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RITUALS AND MAIN PRINCIPLES OF SUFISM DUR.lNG THE 
OTIOMAN EMPIRE 

Ö TUGRUL İNANÇER 

Introduction 

Music, as a means of arcistic expression, has always been very important 
to sufism. This is due to the fact that when the spirits were created, the 
Creator asked them "elestü bi Rabbikum" (Am I not your Lord?) and the 
spirits replied "Qruü bala' (Yes!). This divine address by the Creator puç 
them in a state of ecstasy, becaus_e it was an indescribable (by man) and 
incomparable divine music, which could only be felL When the spirits were 
put in a body, imprisoned in a cage of skin and sent to the world, they 
remembered this divine music every time they heard ehe mstling of leaves or 
the sound of waves, a sad folk song or the music fof an orchestra, the twitter 
of birds or the booming sound of mehter (tradicional Ottoman military 
music). One must remember thac music is also connected to the end of the 
world.,since an angel of deat11 called İsrafil will blow ehe last trumpet (Sür-i 
İsra.fil) on the Day of Judgment. So everything will end with music. God 
could have nocified the dead souls by telling t11eni "gec up and assemble", 
but he alsa preferred co have music duıing the Day ofLastJudgmenL 

Ali these are signs that can be perceived only by those of particular 
sensitivity and knowledge. Mawlana was one of those and that is why he 
began his Madınaıvi poem by stating Bişnev in ney (listen to this ney or 
flute). With this he wanted to underline the importance of listening, 
hearing, of sound ie. of music. 

Religion has two aspects, one of' obligation' the other of' love'. Sch~lars 
ceach us how to execute our religious obligations, while the way of 
demonsn·ating our love towards things divine is taught to us by the 
philosophy of sufism. Music being undoubcedly one of the most effective 
ways of showing love, it is used also by sufism. 

It is a known fact tlrnt the universe has an immutable rhythm and 
harmony. The most beautiful and aesthetically pleasing manifestation of this 
rhythm and harmony is the 'dance', but nota dance of forms, a dance of 
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hearts and sentiınents. The rites of sufısm are rites that are based on these 
principles and that are made up of elements of music and dance. 

Within the framework of the development and institutionalisation of 
sufısm, the Persians, followed by the Turks, called such rites ayin; while the 
Arabs in addition to this term used the terms J:ıa<Jrat, J:ıaile or in Turkish 
i{ıt:iEil (commemoration), urs (ceremonial dinner on occasion of a 
marriage) and sometimes mawlid. In the Ottoman world sufi rites have 
generally b~en called ayin, sama', muqabala or taw{ıid, while the places 
where such rites were held, we.re called maydan, sama 'khana or 
taw{ıidkhana. In later times the terms ayin, sama' and .muqabala began to be 
used only by Mawlawis. Even though the real meaning in Arabic of sama' was 
hearing, it has always been perceived as meaning turning around one's own 
axis during dances of a religious character. Some special rites of certain 
religious orders have been given special names: The rite executed in a 
kneeling position by the Djalwatis and by the l:Iayatis, who were a branch of 
the Khalwatis, .was called nışf-ı qıyam (half standing), the rite ·of the 
Sha'barus who were another branch of the Khalwatis, was called <jarb-ı esma, 
while the rite of the Naqshbandis was called khatm-i khwadja. The rite 
consisting of people walking steı:rby-step all together in a circle was generally 
called dawran. Some C?f the names of individual phases of rites were 
demdeme, dalga tawJ:ıidi, Badaıvi topıı, Bayyiimi, Nawba ta.qdimi, Tawaf 
taw{ıidi, Qıyam İsm-i Djaliil.i, Qıyiim Kelime-i TaıvJ:ıidi and Dhikr-i erre. The 
general name of the rites of the Shadhali, who were a relatively new (their 
first tekke in Istanbul was founded at Unkaparu in the 1820's and their first 
sheikh was l:Iadji ~mad Efendi, who died in 1828 at Mecca) order in 

' Istanbul having originated from the Westem North Aföcan-Andalusian sufı 
school, was J:ıac;lrat. Among the 'Aydarüsis, who were not present in Anatolia 
and Istanbul, the rite was known as raµb. S9me ritual or informal meetings 
of the Mawlawis and Bektashis were called ayin-i djam, 'ayı1 al-djam' or bezm­
i djam. The specia.I movement within the context of the Bektashi rite was 
known as the samiih. 

Even though ~n Islam individual · prayer is highly forma! and 
institutionalised, collective prayer with the rest of the coınmunity has a 
special meaning. The Friday and festivity prayers may be done only 
collectively, not individually. Also the daily regular prayers should be done 
collectively, but also those done individually are acceptable.· The main 
principle is that the obligatory points should be executed collectively, while 
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those that are part of the sunnah (not laid down in the Qoran, but among 
the customs of the Prophet Mul;ıammad and thus not obligatory) may be 
done individually. The cariiwiJ:ı prayer, wl'tlch is done during the month of 
Rama-Qan (the month of fasting known as Ramac;lan), should be done 
collectively even though it is part of the sunnah. 

Religious order rites are the result of the Qoran's verses exhorting to 
"Pronounce the name of God". Thus the · collective execution of this 
exhortation, within the context of religious orders, has been known as dhikr 
(whose literal meaning is to pronounce, to mention). Some have seen these 
collective and ritualised dhikr ceremonies as bid'at (something invented 
later) and they have become another of the points of contention between 
conventional religion (medresses) and unorthodox religion (tek.kes), which 
is a conflict that has gone on throughout history, for example the famous 
Sivasi-Qac;lizada conflict (1630-1657). Defenders of conventional religion 
have even been against the use of the word iiyin. Nevertheless religious order 
rites have survived, even though those against them still exist. 

The rites of religious orders fail into one of t.J'ıree categories ( according 
to the Al-i 'İmran sura at the beginning of the 191 •1 verse of the Holy Qoran) 
Qu'ü.di (sitting), Qıyiimi (standing) and Dawriini (in a step by step 
movement). Ali rites begin with the sitting position, but in qu 'ü.di rites 
people maintain this position throughout the rituaı :· hı qıyiimI rites people 
get up after the initial qu 'ü.d. Dawriini rites include sitting, standing and also 
movement. 

A- Qu'üdi (sitting) Rites 

The most noteworthy of the qu 'ü.di rites is the Naqshbandi rite. The 
Naqshbandi order originated from the Khorasan school of su.fism and was 
founded by MuJ:ıammad Baha al-din Naqshband (1318-1389). Around a 
century later it was introduced into Anatolia and lstanbul by the Sheikh 
'Abd Allah-ı İlahi (d. 1490). 'Abd Allah-ı İlahi, known also as Molla İlahi-i 
Simavi, was the first sheikh of the tekke near the Zeyrek Mosque. The 
Naqshbandi religious order originated from the school of su.fism known as 
khwiidjagiin tariqı, which had taken its defınitive shape with Khwadja Yüsuf-i 
Hamadani (d. 1140). From this school the Naqshbandi religious order 
adopt~d both the dhikr-i khafi (silent dhikr) introduced by 'Abd al-Khaliq 
Gudjduwaru (d. 1179) and the dhikr-i djahri (sonorous dhikr) introduced by 
~wadja Al;ımad-i Yasawi ( death 1166). In the. branches of The Naqsh.bandi 
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order, which have adopted the dhikr-i khafl, tike the IGıfilidiya and Rabbani 
branches, the only ceremony that can be called a rite is the khatm-i 
khwadjagiin. 

The khatm-i khwii.djagiin consists of the silent recitation of verses of the 
Quran and of prayers, subsequent to a sign by the Sheikh. üne cannot say 
that it is a real rite, much les a musical one. Nevertheless it is a typical qu 'üdi 
·r ite since people sit throughout it. in the case of religious orders that 
adopted both the qıyii.mi and dawriini rites, the person who takes the place 
of the Sheikh, because of illness or absence, will conduct the rite, but cannot 
have people do qıyii.ms or dawriins, because this would be against the spirit 
and manners of the. religious order. in such a case people "Yould just recite 
the Kelime-i TawJ:ıid (La iliiha illaJliih), the İsm-i Djalal (name of God) and 
the İsm-i Hü in a sitting position and the rite would end with prayers. in 
some religious orders, in cornmernoration of the ann iversary of the death of 
past sheikhs, the rite would end after the recitatiOJ.?- of the Kelim~-i TawJ:ıid 
(generally seventy five thousand times) as a sign of respect, without getting 
up. Both these rites are examples of qu'üdirites. 

All such rites have common characteristics. They are highly ritualised, 
with every single detail being predetermined and with absolutely no 
omission or addition permitted. Not only does every single phase and 
rnovement have a meaning and reason, it also has a rule on which it is based. 
All these rules, which cannot be comprornised, are collectively known as 
khurda-i tariq. it is generally accepted that the khurda-i tariq ofa religious 
order has been estabJ.ished by its founder or at the most by his successor 
(Pir-i 1Jıiini), who are considered. as being authorised to set precedents 
(mudjtahid); thus any change, degeneration or omission conceming such 
rules would be considered against the rnanners and spirit of that order. 

Rites are perforriıed in special sections of the tekke calle.d samii'khiina, 
ta.wJ:ıid khiina or maydiin. Generally they are performed once a week and the 
day when they are done is called the hafta günü (the day of the week) or 
hafta gecesi. In addition to this, rites are .also performed on the nights of 
Qadir (the 27ıl• niğht of the .month of Ramaçlan when the Qoran was 
revealed) and of. Qandil (religious festivities done during the night) and 
these are called iJ:ıya'gecesi. Such rites are also done on the anniversaries.of 
the deaths of important sheikhs and during the 'coronation' ceremonies of 
sheikhs called khiliifet djem 'iye ti. The regular weekly rite begins after a 
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collecti.ve daily prayer. After the sheikh or someone appointed by him has 
recited the fiitiJ:ıa, a collective prayer to the Prophet MuQ.ammad (şalawat) is 
said with a loud voice and to the accompaniment of music. in some religious 
orders the maydancı, who could be defined as the protocol director of the 
tekke, recites this prayer immediately after the regular prayers in the way 
used by that order, so as to point out to everybody, including any guests, how 
it is carried ouL This is the signal for the rite to begin. Ali the dervishes 
assembled turn towards the Sheikh, ie. facing Mecca, in the shape of a 
crescent made up of many intersecting rings (the Mawlawi rite will be 
explained later). 

The fur hide of the sheikh, symbolising his position, is generally red, 
which is the colour of 'manifestati.on'. In the Üsküdar 'Aziz M~üd Hüd3.i 
Convent, which is considered the iisitiina (main convent} of the Djalwatis; 
the sheikh does not sit on a fur hide but on a praye·r rug. ln the Nür al-din 
Tekke in Karagümrük, which is considered the iisit.iina of the Djarrfilp order, 
the fur hide of the sheikh is blue, which is the colour of the light of tbe 
Kelime-i TawJ:ıid. The sheikhs of the Sa'di ord~r sit on a white fur bide 
tending to yellow. Some Bekt.ashi sheikhs use a black fur hide. Also tbe fur 
hide of the maydancı, which can be found in ali tekkes, is generally black. in 
soıne orders there is also a fur hide with a colour between green and brown 
for visitors. in ali orders the dervish fur hides are white. According to 
religious principles the fur bide would have many symbolic meanings ti.ed to 
sufism. Thus its feet would symbolise 'service', its neck 'resignati.on', its fur 
'abundance', its back 'patience' and its tail 'zeal'. 

Everybody's place in the circle of dhikr is predetermined. The dargiih 
c;liif?it.iinı or tekke employees, with ti.tles ·like ser-µriq, ser-tabbiikh, pish­
qadem, dhilirbaşı, im iim, maydancı, saqi, türbedar, çerağcı, pazarcı, 
'aşadar, farriish, kapıcı or naqib, the sheikhs and dervishes, would ali sit 
according to their rank and seniority. Any visiting sheikh would sit on a fur 
bide placed near the one of the resident sheikh. The circles resernl:>led 
crescents, while the sheikh himself would be like a star, thus fonning a 
classic crescent and star pattern. The guests not included in the circle of 
dhikr sat in tbe zuwwar maqşiiresi (visitörs' loggia), while the women sat in 
the kadmlar maqşüresi (women's loggia), which would be screened with a 
grille or light curtain. 
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Ceremony 

The rite begins with the Sheikh's signal (maydan açma). This consists of 
a fatiJ:ıii. prayer, during·which the souls of the great personalities of Islam, of 
the founders, former sheikhs and dervishes of ali orders, together with those 
of all the faithful are commemorated and an auspicious funıre is wished for 
all those present, for all the faithful, for the nation and the country, for the 
greater community of Islam and for all humankind. (In case of the Celveti 
order the maydan açma is done not by the sheikh himself, but by the 
dhii.kirbaşı [ dervish performing the dhikr]) After this signal, which o pens 
the maydan (initiates the ceremony), the maydancı bring:s an incense box 
emanating a pleasant aroma and places it in the opening in front of the 
sheikh, where it stays until the end of the tawJ:ıid. Tlıis also is ·one of the rules 
of the religious order. In general aloe wood, with the one from the Isle of 
Java being particularly desirable, is bumed in the incense box. 

After the fatiJ:ıa and the collective şalawii.t, the flitiJ:ı.ii. sura is recited 
silently. By now the maydan is open and the rite has started. Without 
exception the rites of all orders begin with a commemoration of the Prophet 
Mul;ıammad, the sebeb-i khilqat-i 'ii.Jam (reason for the creation of the 
universe) and the mafklıar-i bani Adem (pride of humanity), who for all 
believers is more precious than their own well being and lives (beginning of 
the 5ııı verse of the AI:ızab Süra) and whom all believers have to salute (saying 
the şalawii.t prayer) just like the angels do (56ıl• verse of the Al;ızab Süra). In 
addition to this, both the maydan and the general organisation of the rite 
carry meanings of a symbolic importance as far as the sufi beliefs are 
concerned (we shall not mention ihem here). The şalawiitprayer is the most 
important element of the rite. It has slightly different shapes and names 
according to the religious order; some of which are: Şalii.t-ı Kamii.liya, Şalii.t-ı 
Qutbiya, Şalii.t-ı Mundjiya, which are main- şalawii.ts (Şalawii.t-ı Sharif), the 
Na't-i Mawlanii. (recited at the beginning of the Mawlawi rite), the Sünbüli 
Şalat, the Şalat-ı Afc;faliya of the Hashimi branch of the Djalwatis and the 
Şalii.t ü Selii.m.s of the Qadıri order. After the şalawiit, which is a sign of the 
respect and love fel.t for the prophet Mul;ıammad, there is generally the 
recitation of the Kelime-i Tawl;ı.id. Sometimes there may be the recitation of 
the besmele (bismillahirraJ:ımii.nirraJ:ıim, in the name of God, the 
Compassionate, the Merciful) and of the istiğfar ( estağfirullii.h, I ask pardon 
ofGod, said in repentance). 
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in some of the orders there is the custom of collect:ively singing the 
awriid-ı sharif. Awriid is the plural of the word wird, which means ' port:ion of 
the Qoran recited regularly'. Such recitat:ions are common to all orders, but 
only the Qadıri, Rilli'i, Sa'di, Bayriimi and Khalwati-Djarrah.i orders have the 
custom of singing the Awriid-ı sharif. The Sünbüli Şaliit can be considered 
the musical Awriid of the Khalwati-Sünbüli order. The Naqshbandi Awriid 
known as Awrad-ı Bahiiiye (some of the Naqshbandis immigrating from the 
Balkans began the collect:ive recitation of the evrad and this erroneously 
became a tradition), the Mawlawi Awriid, the Wırd-i Satt.iir or Wırd-i Ya.{ıyii of 
the Khalwafis, the Wird-i Kabir of the Djarrfil:ıis, the morning vird called 
EetJ.ı-i qudsi or kashf-i Ünsi of the Bakriya branch of the Khalwati-Sha'bani 
order and the awrad knm\ın as J:Iizb-i HüdiiI of the Djalwatis, were all daily 
wirds recited individually without the accompaniment of. music. Such ~ 
recitat:ion of awrad is not considered part of the ·principles of the rite. The 
music of the Bayriimi awriid prepared by l:ladjl Bayram-ı .Wali has been 
forgotten. l:ladji Bayram-ı Wali made his followers work in chores like sowing 
seeds, reaping and · doing the laundry, collectively and to the 
accompaniment of hymns tike the 'laundry hyffin' and the ' sowing hymn'. 
These were a continuat:ion ofthe Akhi tradit:ion, but unfortunately they have 
been forgotten. 

After the salavat or recitat:ion ofa musical awriiid-ı sharif, the recitat:ion 
of the Kelime-i TawJ:ıid begins. There are various ways of beginning the 
t.awJ:ıid, al.l ofwhich have artistic value from a musical point ofview. This can 
be sung in various ways and according to various makams (musical modes) 
tike 'Ushshiiq, Şabii, Rast, Süzina.k and Hüzzam. The sheikh chooses one of 
them and subsequently everybody starts the recitation of the Kelime-i 
TawJ:ıid according to the sheikh's choice. During the tawl}id all heads turn 

to the right when saying La iliihe and to the left towards the heart when 
saying illiilliifı, being careful that everybody's movemen~ are coordinated 
and in harmony. There is another system consisting of rhythmic strikes, 
which is calle.d EetJ.ı-i esmii. This is accompanied by dhiikirs ( those that do 
the dhil<r) who are reciting hymns at the same rhythm as th<: t.awJ:ıid. Ali this · 
is managed by the dhiikirbaşı (chief of the dhiii.kirs). The choice of the 
hynıns depends from the month. During the rnonth of Dhü al-l_ı.idjdja, the 
subject of the hymn will con~em ritual sacrifice and pilgrimage, during 
Ramaçl.an fast:ing, during Djumada al-üla repentance, dutjng Rabi' al-awwal 
the birth of the Prophet Muhammad, during Mul:ıarram the Karbala event 
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and the martyrdom of I:Iusayn. It is also proper to choose hymns of the 
order of the visiting sheikhs and dervishes. If the visiting sheikh is a Qadıri, a 
hymn about 'Abd al-Qadir K.ilanl a hymn, the lyrics of which were wıitten by 
Ashrafoghlü Rüml, wil1 be sung; if the visiting sheikh is a Djalwati, a hymn 
the lyrics of which were wıitten by 'Aziz MaI:ımüd Hüdai will be chosen, 
while if the visiting sheikh is a Khalwati, hymns the lyrics of which were 
written by Khalwati elders like Niyazi-i Mışri or Ümmi Sinan will be sung. All 
this is part of religious order manners and courtesy and requires the 
dhilirbaşı having a vast repertoire. 

When the taw.Qid, sung according to a maqam, and the accompanying 
hymns are finished, the taw.Qid once more begins, but without singing, in a 
p lain way. Another way of signalling the beginning of the recitation of the 
tawJ:ıid is the following: The sheikh recites the a'üdhu besmele, slowly and 
prolonging the vowels, and recites the words fa 'lem ennehü la ilahe illallah, 
at the beginning of the 19111 verse of the Mu_IJ.ammad Süra. When he says 
illallah, everybody participates in chorus. The Kelime-i Tawl;ıid is repeated 
thrice at this speed, after which it proceeds at normal rhythm. While the 
recitation without melody of the taw]Jid is going on, the dhiikirbaşı or 
another dhilir appointed by him sings a qaşida ( eulogy). At certain intervals 
and for five or seven times the pitch of the qaşida rises and then descends. 
Every time the pitch rises the rhythm of the tawl_ıid increases while it 
diminish es once more when the p itch decreases. Th is system . is called 
perdeli cawl_ıid (perde being the pitch) and is used especially during the 
standing rites of the Qadiri, Rilli'i and· Sa'di orders. When the n ame of the 
writer of the qaşida is pronounced, the taw.Qid becomes qalbi (hummed 
without pronouncing the words). The qalbi tawl;ıid is recited ata slower pace 
with a rhythmic echo. When the sheikh pronounces once more illallah and 
the words Seyyidinii. Mul_ıammad Rasül Allah J:Iaqq'an ve Şıdqii.n the dhikrof 
the Kelime-i TawJ:ıid ends. 

Following the tawJ:ıid there is the 'ashr-i sharif (recitation of ten verses 
of the Qoran), a short prayer and then the dhikr of the İsm-i Dj alii.1 (God). 
While the name of GQd is collectively being ·repeated at a certaitı rhythm, ali 
heads are bowed towa.rds the heart and made to rise again in a coordinated 
and harmonious way. Once the sheikh pronounces Allah-u akbar djalla 
djalii.luh, the recitation of the İsm-i Djalii.l ends. This is followed by the dhikr 
consisting of the İsm-i Hü. This collective dhikr ends when the sheikh says 
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illa Hü. The dhikrs of the İsm-i Djaliil and of the İsm-i Hü are not 
accompanied by the singing ofhymns. 

Şometimes between the Kelime-i TawJ:ıid and the İsm-i Djaliil there is 
the recitation of_ the durak by a single dhiikir, while everybody else listens 
silently. The durak is a kind of hymn, but much slower and more artistically 
composed, which is sung in free form and is typical of su.fi music. After the 
durak, the İsm-i Djaliil, and the İsm-i Hü the rite ends. 

The above-mentioned rites, which include the Naqshbandi rite and the 
parts of the rites of other religious orders done in a sitting position, · ar~-­
those classified as qu'üdi (sitting). In addition to these some orders have 
special rites done in a sitting position, which also are called qu'üdi. 

Special Sitcing Rites 
Among the Sha 'biinis 

The <jarb-ı esma rite, which is particular to the widespread Sha'bani 
branch of the Khalwati order, can also be considered a kind of qu 'üdi rite. 

When the recitation of the Kelime-i TawJ:ıid reaches its qalbi phas.e the 
recitation of the İsm-i Ijayy begins. The participants, who are sitting in a 

circle or a straight rank, rise on their knees, bow, move their anns as if they 
were rowing and then get back to their sitting position. This movement is 
accompanied by them saying 1-a Ijayy. Together with this dhikr the dhiikirs 

sing especially composed hymns appropriate to ı:his kind of recitation. The 

<jarb-ı esma hymns are also known as Sha 'bani hymns; they are necessarily 
composed in the sofyan style and begin with a syncopated sound that 
regulates the rhythm of the rite. The first syncope is the sign for the 
beginning of the 1-a Ijayy recitation and for the bowing movement. The 
syncopated style goes on, with each syncope signalling a pause and the 
subsequent two beats signalling fust the Hl and then the lfayy. The fact that 

J1i is said at the moment of rising on the knees and moving the arms in a 
rowing position while lf ayy is said at the moment of sitting and that ali this is 

followed by a breathing pause, gives the whole ceremony a very enthusiastic 
and aesthetically pleasing look. The singing of hymns that are not only in 
accordance with these movem_ents, but also regulate them, complete the rite 
(as will be mentioned later on, once the sheikh signal.s the end of the cJ.arb-ı 
esma, the Khalwati Dawriin begins). 
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Among ehe Djalwati 

Another rite, which can be considered qu 'üdi, is the Djalwati nışf-ı 
qıyam. This rite used to be perfonned after Friday prayers in the Hüdai 
Convent in Üsküdar, the Djalwati iisitana (main convent). The participants 
in the dhikr sat in a cirde, within which there was another smaller cirde. At 
thi~ point the Sheikh sat in the space in front of the minber (pulpit) 
enclosed by a grille. After the flitil;ıa, the dhii.kirbaşı began the Kelime-i 
Taw.Qid slowly, prolonğ-İng the vowels. After the Kelime-i Taw.Qid had been 
repeated collectively ten, twelve or fifteen times, the dhiikirbaşı said l'a Allah 
Hii and everybody rose on his knees (in the Djalwati rite alsa the dört dört 
[four four] caw.Qid initiating system was used, according to which the pitch 
of one out of four J{elime-i Taw..Qid was higher, fara total of four times and a 
total number of sixteen taw.Qid recitations). ünce everybody was on his 
knees the dhikr went on with the Allah Hii recitation. At this point a hymn, 
among those the lyrics ofwhich were wıitten by Hüd~, would be sung. Such 
a rite done in a kneeling position was typical only to the Djalwatis and was 
called nışf-ı qıyam (halfa qıyiim). it was also called KhiQ.r qıyamı. it is 
generally accepted that the reason far this kneeling rite was that once, the 
Djalwati sage Hüdfil-when he was in a trance during a ritesaw the spiritual 
presence of the Prophet MuI:ıammad and as a sign of respect tried to get up. 
The Prophet MuI:ıammad told him to remain seated, but not being able to 
do so in His presence out of respect, the sage continued his dhikr on his 
knees (another version states that the Saint whose spiritual presence was felt 
had been Khic;l.r from which the name Khi<j.r qıyiimı). 

During the mşf-ı qıyam the dhiikirbaşı would increase the pitch and say 
l'a Allah Hii at which point every~ody would rise to a standing position and 
the dhikr would become a qıyiim dhikr and go on with the Hü recitation. 

· · After a certain number of Hü recitations the dhilirbaşı would start the 
recitation of the İsm-i Djaliil. This would end with the dhiikirbaşı's three 
long Hü recitations, at which point everybody would start singing an 
appropriate hymn. During this singing the Sheikh came out of his enclosed 
space and sat on his ceremonial prayer rug. At the end of the hymn 
everybody sat down once more and started listening to a durak sung by a 
dhiikir. The part described up to now was the initial phase of the Djalwaô 
rite. When the singing of the durak ended the Sheikh would recite a flitil;ıa 
or skipping this part would hit üıe ground with his hands and saying Ya" 
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Allah Hü would rise and initiate another qıyam dhil<ri. Apart froın the nışf-ı 
qıyam there was something else that was typical only to the Djalwatis and it 
was a solo rendition of a hyınn. Even though hyınns are always sung 
collectively during a11 religious order rites, with the exception of the durak, 
in Djalwati rites hyınns accompanying it are sung by an individual. The 
Djalwati order is characterised by contrasting attitudes: froın intense 
enthusiasm to excreme calm, from movement to immobility, from emotion 
to indilference, from conversation to reflection and from ecstasy to pious 
reverence. This contrasting attirude also appears in its rites. The solo 
rendition of hyınns is also a reflection of this. 

Among the If ayatis 

More than a rite, the nışf-ı qıyam of the I:Iayati branch of the Khalwati 
order is a principle (arkan), since the dervishes of this order walk on thefr 
knees while serving their sheikh, as a sign of respect 

Among the Mawlawis 

The regular moming rite of the Mawlawis can be classified as a qu 'üdi 
rite. it is also called reciting the İsm-i DjalaJ or the 1$-i DjalaJ aİıd used to 
be performed in the small mosque of the Mawlawi convents after moming 
prayers. After prayers the sheikh would sit on his fur hide and everybody 
would sit according to their rank and seniority .. forming a circle. The 
maydancı would place a very big string of prayer. beads in a way that the 
sheikh would be holding its imama (stem) and everybody else would be 
holding the string with both hands. The sheikh would very slowly and at a 
low pitch recite the a'üdhu besmele, after which all the participants would 
recite slowly the Kelime-i TawJ:ıid three times and then again slowly the İsm-i· 
DjalaJ, in a way that there would be a slight pause after the second syllable 
and the second syllabl~ would be prolonged. Later the pitch while reciting 
the İsm-i DjalaJ would be gradually raised. At each incre~e of pitch the 
rhythm would increase, until the single letters of ı:İıe word 'Yere 
unintelligible and only the two syllables could be heard. This would be 
accompanied with a movement of the head tracing the alifletter, with the 
he ad coming down at the first syllable and_ rising at the second. During this 
time the string of prayer beads would be moved towards the right by each 
hand .. The Mawlawi recitation of the İsm-i DjalaJ, with its characteristic 
rhythm ana rising pitch is among the more beautiful and impressive dhikrs. 
After having said the name of God a certain number of times, the dhikr 
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ended with the sheikh reciting the prayer, which started witb Allah'u akbar 
kabirii. After the recication of the gülbang (collective prayer) the meydancı 
collected the string of prayer beads, kissed its stem and then waited. The 
departing sheikh stopped at the centre, greeted the assembled people by 
bowing his head and tbe maydancı would answer. Once at the door the 
sheikh would once again bow his head, everybody would respond by bowing 
theirs and the assembled faithful would disperse in an orderly and respectful 
way. Sometimes the İsm-i Djalii.I would be recite~ during the sama' rite, 
immediat~ly after the prayer or the recication of the Mathnawi, in the same 
room where the sama' rite had be en held (samii'khiinii). In the cases when, 
for whatever reason the sama' rite could not be done, one of the _elders 
would conduct an İsm-i Djala.J recitation session and the weekly rite would be 
considered done. 

DailyRites 

The daily rites perfonned by those orders that followed the Qıyami or 
Dawrani styles-in their. weekly rites, would generally be called uşül and would 
be Qu'üdi. The rites peıfonned by the Sünbüli, Sinlini, 'Ushshaqi, Sha'bani, 
Sivasi, Djarr~i and other branches of the Khalwati order and by some 
qıyiimi orders tike the Qadiri, Rilli'i, Sa'di and Badawi orders, after the 
morning, evening and night prayers and on the mornings of religious 
festivities and kandil days, would be private rites, with only the dervishes 
participating and almost no visitors in attendance. According to the customs 
of the order, the dervishes would assemble immediately before or after 
regular prayers and sit in a straight rank or in a cirde. The rite would begin 
with the sheikh reciting the ratii)a, after which there would be the collective 
recitation of the Kelime-i Tawi)içl and of various names according to the 
customs of the order. The common characteristic of ali uşül rites was that 
the recications would not be accompanied by the singing of hymns and the 
names would be recited without melody. Such rites would fınish with a 
prayer and a gülbang. 

After Prayers 

In tekkes where the mosques were open to the general public, some 
prayers would be followed by the recitation of the Kelime-i Taw~d, of the 
İsm-i Djalii.I and of the İsm-i Hü. This was followed by a Eiiti.J:ıii. Such rites, 
done only in tekkes and part of religious order customs, could also be 
classified as being Qu 'üdi. 
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B-Qıy3mi (standing) Rites 

Ceremony 

Qıyami rites are performed by the Qadiri, Kifli'i, Sa'di, Badawı and 
Shadhali orders. In addition to which, there are starıding parts in the djahri 
dhikrs (open and sonorous dhikrs) performed by some branches of the 
Naqshbandis: 

Qıyiimi rites are made up of two phases. They begin with a sitting 
position ( qu 'üd). The first phase ends wi.th the completion of the recitation 
of the İsm-i Hü. The sheikh hits the floor with his hands and everybody else 
does the same after having kissed the floor. The participants stand in ranks 
facing each other. 

The only exception is the Qıyami rite of the Shadhalis, in which the 
participants stand in concentric circles. The sheikh stands in the centre 
(qutb-khana where qutb denotes a person having attained perfection). The 
dhiikirs, who wi.11 accompany the rite by singing hymns, stand or sit on fur 
hides between the two ranks. After the sheikh is in place there is a collective 
singing ofa hymn, which is called djumhür ilahi ( collective hymn). Durlng 
this singing the participants sway towards their sides and this is called servi 
salınımı ( cypress swaying). 

The djumhür ilahi is a hymn sung separately from the dhikr, while those 
sung together with the rite are called dhikr ilahi, İışül ilahi. Djumhür iliihis 
are sometimes erroneously called djumhür durak. This derives from the fact 
that such a hymn is sung during a pause of the rite or more precisely during 
a pause of the recitation of names. 

vVhen the singing of the djumhür ilahi ends, the sheikh indicates which 
name has to be recited. This is called esma atmak (reciting names). The 
following rite wi.11 be conducted by the dhikr reisi (chief ofthe dhikr) or the 
dhiikirbaşı. 

Like all other rites, the Qıy3mi rites also require ability and experience. 
People with such abilities would be known, independently from their rank 
Within the religious order, as qıyam ra'isi and they would conduct the 
dynamics of the rite. Many people in Istarıbul became famous for their 
abilicy to conduct such religious dances: Mızıkalı Nüri Efendi, Sheikh of the 
Beylerbeyi İstavroz Dere Badawi tekke, Hashim Efendi, Rifli'i Sheikh of 
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Üsküdar Toygartepe and its ra'is Dökmeci 'Ali Baba, Rifat Efendi, Sheikh of 
the Sancaktar Tekke and father of the famous l:Iafı'.? Yaşar Efendi, Sa'd al-din 
Efendi known as Ceylan Efendi from Eyüp and his son N<l-'.?mi Efendi, 
Mahyacı 'Aziz Efendi, İbrahim Dede reis of the Çarşamba tekke at Üsküdar, 
Shams al-din Efendi Sheikh of the Üsküdar Fe~i Efendi tekke and his son 
Kemal Efendi, the reis of the same tekke Sobacı I:Iasan Dede, I:Iaqqi Efendi 
Qadiri Sheikh of I:Iaydarkhana and Fakhr al-din Efendi, Sheikh of the 
Karagümrük Niir al-din asi cana were some of these people. 

The dha.kirbaşı conducts the musical side of the rite. The fundamental 
movement of the Qıyiimi rite consists ofa swinging movement done on the 
knees by turning the upper part of the body sideways and bpwing. AH this 
has to be done in a coordinated and harmonious fashion. The rite begins 
with a sideways movement. The first name or the first syllable of the name is 
pronounced while the movement is towards right and the recitation is 
completed in four phases. If it is the Kelime-i TawJ:ıid, which is being recited, 
La iliiha will be said in two phases towards the right, while illiilla.h will be ·said 
in two phases towards the left." If it is the İsm-i DjalaJ that is being recited, the 
Al syllable will be pronounced while bending towards right, while the Jah 
sylla,ble will be pronounced while straightening. The second time Allah will 
be s3.id while bending towards left and stra"ightening once more. Names tike 
ljayy al-Qayyüm Allah, Allah W-~d ~ad Şamed, ljayy lJayy Hü, ljayy Allah 
lJayy and l1i lJayy will all be said according to this principle of four phases. 
Oscillations and bows also will follow the same principle. The rhythm of 
such movements of the Qıyami rites will be gradually made faster by the 
qıyiim ra'is. ünce a certain fast rhythm has been attained (as in the case of 
the high-pitched qu 'üdi rites) the recitation will become qalbi with the 
names being hummed. 

All the while the dhii.kirs and piyrevs (apprentice dhii.kirs) will sing 
hymns and individual qaşidas suitable to the rhythın of the rite, under the 
direction of the dhiikirbaşı. The initiation by the dhiikirbaşı of the singing of 
a hymn is called ilahi atmak. The hymn initiated by the dhiikirbaşı will be 
continued by the dhiikirs. To be able to choose appropriate works ofTurkish 
Sufi Music, which has a very vast repertoire, and to be able to execute them 
all together as if they were a single work in harmony with the rhythm of the 
rite, requires a thorough knowledge of the music and kinds of dhikr and a 
continuous coordination with the reis. That is why the position of dhiikirbaşı 
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entails a great deal of responsibility, together with specialised knowledge. 
The choice ofa correct maqiim is alsa very important, since as the rite 
proceeds not only does the rhythm of the rite increase, but alsa the voices 
become higher pitched, necessiı.ating appropriatc maqams. When passing 
from one piece to another by means of an improvisation ( taqsim) it 
becomes very important not to ruin the pitch o.f the note, because these are 
the characteristics that give such rites their artistic merit. 

The lyrics of some of the hymns accompanying the Qıyiimi rites are in 
Arabic. Such hymns with lyrics in Arabic, but composed by Turks, are called 
shuül. The fact that the religious orders doing Qıyiimi rites were of Arab 
origin brought about this preference towards shughüls as accompaniments 
to their rites. in the Dawriini rites preferred by the Khalwati order, which 
was ofTurkish origin, shuüls were not used. 

Knowing ali these rules related to the music and to the movemen t 
brought some dhii.ki.rbaşıs to fame. There were many famous dhii.kirbaşıs and 
dhii.Jdrs especially in Istanbul, but also in Bursa, Edirne, Diyarbekir, Konya, 
Cairo, Bagdad, Damascus, Rumeli and even in Çrimea. Baba 'Ali dhii.ki.rbaşı 
of the Bursa Amir Sulçan convent (XV. Cenrury), Üsküplü Niyazi (XVI. 
Century), Tabi Mel:ımed from Trabzon (d. 1552), Sinan al-din Yüsuf (d. 
1565), MeI:ımed Tchelebi (d. 1603), the Bosnian Kum.kapılı Sha'ban (d. 
1685), Khaµb Dhakiri l.Iasan (d. 1622), Dervish 'Ali Eswed dhii.Jdrbaşı of 
Bursa Khayr al-din Efendi (d. 1614), I:lafi~ Qumı:al and Sha'ban Dede (d. 
1650) dhiik.irbaşıs of the Hüdai iisicana, Sütçüzada 'Isa (d. 1627), Antepli 
Bedri Mel_ımed {d. 1654), l.iafi~ 'Ubayd in Bursa (d. 1656), Ya'qübzada 
Mel_ımed sheikh of Bursa Karaağaç (d. 1666) and its dhii.kirbaşı Abübakr (d. 
1666), its other d.biikirbaşı Kefeli Dervish 'Abdi ( d. 1695), Mul:u;Iırzada Şfilil;ı 
Tchelebi in Bursa (d. 1667), dhii.kirbaşı Fatl_ı Allah Tchelebi (d. 1699) son of 
I:Iusayn Efendi Sheikh of the Çarşamba tekke, Tablizada 'Aqli Sheikh of the 
Bursa Feniirl AJ:ımad Pasha _ceJcke and dhii.kirbaşı of the Debbagh-zada tekke 
(d. 1704), AJ:ımad Tchelebi, dhii.kirbaşı of 'Abd al-Madjıd-i Sivasi, Dedezada 
l.Iabib, dhii.Jdrbaşı of 'Abd al-AJ:ıad Nüri, Khan:aç Mel_ımed dhiikirpaşı of 
l.Iasan Burhan al-din Djihangiri, Çatalsakal Muşça.fa and Dhak.ir Khatem 
Mel_ımed from Bursa (d. 1740) dhii.kirbaşıs of the Bursa Üftade convent, 
Qabaqzada Muşçafa (d. 1745) Çavuşzada l.Iadji MeI:ımed (d. 1759) 
Çıknkçıoghlü Siyahi AJ:ımad (d. 1778) Karagözzada Muşça.fa (d. 1780) 
dhiikirbaşıs of the Ashrafoghlü tekke in Bursa, Khastazada 'Abd Allah 
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dhilirbaşı of the Gazzi tekke in Bursa (d. 1746), Djum'a Beyzada I:Jadji 
MeI:ımed ( d. 1756), I:Iadji Şfilih ( d. 1772): Qapan kati.hizada Bursalı Muşçafa 
( d. 1755) , Şivei Al).mad Tchelebi dhiikirbaşı of Bayrami Himmetzada 'Abd 
Allah Efendi, Edirneli Şaban Dede (d. 1721) and Muşçafa pede (d. 1812) 
dhiikirbaşıs of the Gülşeni order, Molla Muşçafa (d. 1732) Arap Sheikh 
İsma'il (d. 1826) dhiikirbaşıs of the Qadırikhana at Topkhana, Hopçuzada 
I:Jadji Mel:ımed Shakir ( d. 1859) sheikh of the Qarabash tekke and his sons 
Al).mad Ghawthi (d. 1908) and 'Ali RiQ.a (d. 1924). Sheikh Al).mad Wafqi 
who became famous as the Draman dhii.kir (d. 1748), Dhilir 'Umar (d. 
1813), Khaµb 'Aziz (d. 1855), Bukhiirizada Sheikh 'Abd al-Karim (d. 1778) 
Shikarizada Sheikh I:Jadji Al).mad (d. 1831) dhakirbaşıs of the SünbüJi 
iisitana, Türbedar Sheikh I:Iamd Allah (d. 1864), Sheikh Muşçafa (d. 1873) 
and 'Aççar I:Jadji Al).mad (d. 1874) brothers of Türbe-dar 'Uthman Dede, 
I:Iadjikadınlı Nüri (d. 1847), Kısık Muşçafa (d. 1876), I:Iusayn I:lüsni (d. 
1894), I:Iaf4 Resmi sheikh of Cihangir (d. 1901), Sheikh Mel:ımed Sinan (d. 
1924), 'Uthman Türbedar ofSheikh Wa!a (d.1889), Sheikh Hasan (d. 1804) 
and Sheikh Me.l)med Nadjib Dede (d. 1819) dhii.kirbaşıs of the Djarrahi 
iisitana, Pepeyi Sheikh I:Iasan (d. 1822), Sheikh Muşıafa (d. 1827), Qambur 
I:Ia.14 Sheikh İsma'il (d. 1839), Sheikh Şfili.I) (d. 1852), Sheikh Şfilil:ı overseer 
of the dealers ofhandkerchiefs (d. 1869), Yorgancı Sheikh 'Umar (d. 1872), 
Kutucu Sheikh 'Ali (d. 1876), I:lafi'.? Mahmud sheikh of Tahta Minare (d. 
1878), Malak I:lafi'.? I:Iusayn (d. 1904), Sheikh Muşçafa (d. 1915), Sheikh 
İbrahim Edhem (d. 1916), Eğrikapılı Sheikh MeI:ımed (d. 1916), Nadjm al­
din (d. 1930), Ser-Tariq 'Ali I:Jaydar (d. 1958), I:Iaf4 I:Jusayn Khfiliş sheikh 
of the Remli Qadiıi convent (d. 1919), I:Ia.14 İsma'il dhiikirbaşı of the Sinaru 
order (d. 1936), Kasımpaşalı Djamfil (d. 1937) and his disciple Tal'at Rilli'i 
sheikh of Orakçılar ( d. 1921), Fehmi, dhiikirbaşı of Seyyid Ni'.?am ( d. 1934), 
Edhem sheikh of Çengel köy of the Badawi order ( d. 1904) and Shams al­
din, sheil<li of the Bursa Mışri iisitana (d. 1936) were all famous, notjust as 
composers or singers, but also as conductors ofmusic and rites (dhiikirbaşı). 

Another characteristic of the Qıyami rites was that they were 
accompanied by string instruments (saz). W1th the exception of the Mawlawi 
rites, sufi rites were usually only accompanied by percussion instruments like 
qudüm, bendir, m~har, khalila or nawba. 

When the rite becaroe qalbi those among the dhiikirs, who knew how to 
play such instruments, started to pluck on their saz. Very rarely during the 
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qalbi part of the rite, instead ofa vocal caqsim, a t.aqsim with a flute (ney) 
could be played. Throughout the month of Muharrem string instruments 
were not used as a sign of respect to I:Iusayn and the other Karbala martyrs. 

Even though the word saz is the name of a certain instrument, it is 
frequently used to define all kinds of stringed instruments. In similar 
fashion, even though the rıawba is the name of an instrument made of a 
metal half sphere, comparable to the cover ofa pot, covered with leather 
that is hit with a leather belt and that can have different diameters and 
depths, it is used to define ali percussion instruments used in Sufi rites. The 
player ofa qudüm is called qudiim-zen, ofa bendir bendir-zen, ofa khalila 
khalila-zen and the general name of ali players of percussion instruments is 
nevbe-zen. AJI religious orders that do Qıyamirites accompany the qalbipart 
of the rite with a nawba. In addition to which they do nawba rites in place o.f 
their regular weekly rite preceding a qandil. They also do three nawba rites 
during the Ramazan Bayramı (festivity at the end of the Ramaçlan fasting) 
and two during the Kurban Bayramı (festivity of the ritual sacrifices}. In this 
way they celebrate the impending qandil. 

! 
The nawba was played also during the Baynlın Haftası (festivity week). If 

the weekly regular rite day happened to be a festivity, the regular rite would 
not be done. The next regular rite would be considered Bayram Halı.ası and 
the nawba would be played. 

This rite woıild be held in celebration of the belief according to which 
the seven skies and the seven layers of earth and everything in between sing 
the glory of God (İsra Süra of the 44ı1ı verse of the Qoran) and in 
commemoration and re-enactment of the fact that when the Prophet 
MuJ;ı.a.mmad reached Medina, its inhabitants greeted him with the words 
Tala'a al-bedro 'alayna (You are a ful! moon rising over us) and by playing 
bendirs and tambourines. There were special rules deterrnining who would 
play which instruments. During regular weekly rites the dhiikirs would play 
these instruments, while in nawba rites the sheikh and the visiting sheikhs, 
the dhiikirbaşıs, eventual seyyids (descendants of the Prophet MuJ;ı.ammad) 
and the children younger than twelve of the sheikhs and successors would 
play the khalila, the dbiikirs the kudüm, the successors the nawba and the 
dervishes the bendir and the m~bar. Ali· this was managed by the 
dhiikirbaşı. Famous players and conductors of the ırnwba were Şevki 
dhiikirbaşı of the Beşiktaş Yal). ya Efen.di Dargah ( convent), 'Arif, sheikh of 
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Toygar, Kastamonulu Turşucu I:Ifili+, Aı:ımad Badawi sheikh of Çengelköy 
and his son Edhem, 'Umar, sheikh of the Naqshbandi Çınar tekke at 
Üsküdar, M~har, Baba of the Kasımpaşa I:Iusam al-din 'Ushshaqi iisitana 
and his brother Sebilci I:Iusayn Efendi and 'Abd al-Şamed Molla, sheikh of 
Himmetzada at İzmit. 

Tulübi Nawba. (Sa'di order) 

The special nawba rite of the Sa'di order is called Tulübi Nawba. This 
rite begins with a nawba caqdimi (presentation of the nawba), during which 
the dhilirbaşı recites, with his own particular style, verses from the Qoran 
about how all creatures recite the name of God and about the dhikr. This is 
followed by a singing of the parts of Mawliinii's Mathnawi· narrating how 
before the fırst pulpit was built together with the Medina Mosque, the 
Prophet MuI.ıammad preached by leaning his shoulders on a pole ar dried 
up palın (Sütün-u I;Ianniina) and how once he stopped doing this he cried 
with longing. ünce the Qıyiimi rite becomes kalbi the playing of the nawba 
starts. This is followed by the recitation of İlliillah I:Iayy and Allah la Diiim. 

Dawsiya (Sa'di order) 

The following is another special characteristic of the rites of th_e Sa'di 
order: During the regular weekly rite at the moment when the Qıyiimi rite 
becomes qalbi the dervishes accompany ill people and especially the 
children into tıie ta.w]Jidkhiina where they are made ta lie face down on the 
ground. The Sheikh walks over them while continuing ta p~ay and do his 
dhikr. This is called Dawsiya and was done especially in the month of Rabi' 
al-awwal, which is the month w~en the prophet MuI:ıammad was bom. Alsa 
sheikhs of other religious orders were sometimes authorised to do Dawsiyas. 
Mel.ımed 'Aça' .Allah Dede Efendi (d. 1912), sheikh of the Galata 
Mawlawikhana used to do Dawsiyas. The word derives from devs, which 
means 'stepping o.o'. It is a commemoration of the miracle by Yünus al­
Djibawi, son and successor of Sa'd al-din al-Djibawi founder of the Sa'di 
order, who when in Cairo far the first time stepped ona line ofvery fragile 
glass containers with9ut breaking any of them. This miracle gave birth to a 
religious order tradition and ritual, with the only difference that instead of 
stepping on glass containers the sheikhs step on dervishes, ili people and 
children. The Dawsa Rite done in Cairo until th<: Khedive ofEgypt, Mel.uned 
Tawfiq Pasha forbid it in 1881, was done in the following way: On the 12~· 
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day of ehe moneh of Rabi' al-awwal, which is ehe birehday of the Prophet 
Mul:;ıammad, on ehe birehdays of Seyyide Zeyneb, granddaughter of ehe 
Prophet Mul:;ıarnmad, of İmam Shafi'i the mausoleum of which is in Cairo, 
of Sheikh Y-unus al Djibiiwi and on qaııdIİ days the Sht:ikh would mount his 

horse and depart from ehe Masdjid-i I:Iusayn ( or its tekke). All _along ehe 
road ehere would be dervishes lying face down.on ehe ground. Those ehat 
were not lying down would be. -playing eheir percussion instruments and 
reciting the İsm-i Djalal. The horse would walk over ehe prostrate dervishes, 
as the horse proceeded, ehe dervish upon which ehe horse had stepped 
would get up and start to follow his sheikh. This rite would generally be 
done in ehe Ö~bekiye Square of Cairo and would end wieh all ehe dervishes 
sitting in a dhikr circle and doing a short dhikr and prayer. That same rright 
a ma.wlid (poem or chant narrating ehe birth of ehe Prophet Mul:;ıammad) 
ceremony and banquet would be held. During its last years ehe Cairene 
Dawsiyas arid following rites were led by sheikhs, who were members of ehe 
noble Egyptian Bakr family (descendants of Abü Bakr, one of ehe first four 
Caliphs). Similar Da.wsiya.s were also done in ehe Sudan and Syria, while 
ehose done in lraq, Anatolia and Rumeli were dqne inside tek.kes in the way 
described at ehe beginning of ehis paragraph. 

Also the qa.lbi part of the rite of ehe Sa'di order has someehing 
particular. The dervish sitting in front of ehe sheikh and ehe sheikh look in 
each oeher's eyes_ and ehe dervish turns tigid. Such a state goes on until the 
end of the rite when another look by the sheikh (n~ar-ı murshid, look of 
ehe guide) frees ehe dervish from his trance. This is called Sa'di Dondurması 
(dondurma in ehe sense of freezing, having nothing to do wieh ehe Turkish 
word meaning ice cream). In Tahtakale at Bursa ehere is a Sa'di tekke 
known as Dondurma Tekke. 

The members of the Sa'di order used to do a rite in Darnascus, which 
was eheir centre, at ehe Emewiye Mosque after Friday prayers. As a reflection 
of ehis custom of eheir centre, ehe Sa'di oflstanbul used to do a rite at saint 
Sofia, especially on Qadr nights (ehe 27ıl• night of ehe moneh of Ramac,İiin). 
The space under the great inscription of ehe name of 'Ali was considered a 
Sa' di tekke. 

Nawba Vunna (Playing the Nawba) 

The~e is anoeher ritual tied to playing ehe na.wba, which is typical of 
lstanbul. This used to be done on bayram mornings between the Merkez 
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Efendi Khahvati-Sünbüli Tekke and the Yenikapı Mawlawikhana. The 
dervishes at the Yenikapı Mawlawikhana would do thdr regular morning 
prayers in their own tekke and then go to the Merkez Efendi Tekke, where 
they would make their festive bayram prayers. After which the sheikh of the 
Mawlawikhana would conduct a special service and wish everybody a happy­
festivity. When the time came to return, some of the dervishes would 
shoulder the qudüm and start walking with the qudiim-zen following ehem 
and playing their instruments on eheir friends' shoulders at the same time. 
Togeeher wieh them there would be ney-zens playing pishraw (four-part 
rhythmic music, which generally served as an introduction) and sometimes 
sama'-zens (whirling dervishes) doing the sama' dance. Thus would ehe 
group retum to its own conveiıt. The music would end once the convent was 
reached. Prayers would be said in front ofa window used by ehe sheikh to 
receive homage and the ceremony would end with. a gülbang . . 

This in summary was the Qıyiimi rite. Neverehele.ss some religious orders 
have special rites and there are other particularities common to all orders . 

. The Beyyümi Dhikr (ofthe Beyyümi Order) 

The Beyyümi dhikr, which was a Qıyiirni dhikr of Egyptian origin, is one 
of these. The dervishes stand in rank and wiehout moving their feet turn 
their. bodies towards the .right saying Allah, ehen they turn left and say l'a 
Diii~. all the while rocking on their knees. There is a pause between ehe l'a 
Diiim and the turning back. The dhikr goes on in this way. A dlıiikir stands 
between ehe two ranks facing each other, facing the qibla (the direction of 
the Mecca) and sings a qaşida ( eulogy), in which ehe pitch of the voice rises 
at each couplet. This is accompanied by an increase in the rhythm. When 
ehe name of the writer is pronounced the dhikr becomes qalbi and the 
percu.ssion instruments start to be played. With the increase of enthusiasm 
deriving from the ever-increasing rhyehm, ehe knees go lower and even 
touch the floor, while the arms start being flailed. When the sheikh shouts 
İlliillah the Beyyümi ends. The difference between the BeyyüII?-i and other 
Qıyiimi rites is the fact that instead of bowing and straightening, the 
movement of the derVishes consists ofa right-left rurning. It is simifar to the 
movement done during the Bektashi samah rite. 

The Beyyümi religious order, which was founded by 'Ali I:Iidjazi al­

Beyyürni (1696-1769), has rites particular to itself. Its typical rite in which the 
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dervishes clap their hands, was done in the places where this order was 

widespread, like Egypt, Arabia, Yemen, Turkestan and even India, but was 

almost non existent in Anatolia and Rumeli. in lstanbul it was done only in 

the Koca Muş~a Pasha Ağaçkakan Badawi tekke and at the İslam Bey tekke 

at Eyüp. The Beyyümi rite, which was different f!om the Beyyümi dhi.kr done 

by all Qıyami.orders, would be initiated by the dhilirbaşı and start with the 

recitation of the İsm-i Djaliil. While the standing ranks were reciting the İsm­
i Djalal, the sheikh would make his solemn entrance and shout Hü, upon 

which the standing ranks would become semi circles and the recitation of lii 
Allah would begin. This recitation would tum into a recitation of "Hi" Allah fü 
Daim and the rhythm would increase. A difference in comparison to other 

Qıyami ri~es was the fact that the feet were not in a fıxed position. The_y 

would make half turns on the toes and while the body was tuming right and 

lefc the hands would be i:rossed on the chest and clapped at the moment of 

straightening. The ranks would get closer towards the end of the rite, which 

would end with the declamation Allah Hü R3.bbar1a "Hi" RaJ:ıman. 

The Naqshbandi Order 

Those branches of the Naqshbandi order that have adopted a djahri 

(sonorous) dhikr have a Qıf<üni rite particular to themselves. The dervishes, 

who stood in ranks or dhi.kr semi circles facing ea.ch other, would oscillate 

right and left and as the rhythm increased they would strike their right knees 

to the floör and straighten again. The beauty and emotion of this rite was 

proportionate to its difficulty. The recitation was done with a guttural voice 

that the Yasawis called Dhikr-i Erre and was popularly known as the testere 

dhikri (dhikr of the handsaw) . This technique was also employed in 

Northern Africa. Even though the rite of the Northern African branches of 

the Khalwati-Sha'bani order like the Bakriya, the Kamfiliya, the I:Iofniya, the 

Tidjaniya, the Derdıriya and the Sawiya, was Dawrani (in a step by step 

movement), there were also Qıyami parts and the Dhikr-i Erre. 

The Shiidhali Order 

The Shadhali order also has North-WestAfrican (Magrib) origins and its 

dhikr·is a Qıyami rite. The difference consists in the fact that the dervishes 

do not stand in sn·aight ranks, but in intersecting circles, with the sheikh · 
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standing in the centre ( quçbkhana). The distinguishing characteristic of the 
Shadhali rite is the way the sheikh throws back his head while his amıs are 
stretc~ed towards the front and he claps his hands to conduct the rite. This 
clapping is so loud that it is heard through the din of the rite and 

accompanying hymns and needs special ability. The accompanying hymns 
have Arabic lyrics and are called Shiidhali Shughuls. The last masters of 
Shadhali Shughııls were Tal,ısin Efendi sheik.h of the Istanbul Alibeyköy 
Shadhali convent, I:Iamza Zafir (d. 1903), Mu~ammad Zafir (d. 1904) and 
Bashir Zafir (d. 1909) sheik.hs of the Beşiktaş Ertuğrul Tekke and Khattat 

l:Iadji Nüri Efendi (Karman) (d. 14/9/1951) dhiikirbaşı of the Beşiktaş 

Yal,ıya Efendi convent. 

üne of the elements of the history of the Shadhali order is very 

important from the point of view of Ottoman social life. The Şalawiit-ı Sherif 

titled Şalat-ı Mashishiya, which is popular among Muslims of all sorts and not 
just Shadhali or sufıs, was written by Abü Mu~ammad 'Abd al-Salam b. 
Mashis al-I:Iasani (d. 1228), sheik.h ofthe founder ofthe Shadhali order Abu 

al-I:lasan 'Ali Shadhali. This şalawiit was used for didactic purposes also by 
sheikhs of other orders and has been recited alsa by non-sufis as a thawiib 

(pious act). in addition to this the awrad titled Dalii'il al-Khayrat, which has 

always had mass appeal, was \vrİtten by the founder of the Djazüliya branch 
of the Shadhali order, the Moroccan Abü 'Abd Allah Mu~ammad b . 

. Sulayman al-Djazüli (d. 1465). The Dalii'il al-K.hayrat;which is a collection of 
şalawiits and prayers, is popularly known as the Dalii'il-i Sherif and is 
frequently recited. During qaJ!dil and Ramaçlan evenings and on occasion of 
wedqings, births, beginning of rİıiİitary service and succession ceremonies of 
certain religious orders, there used to be collecti.ve recitations of the Şaliit-i 

Mashishiya and of the Dalii'il al-Khayriit. in some mosques foundations have 
been established so that the Dalii'il could be recited continuously. Nowadays 
there is still the custom to recite the Dalii'il with one, two or four day 
intervals. 

The Qı.yfüni Kelime-i Taw.9.id 

Another of the QıyamI rites, which are not particular to any Qıyiimi 
order, is the Qıyami Kelime-i TawJ:ıid. This does not mean just reciting Lii 
ilaha illaJliih while standing, which is common to all Qıftıni religious orders, 
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but reciting it with a certain beat. The sylla~les and accents of the expression 
La ilii.ha illii.llii.h are pronounced according to the düyek (rhythmic pattem 
of 8 beats with signarures of 8/8 8/ 4) method of Turkish music. This begins 
with a slow rhythm, but as ehe pi Leh of the accompanying hymns and qaşidas 
rises the rhythm also increases with a very strong and enthusiastic accent on 
the he syllable of La ilaha. Parallel to the incre~ing ebullience of the dhikr 

the dhii.kirs sing hymns of different maqii.ıns (from the 'Adjamashiran to tbe 
Mahür and from the Mahür to the Mukhayyar ete.) at appropriate moments. 
Later the 'Ushshaq or l:lidjaz maqiims are used and the recitation of Shay'an 
Lillii.h (something in the name of God) begins. The four great names of 
su.fısın (Aqtab-i Arba'a the four great qu~) ie. those of 'Abd al-Qadir Kilaru, 
AJ:ımad al-Rifü'i, Al_ımad al-Badawi and İbrahim-i Dasüqi are 
comrnemorated. This is followed by a commemoration of the founder of the 
order organising this rite. The rite finishes at the same pitch and rhythriı 
with which it had begun. 

The Qıyiimi İsm-i Djaliil 

The Qıyami İsı:n-i Djalii.1 is another of the Qıyii.mi rites that are not 
particular to any Qıyami su.fi order. The dervishes stand in ranks facing each 
other and when the sheikh declairns Yıl l:{a<;lrat-i Allah they begin to recite 
the İsm-i Djalii.l by saying Allah Allah ata very low pitch with a slight right 
and left oscillation (sern salımını). One of the dhii.kirs starts to sing a qa.şida 
with the l:lusayni maqii.ın. At the end of each q:mplet of the qaşida the 
dervishes bow towards their right hand front and say Hi Allah at the same 
pitch of the qaşida and then go on with their free recitation of Allah Allah. 
Thus proceeds the Qıyiimi İsm-i DjaW. When the couplet containing the 
name of the writer is reached, the dervishes once more bow towards their 
right-hand front during the pause and they straighten while saying Allah. 
The same is done when bowing towards the left-hand front, ie a silent bow 
and straightening while saying Allah. Thus the word Allah is recited twice in 
four movements. The dhiikirs sing collective hymns according to the rhythm 
of the dhikr. At a certain point the İsm-i Djalii.l becomes qalbi. Like many 
Qıyiimi rites, also the Qıyiimi İsm-i Djalii.l is a very ebullient rite. i t ends when 
the sheikh declaims illii.llah. 

in Qıyii.mi rites, as the rhythm of the dllikr increases, the recitation of 
the sheikh generally becomes qalbi. Sometimes the sheikh may change the 
recitation into a recitation of l:{ayywithout changing the rhythm. There are 
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even times when the Qıyiimi rite begins directly with the recitation of Ijayy. 
There are various recitation styles, but in all cases it consists of four 
movements (right front bowing followed by a straightening up and a left 
front bowing followed once more by a straightening up). The recitation of 
Ijayy Ijayy Ijayy pause N Allah is done in two sets of four movements. When 
the rhythm increases it becomes Ijayy Ijayy N Allah recited in only four 
movements. There are many other similar styles. Whatever the style of the 
recitation, towards the end of the rite the sheikh sometimes starts the fü 
Ijayy recitation, upon _which ehe feet are stomped on ehe ground wieh ehe N 
and with the Ijayy the dervishes in one rank move one step forward while 
ehose on ehe oeher move one st~p back. This kind of rite in which ehe ranks 
move back and foreh is called Dalga Tawf:ıidi (Tawf:ıid in waves) even ehough 
ehe Kelime-i Tawf:ıid is not recited. 

Sometimes towards ehe end of ehe Qıyiimi rite, when ehe rhythm has 
increased, ehe recitation of Alliihümme wieh ehe stress on ehe second syllable 
begins. The dervjshes bow and straight~n up, but this is done by alternate 
dervishes. Thus when one is bowing ehose on his sides straighten up and 
when one is straightening up those on his sides bow. This style -is called 
Demdeme. 

Again in cases when towards ehe end of ehe Qıyiimi rite, the rhythm has 
increased, the sheikh may change ehe recitation into Ifayy Allah Ifayy or 
Allah Allah Ijayy. In such cases also ehe movement changes. Instead of a 
right-left oscillation and ofa bowing followed by a straightening up, ehere -
begins a right left turning of ehe whole body keeping boeh ehe neck and the 
waist straight. 

BadawiTopu 

Even though ehe Qıyami dhikr known as ehe Badawi Topu is typical to 
the Badawi religious order, it is done at ehe end of ehe rites of all Qıyiimi 
orders and even at ehe end of ehe rites of some Dawrani orders. While ehe 
dervishes, standing in ranks facing each other, recite ehe noble name Ijayy 
during eheir Qıyiimi dhikr, ehe sheikh standing in ehe middle claps his hands 
over his head, inviting-in ehis way everybody to assemble around him. At ehat 
moment a dhii.kir starts to recite ehe chant called şalawith ehe same maqiim 
being used to sing the hymns. The moment ehe declamation of ~ Rasülallalı 
is heard, ehe recitation becomes N Ijayy. The dhikr goes on in ehis way, wieh 
ehe feet staying fixed and ehe knees rocking, until the erid of ehe şala. After 
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the şalii the recitation will rum into I:{ayy I:{ayyand the dbikrwill end when 
the sheikh declaims illiilliih. There is another way with which the dervishes 
a.ssemble: The Sheikh holds hands with the dervish standing at the end ofa 
!ine and starts to rurn him around himself towards the righL In chis way all 

the dervishes holding hands form a spiral with the sheikh in the centre. The 
moment the şalii starts they stop and everybody puts his hands on the 
shoulders of the dervish just in front forming a ball like and very compact 
group, ie. the Badawi Topu. Since the hymns accompanying the dhikr can 
be of very different maqams and the şala has to be of the same maqam as the 
hymns and since reciting şaliis at different maqams is very difficult, being a 
dhii.kir during a Badawi Topu required great mastery. The Badawi religious 
order was founded in Egypt and gained widespread acceptance there. It 
spread in Anatolia and Istanbul rather !ate, during the l 700's, but 
nevertheless the Badawi Topu rite was adopted by all orders. Dawriini orders 
used to do this rite with the sheikh holding the hand of a dervisb in the 
dawriin circle and forming a spiral. (l:fadji Sheikh 'Abd al-RaI:ıman I:filmi 
Efendi, chief of the Nür al-din Djarrfil:ıi Asitanasi of the Dawriini Khalwati­
Djarrfil:ıi order, died in 1801 when he was aroµnd 110-years old during a 
Badawi Topu.) · 

Badawi Mawlids 

At this point we have to mention the Badawi Mawlids, which are a kind 
of rite particular to the Badawi order. The famous Mameluke Sultans al­
Malik-al-Zfilıir Baybars and Qa'id Bey (Kayıtbay), had feelings of deep 
respect for Seyyid Ahmad al-Badawi, founder of the Badawi order, whose 
mausoleum and ·tekke was in the Tanta town to the north of Cairo. They 
showed their respect by participating in the ceremonies commemorating 
him. These commemorations and maw/ids continued in later Ottoman times 
and even as recently as the days of the khedive, as if they were official state 
functions. These mawlid ceremonies are performed each year during the last 
week of ~le month ofDhü al-l).idjdja, even though .Af:unad al-Badawi died on 
12 Rabi' al-awwal 675 (24 August 1276). Ceremonies similar to the ones 
perfonned in Tanta were also done in Istanbul at the Çengelköy and Eyüp 
İslam Bey Badawi tekkes. The Badawi sheikh 'Ali Baba was a famous reciter 
of mawlids. 
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Rifii.'i Rites (Bürhiin) 

Among the Qıyiirni rites· the R.ila'i rites are noteworthy, because of their 
showing of bürhan ( biirhan gösterme), which means incontrovertible truth 
or proof. Seyyid Ahmad er-Rila'i , who studied at the Ümmü 'Ubayda tekke 
near Basra, went . to the I:Iadjdj pilgrimage in 1160. During his visit to 
Medina he ·saw the tomb of the Prophet Mul;ıammad (RawQ.a-i Mut:ahhara) 
frorri afar and descending from his camel he entered it. As if he wanted to 
show that he was a Seyyid (descendant of the Prophet Mul;ıammad) he said, 
'I greet you o Grandfather' (al-Seliimu 'Aleyke Ya Djaddi). At that moment a 
voice was heard - and this was confirmed by witnesses - saying, 'I greet you o 
son' ( 'Aleyk al-Selam Ya- Waladi). Upon which the founding saint knelt and 
declaimed a poem, which said, 'When afar I sent my spirit here so that he 
could kiss your earth. Now the same privilege has become possible also for 
my worldly body. Extend your hand so that I may kiss it with the lips ofboth 
my spirit and body.' And . . . a hand oflight extended_from the tomb and the 
saint kissed it. The showing of bürhan is done to commemorate this event 
and to show· that the natural laws of the world may sometimes not be valid. 
This consists of inserting instruments like swords, skewers or knobs into the 
cheeks, stomach, throat or eyes or even licking white-hot metal called gül 
(rose) and putting it on one's naked body. This is done to show that it is not 
the knife that cuts, but God and that it is not fire that bums, but God. The 
showing of bürhiin is done during the Rifıi'i rite at the moment when the 
Qıyiirni dhikr is increasing its rhythm and tuming into the qalbi form, upon 
a sign of the sheikh. This does not take place every time the rite is done, but 
only when the sheikh· considers it appropriate. it is never done during the 
month of Muharrem. 

Qabir Taw.pidi 

Another rite, which may be considered a Qıyami rite, is the Qabir 
Taw.f:ıidi (tomb Taw.J:ıid), done during a burial ceremony or during a 
commemoration at a mausoleum. When a member ofa religious order dies, 
a usual Muslim rite is perfornıed, but after_ the burial the people assemble 
around the tomb in a dhikr circle and a sheikh or senior dervish initiates a 
collective recitation of the Kelime-i Taw.J:ıid. Sometimes this may be followed 
by the declamation La ilaha ilJallah Mu.J:ıammad Shafi' Shii.fi' Allah. The 
Qabir Tawl;:ıidi ends with a gülbang. A typical example ofa Qabir TawJ:ıidi 
rite done in a mausoleum is the one done in the Djalwati iisitiina. Every 
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Sunday and Thursday people assembled at the Üsküdar 'Aziz M~müd 
Hüdiil convent in the mausoleum of the saint, where they did a collective 
Kelime-i TawJ:ıid. After the TawJ:ıid the dhilirbaşı or the imam would recite 
the -Mülk Süra; ehe sheikh would say a prayer and following the gülbang 
everybody would go out of the mausoleum. in the courtyard the participants 
would drink. from little cups, the water that thç: Türbedir Efendi had taken 
from the well in the mausoleum (as in the case of the Zemzem well in the 
courtyard of the Kaaba), in the belief that it was beneficial. This moment 
could be accompanied by hyınns the Iyrics of which had been wıitten by 
Hüdaı. If the visit to the mausoleum happened during the month of 
Mul)arram, water was not. drunk as a sign of respect to I:Iusayn and the 
Karbala martyrs. 

G-Dawraru Rit.es 

Among the sufi rites, those that consist of dervishes walking step by step 
ali together in a circle (dhikr circle) are calied Dawriini rites. When the 
Dawran rite is mentioned, the name that springs to the ınind is that of the 
Khalwati religious order (and of its ınore th~ forty branches), which is 
widespread among Muslim Turks. ln Khalwati rltes, the dhikr circle turns by 
means of steps towards the left, while in the Ashrafi and Rümi branches of 
the Qadıri religious order, the dhikr circle turns by means of steps towards 
the right. The Dawr-i Waladi (the Sulpm Walad circle), which is the first part 
of the Mawlawi rite, can be considered a Dawr~! rite. The founder of the 
Khalwati order, 'Umar al-Khalwati lived in the Geylan area of the 
southwestem Caspian, while its second sage and the eme who spread the 
philosophy of the order, Seyyid Yahf.i-i Shinvani lived in Şamahı and Baku. 
Most of ehe saints who founded the various branches of the Khalwati 
religious order lived in cities like Manisa, Uşak, Çanakkale, Sivas, 
Kastamonu, Malatya, Afyon, Çerkeş, Edirne, Karaman, Kayseri, Erzincan, 
Tebriz and lstanbul. The founder of the Mawlawis Mawlana lived in Konya, 
Ashrafoghlü 'Abd Allah-ı Rümi, founder of the Qadiri-Ashrafi order in 
Ankara, Hama and İznik, İsma'il-i Rümi, founder of the Qadıri-Rümi order 
in Tosya and lstanbul. it is noteworthy that ali these orders originating from 
Azerbaijan or Turkey, and thus of Turkish origin, adopted the Dawrani 
dhikr. 
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Khalwati Dawriin 

The Khalwati Dawran is the most widespread of the Dawran rites and 
includes all the characteristics of such rites. As in the case of the Qıyiimi 
rites, the Dawrani rites are executed in two phases. They begin in a sitting 
position (as was explained when describing both the qu'üd and the qıyam). 
ünce . the maydan is open and the first phase in a sitting position is 
complete, the sheikh strikes the floor with his hands and gets up. in this he 
is followed by all others, who, according to the number of people present, 
form one, two, three ... circles. The sheikh stands in one of the circles. The 
dhiil<irs accompany the dhi.kr by singing hymns and playing percussion 
instruments from their special loggia (dhilir maqşüresı) or rı:ıore rarely in 
the cemre of the circles. The fur hides laid out on the ground are collected 
by the maydancı and his helpers. As in the case of the Qıyiimi rii:es," the rite 
begins with_ a djumhüı: ilahi. Sometimes at the end ofa hymıi a fiitiJ.ıa is 
recited for the soul of the writer of the lyrics of that hymn. Subsequently the 
sheikh declaims for three times 1-İsm-i Piik, 2-Djism-i Piik, 3-Nesl-i Piik 
lfac}.rat-i Muf.ıamma_d Muşrafii ra Şalawiit anda Şalawatwith a special music is 
sung collectively. At the end of it the sheikh declaims fü Allah Hü or Allah 
fü Hü or Hü Mawlam Hü and this is the signal for the Dawrani rite to begin 
( these three expressions have ali slightly different sufi and spiritual 
meanings). The dervishes hold hands, with the right hands tumed upwards 
and tbe left hands tumed downwards; i:hey kiss each oi:her's hands and start 
to make half steps towards the left side (moving the left foot towards the left 
and moving it slightly towards the right). in this way they very slowly start to 
move in a drcle. This is accompani~ıi by a right and left movement of the 
head, in harmony ~th the steps. At each step the Hü name is repeated. At 
the moment when the left foot moves, the head is turned left and Hü is said. 
When the weight of the body is on the left leg and the right foot is being 
moved towards the left, the head tums to the· right and breathes. in this way 
the Dawran circle moves. At the third Hü the dhfild.rs start to sing a hymn 
suitable to the pitch and rhyi:hm of the dhikr. When the name of the writer 
of i:he lyrics of the hymn is pronounced, the sheikh stamps his foot and 
exclaims I:Iayy, upon which the rhyi:hm slows. At this point the dervishes stop 
reciting Hü, instead of which they recite Hayy. They say two J:Iayy's while 
moving i:he left foot and moving the right one towards it, ie. in the time it 
took them to say one Hü. At this stage the dervishes do not hold hands, they 
hold the left shoulder of the dervish on their left side with their left ann and 
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the waist of the dervish on their right side with their right arın. This is called 
kol atmak (holding arıns). At the moment when the Ifayy recitation starts 
the dhakirs start playing their percussion instruments like the qudüm, 
bendir, m;I?-har, khalila or nawba. Religious order etiquette and manners 
require the nawba being played by eventual visiting sheikhs and the khalila 
by the Seyyids. Convent etiquette and manners also require that no 
instrument should be used during the mon·th of Mul:ıarram as a sign of 
respect towards l:Iusayn and the Karbala martyrs. Once the Ifayy dhikri starts 
the sheikh and the successors remove their ceremonial caps and cloaks, 
which are particular to each religious order and rank. At the moment when 
the dervishes hold hands, the sheikh has both his hands turned downwards, 
while when the dervishes have tlıeir arms around each other's, the sheik.h 
has both his arms around the shoulders of those around him. Another 
alternative is for him to be outside the circle in the centre called qut]Jkhiina, 
facing the direction of the Kaaba ( qibla), from where he directs the rite. In 
case that the sarcophagi of the fornıer sheikhs are adjacent to the tekke's 
cawl.lidkhana, in which case the tanrl;ıidkhana would be called türbeli 
meydaıı, the sheikh could face either the qıbla or the sarcophagi. If the 
dhakirbaşı were in the circle, at the moment of the kol aona he would leave 
the circle and go to the dhakir maqşüresi. The Dawriin is conducted entirely 
by the sheik.h himself and there is no other chief as in the case of the Qıyii.mi 
rite. That is why the sheikhs of Dawrani religious orders should be well 
versed in music and be in harmony with the dhilirbaşı, especially as far as 
questions of rhythm are concerned. 

While the dhikr and the Dawran are going on, the dhilirs sing hymns 
and give the beat of the rhythın, which increases every time one hymn 
finishes and another one starts. As the Dawriin's pace quickens, the way the 
feet are moved changes. The right foot, which was being moved near the left 
one, starts being moved to the back of the left foot. in this way the right foc;>t 
goes inside the circle, while the left one is outside of it. Between the hymns 
there are taqsims consisting of short qaşidas sung by a dhilir. The taksim 
may be used as an occasion to change the maqiim. The Ifayy dhikr may be 
done in a qalbi way, in which case the taqsims may be done with a flute 
(ney). The person doing the taqsim generally stands in the qut]Jkhiina or 
sometinıes in the dhakir maqşüresi. 
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Sometimes when the pace of the Dawrmı has quickened, the sheikh may 
stomp his foot and slow down its rhythm ( qısm eunek or asma), at which 
point the style of the dhikr will change with the Ifayy I:Iayy I:Iayy being 
audible and the Allah being qalbI. The names most often recited in the 
Dawran are the sacred names of Hü and of Ifayy, but the way they are 
recited changes very much. During the hymn composed especially for the 
Dawraıı, titled A sultanım sen var iken (O my sultan when you were present), 
the dhikr consists of Y.i Ifayy accompanied by a foot stomping while the 
vocal refrain of the hynın is being sung and of only Ifayywhile the rest of the 
hymn is being sung. Sornetimes the Dawraıı ends with a BadawI Topu, while 
sometimes it can end with the sheikh's declarnation of illallah. 

At the end of the Dawraıı the dervishes in the dlıikr circles assemble in 
the shape ofa crescent, the open side ofwhich faces the kıble. Ata sign by 
the sheikh a double recitation of the Hü name begins, accornpanied by the 
dhakirs chanting La iliilıa ilfülah MuJ:ıammad Rasül Alliilı, SaJlaJJahu 'aleyhi 
ve sellimü teslima. At the end of which a dhiikir redtes a final prayer with 
the makam of the hynıns sung during the Dawrmı. At the end of the prayer 
the declarnation of İlla Hü ends the recitation of the name H ü. Sometimes 

- at this point everybody sits and listens to the recitation of the Qoran 
followed by a short prayer and a fiitiJ:ıa. The visiting sheikhs and other senior 
visitors are honoured with the permission to saya fiitiJ:ıa each, which they 
recite in order of their rank and seniority. This also is part of the oft­
mentioned religious order etiquette and spirit. Later the sheikh or sorneone 
authorised by him to conduct the rite (sorneone to whom the maydan has 
been given) will conduct a collective şalawat or tekbir. This is followed by a 
gülbang. This will be recited by the sheikh or by someone who has been 
honoured by him with the assignment of this recitation, while the listeners 
will be chanting with a low voice a double Allah Allah. At the end of the 
gülbang the name of the founder of the brder (Dem-i l:Ia<;lrat-i Pir) will be 
pronounced. This wID be the signal for everybody to kiss the ground and rise 
with the exclamation of Y.i Allah Hu. At this point if there is a mausoleum at 
the tekke everybody will turn towards it and recite a fiitiJ:ıa. The sheikh's final 
greeting will be answered by various people like the Ser-faliq, Pishqadam or 
the chief cook with precise formulae depending from the religious order 
and their ranks. The other people will remain _silent. At the end everybody 
will leave the tawJ:ıidkhIDıa silently and respectfully, in other words with 
serenity (J:ıucjur), reverence (khushü') and courtesy (iidab). Sometime the 
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İlla Hii may be followed by a gülbang recited standing, after which the rite 
will end. 

These were the general characterisıics of the Dawıiini rite. but there are 
also parts of it, which are particular to certain religious orders. 

The Qiidiri Order (Aslıraii, Riimi and Resmi branches) 

Even though the Qadiri . religious order is one of the orders ebat 
performs the Qıyami dhikr, its Ashrafi, Rümi and Resmi branches, which are 
those most widespread in Anatolia, follow their Qıyii.m with a Dawrii.n, but 
this do es not move towards the left like the one of the Khalwatis, but towards 
the right. ln addition to this, the Qadi.ıis have a special rite called the Qadi.ıi 
sama'. During this rite a dervish will stand in thequtbkhii.na, while the rest 
are doing their Dawrii.n and do asama' consisting of cuming very fast around 
his axis, but contrary to the Mawlawi sama', without stretching his arms and 
turning towards the right instead of towards the left. 

The Sivasi Order 
1 

ln the Sivasi branch of the Khalwati order the Dawrii.n begins with the 
dervishes doing a sama' before fonning a circle. During the sama' they recite 
Ifayy Allah. 

The Sünbüli Order 

The Sünbüli branch of the Khalwad order also" has something unique to 
itself. in the Sünbül Efendi Tekke at Koca Muş!afa Pasha, which is both the 
iisitii.na and house of its founder, it has been a tradition to always sing the 
same hymn during the Dawrii.n. This starts with the verse Ş~a-i şadnnda 
dii.im '8şıqın etki.in Hü (Hii is in the minds of all lovers in these ranks in 
front of y'ou) writcen by Djamfil al-din Khalwati. At the end of each couplet 
the pitch increases and the pace quickens. When towards ebe end the name 
ofSheikh Djamfili is pronounced, the recitation of Hii tums into a recitation 
of Ifayy and the pace slackens. The rest of the rite is the same as other 
Khalwati rites. 

The gardens of the Sünbül Efendi Asitanasi contain the mausolea of two 
daughters ofl:fusayn. From the founding of the convent, it held a special rite 
on the ıoııı day of the moneb of Mul?arram, the anniversary of the Karbala 
disaster. On the ıoı11 of Mul?arram, after regular daily prayers, together with 
visiting sheikhs and dervishes from many tekl<es of Istanbul and environs, 



154 Ö. TUGRUL İNAN ÇER 

twelve cycles (rak'at) of the husama prayer (a voluntary or nafile prayer) 
were cornpleted, followed by a mawlid, a merthiya (elegy) and the public 
singing of qaşidas expressing love of Ahl-i Beyt-i Muştafa (the family of the 
Prophet MuI:ıarnmad) and condemnation of the Karbala murderers. During 
dinner the 'ashüra sweet (made of cereals, sugar, raisins ete.) was eaten and 
after the nightly regular prayer, the most senior sheikh would conduct a 
session, during which the Kelime-i Tawl;ıid was recited seventy thousand 
times, followed by a Dawriin. Even though on the 10~1 'of MuI:ıarrarn there 
were such rites in ali the tekkes of Istanbul, this was by far the rnost 
important service. Nowadays this day is commernorated with mawlids and 
marchiyas. 

·The Gulshani Order 

The Gulshanl religious order, being a branch of the Khalwatis, performs 
the Dawriini rite. The difference consisı:s in the fact that during the rite 
special hymns, cal_led Gulshani Şawt, are used. Şawt·rneans a poem sung to 
the accornpanirnent of rnusic, but in this case it expresses hymns with short 
lyrics, slow pace and oft-repeated phrases. The dynamics of the Gulshani 
Dawriin are also slightly different. While the Şawt are being sung the dhikr 
circle turns with the normal Dawriin steps, but once the Şawt end, and rnore 
lively hymns are sung, the step changes. Instead of the usual leftwards 
movement of the circle while holding hands, the dervishes start to rnove 
their left feet towards the centre of the dhikr circle, called the qutb khiina, 
while at the sarne moment their right feet go in the opposite direction. 
Together with their left feet they bow their body towards the front and 
straighten up with their right foot. When seen from the top this movement 
creates the impression of a rose. bud opening and closing. When one 
considers that the Gulshani hat is pink and its destar green, one can imagine 
what a beautiful spectacle this must have been: 

The Zayni Order and the Wata'i Dawri (Wafli'i Circle) 

The Zaynl religious order was.founded by Zayn al-din Şafi, who was a 
follower of the Khorasan sufi school. The Zeyni rite is very similar to the 
Khalwati rite. Its only difference is the Wara Dawri, which is a special Dawriin 
rite introduced by Sheikh Abü al-Wafü, founder of the Wafü'i branch of the 
Zayni religious order. The dervishes stand in concentric Dawriin cirdes 
holding hands (right hands towards the front and left hands towards the 
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back). The circular movement begins with the left foot, the qufbkhana being 
on the_left, as in the .case of the going round the Kaaba (µıwat) during the 
pilgrimage at Mecca. Every four steps are considered a unit First comes the 
recitation of the Jjayy al-Qayyü.m Allah . Later as the rhythm increases, first 
Allah, \/Vahid, AJ:ıad, Şaıned and as the pace increases even more I:{ayy I:{ayy 
Hü is recited. All the while the dhiiki.rs chant hymns appropriate to the pitch 
and rhythın ofthe moment. No percussion instruments are used during the 
Wata'i Dawri. At the end of the Ifayy Ijayy Hü recitation the Dawran stops 
and the Wata'i Dawri ends in the same way as the Khalwati rite. 

The Djarriil;ıi Order 

Apart from the usual Dawrruı rite, the Khalwati-Djarrfil.ü order has a 
Dawran rite peculiar to itself, which is called Tawaf TawJ:ıidi. This kind of 
rite, which among other things was introduced by Nür al-din Djarrfil:ıi, is· 
done in the following way: While the Daıvran is proceeding with the 1-a I:{ayy 
recitation the sheikh conducting the rite exclaims ' ranks by three', upon 
which the dervishes from the innermost dhi.kr circle form ranks of three 
people each.!he lef~ sides of these ranks point .towards the qufbkhana. in 
the meantime the other'C:ircles continue with their Dmvran towards the left. 
Those in the ranks stomp their rig.ht feet and proceed with normal steps in 
the opposite direction. The sheikh is in the exact centre or qutbkhana 
turiıing on his axis towards the left, in other words "d.oing a sama', even at 
ti.mes stretching his arms in the Mathnawi fashion. Seen from the top the 
'ensemble' looks like a wheel, with the outer circles turning tike the wheel 
itself and the three-dervish ranks looking tike the spokes of the wheel and all 
together a beauti.ful result This rite can be done anytime, but it was 
especially performed during the first week of the month of RamaQ.an. 

There is_ another rite done only by the Djarra}fis: This is done on the 
evening of the eve of the Feast of Ritual Sacrifices (Kurban Bayramı) and is 
meant to be a replica of and spiritual participation to the Waqfa being done 
a.t the same moment at Mount Arafat at Mecca. As in the case of the teal 
Waqfa, recitations of Talbiya (lebbeyke, at your service!), Tekbir and Şalawat 
are done. After a prayer and a short Dawran the rite ends. This rite used to 
be performed at the Sır Tekke at Sakızağacı, just outside the Edirne Gate of 
the Istanbul walls, where nowadays ·there is the cemetery, but in later times it 
was done at the Karagümrük Asitanasi. 
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In the tekkes of all orders that had adopted the Dawranf rite, the 
Qıyiirni rite was also done. When a sheikh ofa QıyamI order was visiting, he 
was honoured with an execution of a Qıyami rite on the principle of 
teberrük (showing respect to another rite with the hope of gaining its 
blessings). Sometimes the opposite happened with a Dawran being done in a 
QıyamI tekke. The Dawran was initiated by the sheikh with the greatest 
seniority, who would assign the responsibility of conducting it to next most 
senior sheikh. This would go on in this way SQ that each sheikh got a turn 
conducting. This was another of the customs tied to tekke etiquette. As in 
the case of the dhfildrbaşı and of the Qıyam conductors, there were sheikhs, 
who had become famous as Dawran conductors. Some of these were I:lafq: 
İl:_lsan, sheikh of Cihangir, Sha'bani Tayyar, sheikh of Üsküdar Nalçacı, 
Waşfi, sheikh of 'Atiq W-alida, Qu~bi, sheikh of Koca Muşı:afa Pasha, Al:_lmad 
Mas'üd, sheikh of Merkez Efendi, Af.ınıad, sheikh of Qadiıikhana, Bayr3.mi 
'Abd al-I:layy, sheikh of Himmetzada, Shams al-din Mısıi, sheikh of Bursa 
and Fakhr al-din, sheikh ofNür al-din Djarriil_ıi. 

The Dawr-i Waladi, which can be considered the first part of the 
Mawlawi rite, can also be considered a Dawrani rite. 

D- Mawlawi Rite 

Due to its unique characteristics, the Mawlawi rite can be considered in 
a class apart in addition to the general sufi groups of Qu 'üdi, QıyaınI and 
Dawrmıi. 

The Mawlawi rite is popularly known_ as sama', but its o.fficial name is 
Muqabala-i Sherif and it is done in the section of the tekke known as 
sama'khiina. This section is generally made up ofa part for visitors enclosed 
with a railing (zuwıvar maqşüresi), a part for those chanting hyınns and 
playing instruments (mııtripkhiina) and a central space where the sama' is 
done (maydan-ı sherif). The samii.'khiina also includes the pulpit (mi~rii.b) 
where the imam sits during prayers and the place where the reciter of the 
Mathnawi (mathnawikhwan Dede) sits. in some tekkes the sarcophagi are 
also under the same roof as the samii.'khiina .. 

in tekkes outside Istanbul, the mukabele was generally performed after 
Friday prayers, while in the case of the fi.ve Mawlawikhiinas of Istanbul, each 
convent had its own day for this rite. At Galata it was on Fridays and 
Tuesdays, at Üsküdar it was on Saturdays, at Kasımpaşa it was on Sundays, at 
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Yenikapı it was on Mondays and Thursdays and at Beşiktaş (later Eyüp, 
Bahariye) on Wednesdays. In addition to these days this rite was held during 
iJ:ıyii evenings (festivities, qandils and succession ceremonies). 

The Mawlaw'i rite was a ritualised form of Mawlana's sama', which 
contrary to the rite was only a spontaneous m~estation ofa state of ecstasy 
(wadjd). Mawl~a's thoughts, ideas, life style, science, love and captivating 
characteristics were formulated for the first time during the time of his son 
Sulçfuı Walad. Both Suıı:an Walad and his son used tci do the sama' like 
Mawlana himself, sponraneously and without following detemıined rules. 
Nevertheless the custom by which p_eople used to assemble after Friday 
prayers around Mawlana's tomb or the special meetings, during which his 
works were read publicly, became the cause of the birth of formalised rites 
and samii's. The sama' took its present day shape during the time of Pir 
'Adil Tchelebi and Pir J:lusayn Tchelebi. Pir 'Adil.Tchelebi was the son of 
Amir 'Alinı Tchelebi ( d. 1388), son of Shams al-<lin Amir 'Abid Tchelebi ( d. 
1338), so~ of Sulçfuı Walad (d. 1312). When 'Arif Tchelebi II s.on of 
MU?affar al-din Ekber Amir 'Adil Tchelebi (d. 1368) sön of Feridün Ufü 
'ArifTchelebi (d. 1328), died in 1421, Pir 'Adii Tchelebi got his title of 
Tchelebi (leader of the Mawlawi order), which he kept for 39 years until his 
death in 1460. He is ·the one who gave the sama' rite its present day 
characteristics .. The last minor adjusonents _were ·made by Pir J:lusayn 
Tchelebi (d. 1666) son of J:lasan Tchelebi, son of Ferrukh Tchelebi (d. 
1591). Pir I:Iusayn Tchelebi got his title of tchelebi upon the death in 1642 
of Afyonkarahisarli 'Arif Tchelebi m. He was the 18ıh chief of the Konya 
Asitfuıası and lived through the worst years of the medresse vs. tekke conllict 
(orthodox vs. non-orthodox Islam) and in particular of the Sivasis 
Qadizadalis conflict, because of which he· felt obliged to give the Mawlawi 
rite a shape acceptable to everyone, but the ignorant and the stubborn. The 
Mawlaw'i rite as reformed by Pir J:lusayn Tchelebi is. performed in µıe 
following way: 

Ceremony 

On the day or evening of the mııqabala, the mayd~cı Dede goes to the 
sama'khiina just before regular prayers, takes the red fur hide of the sheikh, 
which is lying face down on the floor, and placing it on his left shoulder goes 
to the sheikh to ask him to authorise the sama'. If the sheikh authorises it by 
saying eyvallah then he chants abdeste, tennüreye şala in a way that all 
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dervishes can hear and goes back to .the samii'khiı1a to positi.on ehe fur hide 
in ehe prescribeçl way. This is followed by the cali to prayer (adhan). The 
dervishes who are going to parti.cipate in the sama' start to prepare. The 
tennüres (robe wom by ehe dervishes during the sama', having a large lower 
part and an upper part with no sleeves and 'V' collar), which would be 
folded inside out, are carried under the armpits. The dervish holding the 
tennüre in ehis way sits facing the qıbla and re~ites three İkhliiş and one 
Fiitil;ıa for Mawlana's soul. After which the dervish puts on ehe tennüre while 
in a sitting position, in a way so that it is not inside out any more. He 'gets up 
arid ties the elifi nemed (elif-Lam bend) around his waisr. üver the tennüre 
he wears a waistcoat wiehout ~uttons, open in the front and wieh ·steeves, 
which is called destegül. This is generally white, but sometimes and 
especially in the case of children it may be of another light colour. Ali this is 
covered wieh a ceremonial cloak (resim klıirqa.sı), which has very large 
sleeves and is long and large. The sleeves are wom only by the sheikh. ünce 
also ehe hat (sikke) made ofbrown felt is wom ehe costume is complete. The 
cloak is generally made of black or oeher dark coloured cloeh. Sometimes 
ehe sikke can be white. 

ünce the maydancı Dede has exclaimed Buyurun l1i Hü, ehe elders 
followed by the rest start filing into the samii'khana one by one, saluting with 
a bow of ehe head, wieh eheir right feet first, wiehout stepping on the 
threshold'. They cike their places according to seniority and wait standing. 
The muçrib (qıusicians' ensemble) tak.es its place in the muçribkhiina. 
Everybody stands with ehe big toe· of ehe right foot over the big toe of ehe left 
foot (position called 'wieh locked feet', ayakları mühürlü) and holds his 
right shoulder wieh his left hand and left shoulder· wieh his right hand. 
Waiting for ehe sheikh in this position is called niyaz wac;i'iyeti. 

ünce ehe sheikh has entered ehe samii'khiina together wieh ehe 
maydancı, who foUows him from his right back, he locks his feet and greets 
ehe assembly by bowing his head. Everybody answers ehe greeting silently. 
The sheikh tak.es his place an.d the pray~r begins. After ehe end of ehe 

'j prayer, which is done· like in th~ mosque, the sheikh says a fiitil;ıa. 

... The dervishes, who had tak.en a position of prayer, now change eheir 
position and stand facing the point where ehe Mathnawi will be r~cited and 
commented upon. ünce the sheikh or the mathnawikhwiin Dede have tak.en 
eheir places (according to who is going to do the reciting), everybody sits 
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and kisses the floor. The sheikh or the mathnawikhwiin Dede (qari-İ 
Mathnawi, reader of Mathnawi) start.s to recite the Mathnawi sitting on a 
prayer rug and facing the qibla. After the recitation of couplets in. which 
God is asked to forgive any mista.kes and even to correct them and to help in 
the expression of thoughts with more effective phrases, the commentary of 
the Mathnawi begins. This ends with a strophe stating, "Thus has Mawlana, 
discoverer of divine secrets, told us. Vfüat he says is neither a dream nor the 
result of a divination. God knows best, but probably these worös are the 
result of divine inspiration." This is followed by the recitation of an 'ashr-İ 
sbeıifbut not ofa fiitil_ıa. The fiidJ:ıa will be recited only after the sheikh's 
reci ta ti on ofa post duası (prayer of the fur hide, symbolising the position). 
When the sheikh leaves, the point from which he has recited the Mathnawi 
and all the rest, everybody gets up kissing the floor and ta.kes position to rp.e 
right of the sama'khana facing . the qibla. In the rare cases when the 
Matlmawi recitation/commentary has not been done, this phase begins after 
the regular prayers and the post duası is done when the sheikh sits on the 
fur hide (during the Mawlana il_ıtiflils [commemorationsJ done in Konya 
since the 1950's, only the part beginning from this phase was done). 

The rites of ali religious orders start with a şalawac as a sign of respect 
for the Prophet MuJ:ıammaci. in the Mawlawi rite this respect is shown by 
means of the Na't-1 Mawliina (naat is a poem praising the ·Prophet 
MuJ:ıammad). ~his famous na't by Mawlana begins with the verse la Ifabib 
Allah, Rasiil-i Khiiliq-i Yekta tü yi (O beloved or' God, You are the only and 
unique ambassador of the Creator). The music for it, in the Rast maqam, 
was composed by that genius of Turkish music Muşçafa 'l(:ri Efendi. Since 
then and far more than two centuries, this· masterpiece has been sung as the 
Na't-i Mmyliina, not only in mawlawikhiinas, but in other tekkes as well. it is 
the most famous na' t music and it was adopted on the recommendation of 
'Abd al-l:ialim Tchelebi (d. 1679) or Bostan Tchelebi II (d. 1705), asa piece 
to be sung in all mawlawikhiinas before the flute taqsim. Sonietimes this 
same music has been used to sing other na 'ts by Mawlana. in addition to 
this, the refrain fü Ta.bib al-Quliib. "fü Walijy Allah (O doctor of hearts, o 
friend of God) has been used by the more masterly na 't singers to introduce 
the style and maq~ of tlie following rite. It is understoqd that İsma'il Dede 
Efendi used to do so when he was na'tkhwiin (singer of na't) at the Yenikapı 
mavilawikhaııa. üne must assume that before this music by Itri, other 
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melodies that have been forgotten were used or that other na 'es by Mawlana 
were sung by improvisation. 

After the na 't has been listened to in silence, the chief of the qudüm­
zens strikes his qudüm a few times or the chief of the ney-zens or someone 
who has been authorised by him plays a taqsim called post-t.aqsimi. 
Traditionally this taqsim introduce~ the style of the following rite, first of all 
with a low pitch and then with longer sounds. Subsequently it shows the high 
pitches of the maqams (called mayan açmak) or other parts of the maqams 
by using high pitches. It usually ends in a dignified way. At the end of the 
taqsim, without any interruption, the chief of the qudiim-zens strik~s his 
qudüm with the za~me (stick used for this purpose) initiating the pishraw 
(introductory piece of classical TÜrkish music). At the moment ~f the z~e 
strike, the sheikh and the sama'-zens hit the ground with their hands and 
pronouncing Allah with a low voice get up. This is called çlarb-ı DjalaJ. At 
this moment alsa the ney-zens get up and go on playing in a standing 
position. 

The sama'-zens, who have just got up, adjust their robes and assemble. 
At this moment the sheik.h, who ~s standing in front of his fur hide, greets 
eyerybody and all bow their heads in response. The sheikh turns right and 
with the same rhythm of the pishraw he puts forward his right foot and 
pushes forward his left one to the same position. Thus he moves, followed in 
the same way by the sama'-zens who were standing facing the centre of the 
sama'khana and who ·now have nımed right. ünce the dervish immediately 
after the sheikh {the chief cook or the chief of the sama'-zens) has reached 
the fur hide, he locks his feet and bows his head, after which he crosses, 
without stepping·on it, the imaginary line called Khag-ı İstiva between the 
end of the fur hide and the door or mufribkhana, on which only the sheikh 
can step, first with his right and then left foot. Without tuming his back to 
the fur hide he locks his feet and wait5. During this time alsa the following 
sama'-zen will have approached the fur hide. He alsa will lock his feet and 
facing the previous dervish they bo'th will look into each other's eyes and 
especially ·to a point between the eyebrows, with their hands inside their 
cloaks on their hearts and greet each_ other. The pers.on behind the fur hide 
will turn right without showing his back to the sama'khiina and walk 
forwards, follciwed by the next sama'-zen. In this way everybody will have 
greeted each other in a ceremony called DjamaJ Seyri ar djamiil djamiile 
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gelmek. ünce the part near the fur hide of the K.hatç-1 İstiva, which is 
supposed to divide into two parts the sama'khana is reached, the feet are 
locked once again and the head is bowed. The dervishes continue walking 
without facing each other. lf the rite is being held in a sama'khana with 
sarcophagi, the dervishes also bow their heads when passing near them. 
ünce the sheikh reaches the fur hide he will be facing the dervish with the 
least seniority. They also greet each other and the second and third circles 
proceed in the sane way. These three tours around the saınii'khana are 
called Dawr-İ Waladi (the circle ofSul!fuı Wal~d). All this while the mu[rib is 
going on with its pishraw. Even if it should .finish during the Dawr-i Waladi it 
would start again from the beginning (this part of the Mawlawı rite is a 
typical Dawriini rite). 

During the third tour, the samii'-zen at the end will salute the fur hide 
and proceed without waiting for the sheikh. As he reaches the place he 
occupied during the first positioning, the sheikh will have reached his fur 
hide. At this point the chief of-the qudüm-zens sırikes his qudüm with the 
z~me strongly and more than once to show tpat the pishraw should end. 
This is followed by a short flute taqSim that shows the maqiim of the 
following rite (if this rite is being held at the Konya Asitanasi, the DjamaJ 
Seyri will be done not in front of the fur hide, but in froni of the 
sarcophagus of the founder Mawlana). During the·Dawr-i Waladi everybody 
will be reciting silently the İsm-i Djaliil (Allah). 

At the end_of the flute taqsim the chanters in the mu[ribkhana will start 
sjnging to the accompaniment of saz. The sheikh will salute OD the fur hide, 
while the samii'-zen will salute bowing their heads standing OD the left of the 
sheikb. Except ehe chief of the sama'-zens, who will conduct the sama', ali 
the other sama'-zens take off their cloaks leaving ehem where ehey were 
standing and get in the position of salute (niyaz dummu). 

The sheikh tak.es three steps forward in front of his fur hide and bows 
his head, followed by everybody else bowing their heads. While the sheikh is 
waiting.with crossed hands, the right hand being over the other, ehe chief of 
the saİIJa'-zens approaches the sheikb and kisses the free hand. The sheikh 
will bow and kiss the hat of the dervish kis5ing his hand. The chief of the 
samii'-zens will pass to the right of the K.hag-ı İstiva and stancling on the 
right font of the sheikh will take the position of salute and bows his head. 
Every time he bows his head ali the other sama'-zens bow their heads. The 
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sheikh will also bow his head and thus atithorise the sama'. The sama'-zens 
will come one by one in front of the sheikh and bowing their heads will kiss 
his hand, the sheikh will respond by kissing their caps. According to the 
chief of the sama'-zens' signal (pulling his right foot backwards or towards 
the front) the sama'-zens will start the sama' towards the centre or towards 
the side by three steps. The hands on the shoulders will slowly descend. The 
outside of the hand will lightly touch the body and hat and rise in a way that 
the right hand's inside is facing upwards and the left hand's inside is facing 
downwards. The head of the sama'-zen will be slightly inclined downwards, 
his face slightly to the left and his narrowed eyes looking at the thunıb of his 
left hand. After aU the sama:-zens are in this posi_tion, the chief of the sama'­
zens will bow his head to the sheikh and start to move in the sama'khiina to 
conduct the sama'. The sheikh will move to the back of his fur hide and start 
to watch the sama' in a standing position. 

The left .fqot-of the sama'-zen is called direk, while his right foot is called 
tcharklı. ·The:dlre]f. will always touch the floor "and the knee will never be 
bended. The. tcharkh will always proceed around the direk towards the left 
(heart) '· while the direk will move towards the back touching the floor. The 
resulting rotation around one's own a.xis will al~o be called tcharkh, while 
the act will be cıilled tcharkh atma. A rotation done with the direk in a fixed 
position, without touching the floor, will be called direk nıtma. The sama'­
zen will silently recite the İsm-i Djaliil, o~ce every tcharkh. The sama' will go 
on in this way ... 

The fact that thefirst section of the music of the rite has ended can be 
understood from a change in style. When it has ended the sama'-zens will 
face the qııçbkhiina and bow their hands in ·the ııiyaz position, standing in 
groups of ~ree with their shoulders touching each other. The sheikh will 
pass in front of the fur hide and bow his head. AH will respond by bowing 
thefr heads. The sheikl:ı will silently recite the seliim prayer and get once 
more to the back o.f the fur hide, · bowing with his head to signal the 
beginning of the second section. The sama'-zens will re~pond by bowing 
their heads and beginning the second section as they had begun the first 
oiıe. The only difference being that theie would not be any hand or hat 
kissing. At the end of this section a change in music would signal the 
beginning of the third section. The fourth section also would be signalled in 
the same way. 
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At the fourth section the sama'-zens will not get in the central part of 
the sama'khiina proceeding with their sama' along the sides. Once every 
sama'-zen has entered the sama', they will rotate with the system of direk 
tuucıa. Thc:: chief of the .samii'-zens will greet the sheikh and take a position 
near the sheikh, from where he will not move again. On the other hand the 
sheikh will pass to the front of the fur bide ~d after the usual ceremorii'al 
salute will start his samii' by holding the right side of his cloak at waist level 
with his left hand while his right hand will pull slightly open the right side of 
his cloak. The position of his head and face will be like the samii'-zens 
during the ~amii'. Proceeding by rotating along the Khatç-ı İstiva, he wilf 
reach the centre of the samii'khiina. At that point he also will rotate with the 
system of direk tutma. This style of samii' done with closed arms, holding the 
cloak and slowly is called Post Samii'ı. The chief of the samii'-zens will do the 
Post Samii'ı where he is standing. 

When the vocal part of the fourth section ends, the saz will commence 
the last peşrev and subsequently the yürüksamii'i (a six beat rhythmic 
pattem). If a hyınn in the Segah maqamı, called Niyaz İlahisi, is going to be 
sung, then instead of the last peşrev one of tlie saz will be used to play a 
taqsim introducing the Segah maqiimı, after which the hymn will begin. 
When the yürüksaınii'i or Niyaz İliihisi is finished the last taqsim will begin. It 
is not necessary for the last taqsim to be done witlı a flute as in the case of 
the post taqsimi: As the taqsim begins, the sheikh, who was rotating with the 
system of direk tutma, will slowly go towards his ~r bide continuing the 
samii'. Once he has reached it, the taqsim ends a.ı:ıd one of the chanters at 
the mutnp begins to recite the Qoran ata high pitch. The 115ııı verse of the 
Baqara Süra is traditionally always recited. (Botll the East and the West is of 
God, wherever you turn you will find Him. Without doubt God's mercy and 
favour are vasL He knows everything.) This can be followed by other verses. 
Once the recitation of the Qoran has ~tarted, all will bow their heads and 
after having kissed the floor will siL The hands will be crossed on the chest 
and the heads bowed. The dervishes will listen to the Qoran with their doaks 
on and sitting. Once the recitation of the Qoran ends, one of the elders 
(Dıı'ii-gü Dede) will recite a special prayer, the tekbir and the şaliiwat. At the 
end the sheikh will ask far .a .fatil;ıa to be recited and everybody ,vµı recite it 
silently. Following which, the sheikh included, everybody will stand up after 
haviiıg kissed the floor. The sheikh, standing on the fur hide, will recite a 
gülbang ending with the words Hii diyelim {let us say Hii). The muµ-ibiin 
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(players at the mufrib) and the sama'-zens will bow th~ir heads and declaiın 
with a loud voice Hü. Once the sheikh leaves his position near the fur hide, 
he. will bow his head and salute with a Ioud voice saying al- Seliimü 'Aleyküm, 
the chief of the sama'-zens will respond by saying ve 'Aleyküm Selam wa 
R~mac Allabi wa Barakiicuhü Huuu, with the last Hü being long. Together 
with the start of the response of the chief of the sama'-zens, the sama'-zens 
start to bow and when lhe Hü is pronounced they straighten up. In the 
meantime the sheikh walks towards the door. At midway he salutes once 
more. This time it is the chief of the ney-zens, who responds with the 
mucriban doing what the sama'-zens have just done. Once the sheikh 
reaches the door he turns towards the fur hide and bows his head. 
Everybody responds with a bow of the head. After the departure of the 
sheikh everybody leaves the sama'kl1ana one by one, having saluted the fur 
bide of the' sheikh (If the sama' has been done in a sama'khiina with 
sarcophagi, at the moment when everybody has risen there will be · the 
recitation of a fiitiJ.ıa for the souls of those lying in them, followed by a 
gülbang). The maydancı Dede will collect the fur hide and fold it ritually, 
signalling thus the end of the Mawlawi muqabala. As was the case during the 
time of Sultan Walad, the name of Allah will be recited duıing the sama'. 
Th~ sama'-zens will say Al while raising their cd1ark11 and Jah while stepping, 
thus at every ccharkh step they will recite the İsm-i Djalii1 throughout the 
rite. 

Ayin-i Djam (Djam Rite) 

Apart from the above-described official Mawlawi muqabala, there is 
another rite, called Ayin-i Djam' or Ayin-i Djam, which is not performed in 
the sama'khana of the tekke, but il} a private quarter called Maydan Odası. 

This would be done during an informal meeting and would skip the na't, 

beginning directly with a flute caqsim. There wÖuld be no Dawr-i Waladi and 
there would be only the chanting. Only those who so desired would put on 
the sleeves of their cloaks. The sama' would be done like the Post Samii'ı 

with closed arms and with no stopping between sections. This rite also would 

finish with a recitation of the Qoran and a giilbang. If it was desired, at the 
end of ·everything 'the informal meeting went on where it had been 

interrupted. The date of the death of Mawlana is according to the calendar 
of the Hegira." 5 Djumada al-a.İ<hir 672. Mawlawis consider this date as the 
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date of rejoining the lover ar the 'Night of the Bride' (Shab-i 'Arüs). On this 
day the Ayin-i Djam would certainly be held. !fit was in summer (one must 
consider the rotation of the months of the calendar of the Hegira through 
the seasons) it would be held in the open air {at Konya Meram or in .the 
garden known as Dede Bahçesi. on the north side of the Alaeddin Tepesi), 

while if it was ~ winter it would be done in the 1 .. faydan Odası. 

Mubtedi Muqiibalasi 

In addition ta these two rites there is another rite called Mubtedi 
Muqabalasi. This is the ceremony with which a sama'-zen, who has just 
finished learning the sama' (naw-niyaz), will be authorised ta participate in 
the Muqabala-i Sherif. The sheikh will not participate in this ceremony, 
which will be conducted by the chief cook (Ser-çabbiikh). who stays near the 
fur hide of the sheikh in the sama'khana. As in the case of the Ayin-i Djam it 
begins directly with a flute ta.qsim, skipping the na 't. Together with the 

· pishraw the Da.wr.-i Waladi also begins. The characteristic of the Mubtedi 
Mııqabalasi is the fact that it is done without the ,accompaniment of hymns. 
The four-section sama' is accompanied only by tlıe pishraw. As in previous . 
cases it ends with a recitation of the Qoran and a gülbang (The Mawlawi 
İsm-i Djaliil rite has been described in the chapter about Qu 'üdi rites). 

E--Symbolism ofthe Mawlawi Rite 

The Mawlawi· sama' rite is full of symbols, b6th in its music and its 
costumes . . Since a Mawl"':wi dervish is considered as having already died, 
insofar as his·warlcily desires are concerned, his hat is his tombstone, his 
tennüre is his shroud, while his cloak is his tomb. The sama'khana. is the 
universe, with its right section being the material world and the left side the 
spiıitual world. A movement from the fur bide towards the left symbolises a 
descent from the spiritual to the material, while a movement from -the Klıatt­
ı İstiva to the fur hide syinbolises an ascent from the material ta the spiritual. 
The fırst strike on the qudüm represents God's order for creatiorı to 
happen. The flute is the complete person. The playing of the flute is 
comparable to İsrafil's blowing the !ast tnı.mpet (Sür-i İsratil) on the Day of 
Judgment. The fact th~t the dervishes hit the floor with their hands is a 
synibol of batlı creation and of the people rising upon hearing the !ast 
trumpet. The three tours of the Dawr-i Waladi represent the three states of 
knowledge ( 'İlrn al-yaqhı), seeing ('Ayn al-yaqin) and being (Ifaqq al-yaqin). 
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The sheikh on the red fur bide (the colour of manifestation) represents 
Mawlana. He knows the road leading to tiuth and that is why only He can 
step on the Khaçç-ı İsdı1a, which is the shortest road to truth. ünce the 
people have risen upon hearing the Siir-i İsrafil, instead of wandering 
aimlessly, they will follow the complete person, making the same movements 
as H e and walking in His footsteps. This is represented by the movement of 
the Dawr-i Waladi. The salutations in the sama' represent various sufi 
concepts tike Essence, Attributes, Act and Unity. The four sections represent 
the four phases of canonical law, religious order, reality and spiritual 
knowledge. The last section with its stationary dance is a symbol of the unity 
of God and ali creation. At the end it is stated, "Even if you know ali the 
meanings and yem have attained perfection, do not renounce servitude. The 
highest rank is servitude, but those who know and those that do not are not 
equal." 

The most important characteristic of the Mawlawi rite is that it is not 
conducted by a!lybody like the sheikh, ser-tariq, pish-qadam, ra 'is, 
dhilirbaşı or the maydancı, but by the music itself. Except the mi'radjiy;ı 
(poem recounting the ascent of the Prophet MuJ:ıammad to heaven), the 
music of the Mawlawi rite is the only kind ofTurkish music composed to be 
played in hannony with certain movements. 

Gharibler Samii'ı 

ünce the ritual is finished those that still feel like going on remain in 
the sama'khana and without taking off their cloaks have another eighteen 
tchark.hs in the style of the Post Samii'ı. Since this sama' is done without. 
music and without lights it is called Gharibler Sama'ı (the sama' of the 
gharib, which basically means lonely) or Qaribler Sama'ı (the sama' of those 
that are near). 

F-Bektashi Rites 

Like the Mawlawi rites also the Bektashi rites have to be studied as a 
class apart. 

Because of the principle of the taqiyye •. according to which for vaıious 
reasons of convenience the real principles of the faith and of the rites can be 
kept se_cret, there is no i~formation conceming Bektashi rites in ancient 
\vritten documents. ünly recently has it been possible to learn ~omething 
about their rites by means of µsing oral sources. This state of affairs has been 
known among the common people as the 'secret of the Bektashi'. 
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The Bektaslü order has been"influenced by the Central Asian Yasawis, 
the Babfü.s of Baba İlyas from Khorasan, the Wafü'is of Abü al-Wa.la 
Baghdadi, the I:Iurüfis of Façl.l Allah, the l:laydaris of Quçb al-din l:laydar, by 
sects tike the Shi'ites, the Baçmıs, the Rfilic;Us, even by other religions like 
Shamanism, Buddhism, Manichaeism and especially by Anatolian Alawiism, 
which appears like a continuation of Central Asian Turkish customs. The 
main rite of the Bektashis is the Ayin-i Djam. According to Prof. Fuat 
Köprülü this rite is the present day version of the ancient pre-Islamic 
Turkish rites to which only married couples participated and in which kımız 
(fennented mare's milk) was drunk. The second main rite is the İqriir ayini, 
in which novices emer the order and are presented to existing ınembers. 
Both these rites are of an extremely private nature and their details cannot 
be divulged. 

Generally speaking they start with a Eitii)a recited by the Baba Efendi, go 
on with a recitation from the Quran, various prayers and awriid, a short 
dhikr, a şaliit in honour of the Prophet MuI:ıammad and most importantly a 
commemoration full of respect and even deep love for 'Ali, his descendants 

1 

and the family of the Prophet MuI:ıammad. it endS with a gülbang. While the 
hymn of Llıe Tcharaglı Uyandırma Tardjumanı is being chanted the candles 
in the candlesticks are lighted and everybody leaves the sama'khana in a 
dignified way and goes to the maydan odası, where a religious dance called 
samah is done. in addition to these there are rites with names like Baş 
Okııana, Dolu İç~e. Mudjarrad Ayini, 'Ali Sofrası, Qıırbaıı Tığlama, Loqma 
Etme, Tcharagh Uyandırma and Qoyun Baba, some of which include the 
samah. Some are completed without any samah and only with a gülbang 
without music or the singing of prayers called terciiman with music 
composed especially for theı:_n. Also the Mawlid-i 'Ali, çhe lyrics of which are 
thought to have been written by ~hah İsma'il Şafawi (Khaç:i.yi), is recited, but 
without the accompaniment of instruments. As in all classic Manrlid 
ceremonies this would be interrupted by the singing of nefeth (Bektaslü 
hymns). No samalı is done during the month of Muharranı, during which 
month only marthiyas ( elegie~) for İmam I:Iusayn and the Karbala martyrs 
are recited. 

The samah is a religious dance done without holding hands, with the 
participants being both men and ·women and consists of rhythrnic 
rnovernents of the body, arrns and feet. it begins with a slow part called 
ağırlama, goes on with a faster part called yiirütme or yeldirme. The samah 
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is accompanied by chants by the dhilirs and during refrains like Eyvallah 
Hü, Shaah Shah Shah and Dooost everybody participates. 

Frequently people confuse the Bektashi rites and related samah with the 
samah of the Alawis. Even in recently wıitten books and articles the concepts 
of Alawi and Bektashi have been used together as if they were synonyms. 
This is completely wrong. The samahs performed in rural areas to the 
accompaniment of folk İnusic are prevalently Alawi samahs. On the other 
haiıd the samahs done in tekkes in urban areas to ~e accompaniment of 
classical music are prevalently Bektashi samii'hs. This kind finds its highest 
expre~sion in lstanbul. 

A unique characteristic of Bektashi rites consists of the .use of nefeth 
hymns called deste, takım or arka. Some of the refrains in these hymns are 
repeated with the canon technique of western music. in addition to this, 
some of the participants repeat words like Ya Allah, :Ya Shah, Hü with the 
same pitch of the nefeths. This is called dem tuonak. As in the case of other 
religious orders, among the Bektashis there is also the tradition of raising 
the pitch and increasing the rhythm at ~e same time. Poems recited without 
music are called nutq. According to their subjects, the nefes can be classified 
as Na't-ı 'Ali, Duwazdah (twelve) İmam, Marthiya, Mi'riidjiya ar Nawrüziya. If 
their music is slow they are called Oturak and if it is of yürük (lively) style 
then they are called Shahlama. Since the Shahlamas are sung during the 
samahs, their melodic structure and rhythm have to be appropriate. There 
are also special samah·songs tike Turnalar Samiihı. 

The rites done in cities are those rites and samahs done in accordance 
with the methods and principles established in the Arkiirmiima ascribed .to 
Balım Sul~n. in addition to these rites based on Balım Sul~'s teachings, 
which begin in the samii'khiina and end with_ a samah in the . maydan odası, 
there are djams and other meetings that are much si~pler. This rite begins 
with a signal by the murshid (guide), upon which a nefeth is sung. These 
nefeth are very slow an.d are called Oturak Havası. They are listened to in 
silence and in a sitti.ng position. Once the livelier nefeth called Shahlama 
begin, also the samah-begins. 'İ'hese pieces acquire an increasingly fast pace 
as the ceremony-progresses~ Everybody who knows how to do this dance 
participates in the samah. The participants have to be in couples. When one 
is tired he kisses the knees of one of the persons sitti.ng and this person starts 
to dance in his place: The dancers stand in front of each other without 
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holding hands. Everybody moves according to the music being played by 
someone in the centre of the maydan. The movements would be movements 
of the feet accompanied by a stretching and pulling back of the arms 
crossing them on the chest or putting the-right hand on the left of the chest 
and the left hand on the right of the chest. The dance includes alsa 
greetings of the dancers to each other. When passing in front of the 
candlesticks called Tchariigh Takhti and when passing in front of the Baba 
Efendi people never turn their backs. As another sign of respect, once the 
name of the writer of the nefeth is pronounced the feet are locked, the arms 
are crossed on the chest and the head is bowed at which point the samah 
stops. This is called paymacchiin or darda durmak. ünce that verse is 
finished the samah goes on. The samah rite ends with a signal by the 
murshid. After having eaten whatever is offered everybody goes. 

Taraqlama Samahı 

In the Taraqlama Samahı, eight men and eight women stand in 
opposing ranks in two groups of four women and four men on each side 
with the groups of men facing the groups ofwomen. Instead of circulating, 
the dancers come and go in groups (in a way similar to the Dalga Tawl;ıidi 
described in the chapter about the Qıyam). The music accompanying it 
would be very lively. Since the movements have to be very well coordinated 
without hitting people, with nobody tuming their backs on others and in 
harmony with the music, it requires great mastery. Since fınding sixteen 
such masters is difficult, such a rite is only rarely done. This is the most 
artistic and aesthetically pleasing semah. 

Qoyun Baba (Çoban Baba) Ayini 

Among the Bektashi rites, those done in the open air are called Qoyun 
Baba Ayini or Çoban Baba Samahı. These rites are held on festi.ve occasions 
such as Hıdrellez (the 40111 day ·arter the spring equinox) on 5ı1ı of May, 
Nawn1z (the Persian New Year) on 21" March or when meeting (Kır 
Muhabbeti) near a mausoleum or other toİnb far a commemoration or 
prayer. These meetings often take the shap·e ofa picnic and the semah is 
done during them. The Qoyun Baba Ayini used to be performed at the 
Merdivenköy Şahkulu Sultan convent in lsı:ahbul. 

The people who sing hymns or play musical instruments during 
Bektashi rites are called 'ashiq, dhilir, güyende or sazende. The instruments 
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used are the bağlama, saz, tanbura, divan sazı, cura, ruzbii, çöğür, kabak 
kemiine, qaval, BulgarI saz (in Rumeli) and i_n the cities instruments of 
Turkish classical music like_ney, tanbur, ud, rebab. 

PRINCIPLES 

hıtroduction 

In this way we have summarised the main su.fi rites, classified as Qu'üdi, 
Qıyami, Dawrani and the Mawlawi and Bekcashi rites, which are a separate 
kind. The rites that have been described are the visiblc:: manifestation of su.fi 
orders. Nevertheless one must keep in mind that a religious order does not 
consist only ofa rite held once a week in the tekke. Su.fısın is a Iifestyle that 
goes on twenty-four hours aday 365 daysa year. The following comparison 
illustrates this situation. An army would never be established just for the sake 
of parading during festivities. The raison d'etre of f!.D army is to ·repel an 
attacking enemy-or to take the necessary preventive precautions so that an 
attack does not happen. To do this there are continuous training activities, 
organisational preparations and procurement of weaponry. Nevertheless a11 
armies also organise· parades. Their main aim of these parades is to gain 
sympathy and admiration, especially among young people and to· instil a 
sense of security among the population. They are also a source of pride for 
the members of the army itself. Organising parades will never be the main 
function of an army, but at the same time one cannot imagine an army that 
does not parade. A similar situation is true also for sufi orders, for which the 
rites have a function similar to the one parades have for an army. The sufi 
religious orders' main function is to wage a war against the weaknesses of 
our worldly bodies and the tempt:a:tions they encounter. The training for this 
war is not done once a week ot during the rites, but always. As in the case of 
the parades when shining weaponry, smart uniforms and the best looking 
soldiers are exhibited, the rites of the su.fi orders are occasions to exhibit 
their music, dances, costumes and thus to entice young people to join them. 
Another characteristic of the rites is that they represent various symbols of 
their philosophy. For. example the principle expressed in the 75ı1ı verse of 
the Zümer Süra (You will see those angels that sing their praises to their 
Lord and revolve around his throne glorifying hiı;n). In the same way that an 
arıny's main occupation is not to parade, but.to wage war, a r:eligious order's 
main occupation is not to hold rites, but to wage war against worldly 
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temptation. In addition to this, in the same way that an army has rituals tike 
saluting ete. and uniforms distinguishing it from others, the religious orders 
also have rituals tike the initiation of novices, burials ete and principles that 
characterise them. In the same way that soldiers stand at attention, and 
salute with their hands on their hats, dervishes stand in the position of niyaz 
and salute with their hands on their hearts. The annies have man~als and 
the orders have arkii.nnama (sets of principles). Scildiers wear uniforms, 
while dervishes have their çeyiz ('dowry' or all the cloaks, hats, belts ete. 
wom by a dervish). 

Bi'at (oath ofallegiance) 

Life begins when one leaves the womb and enters the world. On the 
other hand sufi life begins with an oath of allegiance to the murs-9id (guide 
or sheikh) ofa religious order... · 

The word bI'at derives from the word bey, which can mean also sale. In 
this case it would be the fact that a murid (novice) sells his free will to his 
murshid and in a way renounces.his individualitr, and initiative and all this is 
accepted by the murshid. This renunciation-acce'ptance has also been called: 
Mubiiya'a (exchange), el almak (take one's hands), naşib almak (acquire a 
destiny), akhdh-i çariq (acquire a road, in the sense of a religious order), 
intisiib (become member) telqin-i dhikr (being given the mission of reciting 
God's names), 'ahd-i mithaq (oath of agreement) or iqriir vermek 
( declaring one's intention). BI'at is the most important principle of sufi life. 
During the related ceremony absolutely no strang~rs are admitted. The 
person about to swear allegiance is brought by two people, the one on the 
right being the rehber (this word also means guide, but ata more practical 
level than the murshid) and the one on the left being the muşii-9ib 
(companion), to the presence of the sheikh. He is made to kneel in front of 
the sheikh, in a way that he is facing the qibla ( direction of the Kaaba) and 
that his knees are touching those of the sheikh. The novice clasps the hands 
of the sheikh and declares his repentance from past sins .and asks God's 
pardon for them. This is followed by a recitation of the bI'at verse of the 
Qoran (10~' verse of the Fetl;ı Süra). The novice is taught the names he will 
have to recite, .the principles he will have to follow and he takes an oath 
promising . that he will follow them. This ceremony represents the new 
dervish's allegiance and submission to his sheikh and through his 
intercession to the founding sage, to ehe Prophet Mu~ammad and to God. 
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in the same way that the sheikh's hand is over the novice's hand i_t is 
assumed that the hands of the founding. sage, of the Prophet Mul).ammad 
and of God are over the sheikh's (by means of the hierarchy of past 
sheikhs). This is a symbol of the rule el ele el Ijaqq'a (holding hands to 
reach God). If the novice is a woman, the knees don't touch and no hand 
holding is done; in this case the female novice and the sheikh hold the ends 
of a set of prayer beads or of a belt or yet again both have their hands 
immersed in the same container ful! of water. in the case of the Bektashi 
order the candidate dervish is brought to the presence of the sheikh with a 
rope tied t9 his neck to symbolise his submission. This rope is made of 
t:welve thin ropes, which symbolise the ı:welve imams and the twelve main 
religious orders. 'İ'his is called ağ bend. In the case of the Mawlawi order the 
hat (sikke) is worn by the novice to the accompaniment of recitations of the 
tekbir (Allahu akbar) and there is no handholding. When the dervish is a 
woman only the wearing of the 'araqiya is accompanied by recitations of the 
tekbir since wo~en Mawlawis wear the 'araqiya and· not the sikke as a hat. 
The bi'at ceremony ends with the ble5sing with tekbirs of ali the accessories 
wom by a dervish (skullcap, tennüre, 'araqiya, the belt, the belt called elif­
lam bend, kamarçin, J:ıaydariya ete.) and by a final prayer and fiiti.J:ıa by the 
sheikh. The new dervish swearing allegiance will donate something to the 
sheikh, commensurate to his own wealth, which may be an animal to be 
sacrificed rit:ually or a simple glass of water (swearing allegiance to the 
Caliph and Sultan is a totally differeİıt subject). 

As in all instit:utions and circumstances, breaking one's word or oath was 
also not looked upon favourably in the case of sufi orders, and the dervishes 
who did this ':Vere called peyman-shikan (breaker of the word given). If the 
sheikh died and was succeeded· by another, the oath of allegiance was 
renewed ( tadjdid-i bi'at). 

Khi1arat Ceremonies 

These ceremonies are very important from the point of view of the 
principles of religious orders. With these ceremonies the sheikh gives 
authority to those that are like him spiritually, to be a guide to the other 
dervishes and to insı:ruct them in their responsibilities. These dervishes then 
acquire the title of khalifa and their posiı:ion is called khiliifat. This title is 
given to the dervishes that have attained a high level in the road leading to 
perfection (seyr Ü sulük) .according to the rules of sufi philosophy. This 
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ceremony is followed by all the other .khalifas of that order and by some 
visiting khalifas from oeher orders. Nevertheless at ehe moment of 
transferring the knowledge of the secrets of the order, ehese are whispered 
in ehe ear of the new khalifa. in addition to this, the newly appointed dervish 
is given a seal, a stamped diploma, and-to the accompaniment of tekbirs-the 
dervish dons the hat and cloak that go with his new position. The sheikh or a 
visiting sheikh thus honoured pulls the new khalifa towards his own fur hide. 
The ceremony ends with the new khalifa recitiiıg a flitii}a. The ceremony 
would certainly be followed by a rite. This rite woul~ be initiated by the 
sheikh, but he would immediately assign the conducting of the rite to the 
new khalifa, who would end the rite at the right moment. in case of the 
Mawlawi order some sheikhs clid not have the title of khalifa, but in ali other 
orders the sheikhs had to have attained the rank of k.halifa. in other cases a 
dervish could have the title of khalifa without having the authority of 
guidance (irshad). Such khalifas were called Nefsine Khalifa. in this case the 
hat ceremonioU:sly given to him would be different. The Murshid Tiidji (hat 
of the guide or Tiidj-i Sherii) and the Klıalifa Tadji were different ( especially 
in the case of the Qadiri and Naqshbandi orders): 

Djuliis Ceremonies 

Succession ceremonies we re performed on the occasion ofa sheikh's 
death or transfer to another tekke and are almost identical to the khiliifat 
ceremonies. Also in this case there would be visiting sheikhs and the old 
sheikh would pull the new one by his bel_t towards his fur bide. Alsa this 
ceremony would be followed by a rite (The exception being the Djarrfil:ıi 
order, in which case the new sheikh· w~uld not be pulled towards the fur, but 
would go there by himself. This symbolises the fact that the founder of this 
order, Nür al-din Djarralji was the only one to found his order when his own 
mıırshid 'Ala al-din-i Köstendili was still alive and the only one to take the 
fur by himself) . 

There would alsa be similar ceremonies in the case of the appointınent 
of the other convent officials (dargab <;iabitanı): Ser-µıriq, Pish-qadam, Ser­
tabbiikh, Djfil<irbaşı, İmam, Türbedar, Maydancı, Çerağcı, Pazarcı, K.a.pıo,' 
A.şadaretc. 

Terminology and Behaviour in the Su.fi Orders 

Each religious order represented, in a sense, a different philosophical 
school with a set of related cerminology. Not only were some concepts 
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expressed with different words, but also some words of common usage were 
used with different meanings. To eat = loqma etmek (to take morsels), table 
= somat, shoe = pashmaq, look =nazar etmek, there isn't = l:faqq'da (God 
has it) or Ifaqq vere (let God give it), light = tcharagh ( candle), time = dem 
(among Bektashis dem was used for the Turkish drink rakı), eating in a 
banquet = cümbüşlenmek or hora geçirmek, commit a erime from the point 
ofview of the order =yol bozmak (to stray), to Iight a candle, lamp ete.= 
uyaııdırmak (to awaken), to extinguish a light = dİıllendirmek (to rest), · 
present = berk-sebz (green leave), person = caıı, woman =bacı, die =göçmek 
(emigrate), permission =destur, ritual ablution =çeyizlemek, room = J:ıudjra 
(celi), money =mangır, guest =mihman, sleeping = wal;ıdecte, the finishing 
ofa material = berekedenmek, to be lost =sır olmak (to become a secret), 
you = n<I?anm (my eyesight}, me = faqi (poor, said as a sign of modesty), to 
greet each other = niyazlaşmak or 'ashq u niyaz etmek, to talk = 'a.shq alıp 
vermek (to exchange love), special present =niyaz (could be used also· for 

· fines), to be offended = gönül koymak or gönül etmek, cemetery = 

khiimüshiin (those that don'c talk), the other world = 'iilem-i Djamii.l (the 
world of God), to cut food = tığlamak. Two married people would call ~ach 
other Hü, when one was angry he would say "Let God increase your 
troubles", to say, be dignified in your love and don't show it too much, one 
would say, "Let your blood flow into you." In general dervishes used to show 
great respect to the objects ete. they used in their daily lif~. They kissed their 
glass after having drunk, their clothes before wearing them, their cushion 
and sheets before going to sleep, the door of their home before entering it. 
They stepped lightly so as not to hurt anything ... In this way they used to pay 
their debt to the things they used . 

.Khalwat - Tchila -Arba 'in 

Tchila is another version of the Persian word tchihil, which ıneans forty. 
The word tchila means ordeal, because the ordeal novice dervishes went 
through lasted forty days. Arba 'in is an Arabic word also meaning forty. 
Khalwat means seclusion . for devotion purposes and such seclusion is 
considered very important by ali religious orders. Since the khalwat also lasts 
forty days ( according to 51" verse of the Baqara Süra and to the l 42"d verse 
of the A'raf Süra, Moses spent forty days and nights praying) these three 
words are almost synonymous. 
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Khalwat consists of spending time in a very small room, called 
khalwatklıana or khalwatgah, to pray. This took different shapes in the 
various religious orders. The khalwatkhiina should be in or very near a place 
where ali fi.ve daily prayers are done collectively, as in the case of the 
khalıvatkhiinas in the Kastamonu I:ladji Sha'ban-ı Wali Convent. Also in the 
town ofNevrakop, in present day Bulgaria, the Sha'bani Khalwatis had such 
seclusion ro.oms. A dervish in the khalwatkhana would come out only for the 
five daily prayers and stay in his room ali the rest of the time, even during 
the voluntary (sunnah) prayers. He would fast during the day. He would eat 
his boiled rice (the quantity ofwhich would decrease every day) in his room 
and come out only for his toilet needs. He would never speak about 
temporal affairs. In the khalwats of some orders a dervish would recite the 
Qoran and say prayers counting them with his prayer beads. He would reçite 
the Kelime-i Taw.Qid without counting and spend time in contemplation. 
T.he body would be tied with a girth (tchila kolanı) in a way not to permit 
the extension the legs. A kind of wooden support, called m_ütteka or mu 'In, 
similar to a crutch would be used to support the head when sleeping. At the 
end of the fortieth day the sheikh would ddliver (sometimes the sheikh 
could extend this by three, seven or ten days) the dervish from seclusion 
(khalıırat-nish.In} and listen to the dreams he had seen in those days. That 
night there would be a ritual slaughter. in case .of need the sheikh could 
send the dervish back to the khalwat (it is said that the founder of the 
Khalwati order, 'Umar al-Khalwati completed forty consecutive arba 'Ins). 

The khalwat derives from the fact that the Prophet Mul,ıammad spent 
time at the Hira Cavem in the Nür Mountain to pray and in later periods he 
went into a retreat (especially during the last ten days of the month of 
RamaQ.an) in a small mosque. The aim of the khalwat is to be able to forget 
ali worldly affairs· that distract one from God. it is not the same thing as the 
Christian hermitage, which consists of renouncing completely the world and 
human company, because it is not possible to reach God without the 
company of people. in the djalwat (being with people) . one needs the 
khalwat, while in the khalwat one needs the celvet it is even possible to 
abstract oneself when in company (khalwat der-endjumen). The khalwat, 
religious conversations and service to the order are like medicines, the doses 
of which are established by the murshid on the hasis of the spirirual needs 
and character of the person. 'Strangers after profit, the heart after the 
beloved.' 
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The Mawlawi Tchila 

The Mawlawi Tchila is a bit different. It is a period of service and lasts a 
thousand and one days. During this period the naw-niyaz (novice) w:ill do all 
the work in a convent. The service is accompanied by the study oflanguages, 
music, literature ete., commensurate to his abilities. He does not leave the 
convent after evening prayers even if he is married. He can leave the 
convent only for convent related business during the day. At the end of the 
thousand and first day he acquires the title of Dede and a cell within the 
convent, because of which he is called J:ıudjra-nishin dede (holder ofa celi). 
If he makes a ınistake during the Tchila, the ordeal has lost its validity. He 
cannot go on from where he left, but must start ali over again and that only 
if he has been forgiven. The Mawlawi Tchila could be done only in main 
convents called iisitana, which had a matbakh-i sherif (convent kitchen) 
where the novice would work. These were the convents of Konya, Afyon, 
Kütahya, Manisa, Bursa, Kastamonu, Salonica, Gallipoli, Yenikapı, Galata, 
Beşiktaş and Kasımpaşa. 

According to sufi principles, iisitana is not just the name given to a 
convent where the founder of an order lived, but also to the oldest (most 
important) tekke ofa city. For example in Istanbul the Sünbül Efendi Tekke 
is known as an iisitiina, because it is considered to be the first tekke of 
Istanbul. If an order had more than one tekke in a city and if the tekke of 
the founder was not in that city than the oldest among them would be 
known as the iisitiina. In the case of the Mawlawi order all big convents 
where the Tchila used to be done are known as iisitanas. 

Table Manners 

Table manners were very important within the context of sufi principles. 
·:There was the expression 'Founding a tekke means preparing a table.' The 
aesthetically pleasing elements of the rites, which aimed to attract people to 
a religious order and to the sufi way of life, were also present around the 
table. If a person who had come to the tekke only to have a bot lunch could 
leam something of the tekke's manners and· apply them in his life, then it 
wo:uld mean that he had taken the first step towards sufism. A popular 
expression sums this up very well, 'in the kitchen ofa tekke you don't cook . 
food, you cook people.' The position of chief cook was second only to that 
of the sheikh himself (in the case of the Mawlawi order it was equal to. that 
of the post-nishin). 
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Accarding ta su.fi principles, the table is the mast important element of 
service and offering. The table is set under the control of officials with titles 
like farrash, maydancı and saqi. As in the case of the rites where the place of 
everybody is predetermined, the seating around a table is also done 

according to strict rules. The table is set on the floor and everybody eats 
from a single container, with only the help ofa spoon. When the table is set, 
the spoons fa.ce upwards like the hand of somebody praying or downwards·as 
a sign of modesty. Eating begins immediately after the sheikh had recited a 
besmele (bismillahirraJ:ımanirral)im) and everyone eats rather quickly. it 
ends with an appropriate prayer and a gülbang. in some cases a special 
hyınn called l)amdiye can be chanted. During the month of MuJ:ıarram no 
glasses or decanters made of glass are put on the table as a sign of respect ta 
I:Iusayn and friends, who died at Karbala of thirst (during this month some 
sheikhs used a black dastar or a black belt over their destar and a black 
J)aydariya as a sign of mourning). Metal containers or earthen pots are used 
for water so that the water should not be visible. in certain tekk.es there 
would not be even such containers, instead of which there would be young 
dervishes whose duty was to provide water to those that wanted it. When 
someone drank water all the rest would stop so ili.at the food portion of that 
person should not be eaten by others. in the Mawlawi order there was the 
custom to eat in silence until the rice. Also in the case of the Mawlawi order 
there was a specially made leather table covering c·alled alili somat. Among 
Bektashls there was the custom of covering the glass containing an alcoholic 
drink with the.hand so that it should not show. Another general principle of 
sufism related to table manners consisred of the fact that the plates, glasses 
ete. of the sheikh should be taken away kissing them and holding them 
covered so that whatever is left over should not show. fn some cases, 
according to the principle that 'the leftovers ofa Muslim are like a medicine 
for another Muslim' a little of his leftover water or tea would be drunk. in 
general the spoons would be left face down on the table in accordance to 
the principle of 'not showing dirt'. 

MuJ:ı.arrram 'Ashiirii 

Among the elements related to eating, 'ashüra, aşure has a very 
important place. During the month of MuJ:ıarram, which is popularly known 
as the 'month of 'ashüra, 'ashi:ıra would be cooked with special ceremonies, 
beginning from the day before. Ali the dervishes would assemble and once 
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the sheikh had lighted the fire under the cauldron, special hymns and 
mersiyes would be sung. Everybody would help to mix the cauldron. There 
would most certainly be the recitation of the Kelime-i TawJ:ıid and a final 
gülbang. ünce the cooking was done with, the 'ii.shürii. would be put in 
special pots to cool. During the cooling period there would be recitation of 
the Qoran (so that the 'ashürii. should acquire healing properties). lstanbul 
being the city with the most tekl<es, there was an order with which the 
various tekl<es started to cook 'ashürii.. On the JOıh of MuJ:ıaraem the first 
'ashürawould be cooked at the most important tekl<e, which was the Sünbül 
Efendi Tekke. In no tekl<e would there be the cooking of 'ashürii. before 
then. Until the month of Şafar, 'ashürii.would be cooked in a different tekke 

each day. The 'ii.slıiira with cream of the Tophane Qadirl. ii.sitii.na, the 
decorated 'ashürii. of the Şehremini Sa'di tekke, the filtered 'ashüra of the 
Karagümrük Djarrlihi asicana, the 'ashürawith milk done in some tekkes of 
Eyüp and the 'ii.sh ürii. with resin, which carne from the Gallipoli 
Mawlawikhana, were all specialties. 

~ (meal used for breaking the fast) and 

SaJ:ıür (meal taken before dawn) 

The religious orders had particular customs also as far as the if_tii.r and 
saJ:ıür meals were concemed. In tekl<es the if.tii.r meal used to be open to the 
public. Everybody from the Sultan to the most miserable beggar was a 
potential guest. At the end of the meal the qahve 11aqibi and the sii.qi would 
distribute coffee, tea and sherbet (sweet fruit drink). These offerings would 
go on also after the tarii.wih (special RamaQ.an service) prayers. Sometimes 
conversation used to go on until the saJ:ıür meal, ~ter which there were the 
regular morning prayers and the meeting would end. 

Taniwih Prayers 

In some tekkes this rite used to be done to the accompaniment of 
hymns, while in others together with the khatm (recitation of the complete 
Qoran). The dhii.kirbaşı and the dhii.kirs of the tekke made the call to prayer 
and the rite would be accompanied with mu'sic. According to a plan said to 
have been organised by the master composer Bukhurizada Muş~a 'l~i 

Efendi, the prayers would be done to the accompaniment of the rast, 
'ushshaq, şaha, awidj, 'adjamashiran arıd tfilıir maqams. During qadir nights 
there would be visits to the 'noble beard'. If the tekl<e was the tekke of the 
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founder of an order, there would be a veneration of the relics of the 
founder. 

Greetings during festivities 

In occasion of festivities, a special ceremony during which everybody 
greeted each other, was customary in all tekk.es. The greetings would follow 
the hierarchical order after which everybody would take place on the right 
of the sheikıi, also in hierarchical order. The ceremony would be 
accompanied by the recitation of the şalat u selii.rn and would end with a 
giübang recited by the sheikh or someone appointed by hinı. When a sheikh 
visited another tekke on an occasion like a religious festivity, qandil, 
marriage, appoinunent as khalifa, succession ete., he would be welcomed 
with the burning of incense and greeted in the same way when he went. 

Funerals 

Since in a way sufism is a way of attaining, with various systems, 'death 
before real death' (Mütü qabla an tamütü), death will be perceived in a 
totally different way in comparison to other people. The Noble Ifadith 
(saying of the Prophet Mut:ıammad) 'The faithfui don't die, they eınigrate', 
Yün us Emre's 'A beast died, lovers don't die', Seyyid N4amoghlü quatrain 
'We are lovers, We don't rurn into earth, We don't scay in the dark, Night 
and day is not for us', the fact that the death of Mawlana is called Shab-i 
'ariis (night of the bride), are all different expressions of this perception. 
According to su.fıs, death is attainment for those \\rho go ançl longing for 
those who stay. Death is a liberation of the spirit from the prison called 
body, and of the bird called life from the tyranny of skin. Death is the 
obliteration of all else, save God, the elimination of the obstacle between 
God and us. It is for these reasons that the dead celebrates and those who 
remain behind rnoum ... 

It is for all these reasons that a funeral requires a special ceremony. 
During the rirual ablution of the corpse it was necessary to recite the Kelime­
i Taıvl;ıid, the İsm-i Djalfil and the İsm-i Hü. In addition to which, the Awrad-i 
Sherlf of that religious order would be sung. Among the Mawlawis, when a 
sheikh died the Noble Hymn in the segah maqii.rnı, the words of which (in 
your absence the earth and the sky are crying) were written by Mawlana on 
the ocçasion of the death of Şalfil:ı al-din Zarküb-i Qünawi, was sung. Both in 
the coffin and in the tornb, various sacred objects like earth or henna from 
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Medina, a written seal made of Karbala earth, dust from the tomb of the 
Prophet MuI:ıammad or a piece of cloth used to clean it or a piece from the 
cloth covering of the Kaaba were put on the point where the shoulders of 
the dead would rest. After the operations of ablution and of shrouding were 
completed, the corpse would be laid in the coffin and if there were 
sarcophagi in the tekke, the coffın would be put near the feet of the 
sarcophagus of the founder of the order or of the sheikh with the most 
seniority. The sarcophagi of sheikhs had six handles inste~d of four. If the 
person who died had been a sheikh ora khalifa his Tadj-i Sherifwould be 
placed on the sarcophagus, if not his skullcap and 'araqiya. If the funer~ 
service were held in a mosque the coffin would certainly be brought back to 
the tekke, where another prayer would be said in front of the ceremonial 
window of the convent. Inside the mausoleum the coffin would not be raised 
over the shoulders as a sign of modesty and respect towards the other tombs 
and would be carried at waist level. Duririg transportation of the coffin to 
the funeral service a special Ta wtıI d for funeral . processions would be 
recited. During the funerals of dervishes of dawrani or qıyami orders, the 
people in the procession would do a dawrani or qıyamI rite under the 
supervision of a sheikh, while proceeding. During Mawlawi funerals the 
cloak of the sheikh would be draped over the coffin and a sema would be 
performed. During burial the Tadj-i Sherif or arak.iye/ sikke and skullcap 
would be put over the head of the dead (in case it was a woman her dervish 
head-scarf). · If the dead had been a khalifa his khalifa diploma 
( 'idjazatnama) would be placed in his right hand and be buried in that way. 
This was also done so as to prevent impostors adding their name and passing 
themselves as sheikhs or khalifas. After the burial there would be a recitation 
of the total Qoran and of seventy thousand Kelime-i Tawtıid at the tekke. In 
case of sheikhs of iisitanas this recitation would go on for seven nigh ts. Since 
repentance and funeral rites are done at the moment of entering a religious 
order, they are not repeated after d~ath. In case of a sheikh's funeral 
exclamation's like 'Say that your God is Allah and that your Book is the 
Qoran' would never be said out of respect. In sufism a funeral is a farewell. 
The dead person has rejoined his loved ones, the survivors will do the same 
later. 

Conclusion 

Thanks to its rites and to it.s essential principles, sufism occupied a very 
influential place within the context of Ottoman culture and civilisation and 
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in Ottoman times had a highly institutionalised presence within Ottoman 
society. lts grace, sensitivity and courtesy were an essential element of 
Ottoman culture that even nowadays offers a favourable model to be 
followed by the younger generations. Due to historical, sncial and political 
reasons sufısm is no longer instirutionalised and today has to be understood 
and valued as an element of culrure. The fact that many people, who made a 
name for themselves in artistic (especially mtİsic) and scientific endeavours 
were members ofa sufı order, underlines this. Nowadays su.fi.sın is a harbour 
for people trying to escape the waves of materialism. 
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