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OTTOMAN ARCHITECTURE AND THE SUF1 ORDERS: 
DERVISH LODGES 

M. BAHA TANMAN 

A glance at srudies of the history of Ottoman architecrure will reveal 
that very little attention has been given to buildings associated with the 
religious orders as compared with other types of buildings, and that even in 
some comprehensive studies the subject is either not touched upon at all or 
the description of a few important examples is reckoned su.fficient. This 
"silence" in our history of Ottoman architecture arises ~rom the negative 
attirude apparent in the cultural policy of the Republican period and in the 
general intellecrual environment, the failure on the part of religious 
buildings, apart from a few exceptions, to attract attention or become the 
subject of serious · study because of their modest dimensions and 
unpretentious designs, as well as some problems related to the terminology 
and architecrural vocabulary encouritered in any srudy of these buildings. 

1. AQuestion ofTeıminology 

The buildings associated with the religious orders in the Ottoman worİd 
have come to be .variously referred to as "khanqah, qadirikhana, 
qalandarkhana, mawlawikhana, tekke ar zawiya. Of these terms 
"gulshanikhiina, qadiıfkhiina, qalandarkhiina and mawlawikhiina" indicate 
their association with a certain religious order or pody. The terms "asitiina" 
and, "zawiya" indicate the starus o.f these religi~:ıus buildings within the 
religious order tô whlch they belong. Asitiina referred to in the sources as 
"Asitiina-i tariqat-i 'aliyya-i ... " or "Pishway-i tariqat-i 'aliyya-i ... " are centres of 
a certain religious order or branch.1 As these asitiina, generally large-scale 
instirutions, housed the tombs of the founders of the religious order or 
branch they were also termed "pir evi, pir maqami or huçlur-i pir". The 

1 Pakalın, Osmanlı Tarihi Deyi.ınleri ve Terimleri Sözlüğü. lstanbul 1971. I. 94; "Asitllne". 
DBİSTA, II, 1108; Gölpınarlı, Me,•leli Ad:ıb ve Erkiinı, Ist.'Ulbul 1963, 13-11; Gölpınnrlı, 
Tasavvuf"ta.n Dilimize Geçen Deyimler l'e Atasözleri, Istanbur 1977, 28-29; Gölpınarlı, 
Meı•liinii'dan Sonra Meı•levillik, lstanbul 1983 (2nd impression), 334. For imporı:ant asitanes in 
Ottoman terricories, see : Tanınan, "Asita:ne". TDVİA. III, 485-487. 
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zaıviyas were generally smaller buildings attached to the asirana.2 This 
definition of the term zawiya,3 the meaning of which varies in the Islamic 
world in accordance with time and pl~ce, is valid for the Ottoman cultural 
environment, more particularly after the XVth cenrury.4 

Of the above-mentioned terms, "~argii.h ", "khanqii.h" and "tekke" 
indicate neither a definite religious order nor the function of the instirution 
nor an architectural form arising from these. One frequently encounters the 
same building referred to in different terms in inscriptions, documents, 
publications and in popular speech.5 Moreover, the adoption of ambiguous 
terms such as "bu_q 'a" and "'imarat", more particularly in the early period , 
which do not refer to any particular type of building and which could be 
applied to a variety of different types, added to the confusion of the already 
chaotic character of the existing terminology.6 The reason for our 
preference in this study for the term "tekke': apart from a few zawiyas of the 
Early Ottoman period, is its applicability to every type of religious building 
from large-scale asitana to the humblest zawiya. and its use in popular 
speech in a much more comprehensive and widespread connotation than 
the other terms.7 

2 Pakalın, op.cic., III, 648; Gölpınarlı, Mevlevi Adab ııc Erkfin.ı, 13-14; Tasawıif"tan 
Dil.i.mi.ı.e Geçen Deyimler 11c Atasözleri, 28-29;, Meı•lanii.'dan Sonra Mevlevilik, 334-338. 

3 Ocak, "Zaviyeler", VD, Xll (1987), 247-269. 
·I For example, the comprehensive institutions founded in rural areas by those referred to 

by Ô.L.Barkan as "kolonizatör dervişleri" (colonizihg dervishes) who took part in the 
movements of conquest in the Early Ottoman period (1300-ıniddle of ıhe XVth centwy) were 
known as ~aıiye". See: Barkan, "Osmanlı İmparatorluğunda Bir İskan ve Kolonizasyon Metodu 
Olarak Vakıflar ve Temlikler. 1. İsti.la Devirlerinin Kolonizatör Türk Dervişleri ve Zaviyeleri, il. 
Vakıfların Bir İskan \"e Koloniıasyon Metodu Olarnk Kull:mılmasında Diğer Şekiller:, VD, ll 
(1942). 279-365. 

5 For example, in the Yenikapı Maıvlaıvikhiina in lsınnbul, the 9ıtı !ine in the verse 
reııovation inscription daıed 1253 (1837/8) over the entrance ıo the imperial gallery contains 
ıhe ıerm dargiih, the first !ine in another renovation inscription daıed 1232 (1816/17) over the 
main entrance door contains the tcrm tekke, ıhe 3rd !ine bankalı, the 19ıl' !ine Mawlawikhana 
and the 2ot1ı !ine dargiilı ( da.rg;ılı). 

~Doğan, Osmanlı Mimarisinde Tarik.ar Yapılan, Tekkeler, Zaviyeler ve Benzer Ni telikteki 
Fücuı'l·et Yapı.lan, Istanbul 1977, 58-97. 

7 Doğan, op.ciL, 58:"The word tekke has entered the language as a term referring to 
various buildings associated with ıhe dervish institutioo in Turkey ıo a much greater extent thao 
in the other Islamic countries, covering a wide range ofbuildings from the largest instirutions to 
the smallest branches and e otering popular speech in positive or negative connotations, 
sometimes outside the institutional equivalenL~ 
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2. Problems of Architectural Definition 

2.1 The Period. "Which" Ottoman? 

Another problem encountered in defining the Ottoman tekke is the 
change in this definitio~ in accordance with the main stages through which 
Ottoman architecture passed in the course of time together with the 
political identity of the state. For example, there is an obvious resemblance 
between some of the tekkes belonging to the period known in the history of 
architecture as 'The Early. Period" or "Foundation Period" (1300-1453), 
during which the Turcoman Emirate retained its identity, and ·the mosques 
with tabhanes / zawiyas connected with the conquest movement, which had 
been strengthened by political and socio-economic conditions. The closed 
courtyard medreses of the S~ldjuq period have survived, together with the 
buildings attached to the khiinqiih8 and the double-unit turba-zanriya 
buildings from the same tradition. 

In the centuries of the "Classical Style" in architecture that arose from 
the re-organization of the institutional superstructure and the strengthening 
of the central bureaucracy following the conquest of Istanbul, and which, 
accompanied by the dissolution of the traditional structure, was to last until 
the I 740s, the traditional forms of the Early Period tekke disappeared, to be 
replaced by an increasing number of masdjid-tekkes or mosque-tekkes 
resembling the "mosque centred" architectural complexes that symbolized 
the period, while some tekkes are characterized by the employınent of the 
open courtyard medrese plans that reached maturity in the classical period. 

In spite of the Western influences to be observed in the façade 
arrangements, architectural details and decorative programmes in µıe 
period of Westemisation (Reform), which can be seen in the att~mpts at 
remodelling in architecture in accordance with Western prototypes, ·as in the 
institutional superstructure that extended from the Tulip Period to the 
Republic, the plans that were approved in the classical period still survived, 
producing a tekke type that differed from the others and resembled the civil 
architecture of the late period. 

8 Doğan, op.cic. 72-77: Bilgin, "Über die Tekke-Architektur des 13. Jahrhunderts in 
Anatolien", Fifcl.ı Incernationııl Congress ofTurkish Arc. Budapest 1978. 18~199; Emir, Erken 
Osmanlı Mimarlığında Çok İşleı•li Yapılar: Kent.sel Kolonizasyon Yapılan 'olaraJ.:. Zaıiye/er, Izınir 
1994, I, 25-33, 42-50; Tanınan, "Hankah /Mimari", TDVİA, XVI, 4M6. 
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2.2 Region. 'To what extent" Ottoman? 

Another question is, which of the tek.kes scattered over the vast expanse 
of Ottoman territory, all reflecting the style of the particular region in which 
they were located, could be regarded as representing Ottoman architecture 
in the true sense of the word. In our opinion, the answer to this question, 
which is valid for Ottoman culture as a whole, is to be found, to a large 
extent, in the administrative link between province and capital. With the 
Bursa-Edime-Istanbul triangle as the centre, the parts of Thrace inhabited 
by Muslims adjoining Anaİ:olia (territories outside Walachia, Moldavia, 
Transylvania and Montenegro), as well as the areas directly un der the rule of 
th~_state that had been settled by the Turks (Cyprus, Crete, Rhodes, ete.), 
ar~ all territories that had adopted Ottoman cultural identity. In spite of the 
intensification of regional styles as the distance from the capital increases, 
one can quite properly -refer to a "common architectural discourse" 
applicable to the tekkes. 

On the other hand, the Middle-Eastern and African territories that had 
been annexed by the Ottoman state from the fırst quarter of the XVIth 
century onwards, had already, hundreds of years previously, created their 
own particular architectural identity within the coiitext of the various 
different forıİıs of Islamic civilization. In these lands, to which historians 
have applied the term "Arab provinces", architecture, apart from a few 
exceptions, was dominated throughout the Ottoman period by regional 
styles. Thus most of the Sufi buildings in these Arab provinces cannot be 
described as truly "Ottoman". · 

2.3. Buildings Later Converted into Tekkt!s: 

In describing the architecture of Ottoman tek.kes, it should be bom in 
mind that many buildings designed for other purposes were converted into 
tek.kes, referred to in the old sources as "ıvaçl'-i mashikhat" (seat of a 
sheikh). For example, in Istanbul, several of the earliest of the "converted" 
tekkes, which, together with those originally built as tekkes, amounted to 
quite a considerable number, were actually Byzantine monasteries or 
churches that had been converted into mosque-tekkes during the reign of 
MeJ:ımed the Conqueror (1453-1481) after the conquest of Istanbul and, 
more particularly, under Bayazid II (1481-1512) .9 This ensured that, :on the 
one hand, the buildings necessary in the city far mystical life were rapidly 

9 Eyice, "Fetih'ten Sonra İstanbul'daki Kiliselerin Durumu~.•TY. 307 (Ocak 1965), 33-34; 
Öcüken, "İstanbul kiliselerinin Fetihten Sonra Yeni Görevleri, Banileri ve Adlan", HÜBBD, X/2 
uune 1979). 71-85 
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procured, while, at the same time, the "urban embellishment" policy of the 
old Turkish states (particularly the Anatolian Seldjuqs) was continued, with 
buildings that had become embedded in the public consciousness as 
religious centres surviving in an Islanıic fomı. 10 

The buildings acring as the seat ofa sheikh included mosques, mesjids 
and dwellings that, though more recent than the monasteries and churches, 
were, at the sarne time, far more numerous. Besides the medrese and 
darülhadis buildings that had been converted into tek.kes, one also 
sometimes encounters a building such as the Düğümlü Baba Tek.kesi 11, 

which had been converted from the foundations ofa palace (İbrahim Pasha 
Palace) at Sultanahmet in Istanbul. 

In short, it is impossible to form a single and definitive definition of the 
"Ottoman tekke" without taking into consideration the period and region, as 
well as the original function of the building itself. For that reason, in giving 
examples of typology, reference will be made to the changes undergone by a 
certain type of ~uilding in line with the stylistic periods of Ottoman 
architecture. At the sarne time, mention is made only of those tek.kes in the 
Arab provinces that can be classifi.ed within the caregory of Ottoman 
architecture, while, in the case of buildings later converted into tek.kes, 
attention has been concentrated on modifications and additions of 
imp"ortance from the purely religious point of view. 

3. Function and the Resulting Arcbitectural Programme: 

The functions performed by buildings of this kind lie at the hasis of the 
architectural programrne to be seen in tek.kes of the Ottornan period. These 
functions may be arranged in order of importanc,_e as worship, education, 
pilgrirnage, accornmodation, distribution of food, hygiene and transport. 
However, before Iisring the various functions and the units corresponding to 

them, great stress should be laid on tbe fact that the functions of worship, 
education, pilgrirnage and shelter, particularly the first two, formed an 
integral whole and were nonnally carried on in the same buildings. This 
interesring feature of the functional programme can be said to have arisen 
from the education system practised in the dervish lodges. Indeed, 
education in these establishments, in contrast to either the traditional 

lO Hasluck, Cbrisrianity and lslam under the Sultans, Oxford 1929, 2 vols. 
11 Tanınan, "Düğümlü Baba Tekkesi", DBİSTA. III, 107-108. 
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medrese education or secular education in the Westem style, was based on 
practice rather than tlıeory, tlıe aim being not so much to teach the student 
a body of facts as to mould and perfect hinı, with the application of an 
"initiatique" type of education that could only be achieved through "life" 
rather than "instruction", and which remained a secret between the sheikh 
and the dervish. Tiıis type of education, referred to as '~şpla:J:ıat-i şüfiya "and, 
in Sufi terminology, as "seyr u sulük", was composed of interconnected 
elements such as affection, worship, service, friendly intercourse, religious 
retreat and mystical ecstasy. This education could be given in religious 
orders characterized by the same essence and aim but differing in methods, 
w:ith priority given to one or another of these elements. 

3.1. Worship and Edııcation: 

Apart from the Bektashi lodges and independent mesjids such as 
rnevkvihanes, the religious centres combining worship and education, in 
which the namaz (ritual prayer) was performed, the ritual of the order 
k.nown as "ayin / ayfn-i sharif / ayfn-i awliya Allah / muqabala" was 
conducted, educational activities such as commentaries on tlıe Mesnevi in 
the Mawlawik.hana were practised, a number of gatherings were held, for ·· 
mawlid and hatinı groups, the ordination of a dervish as assistant to the . 
sheikh , the confınnation ofa sheikh in his post and the 'iishüra gathering 
in the month of MuJ::ıarraıİı, while several rneetings were ~eld by the leaders 
of the order in the space referred to by the Bektashis as maydan / maydan 
evi, by the Mawlawis as semahane and by roembers of the other religious 
orders as tawJ:ıidkhana. 12 Besides this, there was the Maydan-i Sharif, 
employed for a type of meditati.on peculiar to the Mawlawikhana known as 
"muraqaba': the kiler evi in Bektashi lodges, in which liturgical objects used 
by the order were stored, and.also the khalwat:l,<hiina13 in buildings belonging 
to religious orders, principally the Khalwatiya, who observed the practice of 
''khalwat''. (religious seclusion). 

3.2. Pilgrimage: 

The tombs in the dervish lodges in which the pirs or postnishin ( chiefs 
or heads ofa dervish convent), their family or leading members were buried, 

12 In Isıanbul, the term "sa.ıııii'khiimı nwas widely used not only by the Mawlawis but also by 
the otber orders apartfrom the Bektashis. The same is ırue.for tbe term "ıııaydiinn. 

· IS Tanınan, "Halvetbanen, TDVİA, XV, 388-383. 
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as well as tlıe ~apra (graveyard) containing tlıe graves of certain dervishes 
and tlıeir disciples, constiruted places ofpilgrimage. As wil1 be touched upon 
below, tlıe tombs of walis (saints) recognized as places where fay<;/ (spirinıal 
power) was emanated by tlıe members of tlıe order, played, in addition to 
tlıeir role as places ofpilgrimage, an important partin the spirirua1 training 
of tlıe dervishes. 

3.3. Accom.modacion: 

The accommodation units in tlıe dervish lodges were divided, just as in 
ordinary domestic architecture, into two main sections, tlıe harem and tlıe 
seliimlık. The harem was the section occupied by tlıe sheikh and his family, 
and was alsa used far tlıe accommodation of women visitors ta the lodge, 
whetlıer ar not they belonged to that particular religious order. in line with 
tradition or tlıe conditions laid down in tlıe deed of trust, 14 the harem 
apartments in dervish lodges in which tlıe sheikh was unmarried would be 
more accurately termed "sheikh ikametgahı" (the sheikh 's apartments). it 
would be a mistake to refer ta the tekke harem aparonents, which could vary 

from a humble dwelling consisting of a couple of rooms ta a magnificent 
mansion, slnıply as an accommodation unit. The sheikh ' s wives, known"by 
such titles as 'W-alida Badji, Badji Sulçfuı" and "Sheikh Ana", who exercised 
an important, tlıough at first sight invisible, role in tlıe life of tlıe lodge as a 
sort of "spiritual motlıer" of all tlıe dervishes in the teklke, batlı male and 
female, concentrated tlıeir activities of communion (so~bat) and prayers 
(dhilcr) in tlıe harem section. This was tlıe place where "darwisha"(female 
mul}ibbas), "muQibbes" (female friends) and female visitors learned in 
practice tlıe tekke ceremonial (khurda-i tariq) and the collective aspect of 
tekke life. In addition ta tlıe sofas (halls), rooms and toilets, tlıe harem 
apartments also contained a small kitchen, quite apart from tlıe large tekke 
kitchen, as well as a small batlı and ghaslkhiina (wash-place far rinıal 
ablutions) . 

The selamlık, which contained tlıe sheikh odası, may~an odası, 

dhiikirbashı odası and coffee kitchen, comprised a number of different 
functions. The sheikh odası was the room in which the sheikh receh'ed his 

1~ For exaınple, in Bekıashi lodges under babas confonning ıo ıhe "mudfarnıdlik arkiiru~ 
csıablished by Balım Sulı3n, as well as in ıhe Q;ılandarkbiinıı (Ôzbekler) Tekkesi aa:acbed lo the 
Naqshbandiya order at Eyüp in lslanbul. (Zarcone - Tanman, "Kalenderhane Tekkesi", 
DBİSTA, IV. 398-400. . 
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male visitors and played an important role in the mystic training, with 
communion and musical (mashq) gatherings. The meydan odası was a room 
in which the dervishes could change their clothes and engage in 
conversation. The room in which the dhakirbashı, who was in the charge of 
the music performed in the rites in all the orders apart from the Mawlawiya, 
could rest, receive visitors and give music lessons, and in which the musical 
instruments employed in the religious rites were kept, was known as the 
dhakirbashı odası. The coffee kitchen was where the coffee to be o.ffered in 
the selamlık was prepared under the supervision of the qahva naqibi. Apart 
from these, in some ·cases, the inmates of the lodg~ were housed in dervish 
ceJls in the seliimlık. In the larger tekkes, the selamlık generally contained a 
section in which male visitors were received, known in Bektashi tekkes· as 
mihman evi, and in other tekkes as müsiifirkhana or mihmankhana.. The 
mabeyin odası was a room connecting the seliimlık and the harem in which 
ehe women arranged cheir veils. 

All the various units listed above were to be found only in large. fully_ 
equipped lodges. The seliimlıks in lodges of more modest dimensions and 
architecrural programmes usually contained one or two multi-purpose 
rooms used for conversation, music lessons, dervish accommodation and the 
entertainment ofvi~itors. 

3.4. Kitchens: 

Meals. for those living in the lodge and for those who arrived on various 
occasions such ·as the weekly services, k;µıdil geceleri (feast nights), 
Ramaçlan evening meals, aşure cemiyetleri, ·mevlit, (celebration of the 
Prophet's birthday), khatın (recitation of the Qoran), khiliifat djam •jfyeti 
(ordination meetings), as well as for those eating in the lodge and the 

destinıte in the neighbourhood, were c<;>oked in kitchens known as maçbakh­
i sharifs in mawlawikhana an.d as aş vvi in Bektashi tekkes, located, as they 
were run by men15, in the seliimlık section. The "matbakh-i sharifs" in the 
mawlawikhanas were used for the primary education of novices entering the 
order and for training in samii' (ritual) music. 

15 Men were employed in the kitchens in the tekkes, just as they were in large scale 
residences such as palaces, konaks (mansions) and yalıs (waterside residences. The man 
responsible for the preparation ofthe food was known in the Bekıashi tekkes as "aşevi babası", 
in Mawlawikhanas as "seHabbakh" and in other religious orders as "aşçı" or "aşçı dede". 
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The harem mutfağı (harem kitchen) was a small kitchen calculated to 
meet the needs of the inınates of the harem, which was connected to the 
large kitchen by means ofa revolving cupboard. Here the food sent to the 
harem through this revolving cupboard was heated, and here, too, the 
women could prepare delicacies such as jam, syrup and milk puddings. 
Other units connected with the provision of food included the kiler, known 
in Bektashi tekkes as arzaq evi, in which provisions were stored and which 
was more or less complementary to the large kitchen, the fırin in which 
bread was baked and which was known in the Bektashi tekkes as ekmek evi, 
the ta'amkhana / yemekhana, known in mawlawikhanas as sumatJ<hana, 
where meals were eaten in common, the sharbat.khana, in which sherbets 
were prepared and, in some of the tekkes in rural areas, a cow byre, sheep 
pen, poultry house or beehives. 

3.5. Hygiene: 

Architectural units in the selamlık and .fıarem sections connected with 
hygiene comprise the hamam (bathhouse) or ghaslkhana, places for ritual 
ablutions ranging from simple tap and b~in to full-scale shadirvan, toilets 
and laundry, as well as water tanks, cistems and wells supplying water to the 
lodge. 

3.6. Transport: 

Transport was usually by horse, donkey or horse-drawn vehicles. In 
lodges in rural areas, the at ahın (horse stable), known in Bektashi tekkes as 
"at evi", was a unit perfonning a very necessary function. Dervish lodges on 
the shore would possess an iskele {landing-stage) and kayıkkhana (boat 
house). 

3. 7. Secondary Functions: 

Some tekkes in the form of "tariqat külliyesi" (religious cornplexes) 
comprised units serving other needs of the comrnunity quite unconnected 
with tekke life and tariqat architecture, such as the muwaqqitkhana 
(chronometer roorn}, library, prirnary school, Qoran school, fountain and 
sahil (fountain for the distribution ofwater). 

3.8. Lodges with Special Functions: 

in the Ottornan period there were also a number of religious 
institutions with special functions, which, though not devoted primarily to 
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training in mysticism, were known as "tekkes" because they caıne under ehe 
supervision of the tariqat personnel. Far example, in Istanbul, one 
encounters institutions in the nacure of guest-houses and information 
centres aimed at providing accommodation far wandering dervishes, mosrly 
bachelors, coming from areas outside the Ottoman Empire, and at 
establishing political and diplomatic contacts with these territories by means 
of sheikh s acting as honorary consuls. This group includes the Özbek, 
Indian and Afghan tekkes. 16 Outside Istanbul, tekkes of this type can be 
found in cities such as Bursa and Jerusalem.17 

. There were alsa a number of tekkes that specialized in a ceı·tain :field, 
lik~· the Çarşamba Mathnawikhanasi in lstanbul, 18 which, although attached 
ta the Nakshibendiyye order, was founded as a centre of Mathnawi 
education. It should not be forgotten that the Khiitüniya. Tekkesi19 at Eyüp 
gave shelter ta homeless old women, while the Pehlivanlar Tekkesi 
(Wrestlers' Lodge) 20 in the vicinity of U:nkapanı and the Okçular Tekkesi 
(Archers' Lodge)21 at Okıneydanı were import.ant Ottoman sports centres. 
There were also a number of lodges that could be described as "recreation 
areas", or perhaps, more accurately, as rural centres entrusted to the tarikat 
personnel far maintenance and servicing. The Dja'farabad and l:Jasanabiid 
tekkes22 on the Sütlüce slopes and the Akbaba Tekkesi23 on the Beykoz­
Dereseki road are examples of this type of establishment in Istanbul. 

ırı Konyalı, Abideleri ı•e Kitiibeleriyle Üsküdar Tarihi, Istanbul 1976, I, 420; Tanınan, 
"Afganiler Tekkesi", TDVİA. I, 400; Zarcone, "Histoire et er9yances des derviches rurkestanais et 
indiens a Istanbul", Anacolia Modern;ı-Yeııi Anadolu/ Derviches ec Cimeıieres Occomaııs, II 
(1991), 137-200; Zarcone-Tanman MAfganiler Tekkesi", DBİSTA, I, 86-87; Zarcone-Tan.man, 
Buhara Tekkesi", op.dı, II, 325-327; Zarcone, "Hindiler Tekkesi", ", op.dı, IV, 74-75; Tanınan, 
~Özbekler Tekkesi", op.dı, VI, 19S.202. 

17 jerusalem contains an Afghan, Özbek ;uıd lndian tekke. For ıhe Bukhara (Özbekler) 
Tekkesi in Bursa, see: Mehmed Şemseddin, Bursa Dergfilıları (Yadig;ir-1 Şemsi), I-ll, Kara -
Atlansoy, Bursa, 1997, 299-302. 

18 T:uı!Dlln, "Mesnevihane Tekkesi", DBİSTA, V. 408409. 
l!l Tanınan, "Hatuniye Tekkesi", DBİSTA," rv. 20-21. 
20 Thls institution is referred to in the sources as "Güreşçiler Tekkesi" or Güreşçiyan 

Tekkesi. (İstanbul Vakıfları Tahrir Defteri - 953 (15.46) Tiirihli, Barkan-Ay\'erdi, lstanbu.l 1970, 
47, 176). 

21 İşli, "Okçular Tekkesi", DBISTA. VI, 124. 
22 Turnalı-E.Ylıcel, "İstanbu!'daki Bazı Tekkelerin Yerlerine Da.ir Bir Araşbrma", VD, XVIII 

(1984), 141-163; "Hasanabad Tekkesi", DBİSIA. vm. 190. 
23 Tanınan. "Akbaba Tekkesi", TDviA. II, 221-222; Tanınan, , "Akbaba Tekkesi", DBİSTA. 

ı. 153-154. 
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4. Building Layout.: 

The principal factor influencing the building layout is the functional 
plan of the tekke. in buildings in the nature of masdjid-tekke or mosque­
tekke, the uniıs used far prayers by the people of the neighbourhood were 
divided off from the rest, with thc "public" section clearly separatcd from the 
life of the tekke, which demands a certain amount of privacy. in tbe same 
way, in order to facilitate as far as possible tbe intense and many-sided 
buman traffic constinıted by the sheikb s, the inmates of the harem, male 
and female visitors and ehe dervishes themselves, the prayer ball was located 
in close proximity to tbe selaml.ık and J:ıarem sections, with, in most cases, a 
direct connection between tbem. At the same time, in order to avoid 
collision between men and women, in the jargon of the time "kaçgöçe halel 
gelmemesi" (to avoid infringement of tbe rules covering the veiling of 
women), a number of design elemen ıs were introduced, such as an 
independent entrance far women and a "mabeyin odası" (antecbaınber 
between tbe t:wo sect:ions), and, in the large-scale tek.kes in Istanbul, a 
separate entrance to ehe imperial galleries. Furthermore, ehe location of the 
şerbethane (sect:ion in which sherbet was produced) in close proximity ta 
tbe unit of worship; the connection in Bektashi tekkes bet:ween tbe "kiler 
evi" and the "maydiin evi; the location, as in palaces and konaks,· of the 
kitchen, which was sinıated in the selamlık and was under the direction of 
male cooks, near the dining areas in the selamlık, harem and ehe maydiin-i 
sha.rif, the location of tbe water tanks beside tbe toilets, washrooms ete. so as 
to facilitate organization, as well as innumerable minor details arising partly 
from the complex relationships goveming tbe functional plan of the tek.kes, 
partly from regional customs and traditions ('urf-i Q.alda), as well as from a 
general concern far comfort and utility. 

Another important factor goveming thc relationships between the 
various units in the dervisb lodges springs from consider~tions arising from 
tbe constinıtion of tbe religious orders and tbe traditions associated with 

them. For exaınple, the close connection to be observed between tbe prayer 
balls and the tombs, which, at least in the Ottoman period, distinguisbes a 
large proportion of the tek.kes from other placcs ofworship, arises from the 
approach of the Sufis to death and to the ıv:ılis, (saints). This will be dealt 

with in more detail in the section on tombs. 
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Other factors influencing the layout of the tekkes .included the 
topography and dimensions of the site, the relationship with the main 

arteries of communication, the view onto which they opened and the height 
of the buildings in the neighbouring plots. For example, on a lightly 
inclined site, the sections forming the tekke could, ifnecessary, be gathered 
within the same complex or arranged in steps in confonnity with the slope. 
On the other hand, in the case of a steeper slope, the tekke could be 
arranged in the fonn of independent buildings on terraces formed by 
retaining walls. In some cases, as, for example, in the case of the Ya.Qya 
Efendi Tekkesı-<ı·ı in Beşiktaş, Istanbul (c. 1538 -1" quarter of the X.Xth 
century), the tomb is placed to the north (the rear), in contrast to the usual 
Ctlstom, in order to allow the prayer hail to open onto the view. In the case 
of the Ylldız Dede Tekk.esi25 at Bahçekapı in Istanbul (1730-1775/76 - 4ı1ı 

quarter of the XIXth cenrury) which is s~t in the midst of a number of 
business premises, the application of an extremely complex and organic 
design an'C:ı the recourse to expedients such asa lantem and a ventilation 
shaft in order to facilitate illumination and ventilation constitute interesting 
examples of the influence of environmental factors. 

The size of the lodge, the architectural programme and the quality of 
the construction and decoration are greatly influenced by the revenues 
received through endowments or donations, while other factors governing 
design and decoration include the plans developed over the cennıries in 
Turkish-Islamic architecture and the d ominant style of design · and 
decoration in Ottoman architecture ço be observed in the period in which 
these tek.kes were built. 

5. The Problem of Classification and an Experi.ment in Typology Based 
on the Building Layout: 

The dervish lodges of the Ottoman period can be classified in 
accordance with their forms and dimensions. The fırst idea to occur to one 
would be to classify them in accordance with the religious order to which 
they belong, but, though such a classification would undoubtedly b e of 
interest for any research into mystic life in the Ottoman period, it has a 

24 Tanınan, "Setıing for the Veneration of Saints", Tbe Dervisb Lodge. A.İ'chitecture, Arc 
:ınd Su.(ism in Ouoman Turkey, Bcrkeley, 1992, 130-171 (149, 152, 154); Tanınan, "Yahya 
Efendi Tekkesi", DBİSTA. Vll, 409-412. 

25 Tanınan, "YılciıZ Dede Tellesi", DBİSTA, vn, 516-5XVll). 
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number of drawbacks from the architectural point of view. Apart from a 
relatively few examples influenced primarily by symbols peculiar to rhe order 
in question, in the great majority of the dervish Iodges the layout of the 
building and the main principles of the design are based on a functional 
scheme transcending the religious order to which they belong. A Iarge 
proportion of the lodges have been given a cumulative architectural identity 
arising in the centuries following their original foundation as a resule of 
changing hands between the various orders, re-building, modifications and 
additions, with some of these taking place in periods when the lodge was in 
the possession ofa different religious order. 

The classification of Ottoman cekkes as asitanas and zawiyas can also 
lead to errors in defınition. For causes referred to above, the distinction 
between asitana and zawiya generally fails to reflect the architectural 
programme and Iayout. A zaıviya possessing a strong economic foundation 
and social environment can sometimes far transcend the asitane to which it 
is attached.2(j 

in conclusion, the acceptance, in the typology we suggest, of the 
building layout as a criterion and the grouping of the examples in 
accordance with the relations between the sections they contain will prove 
very much more reliable from the point of view of architecrural history. 

Group I 

in Iayout, the group I tekke complexes display a close resemblance to 
the Ottoman medreses with open courtyard and portico and the mosque­
medreses with central courtyard which constitute a special category of these. 
It is interesting to note that the comparatively few examples of this type of 
tekke were founded by members of the ruling class ~(sultans, mothers of the 
sultans, grand viziers, sheikhülislams, chiefblack eunuchs, ete.), which must 
have been a factor in the similarity beı:ween these cekkes and the medresse 
founded by members of the same class and representing the, in a sense, 
"official" state ardıitecture. 

In ali the examples, the prayer hali and the cells allocated to the 
accommodation of the dervishes were grouped around an open courtyard. 

26 An example of this is 'Abd al.Salam Tekkc•i ar Koskıo. thc asitiina of th.- order 
(Tanınan, "Abdiisselam Tekkesi", DBİSTA, I, 55-56, and ı:he I;faşiriziida Tekkesi al SiiıJiice 
(Tanınan, "Hasırizade Tekkesi", op.ciı. IV, 6-9) a zawiya belongiog to the same religious order. 
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in some cases, the cells surrounding the courryard on one, c:wo or three sides 
fonned either a single "U" shaped block or-a double "L" shaped block on 

the axis of the mil.ırab /main entrance of the prayer hali, while iri other 
cases they extended along the whole of one side · of the courtyard. This 
courtyard, which constituted the nucleus ofthe whole plan, on the one hand 
creating the inner world of tekke life and, on the other, creating a 
communication between the various units, also ensured an adequate supply 
of illum.ination and ventilation to all parts of the complex. The colonnade or 
eaves running along i n front of the cells served to protect the inmates from 
sun, rain or snow. The colonnade had masonry domes, a vault or a sloping 
ro0f. 

Another characteristic common to tekkes in group I is the location of · 
the harem, the residence the sheikh and his family, at scime distance and 
quite -separate from the main building occupied by the dervishes, who were 
always single. The harem apartments, wooden structures characterized by 
the features typical of the secular architecture of the period, were fumished 
with an independent garden with high walls that hid the harem from prying 
eyes. At the same time, a shadin•an or a row of ablution taps was placed in 
ehe courtyard in the centre of the main building. As for the toilets, these, for 
obvious reasons, were located around a small, independent courtyard quite 
cu t off from the prayer hall, the accommodation and ehe dining areas. 

Most are contained within the limits of a complex. Some of these 
complexes, like the Qodja Muşçafa Pasha, Sheikh Wafa, Sokollu Melµned 
Pasha, Piyfila Pasha and 'Atiq Wfilida complexes in Istanbul and the Ghazi 
Khusraw Bey complex in Sarajevo, are planned on a very generous scale, 
while others, like the Küçük Ayasofya, Bayram Pasha, Çorlulu 'Ali Pasha and 
l:Iadji Bashir Agha complexes in l stanbul, are on a smaller scale. If the 
imaret and hamam sections in the complexes stili survive they will be used by 
the inmates of the tekke, with the result that the units devoted to food and 
washing requirements no longer form part of the architectural -programme 
of the tekke: Otherwise, these needs are met within the structure of the 
tekke itself, with offıces such as kitchen, pantry, hamam and gusülhane 
sometimes housed in the block surrounding the courtyard, while in others 
they remain quite separate. 

in some of the tekkes included in this group, such as the Sheikh Wara, 
İbrahim Gulshani, Ghazi Khusraw Bey, Sokollu Mel;ımed Pasha, 'Atiq 
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Walida, Bayram Pasha and l:Hidji Bashir Agha tekkes, the dervish cells, in 
contrast to the medrese cells in tlıe same complex, are closed to the outside. 
This feature ·may be regarded as a reflection of the difference in the type of 
education provided in the tekkes and medreses. in <:>ther words a reflection 
of the introversion required by the mystical approach to life. However, in 
spite of these common features, t11e type in question can be divided into two 
sub-groups. 

Sub-group 1-A: 

in the specimens fonning this sub-group, tl1e area set aside for the 
liturgical rites is, at me same time, planned as a mosque for the use of ali, 
and this dua! function is clearly stated in me deeds of trust. The earliest 
examples in lstanbul of these institutions, which can be described as 
"mosque-tekkes'', included the Sheikh Wa!a Complex (c. 1476-77-1490), 
which took shape during tl1e reigns of MeJ:ı.med tl1e Conqueror and Bayazid 
II, as well as religious buildings belonging to tl1e Byzantine era modi.fied in 
line wich their new functions and fumished with additional buildings, such 
as the Küçük Ayasofya .Complex (1486-1490) (fig.l) and tl1e J{haJwatiya­
Sunbuliya Asitanasi in me Qodja Muştafa Pasha Complex (beginning of tl1e 
XVItl1 century -1" quarter of me XXtl1) (fig. 2) .27 · The same design 
continued to be applied in tl1e XVItl1 century in t11e Piyfila Pasha Complex at 
Kasımpaşa (1573) (fig. 3), in tlle XVIIItl1 cenrury in t11e tekke belonging to 
the Çorlulu 'Ali Pasha Complex at Çemberlitaş (1707-1709) and 

0

the Muşçafa 
Pasha Tekke outside Edimekapı (1753) (fig. 4) .28 

27 İsıanbııl Vakıfları Tııhrir Defteri, 16, 159, 366-69; A}'l·erdi, Osmanlı Mi'miirisinde Fatih 
Deıri, lll, lstanbul 1973, 502-506; Yüksel, Osmanlı MimiirWnde II Bıiyezid-Yavuz Deı'Ti, V. 
Isıanbul 1983, 258-269, 273-281, 294; Tanınan, "Şeyh Vefa Külliyesi", DBİSTA, VII, 173-176; 
Müller-Wiener, Bildl=ikon zur Topogr.ıphie İscanbuls, Tübingen 1977. 172-183; Eyice, "Kapu 
Ağası Hüseyin Ağa'nın Vakıfları", Aı;ı.cürk Ünfrersiıesi Edebiyat fakıi/cesi Anışurma Dergisi, IX 
(1978), 170-185; Eyice, "Küçük Ayasofy:ı Camii". DBİSTA, V. 146-149; Tanınan, "Küçük Ayasofy:ı 
Tekkesi'', op.ciı., V, 149-150; Bacqut!-Grammont-Laquaur-Vatin, "Stelıe Turcica. I. Küçük Aya 
Sofya", Isc:ınbuler Miueilungen, 34 (1984). 141-503; Eyice, "İsıanbul'da Koca Mustafa Paşa 
Camii ve Osmanlı-Türk Mimarisindeki Yeri, TD. V/, 89 (1953), 153-182; Yazıcı, "Fetih'ten Sonra 
İsıanbul'da İlk Hah'eti Şeyhleri: Celebi Muhammed Ccmaleddin, Sünbül Sinan \'C Merkez 
Efendi", İED, ll (1956). 87-113; Eyice-Tanınan, "Koca Musı;ı.fa Paşa Külliyesi", DBİSTA. V, 30.34; 
Tanınan. "Sünbül Efendi Tekkesi", op.cic., VIl, 105-107. 

28 Tanınan. "İstanbul/ Kasımpaşa'daki Piyale Paşa Külliyesi'nin Medresi ve Tekkesi için 
Bir Restitüsyon Denemesi", Sanat Tarihinde Doğudan Baoya - Ünsal Yücel Anısına Sempozyum 
Bildirileri, İst.ınbul 1989, 87-94; Demiriz-Tanınan, "Piyale Paşa Külliyesi", DBİSTA, Vl, 254-258; 
Tanınan, "Çorlulu Ali Paşa Külliyesi", TDVİA, VIII, 371-373; Tanınan, · "Çorlulu Ali Paşa 
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In some cases, like- the ·Sheikh Wafü Tekkesi and the Piyfila Pa.Sha 
Tekkesi, .µıe cells surround.ing the counyard were shared by the dervishes 
and the medrese students, with t.he prayer hail being fumished with a third 
function to form a "mosque-classroom-tawJ:ıidkhana (hall where the sema is 
performed). These mosque-tawJ:ıidkhana, apart from additional units29 to be 
observed in some cases incroduced by the leaders of the religious order, may 
be classified within the category of Ottoman mosque architecture and are 
generally located on the k.ible (south) side of the shadirvan courtyard. Two 
exceptions to this rule may be mentioned. in the Çorlulu 'Ali Pasha 
Complex the mosque-tawJ:ıidkhana is located on the west of the courtyard, 
wqile in the Muşçafa Pasha Tekkesi it is located on the east. The separation 
of the block or blocks formed by the cells surrounding the courtyard from 
the mosque-tawJ:ıidkhana by means of the courtyard side-entrances, 
screngthens the relation of this building, which is not at the disposal of the 
tekke members, to its environs. 

Sub-group I-B: 

in the specimens in this sub-group, tlıe masdjid-cawJ:ıidklıana unit, 
which meets tlıe requirements of both worship and ritual was planned for 
the use of the dervisbes resident in the tekke, as well as of the friends of the 
tekke and visitors (zuwıvaran) come to follow the rites. Of the specimens 
reflecting the style of the classical period one may mention the Çoban 
Muşçafa Pasha Tekkesi at Gebze (1522), the Ghazi Khusraw Bey Tekkesi at 
Sarajevo (founded 1531) (fig.5), the Sokollu MeJ:ımed Pasha Tekkesi at 
Kadırga in lstanbul (c. 1573/74) (fig. 6-7), aİıd the 'Atiq W-alida Tekkesi at 
Üsküdar in Istanbul (1579). (fig. 8) .30 The !ast two are located within 

Kfilliyesi", DBİSTA. TI. 527-529; Haskı\n, Eyüp Tarihi, Istanbul 1993. I. 70-73; Tanınan, "Mustafa 
Paşa Tekkesi", DBİSTA. V, 564-565. 

29 in this connection. one may mention the khaJıır,ııkhiina (room for prhoate meditation) 
later placed in one of the piers in ıhe mosque-ı::ııv.(ıidkbiina in ıhe Qodjıı Musı::ıf;ı Pasb;ı Tekkesi, 
a convened cburch building, and the kbalıır,ıckhiina in ehe Sheiklı Walii Tekkesi placed beb.ind 
and entered chrough the mihrab. 

so Sözen, Türk Mimarisinin Gelişimi ı•e Mimar Sinan, lstanbul 1975, 163-165; Ayverdi, 
Avrupıı'd;ı Osm:ınl.ı Mimiİ.ri Eserleri - Yugoslıııya, II/3, Istanbul 1981, 350; İbrahim, "Gazi 
Hüsrev Bey Külliyesi \'e Bosna-Hcrsek'teki Son Durum", X. V;ıkıf Haftası Kiı::ıbı / Türk 
Cumhuriyetlerindeki Kültür Varlıklar ' 'e Değe.rler; Bosna-Hersek' deki VakllVarlıkl.an ve Yılımız 

. Ônge Restorasyon Seminerleri (7-1-0 Arak.ık 1992 Ankara), Ankara 1993, 181-206; Tanınan, 
"Sinan-ın Mimarisi/ Tekkeler", Mimarbaşı Koc;ı Sinan, Ya.şııdJğı Çağ ı·e Eserleri, lstanbul 1998, 
I, 313-319; Kuban, "Sokollu Mehmed Paşa Külliyesi", DBİSTA. VII, 32-24; Goodwin, A History of 
Ottoman Archicecrure, London 1971, 288-291; Yiicel, "Eski Valide Camii ve Külliyesi". İSTA, X, 
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complexes designed by Sinan. The I:Iadji Sinan Tekkesi in Sarajevo (reign of 
Murad IV: 1623-1640), and, from lstanbul, the Bayram Pasha Tekkesi at 
Haseki (1634-35) (fig. 10) and the Sheikhulislam Tekkesi at Eyüp (1744/45) 
(fig. 11), continue to display the characteristic features of the classical post­
Sinan period,31 while the Babı'fili I:Iadji Bashir Agha Tekkesi32 (Khalwatiya­
'Ushshaqiya / Şalahiya Asitanasi) (1760/61) (fig. 13) at Haydar in Fatih 
displays the characteristic features of the Ottoman Baroque. 

Several examples belonging to the sub-group 1-B in Egypt and Libya 
characterized by features differing from the examples from the Anatolia­
lstanbul-Rumelia zone are also worthy of attention. For example, the 
İbrahim Gulshani Tekkesi33 (GulshaniyaAsicanasi) (1519-1524) (fig. 14a-b), 
the first Ottoman tarikat building in Egypt and the first Sufi building to be 
described asa "tekke", despite the local style displayed in the facades and 
superstructure, breaks away from the Mamluk tradition in iti basically 
Ottoman courtyard plan. At the same time, its raised position and the 
unusual location of the tomb is at variance with the principles of Ottoman 
architecture. in accordance with a tradition that sun'İved to the Fatimid era, 
the edifice is placed on a high platform with vaulted shops undemeath. The 
tomb of the pir rises up in the centre of the courtyard, with the tekke units 
forming a circle around it. 

5300.5303; Müller-Wiener, op.ciL, 402-404; Kuran, "Üsküdar Atik Valide Külliyesi'nin Yerleşim 
Düzeni ve Yapım Tarihi Üzerine", Suııt Kemal Yet.kin'e Armağ:in, Ankara 1984, 231-248; Kuran, 
Mimar Sinan, Isıanbul 1986, 175-192; Tanınan, "Sinan'ın Mi°milrisi / Tekkeler", 319-322; 
Tanınan, "Atik Valide Külliyesi", STAD, 2 (April 1988), 3-19; Tanınan. "Atik Valide Sultan 
Külliyesi", TDVİA, IV 68-73; Tanınan, "Atik Vıılide Külliyesi", DBİSTA. I, 407-412. 

:{l Ayvercli, op.cit., 387-389; Göktürk, "Bayrampaşa Medresesi, Mektebi, Sebili, Tekkesi, 
Tekke Mescidi \'e Türbesi", İSTA, IV, 2306-2308; Nayır. "İstanbul Haseki'de Bayrampaşa 
Külliyesi", Ord. Prof. Dr. İsmail Ha.kk.ı Uzıınçarşılı'y;ı Armağıuı, Ankara 1976, 397-410; Tanınan, 
"Bayram Paşa Külliyesi", TDVİA V, 267-268; Tanınan, "Bayram Paşa Külliyesi", op.cit., II, 101-
103; Haskan, op.cit., !, 93-97, 290-291; Tanınan, "sheikhülislam Tekkesi", DBİSTA, VII, 177-178. 

32 Arel, Onsekizinci Yüzyıl İsc;ınbul Mimarisinde Balİlılılıışm;ı Süreci, Istanbul 1975, 52-53; 
Goodwin, op.ciı., 377-379; Tanınan, "Hacı Beşir Ağa Külliyesi", DBİSTA. III, 469-473; Tanınan, 
'Tahir Ağa Tekkesi"., op.cit .. VII. 189-190. 

33 Behrens-Abouseif-Fernandez. "Sufi Arclıitecrure in Early Onoman Cairo", Annales 
Islaınologiqııes, XX (1984). 10~114 (109-10); Behrens-Abouseif, 'The Takiyyat Ibrahim al­
Kulshani in Cairo", Muqarnas, 5 (1988), 43-60. 
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The Suleyman Pasha (Süleymaniye) Tekkesi3"1 (1543) (fig. 15) and the 
Mal;ımüd I Tekkesi3" (1750) resemble the İbrahim Gulshani in being placed· 
on a raised platform. The Sulcymaniya Tekkesi possesses a hybrid plan 
consisting of a combination of the courtyard and eyvan layout of the 
Mamlük hankah with the counyard-portico plan of Ottoman origin. The 
same combination can be seen in the sebilküttap located in the right-angled 
comer of the site, as well as in the facades of the cwo ·buildings, details and 
decoration. The Zawiya of Sidi Amura3ı; (1721) (fig. 16) in the Zanzur oasis 
near Tripoli, the layout of which allows its inclusion in this category, 
possesses an ~teresting superstrucrure. 

in these buildings, some of the prayer halis of smaller dimensions than 
the mosque-tevhidhanes in sub-group 1-A (e.g. those in the Ghazi Khusraw 
Bey, Sokollu MeI:ımed Pasha, 'Atiq Wfilida, I:fadji Sinan, I:fadji Bashir Agha 
and Tahir Agha Jodges) reflect the characteristic features of Ottoman 
meajids. These square or rectangular units are surmoumed by domes. vaults 
or gable roofs. Those in the Bayram Pasha and Sheikhulislam cekkes 
resemble Ottoman tombs in their octagonal bodies and _domes, while they 
are in perfect harmony with the choreography of the rites of the o~der. 
Masdjid-caw~lidklıana rarely used by those unconnected with the tekke are 
closed ori the outside and are contained within the same block as the other 
tekke units, with a single entrance opening on co the courtyard. The mesjid­
tevhidhane in the Bayram Pasha Tekke differs from the others in consisting 
of an independent block rising up in ehe centre of the courtyard, while that 
in the I:fadji Bashir Agha Tekke also differs from the others in being 
elevated on a ~latform. 

Group il 

In tekkes in group II, the prayer hali is located on the south of ehe 
shadirvan courtyard quite independently of the other tekke units, while the 
sections remaining outside the harem are distributed over the oeher sides of 
the courty(;l.rd. in most of these buildings in the form of small complexes 

3"1 Pacha, "L'lnflucncc Ouomanc sur l'Architccrurc Musulınanc en Egyptc", Proceeding-s 
of tlıe Twency..Second Congress of Oriencalisıs hcld in Isı:ınbııl. Scptembcr 15ı1ı to 2211d 1951. il. 
Communications, Leiden, 1957, 645-650 (646); Behrens-Abouseif, Islamic Architccwre in C:ı.iro 
-An Introdııction, Cairo 1989, 158-160. 

3~ P;ıclıa. op.ciı., 647 
sr. Mcssana. L'Arclıiıı:ttunı Musu/marı:ı dcll:ı Libia, Castclfranco Vencto 1972, 155-156. 
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with a scattered layout the harem section is quite independent ot the 
courtyard surroundings and possesses a harem garden with a separate 
entrance. In most cases, the western, eastern and southern sides of the 
worship-ritual buildings are reserved for graveyards and tombs. This main 
group can be divided into two sub-groups: 

Sub-group II-A: 

In these specimens, the great majority of which were also intended to be 
used as mosques, the mosque-tevhidhane buildings are quite separate from 
the rest. In the institutions in question, only the tombs and the section used 
as a mosque remained standing after the closure of the tekkes, while, in 
most cases, the other tekke units, bereft ofany function, simply disappeared. 
Partly for this reason, partly because Ottoman masdjid with stone walls and 
gable roofs displayed the same characteristic features as small mosques and 
were referred to in the great majority of sources as mosques or mesjids, 
practicaily no reference has been made up to now in the literarure of the 
history of art to the dual function performed by these buildings. 

The Ya'qüb Tchelebi Zaviyesi in Iznik ( 4ııı quarter of the XIVth century) 
(fig. 17), the Abü İshaq Kazarüni Zawiyasi in Bursa (1389-1399) and the 
Tokat I:Iamza Bey Zaw:iyasi (beginning of the XVth century) are early 
examples of this type.37 These buildings with tlıe characteristic plan ofa 
mosque with ca.bkl1ana / zawiya, reflect the close resemblance be~veen this 
mosque type in the Futuwwa tradition and the tarikat buildings, with the 
tekke representing a variety of the tekke type peculiar to early Ottoman 
architecture. 

This type is represented in Anatolia in the early and classical peıiods of 
Ottoman architecture by buildings on the scale. of a tariqat complex witl1 
wide-ranging programmes38 such as the J:ladji Bayram-ı Wali Tekkesi 

37 Ayverdi, Osmanlı Mi'marisinin İlk Del'ri, I. Istanbul 1966, 201-204, 328-332, 396-398. 
:ıa Kiel, "Bulgaristan'da Eski Osmanlı Mimarisinin Bir Yapın K.alugere\'0-Noca Zagora'daki 

Kıdemli Baba Sultan Bektaııi Tek.kesi". Belleten, XXXV / 137 (1971). 45-60; Kiel, "A monument 
of Early Ottoman Architecture in Bulgaria: The Bektashi Tekke of Kıdemli Baba Sultan at 
Kaligerovo-Noca Zagora", Sıudies on Oıcoman Architecture in the Balkans, Variorum 1991, 53-
60; (Sezer) Acar, Bulgaristan'ın Deliorman Bölgesi'ndeki B:ıb;ı.i ı·e Bekwshi Tekkeleri, lstanbul 
Technical Universicy Science Faculcy unpublished post graduate thesis, May 1999, 2045. 77; 
Eyice, "Varna ile Balçık Arasında Akyazılı Sultan Tek.kesi", Belleten, XXXI / 124 (1967), 551-
600; Babinger, "Da.s Bekıaschi-K.loster Demir Baba", Aufsııı:ze und Ablıandııngen zur Geschiclıce 
SOdosceıırop:ıs ıınd der Leıruııe ı•on Franz Bııbinger. I, München 1962, 88-96. 
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(Ba}ıramiya Asit.anasi) (1427 /29 -1" quarter of the XX.th century} in Ankara 
and the Sha'ban-i Wali Tek.kesP!I (K.halwatiya-Sha'baniya Asitanasi) (end of 

XVth century -1" quarter of XXth century) in Kastamonu; and, in the 
Balkans, more particularly in rural areas of Bulgaria (Rumeli-i Şarki), by 
tekkes such as the Qidamli Baba Sulçfuı Tekkesi (reign of Mel:ımed I: 1413-
1420), the Aqyazili Sulçfuı Tekkesi (reign ofBayazid II or Selim I: 1481-1512) 
and the Demir Baba Tekkesi (XVIth century). 

However, the most widespread variant of this cype in the classical period · 
consisted of mesjid-tekkes and mosque-tekkes with the worship-ritual section 
in ~e form ofa typical Ottoman mesjid with stone walls and gable roof. Of 
the;··several examples in Istanbul we may mention the Dıraınan Tekkesi 
(1541) in Fatih, designed by Sinan, the FaıTUkh Ketkhuda (Balat) Tekkesi 
(1562/63) at Balat, the l:Iadj'i AwI:ıad Tek.kesi (1585) at Yedikule, and the 
Bazirgan (Ramaçlan Efendi) Tekkesi (Khalwaüya-Ramac;Ianiya Asitanasi) 
(1586) (fig. 18) at Kocamustafapaşa, as well as the Takkeci Tekkesi 
(1591/92) outside Topkapı. The basic features of this type of tekke, which 
remained widespread throughout the period of Westernisation, can be seen 
in various establishments in lstanbul, such as the Merkez Efendi Tekkesi 
(1514 -1" quarter of the XXth century} at Mevlanakapı, the Selimiye 
Tekkesi (beginning of the XIXth century- c. 1835) (fıg. 19) at Üsküdar and 
the Dawati Muşçafa Efendi Tekkesi (1650/51-1886/87) in the same 
locality:ıo 

:w Tanınan. "Hacı Bayr<ım-ı Veli Külliyesi". TDVİA XIV. 448-454; Çifçi, K:ı.scınıonıı 
Crunileri-Tiirbeleri ı•e Diğer Tarilıi Eserler, I, Ankara 1995, 35-48. 

·IO Tanınan, "Dıraşman Külliyesi", DBİSTA, III. 49-51; Konyalı. Mimar-Koca Sinan'ın 
Eserleri, fstaııbul 1950, 85-88; "Balat Camii'', İSTA. fV , 1965-66; Müller-Wiener, op.cit.,381; 
Kuran, :Mimar Sinan, 28, 34, 36, 115, 125, 252, 259-260, 276; Tanınan, "Balat Camii ve Tekkesi", 
TDVİA, V, 7-8; Tanman, "Ferruh Keı:lıüda Camii ve Tekkesi", op.cit., III, 294-295;Tanmaıı, 
"Hacı fa•had Külliyesi". op.cit., III, 473-475; Eyice, "Mimar Sinan'ın İhmal Edilmiş Bir Eseri: 
Ramazan Efendi Camii (Hacı Hüsrev)", Kiilıiir ı•e Sanal, Türkiye İş Bankası, 2 (April 1989), 12-
18; Eyice, "Bezirganbaşı Camii", TDVİA, VI, 104-105; Taıımaıı, "Ramazan Efendi Camii ve 
Tekkesi", DBİSTA, VI, 301-303; Yüksel, "Takkeci İbrahim Ağa Camii", op.cic., VU, 194-195; 
_Tanman, "Merkez Efendi Külliyesi" .. op.cit., V, 396400;•Konyalı, Abideleri ve Kitiibeleriyle 
Üsküdar Tarihi, Istanbul 1976, I, 264-269, 294-296, 344-347; II, 403-404; Tanman, "Selimiye 
Tekkesi", DBİSTA. VI, 516-518; Yılmaz, Aziz Malımüd Hıidii.yi ve Celı'.eciyye Tarikau, Istanbul 
1982, 278-279; Tanmaıı, "Devati Mustafa Efendi Tekkesi", DBİSTA. IH, 42-43. 
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On the orher hand, the Kharabati Baba Tekkesi41 (XVIth cenrury - 1 .. 
quarter ofXIXth century) at Kalkandelen (Tetovo) in Macedonia attests to 

the survival in Rumelia of the tradiıion of the large-scale Bektashi tekke with 
decentralized plaı:ı. The high walls surrounding the site and the pavilion in 
the nature of an "observaıion post" over the main entrance are relics of the 
semi-roilitary character of the Bektashi tek.kes of the period of conquest in 
Ruroelia. The tekke buildings, skilfully arranged amid the centuries-old trees 
with lean-to-roofs between them, consıitute the most attracıive examples of 
Ottoman tekke architecture in Macedonia. 

Sub-group 11-B: 

The difference beı:ween the specimens making up this particular sub­
group and the others lies in the locaıion of the tombs immediately adjacent 
to the ritual units. As a result, the tek.kes in question emerge from the 
general category of mesjid or mosque architecture and assume the peculiar 
characterisıics of a tekke building. The layout of the ritual units, when 
viewed separately, is reminiscent of the mesjids w:ith high walls and with 
either domes or gable roofs. In the case of some specimens ofa· later date, 
the main building housing the semahane and tomb closely resemble the 
secular buildings of the period in their wooden materials, details and façade 
arrangement. 

In early Ottoman architecture, the Postinpüsh Baba (Seyyid MeJ:ı.med 
Dede) Zawiyasi (fig. 20) at Yenişehir in Bursa and the Geyikli Baba Zawiyasi 
(fig. 21) at Babasultan, also in Bursa, both dating from the Orhan Gazi 
period, are representatives of this type with two quite different-layouts.42 

Although, at first glance, the Posönpüsh Baba Zawiyasi, with its inverted 'T" 
plan, has the appearance of one of the mosques wit'h tabhane of the period, 
the dispersal area in the mosques with tabhane and the "sofa" included 
within the building are replaced in the zawiya in question by domed 
passages branching off froro the cradle vaulted entrance eyvan. A square, 
domed ritual space, referred to by Ayverdi asa "maydan odası" is located on 
the eyvan axis, while a rectangı.ılar, domed room used for d ialogue, 

41 Ayvercli. A\Tupa'da Osmanlı Mimari Eserleri - Yugosla\'}'3. 111. 3. Isıanbul 1981, 78-80; 
İbrahimi, "Kall;andelen'deki Harabati Baba (Se~m Ali Baba) Bekıaşi Tekkesi", Mi11i Külcür, 49 
(July 1985). 54-59. 

'12 Ayverdi, Osmanlı Mi'm:irisinin İ/J; Deıri, 1, Istanbul 1966. 22-29, 208-216; Tanman, 
"Geyikli Baba Külliyesi", TDVİA. XN, 47-49. 
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aci::ommodation, eating and drink.ing is to be found at the end of each of 
these passages. As for the Geyikli Baba Zawiyasi, the masjid-tawl:ıidkhana and 
the tomb contiguous with its southern wall are furnished with separate 
entrances, while a niyaz penceresi (salutation window) is to be found in the 
wall behind. This w:indow, and the sections displaying in themselves the 
characteristic features of the Ottoman mesjid and tomb, produces a layout 
peculiar to tarikat architecture. 

On the other hand, the Abdal Ata 'rekkesi at Abdalata in Çorum13 (end 
of XVth - beginning of XVIth century?) w:ith its square, domed, 
interconnected mesjid-tevhidhane and tomb units, represents an interesting 
iıriplementat:ion of this sub-group in the early classical period. In spite of 
Mamluk influences in the superstructure, the sheikh Sinan Tek.kesi44 (1585) 
in Cairo can be included in the development process of Ottoman tekkes on 
account of the indigenous Anatolian type plan. 

Istanbul corıtains quite a number of examples of the type in question. In 
the Shfil1 Sulçan Tekkesi45 (1555) (fig. 22) at Eyüp the tomb is immectiately 
adjacent to the southeast corner of the mosque-taw~ıidkhana; in the Hashimi 
'Uthman Efendi (Saçlı Emir) Tek.kesi in Kasımpaşa (end of XVIth century) 
(fig. 23) and the Djamfilizada Tek.kesi (Khalwaüya-'Ushshaqiya Djamaliya-i 
Thaniya Asitanasi) (end ofXVIth - 4ııı quarter ofXIXth century) (fig. 24) it 
extends along the kıble (south) façade,~6 and in the I:Iaşirizada Tekkesi at 
Sütlüce (1784/85 -1888/89) it occupies a port:ion of this façade;17 while in 

43 Drawings showing a number of design variants of tlıe tekke in question are to be found 
in the Topk.apı Palace Museum Archives. (Necipoğlu-Kafudar, "Plans and ınodels in 15ılı and 
15ılı centuıy Ottoman Architectural Practice",journal of Uıe Socier:y of Archiıectural Historians 
XLV /3 (September 1986). 224-243. This tekke, the construction date ofwhich is uncerı:ain but 
whose architectural features are reminiscent of the Bayıızid il (1481-1512) or Selim 1 (1512-
1522) periods. is the subject of a study underıaken by myself in collaboration with Gülrü 
Necipoğlu aııd Cemal Kafadar. 

+ı Behrens-Abouseif-Fernandez, op.cit., 113. 
'15 Kuran, op.cit.,. 34, 255, 264, 302; Haskan, op.cit., I, 85-89, 263-265; Tanınan, "Şah 

Sult.'ln Camii ve Tekkesi", DBİSTA, VII, 125-127. 
·iti Tanınan, "Settings ... ", 163; _ n - Tanman, "Saçlı Emir Tekkesi".DBİSTA, vı, 383-385; 

Haskan, op.cit., I, 79-82, 276-279; Taııman, "Cemiiliziide Tekkesi", TDVİA, vır, 318-319; 
Tanınan, "Cemaleddin UşşakiTekkesi". DBİSTA, II, 399-400. 

'17 Tanınan, "HasırizadeTekkesi", STY, vır (1977, 107-142; Tanınan, "Relations emre Jes 
semahane et !es türbe dans les tekke d'Isıanbul", Ars Turcica /Akten des VI. lnternationalen 
J{ongresses für Türkisclıe Kıınst, München 1979, 312-322 (316-317); Lifchez, "The Lodges of 
Istanbul", The Den'İs~ Lodge, 73-129 (88-94); Tanınan, "Hasırizade Tekkesi'', DBİSTA, IV, 6-9. 
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examples such as the Seyyid Ni~am Tekkesi (211<l quarter of the XVIth 
cenrury -1872) (fig. 25) outside Silivrikapı and the Nür al-Din Djarr~i 
Tekkesi (Khalwatiya-Djarr~iya Asitanasi) at Ka.ragümrük, (1703 -1" quarter 
of the XXth century) (fig. 26) it is contiguous with the western side of the 
TawJ:ıidkha11a.~8 The 'Aziz Mal).müd Hudayi Tekkesi·m (Djalwaüya Asitanasi) 
at Üsküdar in Istanbul (end of XVlth century-1855) (fig. 27) is one of the 
complexes with a comprehensive funcrional programme typical of the !ate 
period that can be included in this group because of the contiguity of the 
tomb with the east wall of the mosque-tawhidkhiina. 

qroup In 

in group III, represented by the most numerous examples in Ottoman 
architecture, the sections connected with. worship and pilgrimage 
( ıawJ:ıidkhana/ sama'khiina/ mayda11 and tomb), d1e sections connected wi th 
daily life (dervish cells, selamlık, J:ıarem, kitchen, refectory, ete.) are ali 
located parrially or wholly within the same block, in a form necessitated by 
the functional scheme. 

More parricularly in the !ate period, these buildings, which display a 
close resemblance in dleir façade arrangements and details to domesric 
architecrure of the regions and periods ta which they belong, can, apart 
from a few exceprions, be referred to as "house-tekkes". If we consider mat 
the first tariqat buildings originated in dle "houses of dle sheikh s", these 
buildings, which reflect in the most saiking fashion, the fusion of educarion­
worship-accommodation, are the most strictly bound to tradirion of any of 
dle tekkes in the Ottoman period. 

One of dle earliest examples that can be included in this group is dle 
Ya'qüb Pasha Tekkesi50 (beginning of the X:Vdl ı::entury) (fig. 28-29). In a 
tekke of this kind belonging to early Ottoman architecture constructed in 
tine with the demands of the Khalwatiya order and peculiar to "a particular 
identity", the ritual, educational, accommodation and pilgrimage units are 

48 Tanınan, "Seyyid Nizam Tekkesi", DBİSTA. VI. 544-545; Tanınan, "Nureddin Cerrahl 
Tekkesi", op.dL. VI, 97-99. 

'
19 Konyalı, op.dL. ı. 104-107; Yılmaz, Aziz Mahmud Hudayi, 245-258; Tanınan, "Aziz 

Mahmud Hücliyi Külliyesi". TDVİA, IV, 340-343; Tanınan, "Aziz Mahmud Hüdai Külliyesi", 
DBİSTA, 1. 507-510. 

50 Ay\'erdi, Osmanlı Mi'marisinde Çelebi ve il. Sultan Murad De,ri, II. İstanbul 1972, 26-
33. 
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hot.İsed in the same block, the various units being connected by means ofa 
corridor running the length of the building from east to west with an 
entrance at each end. The tawJ:ıidkhana in the form ofa domed eyvan on 
the northern side of the corridor is flanked on the west by the tomb and on 
the east by the sheikh 's room, while the masdjid is located in the centre on 
the south, with the halvethane flanked by dentish cells on the eastem and 
western sides. The Muşµıfa Bey Zawiya51 at Havza (1429/30) (Fig. 30) from 
the same area, while resembling the mosques with tabkhana/zawiya in 
ha,'İng the "sofa" and mesjid units arranged along the qibla axis, displays a 
highly unusual type of plan with the sofa on the eastern façade, the entrance 
in ~e form of a domed eyvan and three cells, one located to the north of 
this eyvan and ı:wo located to the north of the sofa. The sheikh FatI:ı Allah 
Djami'-Tekkesi52 in Gaziantep (founded 1559) (fig. 31) is one of the very 
rare specimens from the Anatolian classical period. The opening of the 
dervish cells into the tawJ:ıidklıana on the eastern side of the mosque 
demonstrates that the khanqah plan wid1 covered courtyard characteristic of 
pre-Ottoman Anatolian architecture still suntived in regions unaffected by 
the style of the capital. 

The sheikh I:Iasan Kafi Efendi Tekke-Medresesi53 in Bosnia-Akhisar 
(Prusac) (beginning of the XVIIth century) is an interesting specimen from 

. dle far western extremity of the Ottoman Em pire. The founder was a 
IG1alwatiya sheikh , and dle programme of me building was obviously 
influenced by his membership of the 'Ulama class. The building is unique in 
Ottoman architecture in ha,'İng the accommo.dation and conversation units 
on dle ground floor and me taw~1idkhana-derskl1aııa (great hali and lecture 
room) on dle upper floor, with me ı:wo-storey ı:omb at me back. Anodler 
note-worthy specimen from Rumelia is dle I;Iayati Tekkesi5-ı (Kh.alwatiya­
I:Iayatiya Asiı:anasi) in Ohri, Macedonia. The complex is composed of a 
selamlık wing adjoining dle mosque-tawJ:ıidkhana on me east, the harem 
building a litde beyond mis, the tomb on me norm and the shadirvan in one 

5f Ayverdi, op.cit., II, 497-503. 
52 Sözen, "Eine Moschee von seltenem Typ in Anatolien: Die sheikh Fethullah Moschee in 

Gaziantep", Anatolic;ı, III, (1969-1970), 177-185; Topkaraoğlu, "Gaziantep Fethullah Camii ve 
. Zaviyesi", VD, XIX, (1985), 207-232. 

53 Eyice, ."Ohri'nin Türk Devrine Ait Eserleri", VD, VI · (1965), 137-152; Ayverdi, AıTup;ı 'da 
Osmıınlı Mimari Eserleri - Yugoslaıyn, II/3. Istanbul 1981, 6-7. 

:H Ayverdi, op.cil., III/3, 142-144. 
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of the corners, all combining wieh ehe medrese and imaret units to form an 
architecrural complex. 

In lstanbul there are a large number of ceklces in this group ehat were 
either originally constructed or received their final form in ehe XIXeh 
century. Of ehese, the Qadirikhana Tekkesi (1630 -1823/24) (fıg. 33) at 
Tophane, ehe Kasımpaşa Mawlawikhanasi (2n<l quarter of the XVIIeh century 
- 1834-35) (fig. 34-35), the Kashghan Tekkesi (1744 -1843) in Eyüp, the 
Ümmi Sinan Tekkesi (c. 1550 -2"d quarter of ehe XIXth century) and the 
sheikh I:Iusayn Efendi Tekkesi (1854/55 -1916/17) at Beylerbeyi have ehe 
external appearance of 1911ı cenrury konaks (mansions) ;35 ehe Shahqulii 
Tekkesi (1854/55-1916/17) at Merdivenköy (1329? -c. 1850) and ehe 
Oghlanlar Tekkesi at Aksaray (reign of the Conqueror - 1870/71) (fig 36) 
of the masonry konaks of the Tan+imat period,56 the Bahariya 
Mawlawikhanasi (1877) (fig. 37) at Eyüp, the Durmuş Dede Tekkesi (1528 
-2"<l half ofXIXeh century) (fig.38) at Bebek ofa yalı (waterside residence); 
the more modest buildings, the sheikh Nawrüz Tekkesi (3rd quarter of 
XIXth century) at Havuzbaşı in Beylerbeyi, ehe 'Abd al-RaI:ıman Shami 
Tekkesi (3"1 quarter of the XIXth century) at Sultanahmet;the Qayghüsuz 
Tekkesi (1863/64) (fıg. 39a-b) in the same district, the Deruni Mel:ımed 
Efendi Tekkesi (end of XVlllth -2ud half of XIXth century) (fig. 40) at 
Vezneciler, ehe I:Ialwa'i Tekkesi (c. 1550 - end of XIXth cenrury) at 
Süleymaniye, the K.ırkashaci Mel:ımed Amin Efendi Tekkesi (1885 - · end of 
XIXeh cenrury) at Aksaray, the Körükçü Tekkesi (? - 1863 - end of XJXth 
century) at Silivrikapı, the 'Ayni 'Ali Baba Tekkesi (1902) in Kasımpaşa, ehe 

35 Tanınan, "K.adirihane Tekkesi", DBİSTA, iV, 369-372; Z~cone, "Histoire et croy:ınces 
des deniches turkestanais et indiens a lsıanbul", An:ııoli:ı Moduiı;ı-Yeni An:ıdolu / Deniches eı 
Ciı:netieres Ollom:ıns, il (1991), 137-200 (164); Zarcone-Tanman, "Kaşgari Tekkesi", DBİSTA. 
iV, 485-487; Kreiser, "Kaşgari Tekyesi - Ein istanbuler Nakşbandi-Kon\'ent und sein stifter", 
Varia Turcica, XVlll, N:ıqshb:ındis. Cheminemenıs et Siııı:ıcion Accuelle d'un ordre mystique 
Musulman. Acıes de T:ıble Ronde de SeıTes (2-4 Mm 1985), İstanbul-Paris 1990, 331-335; 
Tanınan, "Relaıions ... ", 316; Tanınan. "Setıings ... ". 149-151; Tanınan, "Ümmi Sinan Tekkesi", 
DBİSTA, VII, 336-338; Haskan, op.ciı .. J, 143-144; Tanman, "Sheikh Hüseyin Efendi Tekkesi", 
DBİSTA, VII, 167-168; 

56 Akın, "Merdivenköy Bekıaşi Tekkesi'ndeki Dünya Ağııo", STAD, 4 (April 1989), 68-74; 
Llfchez, op.ciı., 117-124; Tanınan, "İstanbul, Merdi\·enköyü'ndeki Bektaşi Tekkesi'nin Meydan 
Evi Hakkında", Semaıi Eyice Arm:ığnru / İ•ı.-ınbul Yıızılıırı, htanbul 1992, 317-342; Tanman, 
"Şahkulu Sultan Tekkesi", DBİSTA. VII, 128-132; Bacque-Graınmont-Dumont - Eldem -Sa.int­
Laurent - Vatin - Zarcone, "Le Tekke Bektachi de Merdivenköy", Anaıolia Moderna-Yeni 
Anadolu, il, (1991), 29-135; Tanınan, "Oğlanlar Tekkesi", DBISTA. yı, 123-124. 
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Kashfi 'Uthman Efendi Tekkesi (1689 -1902) (fig. 43a-b) at Vezneciler of 
humble dwellings of the period.57 

Of the late "house-Lekkes" in Rumelia belonging to the XIXrh cenrury, 
rhe shei.kh MeJ:uned b. İsma'il Efendi (Haznedar Baba) Tekkesi at Üsküp 
consists ofa single storey block housing the tevhidhane, tomb and selamlık 
units, while the l:Iayati Baba Tekkesi at Kiçevo, rhe Kukli Mel;ımed Bey 
Tekkesi at Prizren, the 'Adjiza Baba Tekkesi and the Rifü'i Tekkesi at Yakova 
reflect the secular architecture of rheir respective regions.58 The Şart Saltüq 
(Açıkbaşı) Tekkesi5!1 (middle of rhe XIXth cenrury) (fig. 44a-b), in the 
vicJnity of the country town of Bilagay in the province of Mostar set against 
a:rİ. enomıous body of rock and projecting into the small lake beside it, 
occupies, \Vith the natura! beauty of its surroundings and its design and 
proportions in perfect harmony wirh rhe narural environment, a unique 
place among ali Ottoman tekkes. 

Group IV: 

These are buildings with a confused plan that cannot be included in any 
of rhe types. The Mawlana Tekkesi (fig. 45) in Konya and rhe I:Iadji Bektiish­
i Wali Tekkesi•;o (fig. 46) at Hacıbektaş in Nevşehir and the Seyyid Baççfil 
Ghazi Tekkesi at Seyitgazi in Eskişehir are "cumulative", organic building 
complexes formed over the centuries by the addition in the Emirate and 
Ottoman periods of a number of units around a Seldjuq nucleus. They 
resemble the buildings of group 1 in the manner in which the uni ts are 

57 Tanm;m, "Durmuş Dede Tekkesi", DBİSTA, lll, lOf>.107; Tanman, "sheikh Nevruz 
Tekkesi", op.dı., VII. 500; Tanınan, "Abdurrahman Şami Tekkesi", op.dı., l, 19-20; Tanman, 
"Kaygusuz Tekkesi", op.dı., iV, 500; Demikrel-İşli - İşli, "Kaygusuz Baba Tekkesi", Arki~kL 425 
(May 1965), 66; Tanınan, "Derün i Mehmed Efendi Tekkesi", DBİSTA. III. 37-38; Tanroanh, 
"İstanbul Süleymaniye'de Helvai Tekkesi", STY. VIII (1978), 173-201; Tanınan, "Relations ... ", 
317; Tanınan, "Settings ... ", 156, 159; Işınn-Tanman, "Helvai Tekkesi", DBİSTA, iV, 49-51; İşli, 
Mehroed Emin Efendi Tekkesi", op.dc.., V, 361; Demirel-İşli - İşli. "K.ırkaşaçlı Emin Efencli 
Tekkesi", Arkicekc, 424 (April 1995), 50; Tanınan. "Körükçü Tekkesi". DBİSTA. V, 95-96; 
Demirel-İşli - İşli, Körükçü Tekkesi", Arkicekı, 427 Quly 1995), 54; Haskan, op.dL, I, 137-140; 
Tanınan, sheikh Selami Efendi Tekkesi", DBİSTA. Vll, 170-172; Tanınan. "Ayni Ali Baba 
Tekkesi", op.dt., l, 485-488; Demirci-İşli, "Osman Keşfi Efendi Tekkesi", DBİSTA. VI, 163-164; 
Demirel-İşli, "Vakıflar İdaresi'nin Günümüze Ulaşnrdığı Bir Ahşap Yapı: Keşfi Osman Efendi 
Tekkesi", VD, XXl (1990).115-128. 

58 Ayverdi, Avnıpa'da Osmanl.ı Mimfiri Eserleri - Yugoslavya, IIl/3, İstanbul 1981, 84, 211, 
292-293. 315-317. 

!i!l A}"·ercli, op.cic.., II/3, 63-66. 
60 Tanınan, "Hacı Beş~ı Veli Külliyesi". TDVİA. XIV, 459-471. 
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grouped around colonnaded courtyardS, the buildings of sub-group II-B in 
the relations between the ritual and pilgrimage units and those of group III 
in the manner in which almost all the functions are gathered together in 
ac:Ijoining units. Of the tarikat complexes belonging to a later period, the 
Bala Tekkesi61 (c. 1455 -1862/63) at Silivrikapı in Istanbul with selamlık with 
courtyard quite independent of the main building housing the mosque­
qııv}Jidkhana, tomb and }Jarem sections, the sabil-muwaqqitkhana 
(chronology room)- çeşme (fountain)-shaclirvan complex and school, may 
well be included in this group l. 

6. Design of tbe Units:62 

6.1. Rinıal SpacesG3 

In treating the architecrural characteristics of the ritual spaces attention 
must be given to factors shaping and lending signi.ficance to the layout. 

Function-Design Relations: 

A:; tevhidhanes generally perform the functions of a masdjid and, in 
some cases, ofa mosque, the most important factors governing the layout of 
the units in question are the principles oflslamic religious worship and their 
general implementation. Apart from a few exceptions in which no attempt is 
made to meet the needs for worship of the loca! population (for example, 
the Nür al-Din Djarrfil:ıi Tekkesi (fig. 26) and the Mel:ımed Amin Efendi 
Tekkesi, both in Istanbul} the great majority of tevhidhanes are placed on 
the kıble ax.is, with the mil;ırab in the centre of the south wall. 

in this context, the tevhidhane belonging to tbe tekke (fig. 6) in the 
Sokollu Mel;uned Pasha Complex at Kadırga in Istanbul forms an interesting 
exception, with the mil:ırab ( or rather the niche resetnbling a mihrab) in the 
centre of the north wall and with the entrance occupying the position that 
would nonnally be occupied by the mi}Jrab. This unusual arrangement can 
be explained by a number of factors, such as the provision of an 

61 Tanınan, "Hac.ı Bektaş-ı Veli Külliyesi", TDVİA, XIV, 459-471. 
61 Tanınan, "Bala Tekkesi", TDVİA, iV, 554-556; Tanınan, "Bala Tekkesi", DBİSTA, ır, 6-9. 
u2 in this secıion, in order to avoid an un~ue extension of the ıext, detailed treatme.nt has 

been restricted to the rirual ~paces, tombs a.nd kb"1ıvaıJd1iin:ıs (tı:hiln.khiinıu) be11.ring dircctly oıı 

tarikat architecturc. 
fü As thc maıvfaıVikhiinas are treatcd in a sepımne secıion no actenıion has been gi,.en 

here to the sa.mii'khiinas. 
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independent entrance to the rekk.e on the kıble side, the alignment of the 
caw]Jidkhii.na on ehe same axis as the emrance, the possibility, due to the fact 
that the need for a prayer hall for the dervishes is satisfied by the mosque 
included in the complex, of devoting the cawJ:ıidkhana entirely to ritual 
purposes, resulting in the purely syrnbolic nature of the milırab. 

in t.awJ:ıidklıanas, the entrance is usually placed on the axis of the north 
wall with the mihrab directly opposite. in some cases, the entrance is moved 
to the right (west) or to the left (east), while in others, due to the 
copography of the site or lack of space, it is placed in one of the sidewalls.G·ı 

I~ the case ofmosque-tekkes, the great majoricy ofwhich belong co group il, 
ehe portico is placed on the entrance façade of the ritual/prayer hali. Most 
of these are closed. The open ones are generally fumished with wooden 
columns and eaves. In some cases, they were closed in later. In house-tekkes 
in group 111, the function of portico is performed by an entrance vestibule. 
As in domestic architecture, the portico or entrance vestibule is furnished 
with a shoe stall where worshippers can remove and deposit their shoes. 

in group 1 masonry tek.kes dating from between the end of thıe X:Vth 
century and the 1 sı quarter of the XIXth, the window arrangement resembles 
the pattern to be seen in both religious and secular architecture of the 
classical Ottoman period. in the lower part of the walls we find a row of 
rectarigular casement windows with frames of hewn stone, iron grilles and 
wooden shutters. Above, there is a row of fixed arched windows with plaster 
frames. in some buildings we find round head windows of the cype known as 
"elephant eyes". Almost all the group il specimens in the mosque-tekke or 
masdjid-tekke categories possess the same cype of window arrangement. 
After the Tan~imat period, in which the old Ottoman architectural 
traditions died out, the double tier window arrangement was replaced in 
most tekkes by a single row of arched windows. 

As for wooden cekk.es, the majoricy of which belong to group III with a 
certain number belonging to sub-group 11-B, knowledge is somewhat 

ı;.ı E.xamples from lsı:mbul of caıvlJidklıiiııııs in which the encrnnce is placed aı Llıe side are 
to be found in the 'Atiq watida and Sheikh 'Ali Efendi tekkes and the Rif.i'i Asitiinasi at 
Üskudar, the Jfiidji Bashir Agh;ı Tekkesi at Babıali , the Amir Bııklıii.ri Tekkesi at Eğrikapı, the 
Seyyid Ni?iim TekJ:.esi ouıside Silivrikapı, the l;laşirizada Tekkesi at Sutluce, the Khıviidjaziid;ı 
(Paşa Baba) Tekkesi at Sıraselviler. the Y~y;i Efendi Tekkesi in Beşikı:aş, the Sinan Ardabili 
TekJ:.esi ;ıt Sulıanahmet. the Kashfi 'Uchmiin Efendi TekJ:.esi at Veznecilar and the Altundjziid;ı 
Tekkesi at Şehıadebaşı. 
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resoicted on account of d1e obvious disadvamages of wood as a building 
material. In XVIIIm cenrury pictures of d1e Galata Mawlawikhanasi (fig. 47), 
ilie best documented Of iliem all, ilie double fOW of Windows CharacterİSUC 
of ilie pre-T~1mat period is particularly woriliy of note. 

In rirual halis in me wooden tekkes built or renovated after me first 
quarter of me XIX.d1 cenrury ilie double row of windows is replaced by a 
single row of generally rectangular sash windows. It is noteworthy d1at inme 
taw~1idkha11as in me Buhara (Özbekler) Tekkesi renovated in 1900 and me 
Sinan Ardabili Tekkesim mat attained irs final form inme first quarter of me 
xxın cenrury mere is a rerurn to me traditional window arrangement under 
me influence of me first national architecrural style (fig. 48). 

The plan of d1e area occupied by me ritual space and its connections 
witlı d1e otlıer parts of tlıe tekke are governed by tlıe narure of their use and 
function. For example, in the rirual spaces, apart from tlıe areas allocated to 
those actually taking an active part in the rites, separate sections were 
created for those performing or directing the music, toged1er witlı those 
singing the hymns (ilahi), songs of praise (qaşida), dııraks, elegies 
(marthiya)' ete., the nel1bezens, me dervish performing the litanies 
(dhiikirbiishi) or, in Mawlawi ceremonies, the singers and musicians 
(mııçrib), me spectators, whetlıer male (zııwwar) or female (badjilar), and, 
particularly in tlıe capital, for tlıe sultan and his retinue come to obsen1e tlıe 
rites. The essential ritual space always occupies the centre, ·wim tlıe spectator 
galleries formen (zuıvwar maQfili, maqşüra) and the galleries for me women 
(badjilar maJ:ı.E.li,/ maqşüra qafaş) raised above them on one, two, tlıree or 
four sides. The züwar galleries on tlıe ground floor are imerrupted by tlıe 
main entrance while the raised galleries are also inte'rrupted by tlıe mil;ırab. 
The columns, usually of wood, set between the rirual sp;ıce and the ground 
floor galleries and supporting me raised galleries, are connected by 
baluso:ades. Bet:ween the columns on tlıe level of tlıe women's galleries iliere 
are wooden lattices at least ilie height of a man .. in most cases, the raised 
galleıies have rectangular or curved projections at a point directly opposite 
ilie mil;ırab in tlıe centre of ilie nortlı wall (fig. 49). As ilie Bektashi rites 
were never observed by iliose not belonging to tlıe order the tekkes never 

65 Zarcone-Tanman, "Buhara Tekkesi'", DBİSTA, II, 325-327; Tanınan, "Sinan Erdebill 
Tekkesi'", op.ciL, Vl, 567-568. 
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possessed a speetator's gallery. In some of the tekke~ belonging to the other 
religious orders there is insufficient space for galleries of this kind. 00 

The musicians' galleries in the semahanes in the Mawlawikhanas 
resemble the mu'adhdhin galleries in mosques and masdjid in being 
loeated opposite the mihrab, usually over the entranee (fig. 50). in Bektashi 
tekkes th.ere are no separate galleries for musicians. Similarly, in the case of 
branehes of the Naqshbandi order (Khfilidiya ete.) which have adopted a 
silent litany and in which the ceremony is not aceompanied by music, there 
is no need for this type of gallery. In other religious orders (Khfili.diya , 
Q.adiriya, Rila'iya, ete.) the dervish recites the dhikr on his knees in the 
dhilirler gallery, and, should he rise for prayer or devran (the turning of 
dervishes with their arms on the shoulders of one another to the 
acempaniment of tekke music) they leave the gallery and enter into the 
centre of the dawriitı circle or the dhiikir rows. Thus, in the tek.kes belonging 
to the religious orders in question, the dhiikirler gallery, unlike the 
ınusicians' gallery in the mawlawikhiinas, in whieh the gallery is located at a 
eertain distance from the ritual spaee, eonsists of a raised platform 
surrounded by wooden railings immediately beside the mihrab. 

Besides the main entranee into the ritual spaees used by everyone, there 
is also an entranee reserved for women leading direetly into the women's 
gallery (biidjilar maqşiirasi). ~n buildings immediately adjoining the ritual 
unit in the harem aparnnents, this special entranee for women is replaeed by 
a door opening direetly from the harem into the women's gallery. In the 
same way, there are also doors allowing the sheikh Efendi and the male 
members of his family, as well as men residing or being entertained in the 
harem, to enter direetly into the ritual hall. in some cases, as, for example, 
in the 'Aziz MaJ:ımüd Hudayi Tekkesi at Üsküdar in Istanbul, there is a 
seeond entranee into the ricual spaee for_ dervishes resident in the tekke. 

The asitanas located in Istanbul and the tekkes conneeted to the palace 
contained imperial galleries from whieh the sultan and members of the 
imperial dynasty, together with their entourage and servants, could observe 
the rituals. This architeetural element, whieh distinguished the tekkes of the 

6G The 'Atlq Walida Tekke at Üsküdar, the l:li'idJ1 Bashlr Agha Tekke at Babıali, the 
Özbekler Tekke at Sult.ruıtepesi in Üküdar and the B:ıb:ı S:ıltuq (Mimar Sulı;ın) Tekke at 
Haydar in Faôh (Tanınan, KMim:ır Sinan Tekkesi", DBİSTA,V, 469-470) may be cited as 
examples from Isı.anbul 
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capital from those in the provinces, always consisted ofa raised gallery in the 
south-west or south-east comer of the ritual arena (i.e. ta the left ar right of 
the mihrab) fumished with wooden lattices on the side towards the prayer 
hall (fig. 51). Behind the imperial galleıies there was a section where the 
sultan could rest before and after the mııqiibala (whirling ceremony), and 
where, if necessary, he could meet the sheikh Efendi. in ehe salaçin 
(imperial) mosques, it would be more accurate to refer to this particular 
section, which was always more modest than the imperial galleries, as the 
"khunkar dii'irasi" (imperial apartment). These apartments, which were 
always ofwood and generally projected beyond the building itself, consisted, 
on the average, of two rooms opening on to a sofa between them and a 
toilet-ablution chamber (fig. 52). This particular an-angement may be said to 

have passed from the saliipn mosques to ehe tariqat buildings. 

in this context, the location of the khımkiir dii'irasi added in 1836/37 
by Mal_ımüd il to the Merkez Efendi Tekkesi outside Mevlanakapı in Istanbul 
is of particular interest. Surrounded on three sides ( east, south and west) by 
the graveyard, tomb and tc11ilaklıiiııa, the taıv~ıidkhiina is completely 
separated from the imperial gallery, taking the form of an L-shaped 
structure at the end of the selii.mlık wing on the edge of the shadirıran 
courtyard behind ehe tomb and to the south-east of the mosque­
cawJ:ıidklıiina. 

The superstructure of the ıitual spaces varies in accordance with the 
group to which they belong. in masonry stıuctures belonging to group 1 the 
buildings in question possess various roof systems such as domes, half domes 
or vaults,';7 while the great majority of tekkes in. groups il and ili have 
wooden gable roofs.1ill in some cases, domes with wo~den framework overlaid 
in wood or !atlı_ and plaster, generally referred to in Ottoman sources as 
"tchiirpnıshr.a.", can be found concealed under the gable roof. in the 
Dıraman (1541), Farrukh Ketkhuda (1562/3), I:Iadji Awl;ıad (1585) and 
Bazirgan (Ramac;lan Efendi) (1586) tekkes in lstanbul, ali designed by Sinan, 
d1e mosque-taıv~idkhiiııa units are d10ught to have originally possessed 

ı;7 The masdjid-tawJ:üdkhana in thc T;ilıir Aglı:ı Tek.kesi at Haydar in Istanbul, with its 
masoruy wıılls and wooden gable roof may be cited as an exception. 

us ın the l:fakimoglu 'Ali Pasha Mosque, the mosque-c;ııv{ıidk/ııüıa with deme supported by 
eight pillars, which may be classifıecl ş apart from the k/ıaJıvııdıii11a units ş as lıelonging wholly to 

mosque architecLure, may be cited as an exceptioıı. 
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wooden domes, but these were later replaced by wooden ceilings. The 
wooden dome in the Takkeci Tekkesi, another building belonging to the 
school of Sinan, is the only known example to have survived from the XVIth 
century with its original featu.res intact. (fig. 53). 

The wooden roof tradition to be found in the XVIIth century in the 
sama'khana1~.ı of the Beşiktaş Mawlawikhanasi was to survive up to the XXth 
cenrury in buildings such as the Sheikh I:Iasan Tekkesi7° (1781/82) in the 
city of Berat in Albania, and the Yenikapı Mawlawikhanasi (1816/17) (fig. 
55), Kartal Maarifi (1818) (fig. 56), Küçük Efendi (1825) (fig. 57), Qayhusüz 
(1863/64) (fig. 39a), Y~ya Efendi (1873), İsma'il I:Iaqqi Efendi (sheikh 
Türlü) (1877) (fig. 58), Unkapanı Shadhali71 (end of XVIIIth century 
-1886/87), Qirqashadji Mel;ımed Amin Efendi (end ofXIXth cenrury) and 
Kasımpaşa 'Ayni 'Ali Baba (1902) tekkes in Istanbul. This type of dome may 
be said to have originated in secular architecrure, more particularly in köşk 
design, and to have been transferred thence to religious architecrure. 

Another architectural element to be almost universally encountered in 
tarikat buildings of the mosque-tekke type is the minaret. These minarets, 
which had no direct relation to tekke archicecrure and were wholly confıned 
co mosque/mesjid archicecture, reflect the ch aracteristic features of 
contemporary minarets in the same region in material, building technique, 
design and style. The minaret dated 1900 in the Buhara (Özbekler) 
Tekkesi72 at Kadırga in Istanbul merits trearment under a separate heading. 
The minaret above the main entrance hruı, very small doors with bridge­
passages connecting it to the raised ıaw~ıidkhana and the selamlık wing on 
the other side (fig. 49). This unusual design may be explained as being 
inspired by several Mamluk buildings with minarets in the same position. 

The structure in t11e nature ofa "mul<abbira" from which the call to 
prayer was ınade in a number of buildings designed purely as tek.kes is much 
more interesting. In t11e Tahir Agha Tekkesi in Istanbul, the Üsküdar 
Mawlawikhanasi, the 'Ayni 'Ali Baba Tekkesi (fig. 59) and the sheikh Rashid 

U!l Tanman, "Beşiktaş Mc,·Ie"ihancsi'nc İlişkin Bir Minyatürün Mimarlık \'e Kültür Tarihi 
Açısındau Değerlendirilmesi", 17. Yüzyıl Osmanlı Kıilcıir ve Sanatı-Sempozyum Bildirilt:ri (19-20 
Marc 1998), Sanat Tarih i Derneği, Isı:anbul 1998, 181-216. 

70 Kiel, Oııoman Arcbiteccure in Albani;ı 1385-1912, lstanbul 1990, 62-64. 
71 Tanınan, ~şazeli Tekkesi", DBİSTA, VII. 138-139. 
72 Za.rcone-Tawnan, "Buhara Tekkesi", DBİSTA. il, 325-327. 
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Efendi Tekkesi at Şehremini (fig. 60) this architectural feature is set against 
d1e outside wall of ilie ritual halis, forming a polygonal or square projection 
surmounted by a conical roof. Structures similar to iliese miniature 
minarets, which originated in the mükebbires on ilie north wall of the 
prayer hali ln some Ottoman mosques of ilie classical period and which can 
be encountered in a number of masdjid, were designed solely for ilie benefit 
of ilie dervishes who were to make ilie cali to prayer. 

*** 
The choreognphic (forma!) characteristics of ilie tariqat rituals were a 

very largely decisive factor in ilie design of ilie ritual spaces, particularly in 
tek.kes iliat lacked ilie mosque-tek.ke character and were designed purely for 
ilie use of ilie tariqat members. In this context, the religious orders that 
proliferated iliroughout Istanbul can be roughly divided into two groups, 
based upon cile cultural roors of the orders. In religious orders iliat had 
sprung from ilie Turkish envirorunent ar may have been modified under ilie 
influence of that environment (Bayramiya, Djalwatiya, Khalwatiya, 
Mawlawiya as well as the Ashrafiya and Rümiya branches of the Qadiriya) ilie 
dominant motif in the rituals is the circle. Of ilie religious orders in 
question the Khalwatiya and the Bayriimiya and the Gulshaniya branch 
springing from iliis, ilie Ashra.fiya branch produced by a combination of ilie 
Qadiriya and Bayramiya, and the Rüıniya branch of ilie same order moulded 
by Khalwati influences were known as "Dawrani tariqatlar" on account of the 
most striking feature of rhe rituals. In the "Dawrani tariqats" ilie de:cvishes 
form a circle and chant prayers and formulas from ilie beginning ta the end 
of ilie rituaF3 (fig. 61- 62). 

In Central Asia and North Africa, on ilie o~er hand, the Badawiya, 
R.Ua'iya, Shadhiliya and Sa'diya orders that had de~eloped among the Arabs 
ar p.eoples mat had adopted Arab culture, togeilier wiili branches of ilie 
Qadiriya founded outside Anatolia, produced anoilier group kııown as ilie 
"qiyiim orders". in these orders, in which "qiyiim dhikrI" constituted füe 
most \mportant part of the religious service, the denrishes lined up in rows 
parallel or perpendicular to the mil;ı.rab wall, wiili "şaff-i dlıikr" taking the 
place of ilie "~ıalqa-i dhikı'' and "~ıalqa-İ dawra11" of ilie dawrani orders (fig. 
63). 

73 The motif of the circle alsa dominates the riıes in orders not included in the "circlc 
ıarikaısn such as the Bektasbiya, Mawlawiya and the Naqsbba.ndiya. 
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.ıt is, however, irnpossible to classify all rhe ritual spaces in accordance 
wirh rhe difference between "dawrani" and "qiyami", or rarher to relate 
architecrural forıns to this classi.ficaı:ion. For one thing, ritual forms were not 
rhe only factors governing the design of spaces rhat were also used as 
masdjids or mosques. Moreover, the interaction between the various su.fi 
orders that can be observed in rhe Ottoman world and, more particularly, in 
lstanbul, from rhe XVIIIth cenı:ury onwards, led to the transfer of ritual 
forms from one order to another. in several of rhe cekkes belonging tô rhe 
davrani orders rhe space allotted to rirual practices is polygonal, circular or 
elliptical, while in most tek.kes belonging to the qiyamI orders a preference 
was;~hown for rhe square or rectangle.74 

The Reflection of Sufi Symbols in Architecture: 

Anorher important factor in lending signi.ficance to and, in some cases, 
shaping the design of the ritual spaces was rhe manner in which the 
members of rhe orders regarded rhese spaces as consisting of a microcosm 
representing universe consisting of a spiritual/eternal world and the 
material/transitory universe of it is a reflection, together with their 
expression through a network of symbols. in the rites practised in these 
spaces a number of mystical and cosmic symbols were manifested through 
the medium of ehe layout of the space and the choreography. This resulted 
in a fusion of meaning and expression with the form of the spaces allotted to 
the practice of rhese rites. 

The connection between the Sufi approach to ritual spaces and their 
design is made at two different levels, the material and rhe immaterial. in 
orher words, rhe relation in the ritual spaces between rhe architecture and 
doctrine/belief is realized on two levels of meaning. in the first of these 
levels of meaning, a number of immaterial elements ex.isting only in the 
context of Sufi symbolism and not included in actual architectural 
composirion come into play. As esoteric and symbolic elements play a 
greater role in Bektashi doctrine and rites than in the orher Sufi groups, 
immaterial elements tend to be concentrated more particularly in•Bekcashi 
maydans. Ali of .these will be treated in sections devoted to rhese spaces, but, 
meanwhile, we can quote as an example rhe fact that the centre of the 

7·ı Tanınan, "İstanbul Süleymaniye'dc Hclvai Tekkesi", STY, VIll (1979). 173-201 (181-
182); Tanınan, "Relatioos ... ", 317; Tanınan, "Scttings ... ", 156, 159; Işın-Tanınan, "Helvııi 
Tekkesi". DBİSTA, IV (1994), 49-51. 
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"maydan" is called "dar-i Maıışür" in memory of l;falladj-i Maıışür (d. 922) 
the "Ana al-l;laqq şehidi", (condemned to death for declaring that he was 
God) and the acceptance that the vertical axis passing through this point (in 
a sense the axis mundi) is the shortest patlı leading to God75 (fig. 64). 

Of the examples we have been able ta verify, the "dar-i Maıışür" in the 
meydan evi (c. 1850) in the Shlihqulü Tekkesi in Merdivenköy in lstanbul 
and in the maydan evi (XVIIIth or XIXth cenrury) in the Softa Baba Tekkesi 
in Tutrakan on the banks of the Danube ceases ta be purely imaginary and 
takes its place as an architectural element supporting the superstructure. 
These two examples display the urban and rural variants of the same 
practice. In the Shlihqulü Tekkesi, the most "aristocratic" Bektashi centre in 
Istanbul, the column in the middle of a twelve-sided meydan evi in the 
Empire style of the Tan~imat period supports an umbrella vault covering the 
whole space (fig. 65). in the Softa Baba Tekkesi, whicli is ona much more 
modest level than the Shlihqulü Tekkesi as regards material, workmanship 
and design, the centre of the irregular octagonal meydan evi is occupied by 
a wooden column supporting the rafters in the rooflG (fig. 66). 

In orders other than the Bektashi, the centre of the ritual space, known 
as the "qutbkhana", represented the "Qutb al-zaman" (or simply "qutb"), 
who occupied the highest point in the hierarchy of the saints and who was 
regarded as the shadow of God on earth and the true inheritor of the 
"l;laqiqat-i MuJ:ıammadiya" (the true essence of Islam). In the sheikh FatJ:ı 

Allah Mosque-Tekken (founded 1559) in Gaziantep, which is attached ta the 
Naqshbandiya order, columns rise up froın the centre of the square mosque 
and the tawl)idkhana supporting the vaulted roofs over the spaces (fig. 31). 
A similar arrangement can be observed in the İskafldariya Abü 'Ali Tekkesi 
(XVIlth cenrury) (fig. 67).78 The interesting layout in question could be 
regarded as the realization in local architectural forms of the "qutbkhana". 
This cemre, in which, in all the various religious orders, the syınbolic 

75 Doğan, 119. 
7ı; (Sezer) Acar, Bulg;ırisr:an 'ın Deliorman Bölgesi'ndeki Bab:ıi ı•e Bektaşi Tekkeleri, 

lsıanbul Technical Universiıy, Faculıy of Science, unpublished post-graduaıe thesis: May 1999, 
56-62. 

77 Sözen, "'Eine Moschee voo seltenem Typ in Anatolieo: Die sheikh Fethullah Moschee in 
Gaziantep", Anatolica, llI (1969-1970), 177-185. 

78 Pacha, op.cit, 648. 
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meaning was concenu·ated, occupied an important place in the ıritual 

choreography. nı 

On the second level of meaning covering the ı:wo variants, the beliefs 
and theories peculiar to the Sufıs and the symbolic numbers springing from 
these (3, 5, 7, 9, 12, 18 ete.) sometimes have a direct bearing on the design 
and create a type of architeccure peculiar to Sufi buildings.80 Owing to the 
characteristic feature ofBektashism touched upon above it is in the meydan 
evis in Bektashi tekkes that the greatest number of examples reflecting the 
symbolic numbers can be.found. One of the most striking examples is the 
wooden corbelled dome of the square meydan evi in the I:Iadji Bektash-i 
Wa1i Tekkesi. This dome, which was constructed in 1367 /68 and, after 
undergoing a series of repairs, survived until the beginning of the XXth 
cencury, has seven squares, one inside the other, corresponding to the seven 
stages of the seyr Ü sülük (special training ofa dervish in a religious order) 
(shalıada.t- ba.rz::ıkh -baqiqa.t - arkaı1 - gllayb -kaduat- wajıdat) (fig. 68). 
The rectangular muhabbet divanı on the south side of this ar ea is 
surmounted by a smaller version of the corbelled dome in the meydan evi.81 

The space with the three eyvans in the north of the mesjid in the zfüViya 
in the vicinity of Mecidözü in Çornm, apparently founded in the middle of 
the XIVth century during the Eretnaoğlu period by or in the name of Alwan 
Tchelebi, a descendant of Baba İlyas-ı Khorasani, and which survived, after 
having undergone a number of repairs, throughout tlıe whole period of 
Ottoman hegemony, was probably used, at least during tlıe foundation 

i!l In devrani religious orders, at a certain point in the rirual, the postnişin (head of the 
order) representing the kutb (or standiııg in for the quçb in the litaııy) takes up his position at 
ehe kııwbklıilna. In tlıe 4'" şeli'm of the Mawlaıvi mııqiibaliışi (whirling çeremony) 
con-esponding to the stage of· ~ıaqiq.ııt" (immediate experience of the essence of reality) in the 
sayr ıı sııliik. the posınislıin "holds lhe post" i.e. turns around his own axis for a certaio time. 
The place of tlıe dar-i M:ınşür in Be.ktashi rites wi.11 be touched upon below in the section on 
Bektashi "ıneydaııs". 

HO The three spoıııs on the Üçler Çeşmesi (1902) aııd the Aı-s/;ııı/ı (Lion) Foıını.;ıiıı 
(1554/55) in the l:ladji Bektash-i Wali Tekkesi may be cited as desigu details connected witlı the 
number 3. One of the spouıs is in tlıe mouth of tlıe lion and the other two under the line of tlıe 
ardı placed symmecrically in relatioıı to tlıe lion. ki for the number 5, one may note the fİ\'e 
"teslim t;ışı" of Hacıbektaş stone, a ''ariety of onyx. are inserted n ı.İ:ıe façade of the Arslanlı 
Çeşme. 

81 Doğan, op.ciı .• 129-134; Tanman, "Hacı Beşta.ş-ı Veli Külliyesi", TDVİA. XN, 459-471; 
Akın, "fütekli Önü Geleneği: Anadolu Cami ve Tarikat Yapılarında Tüteklikli Örtü", VD, XXII 
(1991)' 323-354. 



OITOMAN ARCHITECTURE AND THE SUFI ORDERS 353 

period in which the zawiya remained in the service of the Babailik, for ritual 
and sohbet. In the cemre of rlıe domed courtyard r11ere is the pool of a 
heptagonal shadinıaıı8~ (fig.69). At the same time, one should remember 
that t11e formation of the Bektaslıiya was completed at the beginning of the 
XVIth century asa result of its absorption ofa certain number of heterodox 
elements, more particularly rlıe Babailik,83 and rlıe number 7 represented in 
the shadin'an may be regarded as an example of the "syrnbolic" vocabulary 
common to the two traditions. 

The number symbolism that originated in Anatolia spread together with 
the various den'İsh groups (Baba'i, QalaııdarI, .Efaydari, Rüm Abdalları, 
Bektashi, etc.} 8'1 tlıat participated in the work of conquest and settlement 
and it is interesting to note that the number 7 was used more than t11e 
others in the tarikat buildings, particularly those in Thrace. For example, the 
meydan evi and tomb in the Qidamll Baba Sulçfuı Tekkesi (reign ofMel:ımed 
I: 1415-1420} in Kalugerovo in southern Bulgaria (northern Thrace} are 
built on a heptagonal plan (fig. 70), and the same heptagonal plan appears 
in tlıe meydan e\'İ and tomb in tlıe Aqyazili Sul~an Tekkesi (reign of Bayazıd 
il or Selim I: 1481-1512), one of the most iınportant Bektashi centres in 
Rumelia in tlıe north-east of tlıe same country (soutlı-east of Dobrudja) (fig. 
71). The heptagonal pool witlı fountain in rlıe diir-i Manşür of tlıe meydan 
evi repeats tlıe same heptagonal plan of tlıe maydiin evi on a smaller scale. 

A number of tombs attached to the Bektashi order, all of tlıem in 
Rumelia, including tlıe Qidamli Baba Sul~n Türbesi and the Aqyazili Sulçan 
Türbesi mentioned above, are also built on a heptagonal plan (see tl1e 
section on tombs}. Rumours to the effect that I:Iusam Shah (1378/79-1478) 
(generally known as "Otman Baba")8", who is known to have taken part with 
his dervishes in the conquest of Rumelia and who. was later, in spite of his 
originally being a Qalandarl Sheikh, included in tlıe "Bektashi pantlıeon", 

8~ Eyice, "Çorum Meciclôzü'nde ;İ.şıkpaşa-0ğlu Elvaıı Çelebi Zaviyesi". TM, X:V (1969) 211-
246; Eyice, "Eh·an Çelebi ZiiYiyesi", TDVİA, XI, 65-67; Gürbüz, "Elvan Çelebi Zıhiyesi'nin 
Vakıfları", VD, XX.111, (1994), 25-30. 

83 Ocak, Osmanlı İmp:ıraıorlıığıında Marjinal Sufilik: Kalendeı-iler (XIV.-XVII. Yiizyıll:ıı"), 
Ankara 1992, 205-215. 

H•I Beldicieanu-Steiııherr, "La Vira de Seyyid Ali Sultan ec la Coııquete de la Tlınıce par !es 
Turcs", Proceedings of ehe Tıventy-Seı·enılı Intern;ııional Coııgress of Orieııt..ı.lisıs {Aım Arbor 
Michigan 13-19tl' August 1967). Wıesbaden 1971. 275-276. 

85 Ocak, op.dL, 99-102. 



354 M. BAHA TANMAN 

wore, together with his adherents, a crown with seven segments, and that, 
furthermore, Aqyazili Sulçin was one of O tman Baba's halifes,86 serve to 
explain the use of the heptagon in Bektashi buildings in particular. It would 
therefore appear that the Rumelian Bektashis who, in the course of time, 
created a cultural environment distinct from tbat in Anatolia, practised over 
the centuries a cult of Oonan Baba, whom they regarded as the founder of 
the order in that region, and his halife Aqyazili, and the number 7, to which 
they gave greater importance than the "pirdaş" in other parts of the 
Ottoman territory, is reflected in the design of several of their buildings.87 

The close relation with the .I:Jadji Bekcasb Ocağı established by the Gazi 
Mikhfiloghullari,88 one of the most famous of the Rumelia warrior fanıilies, 
would appear to merit more detailed attention. On fınally regaining his 
freedom after being imprisoned by MeI:ımed I Tchelebi for having taken the 
side· of Müsa Tchelebi during the Intern;gnum, Ghazi Mikhfiloghullan 
Mel:ımed Bey visited the Alwan TchelebI Zawiyasi and, joined by Alwan 
Tchelebi's nephe\y, DanYish AI:ımad 'Ashiqi(d. 1481), the fa.mous historian 
and author of Tawankh-i Ali 'Ucbman, joined Murad Il in the war against 
the Pretender Muşçafa. sıı Gha:zi Mik.hfiloghullari MeI:uned Bey may well have 
contributed to the repairs carried out in the Alwan Tchelebi Zawiyasi in the 
XVth or XVIth century90 and may even have been responsible for the plan of 
the heptagonal pool. Finally, between the end of the end of the XIVth and 
the beginning of the XVIth century, the family in question engaged in 
intense architectural activity in the Seyyid Baççfil Ghazi Tekkesi near 
Eskişehir, !il one of the most important Bekqıshi centres in Anatolia, The 
interesting point is that the Aqyazili Sulçan Tekkesi, which contains a pool 
similar to the one in the Alwan Tchelebi Zaviyesi, was built in the sa.me 

86 Gôlpınarlı, Mevlana 'dan Sonra ... , 429; Ocak, Bektaşi MenıikıbnilIDe~eriDde İslilID 
Öncesi İnanç Motilleri, Isıanbul 1983, 17. 

87 Tanınan, "Yunanistan'da, K.aterin'de Abdullah Baba Tekkesi", STAD, 9 (December 
1990). 28-29. 

88 Gôkbilgin, "Mihal-oğullan", iA. vıır. 285-292. 
89 Aşık Paşazade, Teıwih-i Aı-i Osman, Atsız, Istanbul 1949, 157. 
!IO Eyice, " ... Elvan Çelebi Zaviyesi", 235. 
!il The Seyyid Bagfil Ghazl Türbesi wa.s built by Gbiizi Mikhaloğlu 'Ali Bey (d. c. 1500) in 

1493/94, and buildings were added to ı.he tekke by his sons Ahmed Bey and Mel.ımed Bey in 
1511, and by KhıQ.ır Bey, wbo belonged to ıhe same family, in 1500/01. Sce: Wıılı.inger, Drei 
Bekı;ıschi-Klöster Phrygiens, Berlin 1913, 8, 78; Mcnzel, "Da.s Bckı:a.scbi-Kloster Seyyid-i Gbazi", 
MSOS, XX-VIII, (1925), 92 ff.; Erdmann, "Zur türki.schen Baukunst scldschuki.scher und 
osmanischer Zeit", İscanbuler MitL, Vlll (1958), 11-16; Eyice, ... Akyazılı Sultan Tekkesi", 566. 
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period by the Ghazi Mikhfiloghullari.92 Although the main centres of the 
Ghazi Mikhfiloghullaıi were located in the eastern part of Rumelia (Plevne, 
Niğbolu, Sofya and Semendire) they are known to have had branches in 
Anatolia (Amasya and Bursa) and to have undertaken architectural activity 
in various Bektashi centres, which would appear to have resulted in the 
transfer of certain architectural influences between Anatolia and Rumelia. 

On the other hand, the plan of the meydan evi (c. 1850) (fig. 72) in the 
Shahqulü Tekkesi at Merdivenköyü in Istanbul, together with the 
superstructure, details and decoration connected with this interesting 
design, reflects the number 12, which was regarded as sacred by the 
Bektashis because of it.s association with the cult of the Twelve Imarns. The 
column rising up from the diir-i Manşür in the centre of the rwelve-sided 
maydan eıri, rests on a base in the form of a twelve-sided prism with a 
"tcharagh" in relief representing the Twelve Imams (fig. 73). The plaster 
mouldings springing from the twelve-sided column capital adorned with 
acanthus leaves divitle the umbrella vault into twelve segments (fig. 65), 
while twelve marble panels bearing the names of the imams are placed on 
the surface of the walls, and twelve:sided teslim taşı in relief are to be found 
in the corners of the panels. At the same time, twelve sconces in the centre 
of which candles can be placed are mounted in hollows in the metal ring 
surrounding the column in the centre (fig. 74). No other example of tariqat 
symbols goveming ali aspects of the architecture ( design, detail, decoration) 
to the same extent as in the meydan evi in the Shahqulü Tekkesi can be 
found in any of the Ottoman ~ekkes to have survived to the present day. 

In Aydın, on a slope to the south of the town, vestiges ofa. twelve-sided 
structure can be discemed amidst a group of remains now surrounded by a 
shanty town but which was formerly located outsid~ the zone of habitation. 
There can be no doubt that this complex, popularly known as the 
"samii'khana" but whose original name and function remain uncertain, 
formed part ofa tekke. The humble location of the buildings suggests that 
the complex in question was a Bektashi lodge, strengthened by the 
possibility that the ı:welve-sided building was actually a maydan evi.93 

92 Eyice, "Aky.ızılı Sulıan Tekkesi". 565-56i. 
93 Our examinaıion of these remains is not yet complctcd. Thc group of buildings in 

qucstion can only be dcfinilcly idcntified as the result of cxcal"aıions on thc site and archival 
researcb. 
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The rectangular taıv~ıidklıiina in the Ma'a.rifi Tekkesi!H (1818), the 
asitana belonging to the Ma'arifiya branch of the Ri!a'iya at Kartal in 

Istanbul, contains a circular rinıal space surrounded by 12 wooden columns 
(fig. 56). The fact that Pir Seyyid Al:ı.mad al-Rila'i was a descendant of the 
Caliph 'Ali as regards both his family tree and tariqat genealogy found 
expression in the 12 segments of the tiidj-i slıarif to be observed in the 
Rila'iya , while his attachment to the 12 imams must have been decisive in 
the choice of the ı:welve columns in this building. Do.ring ehe development 
of the Rila'iya in Rumelia and Anatolia from the XIVth cennıry onwards, the 
close connection with various heterodox Sufi groups, as well as with the 
Beftashi, which they later absorbed within their own organization, and 
particularly ı:he strong Bektashi influence to which the Ma'arifiya was 
exposed, explains that, of ali the Rifa'i cekkes whose architectural 
characteristics we have been able to establish, this is the only tekke to reflect 
the numbe~ 12 in its design. 

The Ya'qüb Pasha Tekkesi in Amasya, one of the most important 
Khalwati centres in Anatolia, contains a total of twelve cells, of which the 
four without windows were definitely used as halvethanes (cells far religious 
retreat) (fig. 28). The connection of the Halveti genealogy with the Caliph 
'Ali and the existence among the members of this order ofa devotion to 'Ali 
and the Twelve Imams to a degree not incompacible wirq the beliefs of the 
AJıl-i Sııımat (orthodox Sunnis) suggest the possibility ofa sonnection with 
the number of cells in the building. 

In another variant of ehe second level of meaning, several architecnıral 
elements in other cypes of building having no connection with Sufism take 
on different meanings in the rinıal spaces. Far example, in ali ehe religious 

orders, the threshold at the enu·ance to the rirual space is raken to mark the 
boundary between the exoteric and esoteric worlds, and is to be crossed with 
proper salutation,9'" the ritual space being entered on the right foot without 
acnıally stepping on the threshold. 

!H T:ıııman, "Maarifi tekJ;esi", DBİSTA. V, 232-233. 
!l~ The form of this saluıatiou may '"I)' in accordance with the sufi order and the regiomıl 

cuJturnl influences. For ex;unple, in the case of thc Bekı;ıshis, tlıe denish prosır.ıtes himself aud 
kisses the threshold, referred to as tlıe "relıber eşiği" (guide lhreshold), while in the case of tlıe 
M:ıwl:ıwis :ıııd most of tlıe otlıer orders the saluı;ıtion consists of lightly placing tlıe lips on tlıe 
riglıt-haııdjamb of the door or by "sealing the foot" towards the "posı" (placing tlıe big- toe of 
tlıe right foot on tlıe big toe of the left foot), aııd saluting by bowing witlı the right hand over 
tlıe hearL 
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On the other hand, the "post"· ( the sheepskin on which the sheikh sits), 
which symbolizes the spirirual tıust handed down from MuI:ıammad rhrough 
the whole genealogy of the order to the sheikh direcring the ceremony, is 
spread out in front of the mihrab, except in the case of the BektaShi order, 
in which there is no mihrab, Thus, in orthodox orders, the mil;ıriib 

symbolizes the door opening on to the "Ifaqiqat-i Mııl:ı;ınımadiya" (the true 
essence of Islam). In khilii.fat gatherings, the c~didate for the sheikh 's 
crown advances towards the "post" on which the "murshid" (spiritual leader) 
is seated, along the "siriit-i mııstaqim" (the true path) following the axis of 
the miJ:ırab. Although it may not be quite as clear cut, the domes or the 
central bosses in the wooden roofs covering the ritual chambers are 
regarded by the Sufıs, not as simple architectural fearures, but rather as 
elements invested with mystical and cosmic significance. 

Architecrural Tradirions Influencing Design 

A number of practices quite unconnected with taıikat architecture that 
have developed into a tradition can be seen to have played apart in the 
design of a number of the rinıal spaces. For example, the fact that the 
octagon is the most widely used of the various polygons in the plans of the 
rinıal spaces can be attributed, not only to the mystical and cosmic 
symbolism of the number 8, but also to its roocs in pre-Islamic Middle 
Eastern and Turkish-Islamic architecture. The octagonal plans to be 
observed in certain churches that differed from ordinary churches in being 
the scene of circular processions, as well as in martyrions devoted to the cult 
ofa saint, may well have entered tekke architecture through the ınedium of 
the Church of SS Sergius and Bacchus (Küçük Ayasofya Mosque-Tekke) (fig. 
1), which was used by the Khalwacis asa tawJ:ıidkhana from the beginning of 
the XVIth cenrury on~vards. At the same time, ihe octagonal Qubbat al­
Şakhra inJerusalem, which symbolized the Ascension, to the Sufıs an event 
of particular sancıity, and in which, as in the tekke rites, circular processions 
took place, may have exerted a certain influence on tarikat architecture. 

On the other hand, the existence may be noted in two tek.kes erected in 
Egypt during the Ottoman period - the Cairo I:Iasan al-Rüm'i Tekkesi~" 
(1522/23) (fig. 75) and the Abii 'Ali Tekkesi (XVIIth cenrury) (fig. 67) in 

!~l Pacha, op.cic., 648; Behrens-Abouseif-Femandes, op.ciı .. 111-112. 
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Alexandria - ofa multi-segmented plan not to be observed in any tariqat 
building in Anatolian Turkish architecture but widely employed in mosques. 

*** 
H aving considered all the influences touched upon above, one may 

propose a typology based on the fonns of the ritual spaces in Ottoman 
tekkes. In making this classification, a number of examples can be evaluated 
in accordance with the space to which the performance of the rites is 
directly ascribed. 

Group I - Square and Rectangular: The J:!adji Sinan Tekkesi (fig. 9) in 
Sariijevo, tbe Sheikh FatD. Allah Mosque-Tekke (fig. 31) in Gaziantep and 
.tbe Abü 'Ali Tekkesi (fig. 67) in Alexandria all possess square t.awl;ıidklıanas. 
In the case of the last two examples there is a column in the centre of the 
tawJ:ıidkhana. The most widespread type of plan to be found in the ritual 
spaces is a rectangle bordering on a square, which is almost always aligned 
breadthwise i.e. east to west. An exception is to be found in tbe long, narrow 
rectangle developing lengtbwise in the İbrahim Gulshani Tekkesi in Cairo 
(fig. 14a). 

Group II - Square with bevelled comers: For exarnple, in the Bahanya 
Mawlawikhanasi at Bahariye in Istanbul the corners of the square are 
softened by means of quarter circles, while in the Kasımpaşa 

Mawlawikhanasi (fig. 34) and the I:Iasirizada Tekkesi at Sütlüce in Istanbul 
(fig. 76) tbe corners are bevelled at an angle o~ 45. 

Group III -Polygonal (seven-sided -eight~sided - twelve-sided): The 
Aqyazili Sulçfuı Tekkesi and Qıdemli Baba Tekkesi in Bulgaria are examples 
of the octagonal meydan evi (fig. 70-71). Of the polygons, the most widely 
used is the octagon, examples of which can be found in Istanbul in the 
Bayram Pasha Tekkesi at Haseki (1634/35) (fig. 10), the Sheikhulislam 
Tekkesi at Eyüp (1744/45) (fig. 11), the Bala Tekkesi at Silivrikapı 
(1862/63) (fig. 77), the İsma'il I:Iaqqi Efendi (Sheikh Türlü) Tekkesi at 
Edirnekapı (1877) (fig. 58), the.Ertuğrul Tekkesi at Yıldız (1887) (fig. 78) 
and the 'At.il' Allah Efendi Tekkesit17 at Kanlıca (3"1 quarter of tbe XVIIIth 
century -beginning of the XX.th cenrury). Examples from outside Istanbul 

~7 Demirel-İşli, "sbeikh Türlü Tekkesi", DBİSTA. Vll, 172-173; Tanınan, "ErtuğTUI 
Tekkesi". op.cic., Ill, 195-198; Tanınan, "Aca Efendi Tekkesi", op.cit, IV. 35-37; Tanınan, 
"Ataullah Efendi Tekkesi", DBİSTA, I. 397-398. 
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may include the Softa Baba Tekkesi {XVIIIth ar XIXth century) near the city 
of Tutrakan in Bulgaria and the Kukli MeI:ımed Bey Tekkesi (XIXth 
century) at Prizren. In the Ertuğrul Tekkesi the ocragonal ritual space is 
located in the centre ofa rectangle, while in the others it is designed so as to 
be perceptible from the outside. The maydan evi in the Shahqulü Tekkesi at 
Merctivenköy in Istanbul (c. 1850) (fig. 72) and the building known as the 
"sama'khana" in Aydın, possibly a Bektashi tekke, may be cited as examples 
of the twelve-sided ritual space. 

Group IV - Circular and elliptical: In examples such as the Ma'iirifi 
Tekkesi at Kartal in Istanbul (1818) (fig. 56), the Qarabiish Tekkesi in Bursa 
and the I:Ialwa'i Tekkesi at Vezneciler (fig. 79) the circular ritual areas are 
set in the centre ofa square or rectangular building block, with galleries ar, 
as in the !ast t:wo examples, tombs placed between the row of wooden 
columns or railings surrouncting the circle and the outer walls. On the other 
hand, the Khalwatiya Sunbuliya Küçük Efendi Tekkesi98 (fig. 57), the only 
example ofa religious building in Ottoman architecrure belonging to the 
period of Westernisation ta display truly "baroque" fearures in the design of 
the mosque-taıvJ:ıidkha11a with its elliptical plan and elliptical dome, is 
worthy of note for its successful creation ofa synthesis in the practice of the 
order to which it belonged of the circular devran zikri and halvet with the 
elliptical plan of Westem origin, in other words, between the old-fashioned 
leaders of an order that-held an important place in Ottoman society and the 
demands of an "official architecrure" that aimed ata ''European" identity. 

Bektashi Maydans / The Architecnıral Layout Peculiar to Meydan Evis 
and their Symbolic Structure: 

The essential clifferences between the meydans in Bektashi tekkes and 
the ritual spaces (tawJ:ıidkhanas and sama'khanas) belonging ta the other 
orders spring from the heterodox and syncretic structure affecting the whole 
of the ritual and the religious practices, which results in a very definite line 
separating the order in question from the others.m1 For example, as the 
Bektashi rites are not confined to the namaz (ritual prayer) the meydans are 
not aligned on the qibla axis, while elements such as the mi.J:ırab, mi11ber 

!l8 Kuran, "Turk Barok Mimarisinde Bau Anlammda Bir Teşebbus: Kuçuk Efendi 
Manzumesi", Bı:lleıen, XXVIl/107 (.July 1963), 467-470; Tanman, "Küçük Efendi Külliyesi", 
DBİSTA, V, 150-152. 

!l9 Ocak, A/eıf ıre Bektaşi İn:ınçlarının İslam Öncesi Temelleri. lst:anbul, 2000. 
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and pulpit represencing the Shari'a are not to be found in caw~ıidkhiinas and 
semahanes. Moreovei, because of th~ concept of mystery dominating 
Bektashi doctrine, the rites cannot be observed by those not belonging to 
the order, and the lack of any discriminacion against women means that 
there are no separate galleries for men and wornen. 

On the other hand, there is a elese connection between the maydiin eı'İ 
and the k.itchen, pantry and, in some cases, the Jıaınam not to be observed in 
the cekkes belonging ta other religious orders. The reason for the close 
connection between the meydan evi and the k.itchen is the existence in the 
B~ktashi maydiins or, in some tekkes, in the "mu~ıabbac diwans" connected 
to the maydans, of tables at which the dervishes could partake of food and 
alcoholic beverages such as wine or rakı. The use of the kitchen far 'the 
storage of goods employed in the rites of the order and the ablucions taken 
under the supervision of the guide of the aspirant in rites of initiation into 
the order, made it essential that the kitchen and washroom should be 
located as close as possible to the maydiin eı'İ. 

The architecrural layout of the Bektashi meydan and the divisions of the 
interior can be briefly described as follows:100 AJ; the entrance, which, in 
conformity with pre-Islamic Turkish tradition, opened onto the east, 
corresponded to the first of the four stages of the sayr u sulük (special 
training ofa sufi order) it was known as the "Shari'a door" or "ba'clı 
(resuıTection) door", dedicated to 'Ali in accordance with the hadith "I am 
the city of knowledge and 'Ali is the ga,te to that city". In the maydan evi 
there is no real necessity for any door other 'than the "Silari'a door'', but the 
other three walls rnay contain three "imaginary doors" not corresponding in 
any way to the material (architectural) layouc..ıoı Of these, the door to the 

west is known as the door of "tariqat/ J;ıashr u nashr' (the teachings of the 
religious order). the door on the north as the door of "ma 'rifat/ khilqar', 
(the mystic knowledge of God) and the door on the south as the door of 
"J:ıaqiqat/ ~ıayac" ( the irnmediate knowledge of the Essence of Reality) (fig. 
80). in the initiation rites in which a solemn vow is received from the 

ıoo Doğan, op.ciL, 115-129. 
ıoı in most of ıhe tekkes, ıJ1ere is at least one oılıer door besides ıhe main entrance 

(Shari'a door) opening on to ıhe units connected with the maydiin eı'İ, such as the kitchen, 
pantry. ma.Qabbet diıviini and hamam. Howeı·er, tlıis additional door in tine with tlıe function 
of ille space should not be confused with ille three imagin;ıry doors of purely syınbolic 
sigııificance mentioned in the text. 
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candidate applying for initiation into the order, the guide, holding the 
novice by a "tighband" (belt) around his neck, leads him in tum to the 
shari'at, tariqat, J:ıaqiqat and ma 'rifat doors on the eastern, western, 
northern and southern sides where he salutes each of the four doors 
symbolizing the four stages of the sayr u sulük, each time "sealing the foot" 
(i.e. placing the big toe of the right foot on the big toe of the left). At the 
beginning of the rite, after saluting the threshold of the Shari'a door and 
making the obligatory recitation of the "cardjamii.n" he goes up to and 
salutes the "diir-i Maıışür" in the centre of the maydiin. 

ln Bektashi meydans the illumination is ofa very special character. The 
light sources known as "tcharagh" consisıing of ali types of candlestick, 
s.tandard oil-lamp and pendant oil-lamp, are more symbolic than functional, 
reflecting a rich world of symbols. The "tchariigh" represents the holy light 
that tears open the heart and illuminates the patlı to God. The "takht-ı 
MW:ıamm.ed", (throne ofMul:ı.ammad), which, in a sense, takes the place of 
the mil;ıriib in Bektashi maydiins, is located directly opposite the Shaıi'a 
door on the axis of the westem wall. The "takht-i MuI:ıammad" is in the form 
of a ·wooden divan with steps leading up to it. On the steps are arranged 
twelve candlesticks representi.ng the sancrity of ehe twelve imams, which are 
lit during the rites in accordance with certain rules. This arrangement 
expresses the manifestarion of the twelve imams as descendants of the "nür-i 
MuI:ıammadi" from the family of MuI:ıammad and the true heirs of the 
"I:ıaqiqat-i MuI:ıammadiya" (the true essence of Islam) .102 1n front of the 
"takht-i MW:ıammad" there would be a fairly large oil lamp with three wicks 
known as the "qii.nün tchariiglli" or "Khoriisan tcharaghi" with a base 
composed of four sections and the upper part with the twelve segments 
characterisıic of the crest of the "hüseyni crown" wom by the Bektashi babas. 
The four segments in the base represent the four stages in the "sayr u sulük 
(shari'at-çariqat-J:ıaqiqat-ma 'rifat), the ı:welve segments in the crown the 
ı:welve imams, the button in the centre .of the segments uniı:y and the three 
wicks the three-in-one of "Allah-MuI:ıammad-'Ali". The reference to the oil 
lamp as "Khoriisan tchariighi" originates in the belief that ı:rut.h can only be 

102 Thc placc lmmcdiatcly on the lefL of Llıt: "Tal..lıı-ı Mulpımm11d" whcrc Lhe candidatc for 
initiation swears during ıhc "iqriü" ritcs that he will not swerve from the tnıc patlı is known as 
ıhe "paymii.nıchıı". 
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attained by following the parh traced by J:Iadji Bekta.sh-i Wali, one of the 
Khoriisan Erenleri, people who havc; anived at spiritual truth. 

At the entrance to the meydan there is a singl~ oil lamp known as the 
"s~dj-i munir' represencing the holy light emanacing from the Caliph 'Ali. 
At the beginning of the rites, when everyone has taken his place, the 
"tcharagh-i murshid" salutes the "post" and picks up a "dalil" (candle or 
wick). Lighting this "dalil" from the "siradj-i munir" he makes his way to the 
"takht-ı Mu~ammad" and _lights first tlıe "kanun çeraşı" and then the twelve 
"tcharaqh" o~ the throne. This symbolizes the attainment of the unity of 
"Allah-MuJ;ıammad-'Ali" by the grace ofthe Caliph 'Ali and the twelve imams 
througıi the intercession of the mürşid. 

The ·four sheepskins known as the "cihar güşe-i post" spread aut in the 
four. corners of the meydan occupy an important place in Bektashi religious 
symbolism. The sheepskin generally spread out on the south~west comer of 
the "takht-ı Mu~ammad" representing the office of J:Iadji Bekta.sh-i Wali is 
known as the "Khorasan postu", while the other three representing the 
Caliph 'Ali and cer~ other venerable Bektashi are known as the "sultan 
postu" (Seyyid 'Ali Sultan), "rehber postu" (the Caliph 'Ali) and "naqib 
postu" (Qayghusuz Abdal). 

The Bektashi meydan with its divans and hearth in the style ofa room in 
a traditional Turkish dwelling is-utterly different from the ritual spaces in 
other religious orders (fig. 64). The meydans are generally surrounded by 
wooden platforms on which are spread the twelve sheepskins marking the 
positic~ns occupied by the murshid (spirituıil -guide), kilerci (butler) aşçı 
(cook), the ekmekçi (baker), the mihmancı (dervish responsible for the 
entertainm~nt of the guests), the acçı naqib (groom), the meydancı ( dervish 
in charge of the housework), the türbedar ( curator of the tomb), the 
kahveci (dervish whose job it was ta prepare the coffee), the kurbancı 
(dervish in charge of sacrifices) and the ayakçı (messenger). At the same 
time, the hearth known as the "küre" was more symbolic than functional. 
The "küre" representing Fapma and the office of imam (J:Iasan and 
Hüseyin) , in othet words the "Ahl-i Bayt Odjaghl' continues to express, in an 
Islamic guise, the sanctity of the hearth and fire, which is as old as the history 
ofmankind. 
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6.2. Khalwackhana / Tchilakhana103 

The kha/watklıanas, also k.nown in Sufi terminology as "khalwat", 
"khalwacgiih" and "cchilakhana", were used in ehe Islamic world, first by the 
"zahids" (ascetics) and later, from the Vllth century onwards, by the Sufis 
who succeeded ehem, for the "tchila" a period during which the dervish 
retired for prayer and meditation in order to achieve self-discipline and to 
advance to new stages in the sayr u sulük.10~ However, although the wide 
diversity of local cultures makes it impossible to reach a definition of the 
kha/wackhana valid for the whole of the lslamic world, the main outlines of 
the said structures were formed ·long before the first development of 
Ottoman architecture. From the middle of the Xlth century onwards, with, 
to a certain extent, the encouragement and support of the Great Seldjuq 
administration, the manner in which the halvet was to be used in line with a 
set of strict principles goveming the hierarchy, educational systems and 
ceremonies and the features that it was essential that the kha/watkhiina 
should possess were decided upon by the leading Su.fis of the period. For 
example, the famous 'Awirif al-Ma 'irifby"sheikh Shihab al-Din Suhrawardi 
(d. 1234) contains a detailed description of the khalwatk, while Baba İlyiis-1 
Khorasiini (d. 1240) gives the following description of the characteristic 
features of the khalwackhiiııa: "Pes ol halvetde şart budur aıu bil * Küçirek 
bir karanu hane bulgıl * Yüceliği ola mikdiir-1 kaamet * Uzunu secde yeri ol 
adet.105 

The ideal kha/watkhiina could be described as the sınallest possible 
space in which a single dervish could perform the namaz, and preferably as a 
dark cell that prevents the dervish who enters it from having his attention 
distracted by details of the outside world. As the d~rvish who has entered the 
halvet may, on condition that he speaks to no one. leave the celi in order to 
relieve nature, to perfonn his ablutions and to perform the namaz along 
with the congregation, most of the tarikat buildings are designed with a 
direct link to the prayer and ritual spaces. in most of the examples that have 
survived froın the Ottoman period the klıalwatkhanas have doors and 
windows opening only onto the ritual and prayer halls, while, in some cases, 

l03 For roore deıailed infonnat:ion see: Tanınan, "Halvethane", TDVİA, XV, 388-393. 
104 Pakalın. op.ciL, il, 370-373, 713-716. 
105 Esin, "Merkez Efendi (H. 879 / 1465 Sıralan -959 / 1551) ile Şah Sultan Hakkında bir 

Haşiye", TM, XIX. (1980) 65-92 (69-72). 
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the khalwatkhiina has a small window opening onto ehe outside to permit 
ehe entry ofa certain arnount of light and fresh air. At ehe same time, ehe 

Sufi.s would somerimes use rooms designed for oeher purposes (e.g. ayazma 
/ sacred spring) as khalwatkhiinas if ehey possessed ehe required fearures. 

The khalwatkhanas of the Ottoman period can be classified in 
accordance with their horizontal (linked or not linked to the prayer halis) 
and vertical (above groundi or underground) locations. According to the 
Sufis themselves, considering the practice of halvet or i 'tikaf (retreat) 
observed in ehe lives of ehe prophets, e.g. the forty days spent by Moses on 
Mt Sinai, or, more particularly, ehe practice of retreat regarded by the 
Pfophet Mul:ıammad as part of the Sunna, the origin of ehe connection of 
khalwatkhiinas to the prayer and ritual spaces lay in the retreat practised by 
Mul;ı.ammad, particularly in the month of Ramaçl.an, in the interior of the 
Masdjid-i Nabawi, while the origin of the independent khalwatkhiinas can be 
regarded as a legacy of the retreat practised by Moses on Mt Sinai and that of 
the Prophet Mul;ı.arnmad on Mt Hira. 

The khalwatkhiinas identified in the Ya'qüb Pasha Tekkesi (beginning 
of ehe XVth century) in Amasya, one of the fırst Khalwatiya centres of activity 
in Anatolia, are arnong the earliest examples of this architectural feature 
(fig. 28). On the kıble side of the masdjid facing the cawJ:ıidkhana there are 
c.ı.velve cells in ı:wo rows of si.x cells each. The six cells ranged along a narrow 
corridor in the direction of the kıble opening directly onto the interior of 
the masdjid - particularly the four without windows - are quite definitely 
khalwatkhmw units. As for the others, each illuminated by light from a small 
window, they are obviously cells for permanently resident dervishes which 
could, however, be used If need be as khalwatkhiinas. In the Muş~a Bey 
Zaviyesi (1429/30) at Ha,;za in the vicinity of Amasya, ehe ı:wo cells entered 
from the "sofa" (central hail), each ofwhich receives a small amount oflight 
from a small head window, are almost certainly khalıvatkhiinas (fig. 30). 

The earliest identifiable khalwatkhana in Istanbul is to be found 
immediately adjoining the projection with half dome containing the miJ:ırab 
in the mosque-rawJ:ıidkh.ina in the complex erected in 1476 in the district of . 
Vefa by Mel;ı.med the Conqueror in the name of Muşli1;ı. al-Din Muşçafa 
Efendi {d. 1490), known as "Sheikh Wata, one of tl\e leading members of 
the Zeniyye order and one of the most distinguished Sufıs of his day (fig. 
81) .The khalıvatkhiina. is illuminated by a small wl.ndow in each of the side 
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walls, and an interesting feature is the manner in which the khalwatkhana is 
entered through the miJ:ırab. This access through the miJ:ırab to a 
khalıvatkhana belonging to a veli who had dedicated himself to the patlı ro 
God through the miJ:ırab, to which the worshippers turn during their 
prayers, becomes particularly signifıcant when one remembers how, in Sufi 
symbolism, the mi~ırab represents the door opening onto the J:ıaqiqat-i 
Mu~ıammadiya (the true essence of Islam). In the Qodja Muş~a Pasha 
(Sünbül Efendi) Tekkesi, which played an important role in the 
development of the Khalwanya order in Istanbul and served as cenrre of the 
Sunbuliya branch of thar order, the khalwatkhana in the mosque­
taw~ıidklıana resulting from the modifications to the monasrery church of St 
Andrew in K.risei carried our in 1486-1490 is placed inside one of the piers 
on the eastern side. 

In the interior of the mosque (1748) used asa taw~ıidklıana in the tekke 
forıning part of the I:Iakimoghlu 'Ali Pasha Complex, alsa in Istanbul, three 
khalwacklıanas can be identified embedded in the walls in such a way as not 
to impair the unity of the space (fıg. 82-83). Two of these are connected ta 
the projection housing the mil:_ırab, while the third is level with the raised 
gallery over the unit ta the west. 

The most interesting of the klıalıvatkhanas in the lstanbul rekkes of the 
late Ottoman period are to be found in the mosque-taw~ıidklıana belonging 
to the Küçük Efendi Tekkesi in Kocamustafapaşa (end of XVIIIth century 
-1825) attached to the Khalwatiya Sunbuliya. One of the five khalıvatkhiiııas 
around the interior is entered through the mil_ırab. Of the others, t:wo are 
placed against the corners of the interior and the projection housing the 
mi~ırab, while the other two are placed on the eastern and western sides of 
the interior. An interesting feature is the reflection of the Baroque taste of 
the period in rhe elliptical plan of the mosque-taıv~ıidklıiiııa and the layout 
of the component parts. The klıalwatkha11as, like the closed portico 
surrounding the mosque-taw~ıidkhana, the mi~ırab section and the library 
unit, form projections from the elliptical plan of the main block while at the 
same time producing rays emanating from a cenu·al point in a manner 
reminiscent of the motif known as the "sun of Sulçan Mal)miid", which was 
very popular at the time the building was erected. Moreover, the sections in 
question can be regarded, in their layout and their relations with the prayer-
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rfrual space as a kind of synthesis of the khalwatkhmıas in the Sheikh Wa.Ia 
and I:Iakamoghlu 'Ali Pasha complexes. 

The wooden khalwatklıfüıas forma separate sub-group of those linked 
to the prayer-ritual spaces. In the Sha'ban-i Wali Tekkesi (Khalwatiya­
Sha'baniya Asicanasi) twelve wooden khalwatkhaııas are arranged at ground 
level and at the level of the raised galleries along the whole length of the 
north wall of the mosque-c.awi}idkhfina (end of XVth century-1580-1845) 
(fig. 84). The secti.ons in question may be r.egarded as belonging to the 
repairs carried out by 'Abd al-Madjid in 1845, which gave the building its 
P.resent-day form. It is interesting to note the same use of the number 12 as 
iti: the Ya'qüb Pasha Tekkesi in Amasya. In the tekke in Çerkeş (now known 
as the Pir-ı Thani Mosque), that served as an asitfuıe in the Tcharkashiya 
division attached to the Sha'baniya branch, there is a row of wooden 
klıalwatkhanas along the north wall of the mosque-cawi}idkhfüıa similar to 
those in Kastamonu, but when the tekkes were closed down these units, 
which no longer performed any useful function, are known ro have been 
removed so that the size of the prayer-hall might be increased. It seems likely 
that khalwatklıaııa.s of this cype were to be found in a number of Khalwati 
cekkes but that they disappeared after 1925. 

Before going on to a discussion öf the "ta.J:ıcfüıi" (underground) 
khalwa.ckhfüıa.s in Ottoman tekkes, we should dwell for a moment on the 
khalwa.tkhaııa. (fig. 85) created in his tekke107 in the city of Yassı (Yesi) in 
Turkestan by Khwadja Al).mad Yasawi ( d.1169), the founder of the Turkish 
school of mysti.cism. Before the narrow, \Vİ.nding passage leading to ehe 
kha.lwackhfüıa in questi.on, there is a mesjid in ehe form of a domed tent 
(yurt), from which one en ters the halvet unit itself. At ehe age of sixty-three, 

the age at which the Prophet MuJ:ıammad died, Khwadja AJ:ımad Yasawi is 
knmvn to have entered this klıalwatkhaııa and to have spent the rest of his 
life there in constant prayer and meditati.on. In later centuries, this tomb­
like "tahtani" kha.Jwackhana, whose architecture reflected "the secret of 
dying before one's death", formed the hasis ofa traditi.on that Iived on in 
Turkish mysti.cal circles from Turkesran to Anatolia. 

107 Senigova, "Unikal noe kul'tovo sorujeniev rayone g. Turkestana", Prosloe Kazaxstana 
po arlıeologiçeskimi istoniçoı•, Alına-Ata 1976, 112-113; Esin, "Ahmed Yesevi Külliyesi", TDVİA, 
II, 162-163. 
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The khalwatkhiinas (fig. 86) in the Khwiidja Al_ım·ad Yasawi Complex in 
Ankara, a Bayramiya asitana and the seat ofa "pir", located under the 
mosque-tawJ.ıidkhiina, which -was erected in 1427/28 and would appear ta 
have attained its final form as a result of repairs carried aut at the beginning 
of the XVIIIth century, are among the earliest examples of this tradition in 
the Ottoman period. Steps lead down from the portico to a sort of miniature 
mesjid, which opens on ta a toilet/ahlution unit anda narrow corridor with 
four khalwatkhiinas ranged along the left hand side. ıus 

In Istanbul, the khalwatkhiina (fig. 87) in the tekke (1514) erected, and 
actually used, by sheikh Müsa Muşfil:ı al-Din, known as "Merkez Efendi", one 
of the leading members of the Khalwatiya-Sunbuliya, and the "niyet kuyusu" 
(wishing well) connected ta it are unusual variants of this type. Popularly 
known as the "Merkez Efendi Tchilakhiina", this klıalwatkhiina, which still 
occupies an important place in the religious folklore of the city, was very 
probably placed within a Byzantine "ayazma'', thus forming, as is the case 
with a number of other tariqat buildings, one of the holy places left over 
from an older cultural layer to be revered by Islam. The khalwatkhiina, the 
floor of which was seven metres below the level of the courtyard, was placed 
ta the south of the pool in which the water from the sacred spring was 
collected and which was surrounded by retaining walls of rubble with iron 
railings. The khalwat.khiina, which is known ta have been constructed of 
wood, was furnished with iron tie-beams during repairs carried aut in the 
Republican era. A narrow passage beginning from the point at which the 
steps leading to the khalwatkhiina reach the ground proceeds towards the 
east ta reach the well in the courtyard. This passage was undoubtedly 
intended to allow the water collected in the Rool ta flow into the well 
without flooding the khalwat.khiina. The well ap.d the passage have been 
transformed into a sort of oracle particularly favoured by women. This well, 
one of the most highly respected wishing weHs in Istanbul, became a resort 
far those who wished ta get information about a loss and who believed that 
if, af ter saying certain prayers, they looked into the well they would see forms 
appear on ~e surface of the water. ııo 

108 Tanınan, "Hacı Bayram·ı Veli Külliyesi", TDVİA, XIV, 448-454; Tanınan, "Halvethane", 
op.ciL, XV, 388-393. 

110 Bayrı, İstanbul Folkloru, Istmbul 1972 {2''d impression). 167. 
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The vaulted infrastructure belonging to the Byzantine era in the Tahir 
Agha Tekkesi (1760/61) at Haydar in Fatih located to the south-east of the 
main building and used asa khalwa.t.khiina by sheikh 'Abd Allah Şalah al­
Din ( d. 1 782) and the khalwa.t.khiina beneath the level of the courtyard to 
the west, as well as the several khalwatkhanas linked to the mosque­
taw~idkhana in the Küçük Efendi Tekkesi at Kocamustafapaşa (1825), show 
that the "ta}ftani" (underground) khalwat.khiina plan that originated with 
Yasawi .survived in the Ottoman capital until the XIXth century. At the same 
time, that sheikh İbrahim Fakhr al-Din (Erenden) (d. 1969), the last 
"postnişin" of the Nür al-Din Djarrfil.ıi Tekkesi at Karagümrük in lstanbul, 
should ha ve chosen to devote himself to prayer and the praise of God ııı in a 
tomb that he himself erected during his lifetime and which he described as a 
"paradise room", proves that the tradition lived on, if not in its architectural 
layout, then at least in the spiıinıaJ world of the Sufis of the final period. 

6.3. Tombs 

Perhaps the most important feanıre charact~rising the veli (saints) 
tombs, which constinıted one of the most important categories of carikat 
buildings in Ottoman architecnıre, as in Islamic architecture in general, and 
·which immediately distinguished them from simil:U- specimens in the Islamic 
world, including Central Asia, and which were alsa valid far ~e whole of 
Anatolian Turkish architecture, was their very modest appearance. The Sufi 
tombs, most ofwhich belong to Sufis of the rank of "pir" or "pir-i thiini", like 
those of Amir Sulçan in Bursa, I:Iadji Bayram-i Wali in Ankara, Ashrafoglu 
Rümi in Iznik and Sha'ban-i .Wali in Kascamoİıu, as well as those of Amir 
Bukhari,. Yahya Efendi, Yüsuf Sinan Efendi (Sünbül Efendi), Merkez Müsa 
MuşliJ:ı al-Din Efendi (Merkez Efendi), İbrahim Ümmi Sinan, I:Iasan I:Iusam 
al-Din 'Ushshaqi, 'Aziz MaJ:ımud Hudayi, Nfu al-Din Djarral:ıi in Istanbul, 
those of Kharabati Baba at Kalkandelen, Aqyazili Sulçan at Dobrudja and 
MeJ:ımed l:Iayatı in Ohri are incomparably more modest than the 
monumental tombs of Khwadja AJ:ımad Yasawi; Khwadja Mul:).ammad Baha 
al-Din Naqshibend, and Necmeddin Kübra in Turkestan, of Seyyid 'Abd a:ı­
Qadir fülarti in Baghdad or of Seyyid Al:ımad al-Badawi in Tanta in Egypt. 
This "denıish spirit", which grew up in the bosom of Anatolian Sufism and 
hada very large influence on the material environment as well as on every 

111 For offering me tlıis informadon I should like to express my gratitude to Sefer (Dal} 
Efendi. one of the !ast of the Dja.rrlJ:ıj sheikhs in Istanbul, to whom I owe this information. 
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aspect of daily life, and which created a spiritual discipline marked by 
modesty and humility expressed by the poet Yahya Kemal in the form, 
"Bizim ruhaniyetimiz bize göredir" (Our spiritual approach is peculiar to 
ourselves alone), continued to thrive throughout the Ottoman period. 
Nevertheless, these tombs, despite their humble appearance, were capable 
ofa strong influence on their surroundings thanks ta the personality of the 
veli they contained, and ta their compatibility with the natura! environment 
and the graveyards, with the venerable trees that surrounded them. 112 

Although there is nothing peculiarly Islamic in the concept of the tomb, 
the principles of religious burial are the main influences governing the 
design of the tombs of the velis. The corpse entrusted ta the ground must be 
buried in such a way as to form a right angle with the kıble axis, and the 
same alignment is reflected in the position of the sarcophagus over the 
grave, and, if the topography of the site is suitable, in the structure of the 
tomb. in seme tombs, however, when circ.umstances are unsuitable, the 
tomb may not be aligned according to the kıble axis. 

in tombs in Ottoman tekkes polygonal plans are used more particularly 
in the tombs of h igh dignitaries and members of the imperial dynasty. As 
examples of octagonal, domed buildings we may cite the Seyyid Baççfil Ghazi 
Türbesi (1493/94), the Amir A\:ımad al-Bukhan Türbesi (1816) at Unkapanı 
in Istanb!-11 and the Amir Sulçfuı Türbesi (1868) in Bursa.113 In Istanbul, the 
sp.eikh RamaQ.an Efendi Türbesi (1818/19?) (fig. 18) in the Bezirgan 
Tekkesi and the Sünbül Efendi Türbesi (1834/35) in the Qodja Mustafa 
Pasha Tekkesi show a combination in their design of rectangle and octagon. 
in batlı, the sarcophagus is placed in the centre of the octagon and the 
whole surmounced by a !atlı and plaster (başdadi)~ dome. Üne of the XIXth 
century tombs of tekke sheikh s lying alongside the Sünbül Efendi Türbesi is 
surmounced by an octagonal dome, the other by a hexagonal truncated 
pyramid. 

l l2 The graveya.rd in ehe Y.-ılıya Efendi Tekkesi in Beşikıaş in Istanbul iospired ehe 
following passage by A. H. Tanpınar: The holy Yıı:lıya Efendi Dıırgiilıi presents the face ofa 
beautiful human being. Here, in a gardeo immediacely accessible by means of cwo or three 
sl'Oirs and nne nr ıwn tl'rr.ırt'~. dc:1th is so dosely akin co life that it might be regarded asa kind 
of patlı to perfection ora garden of love. 

113 Tanınan, "Emir Buhari Tekkesi", DBİSTA, 111, 167-168; Tanınan, "Emir Sultan 
Külliyesi", op.cir.., II, 148-151. 
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Of the Sufi tombs on a polygonal plan, a group of domed tombs with 
heptagonal shafts, all of them in Bektashi tek.kes in Rumelia, are of 
particular interest. This unusual form, which cannot be observed in any 
Ottornan tornb apart from the Aqyazılı Sul~an (fıg. 71), Demir Baba, 
Qidamli Baba Sul~ (fig. 70) and Otman Baba tombs in Bulgaria dating 
from the end of the XVth cenrury or the XVIth century, and the 'Abd Allah 
Baba Türbesi11'1 (211r1 half of the XIXth century) (fig. 89) can be ascribed to 
the symbolic importance, referred to above, of the number 7 in Bektashism 
in Rumelia. The same is true for the twelve-sided tomb in the Kharabati 
Baba Tek.kesi (XVIth? century - 1 •1 quarter of the XIXth century) at 
K;Ukandelen (Tetovo) in Macedonia. 

Domed tombs on a square plan are quite restricted in number. The 
:E;ladji 'Abd Allah Khalifa Türbesi115 (1535-1540) in the village of Tekke 
attached to Espiye in Giresun, the Sheikh Sha'ban-i Wali Türbesi (1611) in 
Kastamonu, the Merkezzada Sheikh AJ:ı.mad Efendi Türbesi (1812) (fig. 22) 
in the Shah Sul~ Tek.kesi at Eyüp and the Sheikh Zafir Efendi Türbesi 
(1905-1906) in the Ertuğrul Tek.kesi at Yıldız may be cited as examples of 
tombs with masonry domes, while the 'Aziz M~müd Hudayi Türbesi (1855) 
(fig. 27) in Üsküdar in İstanbul and the Y~ya Efendi Türbesi (1570-1812) 
in Beşiktaş may be cited as examples of tombs with "Baghdadi" (lath and 
plaster) domes. The Sheikh Zafir Efendi Türbesi designed, together with 
library and fountain, by the l talian architect Raimondo d'Aronco, court 
architect to 'Abd al-:E;lamid, is unique among Ottoman tariqat tombs in its 
combination of traditional forms with art Q.Ouveau style (fig. 90). m The 
tombs of İsma'il Rusükhi Dede (Gha.Iib Dede) (1819) in the Galata 
Mawla\vikhanasi and Qudrat Allah Dede (c. 1871) are built ona square plan 
with cradle vault (fig. 91). 

Although the kümbet tradition in early Turkish-Islamic tomb 
architecture was almost totally abandoned in the Ottoman period, 
interesting designs can be encountered in the old tradition reminiscent Qf 

ıı.ı Babinger, " ... Demir Baba"; Eyice, " .. . Akyazılı Sultan Tekkesi"; Kici, " ... Kıdemli Baba 
Sultan Bektaşi Tekkesi"; [Gel, " ... Kıdemli Baba SuJı:an at Kaligerovo - Nova Zagora"; Tanınan, 
• ... Abdullah Baba Tekkesi"; (Sezer) Acar, op.dc., 21-45, 77. · 

115 Karpuz, "Giresun'un Espiye itçesine Bağlı Tekke Köyündeki Gülbahar Hatun 'Hacı 
Abdullah' la\ıiyesine Bağlı Yapılar", \.'D, XV (1982), 117-125. 

116 Batur , "Yıldız Serencebey'de Şeyh zafu Türbe, Kitaplık ve ~mcsi", ASA, 1 (1968), 
103-138. 
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the two-storey kümbets, in spite of the distant past and the quite peculiar 
geographical conditions ta which they belonged. Far exaınple, in the tomb 
sharing the same location as the tawJ:ıidl<hana. in the sheikh Salamı Efendi 
Tekkesi (1798 - end of XlXth century) in Eyüp in Istanbul, the graves are 
placed in the basement; which is illuminated by small windows and has a 
separate door opening into the garden, while sarcophagi are aligned with 
the actual graves on the wooden floor ofa "sham" tomb on the tawJ:ıidkhana. 
level. A similar situation is ta be found in the tomb containing the grave of 
the pir in the l:lusam al-Din 'Ushshaqi Tekkesi117 (Khalwatiya-'Ushshaqiya 
Asitanasi) at Kasımpaşa in lstanbul, in which stairs lead down from the 
wooden tom.b floor on which the sarcophagi are placed ta the low basement 
containing the acrual graves. On the other hand, in some tekkes belonging 
ta sub-group II-A. in which the ritual and pilgrimage units are combined in 
the · same space, the ground floor is occupied by the tomb with the ritual 
space above it. However, in none of these examples is there any question of 
a crypt in the true sense of the word containing embalmed bodies. 

The architectural feature consisting of a dome supported by four 
columns ar piers known in the east as a ciborium and in the west as a 
baldachin, a feature that dates back ta the fire temples in pre-Islamic Persian 
architecture and is ta be observed in Anatolian Turkish architecture from 
the XNth century onwards, was, apart from a few exceptions, such as the 
Sheikh Mu&aınmad al-Uzbaki Türbesi (1731/32) (fig. 92) inJerusalem, very 
rarely employed in tarikat tombs of the Ottoman period. The tomb of 
Sheikh İsma'il Rümi (1823) (fig. 93) in the Qadirikhana Tekkesi at 
Tophane in lstanbul, with its marble columns rising up from the corners of 
the square base and its dome with metal framework, represents a variant of 
the type characteristic of !ate Ottoman architecture. A number of ~th 
century tombs surrounded by metal lattices ancİ surmounted by a metal 
framework of the same type, such as the Sheikh Salfil:ı al-Din 'Ushshaqi 
Türbesi (fi.g. 94) in the Taha Agha Tekkesi at Fatih in Istanbul, the Sheikh 
'Ali Bahdjat Efendi Türbesi at Selimiye in Üsküdar and the Shahqulü Sulçfuı . 
Türbesi in the Sahkulu Tekkesi at Merdivenköy, form a separate group 
midway between the baldachin tomb and the grave with railings. · 

Despite the various examples ·mentioned above, the most widespread 
type of tomb observed in Ottoman tek.kes may be said ta be the type with 

117 Tanınan, "Hüsameddin Uşşaki Tekkesi", DBİST.4., N, 105-106. 
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square or rectangular plan, cubic body and wooden roof. The proportions, 
exterior appearance and architectural details of these tombs, most of which 
are directly connected to the ritual spaces, resemble single-storey dwellings 
or the single-storey wings ofa large dwelling house rather than a tomb, thus 
clearly displaying the close connection between tekke buildings and late 
period domestic archiı:ecı:ure. 

*** 
The most important feature in a large number of the tombs in Ottoman 

tek.kes, and one that distinguishes these from the tombs of members of the 
imperial dynasty or high dignitaries, is the connection beı:ween the units in 
qJestion and the ritual spaces. These connections in the architecı:ural layout 
sprang from the belief that the Sufi walis (saints) were not dead in the 
normal sense of the word, but rather, although dead in the body, were still . 
living in spiriL This belief, mest clearly expressed by Yunus Emre in the verse 
"Ölen hayvan imiş aşıklar ölmez" {İt is the animal that dies, the saints live 
on), rests on certain verses in the Qoran 118 ta the effect that those who die in 
the service of God are not to be regarded as dead and that velis that spend 
their lives in the holy war are to seen in the ranks of the martyrs. In short, 
the dentishes never regarded the tombs of the saints as places where one 
would recite the Fad.J:ıa and ask for favours from God, nor, as emphasised in 
notices hung on the tombs in recent years by the Deparonem for Religious 
Affairs, to take warning from death. These tombs, in which the saints r est in 
peace, are ta be visited in order to enter into their sanctity and receive 
inspiration from their saintly presence. 

in the course of time, a detailed ceremony emerged in the Ottoman 
world with regard to pilgrimages ta tombs. Before entering one had to seek 
permission, salute the threshold ar the right jamb of the door, make 
obeisance to those buried there, stop respectfully at every third step to "seal 
the foot", and, on reaching the head of the sarcophagus, regarded as the 
"spiriı:ual symbol" of the wali, respect demanded that one must not remain 
there and that throughout the whole visit there should be na breach of 
etiquette. Moreover, in quite a number of tek.kes, the body of the sheikh oı: 

dervish would lie fora night in the tomb and then, following the funeral 

118 Far example, scc thc Bııqıır.ı Süra, "Do not describc thosc who dic in thc service of God 
as "dcad". On the conmuy, thcy arc alh-c, but you are not awarc of it." Alsa, the Ali 'İmran Sünı, 
"Do not regard as dead those killed in the senice of God. No! Thcy are alive. They suıvive in 
ıhe ranks of the saints." 
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ceremony, the "tazkiya" would be performed in front of the "niyaz 
penceresi" (salutation window). Ceremonies of bayram greetings were 
performed inside the tomb or in front of the "niyaz penceresi". 

This approach, which had developed more particularly in Sufi circles 
and which !ay, together with the tekke folklore, at the very heart ofa veli cult 
characterized by special local features, was reflected in the design of the 
tarikat buildings as regards the connections between the tombs and the 
ritual spaces, ensuring that the rites were performed in the actual presence 
of the walis themselves. In a large proportion of the Ottoman lodges, the 
tombs were placed very close to the ritual spaces, with visible links between 
them in the form of doors, windows or broad arches, while in some cases the 
two units were combined within the same space.119 Apart from a few 
exceptions, the tomb was placed on the east, west or north sides of the ritual 
space, ensuring that the dervishes would not have to rum their backs on the 
tomb during the performance of the religious rites or the ritual prayer. 

in tarikat tombs, an interesting architectural feature connected with the 
veneration of saints and distinguishing these buildings from other tombs was 
the opening referred to by terms such as "niyaz penceresi, muıvadjaha 
penceresi, du 'a penceresi, ~ıadjat penceresl' (salutation, manifestation, 
prayer, supplication window) .12o These windows, in front of which outside 
visitors to the tomb would pay their respects (niyaz) to the walis and pray, 
would look out on to the cou.rtyard or the street, in accordance with the 
situation of the tekke, but in either case it always looked onto the grave of 
the dignitary (pir, p'ir-i than'i or sheikh ) who had founded the tekke. The 
niyaz windows were larger than the other windows and were distinguished 
from the others by certain architectural details. These included the formula 
"Ya J:Iaçl.rat-i Sulçfuı Pır ... " over the window, together with verses reminding 
the visitors that they were in the presence ofa saint and calling upon them 
to behave with due respect, inscriptio~s consisting ofverses from the Qoran 
or hadiths connected with visits to a tomb and concepts such as sanctity and 
intercession, and reliefs ofheadgear symbolizing the religious order. 

119 Tanınan, "Relations entre !es semahane et !es türbe dans !es tekke d'IstanbuJ", Ars 
Turdca. / Akcen des VI. Intermıtionalen Ifongresses für Tıirkische Kunst, Munich 1979. 312-
322; Tanınan, "Settings fer the Veneration of Saints", The Denish Lodge, 130-171. 

120 These windows were aJso referred to by terms such as "dua penceresi, hacet penceresi, 
muv;ıcehe penceresi". (Tanınan, "Hacet Penceresi", TDVİA. XIV. 435-438). 
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in some wali tombs ehere is a well, in ehe belief ehat ehe wacer must be 
health giving. These wells, which are sometimes located in ehe courtyard, 
sometimes wiehin ehe tomb itself, are connected, on ehe one hand, with ehe 
belief ehat ehe quality of Allah as "Shafi" (healeh giver) is man.ifested in ehe 
prophets and eheir successors, ehe velis and, on ehe oeher, wieh the cult of 
Asclepius, ehe ancient god of healeh, from which ehe concept ofa healeh 
giving source of water (zoodohos pigi) infiltrated Anacolian Turkish culture 
through ehe mediation of ehe Greek Orehodox tradition of ehe "ayazma" 
(sacred spring). The wells in ehe tombs in ehe Yenikapı Mawlawikhana and 
ehe Niir al-Din Djarrfil:ıi Tek.kesi may be cited as examples of $is synchretisce 
tratlition ehat sunrived, more particularly in Sufi circles in Istanbul. 

*** 
The tombs connected with Ottoman tekkes can be classified in 

accordance with factors such as the build.ing material employed (masonry or 

wood), form (square, rectangular or polygonal) and infrastrucuıre (open, 

closed). This classification is applicable to ali ehe Ottoman tombs. Thus, ehe 

relation between ehe tomb and ehe ritual space, a distinguishing fearure of 

ehe Sufi tombs, has been adopted as a criterion in ehe proposed typology. 

' Group I - Tombs totally independent of ehe ritual space: 

Most of ehe tombs in tek.kes of ehe mosque-tekke type consisting of 

converted churches and remin!scent of medreses wieh courtyards were 

designed as independent units. In some exa,,mples, as, for example, in ehe 

Aydinoghlu Tekkesi121 (end of XVth century - end of XIXeh century) at 

Hocapaşa in Istanbul, tombs originally designed as separate units were later 

surrounded by an enlarged build.ing complex. 

Group II - To mbs within ehe same architectural whole as ehe ritual 

space: 

, In ehe tek.kes classified under ehis heading ehe tombs and ehe ritual 

~paces are included within the same architectural whole, and connected in 

various ways. These buildings can be classified in three sub-groups in 
accordance wieh ehe nature of ehe link: 

121 Tanınan, ~Aydmoğlu Tekkesi~. DBİSTA. I. 482-484. 
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Sub-group 11-A - Tombs under the ritual space: 

in these buildings, reminiscenc of the küınbets in pre-Ottoman Turkish 
architecnıre, the tomb is located on the ground floor and the ritual space on 
the floor above. In the Üsküdar Mawlawikhana (1792/93 -1834/35 -1872) 
the tomb occupies the whole of the ground floor of the raised semahane, 
while in the Defterdar Ya Wadüd Tekkesi ( c. 1453 -1711-1804) in Eyüp and 
the Bursa Tekkesi122 (1453 -1830) at Eminönü, the smaller tomb units are 
located in a corner of the ground floor. 

Sub-group 11-B - Tombs in the same building and on the same level as 
the rinıal space: 

in some tekkes the tombs are immediately adjacent to the ritual space 
and on the same level, with connections in the form of various architectural 
elements such as doors, windows and wide openings. The tombs may be set 
against the east wall, 123 west wa11, ı2·1 north wall,125 or south ( qibla) wall.126 in 
the }:radji Bekrash-i Wali Tekkesi, the entrance to the Xlllth century tomb of 
the pir in the kıble wall of the rirual space dating from 1562/63 known as 
the Kırklar Meydanı, tak.es the place of the miJ:ı.rab in thls section, which, 
although the namaz was never performed in Bektashi maydans, is referred to 
in the prose inscription127 over the entrance as "masdjid al-mubaralt (fig. 
96). 

Sub-group 11-C - Tombs integrated in the ritual space: 

In some tekkes, the toınbs are designed to form a single unit with the 
ritual space witho~t a wall between them. The following examples can be 

122 Tanınan. "Yavedüd Tekkesi", DBlSTA. VIl. 444-445; Tanmao, "Bursa Tekkesi Mescidi", 
op.dL, Il, 340-341. 

123 For example, the Naş~ TekKesi at Üsküdar (Tanınan, Nasuhi Tekkesi, DBİSTA. VI, 
50-51) and ıhe Çerkeş Pir-i Thiini TekKesi, both in Isıanbul. 

124 For example, the ;Ap'i' Al/alı Efendi Tekkesi at Kanlıca in fsıanbul. 
125 In Isı.anbul, the Yalıya Efendi TekKesi in Beşiktaş, the Murad Buklıiirf TekKesi at 

Nişancı in Eyüp (Tanınan, "Murad Buhari Tekkesi", DBlSTA, VII, 514-516) and ıhe B?il?i 
Tekkesi at Silvrikapı. 

126 in lsıanbul, the Ümmi Simw Tekkesi at Eyüp (Tanman. "Ümmi Sinan Tekkesi", 
DBİSTA, VII, 336-338). the Şalı Sultan TekKesi at Eyüp and the lfaşmzada TekKesi at Siitliice, 
together with the Sbeikh Jfasan Kafi Efendi Medrese-TekKesi at Akhisar (Prusac) in Bosnia. 

127 Tarım, TarihU! Kırşebri-GiJ4ehri ve Babailer, Ahiler, Bektaşiler, Istanbul 1948, 115; 
Giirses, Hacıbek~ Rehberi, Ankara 1964, 64-65; Koşay, "Bekıaşilik ve Hacı Bekcaş Tekkesi", 
TED, X (19680, 19-26 (25). 
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cited .from Istanbul: In the sheikh Sala.mi Efendi Tekkesi in Eyüp the tomb 
is located at the eastern end of the tawJ:ıidkhana with a row of baqhdadi 

(lath ~d plaster) arches supported by woo.den pillars between them. In the 
I:Jalwa'i Tekkesi at Vezneciler the tomb eyvan beginning immediately behind 
the mil;ırab at the eastem end of the round tawJ:ıidkhana projects out into 
the street (fig. 79). In the Rilli'i Asitanesi 128 (1732/33 -1" quarter of the 
XIXth century) at Üsküdar the tomb eyvan with raised floor is placed on the 
westem edge of the cawJ:ıidkhana (fig. 97). In the Seyyid N~am Tekkesi (fig. 
25) outside Silivrikapı and the Sertariqzada Tekkesi129 (middle of the 
XVIIIth century -1857) there is a row of wooden columns between the 

; .. tawJ:ıidkhiina and the tomb. On the other hand, in the İsma'il I:Jaqqi Efendi 
(Sheikh Türlü) Tekkesi (fig. 58) at Edirnekapı, the I:Jalladj Baba Tekkesi 
(2°d half of the XIXth cencury) . in Üs.küdar, the Sandıkçı Edhem Efendi 
Tekkesi (1857 /58) (fıg. 98) in the same district. and. the Kartal .Baba 
Tekkesiıao (1878) (fig. 99), there is no question of an accual tomb, or even of 
a special tomb area, the sarcophagi being placed in a section of the 
rawJ:ıidkhiina surrounded by a wooden railing. 

In the Istanbul tekkes of Hashimi 'Utman Efendi, Djamfilizada, Sheikh 
I:Iusayn Efendi and Yıldız Dede, the tomb is placed on the kıble side of the 
tawJ:ıidkhana and the wall between them has been removed, leaving the 
mil;ırab block in the middle, thus ensuring that the tomb is treated "with full 
respect" during both the rites and the namaz (fig. 23-24). In the fir~t two of 
these buildings, in which veneration of the saints ( walis) is mest clearly 
reflected in the design, it is interesting tı> note that during the Republican 
period when the builclings were used as mosques a: wall was built closing the 
opening between the tawJ:ıidkhiina and the tomb, thus creating an 
arrangement that the "mosque congregation" would find more congenial. 

7. Elements Linked to Sufi Culture in the Architectural Decoration:131 

Of the various elements composing the decoration in Ottoman tekkes 
those directly linked to Sufi culture are of particular interest. As will be 

128 Tanınan, "Rıfai Asitanesi", DBİSTA. VI, 324-325; Demirel-İşli. "Üsküdar'da Rufai 
Asitanesi", Arkicekc, 433 Uanuary 1996), 84-85. 

129 Tanınan, "Serıarikzade Tekkesi", op.cic .. VI, 533-534. 
130 Tanınan, "Hallaç Baba Tekkesi", DBİSTA, III, 530-531; Tanınan, "Sandıkçı Edhem 

Efendi Tekkesi", op.cic., VI, 450; Tanınan, "Kartal Baba Tekkesi", op.cit, IV, 470-471. 
131 I should like to expıress my gratitude to my colleague Uşun Tükel for his invaluable 

help in thls section. 
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demonstrated below, the elements in question were intended to express the 
concepts and comınon values held by those using the building, while at the 
same time indicating the religious order to which the tekke belonged. in 
other words, they were intended to express or indicate certain ideas rather 
than to merely form a decoration. The decorative elements can be divided 
into two main categories - figurative and non-figurative: 

7.1. Figurative Elements: 

Signs 

üne type of figurative element belongs to the category k.nown in the 
semiotics as a "sign" and now referred to in contemporary linguistic 
terminology as a "referent". For example , in the Ottoman world, particularly 
among the Bektashi and Alevi grnups, the figure of the lion, referred to as 
"the lion of God" (Allah 'ın arslanı, Asad Allah, Asad Allah al-Ghfilib,Shir-i 
Khuda) was regarded by all Sufis as representing the Caliph 'Ali. This 
"sign"132 is frequently employed in the tekke paintings and calligraphic 
pictures peculiar to the Bektashis, and is encountered in the decorative 
programınes of several Bektashi tekkes. The statue of a lion, said to have 
been brought from Egypt in 1853/54, stands in the centre of the Arslanlı 
Çeşme (1554/55) in the second courtyard (Dergah Avlusu) of the I:Iadji 
Bektash-i Wali Tekkesi, the centre of the order (fig. 100). The lion, which is 
fairly realistically rendered with Western type anatomical . details, is 
surmounted by a representation of the sword Dhü al-fıqar and the 
inscription "Yii 'Ali". The same type of fountain can be identified 3.II.\ong the 
remains of the 'Abd Allah Baba Tekkesi (2"d half of the XIXth century) in 
the country town of Katerini in Greece. 

in the I:Iadji Bektash-i Wali Tekkesi, three fish motifs are placed to the 
right on the first band of chain patterns on the main entrance to the tomb 
in which the pir is buried, along with two dove reliefs on each of the imposts 
in the jambs (fig. 101). The fish motif had various meanings in both 
Christian symbolism and pre-lslamic Turkish mythology, but the significance 
here remains uncertain. However, th~re must be some connection between 
the figure of the dove in the Bfilim Sultan Kümbetli in the same complex 
and the legend that l:ladji Bekcash-i Wali came from Khorasan to Anatolia in 
thc :;hapc ofa dove. 

ı32 Aksel, Türkler'de Dini Resimler, Isı:anbul 1967, 83-89. 
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Symbols: 

The most widespread of the other_ figurative elements is to be found in 
the headgear worn by the Sufis and the "tiidj-i sharif' (crowns) used by the · 
sheikh sin ceremonies. This headgear and the "tadj-i sharif', which later 
came to be a sor t of ''.trade-mark" of the religious order, are widely used as 
motifs in book decoration, panels and tomb-stones, as well as in architectural 
decoration in the tekkes. The earliest specimens we have been able to 
identify are the Q_adiri-Ashrafi "tiidj-i sharil" crests133 on the surfaces between 
the muqarnas band and the outer frame and the spaces between the 
ungulating stems in the miJ:ıriib of the mosque-tawJ:ıid.khana (1748) in the 
I:Iaİ<imoghlu 'Ali Pasha complex at Davutp~a in Istabnbu.l (fig. 102). 

There is a remarkable increase in the use of tiidj-i sharifmotifs from the 
first quarter of the XIXth century onwards. There may well have been a link 
between this widespread use and the fashion created by the Western style 
coat-of-arms, which began with the reforms initiated during the Tan+ımat 
period. During tlıe period extending from the Tan+imat to 1925, the tarikat 
headgear was employed in a number of architectural details, such as tekke 
inscriptions, door frames, "niyaz" windows, ceiling bosses, miJ:ırabs, 
standards, balusters, fountain slabs and "sabil" windows. During the s~e 
peı''iod, .in addition to the "headgear" motifs to be found in compositions on 
the innumerable panels prepared to be hung in dervish lodges, tombs and 
in the houses of members of the religious orders, the crown that Su.fıs 

believed MuJ.ıammad to have worn during the Mi'radj (Ascension) · and 
which symbolized his "salµınat-i ma 'nawiya!' (spiritual sovereignty), was 
placed in the centre of the composition and mounted on a stool, as in tekke 
ceremonial (fig. 103). 

Another feature that may be included in this category can be observed 
in ~e ceiling of the tawl;ıidkh ana-tomb building, renovated by Mal)müd II in 
1835/36, in the Niir _al-Din Djarrfil).i Tekkesi at Karagümrük in lstanbul. An 
elliptical frame containing the radiating beams known as ~e "su~ of 
Mal)müd II" is inserted within a rectangular outer frame in the section of 
the wooden ceiling belonging to the tawJ:ıidkhii.na, and strips of wood 
depicting a quarter of the "tadj-i sharif' in the corners betweef?.. On the 

133 Tanınan, "Hekimoğlu Ali P~a Camii'ne İlişkin Bazı Gözlemler", Aslanapa Armağanı!, 
lsı:aı:ıbul 1996, 253-280. 
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other hand, in the centre of the wooden ceiling in the t.awJ:ıidkhana in the 
İsma'il l:iaqqi Efendi (Sheikh Türlü) Tekkesi (1877) at Edirnekapı in 

· lstanbul there is a small "baqhdadi" (lath and plaster) dome mirroring all 
the characteristic features of the crest ofa Naqshbandi crown (Fig. 58). 

A tariqat symbol known as "Qacliri roses", which tak.es the form ofa star 
with various mystical meanings, placed on the summit of the Qadiri cadj-i 
sharif, was used as a motif in tekke architectural decoration. Qacliri roses of 
various types and dimensions can be observed on the façade of the tomb­
sebil, on the doorframes in the main entrance of the Oghlanlar Tekkesi 
(1870/71) at Aksaray in Istanbul (fig. 104) as well as on the façade of the 
tomb-sebil. Qadiri roses can also be found among inscriptions dated 1745 on 
the courtyard façade ofthe l:iadji Sinan Tekkesi (1623-1640) in Sarajevo. 

~esides the "tiidj-i sha.rif' a number of other tariqat object.s that had 
assumed the character of the "trademarks" of certain orders entered the 
decorative repertoire. For example, the reliefs and carvings in the form of 
twelve-sided "taslim" stones134 symbolizing "taslimiyat" (submission) to the 
twelve imams employed by the Bektashis are frequently to be encountered in 
ali Bektashi lodges (fig. 105). 

In some religious orders or branches of oiders a certain plant would 
have a special significance in the life of one of the pirs and would, in time, 
be incltided among the symbols of that institution. The most characteristic 
example is the hyacinth, a flower much loved by Sheikh Yüsuf Sinan (d. 
1529), who founded the Sunbuliya branch of the Khalwanya, and who, 
because he would place a hyacinth (sünbül) in the turban of his "cadj-i 
shaıif', was popularly known as "Sünbül Efendi:'. it was thus that the 
hyacinth came to be a symbol of.this branch of the o,-der. The elliptical head 
winqows in the Sünbül Efendi Türbesi (1834 - beginning of the XXth 
century) in the Qodja Muşç~a Pasha Tekkesi, Sunbaliya asitanesi, are 
surrounded by bunches of hyacinths in stucco, while the low arches in the 

l3'1 The Bektashis would hang these "teslim" stones around their neck.s or use them as belt 
buckles. The ·ınaterials most commonly employed in the production of thesc stoncs consistcd of 
a grcen-yellow vcincd onyx known as "l:liidji Bektasb Taşı" and a rock crystal known as "nadjaf'. 
Thl!! fomıl'!r was regarded by ıhl!! BekCtsl:ı.is as sacred because it was ob~.nl'!d from mines in the 
\'İcinity of the lfiidjI Bel!.tiisb Tekkesi and because it was thoughı. in accordance with a rather 
indclicate folk belief, to have been produced from· J:IadjI Bektaslı-i Wali's voıniL The other 
stonc bears the name of the city of Nadjafwhere the Caliph was killed and subsequently buried. 
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Amina Khatün Sablli in the same lodge are surrounded by marble hyacinth 
reliefs (fig. 106). in the Merkez Efendi Tekkesi, the most important 
Khalwadya-Sunbuliya institution after the asitane, the tadj-i sharifin the 
centre of the fountain in the northwest corner of the tomb (1836/37) is 
surrounded by hyacinth reliefs. 

Agaiİı in the Merkez Efendi Tekkesi, the eaves over the "niyaz" window 
of the tomb are of interest both as regards Istanbul tariqat folklore and in its 
reflection of its decorative programme. On bayram mornings, the sheikh 
and dedegan of the nearby Yenikapı Mawlawikhanasi would, after 

._.conducting the namaz in the Merkez Efendi Tekkesi, perform the bayram 
' cereİnony in ehe "i)u(lür-i lfa<jrat-i Merkez". 135 A sı:andard in the form ofa 
~awlawi tadj-i sharIE was erected on the eaves as a syınbol of the ancient 
friendship between the two orders, both extremely active in lstanbul, while a 
boss containing a hyacinth motif was nailed to the ceiling with a 
couplet136dedicated to Merkez Efendi. 

Similarly, the date trees on the lattices of the women's gallery in the 
tawi}Idkhii.na (1888-89) in the l:Iasirizada Tekkesi at Sütlüce in lstarıbul may 
be said to be a quite unusual decorative element (fig. 107). in the Sa'diya 
order to which the tekke belonged, the date is known to have occupied a 
very special place because of the custom of making the dervish being 
initiated into the order swallow a date while the sheikh pronounced the 
"takbir'' (The "God is great" formula). 137 

7.2. Non-Figuratfre Elements (Calligraphic Compositions): 

The non-figurative decorative elements connected with Sufi culture can 
be included in the category of calligraphic art. In addition to various verses 

from the Qoran, ~1adith, and the names of Allah, the Prophet Mul:ıammad, 
the Four Caliphs, Imams and 'A.shara-i Mubashshara to be found in mosques 
and masdjid we also encounter verses and i)adith mentioning Allah, to 
which the Su.fıs give particular importance; the names of the twelve imams, 

135 I should like to express my gratitude to Fakhr al-Din (Kalemcioğlu) Efendi, one of the 
last of the Sunbuli sheikhs in Istanbul, form whom I -'reccived this inforroation. 

136 Bes tevessül sana bu ciirbe-i iksir-i turib * Bundandır sür yüıünü Merkez-i qutbü'l­
aqı:ab. 

137 I should like to exprcss my gratitude to Rashid Efendi, one of the )ast of the Sa'di 
shefkhs i.n Istuıbul, from wbom I received this ioformation. 
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pirs and pir-i thiinis;138 the twin "Hu" and twin "Waw" cornpositions that 
originally took shape in Sufi circles and ultirnately made their appearance in 
mosques; formulas appealing to the Sufi outlook;13n eulogies addressed to 
MuI:ıammad, the "Ahl-i Bayt' (the Prophet's family) and the velis, and 
mystical verses (fig. 108). All these formulas were applied to walls in 
confornıity with due respect and hierarchy. For example, no writing was ever 
placed on the surface of the wall below the level of the central boss, and 
names were arranged in accordance with the "silsila-i marii.tib" (hierarchy). 
It would appear that after the XIXth century the mural inscriptions in paint 
on plaster were abandoned in favour of inscriptions on panels. In the l.fadji 
Sinan Tek~esi in Sarajevo an interesting example of a calligraphic 
composition on plaster dated 1745 is to be seen on the walls of the units 
looking onto the courtyard. 

138 Aroong the Sufis. at Jeast in the last period. place has been gh'en to the following belief 
connected with panels concıiniııg the names of pirs: the "sleeping bird" placed oYer the panel 
conwning the name of a "pir" symbolizes the awakeııing of the spirit ,exactly like the 
awakening of the bird, on a cali for its help. (I should like to express my gratitude to I:lusayn 
N~mi (Ceylan) Efendi, one of the lası of the Qidiri sheikhs in Isıanbul, from whom I received 
this infonnation.) 

139 For example, "Ad:ıb yii Hü", "Aman Muruwıım';"Ghariq-i bal.ır-i 'işyanem dakhllak Yli 
Rasül Allah" (1 ara drowning in the sea ofrebetlion, come to my help. Oh Apostle ofGod!), "Lli 
fatii illa 'Ali la seyfe illa Dhü al-fiqar" (There is no hern like Ali, no sword like Dhü al-fiqar!) 


