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ABSTRACT 

Ottoman Craft Guilds and Silk-Weaving Industry in istanbul 

by 

Nalan Turna 

v 

This thesis examines the Ottoman craft guilds and silk-weaving industry in 

istanbul. For this study, I have used both primary and secondary sources and 

conducted research in the Prime Ministry Archives in istanbul. In the archives, I 

mainly used the Cevdet, jriideler, Diihiliye, Hatt-l Humiiyun, Meclis-i Vukelii 

Mazbatalarz and Ylldzz classifications. 

This thesis consists of six chapters. Chapter 1 provides an historical 

background and investigates the debates regarding the origin of Ottoman craft-guilds. 

Chapter 2 examines the significance of the esniij ceremonies as a source of solidarity 

and the participation of the esniij in public processions. Chapter 3 explores the 

organization ofthe guilds and the central government regarding the internal affairs of 

the guilds. 

Chapter 4, 5, and 6 examines how Ottoman craft guilds changed particularly 

during the eighteenth and nineteenth century. Chapter 4 focuses on the guilds in a 

broader context and discusses the incorporation of the Ottoman Empire into the 

European world economy, as well as the "decline" debates concerning the handicraft 

industries, central government's response to economic changes, and the early 

attempts for industrialization. Chapter 5 demonstrates the impact of the internal 

factors as to the. changes in Ottoman guilds. Chapter 6 focuses on the silk guilds in 

istanbul as a case study and examines the central government's attempts to control 

the distribution of silk in order to secure its revenue from the guilds and maintain the 

provisioning of istanbul. The last chapter, in conclusion, pictures silk industry in 



VI 

istanbul, central government and its attempt to protect to protect the esnaf, which all 

served to legitimize the power besides the other functions. 
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KISAOZET 

Osmanh Esnftfl ve istanbul ipek Dokuma Endustrisi 

Nalan Turna 

Bu tez, Osmanh esnftfmI ve istanbul'daki ipek dokuma endiistrisini 

incelemektedir. Bu yah~ma iyin, hem birincil hem de ikincil kaynaklar kullandim ve 

istanbul'da bulunan Ba~bakanhk Ar~ivi'nde ara~tmna yaphm. Bu ara~trrmada yer 

alan birincil kaynaklar daha yok, Cevdet, iradeler, Dahiliye, Hart-I HiimayCm, 

Meclis-i Viikela Mazbataiarl ve YlldlZ Tasniflerine dayanmaktadrr. 

Bu tez, alb boliimden olu~maktadrr. Birinci bolUm, Osmanh loncalarmm 

tarihsel geli~iminin yam srra, kokeni tizerinde donen tartI~malari sunmaktadrr. ikinci 

bolUm ise, esnaftOrenlerinde var olan sembol ve rimellerin onemini, torenlerin esnftf 

arasmda saglaml~ oldugu dayam~maYI ve esnaiin Osmanll ~enliklerindeki roliinu 

incelemektedir. Uyiincu bolUm, lonca organizasyonu ve merkez hiikiimetin lonca iy 

i~lerine kan~rnasmi konular1ill ara~trrmaktadrr. 

Dordiincii, be~inci ve altmci boliimler, Osmanh loncalarmm ya~aIm~ oldugu 

degi~irnlerin hem i9 hem de dl~ nedenlere bagh oImasi meselesini incelemektedir. 

Dordiincii boliim, loncalan geni~ bir yeryevede incelemekle beraber, Osmanll 

imparatorlugu'nun Avrupa ekonomisine entegre oImasI, el zanatlarmm "9okmesi" 

meselesi, merkez hi.ikumetin ekonomik degi~imlere kar~l tavn ve ilk endustrile~me 

9abalarl tizerinde yogunla~maktadrr. Be~inci bOliim ise, iy faktorlerin, Osmanll 

loncalarmm ya~adigi degi~imlere olan etkisini anlatmaktadrr. Altmcl boliim, omek 

bir yah~ma olarak istanbul'daki ipek9i esnaii tizerinde yogunla~makta ve merkez 

hiikiimetin, istanbul'un gereksimlerini kar~llamak ve ipekten gelecek gelirini saglama 

almak adma ipek dagIhffi1ill kontrol altmda tutma yabalarml incelemektedir. Bu 
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bOliirn sonuy olarak, istanbul'daki ipekyi esnafml ve diger fonksiyonlarm yam srra, 

rnerkez hiikiirnetin esmlfi korurnasmm kendi rne~ruiyyetini saglarn1a~trrrnaslyla olan 

ili~kisini gosterrneye yah~rnaktadrr. 
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Introduction 

After seeing the vast amount of archival sources preserved in the Prime 

Ministry Archives in istanbul and realizing a possibility of research during the 

summer 1998, I decided to study the Ottoman esnfij, a neglected subject. By 

studying the esnfij, I aim to show that traditional Ottoman guilds began to change 

long before the nineteenth century. It should be noted the changes in the guilds 

occurred gradually. In these, besides external factors, internal factors too played 

important roles as the causes of change. Thus, this thesis represents an effort to 

understand the main issues and debates concerning the Ottoman craft guilds by 

focusing on how craft guilds changed during the period under study. 

This study is composed of six chapters. Each chapter has its own way of 

topical arrangement. The fITst three chapters are based on a literature survey, 

providing a background to investigate the issues discussed in the subsequent three 

chapters. Although the first three chapters describe the esnfij by giving a general 

outline, the chapters that follow attempt to discuss the certain historiographical 

debates and problems. Since the existing literature regarding the guilds emphasizes· 

too much on the role of the central Ottoman government, these chapters cannot 

escape from reflecting that. Also, secondary sources are insufficient to provide a 

long term historical perspective regarding the Ottoman craft guilds. This, of course, 

was a difficult task. 

The fITst chapter deals with debates on the origin of the Ottoman esnfij To 

explain the relationship between esnfij and ahis in the early Ottoman history, it 

provides an historical background for the ahi associations. The chapter also 

discusses some myths, legends, and stories related to the influence ofjutuvva and ahi 

traditions and the contribution of the ahis to the newly established Ottoman beylik. 
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Although primary sources are limited to explain this relation, it appears that, the 

central Ottoman government tried to form a symbolic link with the ahi tradition in 

order to legitimize the House of the Ottomans. 

The second chapter examines the symbols, rituals and practices fromfutuvva 

and ahi traditions that appeared in the ceremonies of the Ottoman craft guilds. It, 

therefore, aims to explore the possible influence of futuvva and ahi cultures on the 

esnlif ceremonies. Since ceremonies were expected to provide solidarity among the 

Muslim and non-Muslim esnlif, they had an important role within and among the 

guilds. However, by emphasizing only Islamic symbols, rituals and ceremonies, 

secondary sources are insufficient to explain how solidarity between Muslim and 

non-Muslim esnlif would be achieved 

The third chapter discusses the organization of the Ottoman craft guilds and 

their relationship with the central government. Concerning this relationship, it seems 

that the cental government aimed to secure the tax revenues extracted from the esnlif 

The central government's control over guilds in istanbul and its surrounding regions 

was obvious. As such, it tried to appoint state officials as the guild's head when there 

were fmancial difficulties as to the payment of the salaries of the state officials. 

Besides discussing the role of the state, the third chapter talks about internal disputes 

among guild members. Internal disputes, in fact, shows that guilds might have begun 

to pay little attention to the moral values from futuvva and ahi traditions, in which 

loyalty had its own significance. Serious conflicts, for example, between masters 

and journeymen came to scene when masters tended to employ causal laborers at a 

lower price that journeymen objected. Such was the case, when journeymen were 

not able to open their own shops. 
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The fourth chapter investigates the Ottoman esndj in the broader context that 

includes external factors and government responses to the economic difficulties. In 

the fourth, fifth and sixth chapters, I try to make it clear that changes in the Ottoman 

economy and in the guilds long before the nineteenth century. Also, the fourth 

chapter focuses on the "decline" debates considering handicraft industries. 

In the fifth chapter, I use both primary and secondary sources. I carefully 

chose specific examples from the Prime Ministry Archives that best illustrate how 

guilds began to change. The fifth chapter also discusses internal factors that led to 

the changes in the guild structure. This chapter, at the same time, investigates 

corruption in the guilds regarding the administration of the guilds, receiving 

mastership without being trained as apprentices, inter-guild disputes, disputes with 

non-guild members, advantages or disadvantages of the monopolistic rights over the 

crafts, and fmally the involvement of the Janissaries into the guilds 

Finally, the sixth chapter analyzes the Ottoman silk industry in istanbul by 

following the changes through silk guilds including the kazzdz, sanddlcl and kemhdcl 

from the early eighteenth century to the first half of the nineteenth century. The 

chapter focuses on the policies of the central government regarding the silk industry 

and examines the reasons why the central government was so sensitive about the 

distribution of raw materials concerning the guilds in istanbul. It also explores how 

the central government intended to secure its control over guilds by giving istanbul 

guilds a privileged and monopolistic status. In conclusion, a study of silk industry in 

a broader perspective help us to understand how istanbul, as the capital city of the 

Empire, changed under the strict control of the central government. 



I. An Historical Background of the Ottoman Craft Guilds: 
Ahi Associations 

This chapter focuses on the historical background of the Ottoman craft guilds, 

and especially its cultural heritage from ahi associations.} Since some scholars have 

argued that an ahi had to have a craft to practice and defined ahi associations as the 

craft guilds in Anatolia, which provided both solidarity and mutual aid in towns and 

cities from the thirteenth century onwards,2 examining ahi associations is necessary. 

Futuvva3
: A Basis of the Ahi Culture 

To explain the origin of ahi associations in Anatolia, one needs to understand 

the futuvva tradition. Futuvva appeared during the pre-Islamic era when males with 

similar interests wished to come together and organize entertainment.4 Those young 

and single men, for example, engaged in social activity within an organization of 

fity{m. 5 Earlier accounts offitydn groups emphasize the role of eating, drinking and 

lIn Arabic, ahi meant ''my brother." It was derived from the Turkish word, ala, which meant 
generosity and chivalry. It is possible that with the influence of the Arabic language, ala began to be 
pronounced as ahi. 
Refik Soykut, Esnaf Kimdir: Esnajhkta Ahilige Yakla$lm, (Ankara: Esnar Ara§hrma Egitim Merkezi, 
1978), p. 86; and Ne§et <::agatay, Bir Turk Kurumu Olan Ahilik, (Ankara: Tiirk Tarih Kurumu, 1997), 
p.44. 

2 Sometimes they are considered similar to today's production cooperatives and syndicates. 
Hamit Ko§ay, "Small Businessmen's Organizasyon 'Ahilik' (Friendship) and its Tradition," Etudes 
Balkaniques, Vol. XV, No.1, 1979, p. 101. 

3 The wordfutuvva is Arabic and as an abstract term it meant "valor, gallantry, generosity, hospitality, 
and helpfulness." Likewise, the word muriivvet, which meant manliness (erlik), formed the basis of 
futuvva whose singUlar form isfeta, the young and brave man. 
Deodaat Anne Breebaart, The Development and Structure of the Turkish Futuvva Guilds, (Michigan: 
University Microfilms International, 1961), p. 9; and Abdiilbaki Golpmarh, "islam ve Tiirk illerinde 
Fiitiivvet Te§kilab," jstanbul Universitesi flctisat FakUltesi Mecmuasl, Vol. XI, No. 1-4, 1949-1950, 
p.6. 

4 Franz Taeschner, "islam'da Fiitiivvet Te§kilatmm Dogu§u Meselesi ve Tarihi Ana <::izgileri," 
Belleten, Vol. XXXVI, No. 142, 1972, p. 302. 

5 In Arabic poems,feta was also used to mean both noble and humane, while in ancient Arab thinking, 
it gained three main characteristics: misajirperverlik (hospitality), sahdvet (bravery, and valor) and 
$ecaat (generosity). Ideally, hospitality was given so much importance that, it had to last until the feta 
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mUSIC played, as well as the free sexual life practiced among the members. 6 

Probably after its spread throughout the Arabic world, Islam changed the habits of 

those jityiin. Fityiin drunk wine or other spirits when they came together. After 

converting to Islam, however, it was most likely that the fityiin began to drink salted 

water, $erbet, a drink into which sugar was added in the later centuries. 

Before the Islamic religion appeared, there were jityiin-like groups 

particularly in Khorasan, Turkistan, Iran and the Arabic world. After the conversion 

of these groups to Islam, particularly Turks and Persians adopted the virtuous 

qualities of the Jutuvva, which were compatible with the principles of Islam.7 Later 

on, from the eighth to the tenth centuries, the influence of the sufis brought about a 

synthesis of Arabic jityiin groups. 8 

Were Jutuvva and ahi cultures really similar to each other? Futuvvatniimes, 

the written documents of the Jutuvva culture that morally regulated the society, give 

clues to analyze this issue. Known Jutuvvatniimes had common characteristics 

despite some minor differences, such as believing in one God, sacrificing for other 

people, behaving in a good manner, being generous, opening one's doors to guests, 

and loving people equally regardless of their religions and sects. Secondly, there was 

became poor. In addition, ahi, among the members of Jutuvva was also used as a title for Jutuvva 
$eyhs. 
Franz Taeschner, "islam Ortalj:agl'nda Futuvva (Fiitiivvet Te~kilatI)," jstanbul Universitesi .tktisat 
FakUltesi Mecmuasl, Vol. XV, No. 1-4, 1953-1954, p. 5; and Abdiilbaki GOlpmarb, "islam ve TUrk 
illerinde Fiitiivvet Te~kilatt," p. 6. 

6 Franz Taeschner, "islam'da Fiitiivvet Te~kilatmm Dogu~u Meselesi ve Tarihi Ana <;izgileri," p. 208, 
and 210. 

7 Ne~et <;agatay, Bir Turk Kurumu Olan Ahilik, p. 1. 

8 Sufism influencedJutuvva by giving it its main concepts of altruism, such as love for all people and 
being unselfish. Hence the warlike side of Jeta or fityan groups was abandoned. In its new Islamic 
form,futuvva did not aim the cihiid, or holy war, but was replaced by altruistic life. 
Franz Taeschner, "islam'da Fiitiivvet Te~kilatmm Dogu~u Meselesi ve Tarihi Ana <;izgileri," p. 216, 
and 218. However, the idea of cihiid was not easily replaced and some fityan groups retained their 
militaristic nature despite the influence of altruistic way of life. 
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a belief that the Jutuvva-holders were descended from the prophets. Thirdly, it was 

believed that Jutuvva came to Mohammed and from him it was passed on to Ali. 

Already loving ehl-i beyt (Prophet Mohammed's family) had been considered as a 

significant sign among the members of the Jutuvva and this characteristics appeared 

even partially in a sunnah-orientedJutuvvatname.9 At this point, no serious conflict 

between a Sunnite and a Shiite Jutuvvatname came to scene. 

Nevertheless, some Turkish scholars have considered Jutuvva and ahi 

traditions dissimilar. For example, Jutuvva is said to have emphasized personal 

virtues, while ahi associations were interested in society in genera1. 10 The most 

important difference between these two was that an ahi had to have a job or practice 

a craft. 11 In addition, same comparisons have been made between Jutuvva and 

mystical orders. But, in this case, the Jutuvva holders sought ethical and moral 

perfection in this world, while dervishes were interested in the life after.12 Over 

time, Jutuvva groups and mystical orders became more similar "in ethical and 

religious ideals, like altruism, piety, truthfulness, servitude, the ascetic attitude 

toward this world, the emphasis on the spiritual guidance of the novice to moral and 

ethical perfection, the initiation-ceremonies.,,13 It is most likely that ahi associations 

had similar characteristics with the Jutuvva. 

Besides disputes over similarities and differences between the Jutuvva and ahi 

cultures, scholars have different approaches to explain their origin. There were two 

different points oIviews concerning the origin. On the one hand, scholars argue that 

9 Abdiilbaki GOlpmarlt, "islam ve Tiirk lllerinde Fiitiivvet Te~kilatl," p. 26, 27, and 57. 

10 Ne~et (:agatay, Bir Turk Kurumu Olan Ahilik, p. l. 

11 ibid, p. 46. 

12 Deodaat Anne Breebaart, The Development and Structure of the Turkish Futuvva Guilds, p. 226. 

13 ibid, p. 225. 
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even if there was no direct connection, it is possible that the ancient Greek world 

influenced Islamic thinking, and therefore the futuvva and ahi associations. For 

example, Socratic thinking, "know thyself! passed to the Arabs in a Neo-Platonic 

form. However, the Muslims attributed this expression to the prophet Mohammed 

and Ali by transforming it to "he who knows himself knows his Lord," which 

appeared in the ahi culture as well. 14 

On the other hand, some other scholars, like SUleyman Eryigit and Ne~et 

<;agatay, argue that the influence of the Byzantine and European worlds over ahi 

associations was not really possible. Eryigit points out that although the Turks 

inherited the Byzantine guilds, ahis, who practiced crafts, aimed to Turkify 

Anatolia. 15 Furthermore, according to <;agatay, during the Crusades, many 

institutions of the Arabic, Turkish and Islamic world were adopted by the European 

world. In his view, after Latin Kingdom in istanbul (1204-1261) was established, a 

close relationship between people coming from different regions of Europe and the 

Seljuks of Rum was created. Also, Ahi Evran and his followers had already formed 

an ahi association 16 Since we do not have enough information concerning the 

existence of Ahi Evran himself and his contribution to the Anatolian guild 

organizations by founding his own tannery, talking about the influence of the Seljuks 

over the European guilds seems meaningless. 

Although ahi, and therefore !utuvva, "culturally" influenced the Ottoman 

esniif, some nationalistic scholars focus on the ttTurkish identity" of the guilds. RefIk 

Soykut, for example, points out to the following story. Usmanoglu Abdurrahman 

14 SadIk Goksu, "Ahilik Ozerine Dii§iiniirken: Fiitiivvetnamelerde ve Eflatun'da Yigitlik," Cem, No. 
94, 1999, p. 48. 

15 Siileyman Eryigit,Ahi Birliklerinde Yonetim ve j§letme Fonksiyonlarmm Temel Yaplsl, (Ankara: 
TUrk Tarih Kurumu, 1989), p. 4. 

16 Ne§et C;agatay, Bir Tiirk Kurumu Dian Ahilik, p. 71. 
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(Ebu Muslim Horasani) was a craftsman, challenging the Umayyad authorities. 17 

On his journey to Mecca, he met the descendants of the prophet Mohammed and one 

of them, imam ibrahim, later on sent two black flags to Ebu Muslim to take revenge 

on the Umayyads. Hence, Ebu Muslim took action and gathered people around 

himself Among them were young men, whom the guild members had kept for a 

long time. Those young people also wore black clothes, because black best 

represented the mourning atmosphere.I 8 As a craftsman, Ebu Muslim sided with the 

guild members against the Umayyad attacks. At this point, RefIk Soykut disregards 

the reality that Ebu Muslim sided himself with another political power, the Abbasids. 

How does Soykut make a connection between the guilds existing during the lifetime 

ofEbu Muslim and Anatolian ahi associations? It is not appropriate to consider Ebu 

Muslim's challenge a turning point in the discussion of the Turkish guilds. The 

cultural lineage is much more important than that of one single person. Moreover, 

probably, to glorify the role of the Turks in establishing their own unique 

associations in Anatolia, scholars like Ne~et <;agatay, argue that the Turkish guilds 

influenced the European guilds, despite the fact that they do not have sufficient 

information to prove their very nationalistic views. 

Islam, with its various interpretations, seems to have contributed to both 

futuvva and ahi cultures a lot, despite the fact that the origins of these two cultures 

were obscure. I9 Futuvva may have played an important role in establishing Muslim 

rule in the Near East. Arnakis argues that during the ninth century, futuvva holders 

were often volunteer "warrior guilds," whose aim was to spread Islam. Later on, 

17 Refik Soykut, EsndfKimdir: Esndfllkta Ahilige Yakia§lm, p. 53. 

18 ibid, p. 54. 

19 Franz Taeschner, "islam'da Fiitiivvet Te~kilatmm Dogu~u Meselesi ve Tarihi Ana Cizgileri," p. 
205. 
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during the eleventh century, Jutuvva began to influence the guilds of the Islamic 

world.
20 

According to Franz Taeschener, if one talks about the futuvva of Turkish 

Anatolia, he really means male warriors, namely ghazis defending the frontier 

zones?! In addition, according to Arnakis,Jutuvva was not only interested in Daru '1-

Islam but also Daru'l-Harb because Jutuvva flourished in the frontier zone rather 

than in settled areas.22 In this way, Arnakis gives a ghaza character to futuvva 

althoughJutuvva had existed during the pre-Islamic era. 

According to another argument, Jutuvva is said to have emerged in Khorasan, 

Iran, Iraq, and Damascus, beginning in the eighth century. In the second half of the 

twelfth century, it had spread to Anatolia, Egypt, Syria. During the thirteenth 

century, it appeared in Konya and Ankara, where at the same time, Alavi and 

Bektashi orders were developing under the influence of the futuvva culture?3 

Furthermore, Ottoman guilds inherited the principles of Jutuvva, which in fact had 

their origin in Sufism. Yet ahi associations and Ottoman craft guilds were not the 

same, but ahi associations might be the Anatolian forms of futuvva, which the 

Abbasid caliph Nasrr li-Dinillah had reorganized.24 

An Abbasid caliph, Nasrr li-Dinillah (1180-1225) usedfutuvva for ensuring 

his political legitimacy. He was the frrst caliph, who wore futuvva §alvar from 

20 G. G. Arnakis, "Futuvva Traditions in the Ottoman Empire-Ahis, Bektashi Dervishes, and 
Craftsmen," Journal of Near Eastern Studies, Vol. XII, No.4, 1953, p. 236. 

21 Franz Taeschner, "islam'da Futiivvet Te§kilatmm Dogu§u Meselesi ve Tarihi Ana C;izgileri," p. 
231. 

22 G. G. Arnakis, "Futuvva Traditions in the Ottoman Empire-Ahis, Bektashi Dervishes, and 
Craftsmen," p. 234. 

23 Abdiilbaki Golpmarh, "islam ve Tiirk illerinde Ftitiivvet Te§kilatl," p. 8; and Baki Oz, 
"Ftitiivvet'ten Ahilige," p. 47. 

24 Mtibahat Klitiikoglu, "Osmanh Esnafmda Oto-Kontrol Mliessesesi," in: Ahilik ve Esndf, (istanbul: 
istanbul Esnafve Sanatkarlar Dernekleri Birligi Yaymlarl, 1986), p. 55. 
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Abdii1cabbar, a patron saint of the Jutuvva. NasIr probably wanted to gain approval 

of the populace through the guilds, in which the Jutuvva culture was influential. 25 

The caliph also wished to take measures against the Batmite / Shiite elements of his 

time, especially against the Assassins.26 To spread the futuvva, NasIr ordered his 

religious advisor, ~ahabiiddin Ebu Hafs Orner el-Suhraverdi (1145-1234), to write a 

futuvvatniime. Suhraverdi, therefore, wrote a Jutuvvatniime that was based on his 

former work Avarifel-Miiarif.27 Afterwards, the numbers offutuvvatniimes increased 

during NasIr li-Dinillah's reign. Furthermore, as argued by Franz Taeschner, NasIr's 

was a palace futuvva that did not continue in the cities. Additionally, coincident to 

the Shiite tendencies in futuvva culture, its Alavi side gained ground. Thus, for the 

higher posts, the Alavis were preferred. It is more likely that Ali'sfetii-like character 

became more apparent over time. 28 The futuvva tradition found support with the 

Seljuks as well. RefIk Soykut establishes a link between NasIr li-Dinillah and Seljuk 

sultans that NasIr send thefutuvva symbols, such as the ~edd and ~alvar, to Alaaddin 

Keykubad (1219-1266).29 

With the Mongol invasion, NasIr's type of palace futuvva came to an end in 

Bagdad, and probably all over the Near East. In fact, during the thirteenth century, 

thefutuvva entered Egypt with Sultan Baybars's coming to power. He placed one of 

the Abbasid princes on the throne as caliph and allowed him wear futuvva trousers to 

strengthen and legitimize his political power. This Memluk futuvva tradition in 

25 Abdulbaki GOlpmarh, "islam ve Turk illerinde Futuvva Te§kilatl," p. 76. 

26 Baki Oz, "Fiitiivvet'ten Ahilige," p. 44. 

27 Ne§et <::agatay, Bir Turk Kurumu Dian Ahilik, p. 179 

28 Franz Taeschner, "islam'da Futiivvet Te§kilatmm Dogu§u Meselesi ve Tarihi- Ana <::izgileri," p. 
223. 

29 Refik Soykut, Esndf Kimdir: Esndjlzkta Ahilige YakJa§zm, p. 59 
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Egypt lasted until the fifteenth century.30 While the popularity ofpalacefutuvva in 

Egypt diminished, the futuvva continued to flourish among the populace just as it 

was in Anatolia.3 
J 

During the Seljuk era, ahis are said to have a determining role in politics. 

During the reign of Alaaddin Keykubad (1220-1237) the relationship between the 

state and ahis was so good that the sultan sometimes provided fief and other kind of 

income to the ahis. izzettin Keykavus I also welcomed the futuvva. It appears that 

during the Seljuk era, the ahis most of the time sided with the Karamanids against 

the Seljuks. However, at some occasions they supported Alaaddin Keykubad, when 

the Cimri Event took place and they supported izzettin Keykavus II against the pro-

Mongol ruler, Klhyarslan IV.32Before the reign ofizzettin Keykavus II (1246-1262), 

when conflicts over the sultanate among leading figures became apparent, Fahreddin 

Ebubekir Pervane, a Seljuk vizier, for example, asked help from the ahis and from 

their fityans (who formed the youth branch of ahi associations) in Konya. In return, 

Pervane offered money and fame. But, when the central government became aware 

of his plan, a new governor was immediately appointed to Konya, and he was well 

greeted by the ahis of the city.33 One reason for thefutuvva organizations' increasing 

power in Anatolian cities was their relationship with the sultans. Over time, the 

futuvva began to penetrate the guilds and spread to villages, where a contact with alp 

organizations was formed. 34 Also ahis are said to be very influential in political life 

30 Baki Oz, "FfitUwet'ten Ahilige," p. 46. 

31 Franz Taeschner, "islam'da FfitUvvet Te~kilatmm Dogu~u Meselesi ve Tarihi Ana <;:izgileri," p. 
228. 

32 Baki Oz, "FfitUvvet'ten Ahilige," p. 46, 47. 

33 Galip Demir, Osmanb Devletinin Kurulzqu ve Ahilik, (istanbul: Ahi Kfiltiiriinfi Ara~rrma ve Egitim 
Vakfl Yaymlarl, 2000), p. 72. 

34 Fuat KoprulU, The Origin of the Ottoman Empire, (New York: State University of New York, 
1992), p. 96. 



12 

while some like Ahi Evran remained politically independent, which would be the 

part of the legend of Ahi Evran. 

Ahi Evran was a craftsman, who was born in 1171 in Azerbaijan. In the 

account of an historian, A~:tkpa~azade, Ahi Evran was considered a saintly person, 

like Geyikli Baba, Yunus Ernre, Seyh Dapduk Ernre, and Karaca Ahmed Sultan.35 

Ahi Evran started as a tanner apprentice, because the tanner guild was so necessary 

during his time in Anatolia.36 Ahi Evran politically did not tie himself with any 

political group. The following story demonstrates this point. When Ahi Evran 

refused to pay tax while in Kayseri, the sultan sent his officials to Evran's tannery 

where an evran, or dragon spitting frre from his mount, appeared. Sultan's men were 

so surprised that they quickly fled. 37 Thus Seyh Nasiriiddin Ebii'l-Hakaytk Mahrnud 

bin Ahmed was the complete of Ahi Evran, and the story of this mythologic event 

continued to spread among the populace. 

There are other myths concerning Ahi Evran. For example, he met Nasrr li-

Dinillah and entered his futuvva organization. Later on, Ahi Evran went to Konya 

and offered his book, Letaif-i Glyasiye, to the sultan. Furthermore, while in Kayseri, 

he established a guild organization, principles of which was based on the ahi culture. 

Unfortunately, because of conflicts over the throne, his guild dissolved.38 If he did 

not tie himself with any political group, why did Ahi Evran need to offer his book to 

the Seljuk sultan? Probably, people trying to legitimize Turkish guilds in Anatolia 

and preferring to start its origin with a Turkish man who came from the Central Asia, 

fabricated stories. 

35 A~lkpa~azade, Tevdrih-i Al-i Osman, (istanbul: Tiirkiye Yaymevi), p. 235. 

36 Ne~et <;agatay, Bir Turk Kurumu alan Ahilik, p. 80: 

37 Bedri Noyan, Hacl Bekta:j-l Veli Manzum Vilayetndmesi, (istanbul: Can Yaymlan, 1996), p. 43. 
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The Relationship between Religious Sects and Ahi Associations 

Some religious orders like Mevlevi and Bektashi orders had the same origin 

as ahi associations since same morality of the Jutuvva influenced them alL 

Moreover, despite the fact that how they influenced each other is unknown and 

controversial, <;agatay argues that the Brother Devotees (.ihvdn 'us SaJd, which was a 

religious and political association of the tenth century), Batinites, Qarmatians, 

Melamites, Free Masons, Assassins and European guilds might have been influential 

in the development of the ahi associations. 39 He also claims that although the 

Jutuvva tradition influenced ahi associations, they were different. <;agatay, 

furthermore, argues that no other organization similar to ahi associations could be 

found in other Islamic countries, despite the influence of the same Jutuvva culture.40 

His exaggerated claims regarding ahi associations imply a perfect guild organization 

in Anatolia, which, in fact, was beyond the imagination. 

Relationship between some religious sects and ahi associations is possible. 

In the beginning, wearing ~alvar, girding ~edd, and drinking ~erbet were the three 

main characteristics of the Jutuvva ceremonies. As time went by, shaving one's beard 

and cooking helva were also accepted. Mevlevi, Bektashi orders and ahi 

associations did not like outsiders whom they called, ba{kasl, or the other.41 

Bektashis took some important practices fromJutuvva through Babailik. Since they 

were so integrated, it is difficult to distinguish Bektashis and Alavis from ahis in 

38 Galip Demir, Osmanh Devletinin KurulWju ve Ahilik, p. 348. 

39 Ne~et <;:agatay, Bir Turk Kurumu OlanAhilik, p. 52. 

40 What were the reasons that ahi associations appeared in Anatolia? Ne~et <;:agatay explains the 
reasons as follows: to find jobs for craftsmen coming from Asia and "civilized" Turkish cities, to 
compete with local Greek craftsmen, to preserve the quality of goods and produce in sufficient 
amount. Furthermore, they aimed these associations economically independent, helped the state 
during wartime, and created Turkish consciousness in art, literature, music, and customs. 
ibid, p. 85. 

41 Abdiilbaki GOlpmarb, "islam ve Tiirk illerinde Fiitiivvet Te~kilatI," p. 60. 
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terms of their religious beliefs. However, they differed from each other. For 

example, the people ofJutuvva drank salted water, while the Alavis preferred to drink 

plain water, and Bektashis preferred to drink sweet water.42 

Some other sects, like Babailik, are said to have influenced ahi associations. 

The Mongol invasion was regarded as a turning point in the history of ahi 

associations. Because with the invasion, many educated people and guild members 

migrated especially to Anatolia.43 Among them were Baba ilyas and his family. 

Baba ilyas formed a sect in Anatolia, known as Babailik, which was a branch of the 

Yeseviye. Although there was no information about its direct relation, Babailik was 

believed to form the basis of ahi associationS, as well as Bektashi and Mevlevi 

orders.44 

First of all, one must differentiate between the Mevlevi ahi and the Bektashi 

ahi. For example, Ahi Evran is known as a follower of the Bektashi order and 

Nurettin Caca as a follower of the Mevlevi order.45 It is probable that there was a 

serious conflict between these two sects. As an ahi, Nurettin Caca killed other ahis. 

It seems that, at least in this case, solidarity did not really exist among different 

groups of ahis. It may be reasonable to accept Arnakis' point of view that, within 

time two different types of ahis had emerged in Anatolia. Those who had profane 

42 ibid, p. 67, and 68. 

43 Some other people were mentioned as ahi, such as Ahi Mohamed, Ahi Kayser, Ahi <::oban, Ahi 
Ahmed, and Ahi Sadettin. 
Ne~et <;agatay, Bir Turk Kurumu Olan Ahilik, p. 87. 

44 Refik Soykut, Esncif Kimdir: Esndjllkta AhiUge Yakia$lm, p. 64 

45 Divit~ioglu says that Ahi Evran followed Hacl Bekta~-l Veli. Ahi Evran, according to Vilayetname, 
said: "Kim bizi $eyh edinmi$se onun $eyhi Hacl Bekt.a$ hiinkardlr." 
Sencer Divit~ioglu, Osmanlz BeyUginin Kurulu$u, (Istanbul: Eren YaymcdIk, 1996), p. 49. 
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tenden~ies and preferred worldly affairs, and those who were interested m a 

monastic way of life. 46 

What about its relationship with shiite culture? According to AbdUlbaki 

Golpmarh, people ofJutuvva were shiites, or miite§eyyi (a person who assumes the 

qualities of a shiite). Their beliefs were in fact mixed up with superstitions, and that 

they really propagated the Safavid ideology against the Ottomans during the 

sixteenth century. In addition, the Batmite characteristics of Jutuvva slowly 

disappeared during the seventeenth century. Thus,Jutuvva came under the monopoly 

of Ottoman guild system in the later centuries. However, from the same century 

onwards, the Melamite-Harnzavis preserved the original characteristic ofJutuvva by 

keeping some part of the system under their contro1.47 In GOlpmarh's view, Jutuvva 

continued with Ottoman guilds. In other words, Jutuvva was not vanished but only 

its Batinite side. Since GOlpmarh does not provide information, which 

characteristics ofJutuvva continued with the guilds remain obscure. 

The- members ofJutuvva separated themselves from Sufis from the beginning 

and they were fused with the Melamites, followers of a Sufi sect. The relationship 

between Jutuvva and Melamiye was apparent as well. A Melami had to have a 

profession, which was essential in the Jutuvva guilds.48 Regarding this issue, there is 

a confusing claim that Melamiye itself was interested in ascetic life. Abdiilbaki 

Golpmarh disproves the claim by saying that Melamis were avoiding worldly 

pleasures. In order to prove his claim, Golpmarh provides us with an example that a 

representative of the Melamite-Harnzavi order, idris Muhtefi in 1615 was a trader 

46 G. G. Arnalds, "Futuvva Traditions in the Ottoman Empire-Ahis, Bektashi Dervishes, and 
Craftsmen," p. 241. 

47 AbdUlbaki Golpmarh, "islam ve TUrk illerinde Fiitiivvet Te~kilatl," p. 62, and-63. 

48 ibid, p. 72. 
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himself. Melamites, in general, were pe~temal (large bath toweL waist cloth) 

sellers. Moreover, a large commercial building in Klfkye~me called Pe~temalcllar 

Ham, was a center ofMelamis.49 These examples demonstrate that thefutuvva might 

be considered as a mystical movement. But it did not disregard worldly affairs, as it 

is in the case of pe~temal sellers. In other words, people following any of these sects 

or orders did not have to be an esnaj while at the same time, some esnaf did not have 

to believe in any of these sects. That is to say, influence of these religious sects and 

orders was unavoidable, but an ahi who practiced a craft did not have to be a 

follower of any of them, so did the esnaj Finally, secondary sources are inconsistent 

when explaining the relationship between ahi associations and religious sects of the 

time. 

Baclyan-l Rum (Sisters of Anatolia) 

Since some scholars have paid attention to the Baclyan-l Rum as the first 

guild organization found by women, this chapter explores this issue. It is known that 

the Ottoman women involved in putting-out system as non-guild members, and also 

become gedik holders. However, no information is found concerning women as 

active guild members. 

In the earlier times of Ottoman history, women probably played a significant 

role. Ahi Evran's wife Fatma Bacl is said to have found the Baclyan-l Rum. Among 

the functions of Baclyan-l Rum were protecting orphan girls, helping them to get 

married, and taking care of elderly women. They also prepared food for the visitors 

who came to zawiyas, repaired soldier's clothing and took care of war equipment.5o 

49 ibid, p. 73. 

50 Galip Demir, Osmanh Devletinin Kundu~u ve Ahilik, p. 359. 
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There are disputes among historians concerning the existence of the 

Baclydn-z Rum. Fuad KoprulU points out that the only evidence for the existence of 

such an organization is in A~Ikpa~azade's account. In his view, the expression 

Baczydn-l Rum might have been incorrectly read. It could have been read as the 

Hajiydn-z Rum, or the Bakhshlydn-l Rum. According to Koprulu, if the Hajiydn-z 

Rum had existed, it would have been so great to have such an influential group for 

the Islamic world. 51 The word Bakhshl, however meant "saintly person, sorcerer, 

and popular poet." So that, scholars like Koprulu suggest the possibility of such an 

organization surviving in Anatolia only, if the word bakhshi is read as baciydn. 

Perhaps A~Ikpa~azade used the expression to refer to "the armed and warlike women 

of the Turkmen tribes in the march beyliks." Also, it is interesting to note that the 

fifteenth century Dulkadiroglu beylik had a Turkmen force composed of both armed 

men and women. 52 

Sencer Divityioglu, however, has criticized Koprulu. According to l1in4 

Kopriilu was influenced by Broquiere's explanation, but he later changed his mind 

and accepted BaCIS as part of Sufi tradition. Divityioglu, also argues that both Abdal 

of Rum and Baclydn-l Rum had religious functions and people who were given titles 

like Baba ("Father," an honorific title used especially dervishes circles) Dervi:j, Fakir 

(like Dervish), Baci (mystical orders, the title of respect given to the sheikh's wife) 

had both male and female followers. Those groups were also known for their 

heterodox beliefs and devotion of themselves to God.53 

In A~Ikpa~azade's account, there were four important groups in Anatolia: 

Gaziydn-l Rum, Ahiydn-l Rum, Abddldn-l Rum, and Baclydn-l Rum, with which Hac} 

51 Fuat KoprulU, The Origin of the Ottoman Empire, pp. 98-99. 

52 ibid, p. 99. 
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Bekta~-l Veli had a direct relationship. 54 Bedri Noyan states that Bektashis were 

composed of women and men together. Ahi associations on the other hand were , , 

socio-economic organizations founded by males. It was possible that Bakhshidn-z 

Rum and Baczydn-z Rum were the same, and the Bektashis were part of it. Even if 

such an organization existed, having a guild organization founded by women in the 

earlier Turkic Anatolia was not possible, because guilds then were not professionally 

organized. 

Ahis During the Early Ottoman History 

Had ahis played important social and political roles following the dissolution 

of the Seljuk rule in Anatolia? Some historians have a positive response to this 

question. Galip Demir, for example, argues that when Muhlis Pa~a, Ahi Evran, 

Sheikh Edebali, Hacl Bekta~-l Veli foresaw the possible end of the Seljuk state, they 

invited Ertugrul, who belonged to the Gaziydn-z Rum, the military branch of Ahiydn-z 

Rum, to Krr~ehir, in order to found a new state. According to a story regarding this 

issue, Osman, the founder ofthe Ottoman state, was himself an ahi. Stories continue 

that like his father, Osman gained support from the ahis, who made the same 

proposition to him. 55 According to Cemal Kafadar, historians with an orientalist 

approach "tended to emphasize the oriental nature of the Ottomans and accepted the 

essentially Turco-Muslim identity of the founders of the state.,,56 Briefly, all these 

stories concerning the issue of foundation of the Ottoman Empire seem fabricated to 

53 Sencer Divit«;iogJu, Osmanlz Beyliginin KurulU§u, pp. 33-34. 

54 "HaCl Bekta~ bunlarm i«;inden Baclyan-l Rumt ihtiyar etdi kim 0 Hatun Anadur. Ant kIz edindi. 
Ke~fii kerametini ana gosterdi. Teslim etdi. Kendi Allahm rahmetine vardl." 
A~tkpa~azade, Tevdrih-i Al-i Osman, p. 237. 

55 Galip Demir, Osmanlz Devletinin Kurulu~u ve Ahilik, pp. 240-241. 

56 Cemal Kafadar, Between Two Words: The Construction of the Ottoman State, (Berkeley: University 
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legitimize the Islamic heritage coming through ahis, who were learned and 

influential people of the time. 

Some scholars talk about the political influence of the ahis during the 

Classical Age (1300-1600) of the Ottoman Empire. For example, Ahi Hasan joined 

Sultan Orhan for his campaign against Bursa. 57 At the same time, the Ottomans 

began to appoint "city ahis" in some regions. Murad I (1360-1389) himself, for 

example, got a belt from the ahis, and he appointed Ahi Musa to Malkara as an ahi. 58 

It is also claimed that until the reign of Mehmet II, viziers, grand viziers, 

commanders, kadzs, and other state officials were originally ahis.59 Furthermore, 

when Mehmed I's son, the so-called False Mustafa, prepared a campaign against his 

brother, Murad IT. Then Murad IT sent two ahis of Bursa as delegates to Mustafa to 

prevent a disastrous result. According to Deodaat A. Breebaart, this was the last 

reference to the political influence of ahis.60 

A claim that ahis found an independent state in Ankara is unsupportable. 

Fuad Koprulu does not agree that the ahis of Ankara were large landowners and 

established such a state and yet the Ottomans got Ankara from them.61 Koprulu's 

view is not shared by Arnakis, because Murad I's autocratic rule created discontent 

among the ahis. After Bayazlt the Thunderbolt succeeded Murad I, a rebellion broke 

out. As a result, a state with so-called "socialistic tendencies" was established and 

lasted almost for a decade. At that time, because ofTimurlenk's attacks on Anatolia, 

of California, 1995), p. 35. 

57 Deodaat Anne Breebaart, The Development and Structure of the Turkish Futuvva Guilds, p.114. 

58 Ne~et <;agatay, Bir Turk Kurumu Dian Ahilik, p. 91. 

59 Galip Demir, Osmanb Devletinin Kurulu$u ve Ahilik, p. 343. 

60 Deodaat Anne Breebaart, The Development and Structure of the Turkish Futuvva Guilds, p. 115. 

61 Fuat KoprulU, The Origin of the Ottomar. Empire, p. 97. 
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it became easy for the ahis of Ankara to survive between the years 1402 and 

1413.
62 

It is also claimed that the ahis rebelled and held the city for twenty days. 

When their demands were accepted, the rebels returned to their former occupations.63 

The role of the ahis during the early years of the Ottoman beylik is not clearly 

known, despite the fact that there are several stories that emphasize their 

significance. They might not help the Ottomans to fmd the state, however, it seems 

that culturally they were influential. 

The Dissolution of Ahi Associations 

Ahi associations lost their significance over time. There were various social 

and historical factors that explain the dissolution of these associations. First of all, 

with the influence of the medreses, an increasing power of the uiema, their shiite and 

Batmite characteristics began to disappear.64 Furthermore, within time the central 

state's controlling the guild affairs increased. For example, it appointed guild 

members, especially their stewards, yigitba~1.65 

Still, it is hard to consider increasing power of the central government as the 

only factor explaining why ahis lost their political status. Rather, the Ottoman 

central government tend to preserve the traditional corporative local bodies, maintain 

a control on them, but without directly interfering with their internal affairs.66 The 

internal transformation of ahi associations also played a role in its dissolution. As 

such, from the thirteenth century to the fifteenth centuries, the title of ahi began to 

62 G. G. Amakis, "Futuvva Traditions in the Ottoman Empire-Ahis, Bektashi Dervishes, and 
Craftsmen," p. 236. 

63 Siileyman Eryigit,Ahi Birliklerinde Yonetim ve j~letme Fonksiyonlannm Temel YaplSl, p. 27. 

64 Baki Oz, "Fiitiivvet'ten Ahilige," p. 47. 

65 Refik Soykut, EsndfKimdir: EsndjllktaAhilige Yakla~lm, p. 99. 
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pass from father to son, without training according to the principles of futuvva. 

Besides that sort of nepotizm, the accumulation of wealth and property in the hands 

of the leading figures led to the dissolution of traditional structure. The entrance of 

non-Muslims' into the ahi associations might have also contributed to the dissolution 

of the traditional ahi culture, if it was really Turkic and Islamic in origin. On the 

issue, Miibahat Kiitiikoglu argues that non-Muslims did not receivefutuvva.67 

An ahi had to have a craft, although a craftsman was not necessarily expected 

be an ahi. Briefly, ahi associations and Ottoman craft guilds were not exclusively 

the same, although they deeply influenced each other. During the seventeenth 

century, only Hamzavis are said to represent the traditional ahi culture. Furthermore, 

tanners, barbers, and guilds in Serez were loyal to the practices that remained from 

the futuvva organizations. As demonstrated by an historian, in some parts of 

Anatolia, Crimea, and Saray-Bosna, there was either indirect or sometimes a direct 

relationship between ahi associations and gUilds.68 It is possible to say that Krr~ehir, 

where the title of Ahi Baba was respectfully used, continued to stay as the spiritual 

center, especially for the tanner guilds of whole empire even during the nineteenth 

century. The tanner guild members throughout the Empire had to pay fees for the 

expenditures of the Ahi Baba zawiya in Krr~ehir.69 Nevertheless, it would not go 

further. 

In conclusion, Anatolian ahi associations may have continued through craft 

guilds, however, they were not the same. Probably some ahis were esndf or some 

66 Deodaat Anne Breebaart, The Development and Structure of the Turkish Futuvva Guilds, p. 142. 

67 Miibahat Kiitiikoglu, "Osmanh Esnafinda Oto-Kontrol Miiessesesi," p. 56. 

68 ibid, p. 79. 

69 "Klr:jehir'de Ahi Evran Zaviyesi zaviyedarlzgma-mutassarrTj olanlarm ... bi1tUn memleketteki ehl-i 
sanayii ve debbag esndfinm :jeyhi olup kethiidd, yigitba:jl, iistad ancak onlann icdzet ve indbeti ile 
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esndfwere ahis, not more than that. In short, ahi associations were not monolithic 

organizations, due to the fact that the various sects and orders co-existed in Anatolia. 

Nevertheless,futuvva and ahi culture symbolically continued through the ceremonies 

of the esndf 

yapIZlr ve bunun i~in alman aiddt zaviyenin ta~irine. ve aye~de ~v~ revendesine saif olunu~~,n esndj 
araslnda hali mechul kimseler buna miidahale lie kadlm usulu tagylre kalkl~tlklarmdan men 1. 

BOA, Cevdet / iktisat, No. 1750,1258/1842. 





II. Symbols, Rituals and Ceremonies in Ottoman Craft Guilds 

This chapter examines the symbols and rituals in the ceremonies of Ottoman 

craft guilds, as well as their functions. Ceremonies in the Ottoman craft guilds carry 

important symbolic meanings, ranging from the use of certain numbers to thrice-

knotted girdles. It is also interesting to note that these practices seem to mirror some 

imperial ceremonies. Since the esnaj composed a significant portion of the urban 

population, a study of the esnaj ceremonies help us to visualize the social life in 

Ottoman towns and cities. 

It should be noted that this chapter focuses only on symbols, rituals and 

practices taken over the jutuvva and ahi cultures due to the fact that sources are 

limited to analyze influences of other cultures. I Also, sources used in this chapter do 

not explain the process of changes in esnaj ceremonies that took place throughout the 

Ottoman history. Briefly, this chapter focuses on how unrealistic it is to talk about a 

complete continuation of these cultures in esnaj ceremonies, since two different 

religious groups Muslims and non-Muslims composed the Ottoman guilds. 

Nevertheless, the vestiges ofjutuvva and ahi cultures would be carried through the 

Muslim esnaf It is possible that with increasing control of the Ottoman central 

government, which in fact applied its own rules and regulations, jutuvva and ahi 

cultures were only able to survive in the ceremonies of Ottoman craft guilds. 

However, these ceremonies later began to lose their importance when they became so 

complicated. 

J However, according to Osman Nuri Ergin, Ottoman craft-guilds inherited~o cultural traditions, the 
Eastern and Islamic, and the Byzantine and Western. With the conquest of Istanbul, influence of the 
Byzantine and Western cultures over the newly established beyU/IT, in Anatolia was inevitable. The 
guilds, for example, took the Byzantine collective pra~tice of a ?raft in a particular area. 
Osman Nuri Ergin, Mecelle-i Umitr-l Belediyye 1, (Istanbul: Istanbul Bliyiik~ehir Belediyesi Kiiltiir 
i~leri Daire Ba~kanhgI Yaymlarl), p. 518. 
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Ottoman esnaj were composed both of Muslims and non-Muslims. Thus a 

symbiotic relationship among them existed. According to Abdiilbaki G5lpmarh, 

non-Muslim esnaj were loyal to the same practices of Muslim esndf Although he 

does not cite any primary source to support his argument, G5lpmarh points out that 

non-Muslims were involved in Muslims' praying and contributed to the Esnaj 

Sandlgl, from which they could borrow money as well.2 The view that all non-

Muslim esndJ practiced these prayers seems unrealistic. Possibly the esndJ 

ceremonies served to provide solidarity among the different religious groups. 

Nevertheless, sources can only explain the ceremonies carrying Islamic symbols. 

For example, the wall of a barbershop in istanbul had a formulation remaining from 

the Jutuvva tradition Like Jutuvva holders, the Ottoman barbers devoted themselves 

to a patron saint, Selman-i Faris!. The barbers performed ceremonies of girding '§edd 

in his name, whom they believed to perform the craft frrst. 3 Having a Muslim patron 

saint, whose chain of authorities dated back to the time of Prophet Mohammed, 

implies that the Muslim barbers tried to secure their monopoly over the craft. In 

other words, some guilds established their control over the craft by using discourses 

of this kind. 

Chain of Authorities (Silsile) in the Futuvva Culture 

The chain of authorities had an important symbolic function in the esndJ 

culture and it made people believe that, they had a glorified past. Also having the 

chain of authorities meant strengthening the craft in the eyes of the masses. These 

2 Abdiilbaki GOlpmarh, "islam ve TUrk iIlerinde Fiitiivvet Te§kilatJ," istanbul Oniversitesi tktisat 
Fakiiltesi Mecmuasl, Vol. XI, No. 1-4, 1949-1950, p. 94. 

3 "Her seherde besmeleyle Ofzl1r diikkanzmlz 
Hazret-i Selmdn-i pdkdir pfrimiz iistadzm?z." 
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chain of authorities in the Jutuvva culture was most of the time fabricated as it was in , 

the case ofNakka~ Ahmed's chain of authorities, which dated back at least to times 

of prophets. This connection with prophets was for political legitimacy. In other 

words,jutuvva holders tried to exert power over the masses that tended to follow a 

so-called saintly people.4 Following a saintly person also appeared in the culture of 

the Ottoman esnaj as it was in the case of Muslim barbers. 

Futuvva Membership 

Although Ottoman craft guilds received symbols, and rituals from the jutuvva 

culture, the esnaj did not completely take and continue all the practices, rules and 

regulations demanded by the jutuvva. The Jutuvva membership was, for example, 

not open to everybody. Nasir a Persian poet, mentioned in his jutuvvatname from 

1290, ten groups of people. Kafir (infidels) believed in superstitions. Munafik 

(hypocrites) were really human beings in appearance, but they acted as doglike. 

Kahin (fortune-tellers) served for their own purposes so that they lied day and night 

to the people. Sarho~ (drunkards) were deprived of God's blessing. Dellak 

(masseurs in a public bath) who might be good men, but when he came to the public 

bath, either Muslim or gavur (godless) were the same in his eyes. Tellal (broker, 

measurer) who were cruel enough while selling goods and deceiving people in order 

to gain little more profit, thus making the others fail. 5 C;;ulha (weavers) lied to people 

and did not keep their promises. Kasap (butchers) shed the blood of the living. 

Cerrah (surgeons) were so much involved in wounds and bruises that affected his 

ibid, p. 91, and 1OI. 

4 ibid, p. 32. 

5 Nasiri, "Fiitiivvetname Nushiisl," in: "islam ve Tiirk illerinde FUtiivvet Te~kilatI," istanbul 
Universitesi iktisat Fakiiltesi Mecmuasl, Vol. XI, No. 1-4, 1949-1950, P 316. 
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thoughts which were wounded, too. Lastly, aVCl (hunters) could not be accepted as 

Jutuvva holders since they killed the living things,~like birds.6 

Furthermore, there were two other groups, who could not receive Jutuvva. 

The frrst one was miiltezim (tax collectors), the second was muhteldr (profiteers). A 

tax collector put whatever tax he wanted on people. Muhteldr stored wheat for the 

purpose of speCUlation, aimed at causing prices to rise so high that it contributed to 

famine.? Nasir in his Jutuvatniime also lists persons, who could not be an ahi: 

drunkards, practisers of both adultery and pederasty, intriguers, hypocrites, haughty, 

jealous, an vindictive, liars, the guilty of treacheries, those who did not keep promise, 

those who keep fmding faults, the stingy, slanderers, false accusers, thieves and those 

who acquired property in an unlawful manner. 8 

Briefly,Jutuvvatniimes served to regulate the society and instruct people to be 

virtuous. It seems that strict rules and regulations that remained from Jutuvva were 

not completely accepted by guilds. For example, unlike Jutuvva membership, the 

butchers and surgeons could be guild members, while, at the same time, they could 

form their own guilds. Despite differences, however, practices from the Jutuvva 

culture and practices in guilds had common points, such as both tried to prevent 

profiteering and demanded correct measures. Moreover, while Jutuvva did not allow 

everybody to be the member, Ottoman craft guilds, since they were composed of 

different religious groups, and non-Muslims could be a guild member. In other 

words, the issue 'that ''futuvva and ahi traditions continued with craft guilds" is still 

problematic. 

6 ibid, p. 316. 

7 ibid, p. 318. 

8 ibid, pp. 323-325. 
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among the ahi, probably remained from the Abbassids. At the same time, the ahis 

did not wear golden rings and wore garment produced by Jutuvva-holders or an ahi. 11 

However, in all Jutuvvatnames and Jutuvva ceremonies, the §edd and §alvar 

were common, as it was in both ceremonies of Jutuvva and of guilds. 12 Girding the 

§edd was considered an important symbol among ahis, because it meant a pledge to 

avoid sinful things. To legitimize the importance of girding §edd, many stories were 

fabricated. As such, since Jutuvva passed from Mohammed to Ali, unbroken lineage 

of §edd was established. 13 There was also common belief that the first §edd was 

girded on Adam to show his renewed loyalty to God's command after his 

transgression. In a way, girding §edd also represented a covenant between God and 

Adam and between God and all mankind. Based on this story, girding §edd in the 

ceremonies of the guilds might carry an important symbolic meaning that there was a 

covenant between the guild and apprentices, journeymen or masters, for whom the 

ceremonies were performed. 

According to the same story, Adam informed his son Shit with the practices 

ofJutuvva, which passed from father to son until the time of Noah. From Noah, it 

passed to his son Sam, then down to Abraham and to Mohammed. 14 Furthermore, 

the prophet Mohammed, during his journey to Heaven called Mirae (when he was at 

11 Abdiilbaki G6lpmarh, "islam ve TUrk illerinde Fiitiivvet Te~kilatl," p. 40. 

12 Kusti was the symbol of Zoroastrian tradition and it resembled the futuvva ~edd. Kusti was started 
be girded a child who was at seven or between six and twelve. For girls, it was girded between age of 
six and nine. Most importantly, to tie knots of the futuvva :jedd was similar to the kusti of 
Zoroastrianism, and of the tzg-bend of Bektashis. All the tied knots represen~ed the expression "ele, 
dile, ve bele" carried importance. In earlier futuvatnames, :jedd and pe:jtemal differed from each other. 
Later, instead of a woollen :jedd, pe~temal was girded. 
ibid, p. 83, 85, and 86. 

13 ibid, p. 27. 

14 Deodaat Anne Breebaart, The Development and Stnlcture of the Turkish Futuvva Guilds, 
(Michigan: University Microfilms lnternational, 1961), pp. 147-148. 
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the Kaaba), put on a tac, kU:jak (:jedd), and was clad withfutuvva garment. Similarly, 

Ali girded :jedd on seventeen people called the. kemer-bestegan, whose head was 

Selman-i Faris!. 

The origin of girding :jedd was also supposedly dated back to the time of 

prophet Abraham. While building the Kaaba at Mecca and wishing to get rid of 

heretics, a piece of cloth made by houris of Heaven was girded on Abraham's waist, 

enabling him to complete his work. When Abraham fmished his work, that piece of 

cloth was undone. IS In other words, :jedd represented the strength to complete one's 

work regarding the esnaj Furthermore, those girded with :jedd by the same ahi were 

considered brothers. I6 Based on this myth, it can be concluded that girding :jedd by 

the guild members was to establish brotherhood among the esnaj 

Also, if girding :jedd meant avoiding sinful things, what about taking it off? 

Taking it off meant keeping one's door open to the people, giving if he had any gold 

or silver, treating people well, acting in a friendly manner, and opening not only his 

door, but also his dining table to people at any time. All these responsibilities show 

the significance of hospitality and generosity among the futuvva holders. I? In other 

words, :jedd symbolized virtue. I8 The ceremony of Ottoman sultans' girding a sword 

on (/aZzr kU:janma merasimi) resembled the girding of :jedd in the ahi tradition. Thus 

it appears that a symbolic link between the Ottoman sultans and ahis was established. 

15 Nasiri, "Fiitiivvetname Niish;}Sl, " p. 330. 

16 Abdiilbaki Golpmarh, "islam ve TUrk illerinde Fiitilvvet Te~kilatl," p. 29. 

17 Nasiri, "Fiitiivvetname Niishasl," pp. 330-331. 

18 Girding :;edd also became common in social life. A symbolic use of the :;edd was for the eldest 
member of a newly married girl's family to gird her with it and admonish her to remain virtuous. 
Additionally, when women who did not have a child went. to a tiirbe, a t~rbedar girded a !jedd or a 
woollen cord on her which she was expected to keep on uottl she bore a chtld. 
Abdiilbaki Golpmarh, "islam ve TUrk illerillde Fiitiivvet Te~kilatl," p. 100. 
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That is to say, the Ottoman sultans tried to legitimize their sultanate by establishing a 

connection with a strong tradition. 

Although based on another myth, like §edd, the origin of §alvar also dated 

back to the time of Abraham. 19 When Abraham was thrown into frre by a catapult, 

all the gates of the sky were opened and angels came to watch the event. At just this 

moment, because of the frre, Abraham wanted to get rid of what he had on. Then the 

archangel Gabriel was ordered by God to put a §alvar on Abraham to hide his 

nakedness. This also protected him from ashame. 20 After Abraham, §alvar was said 

to pass to Hashimids, then to Mohammed, from him to Ali. According to Nasir, and 

from Ali, it passed to Selman-i Farisi and from him to the other caliphs. Finally it 

returned to the Heaven. On the day of the Last Judgement, God would give it to ahi 

who had good qualities, such as generosity.21 Here, it is important to note that the 

garments of both people of the ahi and futuvva are said to have their origins in the 

time of Adam and of later generations of prophets. In short, §alvar represented the 

moral side of the prophets that people followed. Besides the garments, §erbet and 

helva were considered two important symbols in the esniif rituals. 

Importance of $erbet and Belva 

Since it symbolized solidarity among the members, §erbet, which was made 

up of water and salt, was one of the main symbols in thefutuvva tradition and in the 

19 Although the main Jutuvva gannents were both §alvar and §edd, hl~ka (dervish's cloak), ta~ 
(dervish's headgear) and palhenk (a kind of rustic leather shoe) of Bekta~hls were added later on. The 
Jutuvva garment in ~ihab-al-din Suhreverdi'sJutuvva~dme was t?e §alvar, ~hile the garment of the 
tasavvzif was hlrka. Additionally Nakka~ Ahmet mentlOned a behef that ~urmg the Huneyn w~r, the 
Archangel Gabriel brought hlrka (cloak) ofJutuvva to Mohammed, whom m return passed on All. 
ibid, pp. 38-39. 

20 Nasiri, "Fiitiivvetname Niishasl," pp. 334-335. 

21 ibid, pp. 337-338. 
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ceremony of the craft guilds. A component of ~erbet, salt, was considered sacred. 

For example, during the time of Ancient Greece, salt was considered the most 

valuable thing at the temples, and at all banquets of the time. The Romans, too, 

accepted salt as a symbol of friendship, like the Arabs and Jews. To swear his 

loyalty to the king, a Jewish person would taste salt in the presence of the king 

himself For the Turks, it meant hak Gust), bereket (fertile), and lezzet (tasty).22 

Nasiri says that Adam gave Eve salt as a dowry. Thus, it began to appear in the 

religious discourses.23 Since the Islamic tradition did not allow drinking wine and 

other spirits, futuvvatname writers seem to fabricate stories based on the Islamic 

customs. Furthermore, in order to legitimize drinking ~erbet rather than wine, the 

writers used stories illustrating how prophet Mohammed himself, the man of virtue, 

objected drinking wine.24 

In addition to ~erbet, helva had its own significance. According to D. A. 

Breebaart, after performing the ceremony of ~edd, for Adam honey and flour were 

brought to make helva. Adam picked up part of it for Eve, who was not present at 

the ceremony. Therefore, helva was sent to whoever was not at present during the 

ceremony.25 Based on another myth, helva also had significant meaning since the 

Flood of Noah's time. Archangel Gabriel brought the futuvva to Noah, who thus 

accepted Gabriel as his ~eyh, the archangel Mikael as his ata, and the archangel 

22 Abdiilbaki Golpmarh, "islam ve Tiirk illerinde Fiitiivvet Te§kilatJ," p. 86. 

23 Nasiri, "Fiitiivvetname Niishiisl," p. 328. 

24 Before Mohammed, at the futuvva meetings, people were used to drinking wine. During 
Mohammed's young age, 400 followers of Abu Cehl, who gained fame as fotuvva-holders, had 
drunken wine. When forty friends of Mohammed asked him to practice the same ceremony, so that 
they would drink wine, he refused to drink. Afterwards, they decided to drink salted water in the 
name of Mohammed. Based on this story, soon afterwards the futuvva holders were divided into two 
factions: those who drank wine and who drank salted- water 
Abdiilbaki Golpmarh, "islam ve Tiirk illerinde Fiitiivvet Te§kilatJ," p. 43. 

25 Deodaat Anne Breebaart, The Development and Structure of the Turkish Futuvva Guilds, p. 147. 
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israfil, as his karda§, brother. With the instruction of those archangels, Noah 

constructed his ark. Later, Gabriel brought raisin and grape from Heaven to make 

helva, which Noah ate. Sending helva to each other, in other words, provided a 

symbolic interaction among the esndf of different cities. 26 

Other Practices, Rules and Regulations 

Ottoman craft guilds also paid attention to correct measures that was said to 

have been based onfutuvva. They demanded correct measures of products ordered 

by Sharia. D. A. Breebaart pays attention to the belief that all of their transactions 

and the way the merchants or esndf conducted their businesses would be taken into 

account on the Day of Last Judgement.27 According to another story, when 

Mohammed wanted to buy wheat from the market, he saw that wheat was wet. Then 

the prophet asked the seller why this was so. The man confessed that he wished to 

gain more profit. Mohammed then said, "everyone who deceives me or my 

community does not belong to my people.,,28 

Another practice was to come together and had entertains when met. At the 

meeting place, members used to read some parts from the Koran, or tell the stories of 

saintly people, and of the prophets. At some of the sohbets, people were dancing. 29 

Music and dancing played considerable roles in the ceremonies at the beginning. 

Nasiri praised serna, whirling dance, on a higher level by saying that wind brought 

26 Osman Nuri Ergin, Mecelle-i Umur-l Belediyye I, p. 499; and Abdiilbaki Golpmarb, "islam ve TUrk 

illerinde Fiitiivvet Te~kilat1," p. 91. 

27 Deodaat Anne Breebaart, The Development and Structure o/the Turkish Futuvva Guilds, p. 170. 

28 ibid, p. 168. 

29 ibid, p. 173. 
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the song of the angels.
30 

Probably later on, when the u!ema's influence throughout 

the Empire increased, music and dancing lost their significance. 

Ceremony of Apprenticeship (91rak 91karma Merflsimi) 

The ceremony of apprentices was important to maintain monopoly over the 

craft. Having this ceremony, the guild's committee made it clear that people who 

were not trained as apprentice could not open his shop and practice the craft.31 Also, 

by giving place to girding ~edd, the ceremony expresses master's loyalty to the guild. 

The ceremony of apprentices took place as follows. Through one's 

admission to the guilds, one guide (yo! atasl) and two fellows (yo! karde~i) were 

assigned to the apprentices. The yo! atasl was responsible in instructing in the rules 

and beliefs of the futuvva tradition. The yol karde~i instructed the apprentices to be 

in the futuvva path.32 Apprentices, masters, ~eyh, and nakfb attended these 

ceremonies. 33 Among the ~eyhs and masters, a guide was chosen to perform the 

ceremony. The guide took ajar of water in his hand and went step by step back from 

the front of the ~eyh, while pouring water to both sides. He took a brush in his left 

hand, and again came back to the front of the ~eyh, where he then knelt. The guide 

swept both ~eyh's seccdde (prayer rug), and his skirt. Of course, while performing 

the ceremony, the guide was praying. Afterwards, the apprentice and the guide held 

30 "Zevk ve ne~ 'e her adama laylk degildir. Raks etmek ariflere bir g6steri~ sayzlmaz." 
Nasiri, "Fiitiivvetnam~ Niishiisl, " p. 349. 

31 The ceremony girding pe~temal or ~edd on a ~iikird took place during an excursion usually at the 
Veli Efendi, <;:rrplCI, Kaglthane, Fenerbahye, Goksu, and Beykoz. These excursions were called Esnq[ 
teferriir;leri, at which the attendants pitched tent, cooked and played music. 
Refik Soykut, Ortayol Ahilik, (Ankara: Tiirkiye Esnaf ve Sanatkarlar Konfederasyonu Egitim 
Yaymlarl, 1971), p. 38. 

32 Deodaat Anne Breebaart, The Development and Structure of the Turkish Futuvva Guilds, p. 187. 

33 Osman Nuri Ergin, Mecelle-i Umitr-l Belediyye I, p. 503. 
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a jar, a pair of scales, and present to offer to the Jeyh, as they entered to the presence 

of the Jeyh and the elders of the guild. At this moment, ayets, and hiidis-i §erif 

relating to the craft, for which the ceremony was performed, were recited. The §eyh 

prayed as he gave advice to the apprentice. Finally, the apprentice kissed the hands 

of all those who were present.34 Moreover, Breebaart tells us a ceremony of the 

guilds of tailor: 

In the guild of tailors, the nakib presents the ~iildrd with a pair of scissors, a 
Turkish yardstick, a needle and thread, or a piece of yarn. As in the other 
guilds, the nakfb pronounces an elaborate invocation for the patron saint 
(Da'ud ibn' Abd ar-Rahman), the probates, martyrs, and the companions of 
the prophet, the ruling officials, the viziers, and the dervishes. Presenting 
the ~iildrd with the tokens of his trade, the nakib admonishes him to use 
these implements in legal way, and to refrain from cheating, to be as sharp 
and straight in his behavior as the cutting sCissors, the ~iikird could cut the 
material of his clients with the scissors of "takva" (God-fearing, piety). 
With regard to the "ar~un" (yardstick), the nakib reminds the ~iildrd to bear 
in mind the straight path of righteousness whenever he uses this tool. The 
needle also must be a reminder for the ~iildrd to follow the right path and 
never to transgress the ~hari' ah or tariqah.35 

Cutting the hair of the Jiikird was an important part of the ceremony to note. 

"The Jeyh explains the hair-cutting to the cutting to the Jiikird with the following 

words: 'we removed pride, vanity and hypocrisy from your head, giving (with this 

hair-cut) you instead meekness, humility and sincerity.,,36 Of course, the procedure 

of cutting hair might be different in other ceremonies. At the ceremony stated in 

Futuvvetniime-i Kebir, ''the sahykh takes the novice's right hand and they hold each 

others hands with four fingers, the thumbs held upwards. Care is taken that the 

novice's thumb is slightly lower than the shaykh's, for this indicates the difference in 

rank between the two persons.,,37 The hand-clasp represented Adam's covenant with 

34 Cemal Anadol, Turk-islam Medeniyetlerinde Ahilik Kultilri1 ve Futilvvetnameler, (Ankara: Kultiir 
Bakanhgt Yaymlan, 1991), pp. 96-97. 

35 Deodaat Anne Breebaart, The Development and Structure of the Turkish Futuvva Guilds, p. 186. 

36 ibid, p. 189. 

37 ibid, p. 190. 
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God and that the novice at the same time pledged not to transgress and repented 

regret his past sins. By doing this, the novice was admitted among the Jutuvva 

people 38 Finally·it appears that this ceremony was based on the Islamic culture and 

does not reflect the ceremony regarding all of the Ottoman esnaj 

Ceremony of Journeymanship 

Since journeymanship appeared with limited number of shops, preparing a 

ceremony was significant to honor the journeymen. With a ceremony, the guild 

probably tried to make journeyman feel that he was so close to mastership. In this 

way, possible conflicts were prevented. This ceremony, as it was for the 

apprenticeship and mastership, represented the hierarchical structure of the guilds. 

As such, during the ceremony, the guild members sat down according to their rank. 

The ceremony took place as follows. After reciting a~lr (a portion of ten 

verses in the Koran), the candidate kissed the hand of all members, and offered cups 

of coffee to all. Afterwards, he was accepted as a journeyman. The author, RefIk 

Soykut, tells us how a ceremony of journeymanship took place. For all masters who 

attended the ceremony, the young journeyman prepared a bundle in a wrapper 

(boh9a), in which were a/uta bath wrapper made of silk, a pe~temal, a towel, and a 

block of soap. The relatives and friends of the candidate were called to attend the 

ceremony, which was performed at the mosque as well. The ceremony started with 

the entrance of the candidate and his guide. With his hands at his guide's shoulder, 

and a step behind the guide, the candidate entered the room. When they entered, the 

guide prayed. After that, they greeted each other four times and the guide took the 

38 ibid, p. 190. 
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candidate into the presence of the kahya. Then the candidate kissed the hands of 

people present there.39 Moreover, while working and did the requirements of his 

position, journeymen had to prove that he was ready for mastership. Ifhe do so, then 

a much bigger ceremony was performed. 

Ceremony of Mastership 

The ceremony of mastership was important to receive the right to practice the 

craft independently. The ceremony of mastership was mainly performed during the 

spring and mostly at the places of the mesire (excursion). Later on, those ceremonies 

took place in mosques, in front ofthe mihrab.40 After guild members was considered 

a candidate, ready for mastership, he had thirty days to fmd a workshop for himself. 

After he found one, his master informed the other guild members. Then they decided 

the date of the ceremony. The ceremony of mastership was held on the esnafkO§ku, 

which was outside the city walls of istanbul. At the front, the kahya of the guild sat 

down while the masters sat at kahyas' backs. All made a circle, at the center of 

which was a round sedir for the guild dignitaries, such as for the eldest kahya, 

religious men like the muftu, and imam.41 Finally, the candidate entered the room 

with his master and then they greeted all. During the master's ceremony, not only 

prayers were recited but also silsilename of the patron saints of crafts and 

biographies of the prophets were repeated. Afterwards, the candidate was advised to 

39 "Esse/ami Aleykiim yo ehl-i ~eriot," to the ~eyh. Then the guide said "Esselamu Aleykiim yo ehl-i 
tarikat," "EsselamiiAleykiimyo ehl-i Hakfka," and then "Yo ehl-i morife." . 
Refik Soykut, Ortayol Ahilik, pp. 113-114. 

40 ibid, pp. 112-113. 

41 ibid, p. 114. 
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be loyal to the ethic of his craft guild. Finally, the old master himself girded new 

master's pe§temal.42 

Besides all these practices and rituals, Ottoman processions was also based 

on the religious ceremonies and rituals. Nevertheless, processions more likely 

reflected participation of all esnOf groups. It is important to note that esniij 

excursIOns show us how the Ottoman public was entertained. Ceremonies of 

mastership were held during these excursions, which took place at Veliefendi, 

<;rrplCl, Kaglthane, Fenerbahye, <;amhca, Goksu, Beykoz, and Sanyer in istanbul. 43 

Moreover, Ottoman esniijhad a traditional annual meeting (Ziyajet Toplantzsz) held 

outside of the city, at the back of Hisar. All esniij had the practice of attending an 

excursion at the places of mesire at a certain day of the year. Nothing about their 

crafts and business was discussed. However, the head of the guilds gave advises to 

the esniij At these meetings, the ceremonies of both journeymanship and mastership 

took place.44 In the beginning, these excursions were friendly practices between 

Muslims and non-Muslims. Over time, not only did the Muslim esniij make non-

Muslim esniij pay the expenditures of these feasts, but also some rude behavior came 

into the scene.45 

Sometimes, the ceremonies prepared by the palace showed the greatness of 

the sultan's power. For example, the circumcision ceremony of Prince Mehmed in 

1582 lasted for twenty-one days. In addition, Mehmet IV, who was very involved in 

hunting, chose Edirne as a place procession (§enlik), in 1675, because it was also a 

42 ibid, p. 115. 

43The last esn4f teferiicii took place in the summer of 1880 held by the liil~ci esnafi· 
Ozdemir Nutku, IV. Mehmed'in Edirne $enligi (1675), (Ankara: TUrk Tarih Kurumu, 1987), p. 29. 

44 ibid, p. 133, and 152. 

45 ibid, p. 132. 
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favorite place of hunting. The esnaf exhibited their occupations during these 

processions. Considering Mehmet IV's procession, the parade of esnaflasted forty 

days and held in alphabetical order. They presented their pi~ke~ to the sultan, and 

went to eat the meal offered by the sultan himself46 This indicates the ideal sultan 

who felt himself responsible for feeding his SUbjects. Moreover, the esnaf had 

colorful flags on their carriages while passing. Some esnaf had faces be whitened 

with flour or paint to entertain people. Similarly, during the parade of 1836, Jews 

dressed in different clothing of different countries.47 Also Mahmud II prepared a 

great procession when his son, Abdiilmecit, started his own education.48 All these 

imply how important these ceremonies and parades. 

Ahi Culture, Ylirlins, and the Esnlif 

Ahi culture and yariin (friend) sohbetis had common points. Yiiriin odalan, 

which were meeting places of yariins, were like small ahi zawiyas in terms of their 

ways of training the youth and offering hospitality. Yiiriins also helped each other or 

each other's relatives at the time of wedding if needed, and to people who were poor, 

whose husband was conscripted in the army, the elderly people, and widows.49 This 

resembles the function of the EsniifSandzgz. 

There were similarities between yiiriin sohbetleri and ceremomes of the 

esniif The yiiriin focused on entertainment and solidarity. In the beginning, these 

practices included women, but over time as religious fanaticism increased, they 

46 ibid, pp. 73-74. 

47 ibid, pp. 75-76. 

48 ibid, p. 27. 

49 Ne~et <;agatay, Bir Turk Kurumu OlanAhilik, (Ankara: TUrk Kurumu Yaymlarl, 1997), p. 150. 
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became male practice especially after the reign ofSelim 1.50 Ne~et <;agatay gives an 

example of how ydrdn odalan were established. The villagers divided the year into 

two in one-hundred-eighty days each: Kaslm Gunleri and Hlzlr Gunleri. Kaslm 

Gunleri started on November eight, while Hlzlr Gunleri started on May sixth. When 

the harvest was over, and people were ready for the winter, they had nothing to do. 

Males, who were divided into three groups according to their ages (20-30,30-40, and 

40 and above), met and decided whom they would allow to attend their sohbet. At 

frrst, the former ydrdns choose their head, who might also have been the former 

ydrdnba§l. According to Ne~et <;agatay, ydrdnba§l represented Ahi Baba, while the 

odaba§l, who was responsible for ordinary businesses, organization, and necessities 

of the meeting place, represented the nakfb. 51 At the ydrdn's meeting, everybody sat 

down according to his or her position. At the left and right of the ocak, no yiiriin sat. 

The §eyh, or yiirdnba§l sat on the right minder (cushion). On the left side, in the 

place of nakfb, odaba§l sat. When the yiiriinba§l and the odaba§l came in, everybody 

rose. Also at the ydrdn odasl, no place was given to gambling, drinking, or any rude 

behavior. 52 

In addition, no yiirdn visited another room or went to coffee-houses alone. 

However, small groups might meet among themselves. The meeting of the ydriin 

odaSl continued until Hldrellez, on May 6. On the day of Hldrellez, yiiriins of 

Yenice village went the side of the Lake of Egridir and with the money they 

collected, they bought an animal to eat. They also entertained themselves until the 

50 Tuncer Giilersoy, "Simav'da Yaren Te~kilatl," Milli Kultur, Vol. n, No. 11, 1981, p. 10. 

51 Ne~et <::agatay, Bir Turk Kurumu OlanAhilik, p. 145. 

52 ibid, pp. 146-147. 
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evening and then returned to their homes. After that common feast and 

entertainment, the activities of yaran odasl came to an end. 53 

In conclusion, futuvva and ahi cultures might have influenced the ceremonies 

of the Muslim esnaj However, all practices were not completely transferred from 

these two cultures since guilds were composed of both Muslim and non-Muslim 

esnaj Also because the ceremonies became so complicated and detailed, even the 

Muslim esnaj gradually abandoned them. Nonetheless, main symbols, such as :jedd, 

:jalvar, and helva continued to be important parts of the esnaj ceremonies, which 

were performed to achieve solidarity among the esnaj This chapter has also 

examined the yaran culture because some scholars argue that this was the 

continuation of the ahi associations and they assume an indirect link with the esnaj 

culture. Although from different places, the masses and the sultans watched the 

same processions and enjoyed the same parade performed during the circumcision of 

a §ehzade, wedding of important people, and bayrams.54 Also, watching the same 

parade provides opportunity for the masses to show their allegiance to the sultan and 

for sultan to embrace his subjects. 

53 ibid, pp. 148-149. 

540zdemir Nutku, IV. Mehmed'in Edirne Senligi (1675), p. 9. 



III. The Organization of the Ottoman Craft Guilds and 
The Role of the Central Government 

This chapter focuses on the organizational structure of the Ottoman craft 

guilds and the role of the central government regarding the esnaj In the ottoman 

context, although the underlying concept of a guild had existed for some time, the 

word "guild" (Jonca) came into use only in the eighteenth century. Originally, Zonca 

was used to designate the meeting place for Ottoman craftsmen (Jonca dairesi or 

Zonca odasz), but later it started to designate the committee of guild (Jonca heyeti).! 

Although Ottoman craft -guilds were divided into two major categories as outsiders 

and insiders, the focus of this chapter is on the insiders: auxiliaries, apprentices, 

journeymen and masters as well as the other important positions such as kethuda and 

yigitba~l. 

The Role of the Central Government in Controlling Esniif 

Throughout Ottoman history, the central government ill istanbul played 

significant role regarding the craft guilds. The Ottoman government, for example, 

issued decrees at various times to determine which types of professions were to be 

practiced. Moreover, when a guild member misbehaved, the government was 

informed and it took necessary measures. 

It is apparent that the central government had more control on craft guilds of 

the capital city as compared with guilds in other cities. As demonstrated by Haim 

Gerber, guilds in seventeenth century Bursa were more autonomous? Nevertheless, 

there were a few examples regarding guilds in istanbul, for example, nobody entered 

I Gabriel Baer, "Tiirk Loncalannm YapIsI ve Bu Yapmm Osmanh Sosyal Tarihi iyin Onemi," Tarih 
Ara~tmnalan Dergisi, Vol. YIn-XII, No. 14-23, 1970-1974, p. 111. 

2 Haim Gerber, "Guilds in Seventeenth-Century Anatolian Bursa," Asian and African Studies, No. 11, 

p.86, 
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the Sarac;lar 9ar~lsl (Market Square for saddlers or leather craftmen), according to a 

custom practiced since the reign of Mehmet II.3 Such examples are, however, rare. 

In istanbul, as in parts of the Empire, the government continued to strengthen the 

guilds by giving them certain privileges, since the taxes imposed on guilds were 

important source ofrevenues.4 It can also be concluded that relationship between the 

central government and the guilds was mutual. 

Organizational Structure of Guilds 

Ottoman guilds were organized hierarchically. Gabriel Baer, however, 

argues that the hierarchical structures of the guilds were not as strict as some 

researchers have claimed SO.5 If compared with the European guilds, their 

counterparts in the Middle East were less strictly organized. In this view, since the 

Ottoman guilds were not based on class interests, no serious conflict among the guild 

members came into play.6 However, conflicts between guild members were 

unavoidable. 

Before discussing the organizational structure of the Ottoman craft guilds, we 

should first look at the ranks. Initially, at the zawiyas, there were nine positions: 

Yigitlik was the lowest stage. Ahilik, which was composed of six stages came after 

the Yigitlik. The fIrst three stages of Ahilik called the ashdb-l tarfk, while the latter 

3 Orner Uitfi Barkan, "Osmanh imparatorlugu'nda Esniif Cemiyetleri," Drtisat Fakiiltesi Mecmuasl, 

Vol. LXI, No. 1-4,1985, p. 42. 

4 ibid, p. 4l. 
Haim Gerber seems to agree by saying that ''holding a shop in the market leads to payment of guild 
taxes; paying taxes makes the traditional privileges of the guilds legally enforceable." 
Haim Gerber "Guilds in Seventeenth-Century Anatolian Bursa," p. 63. , -

5 Gabriel Baer, "TUrk Loncalannm Yaplsl ve Bu Yapmm Osmanh Sosyal Tarihi i~in Onemi," p. 101. 

6 ibid, p. 119. 
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three as nukaba. At the seventh stage was haltfe, while §eyh was at the eighth. $eyh 

was the head of these seven positions, and at the most top was the $eyhu 'l-me§iiyih. 7 

The Ottoman craft guilds were basically composed of two important groups: 

insiders (dahililer) and outsiders (hariciler). Insiders were composed of auxiliaries 

(yamak) , apprentices (91rak), journeymen (kal/a, halifa) and masters (usta). 

Outsiders were former guild members, who did not actively participate in business. 

Outsiders were also divided into three groups: the retired, feeble, and sick or 

disabled. 8 The retired were the former masters who did not have to work or get 

assistance from the Esnaf Sandlgl.9 However, with the support of journeymen, some 

of them could manage their shops, if they had enough capital. The feeble (aceze), 

were also former masters, but unlike the retired, they could not manage shops or 

workshops. They got aid from the Esniif Sandlgl according to their needs. 

Moreover, the disabled (ma'lulfn) needed real care while at the same time, receiving 

aid from both Esniif Sandlgl and active masters and journeymen. 10 There were three 

7 Osman Nuri Ergin, Mecelle-i Umur-l Belediyye I, (istanbul: istanbul Biiyiik~ehir Belediyesi Kiiltiir 
i~leri Daire Ba~kanhugl), p. 516. 

8 Adnan Giilerman, and Sevda Ta~tekil, Ahi Te:jkilatmm Tark Toplumunun Sosyal ve Ekonomik Yaplsl 
Uzerinde Etkileri, (Ankara: Kiiltiir Bakanhgl Halk Kiiltiirlerini Ara~t1nna ve Geli~tirme Genel 
Miidiirliigu Yaymlan: 194, Gelenek Gorenek ve inanfi:lar Dizis~ 1993), p. 17. 

9EsntifSandlgl is where fees ofthe craftsmen were collected. This was also known as EsntifVakfi or 
Esntif Kesesi. When Mithat Pa~a was the governor of Tuna, he founded Esncif Sandlklan with the 
same name, for which, the fifth percent of the goods of the subject was taken. By this way, Mithat 
Pa~a aimed to save people from the hands of the brokers. This practice gained popularity and other 
branches of them were opened in various places. With the interest rate of these sand(ks, the roads, 
schools and bridges and other types of social services aimed to be compensated. In 1883, Mentifi-i 
Umumiye replaced those sandlk but, in 1888 Ziraat Bank replaced the last one. . . 
Ne~et <;agatay, "Ahiligin TUrk Ekonomisine Getirdikleri," in: Ahilik ve Esntif, (Istanbul: Istanbul 
Esnaf ve Sanatkarlar Dernekleri Birligi Yaymlarl, "986), pp. 95-96. 

10 Osman Nuri Ergin, Mecelle-i Umur-l Belediyye II, (istanbul: istanbul Biiyiik~ehir .Belediyesi Kiiltiir 
i~leri Daire Ba~kanhgt Yaymlan), p. 682. 
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considerable strata of insiders filled by masters, journeymen, and apprentices in each 

guild as well as by $eyh, nakib, yigitba$l, duacl, 9aVU$ and kethiida. 11 

{:lrak or Sakird (Apprentice) 

An apprentice in the Ottoman craft -guilds held the lowest stage in the 

hierarchy, however, sometimes another strata, yarnak (auxiliary), appeared before 

this stage. In Serez, for example, an auxiliary had to work regularly for two years to 

become an apprentice.12 During that period, auxiliaries worked without any 

payment.13 Apprentices could not be below the age of ten, and trustees were 

responsible for their coming to work.14 Although it is not clear, many sources accept 

1001 days or three years of extension for apprenticeship. The number of apprentices 

employed was .limited, since the guilds decided how many of them had to be 

employed. Similarly, guilds prevented anyone from becoming a master before 

training as an apprentice. IS Apprentices could either work with more than one 

master or leave their masters without their guild's permission.16 Based on the 

C;obanoglu Futuvatname, Osman Nuri Ergin lists some important duties of an 

apprentice, who had to be loyal to the one hundred twenty-four articles stated in the 

futuvatname, accept all words uttered by his ahi, to sacrifice his property and life for 

him, to get his clothes washed each week, and to have a profession. 17 

II Abdulbaki Golpmarh, "islam ve TUrk illerinde Flitiiwet Te§kilatl," htanbul Universitesi jktisat 
Fakultesi Mecmuasl, Vol. XI, No. 1-4, 1949-1950, p. 98. 

12 Gabriel Baer, "TUrk Loncalanmn Yaplsl ve Bu Yapmm Osmanh Sosyal Tarihi ilYin Onemi," p. 101. 

13 Ne§et <;agatay, Blr Turk Kurumu OlanAhilik, (Ankara: TUrk Tarih Kurumu, 1997), p. 137. 

14 Mubahat Kutiikoglu, "Osmanh Esnafinda Oto-Kontrol Mliessesesi," in: Ahilik ve Esniif, (istanbul: 
istanbul Esnafve Sanatkarlar Dernekleri Birligi Yaymlarl, 1986), p. 57. 

15 Gabriel Baer, "Turk Loncalanmn Yaplsl ve Bu Yapmm Osmanh Sosyal Tarihi ilYin Onemi," p. 100. 

16 ibid, p. 100. 

l70sman Nuri Ergin, Mecelle-i Umur-l Belediyye 1, p. 520. 
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Conflicts among guild members was inevitable. Conflicts might surface 

between master and his apprentice. Such conflicts usually centered on food and day 

of rest. Most of the time, conflict concerning food was not really between apprentice 

and his master; rather it was between the apprentice and his master's wife, since 

apprentices ate their meals at their master's home. When they did not like the food 

prepared by their master's wife, a serious conflict immediately arose. 18 

It was necessary for apprentices to acquire an education to meet the 

requirements of their positions. At the beginning, they received a social and moral 

training at the zawiyas. 19 However, the practice of reading and writing given to 

apprentices was abandoned later on. The reason might be the increasing material 

consideration of the craftsmen who did not follow the former ahi practices. 

Moreover, many families had their children work before getting education. Parents 

took them away from the Koran courses, because they wanted them to add to the 

family income. Gabriel Baer states that Mahmud II issued an irade, an official 

decree, to forbid the guilds from employing children before they had gotten an 

education. Therefore, each apprentice had to have a tezkere, an official certificate, 

given by the local kadz, to ensure that a candidate for apprenticeship had completed 

his education. 20 

Kalfa (Journeyman) 

After fulfilling the requirements of apprenticeship, one could become a 

journeyman. However, between apprenticeship and joumeymanship, another stage 

18 SUleyman Eryigit, Ahi Birliklerinde Yonetim ve j~letme Fonksiyonlanmn Temel YaplSl, (Ankara: 
Tiirk Tarih Kurumu, 1989), p. 9. 

19 Osman Nuri Ergin, Mecelle-i Umur-z Belediyye J, p. 518. 

20 Gabriel Baer, "Tiirk Loncalarmm YapIsl ve Bu Yapmm Osmanb Sosyal Tarihi i9in Onemi," p. 101. 
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called ~eriklik (companionship) existed at least during the eighteenth century printing 

guilds.21 Moreover, according to some documents, there were apprentices who 

became a master without being a journeyman. However, it was defmed that there 

was a real distinction between a journeyman and an apprentice.22 The guilds of 

seventeenth century Bursa were an exception to this, for according to Haim Gerber, 

there was no journeyman position in guilds of Bursa. Instead, completion of 

apprenticeship was sufficient to become a master?3 Gerber concludes that "possibly, 

the meaning of journeyman (halifa) underwent some historical development that 

equated it with a mere wage-earner. If so, it would have meant that the formal 

hierarchy of the guild in seventeenth century Bursa was somewhat fluid.,,24 

Joumeymanship was added later on to the Ottoman craft guilds. As a result 

of some economic problems that the Empire faced, the number of shops and 

workshops were limited. The institution of gedik (the right of exercising of a craft, 

or monopoly) contributed to the emergence of the position of journeymanship. 

When a gedik passed not to the state treasury and, therefore, not to the apprentice, 

but to the heirs of the deceased gedik holder, apprentices who were ready for 

mastership had to keep working in their former workshops. This, within time, 

created tension. 

Hence a new type of relation between the employer and his employees 

appeared in the working life of the Ottoman Empire.2s A serious flaw in the system 

exposed as the number of journeymen either unable to open their own shops or could 

21 ibid, p. 102. 

22 ibid, p. 102 

23 Haim Gerber, "Guilds in Seventeenth-Centuy Anatolian Bursa," p. 67. 

24 ibid, p. 68. 

25 Siileyman Eryigit, Ahi Birliklerinde Yonetim ve l§/etme Fonksiyonlanmn TemelYapzsz, p. 29. 
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not work independently increased gradually. They became a threatening factor 

within guilds.
26 

Halil Sahillioglu demonstrates the case from the guild of simke~ 

(gold or silver wire-driver). When numbers of journeymen who desired to become 

masters increased, a forced division of the cadres occurred. Thus some masters had 

to accept half of a gedik.27 

Based on another document from 1734, Halil Sahillioglu argues that 

journeymen of the simke~ guild inhibited their masters from employing any new 

workers or slaves during the next eight years.28 It seems that the journeymen of 

simke~ at that time really had significant pressure on their masters. And most likely, 

their aim was to prevent any new-comers, thus to keep their wages high. When 

master of a shop had a son, the journeyman working there could not easily become a 

master. Over time, masters tended to employ slaves or causal laborers at a lower 

price. Thus, it became difficult for the journeymen of simke~ to preserve their prices 

even at their current level. 29 Also journeymen, especially those who did not have 

independent workshops and had to work with their master, could not oppose their 

masters. 30 

For a journeyman, it was difficult to open his own shop even when he became 

a master. Getting certain training, developing good relationships with other 

journeymen, and behaving in good manner towards customers were not enough for a 

26 ibid, pp. 29-30. 

27 Halil Sahillioglu, "EsnafCemiyetleri i~inde Usta-Kalfa <;:eki~mesi," Belgelerle Turk Tarihi Dergisi, 
No. 17, 1969,p.59. 

28 "htanbul simke~hdne esn4/i ile ~akirtlerinin {:lknk denen alet uzerinde feki~meleri oldugundan 
bundan bOyle bir flknk sahibi oldugunde mukdtaa ~artlanna gore {:lknk, varsa ogluna, yoksa hakh 
olan kalfalarma verilecektir. Bir flknk bo~ (malul) olmadlkfa yeni bir pknk verilmeyecektir. Altl ay 
evvelinden beri role veya yana~ma ~akird adl altmda aldlklan hizmetkdrlan odalarmdan 
uzakla~tlracaklardlr." 

ibid, p. 59. 

29 ibid, p. 61. 

30 Orner Uitfi Barkan, "Osmanh imparatorlugu'nda EsnafCemiyetleri," p. 41. 
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candidate master to open a shop. Instead, he also required to have sufficient amount 

of capital. 31 Yet, even if a master did not have enough capital but other conditions 

were suitable, he could consult the Esndf Sandzgt for assistance. Nonetheless, only 

the guild could give such permission, if there were any vacant gedik and journeymen 

really needed assistance. 32 

Usta or Ustad (Master) 

To be a master, one had to be a member of a guild and to have worked as a 

journeyman for at least three years without violating certain rules and regulations of 

the craft guilds. Furthermore, except the sixteenth century guilds of physicians and 

surgeons, no information has been found about taking any sort of test before getting 

the right of mastership. 33 One had to follow some basic rules even after he became a 

master. F or instance, when a master left his gedik for whatever the reason, he was 

not allowed to work by holding the same position at least for a certain period. When 

he returned, he had to resume as a journeyman. 34 

Another difficulty that masters faced with emerged when the institution of 

gedik was established. At the beginning, masters were the owners of their shops and 

the equipment they used for their own businesses. But, when this privilege began to 

pass by inheritance, it turned out that masters were not able to act independently. 35 

Instead, they became dependent on the new hereditary system. It appears that, not 

only journeymen, but also masters began to work as employees, because of the loss 

31 Gabriel Baer, "Turk Loncalannm Yaplsl ve Bu Yapmm Osmanh Sosyal Tarihi iyin Onemi," p. 104. 

32 ibid, p. 35. 

33 Gabriel Baer, "Turk Loncalarmm Yapls1 ve Bu Yapmm Osmanh Sosyal Tarihi iyin Onemi," p. 104. 

34 Siileyman Eryigit, Ahi Birliklerinde Y6netim ve i$letme Fonksiyonlarmm Temel Yaplsl, p. 36. 

35 ibid, p. 30. 
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of control over their workshops. It is also important to note that, as the case of 

tanners guilds indicates, if a master was rich and independent enough, he might have 

end up as a merchant and left his own guild. 36 

Yigitba§l (assistant to the guild's warden) 

Yigitba~l was the assistant to the guild's warden (kethudd) and helped him not 

only in training and disciplining guild members, but also in punishing any of them 

who had committed a crime. Yigitba~l was also responsible for distributing raw 

materials to artisans and girding pe~temal on masters during their ceremonies.37 

Moreover they could award gedik and icdzet to the craftsmen.38 In a sense, yigitba~ls 

had both economic and religious functions simultaneously. Furthermore, the i~~iba~l 

assisted the yigitba~l in controlling and preserving the quality of the produced 

goods.39 The i~~iba~l was responsible for choosing his workers from a specific place 

where they gathered.4o During the nineteenth century, vekil replaced yigitba~1. 41 

Kethiidli 

Kethudd was the guild's head. To be a kethudd, one had to work as a master 

and be trained by at least three masters. The names, esndf ~eyhi (~eyh of a guild), 

~eyh, mutevelli and kahya were the other names commonly used for this position. 

Kahya was the title mainly used by the populace. Formerly, the title, Ahi Baba was 

36 Halil inalctk, The Ottoman Empire: The Classical Age 1300-1600, (London: Phoenix, 1997), p. 

157. 

37 Adnan Gtilennan, and Sevda Ta~tekil, Ahi Te~kilatmm Turk Toplumunun Sosyal ve Ekonomik 

Yap lSI Uzerinde Etkileri, p. 14. 

38 Stileyman Eryigit, Ahi Birliklerinde Yonetim ve j~letme Fonksiyonlannm Temel Yaplsl, p. 31. 

39 Adnan Gtilennan, and Sevda Ta~tekil, Ahi Te~kilatmm Turk Toplumunun Sosyal ve Ekonomik 

YaplSl Uzerinde Etkileri, p. 14. 

40 Orner Uitfi Barkan, "Osmanh imparatorlugu'nda EsnafCerniyetleri," p. 41. 
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used for the guild's head. Furthermore, some guilds did not have their own kethiidas 

depending on how heavy the work load was. If a profession did not require very 

much work, kethiidas from other professions took responsibility for them. 42 

Before the eighteenth century, instead of kethiida, the name $eyh was used for 

such a position. Importantly, non-Muslims did not call the head kethiida, they rather 

preferred ustaba$l.43 Kethiida of the Sivas guilds was mainly responsible for the 

fmancial and external affairs of the guild. Hence the Esnaj !jeyhi carried out the 

internal affairs of the guild.44 That is to say, the kethiida of Bedesten (Vekil-i 

Fukara) in Sivas and esnaj $eyhi were not the same person. Besides kethiida of a 

guild, there was a town kethiida, who together with other important people contacted 

with the government for guild's affairs.45 Egyptian esnaj called their head as $eyh, 

while further in Arab lands within the Ottoman territories, $eyh was not only a 

spiritual but also an administrative head of a guild, unlike those in Anatolian and 

Rumelian parts of the Ottoman Empire.46 A real distinction between $eyh and 

kethiida was apparent. The $eyh mainly carried out religious ceremonies. However, 

as the economic and administrative sides of the guilds gained ground, the importance 

of the $eyh diminished gradually.47 The only known exception, from the nineteenth 

41 Gabriel Baer, "TUrk Loncalannm Yaplsl ve Bu Yapmm Osmanh Sosyal Tarihi i~in Onemi," p. 110. 

42 Samiye Baydur, OsmanlI EsntifCemiyetinin Mefl§ei, Tekamiilii ve Kaldmlmasl, (istanbul: istanbul 
Universitesi Felsefe Ziimresi Sosyoloji Mezuniyet Tezi, 1946-1947), p. 27. 

43 Mehmet Gen~, "Osmanh Esniifi ve Devletle i1i~kileri," in: Ahilik ve Esntif, (istanbul: istanbul 
Esnafve Sanatkarlar Dernekleri Birligi Yaymlan, 1986), p. 116. 

44 Orner Demirel, II Mahmud Donemi'nde Sivas'ta Esntif Te~kilatl ve Uretim Tiiketim lli§kileri, 
(Ankara: Kiiltiir Bakanhgl Yaymlarl, 10, Kiiltiir Eserleri Dizisi: 136, 1989), p. 48. 

45 HaW ina1c1k, The Ottoman Empire: The Classical Age 1300-1600, p. 153. 

46 ibid, p. 152. 

47 Gabriel Baer, "TUrk Loncalarmm Yaplsl ve Bu Yapmm Osmanh Sosyal Tarihi kin Onemi," p. 113. 
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century, was the bookseller guilds that still called their head as §eyh regardless of 

their religion.48 

A kethiida had many responsibilities. First of all, he assumed the 

responsibility of Esnaf Sandlgl. Secondly, he resolved the problems of his own guild 

and took care of buildings belonging to the guild. He employed the davetfi, the 

fe§meci, the bekfi, and some other employees. Also a kethiida was responsible for 

preparing the ceremonies of master, journeyman and apprentice and attending 

meetings of the guilds' committees.49 

Election of a kethiida in the Ottoman guilds by the guild members indicates 

the autonomy that the guilds have in their affairs. However, the kadl'S approval of 

the newly elected kethiida was needed. A regulation from 1864, for example, stated 

that government had the responsibility for choosing kahya of the sarrafs. 

Nonetheless, if there were any complaints about the newly appointed kahya, the 

government (or kadl) took it into consideration. 50 Consider the following example 

from Sivas, the craftsmen and artisans of the town chose their head and then 

informed the kadl. After the kadl approved the head, the governor appointed him as 

the guild's head.51 This example demonstrates that the approval of kadl was not 

sufficient. It is reasonable to argue that practice of authorization by the government 

was a later invention. As examined by Orner Demirel, in some cases, the kadl was 

48 ibid, p. 114. 

49 Adnan Giilerman, and Sevda· Ta~tekil, Ahi Te$kilatmm Turk Toplumunun Sosyal ve Ekonomik 

Yapzsz Uzerinde Etkileri, p. 13. 

50 Gabriel Baer, "Tiirk Loncalarmm Yaplsl ve Bu Yapmm Osmanh Sosyal Tarihi i'Yin Onemi," p.115. 

51 Orner Demirel, II Mahmud Donemi'nde Sivas'ta EsmifTe$kilatl ve Uretim Tuketim jzi$kileri, p. 

49. 
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informed by the elected esniif ~eyhi, who himself informed the kadz and then the kadl 

asked a beriit-z ~erif from istanbul to approve the election of the head. 52 

The tendency to appoint state officialsas kethiidii began in the seventeenth 

century and it became a common practice since then. 53 During the reign of Sultan 

Abdulhamid II, the appointment of a kethiidii from outside the guild was a well-

established practice. Gabriel Baer demonstrates that, most of the time, guild 

members preferred palace dignitaries as their kethiidiis, since they believed this 

would serve for their own interest. 54 As Halil inalcIk also emphasizes, the central 

government was mainly concerned with maintaining autonomy of guilds. 55 

Initially, kadz's approval was not a requirement. After the sixteenth century, 

however, this changed and the government started to appoint the leading figure of an 

ahi association as its kethiidii.56 It is important to note that it is to the benefits of the 

government to appoint a state official as the kethiidii. Since the government had 

most of the time difficulty in paying the salaries of its officials, such appointments 

would load the burden of paying salaries of at least some official to the guilds. 

Furthermore, by this, the government would increase its control over the guilds. 57 In 

fact, for an appointment of a kethiidii, the consent of the majority of the esniif was 

necessary. 58 Gerber's example from Bursa indicates that the kethiidiis were not 

government officials. He gives a specific example in which the government officials 

52 According to Orner Demirel, no information was found either before or during the reign of Mahmut 
II about how long the esnfiJ $eyhi in a Sivas guild continued in his job. 
ibid, p. 49, and 50. 

53 Mehmet Gens:; "Osmanh Esnafi ve Devletle ili~kileri," p. 120. 

54 Gabriel Baer, "Turk Loncalanmn Yapls1 ve Bu Yapmm Osmanh Sosyal Tarihi is:in Onemi," p. 116. 

55 Halil inalctk, The Ottoman Empire: The Classical Age 1300-1600, p. 152. 

56 Suleyman Eryigit, Ahi Birliklerinde Y6netim ve i$letme Fonksiyonlanmn Temel Yaplsl, p. 20. 

57 Mehmet Gens:, "Osmanh Esnaf! ve Devletle ili~kileri," p. 120. 

58 ibid, p. 116. 
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could not intervene in the affairs of the guild. And, furthermore, in the same case, 

the kethudii did not consider himself as a government official. 59 Gerber draws the 

conclusion that the approval of kethudii-ship by the kadz in Bursa was a mere 

formality. 60 

The guild members gained effectiveness in controlling their kethudii, at least, 

the seventeenth century guilds of Bursa did. At least in Bursa, the guild members 

had relatively much control over their own kethudii and if the kethudii failed to carry 

out his duties or neglected them, they could dismiss him. 61 In brief, initially the 

guild members chose their own kethudii mostly in istanbul. However, especially 

during the late Ottoman history, the government began to appoint the kethudii. On 

the other hand, procedure of electing kethudii shows differences in various cities. 

Religion also played a key role in the election of a guild's warden. In Sivas 

guilds, during the reign ofMahmud II, the kethudii of the bedesten was chosen from 

among Muslims, but Muslim kethudii sometimes shared his position with a nort-

Muslim.62 If the majority of a guild was composed of non-Muslims, they had a non-

Muslim kethudii, otherwise a Muslim kethudii. For example, in 1657, Muslim 

takkeciler (seller of skullcaps) at the Bedesten of istanbul, asked the Council of State 

(divan) to have a Muslim kethudii, because at that time Muslims were in the 

majority. 63 When Muslims esniif realized that their numbers surpassed those of the 

non-Muslims, they wanted to have a Muslim kethudii, whom the non-Muslims 

objected. In the end, two kethudiis were chosen: one Muslim and one non-Muslim. 

59 Haim Gerber "Guilds in Seventeenth-Century Anatolian Bursa," p. 66. , 

60 ibid, p. 67. 

61 ibid, p. 75. 

62 Orner Demirel, 11 Mahmud Donemi 'nde Sivas 'ta EsnflfTe~kilatl ve Uretim Tiiketim jzi~kileri, p. 

47. 

63 Mehmet Geny, "Osmanli Esnafl ve Devletle ili~kileri," p. 120. 
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It appears that a guild could have more than one kethiida, and if non-Muslims made 

up the majority of a guild, in addition to the Muslim one, they could have a non­

Muslim kethiida as well. 64 

The position of kethiida-ship outside istanbul and its surroundings was 

different. The fjeyh (guild's head) in Damascus was mostly hereditary. If there was 

no suitable heir for this position, the guild members appointed a new one. Most 

importantly, in Damascus the result of elections should not approved by the Mdl or 

the center.
65 

Nonetheless, the hereditary rule regarding the position of fjeyh in 

Damascus was not really an exception, but it was depended on the merits of the 

present head to rule during his lifetime. Only if he was successful enough in 

carrying out his duties, could his sons replace him.66 Finally, a kethilda had to treat 

everybody equally. If not, guild members could warn him.67 Yet, one could fmd 

numerous cases which, most of the time, seem to contradict the above 

generalizations. 

Consider the following case from Bursa. The bazarbafjl was the head of the 

grocers, while the nakib was the head of barbers.68 This piece of information may 

prove why some responsibilities for the functions of both nakibs and kethildas were 

similar to each other. Perhaps, those two positions were not completely different 

from each other, as it was stated in some sources. The b6z6rbafjl or the bakkdliin, 

was appointed by the grocers or sometimes by dignitaries of the city to carry out all 

kinds of affairs of the grocery guilds. A b6z6rbafjl was responsible for distributing 

64 Robert Mantran, XVI -XJi71 Y ilzyzlda istanbul' da GUndelik Hayat, (istanbul: Eren Y aymclhk), p. 

98. 

65 Gabriel Baer, "Turk Lonca1annm Yaplsl ve Bu Yapmm Osmanh Sosya1 Tarihi il(in Onemi," p. 115. 

66 Samiye Baydur, Osmanlz EsndjCemiyetinin Mell§ei, Tekdmiilil ve KaldlrllmaSl, p. 28. 

67 Mubahat KUillkoglu, "Osmanh Esnafmda Oto-Kontrol Muessesesi," p. 67. 

68 Haim Gerber "Guilds in Seventeenth-Century Anatolian Bursa," p. 65. , 
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goods brought to the bazaar. He had same responsibilities as the esnaj ~eyhi except 

for religious duties. This position was also seen in other Ottoman cities.69 The 

bazarba~l in Sivas was appointed by the berat. ~ With the renewal of the berat, this 

position might pass from father to son. Among the guilds in Sivas, the position was 

also given during the lifetime of the present bazarba~l. This practice created the 

problem that a position might remain in the hands of the same family for a long time. 

Orner Demirel gives us the example that in Sivas an important family of the city, 

Kenanzadeler, took the monopoly of bazarba~1.70 On the other hand, if they 

neglected their duties or treated the guildsmen badly, the biizarba~l could be 

dismissed.
7

} Finally, the position of kethuda-ship was replaced by the ustaba~l 

during the Tanzimat era.72 It was abolished with the Second Constitutional era 

starting in 1908. 

ihtisab Agas, 

Regarding the Ottoman craft guilds, jhtisab Agasl was an inspector for the 

market places. Practically, he applied the ihtisab laws, which were really religious in 

outlook, but concerning the guilds, the ihtisab laws fixed just prices, narh, and dealt 

with profiteering. The jhtisab Agasl was a government agent, while assisting the 

kadz in economic, social, religious, and legal matters. In a sense, he had close 

contact with the esnaj in towns and cities, where he charged with examining the 

weights, measures, and provisions. In other words, he was responsible for deciding 

69 Orner Demirel, 11 Mahmud Donemi 'nde Sivas 'ta EsnafTe§kilatl ve Uretim Tiiketim ni§kileri, pp. 

52-53. 

70 ibid, p. 53. 

71 ibid, p. 54. 

72 Samiye Baydur, Osmanlz Esnq{Cemiyetinin Men§ef, Tekdmiilii ve Kaldmlmasl, p. 29. 
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on the narh, and ensuring that no one violated it.73 The jhtisab Aga was also 

responsible for providing the basic food supplies of istanbu1.74 However, in the 

seventeenth century Bursa, the jhtisab Agasz's involvement in guild matters was not 

frequent. He was a '"tax-farmer of one of ten or so mukataa.,,75 In Bursa, ihtisab 

Agasz's connection with the guilds was apparent, only when a conflict between 

himself and the guilds occurred.76 

To sum up, the main duties of an jhtisab Agasl included the fo Howing: giving 

licence to craftsmen to start their businesses, collecting taxes, distributing the 

incomes of the ihtisab (office of superintendent of guilds and markets), giving 

tezkere of miirur (internal passport), controlling the way of dressing, and proper 

colors of customs belonging to each of the religious communities.77 Regarding 

public security in the cities, jhtisab Agasl had an important role in preserving public 

order.78 The position of jhtisab Agasl was replaced by the $ehramoneti.79 Since 

then, important functions of the jhtisab Agasl were transformed to other newly 

established branches of municipality. For example, some of them were passed to the 

Zaptiye Mii:jiriyeti, which was established in the 1840s.80 Before that, in 1826, a new 

regulation had promulgated. 

73 Ziya Kazlcl, Osmanhlarda ihtisdb Miiessesesi: Ekonomik, Dini ve Sosyal Hayat, (istanbul: Kiiltiir 
Basrn Yayrn Birligi: 21, inceleme Ara~trrma:5, 1987), p. 77. 

74 ibid, p. 70. 

75 Bairn Gerber, "Guilds in Seventeenth-Century Anatolian Bursa," p. 82. 

76 ibid, p. 82. 

77 Ziya KazlCl, Osmanillarda ihtisdb Miiessesesi: Ekonomik, Dini ve Sosyal Hayat, p. 73. 

78 ibid, p. 69. 

79 ibid, p.235. 

80 ibid, p. 235. 
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Other Positions 

In the Ottoman craft guilds, there were two groups of masters. One was an 

ordinary master and the other was an elite master. The elite were called the ihtiyar, 

which meant "chosen." In fact, ihtiyars did not have any official duties, but they 

acted as mediators between the guilds and the government. 81 In some sources, there 

was another member, the nakib, whom the yigitba§zs replaced. 82 

There were also two other positions called duacl and davet9i. The duacz 

prayed, while the davet9i were responsible for calling people to worshipping. The 

davet9i were seen only in the guilds of Serez, where they assisted the head. 83 

Another position was called <;avu§. Although his duties were not clear, the yigitba§l 

took responsibility for the 9QVU§. 

The ehl-i vukitf and ehl-i hibre were two other positions which existed in the 

tanner (tabakcz), shoemakers (ayakkabzcz), bronze (tun9), brass (pirin9), gold (altm), 

and needle (igneci) guilds.84 Halil ina1cIk, moreover, states that each guild had one 

or two ehl-i hibre who were experts chosen from among masters.85 Putting the narh 

on produced goods, stamping, and helping the kadz, controlling guild members, 

distributing materials and other necessaries of the guilds were included among their 

duties. Ehl-i hibre also had a role, if there was any conflict between guild members 

and administrative bodies or within the executive body of the guild. In a sense, he 

was an arbitrator.86 According to Haim Gerber, ehl-i hibre was the right hand of the 

81 Gabriel Baer, "Turk Loncalannm Yapls1 ve Bu Yapmm OsmanlI SosyaJ Tanni tyin Onemi," p. 107. 

82 ibid, p. 108. 

83 Gabriel Baer, "TUrk Loncalarmm Yaplsl ve Bu Yapmm Osmanh Sosyal Tarihi iyin Onemi," pp. 

108-109. 

84 Samiye Baydur, Osmanlz EsndfCerniyetinin Men:jei, Tekdmiilu ve Kaldmlmasl, p. 29. 

85 Halil inalcIk, The Ottoman Empire: The Classical Age 1300-1600, p. 153. 

86 Adnan Giilennan, and Sevda Ta~tekil, Ahi Te:jldlatmm Turk Toplumunun Sosyal ve Ekonomik 

Yaplsl Uzerinde Etkileri, p. 14. -
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kethadd in textile guilds. In addition, he frequently assessed the qualities of products 

in Bursa.
87 

Finally, duties of the ustaba§l replaced that of the ehl-i hibre during the 

T anzimat era.88 

Committees of Guilds 

Although sources do not give how these committees of guilds developed, 

both the meetings and committees of the Ottoman craft guilds were important to 

understand how the guilds functioned. There were five important committees, which 

discussed the guild matters. 89 The executive committee of a guild met on the first 

and third fridays of each month. At the meeting, members discussed the former 

decisions and whether they had been put in practice. If implemented, they talked 

about the immediate results of their decisions. At the same time, new decisions 

would be made at these meetings. 90 

Grand assembly (biiyiik meclis) also had important functions. For example, it 

controlled the kethadd's behaviors towards guild members, and ensured regular 

meetings of the executive committees. The Grand assembly determined whether the 

executive committee met or not, examined the accounts of the kethildii, confirmed 

whether they were proper, or punished if they were contrary to the rules. Moreover, 

the Grand Assembly contacted the government regarding problems related to craft 

guilds, examining the decision of the government, if they did not serve for the 

purpose of the guilds. If it was necessary, an extraordinary meeting was decided. 

87 Hairn Gerber "Guilds in Seventeenth-Century Anatolian Bursa," p. 65. , 
88 Samiye Baydur, Osmanll EsndjCemiyetinin Mem;ei, Tekdmiilu ve Kaldmlmasl, p. 30. 

89 SUleyman Eryigit, Ahi Birliklerinde Y6netim ve j~letme Fonksiyonlarmm Temel YapIsI, p. 16. 

90 Adnan Gillerman, and Sevda Ta~tekil, Ahi Tqkilatmm Turk Toplumunun Sosyal ve Ekonomik 

Yapisl Uzerinde Etkileri, p. 14 
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Especially when negotiation with the government officials was not probable, 

the general meeting (Memleket ToplantlSI) met on the following day.91 At the 

meeting, decisions were postponed until any proper decisions by the government 

were taken. If the guildsmen were not satisfied, they closed their shops. Then the 

agent ofthe Ahi Baba or kethiidas went to the government officials. Again if, the of 

the guild members were not satisfied, the agent of the Ahi Baba left the keys as the 

sign of closing the shops, and left the meeting with the people who had come with 

him. If the government's decision satisfied the guild members, the agent of the Ahi 

Baba reclaimed the keys and the craftsmen returned to their occupations. If the 

government did not resolve the problem on the behalf of the guild, the agent of the 

Ahi Baba applied to the kadz and acted according to the decision taken at the court. 92 

Nevertheless, we do not have enough information that the procedure was always like 

this. 

In this chapter, I have examined the organizational structure of Ottoman craft 

guilds and the relationship between the guilds and the state. Regarding the 

relationship between the guilds and the government, it appears that the government 

was mainly concerned with the tax revenue from guilds and also concerned with the 

ihtisab laws. Though, it may seem that the government only aimed to preserve the 

traditional guild structure, it is obvious that Ottoman craft guilds were transformed 

considerably, especially starting with the sixteenth century. This chapter also 

demonstrates that the guilds of istanbul and of the other regions may show 

differences depending on the distance to the center of power. The chapter has 

emphasized that Ottoman guilds began to change within a long historical process. 

91 ibid,pp.14-15. 

92 ibid, p. 15. 
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Both external factors and internal factors played important roles in this change. 

Giving more concessions to the Europeans, abolishment of the lanissaries and some 

structural changes in the government policy are among these external and internal 

factors. 





IV. Ottoman Craft Guilds in a Broader Context 

This chapter examines the Ottoman craft guilds in a broader context. It aims 

to shed some light on the responses of the Ottoman central government towards the 

changing economic, social and politic conditions. It also investigates the "decline" 

debate, economic policies of the Tanzirnat era, and the situation of esnaj In order to 

explain transformation of Ottoman craft guilds, especially during the nineteenth 

century, one should give equal attention to both internal and external factors of the 

time. 

Concerning the main factors of change, the World System Theory, for 

example, gives particular attention to the incorporation of the Ottoman Empire into 

the capitalist world system. According to this model, incorporation of the Ottoman 

Empire into the capitalist world economy means decreasing control of the state over 

four important areas: "production, circulation, coercion, and administration." 1 

Initially, the Ottoman Empire was a powerful world empire. However, when Europe 

grew as a capitalist world economy, the Ottoman Empire became part of that global 

economy and became peripheralized.2 As a result, this world empire gradually 

relinquishes its "self centered and self-responsive world empire image" and its 

"function within inter-state system.,,3 

One of the main characteristics of such a world empire was agriculture, 

initially based on the tImar system. The other one was guilds, controlled by the 

I Immanuel Wallerstein, and Re~at Kasaba, "Incorporation into the World Economy: Change in the 
Structure of the Ottoman Empire, 1750-1839," METU Studies in Development, Vol.VIII, No. 1/2, 

1981, p. 565. 

2 Immanuel Wallerstein, Hale Decdeli, and Re~at Kasaba, "The Incorporation of the ~oman Empire 
into the World Economy," in: The Ottoman Empire and the World Economy, [ed.] Huri Islamoglu­
inan, (Cambridge: Cambridge University Press, 1987), p. 88. 

3 ibid, p. 89. 
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central government.
4 

In other words, this theory pays particular attention to changes 

in both agriculture and guilds for various reasons. For example, the esnaj in the 

Balkans experienced changes, when the central_government lost its control over the 

area, which later on played an important role in the incorporation into the capitalist 

world system. As such, between 1750 and 1815, European demand for raw materials 

like cotton, maize, meat, hides, wax, silk, wool, tobacco, and lumber from the 

Balkans increased.
s 

Briefly, "the increasing power of local notables, the rise of 

9iftliks and the emergence of predominantly Christian merchants as the wealth and 

powerful agents of the intensifying commercial relations with Europe created new 

place of accumulation in the Balkans.,,6 This theory implies that European 

penetration into the Balkan market means the central Ottoman government's loss of 

control over the raw materials, which were needed by the esndj 

The government lost its control over the administration as well. For example, 

in provinces, tiyans, who rose to power in the eighteenth century, gained 

governmental post in their regions. Widespread bribery, nepotism, and corruption in 

the state apparatus and illegal collaboration between the dydns and kad,S caused the 

state lose its control over the provinces. 7 Of course, this put a heavy burden on the 

tax paying subjects like the esnaj who were also subjected to the rules and 

regulations imposed by the kad,. Furthermore, especially in the second half of the 

nineteenth century, with its large cotton estates, Egypt became a part of the capitalist 

4 ibid, pp. 89-90. 

5 Immanuel Wallerstein, and Re~at Kasaba, "Incorporation into the World Economy: Change in the 
Structure ofthe Ottoman Empire, 1750-1839," p. 541. 

6 ibid, p. 541. 

7 ibid, p. 554. 
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world system. 8 The rise ofMehmet Ali in Egypt as an autonomous power also led to 

the deterioration of the Ottoman economy in the nineteenth century. The location of 

Egypt as an important intersection in international trade and raising cotton for export 

made Mehmet Ali more independent.9 Therefore, a rebellion by Mehmet Ali gave 

the opportunity to the Europeans to obtain many privileges from the Ottoman sultan. 

The "Decline" Debate 

The "decline" debate regarding the Ottoman esnii/ and industries is really 

controversial. The importance of the Ottoman market increased in the eyes of the 

Europeans especially after the Industrial Revolution in Europe in the eighteenth 

century. As a result, the Ottoman central goverriment granted many capitulations to 

the Europeans. Besides previous privileges, capitUlations gained a different meaning 

with the Anglo-Ottoman treaty of 1838 and the following treaties. These treaties 

were criticized by the Ottoman intellectuals who saw the Anglo-Ottoman Treaty of 

1838 and following treaties as the main cause for the bad economic situation and so-

called "decline" of the esnii/ in the nineteenth century. For example, Vak'anuvis 

Lfitfi Efendi criticized the abolishment of monopolies by the treaty. 10 Namtk: Kemal 

also put the blame on the liberal economic policies of the leaders of the Tanzimat 

era. Likewise, Ziya Pa~a said that the economy declined when people bought 

spurious and unqualified European products, however, those buyers came out to be 

the losers in the end. II In his criticism of Adam Smith's liberal economy theory, 

8 ibid, p. 550. 

9 ibid, p. 542. 

iO Rifat. Onsoy, "Tanzimat Donemi iktisat Politikasl," in: Tanzimat'm 150. Ylld6niimii Uluslararasl 
Sempozyumu, (Ankara: Tiirk Tarih Kurumu, 1989), p. 256. 
11 ibid, p. 256. 

~ 
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Ahmet Midhat Efendi proposed that such a liberal economy was good for the 

economically developed European countries, but it was bad for agricultural countries 

like the Ottoman Empire. 12 Furthermore, the Young Ottomans discussed the reasons 

of the so-called "decline" and suggested that in order to support industry, institutions 

giving credits to local producers should have been established. At the same time, 

they paid attention to the absence of local merchant class and proposed both an 

increase in the custom duties and a restriction of raw material export. 13 In short, 

these intellectuals criticized liberal economic policies of the Tanzimat leaders, when 

the esndfhad difficulty in adjusting themselves to the new market conditions. 

The view, that the Anglo-Ottoman Treaty of 1838 threatened the esndf 

because of the abolision of monopolies, needs more discussion. The treaty gave the 

right to Britain to receive all privileges granted to other countries. Furthermore, the 

British merchants and their partners in business could buy and sell goods from any 

region of the Ottoman Empire. 14 Such a privilege meant that the central government 

was quitting its traditional policy of prohibiting the selling of raw materials to 

foreigners. Furthermore, with the Anglo-Ottoman Treaty of 1838, Britain aimed to 

get the right of retail trade, which was actually a sign of entering the sphere of the 

guilds. 15 Concerning the decline of the Ottoman handicrafts, Orhan Kurmu~ says 

that the same treaty caused some damage; however, since we have no sufficient 

information about "the prices, costs and profit margins," no one can put blame on 

12 ibid, p. 257. 

13 ibid, p. 257. 

14 Ozcan Mert, "II. Mahmut Devrinde Anadolu ve Rumeli," Turk Dunyasl Ara§tlrmaian, No. 18, 

1982, pp. 60-61. 

15 Miibahat Kiitiikoglu, "Tanzimat Devrinde YabacI.larm iktisadi Faaliyetleri," in 150. Yllmda 
Tanzimat, [ed.]Hakkl Dursun YIldIZ, (Ankara: TUrk Tarih Kurumu, 1992), p. 101. 
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those treaties only. 16 However, involvement of the foreigners really forced the guilds 

to change. 

Most of the time Ottoman guilds faced difficulty in fmding raw materials, 

• .c:' h ffi 17 smce lorelgn mere ants 0 ered higher prices. European goods affected the cotton 

textile industry the most. It was followed by the wool and silk industries in the later 

decades. According to Immanuel Wallerstein and Re~at Kasaba, cotton weaving in 

Anatolia, wool in Salonica and silk in Bursa were able to grow even after European 

.• 18 H D competition. owever, onald Quataert argues that Angora mohair weavers and 

wool cloth makers in Salonica disappeared completely, when they were faced with 

European competition. In Damascus, guilds controlled the whole market of the city 

for a long time. Textile guilds in Damascus, for example, faced the threat of British 

textile goods that entered the market through merchants and peddlers, who followed 

the Hadj caravans. It is important to note that foreigners could not enter the 

Damascus market, because of its closeness to the important religious centers. 19 

Although the effect of the Europeans in the Ottoman markets is an undeniable 

fact, the claim that the Ottoman handicrafts and industry were getting smaller and 

smaller and unemployment increased is biased. Nevertheless, many jobs were lost as 

result of the penetration of the Europeans into the Ottoman markets.20 Considering 

16 Orhan Kunnu~,"Aspects of Handicraft and Industrial Production," Asian andAfriean Studies, No. 

15, p. 88. 

17 Rifat Onsoy, "Tanzimat Donemi iktisat Politikasl," p. 255. 

18 Immanuel Wallerstein, and Re~at Kasaba, "Incorporation into the World Economy: Change in 
the Structure ofthe Ottoman Empire, 1750-1839," p. 547. 

19 Onur Ytldmm, "Osmanh Esnafmda Uyum ve Donii~iim: 1650-1826," Toplum ve Bilim, No. 83, 

1999-2000, p. 159. 

10 Donald Quataert, "Ottoman Handicrafts and Industry, 1800-1914: A Reappraisal," Osmanistis~he 
Studien zur Wirtsehafts-und Sozialgesehiehte in memoriam Vaneo Boseow, Otto HarraaoWltz, 

Wiasbaden, p. 128. 
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the shoemakers in istanbul by the 1870s, the local producers began to produce shoes 

in European fashions rather than the old-fashioned Ottoman style shoes. Thus, "the 

industry began its transformation into non-guild, piece-work, and highly segmented 

work force." However, over time, importation of shoes, despite some exception" 

ceased to exist.
2J 

Briefly, although they almost disappeared by 1850, shoemakers in 

istanbul could recover during the following fifty years. This time, local shoemakers 

had the opportunity of both regaining the istanbul market and exporting to the 

provinces. 22 As a result, the local shoemakers could preserve their status and later 

they were not affected by the foreign competition. 

Some guilds disappeared, while some others flourished. The carpet industry 

became very popular in the eyes of the Europeans, particularly in the second half of 

the nineteenth century. As a result, the "six large British merchant houses in izmir 

controlled the carpet weaving from its initial stage to the fmal shipment for export. ,,23 

They probably chose izmir and its surroundings because of its export facilities. An 

Austrian firm, Ken & Co., entered the carpet industry, a competitor to the British at 

the beginning of the twentieth century. However, the British firms continued to hold 

their supremacy. Later, those six British merchant houses formed the Oriental 

Carpet Manufacturers Ltd., which mainly dominated all Ottoman carpet sector in 

Anatolia in 1913.24 Between 1870 and 1900, carpet sector expanded in U~ak, Kula, 

and Gordes while output in the same sector surpassed by World War 1.
25 Briefly, 

21 ibid, p. 132. 

22 Donald Quataeft, Labor History and the Ottoman Empire, c. 1700-1922, Labor History Workshop at 
New York University, 2001, pp. 9-10. 

23 Orhan Kum1U~, "Aspects of Handicraft and Industrial Production," p. 90. 

24 ibid, pp. 92-93. 

25 Donald Quataert, "Ottoman Handicrafts and Industry, 1800-1914: A Reappraisal," p. 129. 



69 

some jobs were lost, while some others were gained or regained. For example, 7,600 

new jobs in lace making, and 50,000 new jobs in carpet making after 1870 were 

worth mentioning to disprove "decline" theories. It is possible to say that some 

industries dissolved, some declined, but some of them did survive, despite the 

European competition. Change in traditional guild structure became inevitable, 

when non-guild labor replaced guild labor in some industries. 

Changes in traditional guild structure showed itself in introducing "the 

putting-out system," which had already existed during the sixteenth and seventeenth 

centuries. Such change brought a new type of employment. As a result, the 

manufacturing sector became increasingly "unorganized, female and rural. " 

Sometimes women's involvement created discontent in the seventeenth century 

Musol where women began to dominate cotton threat making.26 A poem expresses 

the hatred of a Musoli weaver, who had to buy cotton thread from women.27 

Nevertheless, women's entrance was asked for. According to Donald Quataert, 

because they were employed at lower wages, women were preferred in the textile 

sector that in fact became globally competitive.28 In addition, when machines 

entered the Bulgarian market in the second half of the nineteenth century, opposition 

came not from the textile guild itself. Rather some wage-earning women opposed 

26 Dina Rizk Khoury, State and Provincial Society in the Ottoman Empire: Muso~ 1540-1834, 
(Cambridge: Cambridge University Press, 1997), p. 137. 

27 He says, 
"Afterwards I tum the wheel like women 
The noise of the wheel makes me faint." 
ibid, p. 138. 

28 Donald Quataert, "Labor History and the Ottoman Empire, c. 1700-1922," pp. 9-10 
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the coming of such techniques.
29 

Probably, they were afraid of losing their jobs or of 

decrease in their wages. 

Bursa, a center of silk industry, is an _ example of practice of "putting-out 

system. ,,30 Silk industry in Bursa included women and children, who were non-guild 

members producing at home, unlike the tanner guilds, where traditional division of 

labor was still preserved. Women and children were employed in the industries of 

silk-winding and cotton-spinning to earn their livelihood?) For example, merchants 

in Bursa were active agents in providing raw materials whether or not they were well 

trained. 32 Also, an innovation in the manufacturing sector came from using British 

cotton yarn in silk cloth in Bursa to lower the costs. In this case, there was at least a 

limited change. 33 

Similarly, the stout coarse woollen cloth makers (abaCls) in Filibe and 

islimiye did not disappear. In 1828, for the newly established army, the government 

ordered 10,000 pieces of clothing from the region. In like manner, stout coarse 

woollen cloth making in Samakov survived, because it produced for the market of 

the western part of the Ottoman Empire.34 That is to say, with the endurance of some 

markets, where the influence of the foreigners did not necessarily enter, the esnaj 

could continue to operate their businesses. Briefly, European goods indirectly 

29 Nikolay Todorov, Ondokuzuncu Yuzyllm ilk Yansmda Bulgaristan Esnaf Te~kilatmda Bazl 
Karakter Degi~meleri, jstanbul Universitesi jktisat Fakiiltesi Mecmuasz, Vol. XXVII, No. 1-2, 1967-
1968, p. 34. 

30 Onur Ylldrrnn, "Osmanh Esniifinda Uyum ve Donu~um: 1650-1826," pp. 157-158. 

31 Halil inalclk, The Ottoman Empire: The Classical Age, 1300-1600, (London: Phoenix, 1997), p. 60. 

32 Onur Ylldrrnn, "Osmanh Esniifmda Uyum ve Donu~um: 1650-1826," pp. 158-159. 

33Donald Quataert, "Main Problems of the Economy During the Tanzimat Peri~," in:. Tanzimat'm 
150. Yzldoniimii Uluslararasz Sempozyumu, [ed.] Hakkl Dursun YIldlZ, (Ankara: Turk Tarih Kururnu, 

1992), p. 213. 

34 Nikolay Todorov, "Ondokuzuncu YUzyIlm ilk Yansmda Bulgaristan Esniif Te~kilatmda Bazl 

Karakter Degi~meleri," p. 7, and 9. 
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affected them, the stout coarse woollen producers in Balkans continued to hold their 

supremacy in the Ottoman Empire even when they faced competition from European 

goods. Likewise, there were some other factors to explain why the esniif had hard 

times. In Tokat, for example, artisans left the city center not due to the fact that they 

could not compete with the European goods, but rather because they suffered from 

the harsh policies of the tax-farming officials in the city.35 

State Economic Policies and the Esnlif during the Tanzimat Era 

The Ottoman central government mainly exercized its control over three 

basic elements of the economy; land, labor, and capital. 36 It either dominated almost 

the entire mining sector, or provided capital for some core industries, such as the 

central buildings in the market (bedesten), candle factories (mumhiine), bazaars 

(9ar~1), dye-houses (boyahiine), and printing establishments (basmahiine). Through 

pious foundations, it also controlled industries in its hand, and tried to retain them as 

public properties for a long time.37 Furthermore, the government intervened the 

guild affairs to ensure proper taxation and to prevent private accumulation. In order 

to protect the esniif, strict rules and regulations were applied. For example, prices 

and wages were fIxed; this was called the narh. The government, at the same time, 

secured the supply of raw materials for the guilds, in return, however, it asked for the 

"supply of services and labor" from them. 38 

35 Donald Quataert, "Labor History and the Ottoman Empire, c. 1700-1922," p. 9 

36 Mehmet Gen~, "19. Yiizytlda Osmanh iktisadi DUnya Gorii~ilniln Klasik Prensiplerinde 
Degi~meler," Divan: flmi Ara§tlrmalar, Vo.!, No.6, 1999, p. 1. 

37 ibid, p. 1. 

38 Immanuel Wallerstein, and Re~at Kasaba, "Incorporation into the World Economy: Change in the 
Structure of the Ottoman Empire, 1750-1839," p. 545. -
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Regarding the guilds, the main concern of the central government was to 

maintain its provisionist and fiscalist policies. Provisionizm means economic self-

sufficiency concerning food-stuffs and other ~ necessities. Fiscalizm, accordingly, 

means the maximization of state revenues.39 Despite fmancial problems that started 

during the late sixteenth century, the central government did not seem to change its 

provisionist and fiscalist policies. Even Tanzimat leaders who aimed at establishing 

a modern country tried to get maximum tax revenues through new sources.40 During 

the Tanzimat Era, for example, considering the esnaf in istanbul, a new decree was 

issued to abolish old methods of taxation and to divide the esnafinto seven groupS.41 

The reason behind this division was to ensure the maximum tax revenues from 

various esnaj groups according to their profits. As this example demonstrates, 

fiscalist policies still continued to dominate the Ottoman market during the Tanzimat 

Similarly, related to central government's traditional economic policies, the 

ihtisab laws was in general applied to short-distance merchant activities rather than 

the long distance, inter-regional and foreign trade. Meanwhile, the government 

wanted to ensure sufficient amount of goods for its imperial centers.43 According to 

Sevket Pamuk says that the state did not want the merchant class became wealthy, 

39 Mehmet Gen~, "9. Yiizyllda Osmanh iktisadi Diinya Gorii~iiniin Klasik Prensiplerinde Degi~meler," 
pp.2-3. 

~fat Onsoy, "Tanzimat Donemi iktisat Politikasl," p. 258. 

41 BOA, Cevdet/ iktisat, No: 1719, 1843. 

42 During the second half of the nineteenth century, however, both ~rovisionizm and fiscalizm lost 
their importance. The former provisionizm, was almost abandoned m the 1840s. 
Mehmet Geny, "19. YiiZYllda Osmanh iktisadi Diinya Gorii~iiniin Klasik Prensiplerinde Degi~meler," 
p.7. 

43 Immanuel Wallerstein, and Re~at Kasaba, '1ncorperation into the World Economy: Change in the 
Structure ofthe Ottoman Empire, 1750-1839," p. 548. 
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because their non-provisionist activities would hurt the economy regarding mam 

food-stuffs and other necessities.44 

During the nineteenth century, while insisting on its conventional policies, 

the government achieved some of its goals in industry. It founded factories in the 

1840s, such as textile, leather, food, glass and porcelain. At the same time, the 

private sector was encouraged to found factories, which were not successful at all. 45 

Though these policies of the government, it was aimed to provide basic necessities 

for the Ottoman society and to prevent exports. 

Economic measures were also taken to stabilize the economy. As an 

economic measure, mirf mubayaa, for example, was put in practice to decrease the 

expenditures of the state. The central government bought products from producers 

either under the market price or even below the cost of its production.46 This 

practice, in fact, injured the producers. Another measure was to increase import 

duties from five percent to eight percent. To protect guilds, export duties were also 

decreased from twelve percent to eight percent in 1861. Likewise, tax on import was 

decreased by one percent per year until 1869, then it remained at one percent. In 

1874, internal duties were totally abolished altogether.47 

Specifically, the economic measures taken during the reIgn of Sultan 

AbdUlaziz are important to note. During his reign, schools for industry were 

44 1n the seventeenth and eighteenth centuries, neither merchants nor producers could become strong 
enough to change the system, although the central government wa~ not power~l enough to stop them 
from doing that. On the other hand, in Europe, the merchant class mcreased therr own power, and 
became influential in changing the economic policies of the state. 
~evket Pam uk, "Osmanb Ekonomisinde Devlet Miidahaleciligine Y eniden Bakl~," Toplurn ve Bilirn, 
No. 83, 1999-2000,pp.134-136. 

45 Mehmet Gens:, "19. Yiizyllda Osmanh llctisadi Diioya Gorii~iiniin Klasik Prensiplerinde 

Degi~meler," p. 6. 

46 ibid, p. 3. 
47 ibid, p. 8. 
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established and some esniif groups formed fIrms, while custom duties were increased 

and trade fairs were prepared.
48 

In addition, as an economic measure, Commission 

for Reforming the Industry, (lsliih-z Sanayi Komisyonu) was established in 1863, 

which was, however, abolished in 1874.49 The Commission paid attention to the bad 

economic situation and suggested establishing flIms, provided capital for industry, 

and founded schools for industry. Briefly, the central government tried to protect the 

esniif by making them a part of the newly established fums. For example, seven 

fIrms were founded among the esniifbetween the years 1864 and 1874. All of these 

fIrms received twelve years of privileged status and exemption from taxes. 50 Besides 

guilds united under companies, some guilds merged with bigger guilds to survive. 

Hat producers, for example, merged with the tailor's guild.51 

Despite the fact that the government initiated its industrial reforms, it failed at 

some extent. First of all, new reforms and newly established factories cost too much. 

Also seeking a quick industrialization caused failure in the end. Second, 

inconsistencies in the export and import duties injured the esniif, who had either 

48 Orner Ce1al Sarc, "Tanzimat ve Sanayimiz," in: Tanzimat I: Yiiziincii Ylldoniimii Miinasebetile, 
(istanbul: MaarifMatbaasl, 1940,), p. 430. 

49 For detailed information see Osman Nuri Ergin, Mece/le-/ Umur-/ Belediyye, II 

50 In the end, Simke~hdne, Toptancl Esndji $irketi, Sara{: Esndji $irketi, Kuma$91 Esndji $irketi, 
Dilgmed Esndji $irketi, Demirci and Dokmeci Esnaji $irketleri were founded. Despite their success, 
these commissions were abolished. That, according to Musa <;adrrcI, meant state's giving up its 
protection of small artisans. Unfortunately, the commission of 1889 became involved in cotton textile 
but opposed the establishment of factories. After Isldh-l Sanayi Komisyonu was abolished, 
Abdtilhamid II forbade the founding of associations and firms. With the Second Constitutional Era 
(1908-1920), many firms were established, however, they did not survive. 
Musa <;adrrcI, Tanzimat Donemi'nde Anadolu Kentlerinin Sosyal ve Ekonomik Yaplsl, (Ankara: TUrk 
Tarih Kurumu, 1'997), p. 349; Orhan Kurm~, "Aspects of Handicraft and Industrial Production," p. 
94; and Osman Nuri Ergin, Mecelle-i Umitr-l Belediyye II, p. 736. 

51 Onur YIldrrUD, "Osmanh Esnafmda Uyum ve Don~fun: 1650-1826," p. 168. 
Also Halil inalctk argues that the subject guilds sometimes wished to,ove~c~me t?e larger g?ilds ~d 
refused working. However, fear of unemployment and government s sldmg WIth the mam gUllds 
prevented their opposition. 
Halil inalcIk, The Ottoman Empire: The Classical Age, 1300-1600, p. 159. 
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united under companies or became subjected to the other guilds. Third, while the 

import duties were maintained at five percent for a certain time, the internal duties 

remained much higher than that of external. Moreover, an adviser to Mustafa Re~it 

Pa~a, 1. M. Cor, said that the Ottoman Empire, as an agricultural country, must focus 

on developing its agricultural sector and making roads. Instead, Ottoman Empire 

attempted to found new factories that were new to them.52 Similarly, although 

Western economic thoughts entered Ottoman intellectual life during the T anzimat 

Era, the consciousness of industrialization really appeared between 1908 and 1918.53 

Unfortunately, attempts in industrialization became difficult when consecutive wars, 

such as the Tripoli War, Balkan Wars, and World War I broke out. 

To sum up, changes ofthe Ottoman craft guilds took place when the central 

government began to lose its control over "production, circulation, coercion, and 

administration" in the sixteenth century. The central government, however, tried to 

preserve its traditional policies even during the later periods. At the same time, new 

reforms during the Tanzimat Era reshaped the economic policies of the Ottoman 

state. 

The argument that the handicraft industries declined is still a controversial 

issue. Some scholars have argued that jobs were really lost as a result of European 

penetration into the Ottoman market. However, some industries had survived. The 

carpet industry, for example, grew to such a degree that new job opportunities were 

created. Also the shoemaker's guild in istanbul recovered at the end of the 

nineteenth century, after its having difficulty by 1850. Similarly, stout cloth makers 

52 Orner Celal Sare "Tanzimat ve Sanayimiz," p. 433,437; $erifMardin, "Tanzimattan Cwnhuriyete 
iktisadi Dii~iineen~ Geli~esi 1838-1918," Tanzimattan Cumhuriyet'e Turkiye Ansiklopedisi Vol. 3, 

p.624. 

53 Zafer Toprak, "II. Me~rutiyet Donemin'de iktisadi Dii~iinee," Tanzimattan Cumhuriyet'e Turkiye 
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in the Balkans did not lose their market to the Europeans, despite the fact that 

European penetration affected the Ottoman economy. It should also be noted that 

there were different reasons to explain why some lost and some producers became 

vulnerable. Local producers in Tokat, who had difficulty to practice their jobs, for 

example, left the city center as a result of misconduct by the government agents 

rather than the Europeans. In brief, some guilds found opportunity to adjust 

themselves into the new market conditions; they either became subject to bigger 

guilds or they united under companies. In other words, changes in guilds came to 

surface during the nineteenth century in a more radical way. However, the very 

changes in guild structure that really began earlier and factors leading to changes in 

craft guilds were not only external but also internal. Now I will tum to these internal 

factors in the following chapter. 

Ansiklopedisi, Vol. 3, p. 635, and 640. 



v. Ottoman Craft Guilds: Internal Factors] 

orf-i beldeye uyulmaSI ve teamiil-i 
kadime aykm i~ yapIlmamasl. ,,2 

This chapter examines the internal factors that led significant changes in the 

Ottoman craft guilds. I would argue that Ottoman guilds began to change long 

before the nineteenth century; for example, both population growth and the Celiilf 

rebellions in the provinces during the sixteenth century had led new comers' entrance 

into guilds.
3 

Traditional guild structure was deteriorated with these new comers from 

different parts of the Empire. Due to wars and natural disasters that caused economic 

setbacks in the provinces, people either left their lands and migrated to urban centers. 

As a result, unemployment in the cities increased tremendously. 4 

The new comers entered both administrative and service sectors, while some 

in istanbul invo-Ived in the market. That dissatisfied the guild members. For 

example, in 1610, the druggists were unhappy with the Jews selling coffee to the 

army. Some of the Jews had also secretly involved in the spheres of the gold and 

silver thread guilds. 5 The following example from Musol also illustrates the same 

situation. Musoli esniij practiced their craft within the city walls; however, illicit 

1 According to Rlfaat 'Ali Abou-El-Haj, one should not study the Ottoman Empire only as it was 
dependent on the European powers. He rather argues that internal dynamics producedsignificant 
changes from the sixteenth century onwards. 
Rlfaat 'Ali Abou-EI-Haj, Formation of the Modern State: The Ottoman Empire Sixteenth to 
eighteenth Century, (Albany. State University of New York, 1991), pp. 61-72. 

2 Mehmet Gen~, "19. Yiizyllda Osmanh iktisadi Diinya Gorii~iiniin Klasik Prensiplerinde 
Degi§meier," Divan: jzmiAra~tlrmalar, No.1 /6,1999, p. 3. 

3 Onur Ytldrrnn, "Osmanh Esniifmda Uyum ve Donii§iim: 1650-1826," Toplum ve Bilim, No. 83, 

1999-2000, p. 146. 

4 Immanuel Wallerstein, and Re§at Kasaba, "Incorporation into the World Economy: Change in the 
Structure of the Ottoman Empire, 1750-1839," METU Studies in Development, No.8 (1/2), 1981, p. 

547. 

5 Gabriel Baer, "Monopolies and Restrictive Practices of Turkish Guilds," Journal of the Economic 
and Social History of the Orient, No.3, 1970, p. 149. 
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new corners practiced crafts outside the city walls. Since they were not subjected to 

paying tax, the guild members had difficulty not only paying the tax but also 

competing with new corners. 6 

During the eighteenth century, another group, hawkers or peddlers, who sold 

textiles or other materials on the streets, became influential in the Ottoman markets. 

Consider the following case from 1582. A group of esndj complained about the 

hawkers or peddlers, who were selling sweet on the streets.7 Selling on the streets 

was called koltukfuluk.8 
Furthermore, the esndj tried to prevent the entrance of in 

large numbers of peddlers in the rnarket.9 Nevertheless, during the nineteenth 

century, a document proves the legal acceptance of street peddlers. At least, some of 

them received the right to practice their businesses by receiving title deed named 

iskemle tasarruju, which was given by the Ministry of Religious Foundations (Evkdj 

N ezdreti). 10 In other words, the central government seemed to change the structure 

of the guild market by legitimizing the existence of the peddlers. 

Besides hawkers and peddlers, the esndj complained about clumsy-handed 

outsiders (hamdest), who were not eligible to receive the right to practice the craft. 

For example, in Silivri, masters, whose mastership was not approved by kethadd or 

yigitba~l were involved in the dyeing sector, during the second half of the eighteenth 

century. The main concern of the dyer's guild in this case was to prevent the influx 

6 Onur YlldlTlm,."Osmanh Esniifinda Uyum ve Donii~iim: 1650-1826," p. 156. 

7 Gabriel Baer, "Monopolies and Restrictive Practices of Turkish Guilds," p. 149. 

8 Onur YlldlTlm, "Osmanh Esniifmda Uyum ve Donii~iim: 1650-1826," p. 154. 

9 Engin Deniz Akarh, "Gedik: Implements, Mastership, Shop Usufruct, and Monopoly Among 
Istanbul Artisans, 1750-1850," Wissenschaftskolleg Berlin Jahrbuch, 1986, p. 226. 

JO BOA, A. MKT. MHM., Srra No. 518, Dosya No. 110, GomlekNo. 17, ~.1273 / April 1856. 
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of the unqualified materials in the market and to hinder the entrance of the new 

comers. 11 

Corruption also deteriorated the guilds. During the frrst half of the nineteenth 

century, stout coarse woollen cloth makers guild in Filibe, complained about 

apprentices, who opened their independent workshops without being suitable for 

mastership. 12 Favoritizm and bribery appeared as another source of corruption. 

Corruption in receiving mastership, by developing close relationships with the 

present master, took place. Based on the archival documents, it can be said that the 

central Ottoman government tried to prohibit such corruption. 13 

Another example illustrates abuses in receiving the kethiidd-ship. In 1765, 

tailoring esndfin Uskiidar witnessed intervention by ismail, a tailor from outside the 

guild. Although the tailor esndf in U slctidar were pleased with their kethiidd, named 

Mehmet <;elebi ibn-i Ahmed, ismail himself appointed another person named Ahmed 

as the kethiidd of tailor guild. Yet, the new kethiidd, whose kethudd-ship was not 

agreed by the guild members, illicitly began to collect fifty kuru§ from the esndf, the 

esndf-l mezbitre-i fukara. So, the tailor esndf objected both his collecting money 

illegally and his kethudd-ship at the same time. 14 

New appointment procedure also made changes in the guild structure. For 

example, during the Tanzimat Era, Ahmet Aga, the yigitba§l of cobbler (dikici), 

11 "Bir san 'atta iistada vamp hid met ve tekmil-i san'at itmeyiip kethUdd ve yigitba~l marifetleriyle 
ba~ka pkmayan ham-dest kimesneler karyelerde san 'atl mezburede kalp i~ i~lemeyiip ihtildl 
virmemeleriY9iin. kanun iizre emr-i ~erif viregeldigi tahrir olmmagla kanun iizre amel olmmak i9iin 

yazzlml~dur." (. b 1 I· b I B··yiik· h· BId· . K··l .. htanbul Ahkam Defterler;: jstanbul EsndfTarihi II, Istan u: stan u u ~e tr e e lyesl U tiir 
i~leri Daire Ba~kanhgl istanbul Ara~rrmalan Merkezi Yaymlan No. 16, 1998), p. 81. 

12 Onur YIldtrlro, "Osroanh Esnafinda Uyum ve Donii~i.im: 1650-1826," p. 154. 

13 BOA, Cevdet / Belediye, No: 5428, no date. 

14 jstanbul Ahkam Defter/eri, jstanbul Esn4fTarihi II, pp. 89-90. 
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bootmaker (9izmeci), shoemaker (Pabu99u and kunduracz), secondhand good dealer 

(eskici), heavy boot formerly worn by horsemen (tomakcz) was replaced by Mehmed 

Aga.
15 

Mehmet Aga also wanted to get the kethiida-ship of those esnafin Galata and 

its surroundings, on the pretext that his revenue coming from his yigitba~zlzk was not 

sufficient. However, in the end, the position of kethiida-ship was decided to be 

shared between the present kethiida, Hac} Siileyman Aga and yigitba~z Mehmed 

Aga. 16 This archival document illustrates that the number of the above-mentioned 

guilds were six, but they had only one kethiida and one yigitba~l. Furthermore, 

dividing the kethiida-ship position into two, based on the yigitba~z's claim, but 

without consulting other guild members, should be understood as a violation of the 

traditional rules and regulations and increasing the power of a yigitba~z within time. 

In other words, guild members, at least in this guild, seems to lose their power in 

electing their kethiida. 

Since each guild was constrained to produce and sell specific goods, some 

esnaj tried to break the monopoly of the others. Guild members still enjoyed to 

maintain their monopoly right over their crafts or trade, despite the fact that there are 

various archival documents expressing how many times this rule was violated. A 

herbalist tried to do the business of a grocer or a grocer to sell what a herbalist had 

the right to sell. In 1720, pipe makers invaded the market of the pots-pans and 

glassmakers. 17 Similarly, boatmen, day laborers or coffee house keepers sold sweet 

drinks despite the fact that monopoly of the making and selling of the sweet drink 

15 BOA, A. MKT. MHM., Slra No. 605, Dosya No. 111, No.4, N.1273 / May 1857. 

16 BOA, A. MKT. MHM., Srra No. 1174, Dosya No. 116, No. 72, M.1274 / September 1857. 

17 Robert W. Olson, "The Esniif and the Patrona Halil Rebellio~ of 1730: A Realignment in Ottoman 
Politics," Journal of the Economic and Social History of the Onent, No. 17/ PaD: 3,1974, p. 336. 
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was under only one guild named $erbetriler guild. 18 Gabriel Baer summarizes the 

reasons why each guild could produce only certain goods: "(1) to prevent clashes 

with other guilds (2) to preserve morals, religion, tradition and to guard economic 

interest. ,,19 

Changes took place, when monopolies were abolished. Initially, groceries 

were in the hands of the Muslims. During the nineteenth century, however, 

Caramanians, who were Turkish speaking Greek orthodox, could also become 

grocers.20 Furthermore, with breaking the monopolies, some Muslims did not favor 

working under the mastership of a non-Muslim. According to Orner Liitfi Barkan, 

Muslims spread the rumor that those who worked under the non-Muslim esnaj lost 

their faith and would annul their marriages. Barkan continues to argue that also to 

preserve their economically privileged position, the Muslim esnaj forced the state to 

issue a decree to forbid this so-called violation of Islam.21 It should be noted that 

abolishing monopoly rights mostly hurt the Muslim esnaj who enjoyed keeping 

certain privileges. 

Besides breaking the monopoly of guilds for various reasons, journeymen 

appeared as producers of tension. The position of journeymen appeared when 

number of shops or workshops were limited. Initially, apprentices, who received the 

right of mastership, could open their own shops. When the number of shops were 

restricted too much, journeymen were dissatisfied with the situation. Similarly, 

wage-earning journeymen were concerned about their payments. In 1734, 

18 istanbul Ahkam Defterleri: istanbul EsndfTarihi II, pp. 118-119. 

19 Gabriel Baer, "Monopolies and Restrictive Practices of Turkish Guilds," pp. 150-151. 

20 Re~at Ekrem KoyU, "Osmanh Devrinde Bakkal," Hayat TarihMecmuasl, 1970, p. 15. 

21 Orner Liitfi Barkan, "Osrnanh imparatorlugu'nda Esnar Cemiyetieri," iktisat Fakultesi Mecmuasl, 

Vol. LXI, No. 1-4,1985, p. 46. 
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journeymen of the simke~ guild, for example, inhibited their masters from employing 

any new workers or slaves during the next eight years. In this specific case, 

journeymen were effective to prevent new comers and preserve their payments to 

decrease. 22 

The following case futher indicates this point. In Bulgaria, master's 

partnership with journeymen was forbidden, despite the fact that it was a common 

practice before 1789. Accordingly, in the same year, the rights of journeymen to 

receive mastership was frozen for two years. According to Nikolay Todorov, this 

practice led to the exploitation of their labor. However, it would prevent the 

exploitation of journeymen. Both increasing subscriptions to receive mastership, 

forbidding partnership of journeymen with masters in the businesses, and fmally 

freezing their rights to become masters must have created discontent and shaken the 

traditional guild composition.23 

Wage-earning masters and journeymen forced their guilds to change, when 

the market expanded as a result of urban population that increased almost 80 % in the 

sixteenth century. Then, wage-earning masters and journeymen began to act more 

independently and attempted to open their own shops. Competition became 

unavoidable, by their lowering the quality of their goods and selling them at cheaper 

prices. As such, wage-earning masters and journeymen of the shoemaker's guild in 

istanbul introduced new fashions and techniques, like an "expensive pointed-toe 

style shoes." However, when the shoemaker's guild in istanbul complained to the 

22 Halil Sahillioglu, "EsnMCemiyetieri i!yinde Usta-Kalfa <;eki~esi," Belgelerle Turk Tarihi Dergisi, 

No. 17,1969, p. 59. 

23Nikolay Todorov, "Ondokuzuncu YiizyIh~ ilk Yansmda Bulgaristan EsnM Te~kilatmda BaZI 
Karakter Degi~meleri," istanbul Universitesi lktisat FakUltesi Mecmuasl, Vol. XXVII, No. 1-2, 1967-

1968 p. 18, and 19. . 
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government, the government prohibited selling of the new styled shoes. Similarly, 

conflict in leadership between some guilds and journeymen who wanted to open their 

own shops and introduce new techniques appeared in Musol during the seventeenth 

century. In 1723, for instance, the journeymen of towel makers wanted to introduce 

silk and cotton-made towels in a new fashion. 24 This specific example indicates the 

decreasing power of a guild over its production. Also the builder's guild in Musol 

complained about the non-guild labor in 1722 and the guild's lose control over the 

cotton industry in city during the seventeenth century.25 

Changes in the Ottoman craft guilds also took place as a result of different 

preferences of masters' sons. Sultan Mahmud II required mandatory education of 

apprentices in 1824. Thus, a new type of education made its difference and some 

guild members' sons did not continue their fathers' businesses.26 Moreover, during 

the reign of Sultan AbdUlmecid, a majority of the sons of the esnaj did not prefer to 

continue their fathers' businesses. Instead, they chose to get governmental postS?7 It 

is probable that with the changing world and economic circumstances, master's sons 

preferred to have more respectful and guaranteed jobs. Besides all these changes, 

two other important -factors, which were Janissary involvement in guilds and the 

gedik system, are important to explain the process of transformation regarding the 

guilds. 

24 Dina Rizk Khoury, State and Provincial Society in the Ottoman Empire: Mosul, 1540-1834, 
(Cambridge: Cambridge University Press, 1997), p. 136. 

25 Osman Nuri Ergin, Mecelle-i Umilr-l Belediyye, II, (istanbul: istanbul Biiyiik~ehir Belediyesi Kiiltiir 
i~leri Daire Ba~kanitgl Yaymlan), p. 137, and 138. 

26"Fi'l-hakika gerek bu tarihten, gerek Tanzimat-z Hayriye'den sonra ca-beca mektepler kii§ddma 
himmet olunmu§ ise de saif olunan himmetlerle esndj t;lrakiannl okutmaktan ziyade dogrudan 
dogruya umum evldd-l vatanm ta'lim ve terbiyesi gayesi istihddj edilmi§tir." 
ibid, p. 598, 600, and 601. 

27 ibid, p. 692. 
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Gedik, Evklif, and the Esnlif 

Gedik system had its own advantages and disadvantages in the changing of 

the guild structure. According to Osman Nuri Ergin, the gedik system was 

introduced, when the guilds were faced with dissolution.28 Gedik literally means 

"slot" or "breach." There are two defmitions of the gedik. According to the first one, 

proposed by Siileyman Sudi and advocated by Sltla, is that gedik was just a privilege 

and monopoly (inhisar). The second argument is that the gedik was the name given 

to the necessary equipment needed by the esnaf Or it was the rights, including the 

monopolies at the disposal of the esnaf29 However, for the central government, 

gedik was the means to achieve its policies regarding price and production. 

Accordingly, with the gedik, guilds ensured the right to practice their job, restore 

discipline, implement their rules and regulations, and preserve their hierarchical 

composition.30 Introducing the gedik in the eighteenth century was an expected end 

to the policies taken on behalf of the esnaf The butchers guilds, for example, 

determined their own regulations, endorsed by the state, that issued a Jerman saying 

that if the gedik holder of butcher guild died, the gedik would pass on to the master's 

son. However, if the master did not have a son, it was given to a suitable member.31 

There are two different arguments concerning the transfer of one's gedik. 

According to Cemal Kafadar, when a gedik-holder died, gedik passed on his son. If 

28There were two types of gedik: Milstakilr (fixed) and Hevai (Wlfixed). Milstakiir gedik is to open a 
shop at a certain place and not to practice it anywhere else. If a master wanted to transfer his gedik to 
somewhere else, he had to officially apply for that: "Ahar mahalle nakledecek olursa gedigini dahl 
sfiret-i resmiyyede flakl ve senedini tebdil ettirmek mecburiyetinde bulunur ve bu halde tahvilen veya 
miiceddeden gedik senedi i'tasl hakkmda oldugu gibi tahkikat u takyidat-l nizamiyye icra edebilir idi." 
Furthermore, hevai gedik is to practice a craft independently. 
ibid, p. 635, and 641. 

29 Ahmet Kal' a, "Gediklerin Dogu~u ve Gedikli Esnaf:" Tarih Ara~tlrmalarr Dergisi, No. 8-12, 14-
23,1970-197, pp. 185-186. 

30 ibid, p. 187. 
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the son of the gedik-holder was not proper for the business and was not trained as an 

apprentice, the gedik would pass to this lesser artisans.32 On the other hand, Gabriel 

Baer argues that gedik could pass on the sons of the guild members and not to the 

sons of the gedik holders. Also somebody close to master's social, ethnic or religious 

group could receive the gedik, while theoretically foreigners did not have the right to 

hold one.33 In general, if a gedik-holder was Muslim, he could not transfer it to a 

non-Muslim. However, there is an example from 1817 to argue against this. When a 

Muslim wanted to sell his own embroider gedik, only non-Muslim esnaf seemed to 

buy it, despite the fact that this was a rare practice. Thus, the gedik was given to the 

non-Muslim named Hayyum. 34 

Foreigners, in theory, were forbidden to practice a craft or trade on the 

Ottoman territories and they could not be owner of a gedik. However, in the late 

centuries a Frenchman in <;anakkale received half of a gedik. Similarly, foreigners 

were given the right to become a pharmacist and sellers of clothing accessories, 

although their business was constrained to Galata and its surroundings. 35 In that 

way, the Ottoman ruling class wanted to prevent the influence of European fashions 

and innovations.36 The aim was not only preventing goods unsuitable to Ottoman 

society enter the markets, but also avoid competition that led to price increases. As 

31 ibid,pp. 181-182. 

32 Cernal Kafadar, Yenireri-Esniif Relations: Solidarity and Conflict, MA Thesis, (Montreal: McGill 
University, 1981), p. 61. 

33 Gabriel Baer, "Monopolies and Restrictive Practices of Turkish Guilds," p. 163. 

34 BOA, Cevdetl Belediye, No: 6398, ~.12321 July 1817. 

35 Mfibahat Kiitiikoglu, "Tanzimat Devrinde Yabanctlann iktisadi Faaliyetleri," in 150. Yllmda 
Tanzimat, (Ankara: TUrk Tarih Kurumu, 1992), p. 101. 

36 Gabriel Baer, "Monopolies and Restrictive Practices of Turkish Guilds," p. 154. 
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disscussed before, producing and selling shoes with pointed toes was, for example, 

prohibited when this fashion caused price increases. 37 

The number of gediks was limited. However, it could be increased, when it 

was in need and when a craft was popular. In istanbul, Eyllp, Galata and Uskildar, 

the number of gedik for making and selling snuff (enfiyeci gedigi) was, for example, 

increased from forty-seven to ninety-four.38 When the numbers of gediks increased 

too much, esnaj, in order to preserve their status quo, was obliged to get their gedik-

papers endorsed by the kadZ. 39 According to Gabriel Baer, limiting the number of 

shops, workshops and workers in any guild was aimed to prevent hoarding (ihtikar), 

even though hawkers or peddlers continued to be on the streets illicitly and 

unorganized labor was allowed to enter the guilds. As a result, the gedik system, 

with respect to the limiting of the number of shops, could not be efficient. 40 

Sometimes receiving gedik became a problematic issue. Consider the 

following case. A gedik belonging to the butcher guild was given to a member 

named Hasan. Since the shop was the property of a vakzJ that rented it to another 

person, named Ali. When Ali came with his gedik-papers endorsed by the trustee of 

the pious foundation, he claimed his right over the butcher shop and wanted Hasan to 

leave. The butcher guild applied to the kadz of istanbul to complain about Ali's 

violation of their rules and regulations.41 In the end, Hasan received the gedik. This 

case demonstrates the influence of a guild, and a problematic side of property rights 

37 ibid, p. 152. 

38 Osman Nuri Ergin, Mecelle-i Umur-l Belediyye, II, p. 642. 

39 Engin Deniz Akarh, "Gedik: hnplements, Mastership, Shop Usufruct, and Monopoly Among 
istanbul Artisans, 1750-1850," p. 227. 

40 Gabriel Baer, "Monopolies and Restrictive Practices of Turkish Guilds," p. 146. 

41 Ahmet Kal'a, "Gediklerin Dogu~u ve Gedikli Esniif," p. 183. 
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with respect to the evk!if Ahmet Kal'a argues that legal problems regarding the 

property rights were eventually resolved on behalf of the esniif42 

The evk!if played an important role as property holders of commercial 

buildings, where workshops and the shops rented to masters were located. Before 

the eighteenth century, evk!if was founded by sultans, valide sultans, sadrazams, 

ba;;defterdars, and other high bureaucrats. Later on, private people could found 

evkiif By founding evk!ij, those people aimed to escape both from confiscation and 

over-taxation. During the seventeenth century, when the local notables and other 

Ottoman bureaucrats could found evkiif and transfer their properties into commercial 

buildings. The relationship between eVk!if and guilds was, therefore, deteriorated 

when high rents put heavy burden on the esniif43 

Immediate cash, needed by the central government, caused evk!ifto be sold in 

auctions to whoever gave the highest price. In addition, in the period between 1770 

and 1810, the state practiced confiscation in a very harsh way including not only the, 

the estate of a deceased high state officials (tereke) but also of private property 

holders. With the entrance of iltiziim into the evk!if or commercial buildings, guilds 

were heavily affected, especially during the eighteenth century when the guilds had 

to pay higher rent and taxes.44 Thus, corruption became inevitable. During the ftrst 

half of the eighteenth century, for example, three famous families living in Musol 

were given the responsibility of collecting taxes from the esniif However, they 
" 

badly abused this privilege.45 It is concluded that, when they could not pay their 

taxes, masters left their workshop or went to other places to practice their craft. 

42 ibid, pp. 183-184. 

43 Onur Ytldrrnn, "Osmanh Esniifmda Uyum ve Donti~fun: 1650-1826," p. 16l. 

44 ibid, pp. 161-162. 
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Later, during the reign of Sultan Mahmud II, the esnaj enjoyed getting more 

monopolistic rights over their businesses, because the Sultan put the evktif under the 

control of the state. Nevertheless, the esnaj had to pay much higher taxes than 

before.46 

Even after the abolition of the monopolies, some gediks survived, such as the 

Sarayhane in Fatih, some dillbentci (muslin) at the <;ar~l-Yl Kebir, as well as the soap 

tray gediks at the center of the courtyard of the Yenicamii-Seri£47 The gedik system, 

in brief, was meant to prevent the new comers and unsuitable masters to practice the 

craft. When monopolies were abolished, the esnaj faced difficulty despite the fact 

that some ofthem could protect and adapt themselves to the new market conditions. 

"The Lumpen Esniif': Janissaries 

Janissary involvement in guild affairs led significant changes in the markets 

and the guilds. Initially, the corps was for the state, but with their corruption of 

various reasons, they began to act like as if the state existed only for the Janissaries.48 

It is probable that the infiltration of the Janissaries in guilds started, when the 

Ottoman government lost its control over the troops. Meanwhile, the Janis sarie s, 

some of whom began to lose their fighting abilities over time, became involved in 

45 ibid, p. 162. 

46 Engin Deniz Alqrrh, "Gedik: Implements, Mastership, Shop Usufruct, and Monopoly Among 
istanbul Artisans, 1750-1850," p. 229. 

47 "Yenicami-i Serif havlzsl ortasmda bulunan sabuncu lablasl gediklerinin sahibleri miiriir-l eyydm 
ile tabla yerine peyke koymu:j ve uzerine bir de r;adlr kurmu:j ve biraz sonra sala:jtan bir :jey 
uydurmU:j, bu suretle sergileri yava:j mahv ve isMt edip nihayet dukkan haline ifrag ederek gediklerini 
daha inhisdrm lagvmdan oralarda . istikrd ettirmi:j olmalanyla i:jbu gedikleri inhisdrm lagvmdan 
sonra 0 da ibkd ettirilmi:jtir." 
Osman Nuri Ergin, Mecelle-i Umitr-l Belediyye, II, p. 645; and Ne~et <;agatay, Bir Turk Kurumu DIan 
Ahilik, (Ankara: TUrk Tarih Kurumu, 1997), p. 118. 

48 Enver Ziya Karal, Dsmanh Tarihi I, (Ankara: Tarih Kurumu Yaymlan), p. 7. 
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guilds, when the state did not properly pay their salaries. This was compounding the 

problem in the decline of their real wages during the last quarter of the sixteenth 

century.49 As a result, to operate a craft or a trade seemed like a profitable business 

to them. Accordingly, Cemal Kafadar calls these Janissaries involved in guilds as 

the "lumpen esnaj,,50 

Privileged positions in the military class facilitated Janissary involvement in 

the guilds and they did not become subjected to the rules and regulations posed by 

the jhtisab Agasl and the kadl. For instance, they did not have to pay tax and could 

work without a certificate of mastership. In the end, they became partners to masters 

and shared their profits. 51 Moreover, as noted by Suraiya Faroqhi, in Cyprus, during 

the sixteenth century, military men entered the textile sector just as entrepreneurs, 

despite the fact that their influence differed from one place to another. Because 

Cyprus was a newly conquered island, Janissaries could participate in businesses 

easily. It is also important to note that, Janissaries, who were owners of looms in the 

region, were demanded to pay their shares in 1588-9.52 That was in fact was the 

central government's recognition of the Janissaries as entrepreneurs. 

In 1584, the central government forbade the Janissaries to practice a craft or a 

trade. 53 However, in 1785, it decided to grant official rights to practice their craft.54 

There were also edicts issued before 1785 asserting the participation of Janissaries in 

commerce. Within time, Janissaries involved in guild affairs more, so that during the 

49 Cerna! Kafadar, Yeni(feri-Esnif Relations: Solidarity and Corifjict, p. 82. 

50 ibid, p. 9l. 

51 Onur Y11dmm, "Osmanh Esniifmda Uyum ve Donii~iim: 1650-1826," p. 167. 

52 Suraiya Faroqhi, Towns and Townsmen in Ottoman Anatolia: Trade, Crafts and Food Production in 
an Urban Setting, 1520-1650, (Cambridge: Cambridge University Press, 1984), p. 128. 

53 Cemal Kafadar, Yeni(feri-Esnaf Relations: Solidarity and Conflict, p. 82; Ahmet RefIk, Onuncu Asr­
Hicride istanbul Hayatl: 1495-1591, (istanbul: Endenm Kitabevi, 1988), pp. 130-131. 
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seventeenth century, they received administrative positions in the guilds, on the 

condition that they left their ulilje to the state treasury. This practice continued in the 

eighteenth century as well as that the state rented such administrative positions to the 

military men through the malikfme system The central government, therefore, tried 

to create new sources for the military class as a result of its own economic 

difficulties. 

In Ottoman politics, Janissaries most of the time balanced the power of the 

sultans and were sometimes influential in political decisions, particularly during the 

reigns of "weak sultans." However, during the reign of Siileyman the Magnificent, 

the shoemaker esnaj, for example, was given the privilege of punishing the offenders 

of guild regulations and they supported the Sultan against the Janissaries.55 Dealing 

with such wrong-doings was not usually the job of guilds, but of the kadl. 56 In this 

case, the power of the shoemaker esnaj was undeniable. The Sultan granted such 

right because he needed the support of the esnaj When they succeeded, the esnaj 

had four important petitions granted by the Sultan as noted by Evliya <;elebi: 

That whereas formerly their apprentices after being trained and learning to 
read and write could raise to military posts, the janissary had succeeded in 
depriving them of this ancient privilege for the restoration of which they 
now humbly petitioned; secondly, they complained that the price of ten 
aspers per pair of slippers, as fIxed by law, was too low and requested that it 
might be increased; thirdly, they petitioned for the right to execute their own 
members, if convicted of a crime, without interference from any outside 
magistrate; fourthly, they begged to be granted a separate place, within their 
own band, at the public processions ... 57 

Since they were the two of main groups influential in political and social life, 

esnaj and the lanissaries developed a mutual aid relationship. Nevertheless, it took 

54 YusufEkinci, Makaleler, (istanbul: Milli Egitirn Bakanhgl, 1992), p. 145. 

55 Robert W. Olson, "The Esnaf and the Patrona Halil Rebellion of 1730," pp. 343-344. 

56 Cernal Kafadar, Yenic;eri-Esn4f Relations: Solidarity and Conflict, p. 64. 

57 Evliya <;elebi, (tr) Alexander Pallis, In the Days of the Janissaries: Old Turkish Life as Depicted in 
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time for the esniif to collaborate with Janissaries. Before end of the sixteenth 

century, the esniif, particularly the "lower strata of urban artisans" and the ruling 

military men had conflicts. The Janissaries, for example, would plunder or burn the 

shops, however, this changed when the Janissaries started infiltrating the guilds. 58 

The esniif of professional guilds usually remained neutral during rebellions. 

However, when they were hurt as a result of the harsh policies of the ruling class, the 

esniif collaborated with the Janissaries and other main groups including the ulema. 

Later, after 1730, because of both increasing Janissary involvements in the Ottoman 

market and abuse of their businesses, the esniif sided with the government to 

maintain the law and order.59 

Despite tension and conflicts between the esniif and Janissaries, the esniif and 

military men had to serve for the state and, therefore, relationship between these 

important groups was to be established. For example, there was the ordu esniifi, or 

the army esniif, who were responsible for the expenses of the army during wartime. 

Among the esniif were ironmakers, blacksmiths, and maker of wheeled vehicles, 

saddlers, so on and so forth.60 In order to receive the privilege of selling goods to the 

army, the esniifhad to pay a tax called the ordu akgesi. Unfortunately, the esniifhad 

difficulty to pay this tax in 1730, and it became one of the main reasons that the 

esniif collaborated with Janissaries in the Patrona Halil Rebellion. 61 The Patrona 

Halil Rebellion of 1730 might be a good example of the solidarity between the esniif 

and the Janissaries, some of whom had already operated a craft and a trade. It was 

the 'Travel Book' ofEvliya Celebi, (London: Hutchinson & CO. Publishers Ltd, 1951), p. 153. 

58 Halil inalclk, The Ottoman Empire: The Classical Age, 1300-1600, (London: Phoenix, 1997), p. 
161. 

59 Cernal Kafadar, Yenigeri-Esnq[Relations: Solidarity and Conflict, p. 121. 

60 Orner Liitfi Barkan, "Osmanh imparatorlugu'nda EsnafCerniyetleri," p. 43. 
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rumored that the leader of the rebellion, Patrona Halil, was the secondhand goods 

dealer (eskici), while a fruiter and coffee house holder were his two assistants during 

the rebellion.62 In the same rebellion, the esnaj were against the Sultan, because of 

the heavy burden of taxes, such as the extraordinary campaign tax and the recently 

increased ordu akc;esi. 

There were many reasons for the esnaj to participate in this rebellion. 

Because of both the opening of the astern front against Iran and emigrants from 

Rumeli to istanbul, the esnaj found itself in a bad situation. 63 There was a tension 

not only between guild members and non-guild members, but also amongst guild 

members themselves. Artisans, who were non-guild members, provided tension in 

the cities, when they were hindered from producing. To compete with artisans from 

the provinces, the esnaj of the urban centers took some measures and were partially 

successful. 64 Robert W. Olson summarizes the complaints of the esnaj during the 

Tulip Period: "(1) the continued debasement of the currency and the problems which 

accompanied it, (2) The changes resulting in the guild system of esnajbecause of the 

influx of emigrants from Anatolia and Rumeli, (3) The tax (ordu akc;esi) extracted 

from the esnajin times of mobilization for war.,,65 In addition, in July 1730, an edict 

was issued that the ordu esnafi was demanded to pay the ordu akr;esi. The esnaj paid 

the tax, however, the army did not depart from UskUdar, where the esnajhoped to 

61 Cerna! Kafadar, Yeniferi-Esndf Relations: Solidarity and Conflict,. 65. 

62 Robert W. Olson, "The Esniif and the Patrona Halil Rebellion of 1730," p. 338; and Cernal Kafadar, 
Yeniferi-EsndJ Relations: Solidarity and Conflict, pp. 108-109. 

63 Robert W. Olson, "The Esniif and the Patrona Halil Rebellion of 1730," p. 333. 

64 ibid, p. 336. 

65 ibid, p. 335. 
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sell to the army. For these reasons and increasing unemployment, the esnaj sided 

with the Janissaries.66 

Despite the fact that during the rebellion of 1730, the esnaj acted together 

with the Janissaries. Later during the revolt of 1740, the esnaj, most of whom were 

the non-Muslims, supported the Porte. The reason that the esnaj supported Sultan 

Mahmud I after the 1730-31 rebellion was the Sultan's promise of annulling the 

extraordinary campaign taxes. Also, the esnaj did not like disorder that led to 

interruptions in their businesses and, therefore, decided not to participate in the 

rebellions.67 Why did mostly non-Muslims in 1740 support the Sultan? "The esnaj 

support of the Sultan was in turn reciprocated by favors from the Sultan evidenced in 

the 1740 French capitulations which broadened the immunities and protection of the 

Jews and Christians from prosecution and taxes under protection of the European 

embassies. ,,68 

Afterwards, the Janissaries still continued to become a threat to the central 

government and continued to determine the politics of the day. For example, they 

forced Sultan Selim III to leave the throne in the following century.69 Briefly, in the 

cases of rebellions, it can be concluded that some Janissaries behaved brutally, while 

the esnaj demanded order. With the loss of the support by the esnajiri the rebellions, 

the power of the Janissaries decreased for a while.7o Similarly, during the 1820s, as a 

66 M. Miinir Aktepe, "Ahmet III. Devrinde ~ark Seferine i§l:irak Edecek Ordu Esnafi Hakkmda 
Vesikalar," istanbul Universitesi Edebiyat Fakiiltesi Tarih Dergisi, No.7. pp. 18-19. 

67 Robert W. Olson" "The Esnaf and the Patrona Halil Rebellion of 1730," p. 200. 

68 Robert Olson, "Jews, Janissaries, Esnar and the Revolt of 1740 in istanbul," Journal of the 
Economic and Social History of the Orient, No. 20 / Part 2,1974, pp. 185-207. 

69 Immanuel Wallerstein, and Re§at Kasaba, "Incorporation into the World Economy: Change in the 
Structure of the Ottoman Empire, 1750-1839," p. 552. 

70 Robert W. Olson, "The Esnar and the Patrona Halil Rebellion," p. 343. 
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result of the discontent created by the Janissaries, who plundered the properties of 

esntij in izmir, notables and esntij of the city complained about the misbehaviors of 

the Janissaries.71 In the end, the government decided to expel the Janissary Aga to 

restore the order.72 Nevertheless, some esntijparticipated in the Vak'a-yz Hayriyye in 

1826, when the Janissary corps was abolished. 

The Vak'a-yz Hayriyye was a turning point, not only for the craft guilds, but 

also for the military class.73 According to Donald Quataert, the Vak'a-yz Hayriyye, 

which was the beginning of the "economic Tanzimat," which ended in the 1870s. It 

not only did mean the destruction of the political and military powers, but it also got 

rid of the Janissaries with regards to "the armed defenders of guild privilege.,,74 An 

archival document from 1829-30 proves the close relationship between some esntij 

and the Janissaries. It says that due to the Vak'a-yz Hayriyye, two masons were 

expelled from istanbul, but they returned and created discontent in the city. The 

document implies that these two men, like some other esntij, collaborated with the 

Janissaries against the government during the Vak'a-yz Hayriyye.75 This also 

explains Donald Quataert's point about the Janissaries that they were defenders of the 

71 Necmi UIker, "Yeni«;eri Ocag.'mn ilgasl Oncesi izmir'deki Anar§i'ye Dair Bir Beige," Tarih 
incelemeleri Dergisi VI, 1991, pp. 36-39. 

72 ibid, p. 28, and 30-31. 

73 After Vak'a-Yl Hayriyye, transformation of the guilds continued with the ihtisab Nezareti, which 
was responsible for collecting tax from artisans and craftsmen and providing security for city. During 
Mahmud Irs reign, when the ihtisab· riisiimii, kind of tax, was introduced, discontent among the 
populace increased. In Damascus, for example, craftsmen closed their shops and rebelled. 
Nonetheless, the ihtisiib tax lost its importance during the Tanzimat era because the fiehramaneti 
replaced it in 1854. 
Musa <;adrrcl, Tanzimat Doneminde Anadolu Kentleri'nin Sosyal ve Ekonomik Yaplsl, (Ankara: Tiirk 
Tanh Kurumu Baslmevi, 1997), p. 123. 

74 Donald Quataert, "Main Problems of the Economy During the Tanzimat Period," in: Tanzimat'm 
150. Ylldoniimil Uluslararasl Sempozyumu, [ed.] Hakkl Dursun YIldlZ, (Ankara: Tiirk Tarih Kurumu, 
1992), p. 211, and 92. 

75 BOA, Cevdet / Zaptiye, No: 1252, R.1245 / October 1829. 
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guilds, which they were involved in. Another document says that two esnaj, dealer 

in ready made goods (oturakfz), and person who involved in the business of tobacco 

(duhancl) were also expelled for the same reason. However, in the end, they were 

both forgiven. 76 

Finally, the involvement of the Janissaries in crafts and trade hurt the guild 

structure, since they were not subjected tax, and since they forced masters for 

partnership in business. If the abolishment of Janissaries was beneficial, then why 

their abolishment helped the system to recover? After the Janissary corps were 

abolished in 1826, particularly the Muslim esn4f, who were involved in crafts needed 

by Janissaries, were badly hurt. An archival document of 1880 explains why the 

Muslim esnaj remained in a disadvantageous position after 1826. After the Janissary 

corps was abolished, some esnaj, who produced for the army such as weapons, tent, 

tanner, stick for climbing, headkerchief, clothing, and quilts, had difficulty. The 

archival document shows that these Muslim esnaj still continued to operate coarse 

and insignificant crafts (kaba ve hasfs), while they left fme arts and crafts to non­

Muslims. After 1826, rather than producing new styled shoes, shoemakers, who 

formerly produced for the Janissaries, did not follow the new innovation and 

techniques according to the preferences of the populace. Instead of adopting new 

techniques, both shoemakers and cloth makers had to leave their jobs. Similarly, the 

esnaj who were responsible for making shoes for the Janissary Aga preferred to make 

the shoes of people of lower strata or destitute (emsal-i sefile), like the day labores 

(hammal). Accordingly, in the time of Janissaries, barbers' shops were in the hands 

of Muslims, who would recover with two-thousand kuru~ capital. However, they 

76 BOA, Hatt-l Hiimayun, No: 25072. 
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preferred to continue their jobs in the old manner.77 The document, in short, explains 

how these kinds of guilds had difficulty in surviving and adopting themselves to a 

new situation, since they continued to produce in old manner and chose to produce 

for non-profitable markets. Also, according to the document, the Muslim esnaj 

should produce in new styles, adopt new techniques in order to develop the sectors 

mentioned above and much participate in fme crafts as non-Muslim did. 

Finally, it can be argued that janissaries involved especially in profitable 

businesses, like bakery. The central government, in fact, allowed the janissaries to 

continue their businesses but forbade them producing anything spoiled. In 1768, the 

government paid attention to the quality and the fixed price of the bread and related 

goods. When bakery holder janissaries tended to produce spoiled and deficient 

bread, or other kinds such as roll of bread in the shape of a ring (simit), and round 

cake or loaf (90rek), the government took action against it.78 

There are some documents to explain the relationship between the esnaj and 

the janissaries. Especially as a result of the Vaka-Yl Hayriyye, for example, many 

esnaj were expelled from istanbul. Nevertheless, this relationship can be understood 

as solidarity or conflict between two of the main groups of the Ottoman Empire that 

appeared in various times for various reasons. Last but not least, in the Prime 

Ministry Archive, Turkish summaries of the archival documents in the catalogues 

may sometimes give misleading information. For example, a summary of a 

document from the archive implies the janissary's involvement in cobbler making 

sector. Since who read the Ottoman Turkish word, dikici (cobbler maker) without 

77 BOA, Y.E.E., Srra No. 2544, Dosya No: 79, Gomlek No: 5, M.1297 / January 1880. 

78 BOA, Cevdet / Askeriye, No. 18082, Z.1181 / May 1768. 
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considering the letter "d", dikici becomes ''yenif;eri,'' (janissary).79 Such a summary 

may mislead would consider janissary as cobbler makers if not see the original 

document. 

To sum up, this chapter has demonstrated how internal factors played 

significant role. These factors were: new corners, wage-earning masters and 

journeymen, illicit receiving of mastership, corruption in guilds, involvement of 

lanissaries in guilds and their forceful partnership with masters, receiving gedik 

when both the guilds and the heads of pious foundations rented them to different 

people. 80 

79 BOA, Cevdet / iktisat, No. 1603, no date. 

80 In fact, to explain the changes in the history of the Ottoman craft guilds, one should also study the 
esndf associations during the Second Constitutional Era (1908-1920). During this period, the CUP 
government tried to control the esndf by abolishing the kethiidd-ship while allowing each guild to 
have its own association. Thus, the Ottoman esndj, later esntif associations, can be examined in the 
context that they were important parts in formation of a modern state. 





VI. A Case Study on Ottoman Silk Industry: 
Kazzaz, Sandaicl and Kemhacl Guilds in istanbul from the 
Early Eighteenth Century to the First Half of the Nineteenth 
Century 

This chapter examines the Ottoman silk industry in istanbul as a case study 

and particularly the kazzaz (silk manufacturer), sandalcl (sandal is a kind of silk or 

satin cloth and a mixture of silk and cotton), and kemhacl (kemha is brocade or silk 

velvet) guilds, from the early eighteenth century to the fITst half of the nineteenth 

century. It focuses on the policies of the central government regarding the silk 

industry. To investigate the changes in guilds before the Tanzimat Era, the present 

chapter focuses particularly on istanbul, the capital city of the Empire. 1 Since the 

Ottoman government had more control over its capital city regarding the economic 

policies, a study of istanbul sheds more light on the government's response to the 

transformation of the city. Furthermore, istanbul was indeed a "parasite giant," and 

it remained to be the main concern of the government through and all period of 

Ottoman history.2 Considering the guild affairs, the central government also aimed 

to secure its power by giving istanbul a monopolistic status. Briefly, this chapter 

concentrates on the priority to the esnaf in istanbul, the role of the central 

government concerning the guild affairs and monopolistic status of the silk guilds, 

disputes among guild members, other guilds and non guild members. It does not aim 

to analyze all aspects of the silk industry 

I Edhem Eidem explains the importance of istanbul: "The overwhelming presence of the state and its 
appendages, the relative strength of guild structures, the enormous size of its population, all 
contributed to the sophistication, wealth, and overall development of the capital's markets. But beyond 
these, what differentiated and privileged istanbul was the high level of monetization in trading 
activities, as opposed top the predominance or at least the significant presence of non-monetized or 
semi-monetized forms of trade in other commercial centers ofthe Empire." 
Edhem Eidem, "istanbul: from Imperial to Peripheralized Capital," in: The Ottoman City Between 
East and West: Aleppo, izmir, and istanbul, [ed.] Edh_em Eidem, Daniel Goffinan and Bruce Masters, 
(Cambridge: Cambridge University Press, 1999), p. 178. 

2 ibid, p. 162. 
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Silk Industry in the Ottoman Guild History: an Overview 

Silk cloth represented the wealth of the Ottoman Empire on the occasion that 

the sultans usually presented it as a gift to important local people, visitors, or foreign 

royalty. 3 Ottoman sultans initially ordered silk from outside. During the early 

fifteenth century, for instance, Murad II asked silk cloth from China, which was a 

major source of silk. 4 Before that, there were some signs for existence of silk 

products in Bursa, when Timur plundered it after the Ankara battle in 1402. 

Amongst the plundered materials were same silk products. 5 Within time, the 

Ottoman government paid more attention to the development of silk industry and 

initiated its silk own industry. It was not only profitable but also could serve for the 

needs of the palace initially. 

The silk industry then became one of the mam sectors in the Ottoman 

Empire. Importing raw silk from outside, however, made the Ottoman Empire 

dependent to the Eastern routes, where wars with Iran hindered the raw silk trade. 

Treaties made with Iran usually included some articles promising to give certain 

amount of silk.6 During the mid-sixteenth century, when Italian silk began to have a 

predominant role, the Ottoman silk industry became vulnerable and unprotected. 

After the Industrial Revolution in Europe, the demand for the raw silk increased. 

Then, Europeans encouraged the production of silk cocoon sector in other countries. 

When the flow of raw silk from the East was interrupted, the Ottoman economy 

3 Donald Quataert, Ottoman Manufacturing in the Age of the Industrial Revolution, (Cambridge: 
Cambridge University Press, 1993), p. 107. 

4 Fahri Dalsar, Turk Sanayi ve Ticaret Tarihinde Bursa'da jpek{:ilik, (istanbul: istanbul Universitesi 
llctisat Fakiiltesi Yaymlan, 1960), pp. 21-22. 

5 ibid, p. 25. See also Murat <;izak9a, "Fiyat Tarihi ve Bursa ipek Sanayii: Osmanh Sanayinin <;okii~u 
Uzerine Bir inceleme 1550-1650," Toplum ve Bilim, No. 11, 1980, pp. 99-101. 

6 Fahri Dalsar, Turk Sanayi ve Ticaret Tarihinde Bursa'da jpek{:ilik, p. 155. 



101 

started to produce silk cocoons. From the sixteenth century onwards, foreign 

clothing entered the Ottoman market, and particularly Venetian textiles took 

important portion in the Ottoman imports of the seventeenth century.7 

Silk weaving was influenced by not only interruptions in raw silk trade due to 

the continuous wars with Iran, but also by the expansion of the Italian and French 

silk weaving industry. Since the Europeans produced cheap and fantasy clothing, the 

Ottoman producers had difficulty in competing with their qualified and expensive 

products in the market. Besides some external factors, internal factors also hurt the 

Ottoman silk industry. For example, during the mid-nineteenth century, the pebrine 

plaque spread from France affected the silkworms in the Ottoman Empire. After the 

plaque damaged the silkworms, the mulberry garden keepers transformed their 

gardens to arable fields. Despite the fact that the central government tried to protect 

its domestic silk production, its attempts were unsuccessful. 8 

Ottoman silk industry experienced drastic changes during the nineteenth 

century. For example, private factories found after 1800 focused in silk yarn 

spinning at frrst, such as in Salonica, Lebanon, and Bursa. 9 Yet, silk weaving could 

develop, at least, at the turn of the century. There were several reasons for such a 

growth. First, because of the Napoleonic Wars, European demand for Ottoman raw 

silk and silk cocoons decreased. Second, the Ottoman producers tried to compete 

with European producers by imitating their light and fantasy weaving. Third, 

Ottoman producers adopted new technology in silk cloth fmishing. As such, stone 

7 ibid, pp. 306-307. See also Murat <;izak~a, "Fiyat Tarihi ve Bursa ipek Sanayii: Osmanh Sanayinin 
<;6kii~ii Uzerine Bir inceleme 1550-1650," pp. 102-104. 

8 Vedat EIdem, Osmanh jmparatoriugu jktisadi !jartlan Hakkmda Bir Tetkik, (Ankara: TUrk Tarih 
Kurumu, 1994), pp. 68-69. 

9 Edward C. Clark, The Emergence o/Textile Mamifacturing Entrepreneurs in Turkey, 1804-1968, Ph. 
D, (Princeton University, Department of Oriental Studies, 1969), pp. 41-49. 
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fmishing replaced frre fmishing and as a result, silk became far more brighter and 

cheaper. 10 

Ottomans imported European technology and established European styled 

factories. For example, during the 1830s-1840s, ismet Pa~a, a local notable, tried to 

introduce European styles in Bursa. II Despite the initial difficulties, silk cloth 

production survived in Bursa, Diyarbakrr, Aleppo, Damascus, and the Iraqi 

provinces. However, silk textile industry did not really recover in Salonica, Edirne, 

and istanbul, particularly during the second half of the nineteenth century. 12 

Despite the new developments in textile sector and imitation of European 

textile, the number of the esnaj working in the Ottoman silk sector decreased during 

the second half of the nineteenth century. There were 2,750 textile destgah both in 

istanbul and UskUdar, while the number of textile guild was reaching to 3,500 

including both Muslim and non-Muslim subjects. Within three decades following 

1838, the number of destgah had decreased to twenty-five and the number of esnaj 

had fallen to forty. Furthermore, the number of destgah of the kemhacI guild 

decreased from three-hundred-fifty to four, while the number of people dealing with 

kemha decreased from seven-hundreds to four. Likewise, the number of destgah and 

so the esndj decreased for the r;atma and yasdlkfllar guilds. For this reason, in 1868, 

the /slah-l Sanayi Komisyonu decided to unite these esnaj groups under a company. 

The company was named the Kuma~r;llar Esnafi Sirketi, Textile Guild Company.13 

By establishing such a frrm, the esnaj aimed to revive and develop textile industry 

10 Donald Quataert, Ottoman Manufacturing in the Age of the Industrial Revolution, pp. 109-110. 

11 ibid, p. 114. 

12 ibid, p. 116. 

\3 Osman Nuri Ergin, Mecelle-i Umur-l Belediyye II, (istanbul: istanbul Biiyiik~ehir Belediyesi 
Yaymlan), pp .728-731. 
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and adopt themselves to the new market conditions. An archival document 

demonstrates the significance of the company for the Ottoman economy and also of 

the silk products (mamUlat-l harfriyye).14 

Another attempt was to exhibit Ottoman silk products at international 

industrial fairs. Ottoman silk products, for example, were sent to an industrial fair 

opened in London in 1851. In 1863, an international trade fair was opened in 

Sultanahmed, one hundred twenty types of domestic silk products were exhibited. 15 

During the late nineteenth century, the Public Debt Administration played a 

significant role in the revival of the silk production. The Administration 

implemented the Pasteur System, founded the Institute for Silk, and encouraged 

people to reestablish their mulberry gardens. 16 Moreover, books related to the issues 

of silk and silkworms were published. 17 Also the Dar'iil Harfr, Institute Sericole, 

was opened to develop silkworm sector. In the early twentieth century, 

mechanization of silk industry continued. In 1910, for example, the Mensucat Tiirk 

A.S. was established. Silk industry, however, had run into real troubles with the 

World War l.18 

14 "Mamulat-I haririye herkes i9Ull Iuzfuniu ve dalma siliiimlii olmasiyle ... " 
BOA, irade / Sura-Yl Devlet, No. 32, 1284/ 1868. 

15 Fahri Dalsar, Turk Sanayi ve Ticaret Tarihinde Bursa'da jpelrr;ilik, pp. 411-416. 

16 Vedat EIdem, Osmanh jmparatorlugu .tktisadi Sartlan Hakkmda Bir Tetkik, pp. 68-69; see also 
Sule GonOlsiiz, Economy and Society in Bursa (1867-1927), M.A. Thesis, (Bogazi9i University, 
Department of History, 1998, pp. 79-80. 

17 See, for example, Agob Boca ve Cevdet, jpek Terbiyesinin Talimiitniimesi, (istarlbul: Tabhane-i 
Amire Litografya Destgahl, 1269); Amasyan, jpekbOcegi Hastabgma Diiir Malitmdt, (Bursa: 
Biidavendigar Vilayeti. Matbaasl: 1286); Cevdet Agah, jpek Terbiyesinin Talimniimesi, (istarlbul: 
Matbaa-i Amire, 1284); .ihsan, jpelrr;ilik Sanatl, (istanbul: Matbaa-i Amire, 1331); jpekbOcekleri 
Beslemesi ve Boceklere Anz Olan Hastallklar Hakkmda Muhtasar Bir Risiiledir, (istanbul: Diiyfin-I 
Umfuniye Matbaasl, 1313); jpek9ilik, (istanbul: Diiyfin-l Umfuniye Matbaasl, 1323); Kevork 
Torkumyan, jpek Bocegi Beslemek ve jpek B6cegi Tohumu jstihsiil Etmek Usitlleri, (istanbul: Diiyiln-l 
Umumiye Matbaasl, 1314); Mehmed Arif, jpek Bocegi Beslemek Usitlii, (istanbul: Matbaa-i Ahmed 
ihsfln, 1326); Mehmed Emin, jpek Bocekleri, (istanbul: KIrk Ambar Matbaasl, Terciiman-l Hakikat 
Tefrikalarmdan Mutehassll Yeni Kiitiiphane, 1296). -

18 Fahri Dalsar, Turk Sanayi ve Ticaret Tarihinde Bursa'da jpelrr;ilik, pp. 432-433. 
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The Kazziiz, SandiilCl and Kemhiicl Guilds in Ottoman istanbul 

In Ottoman istanbul, the central government aimed to support the silk 

weaving sector by establishing the Kdrhdne-i Hdssa, also known as Kdrhdne-i 

Amire. Also the central government tried to control the industry by allowing the men 

of the Palace to participate in the business. In the mid-sixteenth century, for 

instance, twenty-eight men of the Palace had eighty-eight weaving workshops m 

istanbul. 19 

Since the capital city reflected the sultan's power and wealth, provisioning of 

istanbul was important. Considering the kazzdz guild, as it was true for other esndj 

groups, istanbul enjoyed priority in receiving raw silk secured by the central 

government.20 In 1804, the government prohibited selling of me~dut, the fIrmly 

twisted silk, to foreigners (mustemin tdifesi), in order to provide sufficient amount of 

silk for the istanbul guild. 21 Similarly, in 1828, silk produced in the Hudavendigar 

Sancagl was ordered by istanbul. 22 Another document demonstrates that me~dut was 

considered indispensable (havdyfc-i zarurfye) for people living in istanbul. 23 

Therefore, the government intended to control the distribution of silk. The following 

case from the eighteenth century also shows how strict these rules and regulations 

were. The sanddlcz guild in istanbul, belonged to the Foundation of the Sultan Selim 

Han (Sultan Selim Han Evkdfi), remained dependent on Bursa silk. Until required 

19 ibid, p. 155. 

20 Despite the fact that the number of guildsmen restricted, the kemMcl guild, or silk-weaving guild, 
tried to increase their numbers at the end of the eighteenth century. Furthermore, in 1802, the 
monopoly of the silk spinners in izmir was broken. It seems reasonable to argue that izmir was a 
significant urban center also with its port and hinterlands, breaking the monopoly in the city might be 
easier than in other urban centers regarding at least the kemhdcl guild. 

21 BOA, Cevdet / iktisat, No. 1074, S.1219 / July 1804; Cevdet / Evkaf, No. 13911, S.1230 / January 
1815; and Cevdet / iktisat, No. 1240, C.1242 / January 1827. 

22 BOA, Cevdetl iktisat, No. 1298, C.l244 / November 1828. 

23 BOA, Cevdet / iktisat, No. 1804, no date. 
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amount of silk was to be provided to the sanddlcl guild in istanbul, silk could not be 

exported any other to places.24 

Regarding fIre and stone press (mengene), the Foundation of the Sultan 

Mustafa (Sultan Mustafa EvlWfi) in Mahmutpa~a also had monopolistic status.25 To 

establish stone press in other places was, therefore, forbidden. According to an 

archival document from 1816, for instance, the government was informed that a 

stone press was established in Bursa, where a fIre press had already been present. 

Since a stone press was established to serve the sanddlcl guild in istanbul, founding 

it in other places was considered illegal. The government, therefore, decided to 

abolish above-mentioned press in Bursa to maintain the monopoly of the istanbul 

sanddlcl guild.26 This document, in brief, deals with both the preservation of the 

monopoly rights and quality of silk. However, had the central government really 

concerned about the quality of silk, it would not have prohibited the stone press in 

other silk centers. According to another document, furthermore, the central 

government ordered that all types of silks produced in istanbul were to be fInished at 

the press of Mahmutpa~a. And, therefore, it was asked to abolish presses established 

in anywhere else. At the same time, the government intended to help maintain the 

revenue of the press in Mahmutpa~a.27 These archival documents imply that to 

abolish the monopoly of this press was difficult. However, its monopoly was broken 

later on. It appears that the textile producers in various centers and even other textile 

guilds in istanbul exerted too much pressure on the central government to abolish the 

monopoly ofMahmutpa~a. 

24 BOA, Cevdet / Evkiif, No. 13911, S.1230 / January 1815. 

~5 Donald Quataert, Ottoman Manufacturing in the Age of the Industrial Revolution, p. 110. 

26 BOA, Cevdet / Belediye, No. 4720, Za.1230 / October 1816. 

27 BOA, Cevdetl iktisat, No. 163, B.1154 / September 1741. 
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The following document from the archive illustrates that the Miri 

Damgahane aimed to maintain a monopoly on the arrangement for textiles weaved in 

istanbul on the loom, such as atlas, kutni, and sandal. In 1760, people violated this 

rule by arranging those textiles on the loom other places like Galata, Beyoglu, and 

Uskiidar, where the height of textile wires was said to be either short or defective. 

Considering this specific case, it can be argued that, the Ottoman government's 

intention was not only to maintain its control on the textile sector, but also to prevent 

the production of unqualified items.28 

Even though the government tried to preserve the status of the istanbul 

sandalcl guild, Bursa preserved its monopolistic status regarding me~dftt purchased 

by the istanbul sanda/cl guild. In fact, a document from the Ottoman Archive 

implies that despite Bursa's monopoly, istanbul had happened to produce me~dftt as 

early as 1812. Based on this fact, the sanda/cl guild in istanbul asked to produce 

me~dftt later, as it was used to be.29 Why was the government concerned with 

preserving the status of the esnaj in istanbul, despite the fact that Bursa was a center 

of silk? It appears that the central government was aimed to make other silk centers 

be dependent on the capital city and it desired to consolidate its power in other textile 

centers. 

Despite the fact that the central government cared to preserve the privileged 

status of guilds in istanbul in order to provide the basic necessities of the city, 

numerous archival documents including various complaints and petitions, which 

demonstrate how the monopoly of a guild in istanbul was also broken. Sometimes, 

monopoly of guilds was shaken due to the foreign competition. Although the 

28 BOA, Cevdet / Belediye, No. 290, Z.1173 / July 1760. 

29 BOA, Hatt-l Humayi'm, No. 52309, 1227/1812. 
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following case is indirectly related to the sandalcl guild, it demonstrates how guilds 

needed the support of each other. The following archival document from 1812 

illustrates the point. The Paper Dealer's· Guild in Beykoz, managed by the 

Darbhane-i Amire (the Imperial Mint) had difficulty in competing with the foreign 

paper dealers. The sandalcl, dalbentci and bezzaz guilds, good customers for the 

paper dealers, used paper to cover their textiles. It appears that these textile guilds 

were important customers, who had been buying high volume of papers, but they 

were now inclined to buy cheap products from foreign merchants. Since the Paper 

Dealer Guild in Beykoz did not want to lose its customers to foreigners merchants, 

the director of the Darphane-i Amire asked the government to force these guilds 

continue to buy paper from the Paper Dealers Guild rather than from foreign 

merchants. 30 The main concern of the Darphane-i Amire, by making the central 

government take such a measure, was to maintain its revenue from the Paper Dealers 

Guild as it used to be. 

The archival documents used in this study imply that the central Ottoman 

government aimed to protect the esnaf However, sometimes the government took 

contradictory decisions. The esnaj became unprotected, when the central 

government decided to abolish monopolies. Sultan Selim III abolished the gedik 

monopolies during his reign, however, this was not really implemented until 1839. 

In 1807, however, an archival document implies that monopolies for sandalcl guild 

had already been abolished.3l According to the same document, when the sandalcl 

guild petitioned the government to prevent the additional destgahs, the government 

reminded the esnaj that monopoly (inhisar), for weavers of sandal and its related 

30 BOA, Cevdet / Dahiliye, No. 51, Z.1226 / January 1812. 

31 BOA, Cevdetl iktisat, No. 1324, S.1222 / May 1807. 
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products had already been abolished. How was it possible that the government 

abolished the monopoly right of the above mentioned guild and prohibited to 

establish new destgahs at the same time? If the government was really concerned to 

preserve the monopolistic status of this guild, why did not it take measures on the 

behalf of weavers of sandal and related materials? It seems that the transformation 

of the city took place through changes in government's approaches to the esnaj in 

istanbul. Nevertheless, the government did not give up protecting the esnaj in the 

long fUll. 

The central government also used the distribution of raw materials as a 

control mechanism The government punished people who violated rules and 

regulations concerning the esnaf Consider the following example in 1824, when a 

silk trader behaved improperly, the government expelled him to Bursa.32 Similarly, 

people who damaged the mulberry trees were punished because they were important 

for the development of silk industry.33 

The central government tried to prevent the smuggling of silk indeed to 

secure its tax revenues from silk. 34 This policy at the same time was to protect the 

esnaj from the abuses of profiteers and smugglers. To protect the esnaj, the 

government tried to implemented new rules and regulations. The smugglers would 

probably sell silk to foreigners and non-guild members, despite the fact that it was 

considered illegal. The government's concern was to prevent a possible shortage that 

smuggling could produce. As argued in before, for this very reason, the government 

restricted short" distance merchant activities. 

32 BOA, Cevdet / iktisat, No. 1243, S.1240 / October 1824. 

33 BOA, DR. MUi., Srra No. 2002, Dosya No. 29-2, Gomlek No. 25, Z.1327 / January 1910. 

34BOA, Cevdet / iktisat, No. 1975, 1219/1804. 
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The monopolistic status of guilds was sometimes broken as a result of 

internal pressure from the non-guild producers.35 The non-guild members' imitation 

of guild styles for example, had lowered the quality of silk products. The 

government prohibited non-guild members to imitate the sandalcl guild, in order to 

preserve the monopolistic status of the guild. istanbul Sandal Bedesteni had the 

monopoly to sell the sandal and anything related to this product. However, non-

guild members secretly tried to sell unqualified and spurious products outside the 

Bedesten. The producers of these unqualified products defended themselves by 

saying that they had produced these sandals for makers or sellers of quilted turbans. 

Based on this claim, they meant that the products they produced for the Guilted 

Turban Guild did not have to be qualified.36 The last example shows that within 

time, non-guild members developed kind of defence mechanism in order to 

legitimize their situation. For this very reason, these non-guild members implied that 

they had already have customers who were ready to purchase their products, as in 

this case, makers of guilted turbans. 

Disputes within and among the Silk Guilds 

The government's involvement in guild matters IS not limited to the 

monopoly rights. The Ottoman government was also concerned and involved with 

the administration of the guilds in the eighteenth century. The government, for 

example, preferred one yigitba~l for each religious group. This was indeed an old 

practice to prevent the inter-guild disputes. Consider the following example from 

1727. The biiriimciik (kind of crep made of raw silk), ibri~im (silk thread) and ipek 

35 BOA, CevdetlEvkaf, No. 17412, S.1258/ April 1848. 

36BOA, Cevdetl Belediye, No. 147, B.1137 / March 1725. 
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(silk) bukucu (spinners) guilds in istanbul each had more than one yigitbaJls and 

each yigitbaJl was responsible for the members of the same religion. When Osman, 

the Muslim kethudd, claimed supervisory authority over the non-Muslim esndj, they 

complained about Osman's misconducting in guild affairs. The judge (kadz) 

however, gave the responsibility for both groups to the Muslim kethudd and warned 

Osman not to disturb the Christian esndf37 According to the same document, the 

Muslim masters were worried about Christian esndj, who had promoted many 

apprentices to mastership. It seems that promoting many non-Muslim apprentices 

was a challenge to the Muslims, because of the limited number of destgdhs. 

The custom, which requires transferring or selling one's gedik to only persons 

from the same religion, supposedly, prevented disputes. Yet, there are some 

exceptions. Take, for example, the following case from 1816. A non-Muslim sold 

his equipment in his kazzdz workshop to a Muslim women named Ay~e. 38 It should 

be noted, however, that especially regarding the Kazzdz guild, disputes did not take 

place as a result of transferring one's gedik to a person from different religious group. 

Most of the time, these kinds of transfers occurred peacefully. Given that the 

number of shops and workshops were highly restricted, as it was discussed in the 

previous pages, apprentices, who were expected to become masters and open their 

own workshops, could not get this right. Then, the only option was to become a 

journeymen and to work as skilful apprentices with their masters. Conflict, 

therefore, became unavoidable. An archival document regarding the Silk Thread 

Spinners guild' (ibriJim bukucu) demonstrates that most of the time journeymen had 

difficulty in receiving a gedik or a destgdh. As a result, they would not receive their 

37 BOA, Cevdetl iktisat, No. 1138, Ca.1139./ January 1727. 

38 BOA, Cevdet / Belediye, No. 3222, L.1231 / September 1816. 
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own destgah by the time, when they were considered capable of being master. 

Concerning the destgahs at the Fazh Pa~a Palace, for example, two journeymen from 

the Silk Thread Spinners guild petitioned the judge. They said that the kazzaz guild 

at the Fazh Pa~a Palace had seventy silk thread spinners destgahs. Therefore, a 

master's having more then one destgah would be harmful, in terms of job 

opportunities of others. These journeymen also pointed out to the limited number of 

the destgahs and asked the government to prohibit masters to have more than one 

destgahs. The judge, kadl, decided in favor of the journeymen, based on the fact that 

each master had to maintain only one destgah. 39 

Disputes also took place between the silk dyers and kazzaz guild. The silk 

dyers at the Fazh Pa~a Palace complained about violation of their rules and 

regulations. These dyers maintained four dyeing factories and had the monopoly 

over silk dyeing. For this reason, they aimed to prevent outside dyers from involving 

in the dying business. These dyers also complained about the kazzaz guild, which 

allowed their products to be dyed outside the Fazh Pa~a Palace. The dyer's guild 

aimed to produce high quality products tried to maintain the quality of their silk, and 

increase endurance of dyed materials even under the harmful effects of sun, air, and 

water. The guild not only tried to protect their monopoly rights over the dying silk 

sector, but also made it clear that the influx of products dyed with low quality 

materials on the markets were not their own products.4o In this way, the dyer's guild 

tried to restore their authority over the dying business and prevent outsiders from 

practicing this' job. Furthermore, probably some members of the kazzaz guild made 

their products, dyed with cheap and unqualified products in order to compete with 

39 BOA, Hatt-1 Hiimayiln, No. 30847, 1240/1825. 

40 BOA, Cevdet / Belediye, No. 778, Ca.1206 / February 1792. 
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the imported materials and to gain more profit. They then asked the government to 

monitor other silk dyer and to make sure that each dyers should only dye the 

products under his monopoly. Also the dyer's guild in istanbul tried to prevent 

competition from local dyers in the rural areas, who had became a serious competitor 

to urban dyers.41 

Among other problems, insufficient payments, should also be mentioned as a 

source of tension. For example, the kethud6 and masters of the sand6icl guild in 

Uskiidar petitioned the judge. The members of guilds wanted an increase their 

weekly payments. Despite that fact, the judge decided a two kuru§ increase. 

However, the sand6icl masters were not satisfied with this amount of increase, 

because they claimed that this amount would not be enough to support their families. 

As a result, the judge decided to increase the weekly payments of sand6icl masters 

from forty to forty-five and a half kuru§. In sum, it appears that, the judge, as the 

government agent, is concerned with preventing the conflict. Also, the well being of 

the esn6f families appear among the concerns of the government. It is clear that such 

a discourse based on the welfare of the family is used by the esntifto legitimize their 

·fi 42 speci IC case. 

The Central Government, the Protection of the Esnafand Legitimization 

A quick examination of the available documents in the Prime Ministry 

Archive illustrates the discourse based on "the protection of the esnaf" The central 

government played a significant role in the legitimacy of power. The documents 

41 BOA, Cevdet / Belediye, No. 6063, L.1203.1 July 1789. 

42 BOA, Hatt-l Hiimayfin, No. 30985,1235/1819-1820. 
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imply that the esnaj used a similar petitioning language to legitimize their own 

position with respect to the central government. 

Though, this chapter does not cover the Second Constitutional Era, it should 

be noted that the central government was still concerned about its subjects whose 

support was really needed as it was in the earlier centuries. The istanbul 

government, for example, allowed exportation of silk at least ill 1915 when 

grasshopper catastrophe in the Cebel-i Uibnan damaged silk industry. The Cebel-i 

Llibnan was an important center for its silk production, which was a livelihood for 

the people living there. The document implies that if exportation of silk was 

prohibited, the subject people of the region would fall in poverty_ The main concern 

of the central government by taking such a measure was to secure its power even in 

the periphery.43 Consider the following example from 1807, when the kazzaz esnafi 

had difficulty in fmding cash to purchase silk. They went to the sarrafs 

(moneylenders) borrowing and with high interest rate seemed as a short-term 

solution to their problem. This was, in fact, disadvantageous for the esnaf44 The 

document emphasizes that the esnaj would be in trouble if borrowed money from the 

moneylenders. Also, the kazzaz guild might be in difficulty to provide necessary 

amount of silk. Or was the aim to expand the silk industry despite the fact that the 

document did not give any clue to infer this point. 

Another document gives the impression that the central Ottoman government 

was mainly concerned with the protection of the subject. It, therefore, was intended 

to protect the guild members from the misconduct and abuses of the other members. 

43 BOA, DH. tUM., Dosya No. 77-1, Stra No. 1-25, No. 1333/ July 1915. 

44 BOA, Hatt-l Hiimayfin, No. 13873, 1222 /- 1807; See also, Donald Quataert, Ottoman 
Manufacturing in the Age of the Industrial Revolution, p. 109. He argues that at the beginning of the 
nineteenth century, sanddlcl and bezzdz guild complained about the rising prises. 
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The following example from the kemhacl guild illustrates the point. The members of 

the kemhacl guild in istanbul petitioned to the sultan when the wealthy (the ganf), 

guild members misbehaved. These wealthy guild members tried to get the 

administration of the guild in their hands by establishing additional destgahs among 

themselves and selling and buying gediks at 400 kuru~. Furthermore, they declared 

that ones who did not have enough money to buy a kemhacl gedik at this price would 

lose his right to receive the gedik. The guild members petitioned the sultan and 

asked him to abolish the additional gediks established by the wealthy members. 

Since the number of the gediks was restricted, establishing new ones and selling 

them at a higher price without taking the consent of all of the guild members, was not 

considered legitimate. The central government, as a result, reminded that the number 

of the kemhacl destgahs, which was 432, was sufficient, and there was no need for 

additional destgahs. With this act, the government intended to prevent the unskilled 

masters from operating the business. According to the argument of the document, 

additional gediks would hurt the ibadulllah, the people of Allah, meaning in this case 

the subjects of the sultan.45 This discourse emphasizing the protection of the sultan's 

subjects was one of the main themes in this kind of documents, which supposedly 

lend legitimacy to the rule of the sultan. The government did not probably want the 

traditional guilds to change. 

The documents indicate that the government also used the protection of 

consumers of guild products as broader legitimation. Lowering the quality of silk, 

preference of other cheap materials instead of silk and low quality of dye resulted in 

economic setbacks of the silk industry. When the supply of qualified silk became 

45 BOA, Hatt-l Hiimaytm, No. 57568,1212/1797-1798. 
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difficult, low and high quality silk began to be woven together. 46 An archival 

document from 1827 illustrates how carelessly the kazzdz guild began to produce silk 

and it sheds light on the discourse framed around from the protection of the 

consumer subject.47 Since price increases led the subject fell in poverty, the sultan 

did not desire his ideal image, based on the feeding his own people, would be 

destroyed. In other words, preventing price increases carries both pragmatic and 

ideal meanings. 

In this chapter, the silk guilds in istanbul from the early eighteenth century to 

the first half of the nineteenth century are examined. Based on the archival 

documents, it is demonstrated that the central government was involved in the affairs 

of the kazzdz, sanddicl, and kemhdcl guilds, since they were related to the 

provisioning of istanbul. To provide the needs of istanbul, the government then 

ordered raw silk, such as me:jdut, from other places particularly from Bursa. The 

privileged position of the capital city helped istanbul sandiilcl guild to maintain its 

power over the stone mengene. 

Archival documents also imply that despite the central government's 

strictness in preserving the monopoly position of the esniif of silk guilds in istanbul, 

they still had to compete with foreigners and non-guild members who came from the 

provinces as a result of demographic movements of the previous centuries. Non-

guild members and involvement of foreigners in the market lowered the quality of 

silk. And, therefore, tension and conflict between guild members and non-guild 

members became inevitable. In such crisis conditions, in order to protect the esniif, 

the government prohibited the production and selling of unqualified products. 

46 Fahri Dalsar, Turk Sanayi ve Tiearet Tarihinde Bursa'da ipekfilik, pp. 310-312. 

47 BOA, Hatt-l Htimayi'm, No. 32328, 1242/1827. 



116 

Among other measures, the central government also tried to protect the esndf against 

the money lenders, who asked for high interest rates. 

Preventing possible disputes among guild members was also among the 

concerns of the Ottoman government. As such, the central government tried to make 

it sure that each confessional group had its own yigitba~ls. However, sometimes the 

confessional groups interfered in each other's affairs. In such cases, the government 

tried to arrange concessions between the competing groups. Also, Ottoman 

government intended to prevent conflicts regarding the silk guilds. Despite the 

government's attempt to secure order in the market, however, there were other 

sources of conflict. Journeymen in the silk guild objected the masters, who 

maintained more than one destgdh. 

This chapter has explained why the government mostly intended to preserve 

the privileged position of the guilds in istanbul and to prevent possible disputes 

within the guild. It is also emphasized that protecting the esndf would secure the 

revenue of the central government. The archival documents examined in this chapter 

show that in most cases it was the evkdfthat had the property rights of the workshops 

and shops of the silk guilds in istanbul. Therefore, the control of these workshops 

and shops were indirectly under the central government. Since the esndf were tax 

paying subjects and shops and workshops were sources of revenue for the evkiif, the 

central government was highly concerned with the continuous flow of tax income 

from the esnaj Based on the study of archival documents, this chapter has 

demonstrated how the central government strictly implemented the rules and 

regulations regarding the guilds. In other words, the central government's relative 

power in the capital city made it more difficult for istanbul guilds to by-pass the rules 

and regulations imposed by the state. 



VII. Conclusion 

This thesis thematically has examined Ottoman craft guilds. By discussing 

the main issues and debates, I have tried to demonstrate how Ottoman craft guilds 

had changed before and throughout the nineteenth century. In Chapter 1, I have 

discussed the possible relationship between ahi associations and the Ottoman esniij 

Also the argument that ahis played important role in the formation of the Ottoman 

state is not very supportable. Nevertheless, stories based on the relationship between 

important ahis of the time and the founder of the Ottoman Empire as well as other 

successive sultans were widespread. To the ruling class, this relationship probably 

helped legitimize the sultanate in the eyes of the masses. Secondary sources are 

inconsistent by saying that ahi associations lost their significance over time when, for 

example, influence of the medrese and power of the ulema increased. However, the 

central government had increased its control over the guilds by establishing its own 

system and regulating the market to secure its tax revenues from guilds. As a result, 

in terms of economy, ahi associations did not remain within the Ottoman craft guilds. 

Moreover, if ahi associations came to an end with corruption, nepotizm, and various 

other reasons, as argued by scholars, how can one talk about a continuous 

relationship with guilds? I have also argued the issue that "entrance of non-Muslims 

contributed to the dissolution of ahi associations since non-Muslims did not receive 

futuvva" is problematic. This would be, in fact, the ignorance of non-Muslim esniif 

and this is also contradictory to the composition of mixed-guilds and guilds formed 

only by non-Muslims in the Ottoman Empire. In this thesis, I have also 

demonstrated that ahi associations and Ottoman craft guilds were not the same. For 

example, ahi had to have a craft although a craftsman was not expected be an ahi. 

Symbolically, however, bothfutuvva and ahi cultures remained in the esniif culture. 
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For example, the tanner guilds, most of the time, respected the institution of Ahi 

Baba zawiya in Krr~ehir since Ahi Baba was recognized as the head of the tanners' 

guilds throughout the Empire. However, archival documents show that during the 

nineteenth century, the rule that Ahi Baba zawiya in Klf~ehir appointed kethudd and 

yigitba~l was violated by tanners' guilds. In other words, though the name "ahi" 

symbolically appeared, the culture had already lost its significance. 

Chapter 2 has attempted to describe the esndj ceremonies and their origin, 

dated back to jutuvva and ahi cultures. Since guilds were composed of both Muslim 

and non-Muslim esndj, all practices would not completely be the same. Also, 

gradually, the Ottoman esndj abandoned some of these practices, since the 

ceremonies were too complicated to be performed. However, a symbolic heritage 

through main symbols, such as ~edd, ~alvar, and helva continued to be the important 

parts of the esndj ceremonies performed to achieve solidarity among the esndj Thus 

a cultural link with guilds was established. The chapter has also emphasized the fact 

that the Ottoman esndfjoined processions where both Muslim and non-Muslim esndj 

appeared. In other words, public processions were another means of providing 

solidarity among the masses and also between the masses and the sultan. In these 

parades, the esndj found the opportunity to exhibit their craft during the processions, 

which symbolized the productiveness of the country. 

In Chapter 5, I have examined the organizational structure of the Ottoman 

craft guilds and the relationship between the guilds and the state. Regarding the 

relationship between the guilds and the government, it seems that the government, 

most of the time, was concerned with the tax revenue coming from guilds. 

Moreover, the government tried to balance its budget by appointing state officials as 

the kethudd, which was mostly the case in istanbul and its surroundings. Chapter 3 
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also demonstrates that the structures in the guilds of istanbul and in other regions, 

depending on their remoteness from the center. 

In Chapter 4, 5, 6, I demonstrated how Ottoman craft guilds had being 

changed throughout time. Changes in guilds did not happen linearly. Rather, with 

its ups and downs, they took place gradually. It should be noted that both external 

and internal factors played important role in such changes. Chapter 4 has discussed 

an issue as to whether or not the handicraft industries declined as a result of 

European penetration into the Ottoman markets. I have argued that, as a result of 

European penetration, some jobs were lost but some were gained. The esndfbecame 

vulnerable throughout this process but stout cloth makers in the Balkans for example, 

did not lose their market share to the Europeans. Though it might have been 

difficult, some guilds adjusted themselves successfully to new market conditions. 

They either merged with the bigger guilds or united under companies. 

Chapter 5 analyzes how before the nineteenth century, internal factors forced 

the guilds to change. Various internal factors played role in this process, such as new 

comers to urban centers, wage-earning masters and journeymen, illicitly receiving 

mastership, corruption in guilds, receiving gedik when both the guilds and the heads 

of pious foundations rented them to different people, and involvement of Janissaries 

in guilds and their forceful partnership with masters. 

In Chapter 6, I have investigated the silk guilds in istanbul from the early 

eighteenth century to the fIrst half of the nineteenth century in order to explore 

changes in silk guilds despite the government's control. Based on the archival 

documents, I have demonstrated that the central government was too much involved 

in the affairs of the kazzdz, sanddlcl, and kemhdcl guilds of istanbul because the 

government most of the time concerned with the provisionirig of istanbuL Silk 



120 

guilds in istanbul had to compete with foreigners and non-guild members due to the 

fact that their involvement in the market lowered the quality of silk. Thus, to protect 

the esnlif, the government prohibited the production and selling of unqualified 

products. 

The government mostly intended to preserve the privileged position of the 

guilds in istanbul and aimed to prevent possible disputes within the guild. Also 

among the concerns of the government was allowing each religious group has its 

own yigitba~ls in order to prevent the possible disputes. The reason behind 

government's protecting the esnlif was too pragmatic. Since the esnlif was tax-paying 

subjects and their shops and workshops were sources of revenue for the evkfif, the 

central government was highly concerned with the continuous flow of tax income 

from the esnlif Finally, contrary what the teachings of the main stream Ottoman 

historiography may have implied, the changes of silk guilds in istanbul began long 

before the Tanzimat Era. In this process, both external and internal factors played 

significant role. Based on examination of archival documents, this chapter 

demonstrates how the central government strictly implemented the rules and 

regulations regarding the guilds. In other words, the central government's relative 

power in the capital city made it more difficult for istanbul guilds to by-pass the rules 

and regulations imposed by the state. However, the guilds in istanbul too were not 

immune to the long-term social and economic changes. 
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