-518; 
the same author, Tezkiretü’l-huffâz, III, 1183-1191; Sübkî, Tabaķāt, 
IV, 272-273; İbn Kesîr, el-Bidâye, XII, 135; İbn Receb, ez-Zeyl 
‘alâ Tabaķāti’l-Hanâbile, Damascus 1951, I, 64-81; Süyûtî, 
Tabaķātü’l-müfessirîn, Leiden 1835, p. 25; Lâmiî, Nefehât Ter-
cümesi, pp. 369-372; Dâvûdî, Tabaķātü’l-müfessirîn (published by 
A. Moursinge), I, 249; İbnü’l-İmâd, Şezerât, III, 365; Harîrîzâde, 
Tibyân, I, vr.104a; III, fl. 247b-252a; S. de Laugier Beaurecueil, 
Khwādja ‘Abdullāh Ansārī: 396-481h./1006-1089, Mystiquehan-
balite, Beirut 1965; M. Saîd Abdülmecîd el-Efgānî, ‘Abdullāh el-
Ensârî el-Herevî: Mebâdiühû ve ârâühü’l-kelâmiyyeve’r-rûhiyye, 
Cairo 1968; Beşir Herevî- Ali Asgar, Maķāmât-ı Hâce ‘Abdullāh 
Ensârî, Kâbil 1976; Abdülhüseyn-i Zerrinkûb, Dünbâle-i 
Cüstücû der Tasavvuf-i Îrân, Tehran 1369 hş., pp. 73-80; A. G. 
Ravan Farhadi, “The Hundred Grounds of ‘Abdullāh Anśārī (d. 
448/1056) of Herāt”, Classical Persian Sufism: From Its Origins 
to Rumi, (ed. L. Lewisohn), London 1993, pp. 381-399; the same 
author, Abdullāh Ansārī of Herat, London 1996; Abdurrezzak Tek, 
Tasavvufî Mertebeler: Hâce Abdullah el-Ensârî el-Herevî Örneği, 
Bursa 2008, pp. 166-167; Muhammet Nedim Tan, Abdullah En-
sâr î Herevî’nin Tasavvuf Tarihindeki Yeri ve Sad Meydân’ı, MU 
Sosyal Bilimler Enstitüsü Unpublished Doctoral Thesis), Istanbul 
2013, pp. 211-215; Tahsin Yazıcı-Süleyman Uludağ, “Herevî, 
Hâce Abdullah”, DIA, XVII, 222-226. 

 

Abdürrezzak TEK

Hırka / Dervish’s Coat
The coat worn by the dervishes is described as 
coarse woollen cloth (aba) in literature. It is a 
cloth which comes to the knee or less, cotton, 
less widely arms, lined and covered up by a row 
of buttons marrow from top to down in the front. 
A thin cotton sheet is sometimes put between the 
cloth and the lined. In some tariqas, different 
length and features could be seen.
Aba is a long and baggily clothes made from a 
thick, coarse and simple fabric used by the poor, 
dervishes and followers from worthless broadc-
loth. Sufis and dervishes chose to wear these 
clothes as it was an indicator of not demand the 
word and not giving place of love of property in 
the heart even if it was on hand and as an indica-
tor of the poorness. The members of the Ahilik, 
who were in a intricate relations with Sufism and 
based their rules on religion, wore the coat which 
was one of the fundamental clothes of the sufi 
members, and for this information on the coat 
and aba were given place in Fütüvvetnames.
In the work of Fütüvvetnâme of Suhreverdi, it is 
mentioned about that guardianship was entrus-

ted to clothe the coat to Hz. Ali and this traditi-
on came from bürde-i şerife (coat belong to the 
Prophet), the leadership of clothing the Fütüvvet 
clothes was upon him. Bürde is a kind of cardi-
gan which covers the Arabs at night and dres-
ses their backs in day time. What is wanted to 
express with Bürde-i şerife is the cloak worn to 
the Prophet Muhammad before the miraj (night 
journey) by Gabriel. Then the tradition of wea-
ring cloak should be essentially started with the 
Prophet Muhammad. 
In the ceremony of participating to fütüvvet; the 
putting on belt to the follower and in this cere-
mony Ahi would abide by and respect Fütüvvet, 
the subject of relations made between the follo-
wer and Ahi have been told in Avarifü’l-Maarif ’ as 
the following. “Hırka-i tasavvuf oldur ki, mürid 
anı şeyhi elinden giyer bir nice maksud için. 
Cümlesinden birisi oldur kim, şeyhi kılığına 
girer, ta ki şeyhin sıfatı ile sıfatlana. Nitekim 
görünüşte ânın libâsı ile ve kisvesi ile libâslanıp 
kisvelendiğinleyin ve birisi dahi oldur kim, şey-
hin hırkasını giyer, ta ki kendüyile şeyh arasın-
da hırka yoluyla bir bağ olup, kalb bağı olup 
kalb bağı bâki olup onun sevgisi şeyhe dâim 
ola ve dahi ol hırka sebebi ile evkat üzre şey-
hin tariykında ve ahlâkında ve ef’almda ve 
ahvâlinde şeyhe uymağı öğrenip bu sayılanlar-
da şeyhe uya, ta ârifler makamına ulaşıncaya 
dek. imdi mürid hırka giyer taki kendüyile şeyh 
arasında muvasala olsun deyü. Ve dahi mürid 
hırka giyer kendi nefsi üzerine hâkim olsun 
diye.Mürid kendi nefsini şeyhe teslim eyleye 
anın bütün düşüncesini ve bütün işini doğru 
görüp onun elinden hırka giyer, şeyhin kendi-
sinde tasarrufunu izhar etmek için.İmdi hırka 
giymek mürid kendisini şeyhe tefviz ve teslim 
etdüğininb alâmetidir”.
As Ahilik is the continuance of Fütüvvet, the sub-
ject of aba and cloak should be accepted as an 
important symbol of Ahis, too. Yet, İbn Battuta 
who gave information on Ahilik, during the jo-
urney he made in 1330, travelled many places 
of Anatolia, mainly Alanya and described some 
Ahis’s dressing which he saw there. The first Ahi 
about whom he gave information was the person 
who invited him and a friend next to him to the-
ir zaviye for dinner in Alanya. This Ahi had an 
old cloth on his back and a kalensüve/conical hat 
made from felt at his head. It is thought that the 
Ahi’s old cloth which was described by Ibn Bat-
tuta was aba. 
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Nurgül KILINÇ

Hızırbey Arasta
The structure named as bedesten among the pe-
ople in Kırklareli is in fact an arasta. Hızır Bey 
Arasta was built together with the mosque and 
the hamam next to it by Köse Mihalzâde Hızır 
Bey between the years 1383-84. The entrance to 
the arasta is enabled through three doors made 
from cut stone material. Stone and brick are 
used as a construction material. A visual wealth 
is created in the façade by using the stone and 
brick lines bottomed and topped in the alterna-
ting technique.
Even though the structure is originally “T” plan-
ned, during the road maintenance work, by 
destroying the arm in the western side, its plan 
is returned into “L” shape. Today this “L” shape 
is only composed of the merger corners of two 
arms of the arasta. There are twelve shops within 
the plan. The top of the arms forming the plan 
is covered by barrel vault and the top is covered 
by lead. It is enlightened through the windows 
opened to the top sides of vaults. There is prayer 
dome in the center. Turkish triangles are used in 
the passing to the Dome. The top of the dome is 
covered by lead. 
Spiked eaves treatments designed by a brick ma-
terial in the eaves draw attention as a decoration 
element in the front. Large vegetable motifs in ba-
roque style are also seen in the inner surface of 
the prayer dome. 
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Erkan AYGÖR

Hilfu’l-Fudûl
The major importance of Mecca arises from the 
fact that this place houses the Kaaba -the first 
sanctuary built to serve God (Âl-i İmrân 3 / 96). 
The Kaaba is accepted as the house of God in the 
Holy Qur’an. Mecca and its surrounding areas, 
where the Kaaba is located, are indicated to be 
places which are protected from any attack, as a 
safe city (harem), and it is a place where people 
are cleaned spiritually and this case is declared 
to all the world by Prophet Abraham.
The development in the field of trade became 
the reason for changes in the social structure of 
Mecca. The fund was gathered by some tribal le-
aders, collective spirit in the city was weakened 
and the differences among the layers in the com-
munity became more obvious. Besides all these 
developments, alienation from the amalgamati-
on belief in time brought with the weakness of 
the understanding of harem and the increase in 
the attacks against the ones who came to Mec-
ca for trade, pilgrimage and similar aims. If any 
mechanism and foundation were not established 

Hızırbey Arasta (market)
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to destroy these problems, the fame of Mecca 
known as a place of safety and security would be 
ruined in the eye of the Arabs. In this context, to 
protect the confidence of the harem and the ha-
ram months, to provide for the visit of the poor 
and indigent to Kaaba in safety as before and to 
continue the trade in the city in safety and secu-
rity, Hilfu’l-fudûl, which was an internal security 
mechanism, occurred.
The foundation of Hilfu’l-fudûl were agreements 
which were made among the people named Fazl 
to help together with their tribes to a domestic 
or a foreign person when an oppression and vi-
olence were made against them until the unjust 
suffering was eliminated. As the reason for the 
emergence of this foundation, an unjust event 
suffered by a person member of Yemeni Zübey-
doğulları came to Mecca for umrah in the haram 
months is shown. This person wanted to sell the 
goods which he brought. But the buyer did not 
want to pay the money for the goods through the 
bargaining which was made. Thereupon Yemeni 
declared loudly the injustice he suffered with a 
poem by taking the hill of Ebukubeys.
This event evoked the uncle of the Prophet Zü-
beyr who was a middling tradesman. With the 
impact of the inappreciativeness brought by pla-
ying an active role in the last Ficar war, Zübeyr 
persuaded Abdullah b. Cüd’ân et-Teymî who was 
in the position of being the richest, oldest and 
most influential tribe leader to discuss this is-
sue to organize a meeting by consulting him. The 
ones from Benî Hâşim, Benî Muttalib, Benî Esed, 
Benî Zühre and Benî Teym who stood ready in 
the meeting took an oath to prevent the injustice 
after long discussions and decided to form a gro-
up consisting of the volunteers. Apart from Benî 
Hâşim and Zübeyr b. Abdülmuttalib, his nephew 
the Prophet Muhammad, who is thought to have 
been in his twenties at that time, had joined the 
meeting.
The content of the agreement of Hilfu’l-fudûl, 
including some part of the principals of Ahi or-
ganization, appeared after Islamization and is as 
follows in general terms:
“We swear to God that when an oppression and 
injustice are made on someone in the city of Mec-
ca, that person whether he is good, or bad, whet-
her from us or foreign, we will act as one hand 
until the justice is given to that person. We will 

not betray this oath and we will support each ot-
her financially.”
The participants of the meeting then went to 
Mesjid-i Haram together and circumambulated 
the Kaaba. Thereupon, they put on their bodies 
and drunk the blessed water taken from the well 
of zam zam in the house of İbn Cüd’an and thus 
strengthened their alliance. Firstly the good of 
a Yemeni trader which was confiscated by As b. 
Vail was taken back and given to the owner. 
If the issues such as the actualization of Hilfu’l-
fudûl - about which various stories were told to 
have happened 33,28 or 18 years before the He-
jira- four years after the last Ficar war (589 [?]) 
and the attendance of the Prophet to the meeting 
in his twenties are taken into consideration, it co-
mes out that it did not actualize before 590. 
The most important target of the decisions taken 
in the meeting was to revitalize the Mecca as a 
secure place which was weakening slowly and to 
protect the rights of the weak against the power, 
especially in the field of economy. The most im-
portant starting point of this togetherness cove-
ring all who were from Mecca and would come to 
Mecca, is to base on the essence of moving toget-
her with the suffering until gaining back the right 
of him from the oppressor without looking whet-
her he was powerful or weak. This issue would 
be shaped as based on the essence of “to enjoin 
the goodness, stop the evil” (Âl-i İmran 3 / 114) 
together with the religion of Islam. The Prophet 
mentioned about this alliance with praise on va-
rious occasions and stated that he would parti-
cipate without hesitation if he was called again 
(Müsned, I, 190, 317).
It is understood that the need for the foundation 
of Hilfu’l-fudûl was not arisen just from economic 
reasons but also from the event experienced by 
father-daughter who were the members of the tri-
be of Has’am going to visit Mecca. Upon Nübeyh 
b. Haccâc grasped the daughter of a merchant 
who came to Mecca for pilgrimage with his da-
ughter named Katul who was famous for her be-
auty, the members of Hilfu’l-fudûl came into play 
and took and gave the daughter to her father. 
It is known that the Prophet Muhammad, who 
was occupied with trade before being a prophet, 
supported the functioning of Hilfu’l-fudûl by fol-
lowing the rights of traders who suffered from 
injustice in Mecca personally. The examples sho-
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wing the continuity of the deterrence effect of the 
foundation in the periods even after the death of the 
Prophet of Islam are seen. Along with this, as the 
Hilfu’l-fudûl organization did not accept new par-
ticipants; it was ended upon the death of its last 
member at the beginning of the Umayyad caliphate. 
But the experience of Hilfu’l-fudûl laid the ground-
work for the emergence of various foundations di-
rectly related with social life, mainly Ahilik.
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Mustafa KÜÇÜKAŞÇI

Hirfet
(see Artisan)

Hirfet Foundation
Hirfet is a word defining the artisan in other words 
“people of craft and trade” in the Ottoman termino-
logy. But in the Ottoman documents beside the hir-
fet to define all profession, words meaning master, 
companion, people, artisans were used in front of 
the word expressing the profession groups. In the 
Ottoman period each artisan had foundation funds. 
An important vehicle providing for the collaboration 
and cooperation with the association of the artisan 
was the common fund names as artisan pocket, 
artisan common fund, and artisan fund or artisan 
foundation. Generally, hirfet foundation was a foun-
dation founded with the aim of meeting the needs of 
a group of organized artisans working in the same 
field and under the roof of guild and primarily their 
guilds. Hifret foundations extended the scope by go-
ing beyond the feature of being an absolute common 
artisan cooperation fund with the influence of the 
social and economic conditions changed in time.
The hirfet foundation was under the control and 
responsibility of kethüda, yiğitbaşı and the elders. 
The capital, the donations of the artisans consisted 

of the lots taken for the fund from the money given 
by the masters for the ones who become assistant 
master from apprentice and master from assistant 
master and the shares gathered from the artisan 
in proportion to their endurance powers in a week 
or month. Money, rental income, nukud-ı mevku-
fe neması (founded money interest) donated by a 
person to meet the expenses of the guild of the ar-
tisans gave support to the fund of the hirfet foun-
dation. Any money from this fund or foundations 
was not spent for entertainments such as sur-ı hü-
mayun (imperial wedding) or plays organized on a 
large-scale; also by distributing share money that 
was collected. Among the outgoings, there were va-
rious expenses such as reparation works, taxes, 
aid to the poor artisan, donation to the person in 
need of help, bairam (religious festival) donation to 
the orphans and widows, wages given to the atten-
dants, daily almsgiving, money for common sac-
rifice, endowments to the religious services such 
as having the whole of the Quran read, Ramadan 
assistance, the cost of the oil lamps on the holy 
nights, the expenses of public housing of the teac-
hers of infants school, fireman, çeşmeci, annual 
payments of bedesten guards, supply of ice and 
free distribution of water in winter and needs for 
the neighbourhood where they lived. 
According to Islamic Law, foundation being a legal 
entity needs to be represented by real persons. In 
the hirfet documents seen in the records, the na-
mes of the members of guilds are not mentioned 
one by one, but the names of guilds such as hirfet-i 
semerciyan and hirfet-i kundakciyan are mentio-
ned. In regard to the aim of the hirfet recorded in 
the registry, the Hirfet vakfs were recorded in the 
name of the person from the same guild. Hence, 
kethüda like any real person founds a foundation 
in the name of his guild. Foundation is controlled 
by a mütevelli. Mütevelli has responsibility toward 
the guild and the guild to artisan. Mütevelli sees 
the account of the foundation annually and has to 
report the yearly account to the guild at the end of 
the year. The accounts controlled and approved by 
the guild could be examined by the masters of the 
guild if requested. If there were any complaints, 
then the case was discussed at the council of kah-
ya, but as long as the accuracy of the accounts was 
approved and unless the crime is changeless, the 
dismissal or replacement of the mütevelli was not 
a concern. Even though the Muslim mütevellis are 
high in number, there are also hirfet foundations 
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under the control of Non-Muslim mütevvelli. Os-
man Nuri Ergin mentions about the various poc-
ket –each of it in different functions-in the funds 
of the artisan. Accordingly, official corresponden-
ces that belonged to the foundation and papers 
were preserved in the satin pocket. The artisans 
preserved the bill of debt and document of titles 
of the real properties which belonged to themsel-
ves in the green pocket. The knitted pocket was 
for the nukud-u mevkufe (endowed cash), in ot-
her words, cash capital. The red pocket was for 
the bills which gave information on the debtor to 
the foundation, the white pocket for the annual 
accounting records proved by expense bills, and 
the black pocket for the bills of the debt of which 
collecting was impossible and other various do-
cuments.
Hirfet foundations, which were defined as having 
been founded separately in the way of beray-ı 
tekâlif (for taxes), beray-ı taamiye (for food), 
beray-ı mühimmat (for ammunition) and so-
metimes for more than one aim such as beray-ı 
tekâlif (for taxes) and taamiye (food) in the regis-
ters, were an improved state of the artisan safe-
deposit boxes according to the conditions of the 
time. The tax payment arose from the prepared-
ness situation for the tax burden as a result of 
the request of the center or irregularly request 
and leavied especially in the time of war. Taami-
ye (edible) was an aim which could be regarded 
as the appearance of social togetherness among 
the members of the guild. It can be claimed that 
the artisans got together and had a common sha-
re and financed these together. The expenses of 
ceremony and celebration arising from appren-
tice to assistant master, from assistant master 
to master were met in this way and it brings in 
mind the question of whether the founding of a 
foundation for this purpose by mostly artisans 
had the meaning that the economic burden of the 
ceremonies could be overcome by joint support.
The capital and the vehicle of the hirfet foundati-
on was money. In other words, the hirfet founda-
tion was in the nature of a cash foundation. As a 
purpose, it was aimed at social services to a large 
extent. Hirfet foundations gave an answer to the 
cash need of the diverse parts of the society to 
a small extent. With this feature it became one 
of the institutions meeting the daily cash needs 
oriented mostly towards consumption in the ti-
mes such as the 18th century, which was a time 
when the cash need was intense. For example, 

in Bursa in the 18th century, the extent of the 
hirfet foundations was much more than the ar-
tisan funds. These kinds of foundations, which 
were found to be prevailing among the registers, 
had the appearance of the solution seeking to an 
exposed economic problem or the founding the 
profit within the collaboration of the artisans. 
Hirfet foundations were managed with %12,5 or 
%10 usury ratio. For Bursa hirfet foundations 
in late 18th century, the lowest usury ratio which 
could be ascertained was % 8,5 and the highest 
was %16,5. 
The portfolio of Hirfet foundation was not limi-
ted only to artisans in terms of giving credit or 
debt. Even the number of debtors who were not 
artisans was much more. Also, the tendency was 
lower for the artisans to take debt from their gu-
ilds. Mütevellis could get credits from money fo-
undations and when they got credit, the amount 
encompassed an important part of the capital. 
For example, the Armenian locksmiths’ dismis-
sed mütevelli takes on debt 260 kuruş. In other 
words, this was more than half of the foundati-
on capital. Registration of the foundation in the 
name of Muslim or non-Muslim guild was not im-
portant or had no meaning for the debtor. This 
case was a subject for the foundations among 
which aims included an Islamic motif such as 
reading mevlit. For instance, from seven debtors 
taking on debt from the foundation founded by 
quilt maker artisans to read mevlit were four wo-
men and two of the women were non-Muslim.
When the foundation account books of Hirfet fo-
undation are examined, the income amount gai-
ned from the capital of the foundation is seen to 
be equal to the total of the part of outgoings of 
the foundation. It is inclosed from the accretion 
required to be expended and the gained income 
for the foundation in formality. Although the fo-
undation capitals do not keep large sums, yet al-
ready the cases of the foundation are generally 
empty, this is evidence that taking credit from 
hirfet foundation was in demand. The continu-
ity of existence of the foundation was generally 
connected to side income and the returns of the 
given debts. It came into question that hirfet fo-
undations took support or were supported from 
other foundations. 
Considering them as an enhanced version of the 
fund of artisans, hirfet foundations were seen 
to appeal to anyone who needed more cash on 
a small scale rather that artisans and thus en-
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hanced the social function to large masses. But, 
hirfet foundations were less preferred by the arti-
sans. This is related with the economic roles of the 
aforesaid foundations. Yet, hirfet foundations were 
small-scale money foundations and were not as big 
as to meet the financial and the credit needs of the 
artisan. On the other hand, the guild created an 
organization guarantee for the artisan with the pur-
pose towards the guild supporting the unity and 
collaboration and continued the function of the 
artisan fraternal organization. Hirfet foundations 
were insufficient for providing capital to artisans, 
however; they became a power factor in providing 
cooperation and collaboration and had a function 
to meet the urgent cash need for the low-income 
large masses except from artisan. Hirfet founda-
tions, with avarız foundations were eliminated in 
1876-77 by being transferred into Treasury.
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Miyase KAYA-KOYUNCU

Hisbe 
The organization that had the duty of controlling 
the public order and public morals in Islamic sta-
tes was called hisbe. The word hisbe, which is a 
noun from the infinitive of ihtisab (do a job by ho-
ping for the reward, to manage in an intelligent and 
a prudent way; to condemn someone who makes 
dirt work, bring to book) derived from the root of 
hasb (hisab) meaning “cast up, count, suffice” in 
Arabic defined the protecting the public order and 
public morals actualized according to the emir bi’l-
ma‘rûf nehiy ani’l-münker (enjoining good and for-
bidding wrong) principal (Âl-i İmrân 3 / 104, 110, 
114; et-Tevbe 9 / 71, 112; el-Hac 22 / 41) and the 
institution had especially this duty as a term. The 
officer commissioned with this work was called 
muhtesib.

Islamic lawyers emphasize that because of the re-
gard as one of religious obligations and authority 
establishment and sometimes the need for using 
power, the officer commissioned with carrying 
out the hisbe activities should have a complete 
practice (free and liable) and be Muslim. Most of 
the scribes see enough to have religious-occupa-
tional knowledge in a level separating the legal 
and the illegal (ma’ruf, münker) in the issues of 
the area of responsibility. Apart from these, the 
custom of ihtisa was to have virtues such as jus-
tice, social ethics, and trustworthiness by the 
muhtesib. For the persons lack of kindness to 
lead to worse, the same thing is effective. Muhte-
sib differs in some points from any Muslims per-
forming the emir bi’l-ma‘rûf nehiy ani’l-münker 
(enjoining good and forbidding wrong) obligati-
on. Hisbe activity is a responsibility in the feature 
of performing a duty of judicial-official and farz-ı 
ayn (individual duty) in religion for muhtesib.
Hisbe person is oriented towards the perfor-
mances consisting of violation of social and state 
rights. The duty area of Hisbe organization in-
volves many subjects basically gathered under 
three main titles: the right of God and rightful 
due are rights in both directions. The first gro-
up includes religious-social activities such as re-
citing the azan on time, the manner of worship 
with community on time, carrying out the Friday 
and bairam (religious festival) prayers; hinde-
ring the open violation and innovation in wors-
hip; hindering the entertainments going beyond 
the limit, usage of alcohol making drunkenness, 
the relationships of woman-man going over the 
limit; preventing generally harams (ill-gotten) 
transactions, fâsid-bâtıl (peccable- superstitio-
us) contracting parties in private, cheating and 
deception, the deceitfulness in measure, scales, 
equipments and units; stopping the beggary not 
arising from need; not giving chance to an inef-
ficient religious man to mislead the people. The 
second group divides into two as public and civil 
rights. These are the issues related with resto-
ration of the defense system and worship with 
the infrastructure facilities such as roads, water 
channels and sewer systems ruined because of 
carelessness or impossibleness; resolution of the 
employee-employer disputes; public works such 
as preventing the encroachment into neighborho-
od rights, moral violation of any works, defaults 
of the debtors; market and bazaars related such 
as getting the observance to the laws in transac-
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tions. The third includes activities such as the 
acquisition of dependence on the religious-moral 
principles in woman-man relations in the areas 
which belonged to public or in public transpor-
tation vehicles; preventing overload in the vehic-
les; protecting the employee, orphan, slave and 
animal rights; dining founding animal or lost 
children; keeping clean and lightening the roads; 
not allowing building against the public interest. 
While muhtesib could use the forgiving authority 
in the violation of the right of God, in case of the 
violation of rightful due, it did not have such aut-
hority.
It is understood from the stories that the Prophet 
went to the bazaar himself to inspect to see the 
implementation of the economic provisions in 
place and made the required warning to the ones 
making the illegitimate behaviors. It is known 
that the Caliph Ömer, Osman and Ali made city 
and bazaar inspections and also appointed priva-
te attendants for these works.
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Cengiz KALLEK

Among the Ottomans: Muhtesib (Ottoman 
constabulary-official for public order) rather cal-
led as “ihtisab ağası” or “ihtisab emini” among 
the Ottomans, appears with the establishment of 
the state. There is a muhtesib as an assistant of 
the kadı in any place where the kadı is appointed 
with the responsibility assumed. The duty and 
the authority of the muhtesib was defined in ihti-
sab qanunnamas (statute book) in detail. 
Ihtisab ağası, who performed the orders of the 
kadı to whom he was connected, got about the 
city in the employ of the grand vizier from time 
to time, got interested with narh (officially fixed 
price) and checked whether the artisans obeyed 
the rules or not. With those kinds of authorities 
he created an important element of the social and 

economic life by regulating the relationship of 
public-artisan. Because of the reason that while 
inspecting the artisans by muhtesib who worked 
as an assistant of the kadı especially in the finan-
cial issues, at the time protecting their guilds and 
all rights, he had a big influence on them. Ope-
ning the new working places, giving mürûr tez-
kiresi (validity document, certificate of registry), 
taking tax under the name of “ihtisabiyye” from 
artisan and imported goods to be competitive 
with the local manufactures, the distribution of 
ihtisab income where necessary and the clothing 
issue fell into his area of responsibility. Another 
activity area of ihtisab ağası was to supply sub-
sistence to the public and maintain the order and 
safety of the city. Economic conditions were not 
proper to the development of the cities, primarily 
Istanbul, in term of population. In fact Istanbul, 
one of the world’s most populous cities, was ca-
using the deterioration of the social order as well 
as peace by becoming more crowded. Beginning 
from the time of Sultan Süleyman, the Lawgiver 
(1520-1566) many people from Anatolia and Ru-
melia came to Istanbul by leaving agriculture and 
then to prevent this influx various measures were 
tried to begin to be taken. In this connection ihti-
sab ağası made inspection by getting about neigh-
borhoods from time to time and made those who 
later settled return to their homeland.
After the abolishment of the Janissaries by Mah-
mud II, in the İhtisab Ağalığı Regulation intro-
duced in late Muharram in 1242 (August-Sep-
tember 1826), it was stated that muhtesib had 
the responsibility of controlling the imams who 
carried out the principals related especially with 
the prayers of Islam and the muezzins who did 
not the recite the azan on time, as understood 
from the shar’ia law. Even though ihtisab ağası 
was working under the command of the kadı to 
whom he was connected and seemed to be his as-
sistant in the civic works, because of the intense 
work of his superior he had the full authority in 
the issues the kadı could not address. In the re-
gulations the religious and moral responsibilities 
of the muhtesib were to find out those who did 
not perform prayer and fast via neighborhood 
imams and issue warnings to them.
Those who did not listen to the advice and kept 
up these behaviors would then be brought before 
the kadı and if their behaviour was deemed to 
be unchanging then they were given punishment. 
Muhtesib, based sometimes on the authority gi-
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ven by the regulations and sometimes on the tra-
ditions, gave punishments to the artisan whose 
crime was defined via the assistance under his 
responsibility during the control of the market- 
bazaar. To be a warning for the others and prove 
his authority, he performed this punishment as 
bastinadoing the criminal in front of everyone. As 
again understood from the regulations, the judi-
cial duty and authorities of the muhtesib were di-
vided into three as the whacking, imprisonment 
and exile. From these crimes, the crimes that 
required imprisonment and exile were reported 
to Babıali (Sublime Porte). Yet in 1831 in a pro-
vision sent to the Sofia ihtisab custodian it was 
ordered to control the artisans, to cudgel those 
who used unadjusted scales and and to dispatch 
those who deserved bigger punishments to the 
ihtisab prisons and to send the indictable offen-
der to far castles after their trials in front of the 
kadı. Muhtesib, who seemed to have a broad aut-
hority, had assistants named “huddâm-ı ihtisâb”. 
Among them those who collected the tax of 
“yevmiyye-i dekâkîn” were called “kol oğlanları”; 
another group consisted of those who connected 
to the “terazicibaşı”.
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Ziya KAZICI

History and Development 
of Guilds and the Origins of 

Trade Unions
This work of Brentano Lujo, which could be 
translated as Esnaf Birliklerinin Kökenleri ve 
Loncaların Gelişimi ve Tarihi into Turkish, was 
published firstly in German in 1869 and then in 
English with the preface of Brentano in London 

(1870). The work consists of 135 pages and here 
the writer scrutinized the emergence of the guilds 
in the historical process and how they were struc-
tured and the development of the guilds depen-
ding on a process of evolution. Although he did 
not make a comparison with today’s commercial 
structure, he attempted to establish a link by se-
arching for and tracing the roots of the commer-
cial structures of the modern period. In short, 
the writer analyzes the origins of the guilds and 
puts forward the factors in their emergence in the 
first chapter. In the second chapter he handles 
the guilds in religious and social respects and 
examines their organization, aims and functi-
ons. In the third chapter, he handles the guild 
and the tradesmen. He revealed the place of the 
tradesmen within the guild structures and gene-
rally told about the international transition pro-
cess of the traders formation that emerged in the 
18th century. In the fourth chapter, a craftsman 
guild, which is another guild group, is handled 
and its operation, function and organization are 
analyzed. In the fifth chapter the origins of trade 
unions are discussed.

 
H.Mustafa ERAVCI

Hoca Habib Mesjid
(see Ahi Baba Hacı Süleyman

 Mosque)

Hüsameddin Çelebi
(d. 683 / 1284)

Full name and lineage was Hasan b. Muhammed 
b. Hasan b. Ahi Türk. He became famous with 
the title of Hüsameddin” meaning “the sword of 
the religion” as he was called with this title by 
Mevlana Celaleddin-i Rumi. He was born in 622 
(1225) in Konya. His lineage was based on a fa-
mily that settled in Konya by coming from the city 
of Urmiye in the north of Iran. In the preface of 
the first book of Mesnevi it is stated that Hüsa-
meddin, called “İbn Ahi Türk”, was from Urmi-
ye and a member of a generation of a şeyh who 
said “I lied down as a Kurd, and stayed all night 
as Arab”. This şeyh is claimed to be Tâcü’l-ârifîn 
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Ebu’l-Vefâ el-Bağdâdî (d. 501 / 1107) who was the 
pir (sage) of Vefaiyye tariqa or Ebû Bekr Hüseyin 
b. Ali b. Yezdânyâr el-Urmevî (d. 334 / 945) who 
followed a way unique to himself in Sufism. 
Giving the title of “Ahi Türkoğlu” to Hüsamed-
din Çelebi is related with his father’s being the 
şeyh of the Ahis in Konya and its surroundings. 
According to the story in the work of Eflaki na-
med Menâkıbü’l-ârifîn, Hüsameddin Çelebi was 
brought up next to an expert beginning from his 
youth and after his father’s death he became the 
leader of the Ahis, but together with the brother-
hoods subjected to him he became affiliated with 
Mevlana. After the affiliation, not only did he do-
nate all property of Caliph Ebu Bekir to the Prop-
het, but also he dedicated all property inherited 
from his father to him to the service of Mevlana 
whom he greatly loved. Hüsameddin Çelebi who 
had property, possessions and land then again 
was given the responsibility of the administration 
of the followers and the foundation belonged to 
Mevlana medrese and he never used for his be-
nefit the products of the foundation as the naip 
(regent) and caliph of Mevlana because of both 
fütüvvet and tariqa culture. Even in the savings of 
the foundation that belonged to the tomb of Mev-
lana that had wide incomes, he always thought 
and acted rightfully, at the moment he came to 
the tomb of his şeyh to visit, he brought the water 
to perform ablution from the city and he did not 
drink and use the water bought with the money 
of the foundation. 
The mutual conversation and fidelity between 
Mevlana and Çelebi Hüsameddin were at the hig-
hest level. Even Çelebi Hüsameddin wanted to 
join to the Hanafism-the sect of Mevlana-by le-
aving the Shafiism, of which he was a member, 
because of his affiliation to Mevlana, however; 
Mevlana did not allow this. Mevlana praised him 
in many parts of his Mesnevi, and defined him 
with the features such as “the light of the God, 
the divine light of the God, the polishing of the 
spirit, the sword (hüsam) of the religion and the 
heart, generous Hüsameddin, Ebu Yezid of the 
time, Cüneyd of the time.”
The writing of Mesnevi is actualized with the en-
couragement of Hüsameddin Çelebi to Mevlana. 
He stated to Mevlana that the gazelles in Divan 
were high in number and the fellows read Senâî 
ve Ferîdüddin Attâr with pleasure and for the ir-
şad (act of showing the true path) of the followers 

in the style of mesnevi such as Hadîkatü’l-hakika 
of Hakîm Senâî and in the couplet of Mantıku’t-
tayr’ı of Ferîdüddin Attâr he requested from him 
to oriented at the type of mesnevi in the subjects 
of secrets of the skills and süluk (soaring in tari-
qa), and by saying “before this thought comes to 
your heart the inspiration of writing this poetical 
book comes to my heart from the unseen world” 
Mevlana got out the first eighteen couplets begin-
ning with “Bişnev ez ney çün hikâyet mîkuned” 
from his turban and offered them to Hüsamed-
din Çelebi and the process of writing six-volume 
book began with this event. According to the exp-
ression of Mevlana in the 6th volume of Mesnevi, 
he attributed to Çelebi Hüsameddin the work to 
which he gave the name of “Hüsâmînâme”.
To the question which of three regents of Mevlana 
was superior, Sultan Veled expressed that Mevla-
na likened Şems-i Tebrizî to the sun, Selâhaddîn-i 
Zerkûb to the moon and Hüsameddin Çelebi to a 
star and as each of them could reach the person 
to God, all must be known.
Çelebi Hüsameddin was appointed as şeyh to 
Ziyaeddin Vezir ve Lâlâ Hânkah, which was left 
empty with the ferman of Emir-i Kebir Taceddin 
Mu’tez. Sipehsâlâr mentioned that after the death 
of Mevlana, the leader of the dervishes became 
Çelebi Hüsameddin and he carried out this duty 
for twelve years. 
He was very concerned about meeting the finan-
cial needs of Mevlana’s wife Kira Hatun, his da-
ughter Melike Hatun and his son Sultan Veled.
Hüsameddin Çelebi died on 12 Şâban 683 (24 
October 1284) in Konya and was buried next to 
Mevlana. 
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Hüsameddin Debbağ
He was one of the tanners in Konya and he li-
ved in the time of Mevlâna Celâleddin Rumi (d. 
1273). In his work, Ahmed Eflaki (d. 1360) told 
some stories he heard from this person who was 
also called “Hüsameddin-i Debbağ-i Mevlevî”. In 
one of them, it was narrated that after Mevlana 
stopped in front of the door of a tanning yard 
by the riverbank transpiring from the city and 
looked for a long time, he stated that “O poor 
water! Be thankful for not passing through the 
hearts of the people of the city. If you passed from 
their hearts, you will see how dirty they are”. In 
another one, it was told that Hüsameddin Deb-
bağ was sick of eye in his youth when he saw no 
benefit from the medication given by doctors, he 
was brought to Mevlana by his father and Mevla-
na helped him in his recovery.
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İsmail ÇİFTCİOĞLU

Hüseyin Vâiz Kâşifî
(d. 910 / 1504-1505)

He is the writer of the work entitled Fütüvvet-
nâme-i Sultânî. He was born in the city of Sebz-
var connected to Nişabur in Iran. His name was 
Kemaleddin, his title Vaiz and his pen name 
Kaşifi. He was also known with names such as 
Vâiz-i Herevî or Kâşifî. His date of birth is certa-
inly unknown and there is no information on the 
first years of his life. Therewithal, based on the 
information relating to when he went to Meşhed 
in 860 (1456), he was young and about the age 
of twenty and he is thought to have been born 
around 840 (1437). Accordingly, it is understood 
that he lived his childhood and youth in his place 
of birth Sebzvar and thus had his education here. 
Hüseyin Vâiz went to Herat around 1471 after 
Meşhed and gained his fame in this city whe-
re he spent long years. Ali Şir Nevai wrote that 
he lived in Herat for twenty years. In this city, 
mainly at Abdurrahman Cami (d. 898/1492) he 

made friends with many savants and mutasav-
vıf. Besides his influential preaching in mosqu-
es, medrese and Hankahs, he was interested in 
fields such as letter writing (inşa), astronomy 
(ilm-i nücum). Over time he became the authority 
to solve a number of problems in the issues of 
science. Kaşifi, who took the supports of Hüseyin 
Baykara and Ali Şîr Nevâî, wrote many prosaic 
and poetical works. His son Fahruddin Safi Ali 
(d.939/1539) was brought up well and was a sci-
entist who compiled many books.
He is said to have been born in a Shia family. But 
he was faced with being a Sunnite in Sebzvar of 
which people was Shia, and being Shia in Herat 
where Sunnites lived. For this reason, there is no 
information to get clear on his sect. Nonetheless, 
as it is known that he was affiliated with the Nak-
şibendiye tariqa, it could be concluded that he 
was Sunnite. Kaşifi who left from Herat after the 
death of Molla Cami (898/1492) died on Sebzvar 
in 910 (1504-05).

His works: 
Fütüvvetnâme-i Sultânî. The work codified as 
seven chapters discusses the subjects such as the 
way of fütüvvet, the kinds of this way, şed (putting 
on a belt) and bey’at (allegiance) method, putting 
on coronet and dervish’s coat, şeyhlik, discip-
leship, şagirdlik (pupil) and the conditions of 
mastership. This work which was written when 
the writer was in Meşhed indicates that he was 
the member of the way of fütüvvet. The sources 
which were used most were Mesnevi and Divan-ı 
Kebir of Mevlâna Celâleddin-i Rumî. The work 
was published by Muhammed Ca’fer Mahcûb 
(Tehran 1350). A summary translation of this 
publication was made by Abdülbaki Gölpınarlı 
(IUIFM, XVII / 1-4[1956], pp. 127-155).
Ahlâk-ı Muhsinî: It was written for Hüseyin 
Baykara’s son Ebü’l-Muhsin Mirza in 900 (1495). 
This work, which consisted of forty chapters and 
a genre of book of government, was published 
many times (Mumbai 1298, 1312, 1313; Lek-
nev 1271, 1279; Tehran 1321, 1326, 1328) and 
translated into several languages. The first of the 
many Turkish translations was made by Germi-
yanid Firâkî Abdurrahman Çelebi in 1558 and 
submitted to the son of Sultan Süleyman, the 
Lawgiver, Şehzade Bayezid.
Ravzatü’ş-şühedâ: This is the best known work of 
the writer about the oppressions against the Ehl-i 
beyt (household of the Prophet) and the Battle 
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of Karbala. It was written for Hüseyin Baykara’s 
daughter’s daughter Mirza Mürşidüddin in 908 
(1502). Scientific publication of the work was 
made by Muhammed Ramazan and Ebü’l-Hasan 
Şa’rânî (Tehran 1331, 1349). Because of the rea-
son that those reading elegiac poetries in Muhar-
ram quoted from this work at most, they were 
called as “Ravzahân”. The work was translated 
with the names of Tercüme-i Ravzatü’ş-şühedâ 
by Âşık Çelebi, and Saâdetnâme by Câmî-i Rumî. 
There are also abridgments named Deh Meclis 
ve Müntehab-ı Ravzatü’ş-şühedâ’ (Storey, I / 1, p. 
212).
Envâr-ı Süheylî: The writer wrote Kelîle ve Dimne 
again with this name by the request of Hüseyin 
Baykara’s amir Şeyh Ahmed. The work was pub-
lished in Kalküta (1804) for the first time and 
this was followed by the presses of (Hertford 
1851) Kalküta (1916) and Berlin (1301 / 1922) 
with the publication of J.W.J. Ouseley. The work 
was translated into Turkish with the name of 
Hünayunname by Alaeddin Ali Çelebi. In Europe 
it was translated into English by E. B. Eastwick 
(Hertford 1854) and A. N. Wollaston (London 
1877).
Risâle-i Hâtimiyye (Kısas u Âsâr-i Hâtim-i Tâî): 
The work which was written for Hüseyin Baykara 
in 891 (1486) includes the stories related with 
Hatem et-Tai who became legend with his gene-
rosity. The work which was published by Schefer 
(Paris 1883) and M. R. Celâlî (Tehran 1320) was 
translated into Turkish with the name of Dâstân-ı 
Hâtim-i Tâî (Hâtem-i Tâî Hikâyesi).
er-Risâletü’l-’aliyye fi’l-ehâdîsi’n-nebeviyye: It was 
an explanation on forty hadis written in Persi-
an in 875 (1470) and attributed to Şemseddin 
Ebü’l-Meâlî Ali el-Muhtâr en-Nessâbe en-Nakıb. 
The work was translated into Turkish by Abdur-
rahman Hibrî and Taşköprizâde Kemâleddin 
Mehmed Efendi.
Hüseyin Vâiz had epistles named Mevâhibü’z-
Zuhal, Meyâminü’l-Müşterî, Kavâtiu’l-
Mirrîh, Levâmiu’ş-Şems, Mebâhicü’z-Zühre, 
Menâhicü’l-’Utârid ve Levâ’ihu’l-Kamer on ast-
ronomy and astrology completing the work of 
Fahreddin Hâce Ehad named Lübâbü’l-ihtiyârât 
fî ta’yîni’l-evkat on astronomy. He had also 
works named Cevâhirü’t-tefsîr li-tuhfeti’l-emîr 
explaning the part of Nisa sure until the 84th ayah 
from the beginning of the Qur’an, Lübb-i Lübâb-i 
Ma’nevî involving his selections from Mesnevîof 

Celâleddin-i Rumî, Câmi’u’s-sittîn related with 
the explanation of Yusuf sure, Sahîfe-i Şâhî inc-
luding Arabic and Persian letters on the art of 
building, Dîvân-ı Kâşifî,Mahzenü’l-inşâ’ inclu-
ding his poetries, Bedâyi’u’l-efkâr fî sanâyi’i’l-
âsârabout the Esrâr-ı Kasımî and Literal arts on 
magic, talisman and chemist.
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Rıza KURTULUŞ

Hz. Peygamber Döneminde 
Çalışma Hayatı ve 

Meslekler / 
The Work-Life and 

Professions in the Era of 
Prophet Muhammad

This work, which was presented to the world of 
science as a consequence of an intensive work by 
Elnure Azizova (İstanbul 2011, 504 p.), consists 
of introduction, then two chapters and conclusi-
on. After sources used in the study are assessed, 
the importance and basic principles of work in 
Islam have been discussed.
The book has been prepared as two main chap-
ters titled “Meta-Producing Professions” and 
“Service-Producing Professions” and five sub-
titles under each main chapter. The first chap-
ter is about the professions for meeting the ba-
sic needs of human as a biological asset such as 
nutrition, clothing and sheltering and the second 
chapter is about the professions for the needs 
presenting a secondary prominence such as 
transportation, shopping, cure, adorn and enter-
tainment as a social asset.
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In the first subchapter of the first main chapter 
titled “Meta-Producing Professions”, husbandry 
and subgroups having an importance in the 
Arab peninsula in terms of meeting the promi-
nent needs such as nutrition, clothing, portage 
and transportation. In this chapter forming the 
widest chapter of the work (p.59-145) depen-
ding on prevalence level effected by geographical 
determiners more than the human factors, it is 
stated that husbandry among the professions of 
the era of the Prophet and professional groups 
improved accordingly were the way of gaining 
profit for the population. The first occupation 
of the people having a nomadic and semi-noma-
dic life in the arid regions which were nonarable 
lands dominated all across the peninsula was 
husbandry and the importance of it as the one 
means of living meeting the basic needs such as 
not only food and drink, but also riding, clothing, 
sheltering and etc. are emphasized. Thereafter 
leather trade, which improved as line of work 
connected to husbandry, is discussed and it is 
defined that this profession is a prevalent branch 
of art occupied in almost all regions where rai-
sed bovine animals and small cattle from which 
leather produced tent, weapon and cases, shoes, 
leather bottle and overalls, parchment, soft fur-
nishings and materials used in daily life and etc. 
The places known as the agricultural zones such 
as Tâif, Necrân, Sa’deand Cüreş are mentioned 
as having been the centers for leather trade at the 
same time. Then beekeeping, hunting and fishing 
are dwelled on.
Under the subtitle of agriculture in the second 
subchapter titled “Professions related to Agricul-
ture” in the first chapter, production of cereals, 
fruit growing, vine cultivation and other profes-
sion related to agriculture are examined. In this 
context, it is expressed that agriculture based on 
the fruit, cereals and vegetable growing in Arabia 
in the era of the Prophet forms the second main 
work sector following husbandry and the place 
of the food of animal origin such as meat and 
milk products mostly used in the parts where 
occupied with the main occupation of the noma-
dic or semi-nomadic people of the peninsula are 
taken by various cereals, fruit and vegetable in 
agricultural zones. Medine, Medîne, Tâif, Hayber, 
Fedek, Vâdil’l-kurâ, Eyle, Ezruh, Cerbâ, Yemâme, 
Umân, Necrân and Yemen under the Islamic ad-
ministration in the era of the Prophet are remar-

ked to be agricultural centers. Dyeing, weaving, 
producing vineyard, pleaching and wattling are 
discussed under this subtitle. 
In the third chapter titled “Profession related to 
Clothes”, professions such as spinning, weaving, 
tailoring and dyeing are examined. Spinning and 
weaving among both the settled and nomadic 
tribes for meeting the needs of the clothing are 
shown as a main line of work occupied primarily 
by women. If spinning and weaving cotton wea-
ving limited in the south and south-east of the 
peninsula are exempted, in almost all regions it 
is found that there is an improvement depending 
on the animal raw materials such as wool and 
hair. Then it is dwelled on tailoring and dyeing.
In the subchapter named “Professions related to 
Building”, profession groups such as stonema-
sonry, carpentry and well-sinker are discussed 
respectively. The professions such as stonema-
sonry and carpentry directly related with the 
cases of hadarileşme (modernization) or urba-
nization are defined to show themselves in the 
physical structures of the cities in the era of the 
Prophet. In this connection, besides the simple 
structures of the Mecca which were built lower 
and most of the time in a circular shape out of 
respect for the Kaaba, multi-storey solid pavili-
ons of Medine called as utûm, the multi-storey 
buildings of Tâif, Cüreş and Hayber, solid fort-
ress and walls are talked about. It is found out 
that Coptic, Rum and Persian-born masters be-
longing to the neighborhood culture in a more 
advanced level in the field of stonemasonry and 
carpentry come into prominence. 
In the last subchapter titled “Professions rela-
ted to mines” of the first chapter, lines of works 
such as mining, forging, jewelry and ceramics 
are handled and clear manner differences con-
cerning especially these lines of works among the 
residents of hadari (city dwellers) and nomads of 
the regions draw attention. 
In the first subchapter of the second main chap-
ter titled “Service Producing Profession” of the 
book, professions related to transportation for-
ming the main service sector in the era of the 
Prophet are classified under the name of various 
meta such as cereals, gun, leather, decorate ma-
terials, which are the subject of the trade or na-
vigate and the organizer of caravan actualized re-
gional or international exchange. Guardianship, 
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guidance, hadilik (reading poem and singing for 
the caravan passengers and camels), service and 
etc. lines of works inside the sector of organizing 
caravan occurred in the Arabian peninsula whe-
re the economy was highly affected by the land 
transportation, are emphasized. 
In the second subtitle on “Trade” the goods, the 
subject of regional and international trades, tra-
de centers and social status of the merchants of 
the era of the Prophet are analyzed. A comparati-
ve analysis of the rules of shopping in Jahiliyyah 
(before Islam) and Islamic periods are done.
In the third subchapter, which has the title of 
“Professions related to Health”, professions such 
as doctor, nurse, midwife, wet-nurse, pretomist, 
cupping and veterinary are studied and the sub-
jects such as the prevalently applied curing met-
hods and medical equipment employed are emp-
hasized. 
In the fourth subtitle on “Professions on Adorn”, 
both those given service and the adorn sector in 
which the employment of women is high regar-
ding the field of services, are noticed and in this 
context professions related to adornment and 
care such as hairdressing, tattooing and selling 
fragrance are researched. 
The fifth or the last subchapter entitled “Professi-
ons related to Entertainment Life” of the second 
chapter is about the musicianship, poesy and 
acting.
In the conclusion part of the book it is stated that 
various profession groups producing both meta 
and service were active in each field of the socio-
cultural and economic life in the era of the Prop-
het. It is also stressed that the formation process 
of these professions providing the maintenance 
of the social order as well as giving service to 
meet several humanitarian needs was based on 
the Jahiliyyah society. However during the divi-
ne inspiration the Prophet Muhammad, who met 
several needs of the society as an individual from 
the service or meta produced by the profession 
experts, joined into the change, transformation 
and foundation of these professions according to 
the orders and prohibitions of Islam and ethical 
principles covering professional ethics. 
The study ends with a rich bibliography and in-
dex. 
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International 
Organization For 
Standardization

ISO stands for the International Organization for 
Standardization. It was established in 1947 and 
as the result of its standardization efforts an in-
ternational standardization organization for qua-
lity control was formed to provide contributions 
to industry, commerce and consumers. 
As the consequence of the administrative unders-
tanding implemented for international standards 
for products and services, based on the ISO 9001 
document, confidence was provided for ensuring 
continuous quality. Essentially, this understan-
ding is one of the basic principles and practices 
of Ahilik.
ISO 9001 is the standard that defines the quality 
control system. When an organization has ensu-
red the conditions of this standard, it can obtain 
the ISO 9001 document, which shows that the 
organization produced its product or service at 
the internationally accepted standard. The ISO 
headquarters is in Geneva, Switzerland, and the-
re are more than 90 member countries. The right 
to accredit companies is given by ISO to an orga-
nization in member countries and in Turkey this 
is TÜRKAK. 
ISO 9000 comprises all of the standards pub-
lished by ISO, which provide guidance on the 
subject of establishing and developing a quality 
control system directed toward increasing the 
contentment of customers. ISO 9001 is the stan-
dard that defines the conditions required for the 
implementation of a quality control system and 
for the supervision of this documentation.  This 
document is referred to as ISO 9001. 
ISO 9001: 2008. ISO 9001 is reviewed every 5 
years by ISO, and republished with revisions in 
light of the views and needs of implementers. The 
number 2008 means that this revision was con-
ducted in 2008 and it is the date of the revision 
(ISO9001: 2008 version). 
The Turkish Standards Institute (TSE) is a mem-
ber of ISO and the single representative in Tur-
key.  In this regard, EN (European Norm) is the 
abbreviation for European Standards. EN was 
created in order to ensure harmonization of stan-
dards in the European Union. 

Since it was published in 1987, the TS-EN-ISO 
9000 Quality Control System has set the interna-
tional standards for implementation.  
The TS-EN-ISO 9000 Series lays out how an 
effective control system is set up, documented 
and sustained. TS EN ISO 9001: 2008 stan-
dard:1- Scope, 2- Reference Standards, 3- Terms 
and Descriptions, 4- Quality Control System, 
4.1- General Conditions, 4.2- Documentatin 
Conditions, 5.- Administrative Responsibilites, 
5.1- Administrative Assurance, 5.2- Customer 
Focus, 5.3- Quality Policy, 5.4- Planning, 5.5- 
Responsibility, Authority and Communication, 
5.6- Administrative Review, 6- Resource Admi-
nistratin, 6.1- Ensuring Resources, 6.2- Human 
Resources, 6.3- Infrastructure, 6.4- Work Envi-
ronment, 7- Product Realization, 7.1- Planning 
for Product Realization, 7.2- Customer Relations 
Processes, 7.3- Planning and Development, 7.4- 
Purchasing, 7.5-Ensuring Production and Ser-
vices, 7.6- Control of Monitoring and Measuring 
Equipment, 8- Measurement Analysis and Impo-
vement, 8.1- General, 8.2- Monitoring and Mea-
suring, 8.3- Improper Product Control, 8.4- Data 
Analysis, 8.5 Improvment Methods.
TS EN ISO 9000:2000 Series: it is comprised 
of three basic standards. These are TS EN ISO 
9000 Quality Control Systems – Basic Principles, 
Terms and Descriptions; TS EN ISO 9001, Qu-
ality Control Systems – Conditions; and TS EN 
ISO 9004, Quality Control Systems – Guide for 
Improving Performance. 
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