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 THE GRAND VIZIER AND THE FALSE MESSIAH:
 THE SABBATAI SEVI CONTROVERSY AND

 THE OTTOMAN REFORM IN EGYPT

 JANE HATHAWAY

 OHIO STATE UNIVERSITY

 When Sabbatai Sevi proclaimed himself messiah in 1665, many Jews throughout the Ottoman
 Empire and beyond abandoned their normal occupations in anticipation of a messianic age. The Otto-
 man authorities imprisoned Sabbatai Sevi, who ultimately converted to Islam.

 The Sabbatian movement has typically been analyzed as a form of Kabbalistic mysticism. Made-

 line Zilfi has pointed out, however, that the movement coincided with the heyday of the Kadizadelis,

 a rigorously anti-mystical group of Muslim preachers. The present study proposes that the collapse of

 Sabbatai Sevi's movement was also connected to the reforms of the Kopriilii grand viziers, who pa-

 tronized the Kadlzadelis. In Egypt, fiscal reform was accompanied by the murder of the fervently
 Sabbatian Jewish community leader and the abolition of his office. Thus, a rereading of the Sabbatai

 Sevi affair in light of the Kopriilii reforms and Kadlzadeli rigor reveals it as a product of intense re-

 ligious and political ferment within the Ottoman Empire, and within Egypt in particular.

 IN 1651, THE SON OF A JEWISH COMMERCIAL AGENT

 was expelled from the Ottoman port of Izmir (ancient
 Smyrna), located in what is today southwestern Turkey,
 for publicly pronouncing the name of God. By 1658, he
 and his followers had launched a proselytizing campaign
 designed to prepare Jewish communities throughout the
 Ottoman Empire and beyond for the approaching messi-
 anic age. The merchant's son was know as Sabbatai Sevi,
 and his movement became one of the most widespread
 Jewish messianic movements in history. The movement's
 initial fervor was relatively short-lived, however, lasting
 only from roughly 1651 through Sabbatai Sevi's conver-
 sion to Islam in 1666. Nonetheless, the Sabbatian faith,
 in the form of the Frankist sect, lived on into the nine-
 teenth century in eastern Europe and can still be found
 among the sect of Muslims known as Donmes, who re-
 side primarily in Greece and Turkey.'

 The political events of Sabbatai Sevi's movement are

 fairly well known: he attracted followers throughout the
 Ottoman Empire, notably in the Arab provinces and Sa-
 lonika, as well as among Jewish communities in Holland

 1 Gershom Scholem, "Frank, Jacob, and the Frankists," Ency-

 clopedia Judaica; idem, "Doenmeh," Encyclopedia Judaica;
 idem, Sabbatai Sevi: The Mystical Messiah, 1626-1676, tr.
 R. J. Z. Verblowsky, Bollingen Series 93 (Princeton: Princeton
 Univ. Press, 1973).

 and Italy. Beginning in 1665, when he proclaimed himself
 messiah, Jews throughout these regions abandoned their
 normal occupations in anticipation of the day when Sab-
 batai Sevi's messianic reign would commence. The Otto-
 man authorities, however, were alarmed at this ferment
 among their Jewish subjects, as well as Sabbatai Sevi's
 implicit challenge to the Ottoman sultan's authority, and
 imprisoned Sabbatai Sevi. They were loath to execute
 him lest he be hailed as a martyr, which, in any case,
 would do nothing to mitigate the messianic movement.
 Instead, they persuaded him to accept Islam. A number
 of his followers followed him into the new faith, thus
 laying the ground for the Donme sect.2

 The major treatment of Sabbatai Sevi, Gershom
 Scholem's monumental 1957 study, published in English
 translation in 1973, emphasizes the doctrinal features of
 his movement and seeks to place these in the context
 of Jewish mysticism. More recently, the Ottomanist
 Madeline Zilfi has examined Sabbatai Sevi's arrest and

 conversion in the light of Ottoman social and religious
 history. In a study of seventeenth- and eighteenth-cen-
 tury Ottoman Culamd', or religious authorities, she dem-
 onstrates that a puritanical tendency among the culamad

 2 Scholem, Sabbatai Sevi, 140-267, 327-460, 603-86. See
 also Paul Rycaut, A History of the Turkish Empirefrom the Year

 1623 to the Year 1677 (London: John Starkey, 1680), 200-219.
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 conditioned the Ottoman response to Sabbatai Sevi.3 I
 intend to further this line of inquiry by addressing the re-
 percussions of Sabbatai Sevi's mission in the Ottoman
 province of Egypt, where Sabbatai Sevi found a favor-
 able reception among Jews at the highest levels of soci-
 ety, yet where his mission coincided with a brief but
 intense period of centralizing reform.

 THE BROADER OTTOMAN CONTEXT

 By the late seventeenth century, the Ottoman Empire
 had, to a large extent, ceased to be a territorial-conquest
 state. The virtually uninterrupted wave of conquests of
 the fifteenth and sixteenth centuries that had spread Ot-
 toman rule from the borders of Morocco to the borders of

 Iran and from Abyssinia to Hungary had halted, although
 it had not yet been reversed to a significant degree. In
 the late sixteenth and early seventeenth centuries, the em-
 pire's central lands had suffered from rural depopulation
 and the ravages of gangs of rebellious soldiers and dis-
 possessed landholders who had turned to banditry; this
 wave of lawlessness was known collectively as the celali
 (jalali) rebellions. Meanwhile, soldiers who were still on
 the imperial payroll, as well as all other sorts of govern-
 ment employees, drained the central treasury by adding
 wives, children, and even deceased persons to the rolls.4
 In the midst of this continuing fiscal and moral crisis,
 Sultan Mehmed IV (1648-87) conferred authority on a

 3 Madeline C. Zilfi, The Politics of Piety: The Ottoman Ul-
 ema in the Postclassical Age, 1600-1800, Studies in Middle
 Eastern History, no. 8 (Minneapolis and Chicago: Bibliotheca
 Islamica, 1988), 153-56.

 4 Halil Inalcik, "The Socio-Political Effects of the Diffusion

 of Fire-Arms in the Middle East," in War, Technology and So-

 ciety in the Middle East, ed. V. J. Parry and Malcolm Yapp (Lon-
 don: Oxford Univ. Press, 1975); idem, "The Ottoman Decline

 and Its Effects upon the Reaya," in Aspects of the Balkans: Con-

 tinuity and Change: Contributions to the International Balkan
 Conference Held at UCLA, October 23-28, 1969, ed. Henrik

 Birbaum and Speros Vryonis, Jr. (The Hague: Mouton, 1972),
 338-54; idem, "Military and Fiscal Transformation in the Otto-

 man Empire, 1600-1700," Archivum Ottomanicum 6 (1980):
 283-303; Mustafa Akdag, Celali Isyanlari (1550-1603) (An-
 kara: Turk Tarih Kurumu, 1963); Suraiya Faroqhi, "Crisis and
 Change, 1590-1699," part 2 of An Economic and Social History
 of the Ottoman Empire, 1300-1914, ed. Halil Inalcik and Donald

 Quataert (Cambridge: Cambridge Univ. Press, 1994), 433-47;
 idem, "Rural Society in Anatolia and the Balkans during the Six-

 teenth Century," pts. 1 and 2, Turcica 9 (1977): 161-96, and 11
 (1979): 103-53.

 family of reforming grand viziers, or chief ministers-
 the Kopriilii family, who headed the Ottoman govern-
 ment for most of the second half of the seventeenth

 century. The Kopriiliis concentrated on pruning bloated
 government payrolls and ensuring the collection of taxes
 from the Ottoman provinces.5 Under their leadership, the
 empire achieved a degree of stability; the second and
 longest-ruling Koprulii grand vizier, Fazil Ahmed Pasha
 (1661-76), oversaw the Ottoman conquest of Crete at
 long last in 1669, after a twenty-five-year siege of the
 Venetian fortress at Candia.6

 Kopriiiu Fazil Ahmed Pasha also nurtured a new re-
 ligious rigor in Istanbul and, eventually, in many of the
 Ottoman provinces. Islamic mysticism, or sufism, had
 been widespread in the Ottoman Empire throughout the
 empire's history, despite periodic anti-sufi eruptions.
 Some of these sufi orders entertained highly antinomian
 practices, others more sober, "orthodox" practices.7 By
 the seventeenth century, one of the more mainstream
 orders, the Halvetis (or Khalwatis, according to the
 Arabic pronunciation) had become quite influential in
 Istanbul; Halvetis monopolized the position of imam, or
 preacher, at the great mosques in the capital and the major

 5 Encyclopaedia of Islam, 2nd ed., s.v. "Kopriili", by
 M. Tayyib Gokbilgin and R. C. Repp; Norman Itzkowitz, Otto-

 man Empire and Islamic Tradition (Chicago: Univ. of Chicago
 Press, 1972), 77-81.

 6 On the conquest of Crete, see, for example, the anonymous
 Akhbar al-nuwwdb min dawlat Al 'Uthmdn min hin istawla

 Calayhd al-sultan Salim Khan, Istanbul, Topkapl Palace Library,
 MS Hazine 1623, fols. 32r-33r; Ahmad (elebi b. 'Abd al-

 Ghani, Awdah al-ishdrat fi man tawalla Misr al-Qahira min
 al-wuzaria wa al-bdshdt, ed. A. A. CAbd al-Rahim (Cairo: Mak-

 tabat al-Khanji, 1978), 168-69; Mehmed b. Yusuf al-Hallaq,
 Tarih-i Misir-i Kahire, Istanbul University Library, T Y. 628,

 fols. 201v-203v; Faroqhi, "Crisis and Change," 423-24.
 7 See, for example, Paul Rycaut, The Present State of the Ot-

 toman Empire (London: John Starkey and Henry Brome, 1668;
 reprint, New York: Arno Press and the New York Times, 1971),

 135-51; J. S. Trimingham, The Sufi Orders in Islam (Oxford:

 Clarendon Press, 1971), chapters 2, 3, 5-8; John K. Birge, The
 Bektashi Order of Dervishes, Luzac's Oriental Religions Series,

 vol. 7 (London: Luzac and Co., 1937); Abdulbaki Golpinarll,
 Mevlana'dan Mevlevilik (Istanbul: Inkilap Kitabevi, 1953);
 B. G. Martin, "A Short History of the Khalwati Order of Der-

 vishes," in Scholars, Saints and Sufis: Muslim Religious Insti-
 tutions since 1500, ed. Nikki R. Keddie (Berkeley: Univ. of
 California Press, 1972); Hamid Algar, "The Naqshbandi Order:

 A Preliminary Survey of Its History and Significance," Studia
 Islamica 44 (1976): 146-51.
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 towns of the empire's central lands.8 In opposition to the
 Halvetis, there emerged a puritanical movement consist-
 ing largely of the class of lower-level provincial preach-
 ers who were obliged to compete with sufi leaders for
 the most prestigious mosque posts. This movement was
 known as the Kadizadeli movement, after its most prom-
 inent leader, Kadlzade Mehmed Efendi, who was active

 in Istanbul in the 1630s.9 The movement, like other puri-
 tanical movements in Islam, opposed innovation in the
 practice of the religion and advocated a return to the exact
 practices of the original Muslim community in seventh-
 century Medina. For that reason, the Kadizadelis were bit-
 terly antagonistic toward the Halvetis and all other sufis.
 They demanded that sufi lodges be burned; that alcohol,
 coffee, and tobacco be prohibited; and that people be for-
 bidden to visit the tombs of revered sufi leaders.'0

 Under the leadership of Kadizade Mehmed Efendi's
 successors, the Kadizadelis attained a great measure of
 politico-religious legitimacy. This trend peaked during
 the career of Vani Mehmed Efendi, a preacher from the
 eastern Anatolian city of Van, who was prominent in the
 1660s and 1670s. The grand vizier of the time, Kopriilti
 Fail Ahmed Pasha, favored the Kadlzadelis and em-

 ployed Van! Mehmed Efendi as his personal spiritual
 counselor."

 Such was the atmosphere in Istanbul and in many
 central Ottoman cities when Sabbatai Sevi's movement

 emerged. The movement was highly mystical, drawing
 on the medieval Jewish tradition of Kabbala, which was
 revivified in the sixteenth century as a result of the teach-
 ings of Rabbi Isaac Luria (1534-72) in the northern Pal-
 estinian town of Safed. Indeed, Ottoman Safed in the
 sixteenth century was a wellspring of Jewish mysticism,
 home to such mystical luminaries as Rabbis Joseph Karo
 (1488-1575) and Haim Vital (1542-1620).12 Yet just as

 8 Zilfi, Politics ofPiety, 131-43, 164-66, 170-71; idem, "The

 Kadizadelis: Discordant Revivalism in Seventeenth-Century
 Istanbul," Journal of Near Eastern Studies 45.4 (1986): 257-58,
 267-69; Martin, "Khalwati Order of Dervishes," 284-90.

 9 Katib (elebi, The Balance of Truth, tr. Geoffrey L. Lewis,

 Ethical and Religious Classics of East and West (London: George

 Allen and Unwin, Ltd., 1957), 132-37; Rycaut, Present State of
 the Ottoman Empire, 128-29; Zilfi, Politics of Piety, 131-40,
 159-67; idem, "The Kadizadelis," 251-57.

 10 Katib qelebi, Balance of Truth, 43-45, 135-37; Zilfi, Pol-
 itics of Piety, 133-43, 146-49; idem, "The Kadlzadelis," 252-
 59, 263-65.

 11 Rycaut, History of the Turkish Empire, 105, 154, 285;
 Zilfi, Politics of Piety, 146-48; idem, "The Kadlzadelis," 263.

 12 On Kabbalism generally, see Scholem, Sabbatai Sevi, 15-
 93; idem, "Kabbalah," Encyclopedia Judaica. On Kabbalism in

 Sabbatianism was heavily informed by traditional, if not
 by specifically Lurianic, Kabbalism, it almost certainly
 absorbed influences from sufism, as well.'3 Therefore, the
 movement was virtually guaranteed to arouse the Kadi-
 zadelis' ire.

 Kadizadeli opposition to Sabbatai Sevi was motivated
 by more than intolerance of mysticism, however. In
 his zeal to emulate the original Muslim community at
 Medina, Vani Mehmed Efendi conceived a goal of mak-
 ing Istanbul a purely Muslim city. His strategy was to
 persuade all Jews and Christians under Ottoman rule to
 convert to Islam. When Sabbatai Sevi was imprisoned,
 therefore, Van! Mehmed attached great importance to
 converting this false messiah and, in fact, undertook to
 tutor the imprisoned Sabbatai Sevi in Islamic doctrine. It
 was Van! Mehmed who oversaw Sabbatai Sevi's con-
 version to Islam. After he had converted, Sabbatai Sevi,
 now known as 'Aziz Mehmed, became Vani Mehmed's

 personal attendant, with the title kapici bati, or "chief
 doorkeeper."'4

 Clearly, the religious tenor of Ottoman society at the
 time of Sabbatai Sevi's mission, and in particular the
 force of the Kadizadeli movement, played a key role in
 determining the Ottoman government's response to and
 handling of Sabbatai Sevi. This religious tenor also af-
 fected the manner in which the Sabbatian movement

 played itself out in the Ottoman provinces, and in Egypt
 in particular.

 SABBATIANISM IN EGYPT

 Egypt became a beachhead for the dissemination of
 Sabbatianism in both the Ottoman Empire and Europe.
 Sabbatai Sevi visited Cairo in 1662 and found a loyal
 follower and source of funding in the leader of the city's

 sixteenth-century Palestine, see S. Schechter, "Safed in the Six-

 teenth Century: A City of Legists and Mystics," in The Jewish
 Expression, ed. Judah Goldin (New Haven: Yale Univ. Press,
 1976); Israel M. Goldman, The Life and Times of Rabbi David
 ibn Abi Zimra: A Social, Economic and Cultural Study of Jew-
 ish Life in the Ottoman Empire in the Fifteenth and Sixteenth

 Centuries as Reflected in the Responsa of the RDBZ (New York:

 Jewish Theological Seminary of America, 1970), 46-51, 70-
 74; Scholem, Sabbatai Sevi, 23-93.

 13 Scholem, Sabbatai Sevi, 164, 172, 199-233, 270-325,
 710-11,746-47,792-820,836-37,852, n. 76,856-72,904-14.
 14 Zilfi, Politics of Piety, 150-56; Scholem, Sabbatai Sevi,

 675, 681, 727. Donme tradition holds that Vani Mehmed him-

 self became a Sabbatian. According to Rycaut (History of the
 Turkish Empire, 219), Vani merely acquired some slight knowl-
 edge of Mosaic law.
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 Jewish community, Raphael Joseph (elebi. In Alexan-
 dria, meanwhile, the chief rabbi, Hosea Nantawa, became
 an extraordinarily ardent Sabbatian. Both he and Raphael
 Joseph used their commercial connections to introduce
 the Sabbatian movement to Italy, whence it reached north-
 ern Europe.'5 Sabbatai Sevi's most devoted and influen-
 tial disciple, however, was Nathan of Gaza, who in 1665
 allegedly experienced an ecstatic vision of Sabbatai Sevi
 as the messiah. The sheer extent of Sabbatai Sevi's fol-

 lowing, both before and after his apostasy, owes much to
 Nathan's efforts. After Sabbatai Sevi proclaimed himself
 messiah in 1665, Nathan accompanied him through Gaza
 and Palestine; following Sabbatai Sevi's arrest, he did
 much to shape the theology of the Sabbatian movement,
 devoting his last years to preaching it in western Anato-
 lia, the Balkans, and Italy.'6

 A word is in order here regarding the nature of Egypt's
 Rabbanite Jewish community. By Sabbatai Sevi's time, it
 consisted of three principal groups: "indigenous," Arabic-
 speaking Jews, known as mustacribs; North African
 Jews, or Maghribis, who had first immigrated to Egypt
 during the eleventh and twelfth centuries; and descen-
 dants of refugees expelled from Spain in 1492.'7 Before
 the Ottoman conquest of Egypt from the Mamluk sultan-
 ate in 1517, the community had been led by a rabbinical
 authority, often also a physician, known as the nagid,
 who toward the end of the eleventh century had become
 independent of the ancient rabbinical authority in Pal-
 estine and assumed the Arabic title "head of the Jews"
 (ra9is al-yahid).'8 Under the Ottomans in the sixteenth

 15 Scholem, Sabbatai Sevi, 177-78, 275, 327-32, 343-47,
 351-53, 480, 487-91, 641-45, 696-97. The movement also

 reached Italy and the Netherlands from North Africa; see Sab-
 batai Sevi, 333, 340-42, 889-93.

 16 Scholem, Sabbatai Sevi, 199-325, 707-49, 764-81, 792-
 820, 839-43, 921-28.

 17 On relations among the three groups, see H. Z. Hirschberg,

 "The Agreement between the MustaCribs and the Maghribis in
 Cairo, 1527," Salo Wittmayer Baron Jubilee Volume on the
 Occasion on His Eightieth Birthday, ed. Saul Lieberman, 3 vols.

 (Jerusalem: American Academy for Jewish Research, 1974),
 2: 577-90; Goldman, David ibn Abi Zinra, 3, 106ff.

 18 S. D. Goitein, "The Title and Office of the Nagid: A Re-
 Examination," Jewish Quarterly Review 53 (1962): 93-119;
 idem, A Mediterranean Society: The Jewish Communities of the
 Arab World as Portrayed in the Documents of the Cairo Geniza,

 5 vols. (Berkeley: Univ. of California Press, 1971), 2: 23-40;

 Mark R. Cohen, Jewish Self-Government in Medieval Egypt:
 The Origins of the Office of Head of the Jews, ca. 1065-1126,
 Princeton Studies on the Near East (Princeton: Princeton Univ.
 Press, 1980).

 century, however, the office of nagid was replaced by
 the post of celebi. ((Celebi was an Ottoman title typically
 given to bureaucrats and Islamic scholars, including sufis.
 before the nineteenth century.) The celebi who headed
 Egypt's Jewish community under the Ottomans was not
 a rabbinical authority but a financial official. He served
 as the Ottoman governor's treasurer, directed Egypt's
 mint, and generally supervised all banking activities.'9
 This new authority conformed to the pattern of Jewish
 community leadership that had emerged in other parts
 of the Ottoman Empire by the sixteenth century, namely.
 a secular leadership that existed alongside the traditional
 religious leadership and whose principal duty was to
 ensure that the community paid its taxes to the imperial
 treasury.20 Grand Vizier Koprulti Fazil Ahmed Pasha had
 his own celebi, his personal banker, who, ironically, was
 a Sabbatian. When Sabbatai Sevi was arrested, Istanbul's

 Jewish community allegedly bribed the celebi to per-
 suade Fizil Ahmed Pasha to move Sabbatai Sevi from

 a dungeon in Istanbul to more comfortable quarters in
 Gallipoli.21

 The imprisonment of Sabbatai Sevi in Gallipoli in
 1666 preceded by only a few years a major effort to
 reform Egypt's finances. In 1670 Kopriuli Fazil Ahmed
 Pasha appointed his own lieutenant, or kdaha, Kara Ibra-
 him Pasha, governor of Egypt with instructions to over-
 haul the province's finances. Kara Ibrahim Pasha arrived

 in Cairo with a force of 2000 troops and proceeded to
 rein in the localized military grandees who dominated
 the province, forcing them to remit their revenues and to

 cease manipulating the imperial payroll.22
 Raphael Joseph Celebi, the leader of Egypt's Jewish

 community at the time of Sabbatai Sevi's mission, did not

 witness Kara Ibrdhim Pasha's installation as governor.
 He had been murdered by an unknown assassin in 1669.

 19 Scholem, Sabbatai Sevi, 177-78; Goldman, David ibn Abi
 Zimra, 188-90.

 20 Mark A. Epstein, "The Leadership of the Ottoman Jews in
 the Fifteenth and Sixteenth Centuries," in Christians and Jews

 in the Ottoman Empire: The Functioning of a Plural Society,
 vol. 1: The Central Lands, ed. Benjamin Braude and Bernard
 Lewis (New York: Holmes and Meier Publishers, Inc., 1982);
 Amnon Cohen, Jewish Life under Islam: Jerusalem in the Six-

 teenth Century (Cambridge, Mass.: Harvard Univ. Press, 1984),
 ch. 3; Goldman, David ibn Abi Zimra, 176-77.

 21 Scholem, Sabbatai Sevi, 454.

 22 Al-Hallaq, Tarih-i Misir-i Kahire, fols. 204v-205r; Akhbiar
 al-nuwwab, fol. 34r; Ahmad Celebi, Awdah, 171; Stanford J.

 Shaw, The Financial and Administrative Organization and De-
 velopment of Ottoman Egypt, 1517-1798 (Princeton: Princeton
 Univ. Press, 1962), 287-94.
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 Interestingly, Kara Ibrahim Pasha did not replace him.
 Instead, the post of ?elebi simply disappeared, never to be
 revived.23 This strange occurrence has, to my knowledge,
 received no scrutiny in moder scholarship. The aboli-
 tion of the office, as opposed to the deposition of a
 particular occupant of that office, indicates the Ottoman
 government's desire to make a fundamental change in
 officials, whether Jewish or not, close to the governor.
 Abolition of the office must have been, first and foremost,

 part of the overall package of fiscal reforms that Kara
 Ibrahim Pasha introduced. The governor's banker, after
 all, would have been able to channel surplus revenues into
 the governor's pocket, an abuse that was quite common
 among high-ranking officials in the Ottoman provinces.
 He would also have been able to disguise various others
 of the governor's efforts at self-aggrandizement, such
 as illicit tax farms, money-lending at interest, and ex-
 tortion.24 Furthermore, the governor, and, by extension,
 the entire Ottoman administration in Egypt, could be-
 come dependent on the felebi for loans and other forms

 of credit; by the same token, Egypt's localized grandees
 could co-opt the ?elebi to serve their own interests. The
 governor-felebi combination was a fiscal coalition that
 the Ottoman government no doubt felt it could not afford.

 Over and above the felebi's influence on the gover-
 nor of Egypt, the fact that Raphael Joseph 4elebi had
 been an enthusiastic exponent of Sabbatai Sevi's teach-
 ings must certainly have played some role in the oblit-
 eration of the office and possibly in its last tenant's
 murder. Kara Ibrahim Pasha was the right-hand man of a
 religiously conservative grand vizier who patronized the
 Kadizadeli leader who had converted Sabbatai Sevi.
 Kara Ibrahim must have been aware of the premium that
 the grand vizier and his Kadlzadeli advisor, Vani Meh-
 med Efendi, placed on converting Sabbatai Sevi and
 quashing his messianic movement all over the empire.
 The fiscal reforms dovetailed with the religious impera-
 tive, for the Sabbatian movement disrupted the normal
 economic routine of various Ottoman Jewish communi-

 ties and kept the most prominent Jewish subjects, whether
 or not they were Sabbatians, from performing critical fis-
 cal duties to the empire. Furthermore, as we have seen,
 the religious imperative went beyond this. The Kadizade-

 23 Scholem, Sabbatai Sevi, 178, n. 191.

 24 For examples of corrupt governors, see Muhammad CAbd

 al-MuCti al-Ishaqi, Kitab akhbar al-uwal fi man tasarrafa ft
 Misr min arbab al-duwal (Cairo: Al-MatbaCa al-cuthmaniyya,
 1887), 174; Ahmad Celebi, Awdah, 137-38; Ahmad Katkhuda

 CAzaban al-Damirdashi, Al-durra al-musanafi akhbCr al-kinana,
 London, British Museum, MS Or. 1073-74, 431, 445-48, 452.

 lis under Vani Mehmed Efendi had an ideological stake
 in converting non-Muslims and, particularly, in over-
 coming antinomian movements such as Sabbatai Sevi's.
 In some sense, the denouement of the Sabbatai Sevi affair

 took on the character of an ideological struggle between
 Sabbatianism and the Kadizadeli credo.

 The Kadizadeli movement does appear to have won
 sympathizers in Egypt. Echoes of the movement are
 evident in the province long after it had all but ceased
 to play a role in the religious and political life of the
 imperial capital. The movement seems to have found an
 especially receptive audience among the Anatolian sol-
 diers who poured into Egypt during the seventeenth
 century as a result of specific missions to Egypt, such
 as Kara Ibrahim Pasha's reforms, and of demobilization

 in the wake of Ottoman campaigns in Europe. In a well-
 known incident in 1711, a group of Anatolian soldiers
 ran amok in Cairo, attacking the tombs of sufi leaders
 and anyone associated with sufi practices. They ulti-
 mately assailed Cairo's leading Culama.'25 Existing sec-
 ondary studies of this disturbance, while acknowledging
 the doctrinal similarities between the soldiers and the
 Kadizadelis, have regarded the incident as broadly "fun-
 damentalist" or "proto-Wahhabi," referring to the strin-
 gently orthodox and anti-mystical movement that arose
 in the Arabian peninsula in the eighteenth century and
 that is now the state ideology of Saudi Arabia.26 Yet
 the incident is perhaps more appropriately described as
 "neo-Kadizadeli," for the sentiments expressed and tac-
 tics used were similar to those of the Kadizadeli vigil-
 antes in seventeenth-century Istanbul. Moreover, several
 chronicles point out that these Anatolian soldiers had

 been reading the Risdle (treatise) of the sixteenth-century
 Anatolian preacher Birgeli Mehmed Efendi, one of the
 textual cornerstones of the Kadizadeli movement.27

 This confrontation between mystically inclined move-
 ments, whether Jewish or Muslim, and more puritanical

 25 Al-Hallaq, Tarih-i Misir-l Kahire, fols. 296r-301r; Ahmad
 Celebi, Awdah, 251-55.

 26 Barbara Flemming, "Die Vorwahhabitische Fitna im os-

 manischen Kairo, 1711," in ismail Hakki Uzuncarilil'ya Ar-
 magan (Ankara: Turk Tarih Kurumu, 1976), 55-65; Rudolph
 Peters, "The Battered Dervishes of Bab Zuwayla: A Religious
 Riot in Eighteenth-Century Cairo," in Eighteenth-Century Re-
 newal and Reform in Islam, ed. Nehemia Levtzion and John 0.

 Voll (Syracuse: Syracuse Univ. Press, 1987), 93-115.

 27 On Birgeli Mehmed, see Katib Celebi, The Balance of
 Truth, 128-31; Zilfi, The Politics of Piety, 143-46. The Risale

 was written in a simple Turkish that ordinary soldiers could pre-
 sumably understand; see idem, "The Kadizadelis," 261.
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 movements was part of a broader process of intellectual,
 ideological, and socio-economic sifting within the Otto-
 man Empire during the seventeenth century. This pro-
 cess would ultimately consolidate the Ottoman Culamda
 into a more homogeneous, doctrinally more accommodat-
 ing social group in the eighteenth century.28 Correspond-
 ing changes can be observed in the Jewish communities
 of the Ottoman Empire. Although the question of Sab-
 batai Sevi's messianism and the shock of his conversion

 divided many communities well into the eighteenth cen-
 tury, the central rabbinical authority reasserted itself,
 imposing a more rigidly conformist orthodoxy.29 There
 can be no question, furthermore, that the social and eco-
 nomic disruptions of the Sabbatian movement cost some
 Jewish community leaders the prominent positions they
 had formerly occupied as financiers and commercial
 agents to the governing elite. The implications of the
 Sabbatian movement for Jewish intellectual and eco-

 nomic life are, nonetheless, debatable. Stanford Shaw, for

 example, sees the Sabbatian movement as the culmina-
 tion of the corrosive effect of mysticism on Jewish pro-
 ductivity in all spheres, whereas Avigdor Levy regards it
 as part of a more subtle, gradual decay in Jewish com-
 munity life outside of Europe; indeed, Levy speculates
 that the Sabbatian movement may have provided a short-
 lived stimulus to Jewish intellectual activity.30

 In Egypt, Jewish community leadership appears to
 have passed to a prominent overseas merchant whom the
 imperial government appointed to direct Cairo's mint.
 Because this figure was arguably more closely tied to the
 central authority than to the governor of Egypt, he could
 serve as a conduit for centralizing fiscal reform. Reform
 of this sort typically encountered vehement opposition
 from Egypt's military echelons, in particular the Otto-
 man garrison forces, who were at the peak of their power
 in the late seventeenth century.3' In 1696, the merchant

 28 Zilfi, Politics of Piety, 30-47, 60-61, 216, 235-36; Nor-
 man Itzkowitz, "Men and Ideas in the Eighteenth-Century Otto-

 man Empire," in Studies in Eighteenth-Century Islamic History,

 ed. Thomas Naff and Roger Owen, Papers on Islamic History,
 vol. 4 (Carbondale, Ill.: Southern Illinois Univ. Press, 1977),
 18-20.

 29 Scholem, Sabbatai Sevi, 712-16, 729-35, 749-51, 762-
 67, 880-81; Avigdor Levy, "Introduction," in The Jews of the
 Ottoman Empire, ed. Avigdor Levy (Princeton: Darwin Press,
 1995), 89.

 30 Stanford J. Shaw, The Jews of the Ottoman Empire and the

 Turkish Republic (New York: New York Univ. Press, 1991),
 132-33, 137-39; Levy, "Introduction," in The Jews of the Ot-
 toman Empire, 87-89.

 31 Shaw, Financial and Administrative Organization, 294-
 95; Jane Hathaway, "The Household of Hasan Aga Bilifya: An

 Yasif, whom the chronicler Mehmed b. Yusuf al-Hallaq
 describes as chief money-lender (sarrafbafi), chief mer-
 chant (bdzargdn bavi), and mint director (iarbhane
 emini), was beaten to death by a gang of regimental
 officers after attempting to impose imperial monopolies
 on the production of coffee and textiles; not incidentally,
 the producers of and traders in these goods enjoyed the
 protection of officers of the Miteferrika and CAzab regi-
 ments. Antagonism toward Yasif appears to have been
 widespread among Cairo's artisans and merchants, how-
 ever, for his body was snatched by a mob as it was be-
 ing returned to his house, and burned in Rumayla square,
 opposite Cairo's citadel. His successor escaped a similar
 fate only by converting to Islam.32 it is worth noting that
 these incidents occurred only a few years after officers of
 Egypt's Janissary regiment had taken over Cairo's mint
 with the intent of increasing their purchasing power by
 producing debased coinage. The late seventeenth century
 was, in fact, a period of continuous Janissary interfer-
 ence in Cairo's mint; despite the efforts of reformers
 such as Yasif, Janissary officers had resumed control by
 1703.33 This chain of events indicates that the imperial
 government had reestablished the pattern of cooperation
 with the Egyptian Jewish community that the Sabbatian
 movement had disrupted. A grim consequence of this
 return to normalcy, however, was that the Jewish leader-
 ship fell victim to the aspirations of Egypt's grandees.

 Of longer-lasting import were the commercial activi-
 ties of Jewish merchants from Europe, above all those
 from the Tuscan port of Livorno, or Leghorn, who settled
 in Egypt during the eighteenth and early nineteenth cen-
 turies. This trend was arguably the culmination of the
 commercial ties that had begun to bind Egyptian and
 North African Jewish communities to those of Italy and
 Holland in the seventeenth century; the Sabbatian move-

 Assessment of Elite Politics in Seventeenth-Century Egypt,"
 Turcica 27 (1995): 135-51. There were seven regiments: the
 Miiteferrika, (avusin, G6niilliyan, Tifenk9iyan, (erakise,
 Janissaries (Mushtahfizan), and CAzeban. For their functions,
 see "Misir Kanunnamesi," in XV ve XVIinct asirlarda Osmanli

 imparatorlugunda zirat ekonominin hukuki ve mall esaslarn,

 ed. Omer Lufti Barkan, istanbul Universitesi Edebiyat Fakiiltesi
 Yaylnlan, no. 256 (Istanbul: Burhaneddin Matbaasl, 1943), 354-

 59; Shaw, Financial and Administrative Organization, 189-97.
 32 Al-Hallaq, Tarih-i Misir-i Kahire, fols. 235r-236v; Akh-

 bar al-nuwwdb, fols. 48v-49v; Ahmad qelebi, Awdah, 199-
 200, al-Damuirdashi, Durra, 102-3.

 33 Al-Damurdashi, Durra, 34, 75, 131, 133. Imperial orders
 of 1691 and 1699 register the central government's dissatisfac-
 tion with the initial takeover: Istanbul, Basbakanllk Arsivi,
 Miihimme Defteri 100, nos. 462 and 483 (1102 A.H./1691 C.E.);
 111, no. 14 (1110 A.H./1699 C.E.).
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 ment itself had spread along these trade routes. In the
 late eighteenth century, Livornese Jews, often under Eu-
 ropean protection, began to assume the roles of bankers
 and large-scale commercial suppliers to Ottoman provin-
 cial governors in Egypt and throughout North Africa.34
 Their efflorescence, and that of other Jewish merchants

 in Egypt, was cut short by the famous Bulut Kapan CAli
 Bey (also known as CAll Bey al-Kabir), who rebelled
 against the Ottoman sultan in 1768. 'Ali Bey replaced
 Egypt's Jewish customs directors, whether Livornese or
 otherwise, with Syrian merchants who, although Ortho-
 dox Christians, had recognized the Pope, often as a
 means of obtaining French protection.35 From the stand-
 point of international trade, cAli Bey's move reflects the
 vigorous competition among the European powers, in-
 cluding the various Italian polities, for the commerce of
 the eastern Mediterranean.36 From a purely Ottoman
 standpoint, however, it invokes the historical role of
 Jewish community leaders as exponents of the sultan's
 authority, for 'Ali Bey's motive was to remove sultanic
 influence from Egypt's chief economic enterprises.37

 34 C. Max Kortepeter, "Jew and Turk in Algiers in 1800," in
 The Jews of the Ottoman Empire, 333-47; Bernard Lewis, The
 Jews of Islam (Princeton: Princeton Univ. Press, 1984), 176.

 35 John W. Livingston, "CAli Bey al-Kabir and the Jews,"
 Middle Eastern Studies 7.2 (1971): 221-28; Daniel Crecelius,

 The Roots of Modern Egypt: A Study of the Regimes of 'Ali
 Bey al-Kabir and Muhammad Bey Abi al-Dhahab, 1760-1775,

 Studies in Middle Eastern History, no. 6 (Minneapolis and Chi-
 cago: Bibliotheca Islamica, 1981), 68, 131-33; Robert M. Had-

 dad, Syrian Christians in Muslim Society: An Interpretation,
 Princeton Studies on the Near East (Princeton: Princeton Univ.
 Press, 1970), 29-51.

 36 Thomas Philipp, "French Merchants and Jews in the Otto-

 man Empire during the Eighteenth Century," in The Jews of
 the Ottoman Empire, 315-24; Kortepeter, "Jew and Turk in
 Algiers," 333-37.

 37 Crecelius, Roots of Moder Egypt, 118-27.

 CONCLUSION

 Sabbatai Sevi's movement can be understood not only
 within the context of Jewish mysticism, as an extreme
 manifestation of Kabbalistic fervor tinged with mille-
 narianism, but within its Ottoman context as part of a
 broad pattern of religious and ideological groping and
 confrontation that characterized the seventeenth century
 throughout the Ottoman Empire. The seventeenth cen-
 tury was a period of transition, as the empire shed its
 identity as a military conquest state and came to grips
 with its responsibilities as the world's premier Sunni
 Muslim power and guarantor of the Muslim holy places
 in the Arabian peninsula.38 The sweeping reforms of the
 Kopriuli grand viziers at the end of the seventeenth
 century coincided with a fervent movement of religious
 purification that culminated in the heyday of the Ka-
 dizadelis under Vani Mehmed Efendi. This was a de-

 cidedly uncongenial atmosphere for a self-proclaimed
 messiah of any creed, although one might ask whether it
 were not all but inevitable that such a figure should
 emerge at such a highly charged juncture. The spirit of
 reform or purification, both fiscal and religious, colored
 the Ottoman response to Sabbatai Sevi himself and to his

 exponents in the Ottoman provinces, above all in Egypt,
 where the reformers evidently would not tolerate the ex-
 istence of a Sabbatian proselyte at the head of the Jewish

 community. While Raphael Joseph Celebi's assassin may
 never be identified, the circumstances surrounding his
 murder clearly link the incident to the upheaval within
 the Ottoman political and religious establishment.

 38 For this reassessment of Ottoman "decline'" see Faroqhi,
 "Crisis and Change," 413-14; Leslie P. Peirce, The Imperial
 Harem: Women and Sovereignty in the Ottoman Empire (New
 York and Oxford: Oxford Univ. Press, 1993), ch. 6; Cornell H.

 Fleischer, Bureaucrat and Intellectual in the Ottoman Empire:
 The Historian Mustafa cAli (1541-1600) (Princeton: Princeton

 Univ. Press, 1986), 267-72, 300-307, et passim.
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