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OTTOMAN ARCHITECTURE AND THE SUFI ORDERS:
' DERVISH LODGES

M. BAHA TANMAN

A glance at studies of the history of Ottoman architecture 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 sufficient. This
“silence” in our history of Ottoman architecture arises from the negative
attitude apparent in the cultural policy of the Republican period and in the
general intellectual 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 architectural vocabulary encountered in any study of these buildings.

1. A Question of Terminology

The buildings associated with the religious orders in the Ottoman world
have come to be variously referred to as “khanqgah, gqadirikhana,
qalandarkhana, mawlawikhana, tekke ar ziawiya. Of these terms
“gulshanikhana, gadirikhana, qalandarkhina and mawlawikhana” indicate
their association with a certain religious order or body. The terms “@sitana”
and “zawiya” indicate the status of these religious buildings within the
religious order to which they belong. Asitina referred to in the sources as
“Asitini-i tariqat-i ‘aliyya-...” or “Pishway-i tarigat-i ‘aliyya-i...” are centres of
a certain religious order or branch.! As these asitana, generally large-scale
institutions, housed the tombs of the founders of the religious order or
branch they were also termed “pir evi, pir maqami or hudur-i pir”. The

! Pakalin, Osmanh Tarihi Deyimleri ve Terimleri Sézligt, Istanbul 1971, 1, 94; “AsitAne™,
DBISTA, 11, 1108; Gélpinarh, Mevlevi Adab ve Erkini, Istanbul 1963, 13-14; Gélpinarli,
Tasavvuf''tan Dilimize Gecen Deyimler ve Atasézleri, Istanbul 1977, 28-29; Golpinarh,
Mevlina'dan Sonra Mevleviliik, Istanbul 1983 (2nd impression), 334. For important 3sitanes in
Ottoman territories, see: Tanman, “Asitine”, TDVIA, I11, 485-487.
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zawiyas were generally smaller buildings attached to the asitana.? This
definition of the term zawiya,® the meaning of which varies in the Islamic
world in accordance with time and place, is valid for the Ottoman cultural
environment, more particularly after the XVth century.!

Of the above-mentioned terms, “dargah”, “khangah” and “tekke”
indicate neither a definite religious order nor the function of the institution
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.’ Moreover, the adoption of ambiguous

aees

terms such as “bug‘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.® 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 a2 much more comprehensive and widespread connotation than
the other terms.”

2 Pakalin, op.cit., 111, 648; Golpinarh, Mevlevi Adab ve Erkim, 13-14; Tasawuftan
Dilimize Gecen Deyimler ve Atasézleri, 28-29;, Mevlina'dan Sonra Mevlevilik, 334-338.

3 Ocak, “Zaviyeler”, VD, XII (1987), 247-269.

1 For example, the comprehensive institutions founded in rural areas by those referred to
by O.L.Barkan as “kolonizatér dervisleri” (colonizihg dervishes) who took part in the
movements of conquest in the Early Ottoman period (1300-middle of the XVth century) were
known as “zaviye” See: Barkan, “Osmanh imparatorlugunda Bir iskan ve Kolonizasyon Metodu
Olarak Vakuflar ve Temlikler. I. Istila Devirlerinin Kolonizatdr Tiirk Dervisleri ve Zaviyeleri, II.
Vakiflanin Bir Iskan ve Kolonizasyon Metodu Olarak Kullamiimasinda Diger Sekiller:, VD, II
(1942), 279-365.

5 For example, in the Yenikapi Mawlawikhina in Istanbul, the 9" line in the verse
renovation inscription dated 1253 (1837/8) over the entrance to the imperial gallery contains
the term dargah, the first line in another renovation inscription dated 1232 (1816/17) over the
main entrance door contains the term tekke, the 3" line hankah, the 19" line Mawlawikhina
and the 20" line dargih (dargah).

U Dogan, Osmanh Mimarisinde Tarikat Yapilar, Tekkeler, Zaviyeler ve Benzer Nitelikteki
Fiituvvet Yapilan, Istanbul 1977, 58-97.

7 Dogan, op.cit., 58:"The word tekke has entered the language as a term referring to
various buildings associated with the dervish institution in Turkey to a much greater extent than
in the other Islamic countries, covering a wide range of buildings from the largest institutions to
the smallest branches and entering popular speech in positive or negative connotations,
sometimes outside the institutional equivalent.”
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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 definition 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 Seldjuq period have survived, together with the
buildings attached to the khiangah® and the double-unit turba-zawiya
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 1740s, 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 employment of the
open courtyard medrese plans that reached maturity in the classical period.

In spite of the Western influences to be observed in the facade
arrangements, architectural details and decorative programmes in the
period of Westernisation (Reform), which can be seen in the attempts 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 Dogan, op.cit. 72-77; Bilgin, “Uber die Tekke-Architektur des 13. Jahrhunderts in
Anatolien”, Fifth International Congress of Turkish Art, Budapest 1978, 183-199; Emir, Erken
Osmanh Mimarhiginda Cok Islevli Yapilar: Kentsel Kolonizasyon Yapilan Olarak Zaviyeler, Izmir
1994, I, 25-33, 42-50; Tanman, “Hankah / Mimari", TDVIA, XVI, 4346.
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' 2.2 Region. “To what extent” Ottoman?

Another question is, which of the tekkes 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 queston,
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-Edirne-Istanbul triangle as the centre, the parts of Thrace inhabited
by Muslims adjoining Anatolia (territories outside Walachia, Moldavia,
Transylvania and Montenegro), as well as the areas directly under the rule of
the state that had been settled by the Turks (Cyprus, Crete, Rhodes, etc.),
are 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 first quarter of the XVIth
century onwards, had already, hundreds of years previously, created their
own particular architectural identity within the context of the various
different forms 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 Tekkes:

In describing the architecture of Ottoman tekkes, it should be born in
mind that many buildings designed for other purposes were converted into
tekkes, referred to in the old sources as “wad‘4d 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
Mehmed the Conqueror (1453-1481) after the conquest of Istanbul and,
more particularly, under Bayazid II (1481-1512).° This ensured that, on the
one hand, the buildings necessary in the city for mystical life were rapidly

9 Eyice, “Fetih’ten Sonra i{stanbul’daki Kiliselerin Durumu”* TY, 307 (Ocak 1965), 33-34;
Otiiken, “Istanbul kiliselerinin Fetihten Sonra Yeni Gorevleri, Banileri ve Adlan”, HUBBD, X/2
(June 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 Seldjugs) was continued, with
buildings that had become embedded in the public consciousness as
religious centres surviving in an Islamic form.!?

The buildings acting as the seat of a sheikh included mosques, mesjids
and dwellings that, though more recent than the monasteries and churches,
were, at the same time, far more numerous. Besides the medrese and
dariilhadis buildings that had been converted into tekkes, one also
sometimes encounters a building such as the Digimli Baba Tekkesi!!,
which had been converted from the foundations of a palace (Ibra.hirn 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 building in line with the stylistic periods of Ottoman
architecture. At the same time, mention is made only of those tekkes in the
Arab provinces that can be classified within the category of Ottoman
architecture, while, in the case of buildings later converted into tekkes,
attention has been concentrated on modifications and additions of
importance from the purely religious point of view.

3. Function and the Resulting Architectural Programme:

The functions performed by buildings of this kind lie at the basis of the
architectural programme to be seen in tekkes of the Ottoman period. These
functions may be arranged in order of importance as worship, education,
pilgrimage, accommodation, distribution of food, hygiene and transport.
However, before listing the various functions and the units corresponding to
them, great stress should be laid on the fact that the functions of worship,
education, pilgrimage and shelter, particularly the first two, formed an
integral whole and were normally carried on in the same buildings. This
interesting 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

10 Hasluck, Christianity and Islam under the Sultans, Oxford 1929, 2 vols.
! Tanman, “Diigiimli Baba Tekkesi”, DBISTA, III, 107-108.
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medrese education or secular education in the Western style, was based on
practice rather than theory, the aim being not so much to teach the student
a body of facts as to mould and perfect him, 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. This type of education, referred to as “Islahat siifiya”and,
in Sufi terminology, as “seyr u suluk”, 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,
with priority given to one or another of these elements.

3.1. Worship and Education:

Apart from the Bektashi lodges and independent mesjids such as
mevlevihanes, the religious centres combining worship and education, in
which the namaz (ritual prayer) was performed, the ritual of the order
known as “dyin / dyin-i sharif / Ayin-i awliya Allah / mugqabala” was
conducted, educational activities such as commentaries on the Mesnevi in
the Mawlawikhana were practised, a number of gatherings were held, for
mawlid and hatim groups, the ordination of a dervish as assistant to the -
sheikh , the confirmation of a sheikh in his post and the ‘ashiira gathering
in the month of Muharram, while several meetings were held 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 members of the other religious
orders as tawhidkhina.'? Besides this, there was the Maydan-i Sharif,
employed for a type of meditation peculiar to the Mawlawikhana known as
“murdqaba”, the kiler evi in Bektashi lodges, in which liturgical objects used
by the order were stored, and also the khalwatkhana'® 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 of a dervish convent), their family or leading members were buried,

12 In Istanbul, the term “sama‘khina”was widely used not only by the Mawlawis but also by
the other orders apart from the Bektashis. The same is true for the term “maydin”.
1% Tanman, “Halvethane”, TDVIA, XV, 388-383.
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as well as the hazira (graveyard) containing the graves of certain dervishes
and their disciples, constituted places of pilgrimage. As will be touched upon
below, the tombs of walis (saints) recognized as places where fayd (spiritual
power) was emanated by the members of the order, played, in addition to
their role as places of pilgrimage, an important part in the spiritual training
of the dervishes.

3.3. Accommodation:

The accommodation units in the dervish lodges were divided, just as in
ordinary domestic architecture, into two main sections, the harem and the
selamlik. The harem was the section occupied by the sheikh and his family,
and was also used for the accommodation of women visitors to the lodge,
whether or not they belonged to that particular religious order. In line with
tradition or the conditions laid down in the deed of trust,!¥ the harem
apartments in dervish lodges in which the sheikh was unmarried would be
more accurately termed “sheikh ikametgahi” (the sheikh ’s apartments). It
would be a mistake to refer to the tekke harem apartments, which could vary
from a humble dwelling consisting of a couple of rooms to a magnificent
mansion, simply as an accommodation unit. The sheikh ’s wives, known by
such titles as “Wialida Badji, Badji Sultan” and “Sheikh Ana”, who exercised
an important, though at first sight invisible, role in the life of the lodge as a
sort of “spiritual mother” of all the dervishes in the teklke, both male and -
female, concentrated their activities of communion (sohbat) and prayers
(dhikr) in the harem section. This was the place where “darwisha”(female
muhibbas), “muhibbes” (female friends) and female visitors learned in
practice the tekke ceremonial (khurda- tariq) and the collective aspect of
tekke life. In addition to the sofas (halls), rooms and toilets, the harem
apartments also contained a small kitchen, quite apart from the large tekke
kitchen, as well as a small bath and ghaslkhana (wash-place for ritual
ablutions).

The selamlik, which contained the sheikh odasi, maydan odasi,
dhakirbashi odas! and coffee kitchen, comprised a number of different
functions. The sheikh odas1 was the room in which the sheikh received his

" Far example, in Bektashi lodges under babas conforming to the “mudjarradiik arkini”
established by Bihim Sultdn, as well as in the Qalandarkhina (Ozbekler) Tekkesi attached to the
Nagshbandiya order at Eyiip in Istanbul. (Zarcone - Tanman, “Kalenderhane Tekkesi”,
DBISTA, IV, 398400.
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male visitors and played an important role in the mystic training, with
communion and musical (mashq) gatherings. The meydan odas: was a room
in which the dervishes could change their clothes and engage in
conversation. The room in which the dhakirbashi, 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
dhakirbash: odasi. The coffee kitchen was where the coffee to be offered in
the selamhk was prepared under the supervision of the gahva naqibi. Apart
from these, in some cases, the inmates of the lodge were housed in dervish
cells in the selimliik. In the larger tekkes, the selamlik generally contained a
section in which male visitors were received, known in Bektashi tekkes as
mihman evi, and in other tekkes as miisafirkhana or mihmankhana. The
mabeyin odasi was a room connecting the selamlik and the harem in which
the women arranged their veils.

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

3.4. Kitchens:

Meals for those living in the lodge and for those who arrived on various
occasions such as the weekly services, kgndil geceleri (feast nights),
Ramadan evening meals, asure cemiyetleri, mevlit, (celebration of the
Prophet’s birthday), khatm (recitation of the Qoran), khilifat djam ‘f}iyet:'
(ordination meetings), as well as for those eating in the lodge and the
destitute in the neighbourhood, were cooked in kitchens known as matbakh-
i sharifs in mawlawikhana and as ag vvi in Bektashi tekkes, located, as they
were run by men!, in the selamlik section. The “matbakh-i sharifs” in the
mawlawikhanas were used for the primary education of novices entering the
order and for training in sama‘ (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 yalis (waterside residences. The man
responsible for the preparation of the food was known in the Bektashi tekkes as “asevi babas1”,
in Mawlawikhanas as “ser-tabbakh” and in other religious orders as “asq1” or “asc1 dede™
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The harem mutfag: (harem kitchen) was a small kitchen calculated to
meet the needs of the inmates of the harem, which was connected to the
large kitchen by means of a 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 firin in which
bread was baked and which was known in the Bektashi tekkes as ekmek evi,
the ta’amkhana / yemekhina, known in mawlawikhanas as sumatkhana,
where meals were eaten in common, the sharbatkhana, 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 selamlik and harem sections connected with
hygiene comprise the hamam (bathhouse) or ghaslkhana, places for ritual
ablutions ranging from simple tap and basin to full-scale shadirvan, toilets
and laundry, as well as water tanks, cisterns 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 ahir1 (horse stable), known in Bektashi tekkes as
“at evi”, was a unit performing a very necessary function. Dervish lodges on
the shore would possess an iskele (landing-stage) and kayikkhana (boat
house). .

3.7. Secondary Functions:

Some tekkes in the form of “tarigar kiilliyesi” (religious complexes)
comprised units serving other needs of the community quite unconnected
with tekke life and tarigat architecture, such as the muwaggqitkhana
(chronometer room), library, primary school, Qoran school, fountain and
sabil (fountain for the distribution of water).

3.8. Lodges with Special Functions:

In the Ottoman period there were also a number of religious
institutions with special functions, which, though not devoted primarily to
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traihing in mysticism, were known as “tekkes” because they came under the
supervision of the tariqat personnel. For example, in Istanbul, one
encounters institutions in the nature of guest-houses and information
centres aimed at providing accommodation for wandering dervishes, mostly
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 Ozbek,
Indian and Afghan tekkes.!® Outside Istanbul, tekkes of this type can be
found in cities such as Bursa and Jerusalem."”

There were also a2 number of tekkes that specialized in a certain field,
11kc the Carsamba Mathnawikhanasi in Istanbul,'® which, although attached
to the Nakshibendiyye order, was founded as a centre of Mathnawi
education. It should not be forgotten that the Khatuniya Tekkesi' at Eyiip
gave shelter to homeless old women, while the Pehlivanlar Tekkesi
(Wrestlers’ Lodge)® in the vicinity of Unkapam and the Okc¢ular Tekkesi
(Archers’ Lodge)? at Okmeydam were important 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 for maintenance and servicing. The Dja‘farabad and Hasanabad
tekkes?? on the Siitliice slopes and the Akbaba Tekkesi** on the Beykoz-
Dereseki road are examples of this type of establishment in Istanbul.

16 Konyalh, Abideleri ve Kitabeleriyle Uskidar Tarihi, Istanbul 1976, I, 420; Tanman,
“Afganiler Tekkesi”, TDVIA, 1, 400; Zarcone, “Histoire et ¢royances des derviches turkestanais et
indiens a Istanbul”, Anatolia Moderna-Yeni Anadolu / Derviches et Cimetiéres Ottomans, I1
(1991), 187-200; Zarcone-Tanman “Afganiler Tekkesi®, DBISTA, I, 86-87; Zarcone-Tanman,
Buhara Tekkesi", op.cit, II, 325-327; Zarcone, “Hindiler Tekkesi", ", op.cit., IV, 74-75; Tanman,
“Ozbekler Tekkesi”, op.cit., VI, 199-202.

17 Jerusalem contains an Afghan, Ozbek and Indian tekke. For the Bukhara (Ozbekler)
Tekkesi in Bursa, see: Mehmed Semseddin , Bursa Dergidhlar: (Yadigir-I Semsi), 1-II, Kara -
Atlansoy, Bursa, 1997, 269-302.

18 Tanman, “Mesnevihane Tekkesi”, DBISTA, V. 408-409.

¥ Tanman, “Hatuniye Tekkesi", DBISTA, TV, 20-21.

20 This institution is referred to in the sources as “Giiresciler Tekkesi” or Giiresciyan
Tekkesi. (Istanbul Vakiflar1 Tahrir Defteri — 953 (1546) Tarihli, Barkan-Ayverdi, Istanbul 1970,
47, 176).

21 i, “Okcular Tekkesi”, DBISTA, VI, 124.

. 22 Turnali-E Yicel, “Istanbul’daki Baz: Tekkelerin Yerlerine Dair Bir Aragtirma”, VD, XVIII
(1984), 141-163; “Hasanabad Tekkesi”, DBISTA, VIII, 190.

23 Tanman, “Akbaba Tekkesi”, TDVIA, II, 221-222; Tanman, , “Akbaba Tekkesi”, DBISTA,

I, 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 units used for prayers by the people of the neighbourhood were
divided off from the rest, with the “public” section clearly separated from the
life of the tekke, which demands a certain amount of privacy. In the same
way, in order to facilitate as far as possible the intense and many-sided
human traffic constituted by the sheikh s, the inmates of the harem, male
and female visitors and the dervishes themselves, the prayer hall was located
in close proximity to the selamhk and harem sections, with, in most cases, a
direct connection between them. At the same time, in order to avoid
collision between men and women, in the jargon of the time “kacgéce halel
gelmemesi” (to avoid infringement of the rules covering the veiling of
women), a number of design elements were introduced, such as an
independent entrance for women and a “mabeyin odast” (antechamber
between the two sections), and, in the large-scale tekkes in Istanbul, a
separate entrance to the imperial galleries. Furthermore, the location of the
serbethane (section in which sherbet was produced) in close proximity to
the unit of worship; the connection in Bektashi tekkes between the “kiler
evi” and the “maydan evi; the location, as in palaces and konaks, of the
kitchen, which was situated in the selamlik and was under the direction of
male cooks, near the dining areas in the selamlik, harem and the maydan-i
sharif, the location of the water tanks beside the toilets, washrooms etc. so as
to facilitate organization, as well as innumerable minor details arising partly
from the complex relationships governing the functional plan of the tekkes,
partly from regional customs and traditions (‘urfii balda), as well as from a
general concern for comfort and udlity.

Another important factor governing the relationships between the
various units in the dervish lodges springs from considerations arising from
the constitution of the religious orders and the traditions associated with
them. For example, the close connection to be observed between the prayer
halls and the tombs, which, at least in the Ottoman period, distinguishes a
large proportion of the tekkes from other places of worship, arises from the
approach of the Sufis to death and to the walis, (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, if necessary, be gathered
within the same complex or arranged in steps in conformity with the slope.
On the other hand, in the case of a steeper slope, the tekke could be
arranged in the form of independent buildings on terraces formed by
retaining walls. In some cases, as, for example, in the case of the Yahya
Efendi Tekkesi*' in Besiktas, Istanbul (c. 1538 ~1* quarter of the XXth
century), the tomb is placed to the north (the rear), in contrast to the usual
custom, in order to allow the prayer hall to open onto the view. In the case
of the Yildiz Dede Tekkesi® at Bahcekap: in Istanbul (1730-1775/76 ~ 4%
quarter of the XIXth century) which is set in the midst of a number of
business premises, the application of an extremely complex and organic
design and the recourse to expedients such as a lantern and a ventilation
shaft in order to facilitate illumination and ventlation constitute interesting
examples of the influence of environmental factors.

The size of the lodge, the architectural programme and the quality of
the constructon 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 centuries in
Turkish-Islamic architecture and the dominant style of design and
decoration in Ottoman architecture to be abserved in the period in which
these tekkes were built.

5. The Problem of Classification and an Experiment 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 first 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 be of
interest for any research into mystic life in the Ottoman period, it has a

2! Tanman, “Setting for the Veneration of Saints”, The Dervish Lodge, Architecture, Art
and Sufism in Ottoman Turkey, Berkeley, 1992, 130-171 (149, 152, 154); Tanman, “Yahya
Efendi Tekkesi”, DBISTA, VII, 409412,

% Tanman, “Yildiz Dede Tekkesi", DBISTA, VIL, 516 5XVII).
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number of drawbacks from the architectural point of view. Apart from a
relatvely few examples influenced primarily by symbols peculiar to the order
in question, in the great majority of the dervish lodges the layout of the
building and the main principles of the design are based on a functional
scheme wranscending the religious order to which they belong. A large
proportion of the lodges have been given a cumulative architectural identity
arising in the centuries following their original foundation as a result 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 of a different religious order.

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

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 architectural history.

Group I

In layout, 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, sheikhiilislams, chief black cuhuchs, etc.), which must
have been a factor in the similarity between these tekkes and the medresse
founded by members of the same class and representing the, in a sense,
“official” state architecture.

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

26 An example of this is "Abd al-Salim Tekkesi at Koska, the asitina of the order
(Tanman, "Abdiisselam Tekkesi”, DBISTA, I, 55-56, and the Hasirizada Tekkesi at Stdiice
(Tanman, “Hasirizade Tekkesi", op.cit. IV, 6-9) a zawiya belonging to the same religious order.
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In some cases, the cells surrounding the courtyard on one, two or three sides
formed either a single “U” shaped block or a double “L” shaped block on
the axis of the mihrab /main entrance of the prayer hall, while in other
cases they extended along the whole of one side of the courtyard. This
courtyard, which constituted the nucleus of the 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 illumination and ventilation to all parts of the complex. The colonnade or
eaves running along In front of the cells served to protect the inmates from
sun, rain or snow. The colonnade had masonry domes, a vault or a sloping
roof.

Another characteristic common to tekkes in group I is the location of
the harem, the residence the sheikh and his family, at some 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 furnished
with an independent garden with high walls that hid the harem from prying
eyes. At the same time, a shadirvan or a row of ablution taps was placed in
the courtyard in the centre of the main building. As for the toilets, these, for
obvious reasons, were located around a small, independent courtyard quite
cut off from the prayer hall, the accommodation and the dining areas.

Most are contained within the limits of a complex. Some of these
complexes, like the Qodja Mustafa Pasha, Sheikh Wafa, Sokollu Mehmed
Pasha, Piyala Pasha and ‘Atiq Walida complexes in Istanbul and the Ghazi
Khusraw Bey complex in Sarajevo, are planned on a very generous scale,
while others, like the Kiiciik Ayasofya, Bayram Pasha, Corlulu ‘Ali Pasha and
Hadji Bashir Agha complexes in Istanbul, are on a smaller scale. If the
imaret and hamam sections in the complexes still 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 offices such as kitchen, pantry, hamam and gusiilhane
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 Wafa,
Ibrahim Gulshani, Ghazi Khusraw Bey, Sokollu Mehmed Pasha, ‘Atiq
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Walida, Bayram Pasha and Hadji Bashir Agha tekkes, the dervish cells, in
contrast to the medrese cells in the 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 other words a reflection
of the introversion required by the mystical approach to life. However, in
spite of these common features, the type in question can be divided into two

sub-groups.

Sub-group L-A:

In the specimens forming this sub-group, the area set aside for the
liturgical rites is, at the same time, planned as a mosque for the use of all,
and this dual function is clearly stated in the deeds of trust. The earliest
examples in Istanbul of these institutions, which can be described as
“mosque-tekkes”, included the Sheikh Wafa Complex (c. 1476-77-1490),
which took shape during the reigns of Mehmed the Conqueror and Bayazid
11, as well as religious buildings belonging to the Byzantine era modified in
line with their new functions and furnished with additional buildings, such
as the Kiiciik Ayasofya Complex (1486-1490) tfig.l) and the Khalwatiya-
Sunbuliya Asitanasi in the Qodja Mustafa Pasha Complex (beginning of the
XVIth century ~1% quarter of the XXth) (fig. 2).2” The same design
continued to be applied in the XVIth century in the Piyala Pasha Complex at
Kasimpasa (1573) (fig. 3), in the XVIIIth century in the tekke belonging to
the Corlulu ‘Ali Pasha Complex at Cemberlitas (1707-1709) and ‘the Mustafa
Pasha Tekke outside Edirnekap: (1753) (fig. 4).%

27 [stanbul Vakiflann Tahrir Defteri, 16, 159, 366-69; Ayverdi, Osmanlt Mi’marisinde Fitih
Devri, 111, Istanbul 1973, 502-506; Yiksel, Osmanli Mimarisinde II Bayezid-Yavuz Devri, V,
Istanbul 1983, 258-269, 273-281, 294; Tanman, “Seyh Vefa Killiyesi”, DBISTA, VII, 173-176;
Miller-Wiener, Bildlexikon zur Topographie Istanbuls, Tiibingen 1977, 172-183; Eyice, “Kapu
Agas: Haseyin Aga’min Vakiflan", Atanirk Universitesi Edebiyat Fakiiltesi Arasurma Dergisi, IX
(1978), 170-185; Eyice, “Kuciik Ayasofya Camii”, DBISTA, V, 146-149; Tanman, “Kii¢iik Ayasofya
Tekkesi", op.cit., V, 149-150; Bacqué-Grammont-Laquaur-Vatin, "Stelze Turcica, 1. Kiigiik Aya
Sofya", Istanbuler Mitteilungen, 34 (1984), 141-503; Eyice, “Istanbul’da Koca Mustafa Pasa
Camii ve Osmanh-Tiirk Mimarisindeki Yeri, TD, V/, 89 (1953), 153-182; Yazic1, “Fetih'ten Sonra
istanbul’da Ilk Halveti Seyhleri: Celebi Muhammed Cemaleddin, Siinbill Sinan ve Merkez
Efendi”, fED, 11 (1956), 87-113; Eyice-Tanman, “Eoca Mustafa Pasa Killiyesi”, DBISTA, V, 50-34;
Tanman, “Sinbil Efendi Tekkesi”, op.cit., VII, 105-107.

28 Tanman, “istanbul / Kasimpasa’daki Piyale Pasa Kiilliyesi'nin Medresi ve Tekkesi icin
Bir Restitiisyon Denemesi”, Sanat Tarihinde Dogudan Bauya — Unsal Yiicel Anisina Sempozyum
Bildirileri, istanbul 1989, 87-94; Demiriz-Tanman, “Piyale Pasa Killiyesi”, DBISTA, VI, 254-258;
Tanman, "Corlulu Ali Pasa Kualliyesi”, TDVIA, VIII, 371-373; Tanman, “Gorlulu Ali Pasa
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" In some cases, like the Sheikh Wafa Tekkesi and the Piyala Pasha
Tekkesi, the cells surrounding the courtyard were shared by the dervishes
and the medrese students, with the prayer hall being furnished with a third
function to form a “mosque-classroom-tawhidkhina (hall where the sema is
performed). These mosque-tawhidkhana, apart from additional units® to be
observed in some cases introduced by the leaders of the religious order, may
be classified within the category of Ottoman mosque architecture and are
generally located on the kible (south) side of the shadirvan courtyard. Two
exceptions to this rule may be mentioned. In the Corlulu ‘Ali Pasha
Complex the mosque-tawhidkhana is located on the west of the courtyard,
while in the Mustafa 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-tawhidkhana by means of the courtyard side-entrances,
strengthens the relation of this building, which is not at the disposal of the
tekke members, to its environs.

Sub-grbup I-B:

In the specimens in this sub-group, the masdjid-tawhidkhana unit,
which meets the requirements of both worship and ritual was planned for
the use of the dervishes resident in the tekke, as well as of the friends of the
tekke and visitors (zuwwaran) come to follow the rites. Of the specimens
reflecting the style of the classical period one may mention the Coban
Mustafa Pasha Tekkesi at Gebze (1522), the Ghazi Khusraw Bey Tekkesi at
Sarajevo (founded 1531) (fig.5), the Sokollu Mehmed Pasha Tekkesi at
Kadirga in Istanbul (c. 1573/74) (fig. 6-7), and the ‘Atiq Walida Tekkesi at
Uskiidar in Istanbul (1579). (fig. 8).3° The last two are located within

Kiilliyesi”, DBISTA, 11, 527-520; Haskan, Eyiip Tarihi, Istanbul 1993, I, 70-73; Tanman, “Mustafa
Paga Tekkesi", DBISTA, V, 564-565.

2% In this connection, one may mention the khalwatkhina (room for private meditation)
later placed in one of the piers in the mosque-tawhidkhana in the Qodja Mustafa Pasha Tekkesi,
a converted church building, and the khalwatkhina in the Sheikh Wafa Tekkesi placed behind
and entered through the mihrab.

0 Sozen, Tirk Mimarisinin Gelisimi ve Mimar Sinan, Istanbul 1975, 163-165; Ayverdi,
Avrupa’da Osmanli Mimiri Eserleri - Yugoslavya, 11/3, Istanbul 1981, 350; ibrahim, “Gazi
Husrev Bey Killiyesi ve Bosna-Hersek'teki Son Durum”, X. Vakif Haftasi Kitabi / Turk
Cumhuriyetlerindeki Kaltir Varliklar ve Degerler; Bosna-Hersek'deki Vakif Varhklan ve Yilmaz

" Ongc Restorasyon Seminerleri (7-10 Arakik 1992 Ankara), Ankara 1993, 181-206; Tanman,
“Sinan-in Mimarisi / Tekkeler”, Mimarbas: Koca Sinan, Yasadig: Cag ve Eserleri, Istanbul 1998,
1, 313-319; Kuban, “Sokollu Mehmed Pasa Kiilliyesi”, DBISTA, VII, 32-24; Goodwin, A History of
Ottoman Architecture, London 1971, 288-291; Yiicel, “Eski Valide Camii ve Kiilliyesi”. ISTA, X,
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complexes designed by Sinan. The Hadji Sinan Tekkesi in Sarajevo (reign of
Murad IV: 1623-1640), and, from Istanbul, the Bayram Pasha Tekkesi at
Haseki (1634-35) (fig. 10) and the Sheikhulislam Tekkesi at Eyiip (1744/45)
(fig. 11), continue to display the characteristic features of the classical post-
Sinan period,’! while the Babi‘ali Hadji Bashir Agha Tekkesi* (Khalwatdya-
‘Ushshaqiya / Salahiya Asitanasi) (1760/61) (fig. 13) at Haydar in Fath
displays the characteristic features of the Ottoman Baroque.

Several examples belonging to the sub-group I-B in Egypt and Libya
characterized by features differing from the examples from the Anatolia-
Istanbul-Rumelia zone are also worthy of attention. For example, the
Ibrahim Gulshani Tekkesi® (Gulshaniya Asitanasi) (1519-1524) (fig. 14a-b),
the first Ottoman tarikat building in Egypt and the first Sufi building to be
described as a “tekke”, despite the local style displayed in the facades and
superstructure, breaks away from the Mamluk tradition in its 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 survived to the Fatimid era,
the edifice is placed on a high platform with vaulted shops underneath. The
tomb of the pir rises up in the centre of the courtyard, with the tekke units
forming a circle around it.

5300-5303; Miiller-Wiener, op.cit., 402-404; Kuran, “Uskiidar Atk Valide Kiilliyesi'nin Yerlesim
Diizeni ve Yapim Tarihi Uzerine”, Suut Kemal Yetkin’e Armag‘:ih. Ankara 1984, 231-248; Kuran,
Mimar Sinan, Istanbul 1986, 175-192: Tanman, “Sinan’in Mimirisi / Tekkeler”, $19-329:
Tanman, "Atdk Valide Killiyesi", STAD, 2 (April 1988), 3-19; Tanman, “Atik Valide Sultan
Kiilliyesi", TDVIA, IV 68-73; Tanman, “Atik Valide Kiilliyesi”, DBISTA, I, 407-412.

8 Ayverdi, op.cit,, 387-389; Gokuirk, “Bayrampasa Medresesi, Mektebi, Sebili, Tekkesi,
Tekke Mescidi ve Tirbesi”, ISTA, IV, 2306-2308; Nayir, “Istanbul Haseki’de Bayrampaga
Kiilliyesi”, Ord. Prof. Dr. [smail Hakki Uzuncarsili’ya Armagan, Ankara 1976, 397-410; Tanman,
“Bayram Paga Kiilliyesi”, TDVIA. V, 267-268; Tanman, “Bayram Pasa Kalliyesi”, op.citc., 11, 101-
103; Haskan, op.cit., [, 93-97, 290-291; Tanman, “sheikhiilislam Tekkesi”, DBISTA, VII, 177-178.

%2 Arel, Onsekizinci Yiizyil Istanbul Mimarisinde Banlililasma Siireci, Istanbul 1975, 52.53;
Goodwin, op.cit., 377-379; Tanman, “Hac Besir Aga Killiyesi”, DBISTA, 111, 469-473; Tanman,
“Tahir Aga Tekkesi"., op.cit., VII, 188-190.

33 Behrens-Abouseif-Fernandez, “Sufi Architecture in Early Ottoman Cairo”, Annales
Islamologiques, XX (1984), 103-114 (109-10); Behrens-Abouseif, “The Takiyyat Ibrahim al-
Kulshani in Cairo”, Mugarnas, 5 (1988), 43-60.
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The Suleyman Pasha (Siilleymaniye) Tekkesi*' (1543) (fig. 15) and the
Mahmiid I Tekkesi* (1750) resemble the Ibrahim Gulshani in being placed
on a raised platform. The Suleymaniya Tekkesi possesses a hybrid plan
consisting of a combination of the courtyard and eyvan layout of the
Mamlitk hankah with the courtyard-portico plan of Ottoman origin. The
same combination can be seen in the sebilkiittap located in the right-angled
corner of the site, as well as in the facades of the two buildings, details and
decoration. The Zawiya of Sidi Amura® (1721) (fig. 16) in the Zanzur oasis
near Tripoli, the layout of which allows its inclusion in this category,
posscsscs an interesting superstructure.

In these buildings, some of the prayer halls of smaller dimensions than
the mosque-tevhidhanes in sub-group I-A (e.g. those in the Ghazi Khusraw
Bey, Sokollu Mehmed Pasha, ‘Atiq Walida, Hadji Sinan, Hadji Bashir Agha
and Tahir Agha lodges) reflect the characteristic features of Ottoman
mesjids. These square or rectangular units are surmounted by domes, vaults
or gable roofs. Those in the Bayram Pasha and Sheikhulislam tekkes
resemble Ottoman tombs in their octagonal bodies and domes, while they
are in perfect harmony with the choreography of the rites of the order.
Masdjid-tawhidkhana rarely used by those unconnected with the tekke are
closed on the outside and are contained within the same block as the other
tekke units, with a single entrance opening on to the courtyard. The mesjid-
tevhidhane in the Bayram Pasha Tekke differs from the others in consisting
of an independent block rising up in the centre of the courtyard, while that
in the Hadji Bashir Agha Tekke also differs from the others in being
elevated on a platform.

Group II

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

! Pacha, *L'Influence Ottomane sur I’Architecture Musulmane en Egypte”, Proceedings
of the Twenty-Second Congress of Orientalists held in Istanbul, September 15" to 294 19571, IL
Communications, Leiden, 1957, 645-650 (646); Behrens-Abouseif, Islamic Architecture in Cairo
— An Introduction, Cairo 1989, 158-160.

4 pacha, op.cit., 647

96 Messana, L’Architettura Musulmana della Libia, Castelfranco Veneto 1972, 135-156
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with a scattered layout the harem section is quite independent of 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 of any 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,
practcally no reference has been made up to now in the literature of the
history of art to the dual function performed by these buildings.

The Ya‘qub Tchelebi Zaviyesi in Iznik (4" quarter of the XIVth century)
(fig. 17), the Abu ishﬁq Kazartini Zawiyasi in Bursa (1389-1399) and the
Tokat Hamza Bey Zawiyasi (beginning of the XVth century) are early
examples of this type.?” These buildings with the characteristic plan of a
mosque with tabkhana / zawiya, reflect the close resemblance between 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 periods of
Ottoman architecture by buildings on the scale.of a tarigat complex with
wide-ranging programmes*® such as the Hadji Bayram-1 Wali Tekkesi

o7 Ayverdi, Osmanlt Mi’marisinin Ik Devri, I, Istanbul 1966, 201-204, 328-332, 396-398.

8 Kiel, "Bulgaristan’da Eski Osmanli Mimarisinin Bir Yapiu Kalugerevo-Noca Zagora'daki
Eademli Baba Sultan Bektasi Tekkesi”, Belleten, XXXV / 137 (1971), 45-60; Kiel, “"A monument
of Early Ottoman Architecture in Bulgaria: The Bektashi Tekke of Kidemli Baba Sultan at
Kaligerovo-Noca Zagora”, Studies on Ottoman Architecture in the Balkans, Variorum 1991, 53-
60; (Sezer) Acar, Bulgaristan’in Deliorman Bélgesi’ndeki Babai ve Bektashi Tekkeleri, Istanbul
Technical University Science Faculty unpublished post graduate thesis, May 1999, 2045, 77;
Eyice, “Varna ile Balaik Arasinda Akyazili Sultan Tekkesi”, Belleten, XXXI / 124 (1967), 551-
600; Babinger, “Das Bekiaschi-Kloster Demir Baba”, Aufsaize und Abhandungen zur Geschichte
Stidosteuropas und der Levante von Franz Babinger, [, Manchen 1962, 88-96.
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(Bayramiya Asitanasi) (1427/29 ~1% quarter of the XXth century) in Ankara
and the Sha‘ban-i Wali Tekkesi* (Khalwatiya-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 Sarki), by
tekkes such as the Qidamli Baba Sultan Tekkesi (reign of Mehmed I: 1413-
1420), the Aqyazili Sultan Tekkesi (reign of Bayazid IT or Selim I: 1481-1512)
and the Demir Baba Tekkesi (XVIth century).

However, the most widespread variant of this type in the classical period-
consisted of mesjid-tekkes and mosque-tekkes with the worship-ritual section
in the form of a typical Ottoran mesjid with stone walls and gable roof. Of
the' several examples in Istanbul we may mention the Diraman Tekkesi
(1541) in Fadh, designed by Sinan, the Farrukh Ketkhuda (Balat) Tekkesi
(1562/63) at Balat, the Hadji Awhad Tekkesi (1585) at Yedikule, and the
Bazirgan (Ramadan Efendi) Tekkesi (Khalwatiya-Ramadaniya Asitanasi)
(1586) (fig. 18) at Kocamustafapasa, as well as the Takkeci Tekkesi
(1591/92) outside Topkapi. The basic features of this type of tekke, which
remained widespread throughout the period of Westernisation, can be seen
in various establishments in Istanbul, such as the Merkez Efendi Tekkesi
(1514 ~1* quarter of the XXth century) at Mevlanakapi, the Selimiye
Tekkesi (beginning of the XIXth century ~ c. 1835) (fig. 19) at Uskiidar and
the Dawati Mustafa Efendi Tekkesi (1650/51~1886/87) in the same
locality.

" Tanman, “Haci Bayram- Veli Killiyesi”, TDVIA, XIV, 448-454; Cifci, Kastamonu
Camileri-Tiirbeleri ve Diger Tarihi Eserler, 1, Ankara 1995, 3548.

40 Tanman, “Dirasman Killiyesi”, DBISTA, 111, 49-51; Konyali, Mimar-Koca Sinan’in
Eserleri, Istanbul 1950, 85-88; “Balat Camii”, [STA, IV , 1965-66; Miiller-Wiener, op.cit.,381;
Kuran, Mimar Sinan, 28, 34, 36, 115, 125, 252, 259-260, 276; Tanman, “Balat Camii ve Tekkesi",
TDVIA, V, 7-8: Tanman, “Ferruh Kethiida Camii ve Tekkesi”, op.cit., 1II, 294-295;Tanman,
“Haci Evhad Killiyesi”, op.cit., 111, 473475; Eyice, “Mimar Sinan'in fhmal Edilmis Bir Eseri:
Ramazan Efendi Camii (Hac1 Husrev) ", Kiiltir ve Sanat, Turkiye izj Bankasi, 2 (April 1989), 12-
18; Eyice, “Bt?zi.rgﬁnbag,l Camii”, TDVIA, VI, 104-105;: Tanman, “Ramazan Efendi Camii ve
Tekkesi”, DBISTA, VI, 301-303; Yiiksel, “Takkeci ibrahim Aga Camii”, op.cit., VII, 194-195;
‘Tanman, “Merkez Efendi Killiyesi”., op.cit.,, V, 396-400;*Konyals, Abideleri ve Kitabeleriyle
Usktidar Tarihi, Istanbul 1976, I, 264-269, 294-296, 344-347; 11, 403-404; Tanman, “Selimiye
Tekkesi”, DBISTA, V1, 516-518; Yilmaz, Aziz Mahmid Hiidiyi ve Celvetiype Tarikat, Istanbul
1982, 278279; Tanman, “Devati Mustafa Efendi Tekkesi”, DBISTA, 111, 42-43.
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On the other hand, the Kharabat Baba Tekkesi! (XVIth century ~1*
quarter of XIXth century) at Kalkandelen (Tetovo) in Macedonia attests to
the survival in Rumelia of the tradition of the large-scale Bektashi tekke with
decentralized plan. The high walls surrounding the site and the pavilion in
the nature of an “observation post” over the main entrance are relics of the
semi-military character of the Bektashi tekkes of the period of conquest in
Rumelia. The tekke buildings, skilfully arranged amid the centuries-old trees
with lean-to-roofs between them, constitute the most attractive examples of
Orttoman tekke architecture in Macedonia.

Sub-group II-B:

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

In early Ottoman architecture, the Postinptish Baba (Seyyid Mehmed
Dede) Zawiyasi (fig. 20) at Yenisehir 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.*?
Although, at first glance, the Postinpuish Baba Zawiyasi, with its inverted “T"
plan, has the appearance of one of the mosques with tabhane of the period,
the dispersal area in the mosques with tabhane and the “sofa” included
within the building are replaced in the zdwiya in question by domed
passages branching off from the cradle vaulted entrance eyvan. A square,
domed ritual space, referred to by Ayverdi as a “maydan odas1” is located on
the eyvan axis, while a rectangular, domed room used for dialogue,

4 Ayverdi, Avrupa’da Osmanh Mimari Eserleri — Yugoslavya, I, 8, Istanbul 1981, 78-80;
ibrahimi, “Ealkandelen’deki Harabati Baba (Sersem Ali Baba) Bektasi Tekkesi”, Milli Kiilrir, 49
(July 1985), 54-59.

12 Ayverdi, Osmanli Mi'mdrisinin ilk Devri, 1, Istanbul 1966. 22-29, 208-216; Tanman,
“Geyikli Baba Killiyesi”, TDVIA, XIV, 4749,
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actommodation, eating and drinking is to be found at the end of each of
these passages. As for the Geyikli Baba Zawiyasi, the masjid-tawhidkhana 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 window, 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 Tekkesi at Abdalata in Corum™ (end
of XVth - beginning of XVIth century?) with its square, domed,
interconnected mesjid-tevhidhane and tomb units, represents an interesting
implementation of this sub-group in the early classical period. In spite of
Mamluk influences in the superstructure, the sheikh Sinan Tekkesi*! (1585)
in Cairo can be included in the development process of Ottoman tekkes on
account of the indigenous Anatolian type plan.

Istanbul contains quite a number of examples of the type in question. In
the Shah Sultan Tekkesi®® (1555) (fig. 22) at Eyiip the tomb is immediately
adjacent to the southeast corner of the mosque-tawhidkhana; in the Hashimi
‘Uthman Efendi (Sach Emir) Tekkesi in Kasimpasa (end of XVIth century)
(fig. 23) and the Djamalizada Tekkesi (Khalwatiya-‘Ushshaqiya Djamaliya-i
Thaniya Asitdnasi) (end of XVIth ~ 41 quarter of XIXth century) (fig. 24) it
extends along the kible (south) facade,!® and in the Hasirizada Tekkesi at
Stdiice (1784/85 ~1888/89) it occupies a portion of this facade,*” while in

3 Drawings showing a number of design variants of the tekke in question are to be found
in the Topkap: Palace Museum Archives. (Necipoglu-Eafadar, “Plans and models in 15" and
16" century Ottoman Architectural Practice”, Journal of the Society of Architectural Historians
XLV/3 (September 1986), 224-243. This tekke, the construction date of which is uncertain but
whose architectural features are reminiscent of the Bayazid II (1481-1512) or Selim I (1512-
1522) periods, is the subject of a study undertaken by myself in collaboration with Giilrii
Necipoglu anid Cemal Kafadar.

! Behrens-Abouseif-Fernandez, op.cit., 118.

15 Kuran, op.cit.,, 34, 255, 264, 302; Haskan, op.cit., I, 85-89, 263-265; Tanman, “Sah
Sultan Camii ve Tekkesi”, DBISTA, VII, 125-127.

16 Tanman, “Settings...”, 163; __ n - Tanman, “Sacli Emir Tekkesi”,DBISTA, VI, 583-385;
Haskan, op.cit,, I, 79-82, 276-279; Tanman, “Cemilizide Tekkesi”, TDVIA, VII, 318-319;
Tanman, “Cemaleddin Ussaki Tekkesi”, DBISTA, 11, 399-400.

) 17 Tanman, “HasirizadeTekkesi”, STY, VII (1977, 107-142; Tanman, “Relations entre les
semahane et les tiirbe dans les tekke d'Istanbul”, Ars Turcica / Akten des VI. Internationalen

Kongresses fiir Tiirkische Kunst, Miinchen 1979, 312-322 (316-317); Lifchez, “The Lodges of

Istanbul”, The Dervish Lodge, 73-129 (88-94); Tanman, “Hasirizade Tekkesi", DBISTA, TV, 6:9.
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examples such as the Seyyid Nizam Tekkesi (2"! quarter of the XVIth
century ~1872) (fig. 25) outside Silivrikap: and the Niur al-Din Djarrahi
Tekkesi (Khalwatiya-Djarrihiya Asitanasi) at Karagiimriik, (1703 ~1* quarter
of the XXth century) (fig. 26) it is contiguous with the western side of the
Tawhidkhana.*® The ‘Aziz Mahmiid Hudayi Tekkesi (Djalwatiya Asitanasi)
at Uskiidar in Istanbul (end of XVIth century ~1855) (fig. 27) is one of the
complexes with a comprehensive functional programme typical of the late
period that can be included in this group because of the contiguity of the
tomb with the east wall of the mosque-tawhidkhana.

Group III

In group III, represented by the most numerous examples in Ottoman
architecture, the sections connected with. worship and pilgrimage
(tawhidkhana/sama‘khana/maydan and tomb), the sections connected with
daily life (dervish cells, selamlik, harem, kitchen, refectory, etc.) are all
located partially or wholly within the same block, in a form necessitated by
the functional scheme.

More particularly in the late period, these buildings, which display a
close resemblance in their facade arrangements and details to domestic
architecture of the regions and periods to which they belong, can, apart
from a few exceptions, be referred to as “house-tekkes”. If we consider that
the first tarigat buildings originated in the “houses of the sheikh s”, these
buildings, which reflect in the most striking fashion, the fusion of education-
worship-accommodation, are the most strictly bound to tradition of any of
the tekkes in the Ottoman period.

One of the earliest examples that can be included in this group is the
Ya‘qiib Pasha Tekkesi®® (beginning of the XVth century) (fig. 28-29). In a
tekke of this kind belonging to early Ottoman architecture constructed in
line with the demands of the Khalwatiya order and peculiar to “a particular
identity”, the ritual, educational, accommodation and pilgrimage units are

48 Tanman, “Seyyid Nizam Tekkesi”, DBISTA, VI, 544-545; Tanman, “Nureddin Cerrahi
Tekkesi", op.cit., VI, 97-99.

" Ronyal, op.cit., 1, 104-107; Yilmaz, Aziz Mahmid Hiddyi, 246-258; Tanman, “Aziz
Mahmud Hadayi Killiyesi”, TDVIA, IV, 340-343; Tanman, “Aziz Mahmud Hidai Killiyesi”,
DBISTA, 1, 507-510.

50 Ayverdi, Osmanli Mi'marisinde Celebi ve I1. Sultan Murad Devri, II, istanbul 1972, 26-
33.
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housed in the same block, the various units being connected by means of a
corridor running the length of the building from east to west with an
entrance at each end. The tawhidkhana in the form of a 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 dervish cells on the eastern and
western sides. The Mustafa Bey Zawiya® at Havza (1429/30) (Fig. 30) from
the same area, while resembling the mosques with tabkhana/zawiya in
having the “sofa” and mesjid units arranged along the gibla axis, displays a
highly unusual type of plan with the sofa on the eastern facade, the entrance
in the form of a domed eyvan and three cells, one located to the north of
this eyvan and two located to the north of the sofa. The sheikh Fath Allah
Djami‘-Tekkesi® 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 tawhidkhana on the eastern side of the mosque
demonstrates that the khanqah plan with covered courtyard characteristic of
pre-Ottoman Anatolian architecture still survived in regions unaffected by
the style of the capital.

The sheikh Hasan Kafi Efendi Tekke-Medresesi®® in Bosnia-Akhisar
(Prusac) (beginning of the XVIIth century) is an interesting specimen from
‘the far western extremity of the Ottoman Empire. The founder was a
Khalwatiya sheikh , and the programme of the building was obviously
influenced by his membership of the ‘Ulama class. The building is unique in
Ottoman architecture in having the accommogdation and conversation units
on the ground floor and the tawhidkhana-derskhana (great hall and lecture
room) on the upper floor, with the two-storey tomb at the back. Another
note-worthy specimen from Rumelia is the Hayati Tekkesi®® (Khalwatiya-
Hayatiya Asitanasi) in Ohri, Macedonia. The complex is composed of a
selamiik wing adjoining the mosque-tawhidkhana on the east, the harem
building a little beyond this, the tomb on the north and the shadirvan in one

5l Ayverdi, op.cit., II, 497-503.
52 S5zen, “Eine Moschee von seltenem Typ in Anatolien: Die sheikh Fethullah Moschee in
Gaziantep”, Anatolica, 111, (1969-1970), 177-185; Topkaraoglu, “Gaziantep Fethullah Camii ve
. Zaviyesi”, VD, XIX, (1985), 207-232.
53 Eyice, "Ohri'nin Tirk Devrine Ait Eserleri®, VD, VI (1965), 137-152; Ayverdi, Avrupa’da
Osmanl Mimdri Eserleri — Yugoslavya, 11/3, Istanbul 1981, 6-7.
5 Ayverdi, op.cit., 111/3, 142-144.
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of the corners, all combining with the medrese and imaret units to form an
architectural complex.

In Istanbul there are a large number of tekkes in this group that were
either originally constructed or received their final form in the XIXth
century. Of these, the Qadirikhana Tekkesi (1630 ~1823/24) (fig. 38) at
Tophane, the Kasimpasa Mawlawikhanasi (2" quarter of the XVIIth century
~ 1834-35) (fig. 34-35), the Kashghari Tekkesi (1744 ~1843) in Eyiip, the
Ummi Sinan Tekkesi (c. 1550 ~2nd quarter of the XIXth century) and the
sheikh Husayn Efendi Tekkesi (1854/55 ~1916/17) at Beylerbeyi have the
external appearance of 19" century konaks (mansions);?® the Shahqulu
Tekkesi (1854/55-1916/17) at Merdivenkoy (1329? ~c. 1850) and the
Oghlanlar Tekkesi at Aksaray (reign of the Conqueror ~ 1870/71) (fig 36)
of the masonry konaks of the Tanzimat period,*® the Bahiriya
Mawlawikhanasi (1877) (fig. 37) at Eyiip, the Durmus Dede Tekkesi (1528
~27 half of XIXth century) (fig.38) at Bebek of a yah (waterside residence);
the more modest buildings, the sheikh Nawriiz Tekkesi (3" quarter of
XIXth century) at Havuzbasi in Beylerbeyi, the ‘Abd al-Rahman Shami
Tekkesi (3" quarter of the XIXth centmry) at Sultanahmert, the Qayghiisuz
Tekkesi (1863/64) (fig. 39a-b) in the same district, the Dertini Mehmed
Efendi Tekkesi (end of XVIIIth ~2*¢ half of XIXth century) (fig. 40) at
Vezneciler, the Halwa'i Tekkesi (c. 1550 ~ end of XIXth century) at
Siileymaniye, the Kirkashaci Mehmed Amin Efendi Tekkesi (1885 ~ end of
XIXth century) at Aksaray, the Kériikeii Tekkesi (? ~ 1863 ~ end of XIXth
century) at Silivrikaps, the ‘Ayni ‘Ali Baba Tekkesi (1902) in Kasimpasa, the

55 Tanman, “Kadirihane Tekkesi”, DBISTA, IV, 369-372; Zarcone, “Histoire et croyances
des derviches turkestanais et indiens a Istanbul®, Anatolia Moderna-Yeni Anadolu / Derviches et
Cimetiéres Ottomans, 11 (1991), 137-200 (164); Zarcone-Tanman, “Kasgari Tekkesi", DBISTA,
IV, 485487, Kreiser, “Kasgari Tekyesi — Ein istanbuler Naksbandi-Konvent und sein stifter”,
Varia Turcica, XVIII, Nagshbandis. Cheminements et Situation Actuelle d'un ordre mystique
Musulman. Actes de Table Ronde de Sévres (24 Mai 1985), Istanbul-Paris 1990, 531-335;
Tanman, “Relations...", 316; Tanman, “Settings...”, 149-151; Tanman, “Ummi Sinan Tekkesi”,
DBISTA, V11, 336-338; Haskan, op.cit., I, 143-144; Tanman, “Sheikh Hiiseyin Efendi Tekkesi”,
DBISTA, VII, 167-168;

30 Alyn, “Merdivenkoy Bektasi Tekkesi’'ndeki Diinya Agac1", STAD, 4 (April 1989), 68-74;
Lifchez, op.cit., 117-124; Tanman, “Istanbul, Merdivenkoyii'ndeki Bektasi Tekkesi’nin Meydan
Evi Haklinda"®, Semavi Eyice Armagan: / Istanbul Yazilars, Istanbul 1992, 317-342; Tanman,
“Sahkulu Sultan Tekkesi”, DBISTA, VII, 128-132; Bacque-Grammont ~Dumont - Eldem — Saint-
Laurent — Vatin - Zarcone, “Le Tekke Bektachi de Merdivenkdy”, Anatolia Moderna-Yeni
Anadolu, 11, (1991), 29-135; Tanman, “"Oglanlar Tekkesi”, DBISTA, VI, 125124,
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Ka.;shﬁ ‘Uthman Efendi Tekkesi (1689 ~1902) (fig. 43a-b) at Vezneciler of
humble dwellings of the period.”

Of the late “house-tekkes” in Rumelia belonging to the XIXth century,
the sheikh Mehmed b. Isma‘il Efendi (Haznedar Baba) Tekkesi at Uskiip
consists of a single storey block housing the tevhidhane, tomb and selamlik
units, while the Hayati Baba Tekkesi at Kicevo, the Kukli Mehmed Bey
Tekkesi at Prizren, the ‘Adjiza Baba Tekkesi and the Rifa’i Tekkesi at Yakova
reflect the secular architecture of their respective regions.’® The $ari Saltiq
(Agikbasi) Tekkesi®™ (middle of the XIXth century) (fig. 44a-b), in the
vicinity of the country town of Bilagay in the province of Mostar set against
an enormous body of rock and projecting into the small lake beside it,
occupies, with the natural beauty of its surroundings and its design and
proportions in perfect harmony with the natural environment, a unique
place among all Ottoman tekkes.

Group IV:

These are buildings with a confused plan that cannot be included in any
of the types. The Mawlana Tekkesi (fig. 45) in Konya and the Hadji Bektash-
i Wali Tekkesi® (fig. 46) at Hacibektas in Nevsehir and the Seyyid Battal
Ghazi Tekkesi at Seyitgazi in Eskigehir 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 I in the manner in which the units are

57 Tanman, “Durmus Dede Tekkesi”, DBISTA, 111, 106-107; Tanman, “sheikh Nevruz
Tekkesi”, op.cit., VII, 500; Tanman, “Abdurrahman Sami Tekkesi”, op.cit., I, 19-20; Tanman,
“Kaygusuz Tekkesi", op.cit., IV, 500; Demikrel-isli - isli, “Kaygusuz Baba Tekkesi", Arkitekt. 425
(May 1965), 66; Tanman, “Deriin i Mehmed Efendi Tekkesi", DBISTA, III, 37-38; Tanmanh,
“Istanbul Siileymaniye'de Helvai Tekkesi”, STY, VIII (1978), 173-201; Tanman, “Relations...",
317; Tanman, “Settings...", 156, 159; Isinn-Tanman, “Helvai Tekkesi”, DBISTA, IV, 49-51; isli,
Mehmed Emin Efendi Tekkesi”, op.cit., V, 361; Demirel-isli - Isli, “Kirkasach Emin Efendi
Tekkesi”, Arkiteke, 424 (April 1995), 50; Tanman, “Eériik¢i Tekkesi”, DBISTA, V, 95-96;
Demirel-isli - Isli, Koriikcii Tekkesi®, Arkitekt, 427 (July 1995), 54; Haskan, ep.cit.,, I, 137-140;
Tanman, sheikh Selami Efendi Tekkesi”, DBISTA, VII, 170-172; Tanman, “Ayni Ali Baba
Tekkesi”, op.cit., I, 486-488; Demirel-isli, “Osman Kesfi Efendi Tekkesi", DBISTA, VI, 163-164;
Demirelisli, “Vakiflar Idaresi'nin Giinimize Ulasurdig: Bir Ahsap Yapi: Kesfi Osman Efendi
Tekkesi”, VD, XXI (1990),115-128.

5 Ayverdi, Avrupa’da Osmanlt Mimdri Eserleri — Yugoslavya, 111/3, [stanbul 1981, 84, 211,
292-293, 316-317.

5 Ayverdi, op.cit., I1/3, 63-66.

60 Tanman, “Hac: Bestaga Vel Killiyesi”, TDVIA, XIV, 459471.
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grouped around colonnaded courtyards, the buildings of sub-group II-B in
the relatons between the ritual and pilgrimage units and those of group IIT
in the manner in which almost all the functions are gathered together in
adjoining units. Of the tarikat complexes belonging to a later period, the
Bala Tekkesi® (c. 1455 ~1862/63) at Silivrikaps in Istanbul with selamlik with
courtyard quite independent of the main building housing the mosque-
tawhidkhana, tomb and harem sections, the sabil-muwagqqitkhana
(chronology room)- ¢esme (fountain)-shadirvan complex and school, may
well be included in this group 1.

6. Design of the Units:®
6.1. Ritual Spaces®

In weating the architectural characteristics of the ritual spaces attention
must be given to factors shaping and lending significance to the layout.

Function-Design Relations:

As tevhidhanes generally perform the functions of a masdjid and, in
some cases, of a mosque, the most important factors governing the layout of
the units in question are the principles of Islamic 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 local populaton (for example,
the Niir al-Din Djarrahi Tekkesi (fig. 26) and the Mehmed Amin Efendi
Tekkesi, both in Istanbul) the great majority of tevhidhanes are placed on
the kible axis, with the mihrab in the centre of the south wall.

In this context, the tevhidhane belonging to the tekke (fig. 6) in the
Sokollu Mehmed Pasha Complex at Kadirga in Istanbul forms an interesting
exception, with the mihrab (or rather the niche resembling a mihrab) in the
centre of the north wall and with the entrance occupying the positon that
would normally be occupied by the mihrab. This unusual arrangement can
be explained by a number of factors, such as the provision of an

1 Tanman, “Hac1 Bektaga Veli Kalliyesi”, TDVIA, XIV, 459471,

61 Tanman, “Bili Tekkesi”, TDVIA, IV, 554-556; Tanman, “Bila Tekkesi", DBISTA, II, 6-9.

2 [n this section, in order to avoid an undue extension of the text, detailed treatment has
been restricted to the rirual spaces, tombs and khalwatkhanas (tchilakhinas) bearing directly on
tarikat architecture.

63 As the mawlawikhinas are treated in a separate section no attention has been given
here to the sama'khanas.
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independent entrance to the tekke on the kible side, the alignment of the
tawhidkhana on the same axis as the entrance, 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 tawhidkhana entirely to ritual
purposes, resulting in the purely symbolic nature of the mihrab.

In tawhidkhanas, 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
topography of the site or lack of space, it is placed in one of the sidewalls.5
In the case of mosque-tekkes, the great majority of which belong to group II,
the portico is placed on the entrance facade of the ritual/prayer hall. Most
of these are closed. The open ones are generally furnished with wooden
columns and eaves. In some cases, they were closed in later. In house-tekkes
in group III, 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 I masonry tekkes dating from between the end of the XVth
century and the 1* 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
rectangular 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 type known as
“elephant eyes”. Almost all the group II specimens in the mosque-tekke or
masdjid-tekke categories possess the same type of window arrangement.
After the Tanzimat period, in which the old Ottoman architectural
tradidons died out, the double ter window arrangement was replaced in
most tekkes by a single row of arched windows.

As for wooden tekkes, the majority of which belong to group III with a
certain number belonging to sub-group II-B, knowledge is somewhat

6! Examples from Istanbul of tawhidkhinzs in which the entrance is placed at the side are
to be found in the ‘Adq Walida and Sheikh ‘Ali Efendi tekkes and the Rifa‘i Asitdnasi at
Uskiidar, the Hadji Bashir Agha Tekkesi at Bibiali , the Amir Bukhiri Tekkesi at Egrikaps, the
Seyyid Nizdim Tekkesi outside Silivrikapi, the Hasirizada Tekkesi at Siitllice, the Khwadjazada
(Pasa Baba) Tekkesi at Siraselviler, the Yahya Efendi Tekkesi in Besiktas, the Sinin Ardabili
Tekkesi at Sultanahmet, the Kashfi ‘Uthman Efendi Tekkesi at Veznecilar and the Altundjzada
Tekkesi at Sehzadebas.



OTTOMAN ARCHITECTURE AND THE SUFI ORDERS 345

restricted on account of the obvious disadvantages of wood as a building
material. In XVIIIth century pictures of the Galata Mawlawikhanasi (fig. 47),
the best documented of them all, the double row of windows characteristic
of the pre-Tanzimat peried is particularly worthy of note.

In ritual halls in the wooden tekkes built or renovated after the first
quarter of the XIXth century the double row of windows is replaced by a
single row of generally rectangular sash windows. It is noteworthy that in the
tawhidkhanas in the Buhara (Ozbekler) Tekkesi renovated in 1900 and the
Sindn Ardabili Tekkesi® that attained its final form in the first quarter of the
XXth century there is a return to the traditional window arrangement under
the influence of the first national architectural style (fig. 48).

The plan of the area occupied by the ritual space and its connections
with the other parts of the tekke are governed by the nature of their use and
functon. For example, in the ritual spaces, apart from the areas allocated to
those actually taking an active part in the rites, separate sections were
created for those performing or directing the music, together with those
singing the hymns (ilahi), songs of praise (gasida), duraks, elegies
(marthiya), etc., the nevbezens, the dervish performing the litanies
(dhakirbashi) or, in Mawlawi ceremonies, the singers and musicians
(mutrib), the spectators, whether male (zuwwar) or female (badjilar), and,
particularly in the capital, for the sultan and his retinue come to observe the
rites. The essential ritual space always occupies the centre, with the spectator
galleries for men (zuwwar mahfili, magsiira) and the galleries for the women
(badjilar mahfili,/ maqsiira qafas) raised above them on one, two, three or
four sides. The ziivvar galleries on the ground floor are interrupted by the
main entrance while the raised galleries are also intérrupted by the mihrab.
The columns, usually of wood, set between the ritual space and the ground
floor galleries and supporting the raised galleries, are connected by
balustrades. Between the columns on the level of the women’s galleries there
are wooden lattices at least the height of a man.. In most cases, the raised
galleries have rectangular or curved projections at a point directly opposite
the mihrab in the centre of the north wall (fig. 49). As the Bektashi rites
were never observed by those not belonging to the order the tekkes never

63 Zarcone-Tanman, “Buhara Tekkesi”, DBISTA, 11, 325-327; Tanman, “Sinan Erdebili
Tekkesi", op.cit., VI, 567-568. i
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pc;ssessed a spectator’s gallery. In some of the tekkes belonging to the other
religious orders there is insufficient space for galleries of this kind.®

The musicians’ galleries in the semahanes in the Mawlawikhanas
resemble the mu’adhdhin galleries in mosques and masdjid in being
located opposite the mihrab, usually over the entrance (fig. 50). In Bektashi
tekkes there are no separate galleries for musicians. Similarly, in the case of
branches of the Nagshbandi order (Khalidiya etc.) which have adopted a
silent litany and in which the ceremony is not accompanied by music, there
is no need for this type of gallery. In other religious orders (Khalidiya ,
Qadiriya, Rifa‘iya, etc.) the dervish recites the dhikr on his knees in the
dhakirler gallery, and, should he rise for prayer or devran (the turning of
dervishes with their arms on the shoulders of one another to the
accmpaniment of tekke music) they leave the gallery and enter into the
centre of the dawran circle or the dhakir rows. Thus, in the tekkes belonging
to the religious orders in question, the dhakirler gallery, unlike the
musicians’ gallery in the mawlawikhanas, in which the gallery is located at a
certain distance from the ritual space, consists of a raised platform
surrounded by wooden railings immediately beside the mihrab.

Besides the main entrance into the ritual spaces used by everyone, there
is also an entrance reserved for women leading directly into the women’s
gallery (badjilar magsiirasi). In buildings immediately adjoining the ritual
unit in the harem apartments, this special entrance for women is replaced by
a door opening directly 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 directly into the ritual hall. In some cases, as, for example,
in the ‘Aziz Mahmid Hudayl Tekkesi at Uskiidar in Istanbul, there is a
second entrance into the ritual space for dervishes resident in the tekke.

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

66 The 'Atiq Walida Tekke at Uskiidar, the Hadji Bashir Agha Tekke at Babiili, the
Ozbekler Tekke at Sultantepesi in Ukiidar and the Baba Saltuq (Mimar Sultan) Tekke at
Haydar in Fatih (Tanman, “Mimar Sinan Tekkesi”, DBISTAV, 469-470) may be cited as
examples from [stanbul.
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capital from those in the provinces, always consisted of a raised gallery in the
south-west or south-east corner of the ritual arena (i.e. to the left or right of
the mihrab) furnished with wooden lattices on the side towards the prayer
hall (fig. 51). Behind the imperial galleries there was a section where the
sultan could rest before and after the mugabala (whirling ceremony), and
where, if necessary, he could meet the sheikh Efendi. In the salitin
(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 da’irasi” (imperial apartment). These apartments, which were
always of wood 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 arrangement may be said to
have passed from the salatin mosques to the tariqat buildings.

In this context, the location of the khunkar da’irasi added in 1836/37
by Mahmiid IT to the Merkez Efendi Tekkesi outside Mevlanakap in Istanbul
is of particular interest. Surrounded on three sides (east, south and west) by
the graveyard, tomb and tchilakhana, the tawhidkhana is completely
separated from the imperial gallery, taking the form of an L-shaped
structure at the end of the selamlik wing on the edge of the shadirvan
courtyard behind the tomb and to the south-east of the mosque-
tawhidkhana.

The superstructure of the ritual spaces varies in accordance with the
group to which they belong. In masonry structures belonging to group I the
buildings in question possess various roof systems such as domes, half domes
or vaults,"” while the great majority of tekkes in groups II and III have
wooden gable roofs.”® In some cases, domes with wof::dcn framework overlaid
in wood or lath and plaster, generally referred to in Ottoman sources as
“tcharprushta”, can be found concealed under the gable roof. In the
Diraman (1541), Farrukh Ketkhuda (1562/3), Hadji Awhad (1585) and
Bazirgan (Ramadan Efendi) (1586) tekkes in Istanbul, all designed by Sinan,
the mosque-tawhidkhana units are thought to have originally possessed

%7 The masdjid-tawhidkhiina in the Tihir Agha Tekkesi at Haydar in Istanbul, with its
masonry walls and wooden gable roof may be cited as an exception.

98 In the Hakimoglu ‘Ali Pasha Mosque, the mosque-tawhidkhina with dome supported by
eight pillars, which may be classified s apart from the khalwathana units s as belonging wholly to
mosque architecture, may be cited as an exception.
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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 features intact. (fig. 53).

The wooden roof tradition to be found in the XVIIth century in the
sama‘khana™ of the Begiktas Mawlawikh@nasi was to survive up to the XXth
century in buildings such as the Sheikh Hasan Tekkesi” (1781/82) in the
city of Berat in Albania, and the Yenikap: Mawlawikhanasi (1816/17) (fig.
55), Kartal Maarifi (1818) (fig. 56), Kiiciik Efendi (1825) (fig. 57), Qayhustuz
(1863/64) (fig. 39a), Yahya Efendi (1873), isma‘il Haqqi Efendi (sheikh
Tuarli) (1877) (fig. 58), Unkapani Shadhali” (end of XVIIIth century
~1886/87), Qirqashadji Mehmed Amin Efendi (end of XIXth century) and
Kasimpasa ‘Ayni ‘Ali Baba (1902) tekkes in Istanbul. This type of dome may
be said to have originated in secular architecture, more particularly in kdsk
design, and to have been transferred thence to religious architecture.

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 architecture and were wholly confined
to mosque/mesjid architecture, reflect the characteristic features of
contemporary minarets in the same region in material, building technique,
design and style. The minaret dated 1900 in the Buhara (Ozbekler)
Tekkesi” at Kadirga in Istanbul merits treatment under a separate heading.
The minaret above the main entrance has very small doors with bridge-
passages connecting it to the raised tawhidkhana and the selamlik 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 the nature of a “mukabbira” from which the call to
prayer was made in a number of buildings designed purely as tekkes is much
more interesting. In the Tahir Agha Tekkesi in Istanbul, the Uskiidar
Mawlawikhinasi, the ‘Ayni ‘Ali Baba Tekkesi (fig. 59) and the sheikh Rashid

% Tanman, “Besiktas Mevlevihanesi'ne iliskin Bir Minyatiiriin Mimarlik ve Kiltiir Tarihi
Agisindan Degerlendirilmesi”, 17. ¥iizyl Osmanh Kaltir ve Sanau-Sempozyum Bildirileri (19-20
Mart 1998), Sanat Tarihi Dernegi, Istanbul 1998, 181-216.

™ Riel, Ottoman Architecture in Albania 1385-1912, Istanbul 1990, 62-64.

7! Tanman, “Sazeli Tekkesi", DBISTA, VII, 138-139.

72 Zarcone-Tanman, “Buhara Tekkesi”, DBISTA, 11, 325-327.
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Efendi Tekkesi at Sehremini (fig. 60) this architectural feature is set against
the outside wall of the ritual halls, forming a polygonal or square projection
surmounted by a conical roof. Structures similar to these miniature
minarets, which originated in the mikebbires on the north wall of the
prayer hall In some Ottoman mosques of the classical period and which can
be encountered in a number of masdjid, were designed solely for the benefit
of the dervishes who were to make the call to prayer.

e

The choreographic (formal) characteristics of the tarigat rituals were a
very largely decisive factor in the design of the ritual spaces, particularly in
tekkes that lacked the mosque-tekke character and were designed purely for
the use of the tariqat members. In this context, the religious orders that
proliferated throughout Istanbul can be roughly divided into two groups,
based upon the cultural roots of the orders. In religious orders that had
sprung from the Turkish environment or may have been modified under the
influence of that environment (Bayramiya, Djalwatiya, Khalwatiya,
Mawlawiya as well as the Ashrafiya and Riimiya branches of the Qadiriya) the
dominant motf in the rituals is the circle. Of the religious orders in
question the Khalwatiya and the Bayramiya and the Gulshaniya branch
springing from this, the Ashrafiya branch produced by a combination of the
Qadiriya and Bayramiya, and the Rimiya branch of the same order moulded
by Khalwati influences were known as “Dawrani tariqatlar” on account of the
most striking feature of the rituals. In the “Dawrani tarigats” the dervishes
form a circle and chant prayers and formulas from the beginning to the end
of the ritual™ (fig. 61- 62).

In Central Asia and North Africa, on the other hand, the Badawiya,
Rifa‘iya, Shadhiliya and Sa‘diya orders that had developed among the Arabs
or peoples that had adopted Arab culwre, together with branches of the
Qadiriya founded outside Anatolia, produced another group known as the
“qiyam orders". In these orders, in which “giyam dhikri” constituted the
most important part of the religious service, the dervishes lined up in rows
parallel or perpendicular to the mihrab wall, with “saff-i dhikr” taking the
place of the “halga-i dhikr” and “halqa-i dawran" of the dawrani orders (fig.
63).

7 The motif of the circle also dominates the rites in orders not included in the “circle
tarikats” such as the Bektashiya, Mawlawiya and the Nagshbandiya.
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It is, however, impossible to classify all the ritual spaces in accordance
with the difference between “dawrani” and “qiyami”, or rather to relate
architectural forms to this classification. For one thing, ritual forms were not
the only factors governing the design of spaces that were also used as
masdjids or mosques. Moreover, the interaction between the various sufi
orders that can be observed in the Ottoman world and, more particularly, in
Istanbul, from the XVIIIth century onwards, led to the transfer of ritual
forms from one order to another. In several of the tekkes belonging to the
davrani orders the space allotted to ritual practices is polygonal, circular or
elliptical, while in most tekkes belonging to the giyami orders a preference
was shown for the square or rectangle.™

The Reflection of Sufi Symbols in Architecture:

Another important factor in lending significance to and, in some cases,
shaping the design of the ritual spaces was the manner in which the
members of the orders regarded these 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 the 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 these rites.

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

7 Tanman, “Istanbul Stileymaniye’de Helvai Tekkesi”, STY, VIII (1979), 173-201 (181-
182); Tanman, “Relations...", 317; Tanman, “Settings..."”, 156, 159; Isin-Tanman, “Helvai
Tekkesi", DBISTA, IV (1994), 4951.
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“maydan” is called “dar4 Mansiir” in memory of Halladj-i Mansur (d. 922)
the “Ana al-Haqq sehidi”, (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 path leading to God” (fig. 64).

Of the examples we have been able to verify, the “dar-i Mansur” in the
meydan evi (c. 1850) in the Shahquli Tekkesi in Merdivenkéy in Istanbul
and in the maydin evi (XVIIIth or XIXth century) in the Softa Baba Tekkesi
in Tutrakan on the banks of the Dunube ceases to 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 Shahqulii 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 Tanzimat period supports an umbrella vault covering the
whole space (fig. 65). In the Softa Baba Tekkesi, which is on a much more
modest level than the Shahqulta 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 roof™ (fig. 66).

In orders other than the Bektashi, the centre of the ritual space, known
as the “qutbkhina”, 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
“Haqiqati Muhammadiya” (the true essence of Islam). In the sheikh Fath
Allah Mosque-Tekke” (founded 1559) in Gaziantep, which is attached to the
Nagshbandiya order, columns rise up from the centre of the square mosque
and the tawhidkhana supporting the vaulted roofs over the spaces (fig. 31).
A similar arrangement can be observed in the Iskandariya Abu ‘Ali Tekkesi
(XVIIth century) (fig. 67).” The interesting layout in question could be
regarded as the realization in local architectural forms of the “qutbkhana”.
This centre, in which, in all the various religious orders, the symbolic

5 Dogan, 119.

76 (Sezer) Acar, Bulgaristan’in Deliorman Bélgesi’ndeki Babai ve Bektasi Tekkeleri,
Istanbul Technical University, Faculty of Science, unpublished post-graduate thesis, May 1999,
56-62.

77 Sozen, “Eine Moschee von seltenem Typ in Anatolien: Die sheikh Fethullah Moschee in
Gaziantep”, Anatolica, 111 (1969-1970), 177-185.

78 Pacha, op.cit., 648,
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meaning was concentrated, occupied an important place in the ritual
choreography.”

On the second level of meaning covering the two variants, the beliefs
and theories peculiar to the Sufis and the symbolic numbers springing from
these (3, 5, 7, 9, 12, 18 etc.) sometimes have a direct bearing on the design
and create a type of architecture peculiar to Sufi buildings.?* Owing to the
characteristic feature of Bektashism 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 suiking examples is the
wooden corbelled dome of the square meydan evi in the Hadji Bektash-i
Wali Tekkesi. This dome, which was constructed in 1367/68 and, after
undergoing a series of repairs, survived undl the beginning of the XXth
century, has seven squares, one inside the other, corresponding to the seven
stages of the seyr 1 stiliik (special training of a dervish in a religious order)
(shahadar — barzakh — haqiqat — arkan — ghayb — kathrat — wahdat) (fig. 68).
The rectangular muhabbet divami on the south side of this area is
surmounted by a smaller version of the corbelled dome in the meydan evi®

The space with the three eyvans in the north of the mesjid in the zawiya
in the vicinity of Mecid6zii in Corum, apparently founded in the middle of
the XIVth century during the Eretnaoglu period by or in the name of Alwan
Tchelebi, a descendant of Baba ilyﬁs-l Khorasani, and which survived, after
having undergone a number of repairs, throughout the whole period of
Ottoman hegemony, was probably used, at least during the foundation

£y

™ In devrani religious orders, at a certain point in the ritual, the postnisin (head of the
order) representing the kutb (or standing in for the qutb in the litany) takes up his position at
the kutubkhana. In the 4" selim of the Mawlawi muqabalasi (whirling ceremony)
corresponding to the stage of “hagigar” (immediate experience of the essence of reality) in the
sayr u suliik, the postnishin “holds the post” i.e. turns around his own axis for a certain time.
The place of the dar-i Mansur in Bektashi rites will be touched upon below in the section on
Bekrashi “meydans”.

80 The three spouts on the Ucler Cesmesi (1902) and the Arslanli (Lion) Fountain
(1554/55) in the Hadji Bektash-i Wali Tekkesi may be cited as design details connected with the
number 3. One of the spouts is in the mouth of the lion and the other two under the line of the
arch placed symmerrically in relation to the lion. As for the number 5, one may note the five
“teslim tas” of Hacibektas stone, a variety of onyx, are inserted n the facade of the Arslanh
Cesme.

7 8l Dogan, op.cit., 129-134; Tanman, “Haci Bestag1 Veli Kiilliyesi”, TDVIA, XIV, 459-471;
Ak, “Tiitekli Ortii Gelenegi: Anadolu Cami ve Tarikat Yapilarinda Tateklikli Orti”, VD, XXII
(1991), 323-354.
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period in which the zawiya remained in the service of the Babailik, for ritual
and sohbet. In the centre of the domed courtyard there is the pool of a
heptagonal shadirvan® (fig.69). At the same time, one should remember
that the formaton of the Bektashiya was completed at the beginning of the
XVIth century as a result of its absorption of a certain number of heterodox
elements, more particularly the Babailik,* and the number 7 represented in
the shadirvan may be regarded as an example of the “symbolic” vocabulary
common to the two traditdons.

The number symbolism that originated in Anatolia spread together with
the various dervish groups (Baba’i, Qalandari, Haydari, Rum Abdallari,
Bekrashi, etc.)® that participated in the work of conquest and settlement
and it is interesting to note that the number 7 was used more than the
others in the tarikat buildings, particularly those in Thrace. For example, the
meydan evi and tomb in the Qidamli Baba Sultan Tekkesi (reign of Mehmed
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 the meydan evi and tomb in the Aqyazili Sultan Tekkesi (reign of Bayazid
II or Selim I: 1481-1512), one of the most important Bektashi centres in
Rumelia in the north-east of the same country (south-east of Dobrudja) (fig.
71). The heptagonal pool with fountain in the dar-i Mansiir of the meydan
evi repeats the same heptagonal plan of the maydan evi on a smaller scale.

A number of tombs attached to the Bektashi order, all of them in
Rumelia, including the Qidamli Baba Sultan Tiirbesi and the Aqyazili Sultan
Tiirbesi mentioned above, are also built on a heptagonal plan (see the
sectdon on tombs). Rumours to the effect that Husam Shah (1378/79-1478)
(generally known as “Otman Baba”)%, 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 Qalandari Sheikh, included in the “Bektashi pantheon”,

# Eyice, “Corum Mecidozii'nde Asikpaga-oglu Elvan Celebi Zaviyesi”, TM, XV (1969) 211-
246; Evice, “Elvan Celebi Zaviyesi”, TDVIA, X1, 65-67; Garbiiz, “Elvan Celebi Zaviyesi'nin
Valaflar”, VD, XXII1, (1994), 25-30.

8% Ocak, Osmanl fmpam:or]'ug"nnda Marjinal Sufilik: Kalenderiler (XIV.-XVII. Yiizyllar),
Ankara 1992, 205-215.

¥l Beldicieanu-Steinherr, “La Vita de Seyyid Ali Sultan et la Conquéte de la Thrace par les
Turcs”, Proceedings of the Twenty-Seventh International Congress of Orientalists (Ann Arbor
Michigan 13-19% August 1967), Wiesbaden 1971, 275-276.

# Ocak, op.cit., 99-102.
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wore, together with his adherents, a crown with seven segments, and that,
furthermore, Aqyazili Sultan was one of Otman Baba'’s halifes,® 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 that in Anatolia, practised over
the centuries a cult of Ounan 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 “pirdas” in other parts of the
Ottoman territory, is reflected in the design of several of their buildings.®

The close relaton with the Hadji Bektash Ocagi established by the Gazi
Milé:ha'loghulla.ri,“ one of the most famous of the Rumelia warrior families,
would appear to merit more detailed attention. On finally regaining his
freedom after being imprisoned by Mehmed I Tchelebi for having taken the
side of Miisa Tchelebi during the Interregnum, Ghazi Mikhaloghullan
Mehmed Bey visited the Alwan Tchelebi Zawiyasi and, joined by Alwan
Tchelebi’s nephew, Darwish Ahmad ‘Ashiqi(d. 1481), the famous historian
and author of Tawarikh-i Ali ‘Uthman, joined Murad II in the war against
the Pretender Mustafa.®” Ghazi Mikhaloghullari Mehmed Bey may well have
contributed to the repairs carried out in the Alwan Tchelebi Zawiyasi in the
XVth or XVIth century® 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 Battal Ghazi Tekkesi near
Eskisehir, *! one of the most important Bektashi centres in Anatolia, The
interesting point is that the Aqyazili Sultan Tekkesi, which contains a pool
similar to the one in the Alwan Tchelebi Zaviyesi, was built in the same

86 Golpinarh, Mevlina'dan Sonra..., 429; Ocak, Bektasi Menikibnamelerinde Islam
Oncesi Inan¢ Motifleri, Istanbul 1983, 17.

87 Tanman, “Yunanistan'da, Katerin’de Abdullah Baba Tekkesi”, STAD, 9 (December
1990), 28-29.

88 Gokbilgin, “Mihal-ogullan”, [, VIII, 285-292.

89 Agik Pasazade, Tevirih- Ali Osman, Atsiz, Istanbul 1949, 157.

a0 Eyice, “...Elvan Celebi Zaviyesi", 235.

91 The Seyyid Battil Ghazi Tiirbesi was built by Ghizi Mikhaloglu ‘Ali Bey (d. c. 1500) in
1493/94, and buildings were added to the tekke by his sons Ahmed Bey and Mehmed Bey in
1511, and by Khidir Bey, who belonged to the same family, in 1500/01. See: Wulzinger, Drei

" Bektaschi-Kléster Phrygiens, Berlin 1913, 8, 78; Menzel, “Das Bektaschi-Kloster Seyyid-i Ghazi”,
MSOS, XX-VIII, (1925), 92 ff.; Erdmann, “Zur tirkischen Baukunst seldschukischer und
osmanischer Zeit", Istanbuler Mitt., VIII (1958), 11-16; Eyice, ...Akyazih Sultan Tekkesi”, 566.
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period by the Ghazi Mikhaloghullari.?? Although the main centres of the
Ghazi Mikhaloghullari were located in the eastern part of Rumelia (Plevne,
Nigbolu, 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
Shahquli Tekkesi at Merdivenkdyi 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 its association with the cult of the Twelve Imams. The
column rising up from the dar+4 Mansar in the centre of the twelve-sided
maydan evi, 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 divide 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 tag! 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 tarigat
symbols governing all aspects of the architecture (design, detail, decoration)
to the same extent as in the meydan evi in the Shahqulii Tekkesi can be
found in any of the Ottoman tekkes to have survived to the present day.

In Aydin, on a slope to the south of the town, vestiges of a twelve-sided
structure can be discerned amidst a group of remains now surrounded by a
shanty town but which was formerly located outsidé the zone of habitation.
There can be no doubt that this complex, popularly known as the
"sama‘khana” but whose original name and function remain uncertain,
formed part of a tekke. The humble location of the buildings suggests that
the complex in question was a Bektashi lodge, strengthened by the
possibility that the twelve-sided building was actually a maydan evi.*

2 Eyice, “Akyazih Sultan Tekkesi", 565-567.

% Our examination of these remains is not yet completed. The group of buildings in
question can only be definitely identified as the result of excavations on the site and archival
research.
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"The rectangular tawhidkhana in the Ma‘arifi Tekkesi! (1818), the
asitaina belonging to the Ma‘arifiya branch of the Rifa‘iya at Kartal in
Istanbul, contains a circular ritual space surrounded by 12 wooden columns
(fig. 56). The fact that Pir Seyyid Ahmad al-Rifd‘i was a descendant of the
Caliph ‘Ali as regards both his family tree and tarigat genealogy found
expression in the 12 segments of the tadj-i sharif to be observed in the
Rifa‘iya , while his attachment to the 12 imams must have been decisive in
the choice of the twelve columns in this building. During the development
of the Rifa‘ya in Rumelia and Anatolia from the XIVth century onwards, the
close connecton with various heterodox Sufi groups, as well as with the
Bektashi, which they later absorbed within their own organization, and
particularly the strong Bektashi influence to which the Ma'arifiya was
exposed, explains that, of all the Rifa’l tekkes whose architectural
characteristics we have been able to establish, this is the only tekke to reflect
the number 12 in its design.

The Ya‘qub 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 for religious
retreat) (fig. 28). The connection of the Halveti genealogy with the Caliph
‘Ali and the existence among the members of this order of a devotion to ‘Al
and the Twelve Imams to a degree not incompatible with the beliefs of the
Ahl-i Sunnat (orthodox Sunnis) suggest the possibility of a connection with
the number of cells in the building. I

In another variant of the second level of meaning, several architectural
elements in other types of building having no connection with Sufism take
on different meanings in the ritual spaces. For example, in all the religious
orders, the threshold at the entrance to the ritual space is taken to mark the
boundary between the exoteric and esoteric worlds, and is to be crossed with
proper salutation,* the ritual space being entered on the right foot without
actually stepping on the threshold.

M Tanman, “Maarifi tekkesi”, DBISTA, V, 252-233.

%5 The form of this salutation may vary in accordance with the sufi order and the regional
cultural influences. For example, in the case of the Bekuashis, the dervish prostrates himself and
kisses the threshold, referred to as the “reliber esigi” (guide threshold), while in the case of the
- Mawlawis and most of the other orders the salutation consists of lightly placing the lips on the
right-hand jamb of the door or by “sealing the foot” towards the “post” (placing the big toe of
the right foot on the big toe of the left foot), and saluting by bowing with the right hand over
the heart.
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On the other hand, the “post” (the sheepskin on which the sheikh sits),
which symbolizes the spiritual trust handed down from Muhammad through
the whole genealogy of the order to the sheikh directing 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 mihrab
symbolizes the door opening on to the “Hagigari Muhammadiya” (the oue
essence of Islam). In khilafat gatherings, the candidate for the sheikh ’s
crown advances towards the “post” on which the “murshid” (spiritual leader)
is seated, along the “sirat-i mustagim” (the true path) following the axis of
the mihrab. 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 Sufis, not as simple architectural features, but rather as
elements invested with mystical and cosmic significance.

Architectural Traditions Influencing Design

A number of practices quite unconnected with tarikat architecture that
have developed into a tradition can be seen to have played a part in the
design of a number of the ritual spaces. For example, the fact that the
octagon is the most widely used of the various polygons in the plans of the
ritual spaces can be attributed, not only to the mystical and cosmic
symbolism of the number 8, but also to its roots 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
of a saint, may well have entered tekke architecture through the medium of
the Church of SS Sergius and Bacchus (Kiictik Ayasofya Mosque-Tekke) (fig.
1), which was used by the Khalwatis as a tawhidkhina from the beginning of
the XVIth cenmry onwards. At the same time, the octagonal Qubbat al-
Sakhra in Jerusalem, which symbolized the Ascension, to the Sufis an event
of partcular sanctty, 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 tekkes erected in
Egypt during the Ottoman period — the Cairo Hasan al-Rtimi Tekkesi”"
(1522/23) (fig. 75) and the Abu ‘Ali Tekkesi (XVIIth century) (fig. 67) in

6 Pacha, op.cit., 648; Behrens-Abouseif-Fernandes, op.cit., 111-112.
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Alexandria — of a multi-segmented plan not to be observed in any tariqat
building in Anatolian Turkish architecture but widely employed in mosques.

#* e ok

) Having considered all the influences touched upon above, one may

propose a typology based on the forms 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 Hadji Sinan Tekkesi (fig. 9) in
Sarajevo, the Sheikh Fath Allah Mosque-Tekke (fig. 31) in Gaziantep and
.the Abt ‘Ali Tekkesi (fig. 67) in Alexandria all possess square tawhidkhanas.
In the case of the last two examples there is a column in the centre of the
tawhidkhana. 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 the long, narrow
rectangle developing lengthwise in the Ibrahim Gulshani Tekkesi in Cairo
(fig. 14a).

Group II = Square with bevelled corners: For example, in the Bahariya
Mawlawikhanasi at Bahariye in Istanbul the corners of the square are
softened by means of quarter circles, while in the Kasimpasa
Mawlawikhanasi (fig. 34) and the Hasirizada Tekkesi at Siitliice in Istanbul
(fig. 76) the corners are bevelled at an angle of 45.

Group III -Polygonal (seven-sided —eightsided — twelve-sided): The
Aqyazili Sultan Tekkesi and Qidemli 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 Eylip (1744/45) (fig. 11), the Bala Tekkesi at Silivrikap:
(1862/63) (fig. 77), the Isma‘il Haqqi Efendi (Sheikh Tiirlii)) Tekkesi at
Edirnekap: (1877) (fig. 58), the.Ertugrul Tekkesi at Yildiz (1887) (fig. 78)
and the ‘Ata’ Allah Efendi Tekkesi?” at Kanlica (3" quarter of the XVIIIth
century ~beginning of the XXth century). Examples from outside Istanbul

Y7 Demirel-isli, “sheikh Tiirli Tekkesi”, DBISTA, VII, 172-173; Tanman, “Ertugrul
Tekkesi”, op.cit., IlI, 196-198; Tanman, “Atd Efendi Tekkesi", op.cit, IV, 36-37; Tanman,
“Atdullah Efendi Tekkesi”, DBISTA, I, 397-398.
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may include the Softa Baba Tekkesi (XVIIIth or XIXth century) near the city
of Tutrakan in Bulgaria and the Kukli Mehmed Bey Tekkesi (XIXth
century) at Prizren. In the Ertugrul Tekkesi the octagonal ritual space is
located in the centre of a rectangle, while in the others it is designed so as to
be perceptible from the outside. The maydan evi in the Shahqulii Tekkesi at
Merdivenkdy in Istanbul (c. 1850) (fig. 72) and the building known as the
“sama‘khana” in Aydin, 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‘arifi
Tekkesi at Kartal in Istanbul (1818) (fig. 56), the Qarabash Tekkesi in Bursa
and the Halwa'i Tekkesi at Vezneciler (fig. 79) the circular ritual areas are
set in the centre of a square or rectangular building block, with galleries or,
as in the last two examples, tombs placed between the row of wooden
columns or railings surrounding the circle and the outer walls. On the other
hand, the Khalwatiya Sunbuliya Kiiciik Efendi Tekkesi”® (fig. 57), the only
example of a religious building in Ottoman architecture belonging to the
period of Westernisation to display truly “baroque” features in the design of
the mosque-tawhidkhana with its elliptical plan and elliptical dome, is
worthy of note for its successful creation of a synthesis in the practice of the
order to which it belonged of the circular devran zikri and halvet with the
elliptical plan of Western 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 architecture” thar aimed at a “European” identty.

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

The essental differences between the meydans in Bektashi tekkes and
the ritual spaces (tawhidkhanas and sama‘khanas) belonging to 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.™ For example, as the
Bektashi rites are not confined to the namaz (ritual prayer) the meydans are
not aligned on the gibla axis, while elements such as the mihrab, minber

98 Ruran, “Tirk Barok Mimarisinde Bau Anlaminda Bir Tegebbiis: Kiiciik Efendi
Manzumesi”, Belleten, XXVII/107 (July 1963), 467-470; Tanman, "Kun;uk Efendi Killiyesi”,
DBISTA, V, 150-152.

¥ Ocak, Alevi ve Bektasi [nanclartmn fslam Oncesi Temelleri, Istanbul, 2000,
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and pulpit representing the Shari‘a are not to be found in tawhidkhanas and
semahanes. Moreover, because of the concept of mystery dominating
Bektashi doctrine, the rites cannot be observed by those not belonging to
the order, and the lack of any discrimination against women means that
there are no separate galleries for men and women.

On the other hand, there is a close connection between the maydan evi
and the kitchen, pantry and, in some cases, the hamam not to be observed in
the tekkes belonging to other religious orders. The reason for the close
connection between the meydan evi and the kitchen is the existence in the
Bektashi maydans or, in some tekkes, in the “muhabbat diwans” connected
to the maydans, of tables at which the dervishes could partake of food and
alcoholic beverages such as wine or raki. The use of the kitchen for the
storage of goods employed in the rites of the order and the ablutions 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 maydan evi.

The architectural layout of the Bektashi meydan and the divisions of the
interior can be briefly described as follows:'® As the enwtrance, which, in
conformity with pre-Islamic Turkish tradition, opened onto the east,
corresponded to the first of the four stages of the sayr u suluk (special
training of a sufi order) it was known as the “Shari‘a door” or “ba‘th
(resurrection) door”, dedicated to ‘Ali in accordance with the hadith “T am
the city of knowledge and ‘Ali is the gate to that city”. In the maydan evi
there is no real necessity for any door other than the “Shari‘a door”, but the
other three walls may contain three “imaginary doors” not corresponding in
any way to the material (architectural) layout.'” Of these, the door to the
west is known as the door of “tariqat/hashr u nashr” (the teachings of the
religious order), the door on the north as the door of “ma‘rifat/khilqat’,
(the mystic knowledge of God) and the door on the south as the door of
“haqiqat/hayat” (the immediate knowledge of the Essence of Reality) (fig.
80). In the initiaton rites in which a solemn vow is received from the

100 Dogan, op.cit., 115-129.

101 In most of the tekkes, there is at least one other door besides the main entrance
(Shari‘a door) opening on to the units connected with the maydin evi, such as the Kitchen,
pantry, mahabbet diwini and hamam. However, this additional door in line with the function
of the space should not be confused with the three imaginary doors of purely symbolic
significance 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 turn to the
shari‘at, tariqat, haqiqat 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 suliik, 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 “tardjaman” he goes up to and
salutes the “dar-i Manstr” in the centre of the maydan.

In Bektashi meydans the illumination is of a very special character. The
light sources known as “tcharagh” consisting of all types of candlestick,
standard oil-lamp and pendant oil-lamp, are more symbolic than functonal,
reflecting a rich world of symbols. The “tcharigh” represents the holy light
that tears open the heart and illuminates the path to God. The “takhta
Muhammed”, (throne of Muhammad), which, in a sense, takes the place of
the mihrab in Bektashi maydans, is located directly opposite the Shari‘a
door on the axis of the western wall. The “takhti Muhammad” is in the form
of a wooden divan with steps leading up to it. On the steps are arranged
twelve candlesticks representing the sanctity of the twelve imams, which are
lit during the rites in accordance with certain rules. This arrangement
expresses the manifestation of the twelve imams as descendants of the “ntr-i
Muhammadi” from the family of Muhammad and the true heirs of the
“haqiqati Muhammadiya” (the true essence of Islam).!®? In front of the
“takht-i Muhammad” there would be a fairly large oil lamp with three wicks
known as the “gantn tcharaghi” or “Khorasan tcharaghi” with a base
composed of four sections and the upper part with the twelve segments
characteristic of the crest of the "hiiseyni crown” warn by the Bektashi babas.
The four segments in the base represent the four stages in the “sayr u suluk
(shari ‘at-tariqat-haqiqat-ma‘rifar), the twelve segments in the crown the
twelve imams, the button in the centre of the segments unity and the three
wicks the three-in-one of “Allah-Muhammad-‘Ali”. The reference to the oil
lamp as “Khorasan tcharaghi” originates in the belief that truth can only be

192 The place immediately on the left of the “Tuklit: Mubammad” where the candidate for
initiation swears during the “igrar” rites that he will not swerve from the true path is known as
the “paymantcha”.
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attained by following the path traced by Hadji Bektash-i Wali, one of the
Khorasan Erenleri, people who have arrived at spiritual truth.

At the entrance to the meydan there is a single oil lamp known as the
“siradji munir” representing the holy light emanating 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
“takhta Muhammad” and lights first the “kanun cerasi” and then the twelve
“tcharagh” on the throne. This symbolizes the attainment of the unity of
“Allah-Muhammad-‘Ali” by the grace of the Caliph ‘Ali and the twelve imams
through the intercession of the miirsid.

The four sheepskins known as the “cihar giise-i post” spread out in the
four corners of the meydan occupy an important place in Bektashi religious
symbolism. The sheepskin generally spread out on the south-west corner of
the “takhta Muhammad” representing the office of Hadji Bektash- Wali is
known as the “Khorasan postu”, while the other three representing the
Caliph ‘Ali and certain other venerable Bektashi are known as the “sultan
postu” (Seyyid ‘Ali Sultan), “rehber postu” (the Caliph ‘Ali) and “nagqib
postu” (Qayghusuz Abdal).

The Bektashi meydan with its divans and hearth in the style of a 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
positions occupied by the murshid (spin'mil guide), kilerci (butler) as¢i
(cook), the ekmekgi (baker), the mihmanc: (dervish responsible for the
entertainment of the guests), the atg nagib (groom), the meydanc (dervish
in charge of the housework), the tiirbedar (curator of the tomb), the
kahveci (dervish whose job it was to prepare the coffee), the kurbanc:
(dervish in charge of sacrifices) and the ayak¢: (messenger). At the same
time, the hearth known as the “kiire” was more symbolic than functional.
The “kiire” representing Fatima and the office of imam (Hasan and
Hiiseyin), in other words the “Ahl-i Bayt Odjaghi” continues to express, in an
Islamic guise, the sanctity of the hearth and fire, which is as old as the history
of mankind.
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6.2. Khalwatkhana / Tchilakhana'®

The khalwatkhanas, also known in Sufi terminology as “khalwat”,
“khalwatgah” and “tchilakhana”, were used in the Islamic world, first by the
“zahids” (ascetics) and later, from the VIIth century onwards, by the Sufis
who succeeded them, 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 suliik.'™ However, although the wide
diversity of local cultures makes it impossible to reach a definition of the
khalwatkhana valid for the whole of the Islamic world, the main outlines of
the said structures were formed long before the first devélopment of
Ottoman architecture. From the middle of the XIth 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 governing the hierarchy, educational systems and
ceremonies and the features that it was essential that the khalwatkhana
should possess were decided upon by the leading Sufis of the period. For
example, the famous ‘Awarif al-Ma‘arif by sheikh Shihab al-Din Suhrawardi
(d. 1234) contains a detailed description of the khalwatk, while Baba [lyas:
Khorasani (d. 1240) gives the following description of the characteristic
fearures of the khalwatkhana: “Pes ol halvetde sart budur am bil * Kiigirek
bir karanu hane bulgil * Yiiceligi ola mikdar1 kaamet * Uzunu secde yeri ol
adet.'®

The ideal khalwatkhana could be described as the smallest 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 dervish who has entered the
halvet may, on condition that he speaks to no one, leave the cell in order to
relieve nature, to perform 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 from the Ottoman period the khalwatkhanas have doors and
windows opening only onto the ritual and prayer halls, while, in some cases,

103 For more detailed information see: Tanman, “Halvethane”, TDVIA, XV, 388-393.

104 pakalin, op.cit., I1, 370-373, 713-716.

105 Egin, “Merkez Efendi (H. 879 / 1465 Siralan - 959 / 1551) ile Sah Sultan Hakkinda bir
Hasiye", TM, XIX (1980) 65-92 (69-72).
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the khalwatkhana has a small window opening onto the outside to permit
the entry of a certain amount of light and fresh air. At the same time, the
Sufis would sometimes use rooms designed for other purposes (e.g. ayazma
/ sacred spring) as khalwatkhanas if they possessed the required features.

The khalwatkhanas of the Ottoman period can be classified in
accordance with their horizontal (linked or not linked to the prayer halls)
and vertical (above ground or underground) locations. According to the
Sufis themselves, considering the practice of halvet or i‘tikaf (retreat)
observed in the lives of the prophets, e.g. the forty days spent by Moses on
Mt Sinai, or, more particularly, the practice of retreat regarded by the
Prophet Muhammad as part of the Sunna, the origin of the connection of
khalwatkhanas to the prayer and ritual spaces lay in the retreat practised by
Muhammad, particularly in the month of Ramadan, in the interior of the
Masdjid-i Nabawi, while the origin of the independent khalwatkhanas can be
regarded as a legacy of the retreat practised by Moses on Mt Sinai and that of
the Prophet Muhammad on Mt Hira.

The khalwatkhanas identified in the Ya‘qub Pasha Tekkesi (beginning
of the XVth century) in Amasya, one of the first Khalwatiya centres of activity
in Anatolia, are among the earliest examples of this architectural feature
(fig. 28). On the kible side of the masdjid facing the rawhidkhana there are
twelve cells in two rows of six cells each. The six cells ranged along a narrow
corridor in the direction of the kible opening directly onto the interior of
the masdjid — particularly the four without windows — are quite definitely
khalwatkhana 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 khalwatkhanas. In the Mustafa Bey
Zaviyesi (1429/30) at Havza in the vicinity of Amasya, the two cells entered
from the “sofa” (central hall), each of which receives a small amount of light
from a.small head window, are almost certainly khalwatkhanas (fig. 30).

The earliest identifiable khalwatkhina in Istanbul is to be found
immediately adjoining the projection with half dome containing the mihrab
in the mosque-tawhidkhana in the complex erected in 1476 in the district of
Vefa by Mehmed the Conqueror in the name of Muslih al-Din Mustafa
Efendi (d. 1490), known as “Sheikh Wafa, one of the leading members of
the Zeniyye order and one of the most distinguished Sufis of his day (fig.
81).The khalwatkhana is illuminated by a small window in each of the side
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walls, and an interesting feature is the manner in which the khalwatkhina is
entered through the mihrab. This access through the mihrab to a
khalwatkhana belonging to a veli who had dedicated himself to the path to
God through the mihrab, to which the worshippers turn during their
prayers, becomes particularly significant when one remembers how, in Sufi
symbolism, the mihrab represents the door opening onto the hagiqat-i
Muhammadiya (the true essence of Islam). In the Qodja Mustafa Pasha
(Stinbiill Efendi) Tekkesi, which played an important role in the
development of the Khalwatiya order in Istanbul and served as centre of the
Sunbuliya branch of that order, the khalwatkhana in the mosque-
tawhidkhana resulting from the modifications to the monastery church of St
Andrew in Krisei carried out in 1486-1490 is placed inside one of the piers
on the eastern side.

In the interior of the mosque (1748) used as a tawhidkhana in the tekke
forming part of the Hakimoghlu ‘Ali Pasha Complex, also in Istanbul, three
khalwatkhanas can be identified embedded in the walls in such a way as not
to impair the unity of the space (fig. 82-83). Two of these are connected to
the projection housing the mihrab, while the third is level with the raised
gallery over the unit to the west.

The most interesting of the khalwatkhanas in the Istanbul tekkes of the
late Ottoman period are to be found in the mosque-tawhidkhana belonging
to the Kiicilik Efendi Tekkesi in Kocamustafapasa (end of XVIIIth century
~1825) attached to the Khalwatiya Sunbuliya. One of the five khalwatkhanas
around the interior is entered through the mihrab. Of the others, two are
placed against the corners of the interior and the projection housing the
mihrab, 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 the elliptical plan of the mosque-tawhidkhana and the layout
of the component parts. The khalwatkhanas, like the closed portico
surrounding the mosque-tawhidkhana, the milrab 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 central point in a manner
reminiscent of the modf known as the “sun of Sultan Mahmud?”, 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-



366 M. BAHA TANMAN

ritual space as a kind of synthesis of the khalwatkhanas in the Sheikh Wafa
and Hakamoghlu ‘Ali Pasha complexes.

The wooden khalwatkhanas form a separate sub-group of those linked
to the prayer-ritual spaces. In the Sha‘ban-i Wali Tekkesi (Khalwatiya-
Sha‘baniya Asitanasi) twelve wooden khalwatkhanas are arranged at ground
level and at the level of the raised galleries along the whole length of the
north wall of the mosque-tawhidkhana (end of XVth century~1580~1845)
(fig. 84). The sections in question may be regarded as belonging to the
repairs carried out by ‘Abd al-Madjid in 1845, which gave the building its
present-day form. It is interesting to note the same use of the number 12 as
in the Ya‘qub Pasha Tekkesi in Amasya. In the tekke in Cerkes (now known
as the Pira Thani Mosque), that served as an asitane in the Tcharkashiya
division attached to the Sha‘baniya branch, there is a row of wooden
khalwatkhanas along the north wall of the mosque-tawhidkhana similar to
those in Kastamonu, but when the tekkes were closed down these units,
which no longer performed any useful function, are known to have been
removed so that the size of the prayer-hall might be increased. It seems likely
that khalwatkhanas of this type were to be found in a number of Khalwati
tekkes but that they disappeared after 1925.

Before going on to a discussion of the “tahtani” (underground)
khalwatkhanas in Ottoman tekkes, we should dwell for a moment on the
khalwatkhana (fig. 85) created in his tekke!"” in the city of Yass1 (Yesi) in
Turkestan by Khwadja Ahmad Yasawi (d.1169), the founder of the Turkish
school of mysticism. Before the narrow, winding passage leading to the
khalwatkhana in question, there is a mesjid in the form of a domed tent
(yurt), from which one enters the halvet unit itself. At the age of sixty-three,
the age at which the Prophet Muhammad died, Khwadja Ahmad Yasawi is
known to have entered this khalwatkhana and to have spent the rest of his
life there in constant prayer and meditation. In later centuries, this tomb-
like “tahtani” khalwatkhana, whose architecture reflected “the secret of
dying before one’s death”, formed the basis of a tradition that lived on in
Turkish mystical circles from Turkestan to Anatolia.

107 Senigova, “Unikal noe kul'tovo sorujeniev rayone g. Turkestana”, Prosloe Kazaxstana
po arheologiceskimi istonicov, Alma-Ata 1976, 112-113; Esin, “Ahmed Yesevi Kiilliyesi”, TDVIA,
11, 162-163.
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The khalwatkhanas (fig. 86) in the Khwadja Ahmad Yasawi Complex in
Ankara, a Bayramiya asitana and the seat of a “pir”, located under the
mosque-tawhidkhana, which was erected in 1427/28 and would appear to
have attained its final form as a result of repairs carried out at the beginning
of the XVIIIth century, are among the earliest examples of this tradidon in
the Ottoman period. Steps lead down from the portico to a sort of miniature
mesjid, which opens on to a toilet/ablution unit and a narrow corridor with
four khalwatkhanas ranged along the left hand side.!*®

In Istanbul, the khalwatkhana (fig. 87) in the tekke (1514) erected, and
actually used, by sheikh Miisa Muslih al-Din, known as “Merkez Efendi”, one
of the leading members of the Khalwatiya-Sunbuliya, and the “niyet kuyusu”
(wishing well) connected to it are unusual variants of this type. Popularly
known as the “Merkez Efendi Tchilakhana”, this khalwatkhana, 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 tariqgat buildings, one of the holy places left over
from an older cultural layer to be revered by Islam. The khalwatkhina, the
floor of which was seven metres below the level of the courtyard, was placed
to 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 khalwatkhana, which is known to have been constructed of
wood, was furnished with iron tie-beams during repairs carried out in the
Republican era. A narrow passage beginning from the point at which the
steps leading to the khalwatkhina reach the ground proceeds towards the
east to reach the well in the courtyard. This passage was undoubtedly
intended to allow the water collected in the pool to flow into the well
without flooding the khalwatkhina. The well and the passage have been
transformed into a sort of oracle particularly favoured by women. This well,
one of the most highly respected wishing wells in Istanbul, became a resort
for those who wished to get information about a loss and who believed that
if, after saying certain prayers, they looked into the well they would see forms
appear on the surface of the water.!?

108 Tanman, “Haci Bayram-1 Veli Kiilliyesi”, TDVIA, ¥IV, 448-454; Tanman, “Halvethane”,
op.cit, XV, 388-303.
110 Bayr, Istanbul Folkloru, Istanbul 1972 (24 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 as a khalwatkhana by sheikh ‘Abd Allah Salah al-
Din (d. 1782) and the khalwatkhana beneath the level of the courtyard to
the west, as well as the several khalwatkhanas linked to the mosque-
tawhidkhana in the Kiiciik Efendi Tekkesi at Kocamustafapasa (1825), show
that the “tahtani” (underground) khalwatkhana plan that originated with
Yasawi survived in the Ottoman capital untl the XIXth century. At the same
time, that sheikh Ibrahim Fakhr al-Din (Erenden) (d. 1969), the last
“postnisin” of the Nur al-Din Djarrahi Tekkesi at Karagimruk in Istanbul,
should have chosen to devote himself to prayer and the praise of God!!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 spiritual world of the Sufis of the final period.

6.3. Tombs

Perhaps the most important feature characterising the veli (saints)
tombs, which constituted one of the most importé.nt categories of tarikat
buildings in Ottoman architecture, as in Islamic architecture in general, and
which immediately distinguished them from similar specimens in the Islamic
world, including Central Asia, and which were also valid for the whole of
Anatolian Turkish architecture, was their very modest appearance. The Sufi
tombs, most of which belong to Sufis of the rank of “pir” or “pir- thani”, like
those of Amir Sultan in Bursa, Hadji Bayram-i Wali in Ankara, Ashrafoglu
Rimi in Iznik and Sha‘ban-i Wali in Kastamonu, as well as those of Amir
Bukhari, Yahyﬁ Efendi, Yusuf Sinan Efendi (Stinbiil Efendi), Merkez Musa
Muslih al-Din Efendi (Merkez Efendi), ibrahim Ummi Sinan, Hasan Husam
al-Din ‘Ushshaqi, ‘Aziz Mahmud Hudayi, Nir al-Din Djarrahi in Istanbul,
those of Kharabati Baba at Kalkandelen, Aqyazili Sultan at Dobrudja and
Mehmed Hayati in Ohri are incomparably more modest 'thr?m the
monumental tombs of Khwadja Ahmad Yasawi, Khwadja Muhammad Baha
al-Din Nagshibend, and Necmeddin Kiibra in Turkestan, of Seyyid ‘Abd al-
Qadir Kilani in Baghdad or of Seyyid Ahmad al-Badawi in Tanta in Egypt.
This “dervish spirit”, which grew up in the bosom of Anatolian Sufism and
had a very large influence on the material environment as well as on every

11 For offering me this information I should like to express my gratitude to Sefer (Dal)
Efendi, one of the last of the Djarrahi 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 géredir” (Our spiritual approach is peculiar to
ourselves alone), continued to thrive throughout the Ottoman period.
Nevertheless, these tombs, despite their humble appearance, were capable
of a strong influence on their surroundings thanks to the personality of the
veli they contained, and to their compatibility with the natural environment
and the graveyards, with the venerable trees that surrounded them.!'?

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 to the ground must be
buried in such a way as to form a right angle with the kible 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 some tombs, however, when circumstances are unsuitable, the
tomb may not be aligned according to the kible axis.

In tombs in Ottoman tekkes polygonal plans are used more partcularly
in the tombs of high dignitaries and members of the imperial dynasty. As
examples of octagonal, domed buildings we may cite the Seyyid Battal Ghazi
Tiirbesi (1493/94), the Amir Ahmad al-Bukhari Ttirbesi (1816) at Unkapam
in Istanbul and the Amir Sultan Tiirbesi (1868) in Bursa.'' In Istanbul, the
sheikh Ramadan Efendi Tiurbesi (1818/19?) (fig. 18) in the Bezirgan
Tekkesi and the Stnbiil Efendi Tirbesi (1834/35) in the Qodja Mustafa
Pasha Tekkesi show a combination in their design of rectangle and octagon.
In both, the sarcophagus is placed in the centre of the octagon and the
whole surmounted by a lath and plaster (basdadi)-dome. One of the XIXth
century tombs of tekke sheikh s lying alongside the Siinbiil Efendi Tiirbesi is
surmounted by an octagonal dome, the other by a hexagonal truncated
pyramid.

U2 The graveyard in the Yahyi Efendi Tekkesi in Besiktag in Istanbul inspired the
following passage by A. H. Tanpinar: The holy Yahya Efendi Dargahi presents the face of a
beautiful human being. Here, in a garden immediately accessible by means of two or three
stairs and one or two terraces, death is so clasely akin to life that it might be regarded as a kind
of path to perfection or a garden of love.

'3 Tanman, “Emir Buhari Tekkesi”, DBISTA, III, 167-168; Tanman, “Emir Sultan
Killiyesi”, op.cit, 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 tekkes in Rumelia, are of
particular interest. This unusual form, which cannot be observed in any
Ottoman tomb apart from the Aqyazih Sultan (fig. 71), Demir Baba,
Qidamli Baba Sultan (fig. 70) and Otman Baba tombs in Bulgaria dating
from the end of the XVth century or the XVIth century, and the ‘Abd Allah
Baba Tiirbesi! (24 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 Kharabaa
Baba Tekkesi (XVIth? century ~ 1% quarter of the XIXth century) at
Kalkandelen (Tetovo) in Macedonia.

Domed tombs on a square plan are quite restricted in number. The
Hadji ‘Abd Allah Khalifa Turbesi''® (1535-1540) in the village of Tekke
attached to Espiye in Giresun, the Sheikh Sha‘ban-i Wali Tiirbesi (1611) in
Kastamonu, the Merkezzada Sheikh Ahmad Efendi Turbesi (1812) (fig. 22)
in the Shah Sultan Tekkesi at Eyiip and the Sheikh Zafir Efendi Tiirbesi
(1905-1906) in the Ertugrul Tekkesi at Yildiz may be cited as examples of
tombs with masonry domes, while the ‘Aziz Mahmiud Hudayi Tiirbesi (1855)
(fig. 27) in Uskiidar in Istanbul and the Yahya Efendi Tiirbesi (1570~1812)
in Besiktas may be cited as examples of tombs with “Baghdadi” (lath and
plaster) domes. The Sheikh Zafir Efendi Tirbesi designed, together with
library and fountain, by the Italian architect Raimondo d’Aronco, court
architect to ‘Abd al-Hamid, is unique among Ottoman tarigat tombs in its
combination of traditional forms with art pouveau style (fig. 90)."'% The
tombs of Isma‘il Rusiikhi Dede (Ghalib Dede) (1819) in the Galata
Mawlawikhz@nasi and Qudrat Allah Dede (c. 1871) are built on a square plan
with cradle vault (fig. 91).

Although the kiimbet 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 of

11 Babinger, “...Demir Baba"; Eyice, “...Akyazili Sultan Tekkesi"; Kiel, “...Kidemli Baba
Sultan Bektasi Tekkesi”; Kiel, “...Kidemli Baba Sultan at Kaligerovo - Nova Zagora™; Tanman,
“...Abdullah Baba Tekkesi”; (Sezer) Acar, op.cit, 2145, 77.

_ !13 Rarpuz, “Giresun’un Espiye ilgesine Bagh Tekke Kéyiindeki Giilbahar Hatun ‘Hacl
Abdullah’ Zaviyesine Bagh Yapilar”, VD, XV (1982), 117-125.

16 Batur, “Yildiz Serencebey'de Seyh Zafir Tiirbe, Kitaplik ve Cesmesi”, ASA, I (1968),

103-138,
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the two-storey kiitmbets, in spite of the distant past and the quite peculiar
geographical conditions to which they belonged. For example, in the tomb
sharing the same location as the rawhidkhana in the sheikh Salami Efendi
Tekkesi (1798 ~ end of XIXth century) in Eyiip 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 of a “sham” tomb on the tawhidkhana
level. A similar situation is to be found in the tomb containing the grave of
the pir in the Husam al-Din ‘Ushshiqi Tekkesi''” (Khalwatiya-"Ushshaqiya
Asitanasi) at Kasimpasa in Istanbul, in which stairs lead down from the
wooden tomb floor on which the sarcophagi are placed to the low basement
containing the actual graves. On the other hand, in some tekkes belonging
to 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 or piers known in the east as a ciborium and in the west as a
baldachin, a feature that dates back to the fire temples in pre-Islamic Persian
architecture and is to be observed in Anatolian Turkish architecture from
the XIVth century onwards, was, apart from a few exceptions, such as the
Sheikh Muhammad al-Uzbaki Tiirbesi (1731/32) (fig. 92) in Jerusalem, very
rarely employed in tarikat tombs of the Ottoman period. The tomb of
Sheikh Isma‘il Rimi (1828) (fig. 93) in the Qadirikhdana Tekkesi at
Tophane in Istanbul, 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 late Ottoman architecture. A number of XIXth
century tombs surrounded by metal lattices and surmounted by a metal
framework of the same type, such as the Sheikh Salah al-Din “Ushshaqi
Tirbesi (fig. 94) in the Taha Agha Tekkesi at Fatih in Istanbul, the Sheikh
‘Ali Bahdjat Efendi Tiirbesi at Selimiye in Uskiidar and the Shahquli Sultan
Tiirbesi in the Sahkulu Tekkesi at Merdivenkdy, 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 tekkes may be said to be the type with

7 Tanman, “Hiisameddin Ussaki Tekkesi”, DBISTA, IV, 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 of a large dwelling house rather than a tomb, thus
clearly displaying the close connection between tekke buildings and late

period domestic architecture.
# ok

The most important feature in a large number of the tombs in Ottoman
tekkes, and one that distinguishes these from the tombs of members of the
imperial dynasty or high dignitaries, is the connection between the units in
qﬁésﬁon and the ritual spaces. These connections in the architectural Iayout
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 spirit. This belief, most clearly expressed by Yunus Emre in the verse
“Olen hayvan imis agiklar 6lmez” (It is the animal that dies, the saints live
on), rests on certain verses in the Qoran'!8 to 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 dervishes never regarded the tombs of the saints as places where one
would recite the Fatiha and ask for favours from God, nor, as emphasised in
notices hung on the tombs in recent years by the Department for Religious
Affairs, to take warning from death. These tombs, in which the saints rest in
peace, are to be visited in order to enter into their sanctity and receive
inspiration from their saintly presence. s

In the course of time, a detailed ceremony emerged in the Ottoman
world with regard to pilgrimages to tombs. Before entering one had to seek
permission, salute the threshold or the right jamb of the door, make
obeisance to those buried there, stop respcctﬁllly at every third step to “seal
the foot”, and, on reaching the head of the sarcophagus, regarded as the
“spiritual symbol” of the wali, respect demanded that one must not remain
there and that throughout the whole visit there should be no breach of
etiquette. Moreover, in quite a number of tekkes, the body of the sheikh or
dervish would lie for a night in the tomb and then, following the funeral

18 For example, see the Bagara Siira, “Do not describe those who die in the service of God
as “dead”. On the contrary, they are alive, but you are not aware of it.” Also, the Ali ‘fmran Siira,
“Do not regard as dead those killed in the service of God. No! They are alive. They survive in
the 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 lay, together with the tekke folklore, at the very heart of a 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.''? 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 turn 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, muwadjaha
penceresi, du‘a penceresi, hadjat penceresi” (salutation, manifestation,
prayer, supplication window).'” 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 courtyard 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, pir-i thani 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 Hadrati Sultan Pir..."” over the window, together with verses reminding
the visitors that they were in the presence of a saint and calling upon them
to behave with due respect, inscriptons consisting of verses from the Qoran
or hadiths connected with visits to a tomb and concepts such as sanctity and
intercession, and reliefs of headgear symbolizing the religious order.

1% Tanman, “Relations entre les semahane et les tirbe dans les tekke d’Istanbul”, Ars

Turcica, / Akten des VI. Internationalen Kongresses fiir Tiirkische Kunst, Munich 1979, 312-
322; Tanman, “Settings for the Veneration of Saints”, The Dervish Lodge, 130-171.

120 These windows were also referred to by terms such as “dua penceresi, hicet penceresi,
muvacehe penceresi”. (Tanman, “Hécet Penceresi”, TDVIA, XIV, 435-438) .
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In some wali tombs there is a well, in the belief that the water must be
health giving. These wells, which are sometimes located in the courtyard,
sometimes within the tomb itself, are connected, on the one hand, with the
belief that the quality of Allah as “Shafi” (health giver) is manifested in the
prophets and their successors, the velis and, on the other, with the cult of
Asclepius, the ancient god of health, from which the concept of a health
giving source of water (zoodohos pigi) infiltrated Anatolian Turkish culture
through the mediation of the Greek Orthodox tradition of the “ayazma”
(sacred spring). The wells in the tombs in the Yenikap1 Mawlawikhana and
the Nur al-Din Djarrahi Tekkesi may be cited as examples of this synchrétste
tradition that survived, more particularly in Sufi circles in Istanbul.

EE

The tombs connected with Ottoman tekkes can be classified in
accordance with factors such as the building material employed (masonry or
wood), form (square, rectangular or polygonal) and infrastructure (open,
closed). This classification is applicable to all the Ottoman tombs. Thus, the
relation between the tomb and the ritual space, a distinguishing feature of
the Sufi tombs, has been adopted as a criterion in the proposed typology.

Group I - Tombs totélly independent of the ritual space:

Most of the tombs in tekkes of the mosque-tekke type consisting of
converted churches and reminiscent of medreses with courtyards were
designed as independent units. In some examples, as, for example, in the
Aydinoghlu Tekkesi'?' (end of XVth century ~ end of XIXth century) at
Hocapasa in Istanbul, tombs originally designed as separate units were later
surrounded by an enlarged building complex.

Group II - Tombs within the same architectural whole as the ritual
space:

In the tekkes classified under this heading the tombs and the ritual
spaces are included within the same architectural whole, and connected in
various ways. These buildings can be classified in three sub-groups in
accordance with the nature of the link:

12! Tanman, “Aydinoglu Tekkesi”, DBISTA, 1, 482-484.
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Sub-group II-A — Tombs under the ritual space:

In these buildings, reminiscent of the kiimbets in pre-Ottoman Turkish
architecture, the tomb is located on the ground floor and the ritual space on
the floor above. In the Uskiidar Mawlawikhana (1792/93 ~1834/35 ~1872)
the tomb occupies the whole of the ground floor of the raised semahane,
while in the Defterdar Ya Wadiid Tekkesi (c. 1453 ~1711~1804) in Eytip and
the Bursa Tekkesi'?? (1453 ~1830) at Eminénii, the smaller tomb units are
located in a corner of the ground floor.

Sub-group II-B — Tombs in the same building and on the same level as
the ritual space:

In some tekkes the tombs are immediately adjacent to the ritual space
and on the same level, with connectons in the form of various architectural
elements such as doors, windows and wide openings. The tombs may be set
against the east wall,'® west wall,'*! north wall,' or south (qibla) wall.'?® In
the Hadji Bekeash-i Wali Tekkesi, the entrance to the XIIIth century tomb of
the pir in the kible wall of the ritual space dating from 1562/63 known as
the Kirklar Meydan, takes the place of the mihrab in this section, which,
although the namaz was never performed in Bektashi maydans, is referred to
in the prose inscription'® over the entrance as “masdjid al-mubarak’ (fig.
96).

Sub-group II-C — Tombs integrated in the ritual space:

In some tekkes, the tombs are designe& to form a single unit with the
ritual space without a wall between them. The following examples can be

122 Tanman, “Yavediid Tekkesi”, DBISTA, VII, 444-445; Tanman, “Bursa Tekkesi Mescidi”,
op.cit, I1, 340-341.

123 por example, the Nasithi Tekkesi at Uskiidar (Tanman, Nasuhi Tekkesi, DBISTA, VI,
50-51) and the Cerkes Pir-i Thani Tekkesi, both in Istanbul.

121 For example, the ‘Afi’ Allah Efendi Tekkesi at Kanlica in Istanbul.

125 In Istanbul, the Yahya Efendi Tekkesi in Besiktas, the Murdd Bukhiri Tekkesi at
Nisanci in Eyilp (Tanman, “Murad Buhari Tekkesi”, DBISTA, VII, 514-516) and the Bala
Tekkesi at Silvrikapt.

120 In Istanbul, the Ummi Sinan Tekkesi at Eyip (Tanman, “Ummi Sinan Tekkesi”,
DBISTA, V11, 336-338), the Sah Sultan Tekkesi at Eyiip and the Hasirizada Tekkesi at Sttiice,
together with the Sheikh Hasan Kafi Efendi Medrese-Tekkesi at Akhisar (Prusac) in Bosnia.

127 Tarum, Tarihte Kirsehri-Giilsehri ve Babailer, Ahiler, Bektasiler, Istanbul 1948, 115;
Giirses, Hacibektas Rehberi, Ankara 1964, 64-65; Kosay, “Bekrasilik ve Hac1 Bektas Tekkesi”,
TED, ¥ (19680, 19-26 (25).
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cited from Istanbul: In the sheikh Salami Efendi Tekkesi in Eytip the tomb
is located at the eastern end of the tawhidkhana with a row of baghdadi
(lath and plaster) arches supported by wooden pillars between them. In the
Halwa'i Tekkesi at Vezneciler the tomb eyvan beginning immediately behind
the mihrab at the eastern end of the round tawhidkhana projects out into
the street (fig. 79). In the Rifa‘i Asitanesi'?® (1732/33 ~1* quarter of the
XIXth century) at Uskiidar the tomb cyvan with raised floor is placed on the
western edge of the tawhidkhana (fig. 97). In the Seyyid Nizam Tekkesi (fig.
25) outside Silivrikap: and the Sertariqzada Tekkesi'?® (middle of the
XVIIIth century ~1857) there is a row of wooden columns between the
+ tawhidkhana and the tomb. On the other hand, in the Isma‘il Haqqi Efendi
(Sheikh Tirli) Tekkesi (fig. 58) at Edirnekap, the Halladj Baba Tekkesi
(2" half of the XIXth century) in Uskiidar, the Sandik¢i Edhem Efendi
Tekkesi (1857/58) (fig. 98) in the same district and the Kartal Baba
Tekkesi'® (1878) (fig. 99), there is no question of an actual tomb, or even of
a special tomb area, the sarcophagi being placed in a section of the
tawhidkhana surrounded by a wooden railing.

In the Istanbul tekkes of Hashimi ‘Utman Efendi, Djamalizada, Sheikh
Husayn Efendi and Yildiz Dede, the tomb is placed on the kible side of the
tawhidkhana and the wall between them has been removed, leaving the
mihrab 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 first two of
these buildings, in which veneration of the saints (walis) is most clearly
reflected in the design, it is interesting to note that during the Republican
period when the buildings were used as mosques a wall was built closing the
opening between the tawhidkhana 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:!3!

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

128 Tanman, “Rifai Asitinesi”, DBISTA, VI, 324-325; Demirel-isli. “Uskiidar'da Rufai
Asitanesi”, Arkitekt, 433 (January 1996), 84-85.

120 Tanman, “Sertarikzade Tekkesi", op.cit., VI, 533-534.

130 Tapman, “Hallac Baba Tekkesi”, DBISTA, III, 530-531; Tanman, “Sandik¢i Edhem
Efendi Tekkesi", op.cit., VI, 450; Tanman, “Kartal Baba Tekkesi”, op.cit, IV, 470471.

131 1 should like to express my gratitude to my colleague Usun Tiikel for his invaluable
help in this section.
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demonstrated below, the elements in question were intended to express the
concepts and common 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

One type of figurative element belongs to the category known 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 groups, the figure of the lion, referred to as
“the lion of God” (Allah’in arslani, Asad Allah, Asad Allah al-Ghalib,Shir-
Khuda) was regarded by all Sufis as representing the Caliph ‘Ali. This
“sign”1*? is frequently employed in the tekke paintings and calligraphic
pictures peculiar to the Bektashis, and is encountered in the decorative
programmes 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 Arslanh
Cesme (1554/55) in the second courtyard (Dergah Avlusu) of the Hadji
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 Dhu al-figar and the
inscription “Ya ‘Ali”. The same type of fountain can be identified among the
remains of the ‘Abd Allah Baba Tekkesi (2" half of the XIXth century) in
the country town of Katerini in Greece.

In the Hadji 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-Islamic Turkish mythology, but the significance
here remains uncertain. However, there must be some connection between
the figure of the dove in the Balim Sultan Kiimbedi in the same complex
and the legend that Hadji Bektash-i Wali came from Khorasan to Anatolia in
the shape of a dove.

132 Aksel, Tirkler'de Dini Resimler, Istanbul 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 “tadj sharif’ (crowns) used by the -
sheikh s in ceremonies. This headgear and the “tadj4 sharif’, which later
came to be a sort 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 Qadiri-Ashrafi “tadj-i sharif” crests'* on the surfaces between
the mugarnas band and the outer frame and the spaces between the
undulating stems in the mihrab of the mosque-tawhidkhana (1748) in the
Hakimoghlu ‘Ali Pasha complex at Davutpasa in Istabnbul (fig. 102).

There is a remarkable increase in the use of tadj-i sharif motifs 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 Tanzimat
period. During the period extending from the Tanzimat to 1925, the tarikat
headgear was employed in a number of architectural details, such as tekke
inscriptions, door frames, “niyaz” windows, ceiling bosses, mihrabs,
standards, balusters, fountain slabs and “sabil” windows. During the same
period, 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 Sufis
believed Muhammad to have worn during the Mi‘radj (Ascension) and
which symbolized his “saltanat-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 the ceiling of the tawhidkhana-tomb building, renovated by Mahmid II in
1835/36, in the Nur al-Din Djarrahi Tekkesi at Karagiimriik in Istanbul. An
elliptical frame containing the radiating beams known as the “sun of
Mahmiid II” is inserted within a rectangular outer frame in the section of
the wooden ceiling belonging to the tawhidkhana, and strips of wood
depicting a quarter of the “tadj-i sharif’ in the corners between. On the

133 Tanman, “Hekimoglu Ali Pasa Camii’ne Iliskin Bazi Gozlemler”, Aslanapa Armagam I,
Istanbul 1996, 253-280.
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- other hand, in the centre of the wooden ceiling in the tawhidkhana in the
Isma‘il Haqqi Efendi (Sheikh Tirlii) Tekkesi (1877) at Edirnekap: in
‘Istanbul there is a small “baghdadi” (lath and plaster) dome mirroring all
the characteristic features of the crest of a Nagshbandi crown (Fig. 58).

A tarigat symbol known as “Qadiri roses”, which takes the form of a star
with various mystical meanings, placed on the summit of the Qadiri tadj-
sharif, was used as a motif in tekke architectural decoration. Qadiri roses of
various types and dimensions can be observed on the facade of the tomb-
sebil, on the doorframes in the main enmance of the Oghlanlar Tekkesi
(1870/71) at Aksaray in Istanbul (fig. 104) as well as on the facade of the
tomb-sebil. Qadiri roses can also be found among inscriptions dated 1745 on
the courtyard facade of the Hadji Sinan Tekkesi (1623-1640) in Sarajevo.

Besides the “tidj-i sharif* a number of other tarigat objects 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” stones!'™ symbolizing “taslimiyat” (submission) to the
twelve imams employed by the Bektashis are frequently to be encountered in
all Bektashi lodges (fig. 105).

In some religious orders or branches of orders a certain plant would
have a special significance in the life of one of the pirs and would, in time,
be included among the symbols of that institution. The most characteristic
example is the hyacinth, a flower much loved by Sheikh Yuasuf Sinan (d.
1529), who founded the Sunbuliya branch of the Khalwatiya, and who,
because he would place a hyacinth (stnbiil) in the turban of his “tadji
sharif’, was popularly known as “Siinbiil Efendi”. It was thus that the
hyacinth came to be a symbol of'this branch of the order. The elliptical head
windows in the Stnbiil Efendi Tiirbesi (1834 ~ beginning of the XXth
century) in the Qodja Mustafa Pasha Tekkesi, Sunbaliya asitanesi, are
surrounded by bunches of hyacéinr.hs in stucco, while the low arches in the

131 The Bektashis would hang these “teslim” stones around their necks or use them as belt
buckles. The materials most commonly employed in the production of these stones consisted of
a green-yellow veined onyx known as “Hadji Bektash Tag” and a rock crystal known as “nadjaf™.
The former was regarded by the Bektashis as sacred because it was obtained from mines in the
vicinity of the Hadji Bekeish Tekkesi and because it was thought, in accordance with a rather
indelicate folk belief, to have been produced from Hadji Bektash-i Wali's vomit. The other
stone bears the name of the city of Nadjaf where the Caliph was killed and subsequently buried.
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Amina Khatin Sabili in the same lodge are surrounded by marble hyacinth
reliefs (fig. 106). In the Merkez Efendi Tekkesi, the most important
Khalwatiya-Sunbuliya institution after the asitane, the tadj+ sharif in the
centre of the fountain in the northwest corner of the tomb (1836/37) is
surrounded by hyacinth reliefs.

Again 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 Yenikapi Mawlawikhanasi would, after

_conducting the namaz in the Merkez Efendi Tekkesi, perform the bayram

" ceremony in the “hudiir-i Hadrat-i Merkez”.'* A standard in the form of a
Mawlawi tadj-i sharif was erected on the eaves as a symbol of the ancient
friendship between the two orders, both extremely active in Istanbul, while a
boss containing a hyacinth motif was nailed to the ceiling with a
couplet'¥*dedicated to Merkez Efendi.

Similarly, the date trees on the lattices of the women’s gallery in the
tawhidkhana (1888-89) in the Hasirizada Tekkesi at Siitliice in Istanbul 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)."¥

7.2. Non-Figurative 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, hadith, and the names of Allah, the Prophet Muhammad,
the Four Caliphs, Imams and ‘Ashara-i Mubashshara to be found in mosques
and masdjid we also encounter verses and hadith mentioning Allah, to
which the Sufis give particular importance; the names of the twelve imams,

135 1 should like to express my gratitude to Fakhr al-Din (Ealemcioglu) Efendi, one of the
last of the Sunbuli sheikhs in Istanbul, form whom I received this information.

16 Bes tevessiil sana bu tiirbe-i iksir-i turab * Bundandr siir yiiziini Merkez-i qutbii’k
aqtab.
157 1 should like to express my gratitude to Rashid Efendi, one of the last of the Sa'di
sheikhs in Istanbul, from whom I received this information.
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pirs and pird thanis;'*®® the twin “Hu” and twin “Waw” compositions that
originally took shape in Sufi circles and ultimately made their appearance in
mosques; formulas appealing to the Sufi outlook;'¥ eulogies addressed to
Muhammad, the “Ahl+ Bayt” (the Prophet’s family) and the velis, and
mystical verses (fig. 108). All these formulas were applied to walls in
conformity 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 “silsila4 maradb” (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 Hadji
Sinan Tekkesi 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.

144 Among the Sufis, at least in the last period, place has been given to the following belief
connected with panels containing the names of pirs: the “sleeping bird” placed over the panel
containing the name of a “pir" symbolizes the awakening of the spirit ,exactly like the
awakening of the bird, on a call for its help. (I should like to express my gratitude to Husayn
Nazmi (Ceylan) Efendi, one of the last of the Qadiri sheikhs in Istanbul, from whom I received
this information_ )

13 For example, “Adab ya Hii", “Aman Muruwwat”"Gharig-i bahr ‘isyinem dakhilak YA
Rastil Allah” (I am drowning in the sea of rebellion, come to my help, Oh Apostle of God!), “La
fatd illA "Ali 13 seyfe illd Dhii alfigar” (There is no hero like Ali, no sword like Dhii al-fiqar!)



