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The successive houses in which we have fived have no doubt made our gestures commonplace. But we are
very surprised, when we return to the old house, after an odyssey of many years, to find that the most
delicate gestures, the earliest gestures suddenly come alive, are still faultless. In short, the house we were
horn in has engraved within us the hierarchy of the various functions of inhabiting.

—Casron BacHeuarn'

N THE PAST decades, interest in Sufism, [slam’s main form of mysticism, and in the
thirteenth-century poet and saint Jalal al-Din Ritmi (d. 1273) has reached new heights”
In the United States alone, there are two Rami festivals per year. A growing portion of his
poetry is available in translations and interpretations, many of which are performed live
and sold as recordings. As part of this trend, a number of recent publications have shown
an interest in illuminating the works of this great Sufi poet. These illuminations often mix
poetry and images. The poems are Rami, yet the images have been taken from every time
period and geographic location. They are meant to evoke the spirit of Rami. What we
gain from these publications is obvious. I write this book, however, out of a concern with
what these books can obscure. As we spend more and more time divoreing Rimt and
other Muslim mystic poets from their historical context, it becomes easy to forget why
artistic greatness flourishes in some periods and not in others. We also obscure the
influence of other mystics on RGm's thoughts, his belief and fraining in Islam, and the
adjustments that he made in his life to the massive changes in the world around him.
This study seeks to recover these historical contexts by focusing on the physical place
that produced this influential man. I begin, therefore, with some general definitions of
Rami’s world. He came of age in Anatolia in the late Seljuk and early Beylik period, a
period that is understood in this study as beginning in 1240 and ending in1350. The rul-
ing dynasties of the period were Turkish groups that followed Persianate traditions in gov-
emment. Their religion was Islam, and their major sultans sought to bring Muslim

scholars from all over the Islamic world to their courts in Konya and Sivas. Those that
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came found themselves in a land where Muslims were the minority and the Byzantine
and Armenian legacy was still strong.

When we understand Riim and the whirling dervishes as an intrinsic part of the
Islamic wosld, we help construct a more accurate picture of Islam as a dynamic and mul-
fifaceted faith. After this monotheistic faith arose in western Arabia in the seventh cen-
tury, with the revelations of the prophet Mubammad, it was entiched by a variety of
philosophical and intellectual movements, an enrichment that continues to this day.
Sufism is one of those movements. Like other mystical movements, the central goal of
Sufisim is knowledge of God. The methods by which that knowledge is achieved form a
main focus of Suft literature and practice.

Although Riumf has entered the consciousness of the West as an ecumenical love poet,
embraced by New Age movements, he was a devout Muslim. He came from a long line
of Muslim clerics and gave legal judgments before his irtroduction to Sufism. He, and
the other religious scholars of his era, lived at a time when the practice of Islam was
changed by the proliferation of Sufi communities. These communities tested the outward
manifestations of Islam to find new ways of achieving an intimate knowledge of God.
RiimT’s ecumenical message, which is so appealing to today’s followers in the West, grew
out of this search and is reflected and reaffirmed by other Sufi writers of the period.

The Sufis in this study were often called “dervishes,” a Turkish variant of a Persian
word signifying those who have renounced the world. Although such a term emphasizes
poverty, it came to be associated with members of a variety of urban movements. Rtimf’s
followers, commonly known as the whirling dervishes, are shown in this book’s frontis-
piece, engaged in their ritual whirling. Although this is one of many photographs circulat-
ing in the West that have helped create a picture of Sufism as a timeless world of arcane
spirituality, RiimT and the dervishes in the photograph are separated from each other by
close to seven centuries, each of which brought major changes to the Islamic world and
to the practice of Sufism.

This study focuses on one of these periods of change through an examination of th
complex relationship between religious authority and the visual world durmg Ram’s life-
time. The careers of Riimi and other Sufi leaders, such as Baba Tlyas Khurasani and
Fakhr al-Din “lraqi, are set against the spatial networks—urban, topographical, and spiri-

tual —commanded by the buildings in which they lived and worshiped. Such a focus
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atlows me to reintroduce Riim? in the context of the unusual time and place in which he
and his disciples lived. Although nothing remains of a portrait of Rami that was painted
during his lifetime, there are rich source materials and building remains from the large
number of Sufi buildings constructed during this period, and these help us reconstruct
his world.” By focusing on these buildings and the cities in which they are located, we can
not only consider how the borders and spaces available to Sufis helped form their sense of
themselves and their community, we may also learn something about how the borders

and spaces avatlable to us help form our sense of ourselves and our community.
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amir
Ayytibids
Baba

baraka
beylerbey
bug‘a
caravansaray
Danishmendids
dergah
dervish

dhikr
Eretnids
Evliya Celebi

fagih
fagtr

ghazl
likhanids
“hndira
igtd’
fwén
khiin
khangah
madrasd
maididn
Mamliiks
mandgibh
mnasfid

Mawlawl

nihrdh

mudarris

GLOSSARY OF ESSENTIAL

(lit. “brother”™) meraber of a mystical-artisanal organization

military commander

Muslim dynasty that ruled in Egypt {(1171-1250) and Syria (11741260}
(Iit. “father™) honorihe tille, often used by '['irkmen tribes to designate a religious leader
blessing

military govemnor

(lit. “place™) lodge or convent

inn, farge commercial building

Turkish dynasty that reled central Anatolia from 1071 to 1177

lodge or convent

“one who has renounced the world,” an exponent of Sufism

37 e

{lit. “repetition,” “remembrance”) commonest tenm for Suh meditative exercises
Muslim dynasty that ruled central Anatolia from 1343 01380

famous Ottoman traveler of the seventeenth century who wrote the Seyehatndme

{ph. fugahd’) anyoue possessing knowledge {figh} of a thing; a technical term for a specialist
in religious law

{lit. “poor”} in mystic terminology, a person who lives for God alene; in popudar tenminol-
ogy, a beggar or poor man

“warrior of the faith,” a person conquering non-Muslim territories

Mongol successor dynasty in Persia, 12561349

{lit. “building™} lodge, convent, or soup kitchen

land grant froro a ruler for military or administrative services rendered by a client
recessed room usually enclosed on three sides, with the fourth opening onto a courtyard
travel lodge, caravansaray

lodge or convent

school for higher learning, especially for Islamic faw

square, open place, held, or Jarge hall where dhikr is performed

Mushin dynasty that ruled over Egypt and Syria, 12501517

legend, baok of epic deeds

any Mushim place of worship where the prayer is perforined in a group

member of a Sufi order centered at Kouva and organized by the followers of Jalal al-Din
Riii (d. 1273), often referred to as the “whirling dervishes”

niche in the gibla wall of the mosque, indicating the diréction of Mecca

teacher, professor in a madrasa

xii
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Ottornan
perving
gédt
Qaramidnids
qibta

ribdt

sand’
seryyid

Seljuks

Suh
bariga
“wlamd’
wagf
waedfiya
wazir

zawiya

Mustim dynasly based in Anatolia, 12811924

(iit. “moth”} tille used to designate a high office in the Seljuk administration

Muslim judge

Mustim Turkish dynasty that ruled over central Anatolia, 12561483

divection of praver for a Muslim

Sufi hospice, originally designated a military garrison

distinctive whirling dance performed by followers of Jalal al-Din RitmT as part of their dhikr
(lit. “master,” “lord™) honeorific title for Muhammad's descendants

Muslim dynasty, originally a family of the Oguz Turks; a branch of the Seljuks, the Seljuks
of Riim, ruled Anatolia from 1037 to 1300

expanent of Sufism, Islam’s main mystical bradition

fully developed hierarchical orders

{lit. “learned men”) those men versed in Islamic legal and religious texts

pious endowment for the upkeep of a mosque, hospital, or the Jike

deed setting out the conditions of the wagf

officer (minister) to whom a ruler delegated the admiuistration of his realm

fodge or convent
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A NOTE ON USAGE AND TRANSLITERATION

THIS BOOK QUOTES Arabic, Persian, and Ottoman Turkish source material. Because
many words common to all three languages are pronounced differently, I have had i
each instance to decide which pronunciation system to privilege over the others. Since
. the primary source material on Anatolian dervish lodges is in Arabic, [ have chosen to
follow the International Journal of Middle Eastern Studies guidelines for Arabic translit-
eration, with the exception of the hamza, which is indicated by an apostrophe. Although
the names of sultans and other figures are rendered according to Arabic usage, titles like
pervane, which are of Persian origin and T'urkish use, are rendered according to a sim-
plified system of transliteration. For the sake of simplicity and clarity, commonly used
words such as “Seljuk,” “Suf,” and “sultan” are rendered without diacritical marks. To
further simplify matters, I have used modern Turkish to designate the cities and rivers of
Anatolia. For similar reasons, plurals of foreign words are rendered according to the rules
of English.

While the problems of transliteration and of geographical names make it impossible
to please everyone, 1 hope that the approach outlined here will accurately reflect the way

words are used in wagf documents and building inscriptions.
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he Vilavetndame {Book of sanctity) of Hajji

Bektash recounts a meeting between a wander-
ing dervish and a monk. In the story, the dervish
was sent to deliver wheal to the Christian monk.
Along the way, he sold the wheat to starving towns-
people and replaced much of it with straw and
dust. When the dervish tumed his load over to the
monk, he was impressed with the monk’s hospital-
ity andl began to think that the monk would make a
good Muslim. The monk, having understood the
dervish's thoughts, informed him that "he was
already a Muslim, but he was afraid to be such a
Muslim as the dervish who had betrayed the trust
of his master by selling some of the grain.” At that
mormnent, church services began, and Christians
entered the church. When the service was over and
the last Christian had left the church, the monk led
the dervish into the church and closed the door.
He then lifted a stone slab and opened a door hid-
den underneath. The door opened into a room
holding a tall dervish cap and a mihrab (prayer
niche). The monk donned the cap, prayed at the
mihrdh, and “informed the astonished dervish that
he was himself a Bektashi dervish.” After his prayer,
the “monk” removed his dervish garb and put en
again his Christian garment,' '

This anecdote undetlines some of the contra-

dictions between the nature of religious belief in
medieval Anatolia and the contemporary percep-

tion of that belief. The wise Christian monk, who

Introduction

was also a Bektash? dervish, understood that true
religious feeling and belief were different from the
appearance and trappings of faith; in this story,
even contemporary beholders were easily confused
by the tricky interplay of substance and shadow of
religious sentiment. Not surprisingly, modem
scholarship, in its efforts to understand the reli-
gious milieu of medieval Anatolia, sometimes for-
gets the complex historical, religious, and cultural
developments that shaped it. The following study
concentrates on a crucial element in these devel-
opments: the dervish lodges built in central Anato-
lia between the second half of the thirteenth
century and the second half of the fourteenth cen-
tury, when Hajji Bektash and other dervish leaders
began to have a significant following” These
dervishes tried to impose their understanding of
the world onto a region undergoing rapid transfor-
mation by large numbers of immigrants and a
breakdown of central authority. With the help of
local amirs (military and political leaders) and
other leaders who had prospered from newly .
acquired landholdings, dervishes founded dervish
fodges as centess for communal worship and the
standardization of their practices. These dervish
lodges eventually became pilgrimage sites and
commercial centers where vigorous new commu-
nities came inte being,

In the span of 4 hundred years, at least fifteen
dervish lodges were built in the important trading
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Anatolia: major cities.

Aksehir,

% JKonya

L Mediterfanean Sea.

Coram JTokat

%gehlr Divgi, < J_//
% " Kayseri —\_a/wm,\,q

N\Sinop 1
AT Black Sea

v\/ﬂxw

JAmasya

Sivas, .~ , Erzurum

Malatya,

=Y
" Elbistan .
/ ”"“”ﬁ

! N

. Nigde

cities of Sivas, Tokat, and Amasya (fig. 1}. In com-
parison to the few Jodges built in these cities
before the mid-thirteenth century, a visitor or resi-
dent would have noticed this large number of
new dervish lodges because of both their number
and their prominent location within these three
cities.' For example, by the second half of the
fourteenth century, dervish lodges occupied sites
along major roads leading to three of the six gates
of Sivas (see fig. 13), at the eastern and western
entrances to Amasya (see fig. 19), and oriented
toward the single entrance and exit of Tokat (see
fig. 16). There were four dervish ladges near
Tokat's primary markets, two near Amasya’s mar-
ket, and one at each of the three markets of Sivas.
Generally, as in the example of Sivas, dervish
lodges, markets, and city gateways were close to
each other, so that both residents and visitors
would have encountered them. Furthermore, the
time between these encounters with the different
lodges could have been short, because these
cities were near each other along well-established
trade routes running from the southeast to the

northwest.!

CITIES AND SAINTS

Beginning in the thirteenth century, Sivas,
Tokat, and Amasya became major immigration
and trade sites for Muslims traveling from Iran and
Central Asia." At the same time, these cities were
lacated in an area that was primarily Chiistian.
The Mustim elite who ruled these cities were
expected to support a number of distinet religious
and educational services for Muslim devotional
activity. Yet, because these cities had large non-
Muslim populations, their rulers faced a variety of
challenges. Between the mid-thirteenth and the
mid-fourteenth centuries, more dervish lodges
were endowed in Sivas, Tokat, and Amasya than
any other pious institutions, suggesting that dervish
lodges were seen as a response, if not a solution, to
some of the new problems facing the ruless of
these cities.* What this study attempts to demon-
strate is how these local leaders used these build-
ings to support and foster local communities
connected to dervishes. Not only did these dervish
lodges provide each community with a geographi-
cal and spiritual center, they also became the
physical structures around which new urban for-

mations were organized.



AIMS AND APPROACHES

The main goal of this baok is to examine the role
of dervish lodges in religious and cultural transfor-
mation. To this end, the book combines three tra-
ditionally discrete fields: the history of Islamic
architecture, the history of pre-Chloman Anatelia,
and the history of Sufism.” [t draws upon these
ficlds to construct a picture of dervish lodges as
both buildings and institutions and asks two sepa-
rate but interrelated questions ebout them. The
first focuses on how the placement, orientation,
and structure of these buildings changed the hier-
archy of spaces in three Anatolian cities between
the mid-thirteenth and mid-fourteenth centuries.
The second question addresses how dervish
lodges worked as places where different types

of authority—religious, spiritual, and political -
were mediated.”

As in any study of the role of architecture in
social change, this book is based on a nurnber of
assumptions regarding how people interact with
their environment. The most important assemp-
tion Is that the organization of urban space has o
major effect on one’s perception and experience of
the world.” Urban spaces are important because
they form a spatial order that distinguishes a range
of choices for the pedestrian by determining what
buildings and sites he or she can or cannot see,
and how easily. The resulting visual hierarchy
heips to define the city’s dominant features; in
consequence, any significant change in the
arrangement of urban spaces can redefine what
those dominant features are.” Thus, major
changes to urban space alter not only daily
patterns of behavior but, to some extent, world
outlooks.

At the same time, this study recognizes that no
matter how much society employs architecture
and urban space as a means fo stabilize itself,
architecture’s inherent confrontation between
space and its use dictates that space is constantly

anstable and on the verge of change. In as simple
arl act as navigating city spaces, pedesteians ahways
seck to alter the spatial order to suit their own
needs. In such a way, changes in the spatial order
reflect the dynamic between a preconceived hier-
archy of spaces and the revision of that hierarchy
by the visitors and residents navigating them.”

This study, then, asks what made people sup-
port, live in, and visit dervish lodges and net other
buildings. Although this question may seem to be
a simple one, answering it requires a knowledge of
how medieval audiences understoed their world. 1
argue that the Jocation of dervish lodges within
cities, their accessibility to the public, and the it
erature on them worked together in constructing
new meanings, as well as creating and shaping
new audiences, for them.

To address the dynamic interrelationship
between audiences and buildings, the book is
divided into three parts, each of which focuses on
a different moment in a building’s lusiory: the -
tial funding and construction, the moment of
completion, and the succeeding years of its his-
tory. Thus, each part examines a different set of
relationships between buildings and their audi-
ences. In the first, I focus on the mystically
inclined religious elites who fled to the Seljuk
court after the Mongel invasions of the early thir-
teenth century, and argue that competition among
these figures created a situation where buildings,
especially dervish lodges, took on an increased.
importance as visual markers of religious prestige,
what I call visual authority. In addition, I point out
that some of the social tensions caused by the
intermixing of Christian residents and Tiirkmen
immigrants were alleviated by dervish lodges: insti-
tutions that were relatively open and provided a
wide range of social services. I'inally, this part
explains that rulers who supported dervish lodges
were eligible for unique tax benefits because of the
flexibility of these institutions.
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In Part 11, the focus turns to the actual build-
ings and examines how they were integrated into
the visual and social environments of these three
cities. Using the layout of dervish lodges in combi-
nation with information from endowment deeds, 1
discuss in this part how and why formal changes
were made o the structure of dervish lodges and
how these changes were tied to ritual practices. In
Chapter 3, I document the major building activity
far four twenty-five-year intervals in Sivas, Tokat,
and Amasya. [ also explore changes in the spatial
order of these cities by examining how the con-
struction of new buildings and the appropriation
and adaptation of existing monuments altered the
experience of city residents.

Part 111 locks at these buildings as repositories
of history and as monuments to the foundation of
the Sufi communities that began te formvin the
late fourteenth and early fiffeenth centuries, |
examine such questions as how buildings
appeared in Sufi literature and how this literature
looked at the role of Christians. Because a large
number of dervish lodges mention women in their
building inscriptions, I use this part to reevaluate
the role of women in the Sufi communities of pre-
Ottoman Anatolia. As guarantors of familial lines,
women became important emblems of regional
dynastic alliances. Finally, through an examina-
tion of the spatial and spiritual networks com-
manded by these lodges, [ conclude this section
with a focus on how communal identities were
extended to other regions and time periods in Ana-
tolia and the Middle East. ‘

ANATOLIAN DERVISH LODGES AND
OTTOMAN HISTORIOGRAPHY

“Dervish lodge” designates one of the most diffi-
cult categories of buildings in Islarn. In this study,
I use the term to refer to buildings that could be
identified with a more technical vocabulary:

khangah (Sufi hospice), zawiya (Sufi hospice or
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corner of a building), dér al-siyyada (house of the
sayyids [descendants of the Prophet]), dar al-
sulaha’ (house of the ptous), bug’a (Sufi hospice
or tomb), and Gmdra (building or hospice).”
Although it could be argued that many of these
terms have region-specific connotations,” the
buildings indicated by them share important char-
acteristics: each housed dervishes and provided a
center for communal activities, including prayer,
study, discussion, convessation with visitors,
accommodation of travelers, feeding the poor, and
sometimes the performance of samd® (audition) or
dhifer (repetition of certain words in praise of
God).” In general, these buildings included tombs
and main halls to facilitate these activities,
Although many activities were conducted around
the tombs, other activities such as providing food,
shelter, and entertainment for travelers ustally
took place in the main hall.

Aside from supporting prominent individuals,
dervish lodges provided newly formed groups with
a secure place for diseussion, scholarship, and rit-
ual activity. It was in these buildings that the
details of ritual life and communal practice were
worked out. By providing institutional support for
the evolution of Sufi groups, these buildings
became a crucial element in the development of
Sufi practice, particularly the sanctification of Sufi
saints.” Whether dead or alive, charismatic leaders
rose to sainthood only through the efforts of indi-
vidual followers and the micro societies that
formed around them. Because of their proximity
to God, these saints also became models of correct
behavior. ft was in dervish lodges where the very
narratives that shaped the identities of those who
later used these buildings began to be collected.”

Modem scholarship’s understanding of the
relationship between the Sufi mystical movement
and the cultural transformation of Anatolia has
created a number of problems for the study of

dervish lodges, primarily because the study of



pre-Ottoman dervish lodges has often been subor-
dinated to other inquiries: the rise of the Ottoman
Empire, the Islamization and Turkification of
Anatolia, and the development of Sufi orders.
Beginning with the groundbrezaking work of Fuad
Kopriilii (189c-1966), a Turkish scholar known
as the father of Seljuk and Ottoman studies,
dervish lodges came to be understood as crucial in
the rise of the Ottoman Empire because of the
role of dervishes in the Islamization and Turkifica-
tion of Anatolia. Although no single figure has
done more to enhance our understanding of the
rise of the Ottomans, Képrii, who wrote during
the republican period in modem Turkey, followed
a number of Turkish scholars from the 19208 by
emphasizing the importance of the nomadic Turk-
ish tribes that had come to Anatolia in the wake of
the battle of Manzikert.” In his writing, Kopriiki
exalted the individuality of the Tiirkmen nomads,
who had fought against oppressive foreign ruless,
and stressed the role of Babas (“fathess,” an hon-
orific title used to designate religious leaders) in
carrying Central Asian traditions to Anatolia. In
Képridiv's writing, Babas converted the pagan
Tiirkmens to a Tuzkish form of Islam that was
heavily tinged with shamanism.”

In his focus on defining a Turkish Islam,
Kopriili divided Anatolia’s Muslim residents into
two groups, with one a heterodox, rural, lower
class and the other an orthodox, urban, educated
group. He further divided themn along linguistic
lines between the Turkish and the Persian and
Arab intellectual traditions. Thus, the heterodox
group was traced back to Ahmad Yasawd, a Centzal
Asian Sufi who was described as representing the
Turkish element, while the orthodox group was
personified by such famous Sufis as Najm al-Din
Razi and Bahd” al-Din Walad, representing the
Persian tradition, and Iba al-‘Arabt’s stepson Sadr
al-Din Qunaw, leading the Arab tradition.”

Képriili, who also wrote in reaction to European

scholars who stressed the Iranian and the Greek
origin of the Gttoman state, focused on the spread
of Islam to pagan Ttrkmen groups and dimin-
ished the role of the large number of Christian res-
idents in Anatolia. In his focus en Central Asian
Turkish traditions there was little room for any dis-
cussion of how Tiirkmens mixed with Christian
residents and other immigrants.” Likewise, in his
evaluation of Anatolian Sufism, in particular, his
ideas about pagan survivals and Turkish Babas
marginalized the Sufism of any Turkish groups by
placing them outside the mainstream Sufi tradi-
tion and at the same time diminished the role of
Islam: in this tradition.”

The implications of Kopriili's theory that the
revolutionary and ethnjcaily pure Tiirkmen
Babi~cum-shaman figure spread Islam in Anatolia
through a Sufism that was close to pagan tribal tra-
ditions had a major impact on the study of dervish
lodges as institutions and buildings.” In a 1942 arti-
cle, Omer Barkan used Képriilii’s approach to
argue that these Babi shamanlike dervishes were

- “Kolonizer Dervishes” who used dervish lodges in

the Islamization and Turkification of Anatolia. The
Barkan thesis was given a formal basts of support
bwenty-one years later, in 1963, with Semavi Eyice’s
article entitled “Ilk Osmanli devrinin dint-ictimai
bir mitessesesi: Zaviyeler ve zaviveli-camiler”
{Zaviyes and zaviye camis: A social religious institu-
tion of the early Ottoman period).” In this article,
Eyice set up a developmental scheme that began
with a Central Asian house form that was brought
to Anatolia by the Turks. In Anatolia, this form
developed into what is called a T-style or Bursa
mosque: a mosque that combined the functions of
a dervish lodge and a mosque by incorporating side
rooms into the mosque plan.” With Eyice’s article
and that of Jater Turkish art historians, Képriilit's
work came full circle. Kopriilti had used mystics to
stress the Central Asian origin of the Ottomans,
and later art historians buttressed that argument by
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developing a formal schema whereby the Ottoman
mosque complex was formed from the Central
Asian house plan. In this schema, the dervish
lodges built in thirteenth- and fourteenth-century
Anatolia became the central element in this forma-
tion, acting as the conduit through which Central
Asian traditions and building forms were brought
to Anatolia.”

From the standpoint of the history of dervish
lodges, the central problem with the Kepriilu/
Barkan/Eyice thesis is that it rests on a sharp dis-
tinction between popular or heterodox dervish
groups and those upholding an orthodox Islara.®
Many scholars, including those writing on the
conversion of Christians in Asia Minor, used these
divisions to suggest that lodges presented a more
accessible form of Islam to a usually rural pagan
andfor Chiistian population. Recent wotk by
Ahmet Karamustafa, Reuven Amitai-Preiss, and
Devin DeWeese has pointed out a number of
problems with Keprilit's theory of shaman tradi-
tions and Islamization: it suggests the process of
Tslamization was superficial and divides Sufi piety
into folk and elite traditions.” As pointed out by
Karamustafa, this theory fits into the great-and-
lite-tradition paradigm and suggests that there
was minimal interaction between a great orthodox
tradition, expressed in Arabic and Persian, and a
littie heterodox tradition, expressed in T urkish.”

The most serious chalienge to this division is
the large number of dervishes designated as
Qalandars. These wild antinomian figures, who
rightly deserve to be considered heterodox, had no
relationship with shamanism. Many of them were
from prominent “ulamd’ families anct were well
versed in Arabic and Persian sources. As pointed
out by Karamustafa, the Qalandars cannot be con-
sidered part of a popular religious movement
based on minimal Islamization; instead, they were
part of 2 new mode in dervish religiosity. They had

given up the comforts of settled wrban life in
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sophisticated Muslim centers and had set out in
search of true religion, From their homes in Iran
and Central Asia, they had watched different Sufi
movements grow increasingly institutionalized and
meaningless. Their response to the limitations of
their theological and mystical training was literally
to turn their backs on society and, like the early
“friends of God” (walifawliyd’), rely solely on
God.”

in Asia Minor, a number of charismatic figures
ioined with Qalandar dervishes in what could best
be called a “Qalandar” phase. The most promi-
nent of these figures in the time period and area of
this study was Fakhr al-Din “[riqi (d. 688/128¢9).
A study of s life indicates some of the problerns
in trying to fit many of the religious figures of Ana-
tolia into eliteffolk categories. Although Triqt was
famous for his antinomian behavior, he came
from a prominent family in Hamadan and eventu-
ally settled down for a brief period in Tokat. He
was a favorite of the amir Mu™ al-Din Pervine,
Shams al-Din JuwaynT (the s@hib diwan [minister
of state] of the Hkhinids), and the Mamlik sultan
Qalawiin, According to a number of different his-
torical sources, Muin al-Din Pervane and Shams
al-Din Juwayni built “Traqt dervish lodges.” But
even with the support of these elite politicians,
“Tréiqi continued his antinemian behavior. Typi-
cally, for example, he would aliow the children of
Tokat to lead him around on a leash.”

Many Anatolian dervish orders, like the fol-
lowers of Jalat al-Dn Rami (the Mawlawfs} and
the followers of Fajii Bektash (the Bektdshis),
trace their beginning to the thirteenth century.
Fully developed hierarchical orders (tarfqas),
however, were rarely in existence before the ff-
teenth century.” Yet, modern scholars have dis-
cussed the thirteenth century as a time when
there were standardized orders. In fact, what
makes dervish movements in this period so con-

fusing is that most of them have been understood
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through the work of Ashikpashazade, a fifteenth-
century Ottoman Sufi who divided thirteenth-
century Anatolian dervishes into the separate and
distinct groups they became by the fifteenth cen-
tury.” By assuming that there were standardized
orders in thirteenth- and fourteenth-century Ana-
tolia, scholars have made the orders more power-
ful and central than the local heterageneous
communities that surrounded important dervishes

associated with particular buildings.”

DERVISH LODGES AND THE
TRANSFORMATION OF ANATOLIAN CITIES
The way audiences reacted to dervish lodges was
part of the larger story of how Anatolian cities
changed between the middle of the thirteenth
century and the middle of the fourteenth. As this
study argues, the location and orientation of these
dervish Jodges was a crucial part of this change.
Before the mid-thirteenth century only four
lodges existed in the three cities— Sivas, Tokat,
and Amasya—that form the subiect of this book.

But to understand why the Jarge number built

between 1240 and 1350 created such a dramatic

change in the organization of these cities requires
a summary of the earlier events that molded their
topography.

Sivas, Tokat, and Amasva are in a mountaimous
region of central Anatolia known as the Pontus.
The region was named after the Pontus Euxinus
{Black Sea), which lent its naine to the original
Pontic kingdom set up by Mithradates 1 in 302
B.C., with Amasya as the capital. Up until the
mick-sccond century B.¢. Amasya remained impor-
tant as the burial site of the Pontic kings. Through
late antiquity the name cantinued to define a sepa-
rate administrative unit adjacent to Armenia Prima
in the Roman Empire.” Under the Byzantines, the
area came to be associated with some important
Christian martyrs, the most famous which were
the Forty Martyrs of Sebasteia, Roman soldiers
who had perished for Christianity.”

With the Byzanting defeat by the Seljuk Turks
at the Battle of Manzikert in 1071, the region
came under the control of the Danishmendids, a

Turkish Mustim dvnasty that ruled in northern
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FIGURE 2
Anatolia, Danishmendid
territory.
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FIGURE 3
Anatoliz in the time of ‘Al
al-Din Kay-Qubad.
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Cappadocia from the last quarter of the eleventh
century until 1178. The century of Danishmendid
rule was marked by almost continual warfare. By
the time of the first crusade, the eponymous teader
of the Danishmendids, Malik Danishmend, had
secured a territory including Sivas and Amasya. By
1142, Danishmendid territory included two capi-
gals: one in Sivas and one in Malatya (fig. 2}. The
Sivas branch ruled this region until they were con-
quered in 1178 by the other major Turkish Muslim
force in the area, the Seljuks of Ram.”

Although Danishmendid rule lasted less than a
century, the Danishimendids had an enornmous
impact on the patterns of religious transformation
for this region. Their pattern of conquest and
adaptation followed an established tradition in the
region: religious buildings that had first celebrated
local cults, then Greek Orthodox and Armenian
ones, were now adapted to the needs of the new
rulers and so were converted into mosques.” As
part of this pattern of adaptation, the Danishmen-
dids also adopted a bilingual coin that displayed a
cruciform-nimbated bust of Christ and Greek

inscriptions on one side.” Even in their epic work,
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the Déanishmendndrme, there are frequent positive
references to the Christian companions of Malik

Dinishmend that reveal a conciliatory and inclu-
sive attitude toward Christians.”

When the Seljuks of Riim defeated the
Dinishmendids, they brought about a new mix
between the local Christian populations, Tiirkmen
newcomers, and the representatives of the Sehuk
state. Unlike the short-lived Dinishmendids,
barely able to get beyond acquiring new territory,
the Seljuks carme to the region as an established
empire following the bureaucratic traditions of the
Great Seljuks of Iran, who had settled there
around 1081. From Konya they had consolidated
their rule over large portions of Anatolia. The
Seljuks of Riim reached the peak of their power in
1178 with the conquest of the Dinishmendids, a
victory that gave them control of the overland
trade route through Anatotia {fig. 3). During the
reign of the Seljuk sultan ‘lzz al-Din Kay-Ka'tis 1
(1210-19), the Seljuks gained power over two
jmportant ports, one on the Black Sea and one on
the Meditesranean. With these conguests, the
Seljuks controlled a north-south route that began




at the Black Sea ports of Sinop and Samsun and
passed through Amasya, Tokat, and Sivas en route
to Kayseri and Baghdad."

Although both ruled as aliens over a popula-
tHon primarily made up of Greek and Armenian
Chuistians and various Tiirkmen clans, the Seljuks
differed from the Danishmend:ds in patronizing
urban institutions that emphasized the gulf
between the ruling elite and the populace.” These
institttions were the palace and the madrasa, a
religious college for higher studies. Within each of
these institutions, Arabic and Persian were the lan-
guages of instruction, worship, and discussion. In
this way, the Seljuks excluded the local Greek and
Armentan populations and Tirkmen newcomers
from these institutions. More directly, the Seljuks
removed from circulation visual symbols familiar
to the Christian population. When the Seljuks
conquered Sivas, Tokat, and Amasya, for example,
the bilingual Danishmendid coin types seem to
have been discontinued.”

The Seljuks’ support of the madrasa reinforced
the social distance between the local population,
especially the Christian residents, and the govern-
ing elite.” In particular, it supported an emergent
class of ‘ulama’ (scholars or learned men of Islam),
which allied itself with the secular political elite.
Madrasa education covered all aspects of reli-
gious, political, and civil life, including hadat
(Iaws regulating ritual and religious observances),
family law, figh (Islamic jurisprudence), and laws
of inheritance, property, and contract. Figh pro-
vided Muslims with a well-defined code of behay-
ior that was sharply opposed to Christian religious
and legal customs.” Thus the madrasa sponsored
more than an elite cadre of scholars. It produced
an elite group that followed a uniquely Muslim
code regulating social life and administration.
Finally, the madrasa, through ifs promotion of a
relatively standardized code of ethical behavior,

fostered a homogeneity of practice within the

Seljuk elite. With the promotion and imposition
of this code, the Muslim minority was able to
insert itself into and eventually dominate an urban
administration previously contrelled by Christians,

The Seljuk pelicy of taxing alien subjects
while excluding them from participation in gov-
ernment was only viable with a divided subject
population and adequate land resources. There
were a number of separate Christian communities
in Anatolia, including Greek Orthodox, Armen-
ian, Nestorian, and Monophysite, Many of the
Christians m this region had been transferred by
the Byzantine Empire from southern Anatolia to
central Anatolia in the latter part of the tenth and
eleventh centuries,” For the most part, these
groups were hostile to one another, the Greek
Orthodox Church drawing particular animosity
from the others. Thus, the local Christian popu-
lace did not possess a unifving institution that
could provide a basis of support for cormmunal
resistance to the new Islamic order.

Paradoxically, the relationship between these

- Christians and recently arriving groups of Tiirk-

men immigrants from Iran and Central Asia was
often closer than that between the various Christ-
ian communities. [n some cases, their religious
practices grew to resemble each other. During the
thirteenth century, when suitable Jand became
scarce, a hostile relationship develaped between
the Seljuk state on one side and the indigenous
Christians and Tiirkmens on the other side. When
the Seljuk sultan Ghiyith al-Din Kaykhusraw 11
(1237—4%) tried to suppress the Tiirkmen ele-
ments within the empire, the situation in Anatolia
became extremely volatile. The most dramatic
consequence was the Baba Rasal, or Tirkmen,
revolt of 1240, Since Sivas, Tokat, and Amasya
were together one of the main centers of this
revolt, the story of thie event and of the groups it
brought together are crucial to the history of
dervish lodges in these cities (fig. 4).
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FIGURE 4
The Baba Rasal revolt,
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According to the official Seljuk historian [bn
Bibi, the instigator was a Ttirkmen holy man from
the Kefersud region in Syria who had lived in
Seljuk territory, practicing magic and other related
arts, under Sultan ‘Alg” al-Din Kay-Qubad
(1219—37). With the accession of Kaykhusraw i1,
Baba Rasiil fled to a dervish lodge in a village near
Amasya. After gaining fame in that region, he trav-
cled to southeast Anatolia and preached against
the reigning Seljuk sultan Kaykhusraw. Kaykhus-
raw reacted by trying to have him killed. Not only
did the sultan’s envoy fail in his attempt, but Baba
Rastl’s followers grew so powerful that they were
able to take over Tokat and Sivas. Even after Baba
Rasiil was captured and killed by the Seljuks, his
following continued to grow. The movement was
finally quashed by a special Seljuk force sum-
moned from the East. According to Ibn Bibi, this
force, which contained a number of Franks, mas-
sacred all of Baba Rastl's supporters, including
women and children.” '

Although there is a large corpus of material on

the Bibi Rasal revolt, most sources are in dis-
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agreement over such basic issues as the identity of
its leader.” For example, a later account, written
by Elwan Celebi in 1358-39, states that the
teader of the revolt was from Khursin. Other
accounts of the revolt from the thirteentl and
fourteenth centuries provide different details
about the instigator, but all describe a religious
figure who rose up against the Seljuk state and
whose supporters were brutally put down by the
forces of the Seliuks.” Some of these authors have
pointed out Baba Rastl’s close relationship with
Chiristians. The Ottorman historian Hiseyin
Hitsameddin, drawing largely upon unnamed ear-
lier histories, claimex that the instigator was 2
Christian convert named Isaac sent to the region
by the Comnene family to start a Greek empire in
Amasya.” The inclusion of Christians, albeit in a
different way, also appears in the account of
Elwan Celebi, where the instigator of the revolt
was inprisoned in the fortress of Amasya with a
Christian monk whom he converted to Islam.
According to this account, both Baba lyas and

the Christian monk were united in their fear of
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the Seljuks. But regardless of the identity of the
instigator—a Khurasanian, Ttrkmen, or Christ-
ian—we know that he was from one of the many
groups that had grown in strength and power by
the time of Kaykhusraw 11. In this instance, their
common claims against the Seljuk sultan exerted
a force more powerful than the divisiveness of
their individual identities, which helps to explain
why there was enormous sympathy for the cause
of Baba Rasiil.”

In a number of accounts a dervish lodge in or
near Amasya served as a meeting site for Baba
Rasil and his followers.™ As a resuli, whether these
accounts reflected an actual fact or were apoce-
ryphal, dervish lodges were redefined as political
places and came to be regarded by the Seljuks and
later rulers as constituting a threat.

This was a major change from before the Baba
Rastil revolt, when dervish fodges and dervish
activity had been defined through experiences and
traditions outside the local landscape. Many of the
dervish leaders and building patrons of the thir-
teenth century came from Seljuk Iran, and in
many ways the Anatolian dervish lodges built
before 1240 were similar to the lodges of the Great
Seljuks in Iran. Before 1240, dervish lodges func-
tioned much like way stations, housing pilgrims
and travelers, or, when set along border territories,
were associated with various state-sponsored mili-
tary operations. The Baba Rastl revolt, however,
gave local meaning to these buildings; as such,
they hecame places of political dissent and armed
revolt. From here, it was not a big leap to trans-
form them from sites of pelitical unrest to centers
crucial in building the local alliances that promote
security,

The Baba Rasiil revolt and infighting among
Seljuk amirs weakened the Seljuks of Riun to the
extent that they were unable to defend themselves
against the Mongols. In 1243, the Seljuks of Riim
lost the Battle of Kése Dag to the Mongols and

became Mongol vassals. Although the Seljuks
norninally still ruled the area until 1307, semi-
independent local rulers, often former Seljuk
amirs or their descendants, increasingly impinged
upon central Seljuk authority.” More than twenty
independent prineipalities, ot beyliks, came into
existence after 1243, half of which were established
before the beginning of the fourteenth century.
Two of these principalities, those of the
Sahiboguilan and Pervaneogullan, competed with
the Mongols for hegemony over central Anatolia.
The Sahibogullan and Pervineogullan dynasties,
like many others ruling Tiirkmen principalities,
were begun by local military leaders connected to
dervishes. Generally, a local amir would acquire
iand and revenue by alienating them from the
Seljuks, relying on a combination of external
Mongol backing and internal local support that
was mustered through affiliaion with charismatic
dervishes. Eventually, one of the mere powerful of
these prineipalities, that of the Eretnids, was able
to drive the Mongols out of Anatolia. The Eretnids

-ruted over Sivas, Amasya, and Tekat from 1326 to

1360. In sum, the period from the second half of
the thirteenth cenbury to the second half of the
fourteenth, commonly referred to as the pre-
Ottornan period by medern schoelars, witnessed the
breakdown of centralized rule and the rise of a
largely independent local landed aristocracy.”
These developments gave form to a new archi-
tectural order in central Anatolia. First, they cre-
ated new types of building patrons. From 1240 to
1350 there were three groups of these patrons.
The first group, directly involved in Seljuk admin.
istration, was cornposed of amirs, wazirs, and
beylerbeys (high-tanking military cormmanders),
They were the leading building patrons in this
period, the Seljuk sultans having built their last
royal building before 12 5;0  These patrons
endowed buildings in Sivas, Tokat, and Amasya on
hehalf of the Seliuk sultans until the end of the
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thirteenth century. The best-known of these
patrons were Fakhr al-Din ‘Al the s@hib diwan of
the Seljuk empire; ‘Ald al-Salam ibn Turumtay,
the beylerbey of the Seljuk army; and pervane
Mu‘in al-Din, a high-ranking governor. Although
they still supported madrasas, they also began to
build dervish lodges, often building them close to
their madrasas. The most prolific of these patrons
were Fakhr al-Din “AlT and Mu‘in al-Iin, bwo fig-
ures who tried to set up their own dynasties.

The second group of patrons, officials of the
Ikhanid dynasty, sponsored buildings in these
three cities after the establishment of the Mongol
protectorate. They also began to build dervish
lodges as well as madrasas. For example, the wazlr
Shams al-Din Juwaynd, the most prominent
patron, built an elaborate madrasa in Sivas in 1271
and is also credited with building a dervish lodge
for the prominent dervish Fakhr al-Din Teaqi.”
Juwayni, like many other Mongol patrons who had
prospered from trade in the Anatolian provinces,
was encouraged to build pious structures in Anate-
lia.” Later Mongol patrons, like Nar al-Din ibn
Sentimr, supported dervish lodges and tombs.
The last Mongol building erccted in these cities
was completed in1325.

Local aristocracy made up the third group, the
most difficult group to classify. This group
included local figures who, in many cases, were
descendants, relations, or freed slaves of members
of the house of Seljuk or were connected with the
Mongols. As these individuals gained more power
and wealth, they endowed more buildings. Their
building activity spanned three decades from the
end of the thirteenth century to approximately
1325. Although this group endowed a variety of
buildings, they primarily funded dervish lodges.

During the twenty-five-vear period between
1290 and 1315, when local leaders had assumed
the responsibilities of rapidly weakening central

rulers, all three of these groups supported building
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activity. This is also the period during which spon-
sors endowed the greatest number of dervish
lodges in Sivas, Tokat, and Amasya. "

Location and patronage were not the only fac-
tors that separated the dervish lodges built after
1250 from more elite and selective institutions.
"[he dervishes associated with these buildings
embraced innovative practices and beliefs. Such
tolerance of and even interest in heterogeneous
practices and beliefs attracted a variety of adher-
ents. Prominent dervishes attracted followers from
different groups in society. For example, the gadr
(judge) of Sivas, the Seljuk wazr Fakhr al-Din ™
‘AT, and common artisans were associated with
Talal al-Din Rami.” In thirteenth- and fourteenth-
century Anatolia, dervishes also had Christian
adherents and sometimes incorporated Christian
rituals into their devotional practices.” The symbi-
otic relationship among dervishes, non-Muslims,
and "I'irkmen groups gave the dervish lodge
prominence within the city. Dervishes followed
alternative religious practices appealing to recent
converts and even noa-Muslims. The leaders of
the new political structure, who supported dervish
lodges over madrasas, in this way helped to dis-
place the madrasa-trained bureaucratic and reli-
gious clite. As dervish lodges grew in popularity,
dervishes and dervish practices regulated much
communal activity in the religious, personal, and
even social life of the urban residents.

In surn, this book examines the role of dervish
ladges in the reformulation of religicus communi-
ties in Jate Seljuk and early Bevlik Anatolia and on
that busis explains the massive transformations that
took place in the pre-Ottoman period, when a
breakdown of centralized rule and the rise ofa
largely mdependent local landed aristocracy trans-
lated into increasing power for local religious fig-
ures, who began to see themselves as spokesmen
for the residents of Anatolia. Although their build-

ings are often understood as pious places of retreat



for the conversion of tocal Christians and pagan
Turkmens, they first functioned as centers for the
support, identification, and definition of religious
communities formed around charismatic figures,
In this way, dervish Todges served as central sites
where the many relationships between the chang-
ing groups of Anatolia were mediated. Dervish
lodges provided new bases of operations to
recently uprooted religious leaders. They alsa pro-
voked and gave shape to a series of compromises

and cooperative agreements between their

tounders, benefactors, and users, By suggesting
that it was individual lodges and not government
patrons or Sufi orders (tariga} that provided the
framework for new communal formations, I argue
that buildings were central to identity formation.
Placing dervish-lodge cormmunities outside of a
centralized government structure or tariga puts
therm in a lecal landseape. In the pre-Ottoman
period that landscape had been most recently
redefined by the Baba Rasal revolt and a number
of other Tiirkmen uprisings and migrations.

INTRODUCTION
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Visual Authority and Sufi Sanctification

NEGOTIATING ELITE SURVIVAL AFTER THE MONGOL CONQUEST

The leaders, dignitaries, and notables have thousands of houses, castles, and palaces; the

houses of the merchants and ikdish' are loftier than the artisuns’, the amirs’ palaces are loftier

than the merchants’, and the sultans’ paldces are even loftier than all the others.

COMING TO ANATOLIA

In the frst decades of the thirteenth century, the
sultan of the Seljuks of Riim effered Baha’ al-Din
Walad (d. 1230) and his son, Jalal al-Din Rami (d.
1273}, refuge at his court in Konya. Like many of
the religious elites who came to Anatolia fron fran
and Central Asia in the first quarter of the thir-
teenth century, Rimi and his father settled in
Seljuk Anatolia. Although it is difficult to imagine
what Seljuk territory would have looked like to
R and his father, we can assume that they
would have noted some unique qualities of their
new home. The first was its location. By the time
Ramt and his father arrived in Anatolia, the
Seljuks of Riim had gained control over a large
centralized empire that extended to the Black Sea
and Mediterranean coasts in the north and south
and included Kars and Amida in the east. Because
these new borders allowed easy passage from the
southeast to the other cities of Seljuk Anatolia,
Analolian cities became a common stop for schol-
ars lraveling from Iran and Central Asia to Syria
and beyond (fig. 5 ). Rini and his father, for
example, followed a typical itinerary for religious

scholars of this period; after leaving Balkh, in pres-

ent-day Afghanistan, they stopped in Damascus

and Mecca before arriving in Anatolia. Once in

—JaLAL AL-Dix ROumT

Anatolia, they staved in Malatva for two years,
Sivas for another two, Aksehir for three, and
Laranda for seven (until 1228-29) before settling
in Konya." Ihn al-"Arabi traveled to similar destina-
flons in separate trips from Damascus, arriving
twice in Malatya (1zo05 and 1216-18) and once in
Sivas and Konya {1215). In each of these cities,
these religious elites met other schoelars following
similar itineraries. Not only did they help link the
culture of separate Anatolian cities to each other,
they also incorporated them into a larger interna-
tienal culture of scholars.”

The second quality that distinguished the
cities of Anatolia from others that RivmT and his
father saw en route between Balkh and Konya was
the constant buiiding activity in the former. New
mosques, palaces, city walls, and caravansarays
were in an almost steady stream of construction
between 1215 and 1238, By the time Rimi and
his father arrived at the Seljuk capital, new cara-
vansarays marked the way from Konya along
flourishing trade routes that headed by land to
Constantinople, Aleppe, Mosul, and Tabriz, and to
the Black Sea port of Sinop and the Mediterraneuan
port of Anialya. As an example of the amazing pace
of building activity under the Sefjuks of Ram, at

least twenty-four caravansarays were established on
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the road between Sivas and Kayseri duwring the first Fhrough the display of some key features, these FIGURE §

half of the thirteenth century.” Aside from these
magnificent buildings, it is likely that Riimi and his
father would have noted the wealth of cultivated
land, gardens, and orchards”

At the head of this bounty was the Seljuk sul-
tan ‘Ala’ al-Din Kay-Qubad. His reign (1219-37)
marked the peak of Seljuk power in Anatolia. He
came te power after some key military conquests
and was able to build on this success by continu-
ing to increase and consolidate Seljuk territory.
Most important, Kay-Qubad’s power over local
leaders and Seljuk statesmen was strong enough to
overcome internal rebellions, which had threat-
ened the reigns of other sultans.” To improve the
safety of the empire, Kay-Qubicd had his amirs
build city walls, fortifications, and caravansarays.

military constructions worked in tandem with
newly built and reconstracted mosques in Alanya,
Nigde, Kenya, and Ankara to spread a unified
Seljuk style throughout Kay-Qubad’s territory.”
Kay-Qubad also built a number of palaces, where
he entertained rovalty and prominent religious
scholars,

Kay-Qubad saw his court as part of an nterna-
tional sunni culture. He followed in the footsteps
of his predecessor, Kay-Ka'as (1210-19), by invit
ing religious scholars to his court.” Yet Kay-Qubad,
unlike his predecessor, had to face the first major
Mongol incursions into Iran. The immediate
effect of the Mongol attacks on the cities of north-
eastern Jran was that large numbers of religious

scholars fled to Anatolia, where they settied in
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such cities as Konya, Kayseri, Sivas, and Tokat. To
have such prominent scholars in an area that had
only recently come under Muslim control repre- -
sented a dramatic change in the cultural life of
these cities. From the standpoint of a Seljuk sultan
wanting the prestige and blessing that such schol-
ars brought to his court, the arrival of such noted
figures as Najm al-Din Razi (d. 1266—-57) and
Baha’ al-Din Walad must have seemed an auspi-
cious event.” Yet, from the viewpoint of these
scholars, many of whom had come to Anatolia
after being displaced more than once, life in Ana-
totia could not have been easy. Many had been
forced to flee under the most frightening circum-
stances, leaving family and property behind. The
Mongol invasions had robbed them of homelands
where they had established ways of life that were
not and could not simply be transferred to Anato-
lia, especially since many of them came from
cities that had heen thriving centers of Muslim life
for two or three centuries, The contrast with their
former homes in Iran and Central Asia, which had
large nuumbers of madrasas and dervish lodges,
must have been great and made Anatolian cities
seemn like frontier outposts.

Najm al-Din RazT's story highlights some of the
traumas associated with the migration to Anatolia.
He began his migration in the 12205, after a
period during which, in Najm al-Din’s own words,
“each new day some new disaster would emerge
and bring distraction to my heart and confusion to
my mind.” When “an army of Tartar infidels
[Mongols] conquered Khurisin,” he abandoned
his family and wandered in search of a suitable
home until he was told about Anatolia, where the
ruler was a “God-fearing, religious, nurturing”
king, He traveled to Anatolia and there met
another famous Sufi leader, ‘Umar Suhrawards (d.
632/1234), who was seeking audience with the
Seljuk sultan, Najm al-Din deseribed this meeting

as one in which ‘Umar Suhrawards persuaded him
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to stay in Anatolia and accept the patronage of the
sultan, even though, in his words, it was “the cus-
tom of the Sufis to avoid the company of kings and

2201

sultans.”" Aside from giving us a sense of how
rany notable religious figures traveled through
Anatolia at this time, the description of the meet-
ing between these two figures underlines how dif-
frendt it was for a Sufi scholar to change patrons.
Both Naim al-Din and the Seljuk sultan needed
the blessing of Suhrawardi to cement their new
alignment. At the same time, the description of
Najm al-Din’s travails iHlustrates his need to negoti-
ate his survival in Anatolia by accepling support
from the sultan.

Even with the patronage of princes, however,
life in Anatolia remained insecure. For although
the Seljuk sultan welcomed these religious digni-
taries, their position was mediated through local
religious figures and could be altered at any
moment by continuing immigration of outside
dignitaries or a change in political rule. No indi-
vidual, no matter how luminous, was protected
from this competitive sitvation. Although Rami is
eredited with making Konya one of the spiritual
centers of the world, he faced constant challenges
from other religious elites in Anatolia. For exam-
ple, he was not named Shaikh al-Islam of the
Seljuks; that honor went to Sadr al-Din Qunawi,
another eminent religious scholar in Konya.”

Not only did RamT and other notables have to
contend with local elites and the many religious
dignitaries that either stayed in Konya during their

~lravels or immigrated there, they also faced compe-

tition from the many Tiirkmen groups that had
begun to immigrate into Anatclia after the Byzan-
tine defeat in 1071." These Tiurkmen groups con-
tinued to itmigrate to Anatolia for the next few
centuries. Some of them came because of the
Seljuk policy of allocating a district as igtd‘ (tempo-
rary land grant) to a chieftain who would immi-

grate to the area with his clan. Generally, the



chieftain’s position would be inherited by his
descendants. These Tiirkmen clans settled in bor-
der areas and were sometimes called on to perform
military services for the Seljuks. The Tirkmens,
many of whom had been living in [ran and other
parts of the Islamic world before their immigration,
were often accompanied by religious figures called
Babas. Although these groups tended to move with
their tribes through regions outside major cities,
the religious figures from this Tiirkmen milicu
spent long periods of time in Anatolian cities and
even reached positions of great prominence. Some
of these figures attracted large followings and the
patronage of princes.” By the time Rtmi reached
late middle age, Bibis and other immigrant Sufis
had become extremely popular. In many cases,
Riunt responded to their popularity with jealousy
and anger. For example, after the Seljuk sultan
Rukn al-Dn Qilij Arsizn (1248-64) had trans-
ferred his allegiance from Rami to Shaikh Baba
Marandi, the recently spurned Rimi stated that the
actions of this sultan were responsible for the
decline of the house of Seljuk.”

CONSTRUCTING VISUAL AUTHORITY

Each of these religious elites, worried about his
place in this new land, was understandably con-
cerned with status and security. With hierarchies
and questions of religious authority on their
minds, Anatolia’s new religious elites must have
searched for ways to concretize and stabilize their
positions. In the Islamic world, where one of the
ways that princes honored religious scholars was
through the patronage of picus institutions, build-
ings served as permanent testaments to what were
often temporary alliances. [t would not be surpris-
ing to discover that Anatolia’s religious elites
began to see buildings as visible signs of one’s
place in this new society.” Certainly, in the cen-
tury and a half following Rm’s arrival in Konya,

Sufi authors increasingly wrote about buildings.

The large number of these references as well as
the way that they are handled suggests the central
role that buildings had in promoting new elites.

Before we can understand the use of buildings
in Sufi lexts, it is necessary to gain some general
understanding of how these texts functioned in
thirteenth- and fourteenth-century Anatolia. Dur-
ing the thirteenth century, religious elites and
Tirkmen Babas had fled to Anatolia, where they
began to form followings among the residents and
newly settled immigrants. [t was, however, not
until the fourteenth century that the histories of
these individuals were put down in writing. These
histories often took the form of mandgibs, or books
of legends written about particular saints.” Among
their many functions, these texts helped organize a
commumity of followers around a charismatic
leader and a set of practices. In the fourteenth cen-
tury, mandqibs were written about such notewor-
thy thirteentli-century figures as jalal al-Din Riumi
and Baba Hyds Khurdsani”

Because many of the Anatolian mandqibs were
written close to a century after the deaths of their
subjects, and because of their apologist nature, the
information in them is often apocryphal and alle-
gorical, For this reason, they are generally not used
to research the building activity associated with
Sufi orders in Seljuk and Beylik Anatolia. By
ignoring these texts, however, we miss out on the
crucial perspective that some of them provide on
how one of the largest and most influential audi-
ences understood the function and meaning of
these buildings. They also give us an insight into
how architecture, in general, functioned in the
formation and identification of competing textual
communities that used the same landscape to
negotiate their place and identity within the world.

The passage at the beginning of this chapter is
just one example of the many references to build-
ings in the Managqib al-“arifin (7:8/1318-1¢ —
754/1353-54). The text includes detailed

VISUAL AUTHORITY AND SUFI SANCTIFICATION
L]

19




20

information about buildings, building directors,
and travels between buildings. One reason the
author of this text may have found it necessary to
point out in whose building a certain discussion
tock place and even in what caravansaray someone
staved en route to a city was that the text was writ-
ten during a period of competition among the Sufi
communities of Anatoliz. Contemporary religious
elites, both Sufis and “ulama’, rivaled one another
in producing texts that associated Anatolia’s build-
ings with the rise of charismatic figures. Through
this process, buildings were given increased impor-
tance as markers of status, or what { call visual
authority.

One example of the relationship between
visual authority and buildings in the Mandgib al-
“Grifin is a description of a meeting between
Riimi’s father and the Seljuk sultan of Anatolia. In
the anecdote, Sultan Kay-Qubad invites RiumT and
bis father to stay with him in his palace. R&imT's
father refuses the offer and chooses instead to find
lodging in a madrase because “shaikhs reside in
khangéhs, imams (prayer leaders) in madrasas,
dervishes in zawiyas, amirs in sarays (palaces), mer-
chants in khans, the nunud (street gangs) on house
corners, and strangers on the mistdba (bench).™
Through this anecdote, Rim’s biographer
described a perfectly ordered world in which a
simple one-to-one relationship pertained between
buildings and audiences. This anecdote, however,
implies a more orderly world than was likely in
late medieval Konya. RGmf's biographer no doubt
felt the need to describe this one-to-one connec-
tion hetween segments of the population and their
respective habitats in order to bolster a “master-
plan” of who belonged where in a world in which
competing Sufi groups were trying to control the
definition and function of Islamic institutions.
After this introduction to the Seljuk capital, it
should come as no surprise that Rami himself was

reported to have described Konva in the similarly
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hierarchical and stratified terms represented in the
passage at the beginning of this chapter.

In reality, there could have been no simple
one-to-one relationship between buildings and
their audiences. Aside from the fact that the defini-
tion of these buildings changed during the time
between the mid-thirteenth and mid-fourteenth
centuries, buildings at any given time meant dif-
ferent things to different groups, especially in Ana-
tolia. We can understand the relationship between
some of these groups and buildings through the
framework of interpretive communities. [ use the
term “interpretive community” to indicate groups
with a common vision about the world around
them.” Some of these communities, like the
“lamd’, functioned within a framework of legal or
institutional textuality, while others coalesced
around Sufi titerature or other kinds of texts. Fach
of these communities provided its individual
members with visions of human relations and the
werld around ther.

Understanding audiences as interpretive com-
munities requires a somewhat different approach
to the normal range of source material used to
study dervish lodges in pre-Ottoman Anatolia.
Instead of assuming that the sum of information
from all these sources can give us a better picture
of Anatolia in this period, | argue instead that each
source presents one of many competing views.
Asicle from the buildings and cities themselves,
two sources, wagf documents and Sufi hagiogra-
phies, play an important role in this study because
of their relationship to some of the interpretive

communities that would have used dervish lodges.

DERVISH LODGES AND INTERPRETIVE
COMMUNITIES: NEW WAYS TO USE OLD
SOURCES

Two biographical works on Ram7 and his followers
survive from this period: Sipahsalar's mandqib
(book of legends) and Aflaki’s later but more



detailed Mandgib al-“rifin. Because of Huart’s
French kanslation of the Mandgib al-“rifin and
his later article on the historical value of the work,
Aftakt's Mandgib has been the basis for most schol-
arship on mystic life in Seliuk Anatolia.” Because
many of AflakT’s accounts are corroborate in
other sources, scholars tend lo categorize this text
as historically accurate on the urban and religious
life of Anatolia. Before assuming, however, that
the details of this text were simply intended to pro-
vide background material on the life of Riimit and
his foliowers, we need to examine some of the
conditions of its creation. RoimT’s grandson, the
man for whom the text was commissioned, was
responsible for the construction of more dervish
lodges in and outside of Anatolia than almost any
other figure associated with Raumi.* Through the
joint work of shrine building and the commission-
ing of this hagiography, this grandson helped
enlarge the community that had formed around
his grandfather. The text, therefore, even though it
contains many descriptions of buildings, building
directors, and travels between buildings, is a prob-
lematic source for architectural history. Because
Aflaki wished to augment the greatness of Jalal al-
Din Riimi, he may have described buildings and
the shaikhs who resided in them as more closely
connected to Jalal al-Din Rimni than they really
were, For example, a number of the buildings
Aflaki associates with Jalal al-Din RamT are linked
to different Sufis in other sources.

The Manaqib al-qudsiyye of Elwan Celebi is
another Anatolian text in which buildings play a
significant role. It tells the story of Baba [lyas
Khurasint and the Baba Rasiil revolt, This Turkish
text was written by the great grandson of Baba [lyas
in 760/1358~5¢. It provides a crucial insight into
how the followers of Biba llyas understood the role
of their landscape in creating a sacred history for
their founding figure and his disciples. The texl
delineates a genealogy of descendants and line of

disciples from Baba livas through to Elwan Celebi
and tinks each with a different site in Anatolia.
Many of these sites, connected through this geneal-
ogy, became points along new pilgrimage routes.

The Mersad al-Ghdd of Najm a}-Din Rizt also
includes many sections that define Sufi buildings.
A version of the text was completed in Sivas in
620/1223-24 and dedicated to the Seljuk sultan
‘Ald’ al-Din Kay-Qubad. It was in great demand
during the thirteenth and fourteenth centuries; a
surnmary of it was translated into Tarkish in
741/1340 under the name Qanz al-qubara’ by
Shaykhoglu Mustafa.™

The accounts of the futiiwwa (futivwwa-nime)
are included in this category of Sufi fexts because
they incorporated a Sufi framework and were writ-
ten by and about Sufi adherents.” The futiiwvwa, a
men’s organization devoted to chivalrous ideas,”
was introduced into Anatolia by “Umar
Suhrawardi, the chief advisor of the ‘Abhasid
caliph Nagir.” In Anatolia, these ideals were
adhered to by groups under akht leadership. These
groups of young men were usually craflsen
organized inte guilds. They followed a strict initia-
tion ritual and adhered to a distinet mode of
behavior. By the fourteenth century, they formed a
major presence In many Anatolian cities and
towns. At tirnes, they even served as a semiofficial
police force. A futiwwa-ndme was written by al-
Nasiri in Tokat in the very first part of the four-
teenth century. This text, like other
futiwwa-ndme, even includes a description of.
what should oceur in akhf buildings.”

Sufi communities were not the only groups
that wrote about dervish lodges. In Anatolia, as in
other parts of the Islamic world, one of the central
institutions, controlled by the ‘ulama’, was the
wagf, a pious endowment maintained in perpetu-
ity. In the time of this study, a wagfiva, the deed
for such a specially designated endowment, was

drawn up when a plous institution was endowed or
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when new income was provided for an endowed
position or other additions to the institution. Rules
governing the administration and inheritance of
these endowments as well as the types of property
that could be accepted as wagf vasied according to
the school of law (madhab). Under the Maliki
school, for example, restrictions on who could be a
benefactor made it difficult to create family-run
endowrnents. As s result, many Sufi institutions
that follewed the Maliki scheol in the other parts
of the world were privately run.” In Anatolia,
where the primary tegal school of interpretation
was the Hanaff, it was casy to set up family-run
endowments as wagf.

Through the institution of wagf, the wlama’
controlled the writing, witnessing, and storing of
documents on a large portion of property. The
wagf document, or wagfiya, was drawn up fora
patron whose piety and mental state were verified
by the document. The body of the text was divided
between information on the location of the
endowed building and a list and description of the
propertics that were designated as wagf. Often, the
last part of the document contained stipulations
on how the patron’s monies should be distributed
among the building, its residents, and its adminis-
trators. Activities stipulated to be held in the build-
ing (e.g., public readings of the Qur'an and food
distribution for the poor} were mentioned as well ”

Inn order to use these documents to understand
something about the communities that formed
around dervish lodges we must negotiate two prob-
lems inherent to them.” First, while wagfiyas are
rich source documents, the information in them is
only prescriptive, Each document reflects what the
founder’s wishes were when the deed was drawn
up. The founder’s stipulations carried no guaran-
tee that they would be serupulously respected after
the foundation was established. Second, under-

standing the difference between what is formulaic
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in these documents and what may be specific
historical information is often difficult. For exam-
ple, wagfivas of dervish lodges use a variety of
terms for the beneficiaries of an endowment. Yet,
by understanding the information in wagfiyas in
the context of other sources and as drawn up at
one of the many moments in z building’s history,
these problems can be avoided. Moreover, wagf
documents remain the best source of information
on how patrons worked with the legal establish-

ment to define these buildings.

CONCLUSION

[ have argued that competition between the mysti-
cally inclined religious elites who fled to the
Seljuk court after the Mongol invasions created a
situation where buildings took on increased
importance as visual markers of religious prestige.
Inn the next century, as the Sufi communities that
coalesced around these elites began to write the
histories of their founders, buildings were incor-
porated into hagiographies, where they were given
two important functions. One, individual build-
ings came to be associated with the prestige and
plous achievement of various saints, an associa-
tion that gained importance during a period of
competition among the Sufi communities of Ana-
tolia. As visual convevers of authority, these struc-
tures were dependent on audiences trained to
read them. By including building details in the
story of a saint’s life, for example, the author of a
Sufi text could ensure that his readers would asso-
ciate specific buildings with specific figures and
actions. In this way, buildings were defined by
groups familiar with certain texts.

Two, because there was no simple one-to-one
relationship between buildings and their audi-
ences, Sufi writing regulated the meanings and
practices associated with dervish lodges and other

buildings. For pious institutions, like the scholars



who inhabited them, were subject to influences
from the large number of immigrants that came
to this region. As these immigrants began to form
communities around saints, they used their writ-
ings to define these buildings. Although many of
these groups formed around Sufi leaders, they also
gathered around shared legal, political, and liter-
ary circles. Texts were the foundation for these
“Interpretive communities,” but membership was
not limited to the literate, All that was required
was that one member could read or had memo-
rized a body of information.™ The followers of
Riimi, for example, could be considered an inter-
pretive community. Even if they could not read,
they would have known how buildings functioned
from the various works written about Rami, his

father, and his influential followers. They were

one of the many Sufi groups that wrote these texts
to inscribe the local landscape into their own
worldview. At the same time, Sufi communities
competed with each other to inscribe themselves
into all levels of society as a way to ensure their
power and reproduction. And one way the local
communities integrated themselves into the land-
scape was by associating buildings with their
important saints. This process of naming, claim-
ing, and defining the landscape went on in a com-
petitive fashion throughout the fourteenth and
fifteenth centuries, For many Sufis their first
encounter with some of these buildings would
have come through texts. In this way, the develop-
ment of hagiographies affected and controlled
architectural programs and made these buildings

muajor sites of identity formation.
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The Patron and the Sufi

MEDIATING RELIGIOUS AUTHORITY THROUGH DERVISH LODGES

In approaching God, the highest, and asking for his affection, the weak slave *Abd Allah ibn

al-MuhyT erects this building, the house of those who are thankful and the shelter of those

who remember {dar al-shakirin wa ma'wa al-dhakirin], in the reign of the august sultan Abi

Satd ibn Uljaita, may God preserve his reign, in the month of rabt® in the year 717,
] ¥ g yedr 7i7

—BUILDING INSCRIPTION OF THE ‘ABD AL-MUTTALIB LODGE, TOKAT

n many ways, residents in dervish lodges had the

hest of both worlds. They could be critical of
some madrasa scholars for their expensive habits
and separation from the true will of God, while
their support was guaranteed through buildings
whose very endowment was set up under the aus-
pices of legal formations controlled by the
madrasa-trained “ulama’. Suli authors frequently
criticized the judges (gadis) whose signatures
appeared at the bottom of the documents that pro-
tected wagf revenue. Elwan Celebi, the biogra-
pher of Baba [lyas, blamed the gadi of Amasya for
the persecutions that led to the Baba Rastl revolt.
"This antagonism toward gédis and other figures
associated with the madrasa was not limited to the
followers of Baba ilyas. RimT's main biography
includes a telling anecdote about a poor dervish
who peess in the window of a madrasa and, after
seeing the elaborate dress and expensive eating
habits of the madrasa’s inhabitants, wishes to
become one of them.' What makes the criticisms
against ‘ulamd’ somewhat problematic, however, is
that only in rare cases did Sufis truly reject ‘wlama’
protection, for dervish lodges, as buildings sup-
ported by wagf, were protected by the very group

that many dervish-lodge residents often criticized.”

Not surprisingly, the ulama’ frequently
attacked the residents of dervish lodges.” Ironically,
they were joined in their eriticism by some very
prominent Sufis.’ The fundamental issues in many
of these attacks were money and religious authority.
I areas outside of Anatolia, such as Ayyiibid Syria,
Sufis benefited from the patronage of princes. In
the last quarter of the twelfth century, the Ayyabid
sultan Niir al-Din, who used the epithet “al-Zahid”
{the ascetic), built three dervish lodges in Aleppo.
The grandeur of Aleppo’s Sufi buildings caused
Tbn Jubayr to write that “these Sulis are the Kings
of the land, for God has spared them the trouble of
getting provisions and cleared their minds for His
worship.” Although allowing Sufis to focus on
mose important matters could be cited as one of
the reasons why dervish lodges were built, some
may have guestioned why these buildings needed
to be “palaces that remind them of the palaces of
Paracise.” In Baghdad, the Hanbalt scholar Ibn al-
Jawzi {d. 597/1200) was much more severe in his
criticism of dervish lodges {(khingahs), noting that
they were “decorated palaces,” and incorporated
this observation nto his criticisms of what he saw as
dangerous trends in Sufi activity. In Mamliik
Cairo, another Hanbali scholaz, Ibn Taymiva



{661~728/1202-1328), followed Thin al-Jawzi in
his condemnation of many contemporary Sufi
practices. He questioned the power and piety of
those who claimed mystic status and ended up in
palatial dervish lodges.” Other religious scholars
and even Mamliik chroniclers eriticized the resi-
dents of dervish lodges for being lazy apportunists
with little real devotion to the Sufi path. Taqf al-
D1 AbT al-“Abbas Ahmad ibn ‘Alf al-Maqrizi, a
Mamliik chronicler, barely contained his hostility
toward the Sufi groups residing in Cairo. His
enmity seemed especially vehement toward the for-
eign Sufis who had benefited from free residence
in the palatial structures built by sultans and amirs.”

The cities of Aleppo and Baghdad in the tweifth
century were similar to Cairo in the fourteenth cen-
tury in witnessing the growing popularity of Sufis.
Criticisms against Sufi practice were directly con-
temporary with a sudden increase in the support of
Sufl insthwdions, In Mamiik Cairo, the wloma’
who questioned the sanctity of the Sufis and the
large expenditures that went to these institutions
were often trying to adjust to the decreasing finan-
cial support given to madrasas and other pious insti-
tutions by the ruling elite. As the standard of living
for residents in dervish lodges grew highey, promi-
nent ‘wlama even tried to establish residence in
dervish lodges instead of madrasas.”

Although we do not have the same wealth of
sorrces on the Seljuks of Rim as on the Ayyiibids
or Mamlitks during Seljuk and Beylik times, the
cities of Sivas, Tokat, and Amasya were like
Mamltk Cairo and Ayyiibid Aleppo in that under
these political regimes the endowments for dervish
lodges grew in size and number while those for
madrasas decreased. Although it is usually
assumed that patrons built more dervish lodges
because of the special functions associated with
them, a change in political structure created new
economic and social metivations for those patrons

who took over building activity after the last royal

Seljuk foundation was built in 1243. These politi-
cal changes made dervish lodges a choice abject of

patronage.”

WAQF AND MULK AFTER KOSE DAG

I'rom the second half of the thirteenth century to
the second half of the fourteenth, centralized rule
broke down in Anatolia, to be replaced by a largely
independent local landed aristocracy. In this
sociopolitical environment, t’llie endowment of
dervish lodges became the easiest means for these
tocal rulers to extend their control over newly
acquired lands.” Because the initial investment
required for dervish lodges could be less than for
other pious buildings, they were alse one of the
cheapest beneficiaries for protected endowments.
Supporting a dervish lodge allowed rulers to tie up
revenues from these lands as wagf, which served
two purposes. [t supported new institutions and
permanently dedicated land revenues toward that
end, allowing amirs to protect and invest the land
they had acquired from the bankrupt Seljuk state.
When property values increased, these invest-
ments could grow, and although the amir could
not sell wagf property, he could ensure that he and
his descendants controlled the use of that revenue
and, by naming hirm or his descendanis as holders
of an endowed position, assure a steady income
from the foundation. In other words, amirs could
use a waqf foundation supporting a dervish Jodge
to set up a luerative source of income for them-
selves that remained outside of state control.

The Battle of Kése Dag in 1243 marked a
major change in land allocation in which power
and land shifted from the centralized Seljuk sul-
tanate to the local amirs. Before this battle, it had
been difficult for amirs to acquire their own land.
In general, they had been supported by the land
grants known as igta”, which were held only tem-
porarily is return for military or administrative

service.” After the Mongol victory, the Mongols
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began to tax the Seljuks and their subjects, further
decreasing the revenues of the Seljuk state, already
depleted by corrupt policies and internal rebel-
tions. Seljuk rule continued to cast a faint shadow
until 1307, but real autherity siphoned off into
locat hands. Seljuk sultans who needed money
were forced to sell or give land to amirs in the
form of mulk, which gave full and permanent
ownership, not just temporary rights, to the land
and its revenues. The local amirs, for their past,
ironically themselves often former Seljuk rulers or
their descendants, used both Mongol and commu-
nal backing to achieve their ends. The new distri-
bution of land as mulk was so widespread that, by
the beginning of the fourteenth century, most of
the land that had belonged to the Rium Seljuks
had become private property.”

Mulk could be transformed into wagf, and by
doing so the patron laid permanent claim to the
property, rendering it inalienable.” This was espe-
cially important after 1277, when the Mongols
sought to recover Seljuk igtd’s that had been made
into mulk." Amirs reacted to this attempt by build-
ing new dervish lodges; the greatest number of
dervish lodges were built in Anatolia between
1277 and 1300, a period that coincided with the
most direct Mongol nvelvement in Anatolia. In
Tokat, for example, three Jodges— the Shams al-
Din ibn Husayn (1288}, Khalif Ghaz (1299,
and Sunbul Baba (1268-99 ) —were built within
an eleven-year period. The wagf also ensured that
the foundation would provide an income for offi-
eials within the institution. By appeinting them-
selves or their family members to these offices,
wagifs (donors of wagfs) ensured that either they or
family members would receive that permanent
income. In some cases, where officials’ salaries
were based on a percentage of income, the salaries
could increase as the value of the foundation rose.

‘I'he official who controlled the collection and

distribution of wagf revenues was an important
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figure, Known as the nazir, he had final discretion
over the disposal of funds.” The position of ndzir
was usually passed on in a family from generation
to generation to ensure that control of wagf rev-
enues would remain in that family. Because activi-
ties connected to the dervish Jodge, unlike those
connected to other “plous” institutions such as
madrasas and mosques, did not involve ‘wlama’,
the nazir may have exercised more independence
in choosing how to divide funds, invest revenues,
and levy rents.” Furthenmore, the patroni of a
dervish lodge was able to appoint the nazir and
specify how his position would be passed on. For
many of the same reasons, by the fourteenth cen-
tury the wagif began to name the shairh and even
stipulate that this position, like that of the wagif or
nézir, be passed on to his descendants.” In this
way, the patron could control the allegiances of
the key figures in the foundation and further bene-
fit from its revenues. During periods of extreme
political insecurity, in particulas, endowing a
dervish lodge was a way of ensuring that the con-
trol of assets would remain within one family. By
turning former state land iinto wagf and thus con-
trolling the future of their estates, patrons left their
descendants powerful and land-rich, and these
families in turn continued to shelter their asscts by
endowing other pious institutions controlled by
the administrators of their cheice.

Another important financial incentive for
choosing dervish lodges to patronize was that they
were cheaper than other buildings. Local amirs
did not have the resources of sultans and could
never have afforded to invest their property as
wagf for mosques or madrasas.” Although dervish
lodges could be lavish, they were not required to
have special rooms for prayer, lodging, food
preparation, or teaching, and their wagfiyas,
unlike those of madrasas, did not have to provide
the large stipends allotted to the imam, mudarris,

or students. The salary of a mudarris, in particular,



was often at least twice as high as that of other offi-
cials.” The salary for a shaikh, however, was signif-
icantly lower. A 1272 wagfiya from Kirgehir, for
example, allotted 1, 200 dirhdms per vear to a
mudarris, a figure more than double that for the
shaikh, which ranged from 426 0 Goo dirkams a
year.” ' _

In thirteenth- and fourteenth-century Anatotia,
where control over newly available land was
directly related to acquisition of political power,
the patrenage of architecture was one means by
which amirs were able to hold on to property.
The three most prolific building patrons fram
this period —the pervane Mu‘in al-Din, the wazir
Fakhr al-Din “All, and the atabeg Jalal al-Din
Qaritay—and their descendants were highly suc-
cessful in quickly converling private property into
protected wagf. Through this method, they were
able to establish semi-independent rule over
eatire regions.”

"T'o these patrons, dervish lodges were much
more than simple tax shelters, As previeusly
pointed out, local leaders chose to build dervish
lodges, as opposed to mosques and madrasas,
because dervishes had an enormous influence
over the local population and the Tiirkmen
groups. This second reason was important
because, by the second half of the thirteenth cen-
tury, amirs could no longer rely upon Seljuk forces
to protect their cities from external threats or to
queil rebeliions. Thus, they wanted to form
alliances with leaders of resident groups to provide
local military support and to help ensure their
popularity.

By building dervish lodges in accessible and
popular Jocations, amirs fostered alliznces between
themselves and this new power base made up of
resident groups, Furthermore, in the same
wagfiyas used to set up these buildings, patrons
supplied dervish lodges with salaried positions and

provisions. These positions and provisions ensured

that the lodges would have a visible and audible
role in the life of their cities. For patrons were as
concerned with the future and fame of their build-
ings and institutions as with control of land assets,

SALARIED POSITIONS

The wagfiyas for dervish lodges of thirteenth- and
fourteenth-century Anatolia stipulated a wide
range of salaried positions. Although the inclusion
of any of these positions was 1ot a requirement for
the dervish lodges, the number of officials so speci-
fied was in some cases equal to the number found
in wagfiyas from much larger madrasas. For exam-
ple, the wagfiva from the Shars al-Din ibn
Husayn lodge in Tokat mentions a mutawalls,
shaikh, mu'adhdhin, bawwéb, mushrif, khadim,
and two héfizes in addition to a cook and a
cleaner. Each of these positions was supported by
a yearly or monthly salary that was either a fixed
amount or, as was more likely, a portion of the pro-
ceeds of the wagf revenues. The positions varied
according to salary level and inheritability.

The Shaikh and the Mutawalll

One of the least tangible but most significant func-
tions of the dervish lodge was as a spiritual and
educational center. An individual connected to a
lodge as a shaikh served as intermediary between
the holy figure enshrined in the torab and the pil-
grims who came to worship. Shaikhs became the
receptacles in which the words and deeds of the
holy figures connected to these sites were stored.
In Anatolia, where dervish lodges attracted groups
with varied religious backgrounds and limited
knowledge of Arabic or Persian, the shaikhs liter-
ally served as interpreters for the heterogeneous
groups that camne to the lodges. Furthermore,
these shaikhs linked holy figures to Christians and
Tiirkmen groups throuéﬁ legends and parables. At
the same time, a dervish lodge provided a forum

for theological discussions between shaikh,
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dervishes, and leamed men.” An increase of visi-
tors and pilgrims augmented the fame of a shaikh
and the importance of his or her dervish lodge.

During the thirteenth and fourteenth cen-
turies, shaikhs gained a large degree of independ-
ence, as evidenced by the development of their
role vis-a-vis the building endowment frem 1240
to 1350. While wagfiyas for the dervish lodges
built before 1289, such as the Gok Macdrasa
lodges of Sivas and Amasya, did not include the
names of specific shaikhs, those from the end of
the fourteenth century not oaly listed specific
shaikhs but specified a line of descent.” The
wagfiva of the Ya'qiib Pasha lodge in Amasya is
typical of the wagfiyas from after 1300 in contain-
ing a stipulation about how the position of shaikh
would be passed on; it stipulates that the shaikh be
a descendant of ‘AlT ibn Siyawiish.” Before this
peried, when neither the shaikh nor his heir was
stipulated by the wagif, it was the responsibility of
the mutawallf (administrator) or nazir (administra-
tor) to appoint a shaikh. This prerogative to choose
the spiritual head of fife within the lodge lent the
ndzir or mutawalll great power.™

Issues related to community formation help
explain why the wagfiyas from the fourteenth cen-
tury emphasize the role of the shaikh and his or
her descendants. The stipulations about a shaikh
and his or her line of descent ensured a contimuity
in the communities formed around these dervish
lodges. The lodges themselves, as buiklings, reified
the alliances between patrons and shaikhs. Once a
community had formed around a lodge, it was
important to its continvation to carry this alliance
into the future and assure that the patron’s descen-
dants and the shaikh’s descendants had a perma-
nent place marking their relationship.

Although the shaikh was considered the spiri-
tual master of the dervish lodge, his stipend was
regulated by the mutawalli or ndzir. The

mutawalli also decided how to invest wagf
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revenues and to distribute any profits generated by
the foundation. The mutawalli represented the
interests of the wagif insofar as he enforced com-
pliance with the stipulations in the wagfiya. His
salary was usually significantly higher than that of
the other appointinents in the dervish lodge.” In
some wagfiyas the mutawalll is even named as the

heir to the wagf if the wagif dies.

The Hafflfiz and Mu'adhdhin
"T'he hdafiz {one who has memarized the Qui'an)
assured that attention would be drawn to the
building and its tomb. Almost all the dervish
lodges built in Sivas, Tokat, and Amasyz between
the second half of the thirteenth century and the
second half of the fourteenth century had tombs.
One of the main purposes of the endowments of
many Anatolian dervish lodges was to preserve
these tombs as objects of veneration for lodge resi-
dents, Jocal residents, and pilgrims. Kach wagfiva
included funds for the upkeep of a tomb, usually a
square domed room with at least one cenotaph.
These cenotaphs were the object of special venera-
tion through daily Qur'an readings, which were
generally listed as a stipulation (shart) of the
endowment, Most wagfivas for dervish lodges
include a formula stating where, when, and by
whom the Qur'an should be read. For example,
the deed of the Shams al-Din ibn Husayn lodge
stipulates that “each day two people among the
huffaz read a part of the Qur'an in the above-
mentioned tomb.”™ The salary of the héfiz also
was usually listed as a shart of the foundation.”
Unlike Quidnic recitations, which could theo-
retically be heard and observed via a large street-
level window by all ethinie and religious groups,
the performance of prayer inside the lodge was
restricted to a select group of dervishes, a number
usually determined by the wéagif.” Furthermore,
the physical layout of the lodge served to isolate

and Hmit the prayer area. The prayer hall, or



maidén, generally located in the back of the lodge,
with little or no public access, was not visible from
the street. What windows it had were usually very
small, and their sills were placed far above six feet.
In this way, the praver hall, like the individual
cells for mystics, was a private space separated
from the outside world both by the lodge’s thick
rear walls and by the roons facing the street.
Although a limited group was allowed to enter
the dervish lodge for prayer, the call to prayer must
have been important. Most of the extant wagfiyus
from this region provide a salary for a mu’adhdhin,
who was expected to perform the five calls to
prayer.” As a result of this stipulation, the call to
Muslim prayer would have emanated from these
dervish lodges, thus helping to associate them with
Muslim religious practice. The call signaled and
emphasized the adherence of dervishes to the
most visible and central part of Islamic belief and
at the same time distinguished the lodges from
soup houses and other shelters. Because only a
select group of people were able to enter the
prayer hall during prayer lime, the call to prayer
also drew attention to the privilege this group of
dervishes enjoyed. The importance of the muad-

hdhins was underlined by their high salaries.”

The Bawwab and Resident Dervishes

Wagftyas for dervish lodges in Sivas, Tokat, and
Amasya include stipulations for a bawwab, who
was usually guaranteed as generous a salary as the
imam or hafiz. He decided who was allowed inside
and may have had final judgment on how people
were recognized and admitted. [t can be assumed
that, in addition to the resident dervishes, others
must have come to the lodge for discussions and
meals. The bawwdb was responsible for determin-
ing which of these outsiders was to be allowed in,
He also kept extra dervishes out of the lodge dur-
ing prayer time and in the evening. Since wagfivas

only included the most general guidelines about

who should and coukd use a building,” it would
appear that it was up to the bawwab to determine
wha could enter. This position gave him a signifi-
cant role in the function of cach lodge. On a sym-
bolic level, the bawwdb, within the urban
gnvironment, marked the threshold between non-
restricted and restricted space as well as between
holy or blessed space and secular space. On a
more mundane level, the bawwdh’s required pres-
ence meant that someone would be directing vari-
ous audiences to specific buildings and parts of
buildings.

The number of resident dervishes, however,
was not left up to the diseretion of the bawwab.
That number was usually specified in the wagfiva.
For most of the dervish fodges in this study, this
number was below ten. Each dervish was given a
fairly generous stipend; the amount was less than
that of the shaikh and mutawallr but equal to the
mu'adhdhin, hifiz, and bawwéb. In addition,
dervishes were often given such supplies as soap
anel wax and required to be fed meat. Given the
amounts of these stipends, it may have been diffi-
cult for lodges to support more than ten dervishes.
For these residents, life inside the lodge must have
been a welcome relief from the outside world,
especially afier the third yuarter of the thirteenth
century, when there were a number of famines
and an increase in Tiickmen raids.™

Although very little information survives con-
cerning the dervishes who lived in dervish lodges,
wagfivas stipulated that they perform Friday prayer
and provided for celebrations during the major
Muslim holidays.” The wagif's motive in ensuring
that Sufi resiclents observed these central [slamic
practices is not easy to ascertain. Given the many
stipulations about the pious nature of the resi-
dents, the stipulation concerning observances
seems odd. On the'other hand, many of the resi-
dents were involved with secular activities that

brought them out to the fields and markets. It is
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possible that such stipulations staved off questions
about the piety of the residents and hence about
the institutien. At the same time, because some of
the more antinomian Sufis may have spurmed
many of these visible and andible practices, the
stipulations ensured that a certain type of Sufi

would be representing the institution.

STIPULATED ACTIVITIES

Building patrons who endowed dervish lodges also
stipulated that the residents perform duties such as
welcoming visitors, praying, reciting the Qur'an,
and distributing food. In general, the performance
of these rituals reinforced the solidarity of the
dervishes connected to specific buildings and also
encouraged interactions between the dervishes
and an outside community of followers. Some of
the more public activities were intended to

emphasize the piety and mystical power of the

Tlodge’s dervishes, Finally, the staging of other

activities, like prayer and discussion, displaved the
connection between pelitical leaders and dervish
leaders to a Jarge urban audience.

Distributing food to the poor was a sharf of
some of the endowment deeds for the dervish
fodges from Sivas, Tokat, and Amasya. According
to the building endowment for the Sunbul Baba
lodge in Tokat, food was to be dispersed to the
poor (fagir) on Wednesdays.” In the deeds of other
lodges, the day for food distribution was not speci-
fied.” Food distribution drew masses of people to
the dervish lodge and signaled its popularity to a
broader urban audience.

Such distribution, of course, was only one rea-
son for preparing food in the lodge, for meals also
had to be prepared for desvishes and their guests.
Food preparation and the meals themselves were
important adjuncts of entertainment, initiation,
and ritual celebrations. According to later sources,
meals in dervish lodges usually were eaten by

dervishes and notable guests, such as Mu‘in al-Din
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Pervane, Meals were taken in a large oblong hall,
the maidan, the same hall used for prayer.”
Thiough communal meals, dervishes and guests
came together on a frequent basis, including those
occasions on which the dervish lodge served asa
hostel for travelers. Guests who were invited to
these meals spread stories about the lodge’s
dervishes and benefactor to lodges in other cities,
in essence publicizing the lodge abroad.

Similarly, sheltering travelers and pilgrims,
another of the lodge’s primary functions, extended
the fame of the lodge as botl: a hostel and a pil-
grimage site.” During a visit to Sivas, the four-
teenth-century traveler Ibn Battiita was invited to
stay at two different dervish lodges. When he and
his group arrived at the gates of the city, they were
met by “a large company, some riding and some
on foot,” of followess of Akht Bigakg1. Directly
after, they were met by associates of AkhT Celebi,
wha invited [bn Battiita to lodge with them. As Ibn
Battiita points out, he “could not accept the invita-
tion, owing to the priority of the former.” As a sort
of compromise, he and his company “entered the
city in the company of both parties, who were
boasting against one another, and those who had
met us first showed the liveliest joy at our lodging
with them.”™

Guests who travefed along trade and pilgrim-
age routes reinforced the connection between
dervish lodges and other haly sites along these
routes. During the thirteenth and fourteenth cen-
turies a.close relationship developed between
dervishes and the revival of ancient religious sites.”
A number of thirteenth- and fourteenth-century
buildings atong the Sinop-Antalya and Tabriz-
Constantinople trade and pilgrimage routes were
linked to holy figures embraced by Sufi cormmuni-
ties after the rediscovery of their tombs. A number
of these sites evolved nto dervish lodges by hous-
ing or at least feeding dervishes. Their tombs, as

pilgrimage sites, attracted both dervishes and



merchants. They also offered entertainment and

discussion to a variety of audiences, both residents
and visitors. -

No other activity more clearly illustrates the out-
ward orientation of dervish lodges than the perform-
ance of the dhikr and sama®* In the milieu of the
late thirteenth century, some dervish lodges sought
followers through music and dance. The dhikr, a
spiritual exercise meant to welcome God's presence
throughout one’s being, could be performed in 2
variety of manners. Generally, dhikrs were group
meetings in which thase present sought to become
one with God through rhythmic and repetitive invo-
cations of God’s names.” Some dervishes were
known for practicing flamboyant dhikrs and sama’s
in which they whipped themselves or rmade animal
naises. This behavior was the object of strong disap-
proval by Sufis like Jalal al-Din Ramt and Najim al-
Din Razr. Najm al-Din Rigi felt that the rituals of
flamboyant wandering dervishes had na connection
to Islamic practices. He made pleas for the perform-
ance of silent dhikrs that took place in private or
through the guidance of a knowledgeable master.”

Sorue of the disapproval, however, was based o

jealousy, beeause these flamboyant dervishes devel-

oped a popular following, When RamT's second
wife left the house without her husband’s permis-
ston in order fo watch a group of RifaT dervishes
performing in 2 madrasa in Konva, Rimt reacted to
her absence with great anger, an anger caused in

part by jealousy.” No Jess than tese dervishes, he
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FIGURE &
Tokat, Sunbul Baba lodge:
portal {eft).

FIGURE 7
Tokat, Sunbul Baba lodge:
facade (right).

31



FIGURE §
Tokat, Sunbul Baba lodge:
reconstructed fagade.
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and his followers tried to attract and accommodate
the needs of audiences who were not ascetics, per-

forming the samé’ after every Friday prayer.” Riimi
was even quoted as saying that he had to use music
and dance to appeal to the Anatotians.”

The dhikr and samé® were often performed by
dervishes in madrasas and palaces, though these
were clearly different from those performed in the
dervish lodges. Nevertheless, dervish-lodge patrons
who had palaces of their own would still attend the
dhikr or samd” in dervish lodges, advertising their

association with dervishes to a wider audience.

THE DISTRIBUTION OF FUNDS

in addition to salaries, wagf endowments provided
steady funds for the upkeep of the lodge and its
adjoining tomb. The largest proportion of wagf
funds went to the upkeep of the dervish-lodge
building. In the case of an endowment for the
Sunbul Biba lodge in Tokat, half of the endow-
ment's income was earmarked for the building.”
Since the building had been built at least fifteen

years before an endowment was drawn up, one
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wanders if such a division of monies was meant to
ensure the building against seizure by the building
officials. Upkeep expenses could have included
everything from building repairs to furnishings
and other accoutrements. Given the still impres-
sive detail fornd on the Sunbul Baba lodge (fig.
6}, it is quite possible that the building’s furnish-
ings and its library were equally lavish. At the same
time, devoting such a large proportion of the
endowrnent’s money to the upkeep of the building
also ensured the soundness of the endowment, for
any money not spent on the building went back
into the endowment, and with such a high rate of
allotment for the building, some money surely
went unspent I some years.

In most cases, the tomb was the most impor-
tant part of a dervish lodge. By this tangible con-
nection to a holy figure, the lodge attracted visits
from wandering dervishes, merchants, and pil-
grims. They traveled to the building in order to
derive baraka {blessing, holiness} from the tomb.
What is not clear is the relationship between these

holy figures and the building endowment, that s,




which came first. Although shaikhs were often

buricd in the tombs of their dervish lodges, a num-
ber of lodges were built around earlier tombs. That
many of the wagfivas for lodges are filled with spe-
cial stipulations about these tombs only suggests
that they were meant to be the centerpieces of
their lodges. Yet. even though an entombed holy
figure was the distinguishing mark of a dervish
lodge, contemporary sources rarely mention who
was buried in the tomb. This stands in strong con-
trast to the many separate fombs within the city
and Lo the tombs incorporated into madrasas. Iron-
ically, it is possible that many of the entombed fig-
ures gained prominence through the dervish lodge
inwhich they were buried, Anatolian audiences
know these buildings were built on sacred sites,

and may just have assumed that the entombed

figures themsclves were holy. When individual
dervish lodges were taken over by established
orders, the new hierarchy simply incorporated the
holy figures buried in the tombs into their own
orders.”

From the location and orientation of the tombs
in most of the dervish lodges in Sivas, Amasya, and
Tokat, one can asswme that tombs were intended
to be the most accessible part of the lodges. With
few exceptions, the facades of the buildings
included windows into the tomb rooms (see figs.
27, 28, and 30). Although most dervish lodges
had two domed chambers—a tonib room and an
often larger room for ritual gatherings and meals—
tomb rooms were c%isl'mguishecl fram these other
domed chambers by visual cues, A preminent fea-

ture of all the tombs from the extant dervish lodges
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FIGURE O
Tokat, Khalif Ghazl ladge: tomb
windows,



FIGURE 10
Tokat, ‘Abd al-Muttalib lodge:
tomb window {left}.

FIGURE 11

Amasya, G6k Madrasa lodge:
tomb window with inscription
(right).
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n Sivas, Tokat, and Amasya are large windows that
allow visual access to the tomb (figs. 7—11). These
tomb windows usually faced a main thoroughfare
(see figs. 27, 29, 30, and 31) and had marble
revetments with inseriptions and ornamentation
that drew further attention to the window (figs. 7,
g, 10, and 11). Thus, the Qur'dn readings that
took place in tormb rooms near open windows
would have been audible on the street, allowing
and even compelling the passerby to listen.
Although Qur'inic recitations were held at
almost all tombs, individual tombs and madrasa
tombs were not accessible to as large an audience
as dervish-lodge tombs, Singletomb structures
were often located in remote areas, far away from

urban centers. The ‘Abd al-Wahhib tomb, for
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example, was located outside the city walls, on a

hill bwo kilometers east of Sivas.” Tomb roomys
inside medrasas, masjids, and hospitals, on the
other hand, though located in urban centers, were
closed off behind the walls of courtvards and
accessible ondy from inside the buildings. The
grand domes of these lombs may have been visible
from a distance, as were the elite who were
allowed aceess to thern, bul the tombs themselves
were, for all intents and purposes, though right in
the wrban midst, remote from the average resident
and traveler (fig. 12}.

Because the dervish lodges were relatively open
and were located in market areas, merchants and
traclers came into contact with dervishes and,

whether passivedy or actively, witnessedl their



activities,” The significance of this conlact between
the veneration of holy men and mercantile activi-
ties was far-reaching, By sponsoring dervish aclivity
within busy uthan sctfings, patrons encourezged
close connections between dervishes and other
urban groups, such as craftsmen and non-Muslims.
Many of these patrons were amirs who, in the after-
math of the Seljuk defeat by the Mongols, relied
on local military and financiai support. To secure
that support, they needed to attract to their cities
both merchants and pilgrims, which they accom-
plished througl, among other means, their own
support of dervish lodges with the tombs of popular
holy men. Traveling merchants spread the fame of
these holy men to other merchants and pilgrims
they met during their travels. Through these mer-
chants, dervish lodges, including those of Sivas,
Tokat, and Amasya, were connected to other pil-
grimage sites along the trade routes.

WAQF ENDOWMENTS, SUFI
HAGIOGRAPHIES, AND LOCAL SUPPORT
Although the lodges were one of the easiest ways
to protect property available to the patrons of the
thirtcenth and fourteenth centuries, financial con-
cerns were not the only reason why so many
dervish lodges were endowed in this period. In the
aftermath of the Seljuk loss to the Mongols in
1243, local leaders, who could no Jonger depend
on the Seljul state for military and linancial
support, needed to promoete peace and stability in
their provinces. These patrons wanted the physical
and spiritual protection that they thought inhered
in these local picus institutions.” Since part of the
exchange between these patrons and the commu-
nities in their provinces depended on the patrons’
providing and being recognized for services to
their people, patrons believed, in the case of

dervish lodges, that they could gain local support
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FIGURE 12
Sivas, Seljul hospital: view
fram the west.
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by associating themselves with and investing m the
prestige and piety of some of the mare popular
charismatic figures.

Although the building of dervish lodges cre-
ated permanent monuments te a patron’s fies with
Sufi shaikhs, this support did not guarantee an
atidience for these lodges. Bven if there was an
audience, there were no assurances that visitors to
the lodges would associate them with their
patrons. Although local elites could use wagf
endowments to ensure that dervish lodges per-
formex] rites over tombs and distributed food to the
poor, it was up to Sufi scholars to spread imforma-
tion about the patron.

Although there were obvious spiritual benefits
to patrons from being mentioned in hagiographies,
the way descriptions of this interaction are han-
dled in these sources suggests that the relationship
behween a patron and a Sufi saint was far from a
simple one. In many of these accounts, the Sufi
saints are portrayed as unwilling recipients of
pations’ largess. Ironically, these same saints often
dedicated their texts to their patrans.

The relationship between Mu‘n al-Din
Perviine, who ruled over most of the former
Dinishmendid region between 1262 and 1277,
and Fakhr al-Din Traqi (d. 1288 ) was typicaily
multidimensional, But since the events of these
vears are directly tied to Mu'Tn al-Din's ambitions
in Anatolia, it may be helpful fo present a brief
summary of his rise to power. Although he is first
mentioned as the commander of Tokat, through
his association with Mongol generals he was also
assigned various other positions and awarded terri-
tories in Sinop and Tokat. One of these positions
was as wazir to the Seljuk sultan Qilij Arslan, who
controlled the easters: half of the Seljuk empire.
However, in 1256, when Mu‘n ak-Dinartanged to
have the sultan murdered and installed the sultan’s
infant son, Kaykhussaw 111, Mu‘m al-Din became

the de facto ruler of the Seljuk state. [His meteoric
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rise to power came to an end in 1277, however,
when he was put to death by the Mengols, who
suspected hir of conspiring against them.”

Fakhr al-Din Triqf dedicated his Lama‘at to
Mu‘ta al-Dm.” We know from Aflakt's Mandgib
al-‘rifin that Mu‘in al-Din often attended the
sama® of ‘Iriqi in a dervish lodge that he built for
“Irigi in Tokat.” Yet, in ‘TraqT's hagiography a
number of accounts stress ‘lraqi’s dismissal of
Mun ab-Dia’s affection. In one account, Mu'‘in
al-Din was passing by a polo field, where he saw
Yraqi playing polo with some vouths. Mu‘Tn al-Din
offered to join the game and asked “Iriigi what
position he should take. In response, Irigs pointed
to the road and said, “That position.” According to
this account, Mu‘in al-Din walked away in
silence.”™ Although this account seems o suggest
that “Irigi was immune to Mu‘m al-Din’s affection
and power, we should not forget that “Traqt dedi-
cated a manuscript to him. By itsclf, the dedica-
tion suggests a mutually dependent relationship
between the two figures. But the mutuality of the
relationship did not entail equal footing for each
party thereto or consistent expression thereof. For
Uraqt dramatically rebuffed Mu‘s al-Din in pub-
lic and only expressed his deference or gratitude in
private, on a dedication page.

The relationship between Izaqf and Mu‘Tn al-
Din became increasingly close during the final
vears of Mu‘m al-Din’s life. Mu‘in al-Din’s affec-
tion for “Traqi was well known. According to many
accounts, when Mu‘m al-Din was put to death, he
left all of his weaith (if not the entire wealth of the
Réim treasury} with Traqr.” “Iragi then took Mu‘in
al-Din’s money to Egypt to win the freedom of
Mun al-Din’s son, who had been jailed by the
Mamliks. In some accounts, ‘IriqT is even linked
with Mu‘n al-Din’s daughter. However this may
actually have been, the accounts indicate a bond
between a political patron and a holy figure that

continued after the death of the former,



Accounts of meetings between Jalil al-Din
Ramf and Mu‘Tn al-Din are similarly equivocal.
Riimi’s main biography includes nearly one hun-
dred references to Mu‘n al-Din, and conversa-
tions between the two figures are also recorded in
the Fthi ma fihi and the Mathnawi, In his rela-
tions with Riimi, much as in his relations with
Traqt, Mu‘m al-Din took on the roles of disciple
and patron. According to Rumf's biographer,
Mus al-Din often sought Ritm?'s counsel. And
like “Irdg, according to the accounts, Riunt
refused to treat Mu'in al-Din with any great defer-
ence and was often quite dismissive of him. It is
also made clear that Ramt advised Mu®n al-Din
not to double-cross the Mongols. But given Mu‘mn
al-Din’s grisly death, RiimTs biographer, in his por-
trayal of the poet’s relationship with Mu‘mn al-Din,
wouid not have wanted to implicate Rtimi or his
disciples in an act of intrigne against the Mongols.

Descriptions of Mu al-Din's support for
RamT’s tomb and dervish lodge in Konya depict
Rami, again like Triq, as an unwilling and non-
committed recipient of the prince’s generosity.
This relationship falls into the familiar pattern of
the world-rejecting saint and the worldly patron.
Biographers argue that RiimT did not wish to have
his grave marked. This repudiation of the memo-
tial tradition was conzmon to Sufi saints of the
period. For example, according to Rimi’s main
biographer, Aflaky, the architect Sahib al-Isfahant
twice raised a memorial arch or dome above the
grave of Burhan al-Din Muhaqqig, but both col-
lapsed within a few days of construction. Burhan
then appeared to Sahib al-Isfahint in a dream, ask-
ing that no structure be erected aver his grave.™ In
Rimt’s case, however, his disciples’ desire to mark
his grave prevailed over these sentiments. For
short time after his death, in 672/1273, his follow-
ers built a mausolewm over his grave, in Konya.
This was no ordinary mausoleum and no ordinary

building project. In the vear following Rimi's

deatlt an architect was commissioned to busld the
tomb. Approximately eighty vears later, in 1333,
when a disciple of RamT’s grandson wrote the
main biographical work on Ritmi and his follow-
ers, both the tomb’s architect and patron were
given a prominent place in the text.”

The tomb tower, which is now enclosed in a
targe and sprawling complex, has a fluted drum
supporting a conical roof. A band of Qur'anic cita-
tiens rums around the rim of the roof. In subse-
quent centuries, first under Qaramanid and then
under Ottoman patronage, Riimt's tomb became
the center of a large multiunit complex. Whoever
inherited the position of administrator of this build-
ing also became the leader of Rtumt's followers, 2
mannet of succession that further demonstrates the
significance of these buildings in the process of

sanctification and the development of Sufi orders.

CONCLUSIGN
The authors of fourteenth-century mandgibs used
descriptions of dervish buildings te exalt relation-
ships between the Sufis and patrons of the thir-
teenth century. The Mu‘m al-Din Perviine dervish
lodge in Tokat, built for the Qalandar dervish
Fakhr al-Din Triqi by Mu®m al-Din, is described
as a place where the praises of Rimi were
preached.” Likewise, the ‘Abd al-Muttalib lodge of
Tokat is mentioned as a lodge for Rtimi's follow-
ers. Through these written accounts, hagiogra-
phers infused new meaning into the built
envirgnment, Af the same time, the association of
these buildings with particular saints continuaily
attracted new disciples by alerting followers to
their existence. Thus, the joint venture of shrine
and lodge building in market areas in Sivas, Tokat,
and Amasya provided one venue for the formation
of new group identities that were also being
encouraged in Sufi biographies.

The buildings that patrons built for Sufi lead-

ers worked within two spaces — the literal space of
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the cityscape and the literary space of the hagiog-
raphy—as evidence of the patrons’ support.
Hagicgraphies formalized the relations between
Sufi saints and the representatives of the Seljuk

dynasty, going so far as to include the names of
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patrons, something that no doubt provided further
incentive for future acts of largess. The Sufi lead-
ers, for their part, profited from the added prestige
of having prominent politicians as disciples, as

long as these disciples knew their place.
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PART I

DERVISH LODGES AND URBAN SPACES: SIVAS, TOKAT, AND AMASYA



CHAPTER 3

——
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Dervish Lodges and the Transformation of City Spaces

My Lord has created « city

In between hvo worlds.

One sees the beloved if one looks
At the edge of that city.

I eame upon that city

And saw it being built.

[ too was built with it

Amidst stone and earth

— HAjT BAYRAM WaLT (D. 1429-30)"

Between the time when Jalal al-Din Riuni Frst
came to Anatolia and the vear 1300 a new
wotld was ereated in Sivas, Tokat, and Amasya.
Those who saw and watched these cities grow
were, as described in HajjT Bayram Wall's words,
built with them. Yet, at the same time, they were
as instrumental in the city’s change as those who
lifted the stones and the earth and paid for sup-
plies. For while new buildings may alter a previous
spatial order by privileging some sites and obscur-
ing others, pedestrians always seek to alter this
order to their own needs.

By 1350, the experience of Anatolian cities had
been dramatically altered through the placement
and orientation of a series of newly built dervish
lodges. In 1o place was this more evident than in
the citics of Sivas, Tokat, and Amasya. Here, after
the eclipse of the Seljuks, dervish ladges were
made to encourage the growth of specific kinds of
mixed communities. Built near city entrances and
exits, along main thoroughfares, and in key loca-

lions in market areas, dervish lodges of this period

hroke former alliances and hierarchies by drawing
attention away from the former Seljuk urban cen-
ter and to the surrounding city; this brought
dervishes into contact with merchants. By their
location, orientation, and function, these lodges
helped foster a new alliance between dervish
groups, merchants, and local rulers.

To study the changes in the spatial order of
Sivas, Tokat, and Amasya, 1 have broken down the
interval between 1240 and 1350 into an initial
thirty-five year period and three subsequent
twenty-five year perieds. For each interval [ chart
the location of all the major building activity for
that pertod.

Before 1240, each successive political order in
these three cities grafted its own organization of
public and private spaces onto that of the Byzan-
tines. The first transformation by Islamic rulers
was that of the Danishmendids, who appropriated
and converted Byzantine imperial spaces to suit
their own needs.’ They occupicd the citadels and

converied major churches into mosques or



madrasas. After the Seljuk sultans captured these
cities from the Danishmendids, they in turn occu-
pied the citadels, built or fortified some city walls,
and transformed Dénishmendid buildings into
Seljuk structures by adding minarets.

With the addition of Seljuk-style minarets onto
Danishmendid buildings, Sivas, Taokat, and
Amasya cach became the image of a standard
Seljuk city and thus were linked to other Seljuk
territories. The Chuistian and Turkmen popula-
tions lived outside the city walls, usually near the
city gates.” Many of them lived on wagf property
where they had to pay rent, which supported the
upkeep and construction of new Seljuk centers.
They also contributed a significant portion of the
craflsmen who came to these cities to practice
their trades.” Cities provided few services to those
outside the gates; use of the educational and chari-
table institutions within the city—madrasas,
mosques, hospitals, and tombs—was restricted to
the members of the new urban bureaucratic elite

and visiting dignitaries.’

SIVAS

Sivas is in central Anatolia in the flatter part of the
classical Pentus, near the Kizil Irmak* Three
bridges over the river linked Sivas to major trade
routes. One bridge led to the Kayseri road, another
to the road south to Malatya and eventually
Mesopotamia, and the third to the road to Erzin-
can and Erzurum.

Originally known as Sebasteia, Sivas was con-
quered by the Danishmendids in 1071, It was
taken over by the Seljuks in 1171 and was ruled
solely by them until 1243, when the Seljuks were
defeated by the Mongols. Although Seljuk rfepre-
sentatives remained in the city, they were eventu-
ally joined by khanid officials. From 1325 to
1352, long after the demise of the Seljuks and the
withdrawal of the Mougols, Sivas belenged to the
Eretnids, a Tiirkmen principality, or beylik,

Jan Jun

Tokmak
Palash
Kayseri
I Citadet 7 Yaghi Basan Lodge
2 Gok Madrasa § Burujiyye Madrasa f
3 Main Mosque (Ulu Cami) 9 Ahmad ibn Raha Tomb o
4 Seljuk Hospital-Madrasa 10 Dir al-Raha Lodge |
5 Cifte Minare Madrasa i1 Gidik Minare Tomhb 0 400 m
6 Gitk Madrasa Lodge 12 Dervish Lodge
founded by Qadi Ahmad Burhiin al-Din. Sivas FIGURE 13

served as the seat of the Fretnid principality.”
Because of its location, Sivas flourished as 4
center of trade. Its important commercial status
partially explains why it was the capital of two
dynasties: the Danishmendids and the retnics.
Even the Seljuks, whose capital was in Konya,
briefly made Sivas their capital when the
Qaraminids took over Konya. After the Selfuks
gained control of ports in the Black Sea and the
Mediterranean, Sivas became a center for foreign
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Sivas, Turkey: reconstructed
plan.
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traders, especially Venctians and Genoese.” [t was
also the site of the central market for the trade in
mamlitks. By 1260, a number of caravansarays
safeguarded the route from Sivas through Tokat to
the Black Sea.”

Sivas Before 1240

Before 1240, Sivas was surrounded by a wall with
six gates (fig. 13). Al its center stood a large
hypostyle mosque, and nearby the Yaght Basin
dervish lodge." The mosque still exists (ro. 3}, The
Yaght Basan lodge (no. 7) is the only lost Danish-
mendid building for which there is existing
documentation.” According to historical accounts,
the city walls, erected after the Scljuk conquest in
1171 by the Seljuk sultan “Alf" al-Din Kay-Qubad,
were circular.” Next to the Yaght Basan lodge, built
by the sultan, was a large hospital and medical
school (no. 4)." The sultan’s decagonal tomb was
at the southern end of the hespital, with a pointed
roof that rose above the walls of the hospital to sig-

nal its presence (see fig. 12)." The large Seljuk
rninaret on the main mosque near the hospital rose
above the other structures in Sivas to form a recog-
nizable Seljuk center. The only other high point in
the city was a walled area known as Toprak Teppe,
or the higher citadel (no. 1), in the southeastern
part of the city, loward the Kayseri Gate. The
citadel hill was forty meters high, & hundred meters
wide, and possibly walled.” No pre-Ottoman struc-
tures remain on this hill, but it is likely that those
built there were military structures.

From a surviving copy of a Seljuk wagfiva, we
can identify some of the structures in the city cen-
ter. In addition to the hypostyle mosque with the
Seljuk minaret and the Seljuk hospital, a madrasa,
a palace, and a dervish lodge were mentioned in
various wagfiyas, but none remains, According to
the hospital’s wagfiye, it was built to one side of
the Seljuk madrasa, probably the northem side,

since the hospital stifl has a door there.” The same
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wagfya alse mentions that the royal garden and
Yaghi Basan lodge bordered the hospital on the
other two sides.”

Before 1240, someone approaching Sivas
would have seen a walled city with a central core
defined by civil, religious, and commercial strue-
tures, primarily under the control of the Seljuk
sultans. The walls, minaret, and tomb, the first
architectural features visible to visitors, proclaimed
the city as Seljuk, linking it with other Seljuk cities
that travelers had seen en route and would see
again when they continued on thetr joumey,
Thus, in approaching this city, a visitor expected
to find protected places to trade wares as well as
places to perform religious duties.

Sivas's caravansarays, tombs, and khdns were
genezally built outside the walled city, near the
city gates, Because of this location and their lack of
minarets and high tomb windows, they were not
vistble from afar. One caravansaray occupied a site
in the southern part of the city, near the citadel
hili and oriented toward the road to Kayseri. A sce-
ond stood near the Tokmak and Palash gates, in
the eastern part.” These buildings and other simail
structures scattered around the city did net dupli-
cate the services of the urban core but reinforeed

them.

Sivas After 1240

Building activity between 1240 and 1350 changed
the organization of space in Sivas. We can get
some idea of the extent of this change by compar-
ing information in the wagfiya of the Seljuk hospi-
tal, dated 619 /1220, with that of the Gak
Madrasa, dated 678/1278. Between these two
dates a thriving marketplace had developed. This
is not surprising given Sivas’s commercial status.
According to Mustafa Cezar, whe links the loca-
tion of Sivas’s medieval market to the sites of its

Ottornan ones, the city’s market area began south

of the main mosque (no. 37 and spread to the Gk



Madrasa (no. z}.” Ottoman sources list another
market, called the Baghdad Bazaar, in the north-
cast of the city, near the Jan Jun Gate.™ It is likely
that the twenty khans listed in the wagfiya of
Fakhr al-Dm ‘Al were in the market area.”
Dervish lodges were placed in strategic locations
between these markets and the city gates.

"The organization of space in Stvas was signifi-
cantly changed in 1271, when three new madrasas
were built. Two of them were the first Ikhanid-
sponsored buildings in the city. Their location in
the urban core previously dominated by the Seljuk
madrasa, hospital, and palace proclaimed the
tikhanid sultanate’s control of Sivas. One of these
two {lkhanid madrasas was the Cifte Minare
Madrasa built by the Ukhanid wazir Shams al-Dian
Juwayni (no. 5). It was directly opposite the
Seljuk hospital (fig. 14). In this location, JuwaynT's
statement of [lkhanid sovereigaty was unmistak-
able.” Hamd Baraijirdi, an otherwise unknown
individual representing the Ilkhanids, built the
other llkhanid madrasa of 1271 in the same cen-
tral urban region (no. 8). By contrast to Juwayni
and Burujiyye, the two Mkhanid patrons, Fakhr al-
Din “Al, the amir-dad of the Seljuk sultan, sited
his madrasa in a new area of the city. Fakhr al-
Din’s madrasa, known today as the Gok Madrasa,
was built in the southern region of the city along
the road to Kayseri (fig. 15). This building is ori-
ented toward one of the two gates of the citadel
and the market. The portal of the Gk Madrasa,
like the portal of the Cifte Minare Madrasa, is sur-
mounnted by double minarets that are visible out-
side of the city. The location of Fakhr al-Din’s
Gok Madrasa, strategically between the city walls
and a market area, set the Gok Madrasa apart from
the other two 1271 madrasas, while its double
minarets competed with them.

The visitor of 1271 saw a dramaticaily different
city as a result of these three new madrasas. The

skyline was no Jonger dominated by the single

minaret of the main mosque. The two new sets of

double minarets, on the Cifte Minare Madrasa
and the Gk Madrasa, marked two competing
centers, the central area and the region near the
upper citadel, closer fo the Kayseri Gate.” If the
visitor entered Sivas through the Kayseri Gate, the
mirarets of the Gok Madrasa dominated the
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FIGURE 14

Sivas, Cifte Minare Madrasa

{on the left) and Seljuk hospita
{on the right).



FIGURE 15
Sivas, 60k Madrasa.
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minarets of the Cifte Minare Madrasa by their size
and proximity. From the vantage point of the Tok-
mak or Palash Gate also, the Gok Madrasa
minarets were closer than the Cifte Minare
Madrasa minarets. It was only from the three other

gates, Salpur, Jan Jun, and a now nameless gate,
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that the Cifte Minare Madrasa dominated the visi-
tor's view of the city.

The Gok Madrasa differed from the two other
1271 madrasas most conspicuously in having a
neighboring cervish lodge (no. 6). The dervish
lodge was built by Fakhr al-Din “Alf in 1275, four
vears after his Gok Madrasa and as part of the
same foundation. The wagfiva, from 1278,
includes a statement that the dar al-divafa {guest
house) outside of the madrasa was endowed for
the faqir, while the Gak Madrasa would house the
fugahd’ (scholars of Islamic law). According to the
wagfiva, the dar al-diyafa provided food for three
groups, the fagir, the forty fugaha’ within the
madrasa, and thisty of those “coming and going”
among the sayyids and ‘alawis.” Importantly, this
dervish lodge gave the Gok Madrasa a broader
audience than the other madrasas.

After 1273 Sivas had an urban core that repre-
sented the ruling elite and reflected the change
from Seljuk to llkhinid hegemony.” Fakhr al-Din
‘Alt's Gak Madrasa, however, became an alterna-
tive locus of power, providing residents and visitors
with many of the same services as were dispensed
at the city’s center. [t trained a group of ‘ulama@
loyal to the Seljuk amir-dad, Fakhr al-Din “AlL.
This patron acquired great power and influence
with the breakdown of Seliuk rule, when he was
able to alienate large amounts of former Seljuk
land. Thus, he represented the new group of
patrons who arose after the Battle of Kése Dag. He
protected his newly acquired land through a num-
ber of wagf endowments that supported buildings
in Seljuk trading centers, such as Konya, Sivas,
and Kayseri. At the time he built the Gok
Madrasa, he was amir of the military zone along
the eastern march. Like his other foundations, his
Gok Madrasa trained a group of Muslim bureau-
crats. What is not clear, however, is whether these

bureaucrats were loval to what was left of the



Seljuk state or served IFakhr al-Din “AlT's growing
dynastic ambitions.

In the next period of building activity, between
1275 and 1300, a second dervish Jodge was built
int Sivas, which is today known as the Shams al-
Din Sivast lodge. Located in the northeast of the
city, near the Jan Jun Gate, this dervish lodge was
the second built along a major road leading to the
city watls (no. 12}." The Shams al-Din Sivast
lodge, like the Gk Madrasa lodge, was near an
important market, the Baghdad Bazaar. These bwo
new dervish lodges housed, fed, entertained, and
offered spiritual guidance to travelers, dervishes,
and residents, and the nearby markets offered
opportunities for trade, With the establishment of
the lodges near the Kayseri and Jan Jun Gates, visi-
tors from Niksar and the Black Sea could enter
Sivas from the north and continue on their way to
Erzuram, Baghdad, or Kayseri without needing to
pass through the urban core.

By the end of the third period, a large muiti-
building dervish-lodge complex, the Dir al-Riha
(no. 10}, had been built in the vicinity of the Tok-
mak and Palash Gates, near the eastern cemetery.
The building was named Dar al-Riha after the
original founder of the building, Kamal al-Din
Ahmad ibn Raha. According to the wagfiya, he
endowed it for the ahl al-din {people of religion),
the fugara’ (wandering mystics}, and the masékin
(various dervishes and ascetics). According to Ibn
Bibi, the original founder was linked to a cara-
vansaray of the year 629/122¢ known as the ribet
of Kamal al-IDin Ahmad ibn Raha or the cara-
vansaray of [sfahini.” A wagfiya from the year
72011320 that refers to the caravansary mentions a
zdwiya and masfid, known as Dér al-Raha, and pro-
vides salarics for a specific shaikh, a servant, a
“reader from the hdfiz of the bvo mosques,” a baker,
and a cook. According to a text that documents the
restoration of the Dir al-Raha in 779 a5

In need of the merey of God, the highest, the
brothers al-Khattab and al-Husayn, the sons of
the deceased Kamal al-Din Ahmad ibn Raha,
may God have pity upon them and merey to
them both, have made wagf of this bug‘a for
the sulahd’i among the people of religion and
the fuqard’ and the masakin, and it is known as
Dar al-Raha, and they made it in the year 920,
Ther, in the vear 779, in need of God's
mercy, the weak slave Shaikh Hasan, son of the
deceased ‘Abd al-Wahhab ibn al-Husayn ibn
Abmad ibn Rahat, may God have merey upon

him, renewed it."

Based on the evidence of this inscription and the
720/1320 wagfiya, one may postulate that the car-
avansaray either was not extant or had been trans-
formed into the building complex known as the
Dir al-Raha by 720/1320." Although Albert
Gabriel, as well as Ridwan Nafiz and ismail Hakk
Uzungargih, dated the original building to the last
part of thirteenth century, all these authors argued
that the earlier building was a caravansaray.

With the construction of the Dar al-Riha,
dervish lodges now were located along major roads
leading to four of Sivas’s gates. More important, a
path probably connected the Gék Madrasa dervish
lodge to the Diar al-Ritha as well as, fusther along,
the Shams al-Din Sivast lodge, allowing one to pass
from one gate and one market to another without
crossing the [lkhanid-controlled city center.

In the next period, between 3325 and 1350,
two large tombs were built in Sivas. Importantly,
these tombs were located near dervish lodges: the
Giidik Mirare tomb (no. 113, near the Shams al-
Drn Sivasi dervish: lodge (no. 12}, and the tomb of
Ahmad ibn Riha (no. 9), near the Dar al-Riiha
{(no. 10). The Gidiik Minare tomb, mounted on
a hill and covered with a pointed dome, was visi-

ble from most locations within the ¢ity. From
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outside the city, it was visible to visitors approach-
ing from the north, signaling the location of the
nearby Shams al-Din Sivast dervish lodge.” The
tomb of Ahmad ibn Raha, with its pointed dome,
was visible to visitors from the cast.” These domed
tombs, rising above earlier structures in the city,
directed attention to dervish lodges, adding to
their popularity and importance as pilgrimage
sites. By the mid-fourteenth century, a traveler to
Sivas encountered four separate urban centers,
whose distinctive high pointed domes and/or
minarets were visible from both inside and out-
side the eity.”

Some of the buildings in these centers were
linked to other buildings outside of Sivas by the
design of their fagades. For example, the Gok
Madrasa lodge in Sivas, along the read to the Kay-
seri Gate, and the Sal:ibivye Madrasa in Kayseri,
bath built by Fakhr al-Din “Alt, have in common
an oversized Seljuk portal and double minarets,
and share similar large molded panels of foot-long
hexagonal designs cut in high relief. Visitors from
Kayseri would have seen the Gk Madrasa lodge
before any other building in Sivas and would
likely have recognized the similarity in design
between it and their own Sahibiyye Madrasa. The
Sahibiyye and Gok Madrasas would in turn have
evoked other Fakhr al-Din ‘Alf madrasas, all of
which used the distinctive Seljuk-style portals and
double minarets. These other buildings were
strung out along the north-scuth caravan route in
cities such as Konya and Akgehir, Thus, the use of
this facade style on the Fakir ai-Din ‘Al madrasa
facing the Kayseri Gate rendered it familiar to visi-
tors from Kayseri, Aksehir, and Konya, who may
have linked it with Fakhr al-Din ‘AlVs patronage
and were drawn to the building”

In the mid-fourteenth century, the area of the

city known as the lower citadel remained a promi-

nent site. The Ilkhinids, Seljuks, Danishmendids,
and Byzantines had concentrated their building

CITIES AND SAINTS

activity in this area. Possibly surrounded by a set of
walls, it was the most restricted area in the city and
reflected a need to provide protection for a small
bureacratic and military elite. Physically and
socially, the twa madrasas built within the watled
section of the city in 1271 represented a small
closed-off elite. Yet, by 1350 Sivas had been trans-
formed from a city with a single urban core into a
city with a number of smaller competing centers.
New patrons with their own political aspirations
provided these centers with political, economic,
and religious support.

Residents or travelers in the mid-fourteenth
century still saw a fortified city with a traditional
center, yet when they entered the city, they may
never have needed to travel to the city center to
conduct their business. Visitors had only to travel
to the nearest dervish lodge to conduct business
and fulfill other needs of daily life. As these
dervish lodges attracted more and more street traf-
fie, they began to create and control their own
market regions, leaving the market near the main
mosque and the Jower citadel simply as the
shadow of a centralized Seljuk city that no longer

existed.

TOKAT

Tokat, like Sivas, is located in the flatter part of the
Pontus. Tokat grew and coexisted with, then suc-
ceeded, the classical temple city of Comana Pon-
tica.” It was an impertant Dinishmendid city, built
up by the Dinishmendid ruler Yaght Basan. [t was
controlled by the Seljuks from the twelfth century,
when Tokat was given to Rukn al-Din in an 1192
partition of the Seljuk territory between the sons of
Qilij Arslan. For a brief period between 1250 and
1257 the Tiirkmens of Kastaronu held Tokat. The
city was freed from the Kastamonu by Mu‘ia al-
Din Pervane in alliance with the Mongols and the
Seljuk sultan Rukn al-Din. With their backing
Mu‘Tn al-Din became the actual ruler of Tokat



between 1202 and 1273, Afrer Mu'n al-Din's
death, the city, although under Mongol domina-
tien, was really controlled by independent and
seri-independent amirs, some loval to Mu'in al-
Din, others to the Seljuk sultan, while others
appeared to trace their lineage to both. These amirs
controlled Tokat until it becaine an Eretniid terri-
tory in the first quarter of the fourteenth century.

Tokat Before 1240

The city of T'okat was almost equidistant between
Sivas and Amasya.” Its fwo main roads resembled
inl‘ersecting rectemgnlan‘ axes, with a river mmzing
closely parallel to the north-south road. In the
period of the Mongol protectarate, Tokat flour-
ished as a trading city and pilgrimage center. The
first Musiim rulers in Tokat, the Danishmendids,
took over the existing citadel and built a few key
structures, among them the large Garipler
Mosque {fig. 16, no. 3), built in 1074 directly
south of the citadel (no. 1}. One of the city’s mar-
ket areas followed the citadel’s southern
perimeter.” The remainder of the city, including
residences, the main market, and churches, was
massed below and to the east of the citadel, along
the nerth-south road.

The Seljuks primarily modified Danishmendid
structures and constructed smaller tombs and
masjids. Most of the their building activity
oceurred on the high hill of the citadel, in the
northwest quadrant of the city. For example, in
1233/34, the Seljuks built the demed tomb of “Alr
TsT (no. 4}, named after Abi al-Qésim ibn ‘Al
al-T0s1. This tomb is directly north of the Cukur
Madrasa (no. 5)," a large domed building origi-
nally constructed in 1151/52 on the southéemn slope
of the citadel hill. In 1247, the Seljuk sultan Izz
al-Din Kay-Ka'iis rebuilt this madrasa, transform-
ing if into a Seljuk buildin.g.

Given the steep mountain on the western side
of Tokat, it was likely that one would enter the city
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from the east, across the Yesil Irmak {Green River).
In the Seljuk peried, traffic was directed to the city
from an elaborate bridge northeast of the city (no.
2)." After crossing the bridge, one continued south
along the north-south road. To travel west from
Tokat, to Amasya or Corurn, one weuld ordinarily

use this same northern bridge before turning west,
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FIGURE 16
Tokat, Turkey: reconstructed
plan.
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rather than negotiate the steep western slope of the
east-west toad south of the citadel ” Thus, the
bridge was the main point of connection for roads
coming from Amasya and Turhal in the west and
from the Black Sea in the north.”

Refore 1240, Tokat, like other Seljuk cities,
was dominated by a large citadel on a hill and had
an urban core controlled by a ruling Seljuk Mus-
lim: elite. In this way, the orientation of space
within Tokat resembled that of ether Seljuk cities
housing a Muslim elite. The Christian population,
confined to neighborhoods north and south of the
intersection between Tokat's two main thorough-
fares, was segregated from the Muslim population
and excluded from the services provided by build-
ings in the citadel area. These Christian residents,
while traveling to markets below the citadel, saw

the Seljuk urban core rising above these markets.

Tokat After 1240
[n Tokat the rise in power of local elites correlated
closely with the endowment of dervish lodges.
Local elites built these lodges to create urban cen-
ters separate and independent from the citadel
area, In doing so, they dramatically altered the ori-
entation of space inside Tokat. Seen from outside
the city, however, Tokat seemed still to be domi-
nated by a single center. But over the course of the
century under discussion, Tokat, like Sivas, was
transformed from a city organized around a single
high center to one organized around separate
accessible centers. The location and orientation of
new dervish lodges reflected this transformation.
1n the first indication of reorganization, Mu‘in
al-Din Pervane, who ruled the city from 1262 to
1273, built a dervish lodge, madrasa, and bath
complex on the north-south road (nos. 6 and 7).
Like that of Fakhr al-Din Alf, Mu‘Tn alDin's
madrasa, known as the Gk Madrasa, and his
dervish lodge were built on the site of an earlier
building, possibly a Danishmendid dervish todge.”

CITIES AND SAINTS

His dervish lodge was attached to the nerthern
side of the Gék Madrasa and, like the madrasa,
faced east toward the city square. Although the
endowment deed no longer survives, separate
rooms and a large hall with a barrel vault still exist.

With the addition of the Gok Madrasa, dervish
lodge, and bath complex, the visitor of 1275
encountered 2 dramatically different city. From
outside, the city appeared essentially as it had in
1240, for the citadel still dominated the view. Yet,
once he entered the city, the traveler confronted
the large building complex containing a dervish
lodge. Located on the main square, the complex
duplicated many of the services found in the
madrasas, tombs, and markets of the citade] area.

The patron of the dervish lodge, Mu‘in al-Dia,
like Sivas’s Fakhr al-Din ‘AR, chose to transform
what was primarily a commercial section of the
city into a selfbsufficient urban center competitive
with the citadel. He built the three buildings of his
complex so that they served as an obstacle between
the main square and the citadel. In this location,
they literally prevented anyone from entering the
citaclel from its eastern side. Furthermore, their
orientation — the dervish lodge and madrasa facing
the main square, the bath stretching to the west,
toward the region of the main mosque—meant
that these buildings discouraged one from contin-
uing south to the intersection of the citadel road
without stopping in front of them.

The citadel continued to train and house a
select government bureaucracy representing the
Seljuks. By 1271, it contained a combination of
new and older constructions that included a
palace, a mosque, a masjid, and two tombs. One of
the post-1240 constructions was the Sefer Pasha
tomb, built in 1251. Located near the citacel hilt,
directly to the southwest, it was endowed by Thu
Lokman, an amir of the Seljuk sultan Kaykhusraw.
Both of the tombs near the citadel, the Sefer Pasha
and “Alf al-Tas7 tombs (nos. 14 and 4), were built



within a span of seventeen years by amirs acting on
behalf of the Seljuk sultan, ‘AlT al-TasT had been a
Seljuk wazir. Thus, both structures helped to con-
centrate attention on the centralized urban area
under Seljuk rule.

Although from a vantage point outside the city
Tokat remained unchanged from 1275 to 1300,
the four dervish lodges buiit in this peried by com-
peting amirs--buildings that were strategically
located in areas near the main markets, the Chirist-
ian neighborhoods to the north of the city, and the
citade] —overshadowed the urban core (fig. 16)
and dominated the city’s building activity, which
otherwise included only a masjid with a minaret
and fountain (no. 16, built near the citadel in
1300 by an unknown patron.” The minaret, how-
ever, unlike the dervish lodges, was visible from
outside the city and reinforced the remnants of a
Seljuk presence.

According to epigraphic evidence, the first
lodge constructed between 1275 and 1300 was
the Shams al-Dim ibn Husayn lodge, built in
128¢. The building inscription states that the
dervish lodge (khéngah) was built in the days of
Sultan Kay-Ka'as and Princess Safwat al-Dunyz wa
al-Din by Abii al-Husayn ibn Shams.™ The
wagfiya, drawn up in the year 1300, lists Shams
al-Din ibn Husayn as the wagif. An At Husayn
is mentioned in connection with Tokat, and there
is some possibility that this was the same Husayn
wha endowed the dervish lodge.” Located in the
Yash Maidin,” this dervish lodge occupied a rec-
tangular site on the southwest corner of the inter-
section between the north-south caravan road and
the east-west road (no. 8). The western portion of
the cast-west road ran along the southern edge of
the citadel and had a variety of markets. The
dervish lodge faces north so that the entrance por-
tal looks out toward the maidan. There is also a
small free-standing mausoleum to the west of the

dervish Todge (no. g). The mausoleum bears no

faces the cily square, as does a large window on

mseription, although it is known under the name
Burgag Khatin. The brickwork and general style
point toward a thirteenth-century date.” With this
location and orientation, the dervish lodge of
Shams al-Din ibn Husayn and the neighboring
tomb were highly visible to anyone who traveled
up the east-west citadel road and only slightly less
s0 to anyone traveling on the north-south road.

The inscriptions on two other dervish lodges in
Tokat have the date 1299, These are the Sunbul
Baha lodge, sponsored by the freed slave of the
daughter of Mu‘in al-Din, and the Khalif Ghazt
lodge, According to its inseriptions, the Sunbul
Bibz lodge was built in the time of Sultan Kay-
Ka'tis and Safwat al-Dunyi wa al-Din, the daugh-
ter of Mu‘in al-Din, by “Abd Allah ihn Hajjt
Sunbul, the princess’s former slave.” Hajji Sunbul
was a student of FI&}T Bayriim, the founder of the
Bayrami dervishes from Ankara.”

The Sunbul Baba lodge (no. 10} is directly
north of the Mu‘tn al-Din dervish lodge (no. 7).
Similar to the Mu‘Tn al-Din lodge, its main portal

the tomb associated with it. The Khalif Ghazi
Jodge (no. 11) faces the city square from the othe,
side of the street, across from the Sunbul Baba
lodge. According to the building inscription, the
dervish lodge was built in the days of the sultan
Kay-Ka'tis and Seljuki Khwand, the daughter of
Qilij Arslan, by Khalif ibn Sulaymian.” The
woman listed on the inscription, the Princess
Seljuki Khwand, unlike Safwat al-Dunyi wa al-
Din, was connected to the Hkhanids, suggestizég
that these buildings were built in competition with
each other. Like the Sunbui Baba dervish lodge,
the Khalif Ghazi lodge is oriented toward the
maiddn. It is a rectangular building with two
attached domed chambers that most likely served
as tombs. The chambers had lasge windows facing
the main square, oriented in the same direction as

the main portal.
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FIGURE 17

Tokat, ‘Abd al-Muttalib lodge:

view toward tomb window.
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The fourth lodge built in this period was the

Shaikh Majniin lodge {ne. 12). It has been dated
lo the end of the thirteenth century on stylistic
grounds.” Located directly across from the Setjuk
bridge at the norther threshold to the city, it was
the first building a visitor came across on entering
the city and the last building passed on leaving.
The building still contains an inscription that
mentions Mas“d ibn Kay-Ka'gs.”

The location of these four dervish Todges dra-
matically altered the configuration of space within
the city. They affected how various groups navi-
gated to the city center, The Shaikh Majnin lodge
was the first building that greeted a visitor to the
citv; the second and third buildings seen by such a
visitor, the Sunbul Babi and the Khalif Ghaxs
Iodges, represented a nosthern extension of the
maiddn along the main caravan road that ran
through Tokat, and on the way to the east-west
citacdet road the visitor confronted the Shams

al-Dm ibn Husayn lodge. Anvone entering or exit-

CITIES AND SAINTS

ing the city saw dewvish lodges in strategic loca-
tions at the main entrance to the city, near the
main market, and at the main intersection.

The patrons of these lodges endowed them in
arder to attract visitors and residents and, most
important, to deter these groups from patronizing
buildings and markets in the citadel region. These
patrons competed with each other for audiences
and visitors and thus had their buildings face the
maidan and fitted their attached tombs with large
embellished windows. By endowing lodges across
from each ather, however, they greatly expanded
the maidan area below the citadel, Unlike
Mu‘in al-Din, Fakhr al-Dm ‘Al and Abd al-
Salam ibn Turumtay, these patrons were not
well-known statesmen but amirs and freed slaves
who were foosely aligned with Mu‘n al-Din,
Mongol leaders, Seljuk sultans, or a combination
thereof.”

Between 1300 and 1325, 2 new group of patrons

endowed buildiugs in the northern and southern




areas of Tokat (fig. 16). Two of these patrons were

akhis building in the name of the Mkhinid sultan,
while a third patron, who added an endowment to
the Sunbul Baba lodge, was an amir connected to
a prominent finily in the region.

In717/1318, a period when Tokat was under
Hkhanid rule, the large multivnit complex known
as the ‘Abd al-Muttalib lodge was built along the
southern end of the north=south road through the
city (no. 13). According to the building inscrip-
tion, the ladge was built in the days of the
{khanid sultan Aba Sa%d Uljaiti (1316-33) by
Abd Atlah thn al-Mubhyi. The building is also
associated with ‘Abd al-Mutialib, whose name
appears in an inscription on the lodge’s tomb win-
dow. Awagf document lists ‘Abd al-Mubtalib as
the wagif. The building’s tomb window faces cast,
toward a main thoroughfare, in a direction differ-
ent from that of the wmain portal (fig. 31). Given
the resemblance between this portal (fig. 18} and

those found or Armenian architecture from Ana-

tolia, it is quite possible that this building was
originally an Armenian church, especially
because there were Christian neighbothoods in
this part of the city.

Constructions in the notthern part of the city
included the tomb of Niir al-Din ibn Sentimiir
{no. 15). This square structure with an octagonal-
starshaped spire was butlt in 723/1313 in the
name of the [khanid sultan. Nir al-Din ibn Sen-
timfir was most likely the same figure as Akht Nar
al-Din, who had fought so hard in the defense of
Tokat.™ The tomb was built to the north of the
Sunbul Biba dervish lodge in 1325, signaling fur-
ther expansion into the norther region.

Also in 1325, Beyler Celebi added to the Sun-
bul Bibi dervish lodge a generous endowment to
support a number of officials, such as a mutawallr,
a shaikh, and a bawwah, and to feed the poor each
Wednesday.” No Further secure record, written or
archacological, survives for any other large build-

ing-related aclivity between 1325 and 1350.

THE TRANSFORMATION OF CITYs SPACES

FIGURE 18
Tokat, ‘Abd ai-Muttalib lodge:
facade.
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FLGURE 19

Amasya, Turkey: reconstructed

plan,
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Tokat Transformed

The dervish lodges built in Tokat between 1240
and 1350, similar to those in Sivas, foliow a pal-
tern that illustrates the close relationship between
the rise of the power of local elites and the endow-
ment of the lodges. By building dervish lodges out-
side of the former Seljuk center and endowing
them with a variety of services, these elites forged a
new alignment between themselves, on the one
hand, and dervish leaders and their followers, on
the other. They also supported an alignment
between trade and spiritual activity that under-
mined the power of more restrictive institulions,
like mosques and madrasas, that were controiled
by the wlama’. Furthermore, these lodges made a
tangible connection between elites and other
dervish lodges in cities along trade routes, extend-
ing their influence over those regions and their

ability to benefit from trading. For almost all of

CITIES AND SAINTS

Tokat's dervish lodges, like those in Sivas, were
built near or next to market areas and were ori-
ented toward foreign visitors, One of Tokat’s mar-
ket areas stretched to the south of the citadel,
while the main market area was in the main
square of the ¢ity, to the east of the citadel. By the
second half of the fourteenth century, there were
three dervish lodges shrategically located next to
the main market, whereas, before Mu'in al-Din's
takeover aof Tokat, there had been only one dervish
lodge in the area, between the market and the
citadel. These newly endowed dervish lodges,
placed in succession between the bridge and the
citadel, drew visitors’ attention away from the
Seljuk center. Located along a path traveled by
every caravan that entered the city, these lodges,
with their oversized portals, altered the way a visi-
tor navigated his way through the city. Three of

the dervish lodges framed a new urban space, the



maidan, actually creating visual barriers between

the maidan and the citadel.

AMASYA

Amasya, formerly Amaseia, les on both sides of the
Yesil lrmak {Green River} at a point where the river
cuts 2 narrow gorge through the mountains. In the
Middle Ages the two sides of the city were con-
nected by five bridges. The Christian population
was spread out on its eastern and western berders; a
large church occupied a site in the east, to the west
of the Khalif Ghazi Madrasa. “Avab,” “Kurdish,”
and Armenian communities were located to the
northeast, southeast, and southwest, outside the city
walls, One of the markets of the city was near a gate
to the lower citadel, on the northern bank in the
western part of the city. Amasva lay on the same
aorth-south trade route as Tokat and Sivas, that
which connecte these three cities to the Black Sea
port of Sinop. The trip between Tokat and Amasya
took three days by caravan,

The city was home to the Hellenic kings of the
Pontus but was conguered by the Danishmendid
sultan Malik Chazi in 1083." The Danishmen-
dids, the first Islamic rulers of the city, transformed
it and put their stamp on it with 4 number of key
constractions. They took over the citadel and in
1116 converted the Byzantine church on the high-
est point in the cily into a mosque, the Fethiye
Maosque (no. 6}. They built another moseue, the
Eadurun Cami, outside the inner walls of the city
on the northern side of the river (no. 3).”

The Seljuk sultan Mas‘id ( annexed Amasya
in 1116, When the Seljuk realm was divided
among Qilij Arslan 115 sons in 1156, Amasva was
given to Nizdm al-Din Arghun Shah as aniga®
He ruled Amasya until it was seized by the Seljuk
sultan Rukn al-Din Sulaymin in 1196, During
their rule, the Seljuks built a mosque, a madrasa, a
bath house, a dervish lodge, and a palace within
the city.” The Seljuk sultan Kay-Qubad 1 restored

the fortress, reinforeing it with a set of walls, and in
1229 gave Amasva as an igid‘ to the Khwarzm-
Shak Turks, who had once controlled the most
powerful empire in Central Asia.

During the medieval period Amasya was the
site of a nmumber of revolts, the most famous
among them the Biba Rastil revelt of 1240. Both
the revelt and its aftermath were significant for
construction in the city.

I sorme interpretations, the Baba Rasiil revolt
united the Christians and Tiirkmens who lived
along the castern and western borders of Amasya
mto a dervish-led alliance against the corrupt and
abusive Seljuk sultan Ghivith al-Dm Kaykhusraw
t1. As previously mentioned, the leader of the
revolt, Baba Ilyds, and his foliowers successfully
held the city for two vears." Accounts of the revolt
that stress the close relationship between its insti-
gator and local Christians suggest that the ties
between Christians and dervishes were one of the
revolt’s most notable fealures. Another feature

stressed o many accounts of the revolt was the

© cnormous and widespread svmpathy for the cause

of Baba Rastil and his powerful following of Tiirk-
mens, Christians, and dervishes.”

These evenls and, just as inpostant, the per-
ception of these events by local amirs and the
Seljuk sultans provoked changes in Amasya that
differentiated its layout from that of Sivas and
Tokat, though its natural topography already ren-
dered it particularly suited to separate urban cen-
ters. Since the days of Justinian, building activity
had been dispersed along both sides of the gorge
on which the city had been founded, with the
northern side the site of the citadel {no. 1) and
the tombs of the Pontic kings (no. 2 and fig, z0),
the southern side the site of a large chureh on a
prominent peak and smaller churches descending
toward the banks of the river.”

Shortly after the Baba Rastil revolt, Seljuk mili-

tary commanders converted two churches on the
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FIGURE 20
Amasya, view to the north.
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southwestern border of the city into medrasas.
These churches were i Christian neighlborhoods
near the reputed site of Hie Baba Rastl lodge. The
Seljuks alse endowed bvo madrasas near the hank
of the river in the central part of the city (nos. 4
and 3. Bach of these madrasas was altached o a
domed tomb.

Throughout the second part of the thirteenth
century, there was still a strong Seljuk presence in
the city, embaodied by such important Scljuk mili-
tan leaders as Khalif Alp and "Abd al-Sakin ibn
Turumtay. Butat the end of the thirteenth century,
the Mongols began to rule more directly and to
dominate building activity iy the city, By the second
Balf of the fourteenth centusy, however, Amasva, like

Sivas and Tokat, had fallen vnder Fretnid rule.

Amasya Before 1240
Immediately before 1240, a visitor to Amasya con-

frionted @ walled citv containing separate urban
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centers defined by civil, religious, and commercial

stractures primarnly under the direet contrel of the
Seljuks. The citadel and the walls, the first strue-
tures visible to a visitor, proclaimed the city as
Seljuk property, tinking it with the other Seljuk
cities that the visitor would already have seen en
route and those he would see later. Both mosques,
one insicle the citadel and one on the opposite
maountain, dominated the skyline, proclaiming
that Amasya was under Mushim rule.

[nside Ammasya, many temporal layers of build-
ing activity were evident. The mam mosque, or
Fethiye Cami, had originally been a seventh-
century Byzantine church (no. 6) but had been
converted into 2 mosque by the Dimislumendids in
1116, and by 1240 it also hoasted a single minaret.
fixcept for the minaret, the exterior of the building
closely followed the plan of the original Byzantine
chureh. This building was located on a high slope

on the sputhern bank of the river. Another church,

'r;____..______ e



also built by a Byzantine emperor, was converted
into a Muslits building by the Danishmendids and
is today known as the Khalif Ghizi Madrasa {no. 4.
By 1250, the madrase had an attached tomb with a
pointed octagonal dome, and an Arabic inscription
linked it to the Seljuk militwy leader Khalif Alp.”
The madrasa was endowed in the first quarter of the
thisteenth century. Today, only the tomb survives.
The only pre-1240 dervish lodge in Amasya
for which there is any information is the lodge
connected o the Baba Rasil revolt. Known as the
“Hanakah-1 Mestdi” or Shaikh Kink Tekke, it was
located in the Kupeegiz neighborhood close to the
Gok Madrasa in the historical district of Simre on
the scuthern bank of the river.” Originally built in
the year 1156 by the Seljuk sultan Mas‘ad, the
lodge continued to attract attention from revered
shaikhs and political figures throughout the next
two centuries. The lodge was closed after Seljuk
forces regained Amasva, but was reopened in 1248
by Shams al-Di Malimiid and Fakhr al-Din “Alf,
with Suj al-Din [lviis (Baba llyas) reinstated as the
shaikh. This cycle of opening and closing contin-
ued for the next century, during which the lodge
attracted such other prominent shaikhs as Muhlis
Pasha, Baraq Baba from Tokat, and Amir Coban
from Sivas.” The significance of the site must have
been great. After the revolt was quelled, the next
fwo major acts of construction in Amasya, the
Khalif Ghizi Madrasa and the Burmali Madrasa
(nos. 4 and g5}, were undertaken near the dervish
lodge. These two venlures were supported by

Seljuk military amirs.”

Amasya After 1246

Building activity between the second half of the
thirteenth century and the second half of the
fourteenth century dramatically transformed the
eastern and western borders of Amasya. Three
dervish lodges built in this period helped trans-

form outlying Christian suburbs, beyond the city

walls, into thriving market aveas and religious cen-
ters. As in Sivas and Tokat, dervish fodges pre-
sented new popular sites that drew attention away
from the Seljuk centers. By doing this, they altered
the way a visitor experienced the city, and cven
controlled what he or she saw.

From 1240 to 1275, one dervish lodge was
endowed in Amasva. It was located in a western
suburb on the southern bank of the viver. The
dervish lodge {no. g} was disectly across from the
Gek Madrasa (no. 8) and part of the same endow-
ment. The wagfiva, drawn up in 1266, lists ‘Abd
al-Salam ibn Turumtay as the patron of the build-
ings. Turumtay, along with Mu‘n al-Din Perviine
anel Fakhr al-Din ‘AR, was one of the earliest
patrons to build a dervish lodge, and like them he
included this lodge in his endowment for a
madrasa. Furthermore, the buildings built by
these three patrons all shared a number of impor-
tant qualities. From the archaeological evidence it
appears that all three madrasas were farger than
the nearby dervish lodges. As was noted in Chap-
ter 2, it is quite probable that all three were built
on preexisting structures. Most important, all of
these early madrasas/dervish lodges were built
near city borders.

Turumtay’s madrasa stood beside the road to
Tokat, across from one of the gates to the ouler
citadel, in a formerly Christian neighborhood.
Archaeological evidence suggests that his madrasa
was adlapted from a three-aisle church and his
dervish lodge from a small chapel” Turumtay’s
Gk Madrasa was the second church converted
into a madrasa on the western horder of the south-
ern bank of the river. Built directly west of the
Khalif Ghazi Madrasa, also the site of a former
Byzantine church, the Turumtay’s Gek Madrasa
and dervish lodge extended the western border of
the city. As Muslim institutions, they introduced a
focus for Muslim communities. Turumtay, a con-

vert to Islam from Churistianity, was a bevlerbey in
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charge of Seljuk forces. His dervish lodge was the
first to house travelers and pilgrims coming from
Tokat and could have reduced the number of
dervishes and dervish followers visiting the more
volatile dervish leaders at the Babi Rasil lodge.

Archival evidence suggests that one dervish
lodge was built during the twenty-five-year period
from 1275 to 1300. This dervish lodge was
described in a 1314 wagfiya as the Mawlawi-khin
of ‘Ald’ al-Din.” Hiiseyin Husameddin believes
that ‘Ald” al-Din refers to ‘Ald” 2l-Din ‘Alf Pervine
Bey, especially because a 1661 sijill (Ottoman
register) refers to a “Mevlevihaned merhim ‘AlZ’
al-Din Perviine,”™ If Hisseyin Hisameddin is cor-
rect, the dervish lodge was built by the same
patron who built a masjid in Amasya in
692/1293. Because of this connection and
repeated references to a Jodge in Amasya where
early disciples of Jalal al-Din Raim, such as
Ahmad Dede and Mehmed Dede, preached,
Hiisameddin dates this building to before 1300
{no. 7). According to the 1314 wagfiva, the ledge,
near the Hukumet Bridge, was in a Christian
Armenian neighborhood directly across from a
part of the city, on the northern bank, that had
belonged to a Greek businessman.

‘Alf’ al-Din Perviine, fke his famous father

Mu‘n al-Din Pervine, supported dervish leaders.”

Yet, unlike his father and other contemporary
patrosns, “Ala” al-Din endowed a building that was
quickly appropriated by the followers of Riim.
For by 1319 his lodge was referred to as a
Mawlawi dervish lodge.” This nomenclature may
reflect the increased standardization of dervish
lodges. More likely, however, ‘Ald” al-Din sought
to attract dervishes and dervish teaders from out-
side the region and, more important, cutside the
influence of Baba Rasal and his followers.”

['rom 1300 to 1323, lkhanid patrons
endowed buildings on the eastern side of Amasya,

on the southern bank of the river. A large
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timarhéne, or mental hospital, was built here in
1308 {no.10). Two years later the Ya'qb Pasha
dervish lodge was endowed {no. 11}. According to
its wagfiva the lodge was on the slope of the
Farkad mountain in the Timarhane district. It was
endewed by a Mongol amir. T'he foundation sup-
ported a large staff, including two Qui'an readers
instructed to read every day,” a mutawallf, a
shaikh, an imam, a cook, a mu'adhdhin, and a
doorman. According to the wagfiya, Siyawtsh ibn
Pir {lyas was to be the shaikh, and his position was
to be passed on to his descendants.” Today, the
original Ya‘qiib Pasha dervish lodge is no longer
extant, Its site, however, is occupted by a fifteenth-
century tomb dedicated to Pir Ilyas, the founder of
the Khalwati order. Pir [lyas was a descendent of
the instigator of the Baba Rastl revolt, and it is
possible that the Mongo! amir chose to support Pix
Ilyas through this desvish lodge as a way to com-
pete with other lodges in the area, especially the
neathy lodge adopted by the followers of Ran.

According to the 1331 traveler Ibn Battiita, a
lodge connected to the AkhT brotherhood stood
outside the city. Since we know that when Ibn
Battitta visited Amasya, he stayed in the lodge of
Ahmad Kujek ibn Taj al-Din, the father of Ahmad
Kujek was most likely the same Taj al-Din who
endowed the Sunbul Babi lodge in Tokat and
buildings in other neighboring regions, such as
Osmancik.” Similar to former amirs, Taj al-Din
used his property to suppert buildings that pro-
vided him with a secure place to participate in the
increasingly intertwined activities of trade and
dervish ritual. He endowed a large mosque in the
central part of the southern bank in 1325, This
mosque, known as the Giimiishlit mosque, was on
a small hill and overlooked activities on the east-

ern and western borders.”

Amasya Transformed
By 1350, Amasya was transformed from a city that



followed the pattern of the classical city, with a
citadel and market area, to an wban area composed
of separate centers. As new local elites rose to
power, new centers were developed in an attempl to
limit the influence of older centers. Dervish lodges
were endowed along the city edges, in Christian
neighborhoods, and near older dervish lodges, in a

movement of continuing decentralization.

CONCLUSION

In the complex social sitwation existing in Tokat,
Amasya, and Sivas from the sccond half of the thir-
teenth century to the second half of the fourteenth
century, newly wealthy building patrons used the
funding and siting of dervish lodges to incorporate
and appropriate the activities and revenues of an
unstable indigenous population. Before this
period, Christians and their lands had been taxed
to support the state. Through the institution of
wagf, such taxes were now channeled instead to
pious endowments. Dervish lodges varied enough
in the activities they included and the audiences
they attracted to redraw categories of identity for
city residents. For example, dervish lodges blurred
the division between private religious space,
intended for a specific religious and ethmic group,
and the public market. In this setting, the dervish
lodges from the thirteenth and fourteenth cen-
turies, adjacent to markets and joining secular and
religious space, created new borders for activity
within the city.

From 1240 to 1275, in each of the three cities,
Sivas, Tokat, and Amasya, one building patron who
had risen through the ranks of the Seljuk state and
had his own dynastic aspirations endowed a dervish
lodge next to or across from a madrase. From 1275
te 1300 separate dervish lodges were built by com-
peting amirs and akht leaders. These lodges were
strategically situated; a dervish lodge would often
be the first building a visitor encountered as he

entered a city or the enly building near a market

area. Dervish lodges, unlike caravansarays, were
dedicated to the spiritual and physical nourishment
of their guests. And also unlike caravansarays,
which were usuaily located outside cities, dervish
lodges were usually placed in a city’s border areas,
extending the city radius, altering the city’s pattern
of space.

The daily activity involving markets and
dervish lodges altered how residents and visitors
navigated their way through the city. 1 hese resi-
dents and visitors were able to find a number of
services outside the citadel, in new public zones
that made the citadel peripheral. As residents and
visitors changed their routes and destinations in
these cities, bypassing the citadel in favor of
dervish lodges and the markets around the
maidén, the former hierarchy of space was under-
cut. It was replaced with a different hierarchy
defined by many smaller centers controlied by a
new alignment of amirs and dervish leaders.

Dervish lodges, with their highly visible por-

tals and important locations, proclaimed a new

“range of activities supported by a new group of

elites. These portals denoted the institution of the
dervish lodge, which, in itself, connoted religious
and economic activities supportive of indigenous
Christians and various groups of immigrants.
According to endowment deeds, chronicles, and
dervish biographies, dervish lodges provided lodg-
ing and entertainment for residents and travelers.
Recitals of the Qur'an took place in front of elabo-
rate windows in those with attached tombs. Some
dervish lodges gave out free food to the poor and
had elaborate dances and spectacles for the curi-
ous and devout. Also, dervish ladges were impor-
tant places for scholarly discussions of theological
and philosephical matters, discussions that drew
scholars from all religions. With these provisions,
lodges appealed to audiences that had previously
been omitted from all but the most mercantile
aspects of urban life,
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City Streets and Dervish Lodges

CONSTRUCTING SPIRITUAL AUTHORITY IN SIVAS, TOKAT, AND AMASYA

\ 7 ery little of the scholarship on medieval Islamic
a

rchitecture has yet dealt with the architecture of
dervish lodges.! With few exceptions, such basic
questions as how dervish lodges were recognized or
what their basic structure was have been left unan-
swered.’ In part, these omissions are the result of the
limited evidence for pre-Ottoman dervish lodges.
The biggest problem, however, is that dervish lodges
are primarily understood as mstitutions and nat as
buildings. By ignoring the dervish lodges as build-
ings, however, we losc an insight into an important
component of their institutional role: their accessi-
bility to medieval audiences. Views of the activities
associated with these buildings and, where relevant,
of the actions within the buildings were mediated
through their architecture. As the fonn of the lodges
changed, so did the performance, impact, and
accessibility of these activities.

Between 1240 and 1350 the dervish lodges of
Sivas, Tokat, and Amasva grew in number and size.
Archaeclogical and archival evidence suggests that
three types of dervish lodges were built i these
cities during this period. These three types can be
grouped chronologically. The first, or earliest, type
was built between 1240 and 1275 and is distin-
guished from the other two types by its proximity to
larger structures. The sccond type, which was pri-
marily built between 1288 and 1302, was an inde-
pendent building with one or two tomb chambers.
The third type, the multiunit complex, made its

first appeasance in the fourteenth century.

EARLY DERVISH LODGES
Dervish lodges built between 1240 and 1275, such

as those adjoining the Gk Madrasas i Sivas,

Tokat, and Amasya, were small appendages to

madrasas. Rither ditectly connected to madrasas
or in their immediate viciity, these dervish Jodges
were sccondary structures dependent on madrasas
in terms of both their endowment and visual pro-
gram. Tn some cases, as with the dervish lodge out-
side the Gok Madrasa in Sivas, the lodge was
added to the madrasa along with other dependent
buildings, such as bathhouses and fountains.” Only
nwo of the three known dervish lodges of this type
are extant, and both are small buildings. One of
these dervish lodges is situated in front of the Gak
Madrasa in Amasya (fig. 21). The sccond isa small,
partially extant building attached to the northern
side of the Gok Madrasa in Tokat (fig. 22}
Although each of these lodges is distinetly
smaller than its neighboring or adjoining madrasa,
it is placed so that most visitors would need to pass
by the lodge before entering the madrasa. For
example, the lodge of the Gok Madrasa in Amasya
is directly in front of the madrasa’s main entrance
portal (fig. 19, no. g). Itis also the first building
one sees as one exits the madrasa. Likewise, the
lodge of the Gok Madrasa in Tokat is attached to
the northem end of the madrasa, facing the
entrance to the city (Big. 16, no. 7). Although Isik
Aksulu and Tbrahim Numan use the examples of

other Seljuk buildings to argue that the lodge of



Tokat's Gk Madrasa was most likely a hospital,
" the portal arrangement of a mnadrasa and adjoining
lodge was common to the time and to this type of
amirial patronage.” An extant example of this
arrangement is fouwnd in the Fakhr al-Din madrasq
and lodge in Akgehir, where the lodge entrance is
an extension of the madrasa fagade. Although
nothing remains of the lodge of the Gok Madrasa
in Sivas, the building’s wagfiya and Ibn Battiita
describe a lodgelike structure near the entrance to
the madrasa. If we can assume that these sources
are accurate—and there is no compelling reason
to assumce otherwise —it would have been impossi-
ble to enter the Sivas Gok Madrasa, like the Tokat
and Amasya Gok Madrasas, without encountering
a dervish lodge.

lvidence from the plan of the only fully extant
madrasa-lodge combination, the Gék Madrasa—
lodge in Amasya, suggests a plausible origin for the

layout of the madrasa-lodge {fig. 23 and fig. 19,
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FIGURE 21
Amasya, Gk Madsasa lodge.

FIGURE 22
Tokat, interior of Gok Madrasa
lodge.
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FIGURE 23

Amasya, GOk Madrasa lodge,

FIGURE 24

Amasya, Gok Madrasa lodge:

detail,
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no. ). The arrangement of a small building in

front of a much larger one appears often in the
Christian architecture of Anatolia. According to
Hisevin Hisameddin, the Amasya Gok
Madrasa-lodge stood on the site of a church and
patriarchate. "['he church and patriarchate were
damaged by the Mustim conquest and rebuilt
using the same foundation and stones. |

The form and lavout of the Amasva lodge indi-
cate why this preexisting structure was well suited

to the dervish lodge—madrasa. 'The lodge in

CITIES AND SAINTS

Amasya, known today as the Turumtay Tomb, is a
two-story building built around a rectangular shell,
with a taller southern end and an eastern entrance
that projects stightly from the wall {figs. 21 and
23)." The second floor is accessed via a set of steps
arranged in an inverted V leading to the castern
portal. The castern and western corners of the
southern side are extended by engaged columns
with applied stucco decoration ranging from floral
motifs to calligraphy and echoing that of the Gok
Madrasa (fig. 24). The building has five windows
similar in size and shupe to the eastern, or main,
portal. The southern end, that facing the entrance
to the Gak Madrasa, has a modified pishtag {high
and formal gateway constituting the fagade of a
building) and a large orate central window with a
dedication inscription and Quranic passages (see
fig. 11). This window allows one to view and hear
activities within the building from the outside
fwdan of the madrasa portal. Since this fwan portal
was a common place for a variety of formal and
informal meetings, many would have visual and
aural access to the smaller building. The tomb
room nside the Gok Madrasa, by contrast, was vis-
ible from: a distance, through its reof, but other-
wise invisible and inpenetrable unless one was
inside the building.

Like the Gok Madrasa-lodge in Amasya, the
Gok Madrasa—lodges in Sivas and Tokat may also
have been connected to preexisting structares.
Both Aptullah Kuran and Barbara Brend have sug-
gested that Sivas’s Gok Madrasa was originally a
caravansaray.” Stiheyl Unver has found evidence of
an earlier building in the foundation of the Gk

b

Madrasa in Tokat." It is possible that the basis for
madrasas with linked dervish lodges may be traced
to the conversion of churches info caravansarays
after the Seljuk conguest. Ibn al-‘ArabT had
advised the Seliuk sultan Kayw-K#'ts (1210-19) to
make churches offer every Mushim three nights

lodging and neurishment.” In this way, churches




went through an incremental process of transfor-
mation from churches, the remnants of which we
can still see in the Gak Madrasa-lodge in Amasva,
to caravansarays, which we can see in the plans of
the Gk Madrasas in Tokat and Sivas. Devoting a
smal] enclosed space in front of a madrasa to mys-
tic adherents and the poor made such a madrasa
very different from the other madrasas endowed in
these cities at the same time. Thus, the addion of
a dervish lodge distinguished ene type of madrasa
from another and signaled that a broader range of
people and activities would be associated with that

which was linked with a lodge.

DERVISH LODGES AFTER 1288

Between 1288 and 1315 dervish lodges and
madrasas were no longer endowed together in the
same wagfiva, From 1288 until 1315 at least five
dervish lodges were endowed as separate structures
int Sivas and Tokat alene: the Shams al-Din Sivast
lodge in Sivas, and the Sunbul Baba (1291-92),
Khalif Ghazi (1291-¢2}, Shams al-Din ibn
[Tusayn (1288), and Shaikh Majntin {(¢. 1300}
dervish lodges in Tokat {figs. 27-30). In Tokat,
where most of these were endowed, the appear-
ance of sepazate dervish lodges coincided with the
disappearance of madrasas. It would appear that
with the establishment of the devvish lodge as a
separate building, the need for madrasas
decreased. In all three cities, only one madrasa
was buiit between 1288 and 1315,

All of the four lodges built in Tokat between
1288 and 1315 were independent structures.
Although the lodges that were built in Amasya and
Sivas between 1288 and 1315 are no longer extant,
all of the Tokat lodges from this period still exist. A
brief overview of the extant buildings suggests that,
like the carly lodges, many of them canunibalized
eattier structures. Given the rapid rate at which
these were built, such an assumption scems quite

logical. The Sunbul Baba lodge, for example, was

built in two, possibly three, stages. According to

~the seventeenth-century Turkish traveler Evliva

Celebi, the Sunbul Babi lodge was built on top of
a preexisting shrine that catered to “nonbelievers.™
Remmnants of a comnice can be seen along the east-
ern face of the tomb room (fig. 25). These various
lavess of building activity help explain the rather
unusual building inscription. The inscription
states: this magéam {blessed place) is called dar al-
sulaha’. Given Evliva Celebi's observations, the
remnants from a pre-Islamic and even pre-Christ-
ian structure, and the term magdm, it is quite
plausible that this building was built on a site with
important local religious significance predating
the Muslin and even Christian conquest. That
different material was used for the tomb (cut
stone} and the rest of the building {rubble)
strongly supports this hypothesis (fig, 26)."
These four Tokat lodges share a similar plan.

Fach was a single-story structure with a number of
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FIGURE 25 :
Tokat, Sunbul Baba lodge:
tomb room with cornice.
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FIGURE 26
Tokat, Sunbul Baba lodge:
detail (eft).

FIGURE 27
Takat, Sunbul Baba lodge:
reconstructed plan {right).

64

different rooms (see fig. 27)." These lodges also

contained a square domed room {sofa) leading
into with a barrel-vaulted hall with an entrance
into a second, smaller square domed tomb room.
They varied in theit alignment of the domed
tomb chambers with other rooms, cholce of build-
ing material, and the embellishiment of the
fagade. Usually, the sofa was in the most secluded
part of the lodge, while the domed tomb room
was near the most visible parts of the building.”
In terms of structural alignment, the four
Tokat lodges can be divided into two groups.
bach ladge of the first group —the Shams al-Din
ibn Husayn and Shaikh Maintin lodges—has no
separale entranceway; one steps immediately into
a square domed chamber with an adjoining bar-
rel-vauited hall. Likewise, entrance to the tomb is
possible only through the barrelvaulted hall, or
twin. Fach lodge also contains a second barrel-
vaulted hali {and, in the Shams al-Din ibn

Husayn lodge, possibly a third), which is reached

Iy

through a corridor (or corridors) off the square

domed room. As the central element in these
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buildings, the square domed reom allowed for a
range of activities, including ritual performances.
We can assume that audiences for these perform-
ances would have been relegated to the fwean
chamber, where they wouid not only have faced
the activities of the dervishes but would have
encountered the holy site of the tomb directly to
ane side. Visitors whe were not privileged to enter
the lodge were still able to pray at the tomb
through large waist-level windows.” By contrast,
windows in the other parts of the lodge were very
high, making them inaccessible.

The alignment of rooms in the Sunbul Baba
and Khalif Ghazi lodges (fig. 30) differed from
that of the previous two by the introduction of
entrance hallways. With these halls one could
enter the large domed room only by passing at
least one entrance to another room. As a result of
this new arrangement, the domed tomb room
could be placed behind the facade and still be in
its important lecation next to the barrel-vaulted
hall that opened into the sofa. Why smaller rooms

were introduced into the structure is unclear.
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I'hese rooms were accessible through the hallway
and could be used without ene’s having to pass
through the larger areas of the dervish lodge.
Perhaps the designers had responded to some
special need to cordon off smaller, more private
areas that could serve as visiting rooms for people
whe did not belong in the lodge. On the other
hand, perhaps these smaller sections were created
to separate men from women.” [t seems plausible
that the growing division of spaces within the
lodge represented an increasing desire to create
some kind of hierarchy among the various mens-
bers of the community who formed around these
lodges. Such an interpretation is supported by the
increasing power of shaikhs, who understood that
their greatest power lay in acquiring communal
leaders as disciples. Although both communal
leaders and shaikhs wished for larger followings,
they needed to make sure that their role as leaders
would always be recognized. Certainly, the room
arrangernent in the Sunbui Baba and Khalif
Ghazi ledges made for easy separation of dervish
followers.
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FIGURE 28

Tokat, Shams al-Din ibn Husayn
lodge: reconstruced plan (top
left),

FIGURE 20
Tokat, Shaikh Majnin iodge:
reconstructed plan (top right).

FIGURE 30

Tokat, Khalif Ghazi lodge: recon-

structed plan (bottom right).
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FIGURE 31

Tokat, ‘Abd ai-Muttalib lodge:

reconstructed plan.
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DERVISH LODGES AND BUILDING
COMPLEXES

Although there is only one extant lodge built
between 1315 and 1325, textual sources indicate
that dervish lodges changed in two important ways
after 1315. By the early part of the fourteenth cen-
tury, local patrons had made dervish lodges, not
madrasas, the center of large and growing building
complexes. One example of this type of building
activity is the Dar al-Raha, where a dervish lodge
was later embellished by the addition of a tomb. It
would appear that the same pattern was followed
with the Shams al-Din Sivast lodge, where, after
the dervish lodge was endowed, a tornb or second
dervish lodge was added near the original lodge. In
this way, the single dervish lodge replaced the
madrasa as the center of building complexes. As
this happened, the building structure began to
incorporate sharper divisions between public and
private space.

Although only one post-1315 dervish lodge sur-
vives today, the building is well preserved (figs. 18
and 31). The most notable feature of the “Abd al-
Muttalib lodge is that the building is arranged
arcund a central domed room. As Sedat Emir

CITIES AND SAINTS

points out, the existence of a central domed roem
with smaller side rooms represented a dramatic
change from the previous dervish lodges built in
Tokat." The reason for the different lavout of
space in the ‘Abd al-Muttalib lodge may have
been a greater desire for privacy coupled with a
need for a larger meeting room. The building is
larger than the earlier lodges and could easily
have housed a mumber of residents and visitors,
who otherwise would have been housed in neigh-
boring apartments {(buvitt).” The most accessible
part of the todge is the tomb, which is oriented
tonvard a different street from that before the
entrance fagade. In fact, the entrance frcade is
almost hidden from the street view (see fig, 17).
Such a change in layout may have been caused by
a variety of factors. There has been some conjec-
ture, for example, that this building was originally
an Armenian church. Although the plan is not
that typical for a church, it is possible that tombs
and other dependencies were later added onte a
large central domed room. It would seem reason-
able also to suggest that there was a need to sepa-
rate visitors to the tomb from those who lived and
were allowed within the dervish lodge proper.
How all of these types of lodges were recog-
nized by the changing audiences of Anatolia
requires a discussion of the difference in spatial
strategies between dervish lodges and other con-
temporary buildings. One of the most difficult
guestions to ask about dervish lodges is how they
were recognized. Although the question may
seern simple, we must remember that many of the
people who were meant to patronize these build-
ings were visitors from other cities and regions. At
the same time, they possessed different levels of
literacy, which not only affected their ability to
read an inscription but, more important, gave
them different ways of recognizing a building.
One way to understand how medieval audiences
recognized dervish lodges is to ask how these



buildings compared lo others. As will be shown,
two basic spatial strategies distinguished these
tvpes from other buildings: first, the relation
between interior and exterior space; sceond, the

orientation of the domed tomb chamber.

Dervish Lodges and Madrasas
Two buildings that shared many of the same fune-
tions as dervish lodges were madrasas and tombs.
Aside from teaching functions, madrasas provided
housing, including spaces for visitors and semiper-
manent residents. In Anatolia, madrasas were
large and well endowed. But they reached their
peak of production before 1277, after which their
number began to taper off. Even though a num-
ber of important madrasas were built in Anatolia
after that vear, more resources were devoted to
other tvpes of buildings, such as lodges and
rombs. Few madrasas were built in Sivas, Tokat,
and Amasya for at least a hundred vears after 1277,
The reason people stopped building madrasas at
this point illustrates some of the differences
between the madrasa and Sufi lodge as buildings.
"The spatial orientation of Anatolian madraseas
is distinetive. With few exceptions, each building
was arranged around a central courtyard, which
was covered or uncovered, depending on the size
and number of stories of the building (fig. 32).
Meadrasa fagades provided few clues about what
went on within the walls of the institution, They
were usually larger than dervish-lodge fagades but
had smaller and fewer windows (figs. 15, 23,
33-30). Often, the surface of the fagade was elab-
orately detailed with pseudowindows or blind
niches, creating a sharp sense of outside and
inside as it prevented outsiders from passively
absorbing or engaging with the activities of the
madrasa. The few windows on madiasa fagades,
unlike those on dervish-lodge fagades, were often
far above eve level, cccupying only a small part of

the facades and providing little access to the inte-

rior, as were those of the Burmal: Minare and

Gok Madrasas in Amasya {figs. 35 and 36).

Although domes made madrasa tomb chambess
visible from a distance, these tombs could not he
seen from street level. The only visual and aural

access to the activity inside madrasas was provided
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FIGURE 32
Tokat, Gl Madrasa, interior
courtyard.
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FIGURE 33
Sivas, Cifte Minare Madrasa:
fagade.

FIGURE 34
Sivas, Burujiyye Madrasa.
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by eversized portals with carved wooden doors.
These doors, however, were usually closed.”

The relationship between exterior and interior
space in the dervish lodge differed dramatically
from that in the madrasa. On fagades, the ratio of
openings, such as windows and portals, to solid
surface was much greater.” The ratio between fen-

estration and solid surface on the facades of the
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Sunbud Biba, Khalif Ghast, and Shams al-Din ibn
Husayn lodges in Tokat was almost oneto-one.
The main reason for this was the large area of the
dervish-lodge tomb-chamber windows. In fact, the
windows on these dervish-lodge tomb chambers
were similar in size to those on individual tomb
chambers.

As pointed out in Chapter 2, tomb chambers
were the most conspicuous features of these
dervish lodges. Their large windows were oriented
for the most exposure, allowing pedestrians to see
into the chambers.” The ‘Abd al-Muttalib dervish
lodge in Tokat provides an example of this orien-
tation of a tomb window for maximum exposure.
[ts tomb window is on a side of the building fac-
ing a main street of Tokat {see fig. 16, no. 13).
Likewise, the tomb windows of the Shams al-Din
ibn Husavn, Sunbul Babi, and Khalif Ghazi
lodges were originally ortented toward the main
road running threugh Tokat {fig. 37, nos. &, 10,
and 11), for even though the reconstruction of the
Shams al-Din ibn Husayn plan shows the tomb in
the building’s southwest comer, Aksulu has shown
that the tomb was originally on the southeast side,
which would have been facing the main thor-
cughfare”

Not only physical evidence suggests that the
motives determining the relationship between
interior and exterior space in madrasas were dif-
ferent from those pertaining to dervish lodges.
Frem their wagfivas, it is clear that madrasas and
dervish lodges supported and encouraged differ-
ent groups. As institutions, madrasas were devel-
oped to reinforce the social distance between the
local population, especially the Christian resi-
dents, and the governing elite. In Anatolia, .
madrasas supported an emergent strabwn of
‘ulamd’ that allied itself with the political elite.”
This elite group professed 2 uniquely Muslim
code that regulated social life and administra-

tien.” Thus, the madrasa, through its promotion



of a relatively standardized code of ethical behav-
ior, fostered a homogeneity of practice within the
Seljuk elite,

By contrast, dervish lodges were built and
endowed to provide an alternative space for many
of the same services as provided by the madrasas.
Dervish lodges provided a place for teaching,
praver, and discussion, as well as a meeting place
for Sufi shaikhs, local leaders, and different reli-
gious groups from within and oulside the city.
Usually, their tombs honored holy figures rather
than the rulers and architects entombed in
madrasas. The increase in the number of dervish
lodges relative to madrasas reflects in part the
incorperation of diverse religious elements into
urban life and in part the parallel increase in the
isolation of the people and practices associated
with the madrasas. That dervish lodges offered
religious, educational, and social services to a dif-
ferent and usually wider audience than madrasas
increased the significance of the dervish lodges
and their patrons to the changing populations in
these cities.

We can see some differences in the target audi-
ences for madrasas and dervish lodges by examining

wagfiyas. The endowment for the Gk Madrasa—

lodge in Sivas provided the dervish lodge with funds

for feeding and lodging thirty of “those coming and
going from among the sayvids (chiefs, descendants
of the prophet) and ‘alawis,” while the madrasa was
to support a lazge mumber of staff and students,
including fugahd’ {scholars of Islamic law), a
mudarris {professor of islamie law), an imdm, and a
mu'adhdhin™ In comparisan, the endowment for
the Burujivye Madrasa, built in Sivas during the
same time pericd, supported one mudarris, three
mu'ids (tutors), thirty fugahd’, four huffaz, an imém,
and two mu'adhdhing but had no provisions for trav-
elers or wandering dervishes.” These provisions
illustrate how patrons attempted to shape and con-
trol the audiences and practices associated with

their buildings.

Dervish Lodges and Tombs

Since miodern scholarship has consistently con-
flated dervish lodges and tornbs, it is necessary to
explain how I differentiate between the two build-
ing types in this study. I categorize as tombs all
structures identified as tombs (mashads, qubbas,
tiirbes) on eitherinscriptions or foundation deeds.
Overall, tombs were isolated, single-use structures

with domes.”™ They could be extremely large, as is
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FIGURE 35
Amasya, Burmall Minare
Madrasa (feft).

FIGURE 36
Amasya, Gk Madrasa, main
entrance (right).
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FIGURE 37

Tokat, tomb windows, plan.

W Location of Window
8 Shams al-Din ibn Husayn
10 Sunbul Babi Lodge

T Khatif Ghiet Lodge

13 *Abd-al Muttalib Lodge

the Gudiik Minare tomb, or barely large enough
to held a cenotaph.

One of the reasons contemporary scholars
often mistakenly associate tombs and dervish
lodges is that both were focal points for many of
the same services. The veneration of the dead
through the reading of sacred texts and the per-
formance of praver took place in both tombs and
dervish lodges. Yet, many small buildings with
cenotaphs are not designated tombs in the con-
temporary record. One example, the Turamlay
dervish lodge in front of Amasya’s Gk Madrasa,

is often described by scholars as a tomb because
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it is an fwdn-shaped single-unit struchure with a

o

cenotaph and, most Likely, & ervpt below it. The
word for a tomb does not appear in the building
mscription, which begins with the staterment
“Built in the time of the reigning sultan” (see fig,
11}. Because the endowment deed labels the
building an Tmdara and stipulates as one of its
main conditions that the building was to be a site
of food distribution to the fugara’ (indigents oy
dervishes),” this study includes this building in the

category dervish fodge.

Dervish Lodges and Caravansarays

Location, size, wall width, and fagade arrange-
ment distinguished caravansarays from dervish
lodges. In general, caravansarays were oulside city
borders or in desolate areas between cities along
trade routes. Although there were at least three
physical types of caravansarays, all of these were
larger than dervish lodges. They included stables,
rooms for fravelers, and usually small masfids. Fur-
thermore, at least paris of the caravansaray were
two-story. The fagades of caravansarays usuallv had
thick walls, large omate portals, and no windows.
The only feature common o caravansarays and
dervish lodges was these large ornate portals.

A main purpose of caravansarays was to provide
safe shelter for traders and their animals. When
walls were erected to safeguard the region sur-
rounding a caravansaray, its original purpose was
lost, and it was put to different use. For example,
two caravansarays on the fringes of Sivas were
transformed into other buildings when the borders
of the city were fortified with walls; one became
the Gak Madrasa-lodge; the other was trans-
formed into the Dar al-Réha dervish lodge.™

T'here were also a number of khdns in Sivas,
Tokat, and Amasva, and though these are no
langer extant, the}f are .ﬁ‘equen{l}_-‘ mentioned in
wagfivas and medieval chronicles. They were pri-

marily mercantile buildings with many shops and



without formalized places for prayer. Unlike
dervish lodges, khans were not connected to Sufi
activity or endowed as wagf property. Because of
their location in market areas, they were often
built near dervish lodges. Furthermore, patrons
who built khdns to promote and benefit from mer-
cantile activity endowed nearby dervish lodges to
foster a supervised alliance between merchants,

traders, and Sufis.

Dervish Lodges and Other Buildings

Within the City

Today, the masjids (places of worship) and
mosques built in Sivas, 'T'okat, and Amasya
between 1240 and 1350 have been destrayed,
transformed into nineteenth-century Ottoman
mosgues, or badly restored. The lack of evidence
for these masfids and mosques makes a compari-
son of their physical form with that of dervish
lodges impossible.

Generally speaking, though, as noted in the
section comparing dervish lodges with madrasas,
the feature that most clearly distinguished lodges
from other buildings of the period was the rela-
tionship between interior and exterior space.
Dervish lodges combined sections oriented toward
the street with more private, internally focused sec-
tions. In most cases, dervish lodges had large tomb
windows that dominated the fagade. These tomb
windows and facades were oriented for the most
exposure, allowing pedestrians to see and hear into
the tomb chamber.

These structiral distinetions reflected the

more open and inclusive ethos of the dervish

lodge, for activities such as Quein readings, dis-
cussions, and ritual gatherings held at the lodge
were directed at a broader audience than that
addressed by the same activities held in other
buildings. Furthermore, the siting of the dervish
lodges aiso reflected this ethes, for their placement
in popular sites in cities facilitated greater access to
them. Thus, the broader composition of the
lodges” target audiences was cne of the most
important factors distinguishing dervish lodges

from other buildings.

CONCLUSION

[ conclude this chapter with some general observa-
tions one can draw about dervish-lodge audiences
from the material evidence. At best, this chapter
suggests how people recognized dervish lodges as
places where they could go for shelter, food, or the
observance of some titual activities, As shown in
Chapter 2, only some of these activities were
meant to be accessible to the public, and some
athers would have been audible from rooms with
windows (tombs) and rooms without (the main
hall, or what later became the semd® room). Frow
the earliest tvpe of dervish-lodge buildings to the
multiunit complexes that they became cenlers of
at the close of the fourteenth century, dervish
lodges were visual symbols of dervish activity. In
the time period of this study, this meant that these
Jodlges were recognized as welcoming sites by a
variely of people who would never have
approached a madrasa. "The high ratio between
fenestration and solid wall on lodge fagades high-

lighted the accessibility of these institutions.
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Dervish Lodges and the Transformation of Resident

Populations

_CHRISTIANS, CRAFTSMEN, AND AKHTS

A group of Shaykh Sadruddin’s companions were drinking wine with me

and sqid, “Jesus is God as you Christians claim. We know this {o be the

truth, but we conceal our belief and deny it publicly on purpose in order to

preserve the conmunity.”

In thirteenth- and fourteenth-century Anatolia,
the mystical movement became linked with the
performance of daily commercial and religious
activities that were spread from town o town by
traclers and Imnigrants, What made these com-
mercial and religious activities so powerful was
that the groups that had practiced them previously
did so in isolation from each other. As suggested
by the statement of Sadr al-Din's companions in
this chapter’s epigraph, dervish communities and
Christiar: communities were not exclusive. Some
Muslim mystics counted Christians among their
followers, and some Christians had Muslim fol-
lowers.

I addition, this period witnessed the rising
popularity of mystic figures whe were embraced
by Christians and Tlirkmens alike. Among these
holy men were Khidr Iivas, alias Saint George,
and Fflatun (Plato), alias Saint Chalambrios,
whose stories appearcd with increasing frequency
during the thirteenth and fourteenth centuries.” At
the same time, because Christianity began lo play
a major role in the path to true enlightenment, a
number of stories about conversion from or to
Christianity were told about some of the more

prominent holy men. Dervishes had a erucial role

—JaLAL AL-DIn ROuT

in bringing Muslims and Christians together.
They did this on a number of levels.

Understanding the dramatic nature of Mus-
lim-Christian interactions in Anatolia requires
more than a study of the many alliances between
Seljuk sultans and their wives. This chapter asks
how the activities and people associated with
dervish lodges presented Christians and Christian-
ity to 2 growing community of followers,” [t thus
focuses on how two sources—dervish lodges and
dervish biographies—were used to reformulate
definitions of what constituted urban communi-
ties in central Anatolia. It argues that, in addition
to the lecation and design of the ledges them-
selves, dervish activities and dervish texts encour-
aged new communities to form across religious
and class lines.

In contrast to the prevalent notion that dervish
ledges were solely devoted to pious activities,
dervishes cultivated close relations with crafts-
meit. In many cases, both dervishes and local or
tm\"(;‘ling I"ﬂC‘)l'Ch&l}tS or Cl‘aﬁs]"l‘}(,‘ﬂ were HSSOCiZ}tC(l
with a lodge. Those engaged in the comnmercial
aspects of soctety represented a necessary part of
the dervish-Jodge community insofar as they pro-

vided the lodge with popular local support and



sometimes with financial suppott above and
beyond wagf revenues.’ Furthermore, a significant
proportion of this local support was Christian.
Legends about dervish leaders stress their relation-
ship to Christians and place dervish leaders at the
heads of emergent communities including both
Christians and Muslims. Thus, both the dervishes
themselves and the writing about them sought to
mold new communities around guidelines that
encouraged close associations among Christians,
Tiirkmens, traders, and craftsmen.

Because the study of Christian-Muslim rela-
tions is tied up with the topic of conversion —
which in Anatolia is part of a broader inquiry into
Islamization and Turkification —it may be helpful
first to address some of the assumptions that have
limited our approach to this topic. The first
assumption is that Islarnization was performed by
dervishes on behalf of a centralized state with 2
fixed ideology. A brief review of the years after
Kése Dag and before the Ottoman conquest of
Constantinople makes it very clear that there was
no such centralized system of belief. The second
assumption, that conversion was a quick and even
superficial act, is equally problematic, since it dis-
regards the large number of mixed communities
and the gradual nature of social transformation.

In this study, my approach to the topic of con-
version follows the scholarship of recent decades
that has focused on accommodation and coopera-
tion between individual communities.’ By focus-
ing on individual communities—and not the
state —scholars have presented a view of the rela-
tonship between Christians and Turks in the four-
teenth and fifteenth centuries that, having
removed conversion from the framework of the
state and the subject (or the conqueror and con-
quered), allows us o examine conversion as a
process of mutual adaptations and hybridization.
The adoption of a2 new framework is especially

important in examining the role of Sufism in con-

version, since it compels scholars to go beyond the
staternent that the mystical movement was instru-
mental in the spread of Islamic culture to the diffi-
cult question of how it was spread.

DERVISH LODGES AS RELIGIOUS
AND PROFESSIONAL CENTERS
As we saw in the previous two chapters, dervish-
lodge activities brought different groups into con-
tact with lodge residents during allotted limes and
for specific rituals, as stipulated in wagfiva. What
wagf documents do not tell us is what dervishes
did when they were not involved in these activi-
ties. Although it is usually assumed that they were
secluded in prayer, this was not always the case.
To function successfully as a pious institution,
members of the dervish lodge performed activities
that extended beyond the definition of pious acts.
The Mersad al-‘ibad by Najm al-Din Razi, for
example, includes a number of allusions to per-
sons within the dervish lodge who served a dis-
tinetly worldly purpose. According to Raz, the

~world was like a hospice “where God is the shaikh

and the prophet, upon whom be peace, is the
steward or servant.” In this hospice, “there are two
classes of men: those who are served by others and
have set their faces to the world of the hereafter,
and those who serve.™ As RizT's passage suggests,
“those who serve[d]” were responsible for support-
ing and serving the more spiritual dervishes and,
by extension, the dervish lodges in which they
lived or congregated. These nonpious acts
included collecting rent and cultivating land.
Given thal agriculiure was one of the two main
sousces of revenue for many of the wagf endow-
ments from Anatolia, dervish-lodge residents had
plenty of incentive to add to this revenue by mak-
ing full use of an endowinent’s agricultural com-
ponent.” Thus, while wagf foundations were also
augmented by donations, a well-managed wagf

grew incrementally from the work of its residents.
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In other words, wagf foundations were not static
institutions. Rents needed to be collected from
wagf property by people who had enough author-
ity to have them paid. It was incumbent upon
these people to adjust rents so that they were high
enough to keep the wagf functioning and low
enough to prevent the populace from rioting. In
the same way, members of a dervish lodge could
raise revesues from uncultivated land by cultivat-
ing that land. Since dervishes in other areas of
Anatolia were known to have built mnills, planted
fruit trees, and brought large areas of land under
cultivation, it is likely that those i Sivas, Tokat,
and Amasya were also associated with productive
activities.”

It is also possible that, in some cases, wagf foun-
dations may have only partially supported the
building and its residents. Inhabitants of dervish
lodges acquired funds for their lodges in return for
following various religious practices such as prayer,
charity, and the celebration of key rituals. Although
wagf foundations imposed a framework upon the
dervishes, it is important not to overemphasize the
rigidlity of this framework. Attendance at prayer and
key rituals represented only a small portion of one’s
day and year. Stricter and more detailed guidelines,
however, no doubt existed for some lodges. In fact,
a number of dervish-lodge manuals were written
within the walls of these institutions.”

Without these guidelines, a wagf could be used
partially to support a dervish lodge that was
engaged in other, more lucrative activities. One
example is a dervish lodge in Konya that tanned
hides. Known as the dervish lodge (khéngdh) of
Mas‘d ibn Sherifshah, its building inscription, as
rendered by [brahim Konyal, states that “in the
year 637 the weak slave, needy of the mercy of
God, buili this blessed khangéh . . .and‘he has
endowed and devoted it to the Sufis and the trades-
people, and he has made obligatory in it the scrap-
ing of skins and the dispensing of benefits
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therehrom among them equally.” If Kenyaly's read-
ing of the inseription is correct, the building was
intended for Sufis and tradespeople organized into
a group that was engaged in a commercially prof-
itable craft and partially supported by 2 wagf” An
inscription on a dervish lodge in Tokat similarly
suggests an alliance between dervishes and crafts-
men, The fourline inscription, on the main portal
of the Khalif GhazT lodge, states that the building
(bug‘a) called dar al-ilm wa al-‘amal was founded
by Khalif, the son of Sulayimin, under the reign of
Mas‘d 11." There is widespread disagreement
about the function of this building. Gabriel and
Uzungargh assumed that the building was a
dervish lodge.” Thomas Alexander Sinclair, on the
other hand, has offered two other interpretations.
Deciding that the inscription on the building

»ou

meant “roughly” “House of Leaming and Practical
Knowledge,” Sinclair states that “the buildimg very
likely housed a library but was not built as a tekke
[dervish lodge] at first,” but Le later amends his
conclusion, stating that the building was instead a
tomb." The name that appears on the building
inseription is undoubtedly a variant of al-ilm al-
‘amali from philosophical texts, which designates
practical knowledge, comprising ethics, domestic
economy, and politics. In this context Hm distin-
guishes the practical from: the theoretical intellect,
while ‘amall means doing goad.” The inscription,
therefore, may refer to the building as a place of
vocation under the leadership of a mystic figure.
Such an interpretation places dervish-lodge resi-
dents in the fields and markets, where they would

corne in direct contact with craftlsmen and farmers.

CRAFTSMEN AND DERVISHES

The close relationship between tradesmen and
dervishes is, in fact, frequently alluded to in Suli
literature from the period.” For example, the
Mersid al-‘thid devotes entire chapters to the

behavior of merchants, exhorting them “not to



neglect to remember God with their hearts” and
stressing to them the importance of doing the
dhikr with a knowledgeable shaikh.” In addition,
Aflaki includes descriptions of a number of Jalal
al-Din Ramt's miraculous acts that took place in
or outside of caravansarays, where merchants and
traders often resided. ' :

The practices and beliets of Anatolian akhis,
however, stand out as one of the most prominent
examples of the joining of mystical and mercantile
interests. Akhis followed the ideals of futiivwa,
which loosely translated means ethical perfection
threugh mysticism. Al-Nasi, who wrote a
futiiwwa manual in 1290 in Tokat, deseribed
futitwwa as a stage in the attainment of mystical
oneness in God. In al-Nagirt's schema, futiiwwa
was incorporated into the Sufi progression of
sharida’, tariga, ma‘rifa, and hagiga, where
futiiwwa was aligned with tariga. Tariga is more
precisely defined as the stage when the murfd
(novice) enters the mystical path and abandons
the observance of religious forms, exchanging out-
ward for inward worship. Thus, in late-thirteenth-
century Sufi circles, futdwwa was a stage that
could be attained by those who were unable to
reach the ultimate goal of the mystic, the later
stages of ma‘rifa and haglge, or absolute truth,
which the Sufi acquires when he sees God in
everything created.”

Within futwwa, al-Nagiri set up fwo ranks: the
akhi, the highest grade of futiiwwa, and the terbiye,
the novice who after instruction joins the fityan (pl.
of fatd’, “youth”} of the dervish lodge {zawiya or
asitane). Importantly, this division parailels Najm
al-Din Raz's division of dervishes. In addition, from
Ibn Battiita’s account it would seem that the major-
ity of these akhi groups were artisans and craftsmen.

As can be seen by al-NagiT's attempts to incor-
porate futiiwwa into the Sufi steps toward mystical
union with God, the penetration of Sufi ideals into
the circle of akhr-fityan was strong during parts of

the thirteenth century.” For example, various akhis
are mentioned among the immediate companions
of the great mystics. The akhf Husam ai-Din suc-
ceeded the grand master of the Mawlawis in
Konya as their spiritual leader.” Futdwwa
manuals’” descriptions of akh7 buildings resemble
those of dervish lodges in Tokat. According to the
futiwwa manual of al-Nagirt, “T'he building con-
nected with the akhis should be a place of yeunion
for people of the futtwwa and called asitare. &
should be in a garden and not connected to any
other buildings.” Al-Nasti7's description was writ-
ten in the last part of the thirteenth century, when
dervish lodges began to be independent structures
and not subsidiary parts of mubiunit complexes.
He goes on to say that “there should not be any
animals outside at the dooy, and for this reason a
guard should occupy this space.” The surviving
wagftyas from Tokat's late-thirteenth-century
todges corroborate al-Nagir's description in that
they describe garden settings within the city and
include detailed stipulations about dogrmen.”
When we consider Ibn Battifa's {c. 1333)
accounts of akhf groups he stayed with during his
visit to Anatolia, the lines between these and other
Sufi groups in the region begin to blur. According
to [bn Baltiita, an akhi was the head of a group of
young men who were respensible for building a
hospice and furnishing it. The hospice was sup-
ported by the akh’s followers, who worked during
the day to gain their livelihood and spent their
nights entertaining guests.” :
Michael Rogers had suggested that akhis,
rather than actually build buildings, may have
inhabited earlicr buildings belonging to other
patrons,” Using Rogers’s suggestion, one can
argue that akhis and dervishes could have oceu-
pied the same structures without themselves being
the same. | argue, however, that it seems more
reasonable that akhis, much like the companions
of Shaikh Sads al-Din, assumed different titles in
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different commumitics, in ruch the same way
that Seljuk sultans assumed different titles on dif-
ferent building inscriptions and coins in different
contexts. Similarly, the inhabitants of dervish
lodges were sometimes named differently in dif-
ferent sources. ARRT may simply have been the
name associated with dervishes in certain forams.
Likewise, the meaning of a term like misdfir var-
ied according to context, sometimes referring lo «
pauper, a dervish, or an akhi.” In thirteenth- and
fourteenth-century Anatolia, some dervishes were
wandering mystics known asﬁchtrc?’; they saw
visions and dressed in animal skins. Other
dervishes, like jalal al-Dm R, counted gagis
and wazirs as their disciples.” [astead of studying
the development of each of these dervish groups
as unrelated to the others, it may be better to
understand thein as part of an overall develop-
ment from wandering dervish to settled dervish,
with the dervishes receiving different titles and
epithets from different groups they encountered.
Akhi is just such an epithet. For example, in one
Tokat building the patron is referred to as an akhi,
while the head of the lodge is described as an
adept of Jalal al-Din Rini™

CHRISTIANS AND CRAFTSMEN

Travelers’ accounts consistently link craftsimen
and Christians. When Marco Polo visited Anato-
lia in the thirteenth century, he described Arme-
nians and Greeks [hoth Christians] who lived
with: the Tiickmens “in towns and villages, Geeu-
pving themselves with trades and handicrafts.™
Aside from Marco Pola’s reference, AT refers to
Christian painters and architects with Greek
names. Babken Arakelian has argued that among
the Christians were Armenian workmen specializ-
ing in vartous aspects of stone masonry who would
join together in groups and build fértresses,
monasterics, and other structures. According to

him, in the first quarter of the thirteenth century,
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these groups worked in cities belonging to the
Seljuks. Mason signs inscribed on stones in sul-
tanic caravansarays built between 1230 and 3240
support Arakelian's theory. Apparently, these
Armenian workmen were active in Sivas, Tokat,
and Amasya, since these mason signs have been
found on the main mosque in Sivas and the

Turamiay dervish lodge.™

CHRISTIANS AS FOLLOWERS
The large number of Christians with which
dervishes came into contact on a daily basis helps
explain many of the references to Christians in
Sufi literature. Like all Sufi literature, these refer-
ences work on a variety of levels. Sufi authors
often include deseriptions of Christian followers
as a way to stress a figure’s holiness and the uni-
versality of his message. In RamT’s main biogra-
phy, for example, the account of his funeral
mentions that there were “Christians, Jews,
Greeks, Arabs, Turks, and others. They marched
ahead, each holding their sacred books and read-
ing from the Psalms, "l'orah, and Gospel.” When
the Christians were asked why they came to
RimT's funeral, they replied, “In secing him we
have comprehended the true nature of Jesus, of
Moses, and of all the prophets. In him we have
found the same guidance as that of the perfect
prophets about whom we have read in our books.”
Adding that they recognized him “as the Moses
and Jesus of our times,” the Christians of Konya
joined with the other residents of the city—
including Sadr al-Din Qunawi, who led the pro-
cession—in proving RGami's statement that
“Isleventy-bwo sects hear their own mysteries from
us. We are like a flute that, in a solo mode, isin
accord with two hundred religions.™

Likewise, the Sufi literature of the period con-
tains many examples of Christians who were led
to convert to Islam by the inspiration and example

of Rami and other dervish leaders. By the thir-



teenth century, these conversion stories had
become a comimon trope in pious Islamic fitera-

fure.

THE INCORPORATION OF CHRISTIAN
PRACTICES

Hajjt Bektdsh's relations with Christians are por-
traved as even closer than those of Rt Because
of the similar practices and doctrines of Christians
and Bektishts, many authors have concluded that
many of Hajit Bektash’s followers were Christians.
This is not unreasonable, for in light of later prac-
tices of the Bektishi, it would seens that Hajir
Bektash formed an order based on Christian and
‘alawt practices. A partial list of parallels would
include the following: (1) Baptism, as a sign of
cleansing and abolition of all sins previously con-
tracted, closcly resemnbles the rite of abdest, or
ablution. (2) Chrism, or anointing with ointment,
is cquivalent to the Western sacrament of confir-
mation. (3} Holy bucharist: the use of wine and
bread as svmbols of Christ’s body is like the use of
both in Bektashi aynicem; in both cases only the
confirmed or itiated are allowed to participate in
the rite. () The priesthood corresponds to the
celibate Babas. T'he spiritual authority of the priest
and especially of the monastic head of the monks
is like the spiritual authority of the Baba acting as
murshid. {5) Penitence resembles the service of
Bag okutmak. Excommunication as practiced in
the Christian church also finds its parallel in
duskunthuk in Bektishiism, The prominence of ‘Alf
in the trinity of the Bektashts, which is made up
of Allah, Muhammad, and ‘Ali, underlines the
relationship between Bektishi practices and ‘wlawr

traditions.”

SHARED SANCTUARIES
References to Christians in Sufi literature and
practice make sense in the context of the end of

the thirteenth century, when many dewish leaders

were reaching the peak of their power and Anato-
lia’s Christian population was thriving. The cul-
tural production of Armenian and Greek
comumuynities was high, There was an active
Armenian seriptoritan in Sivas that produced a
number of expensive manuscripts.” Many
churches were built around Cappadocia, and
while the number of churches is smaller for Sivas,
Tokat, and Amasya, there is ample evidence for 2
spurt in all sorts of Cluristiar activity in those cities.
As part of this cultural production, popular
Christian saints and martyrs began to appear in
frescoes on the new churches. Some of these, like
the Forty Martyrs of Sebastcia and Saint Ceorge,
became important variants of Muslim saints.
Amaong these holy men were Khidr lyas, aliag
Saint George, and Eflatun (Plato), alias Saint Cha-
lambrios.” Storjes about these holy men, especially
Khide, appeared frequently in the mandgibs of
thirteenth- and fourteenth-century Anatolia, where
they indicate a continuity of local belief.”
Building activity around Sivas, Tokat, and
Amasva also sought to link Christian traditions
with Muslim practices. Prominent examples were
the buildings devoted to the Forty Martyrs of
Sebasteia (Sivas), Roman soldiers of the Christian
faith who died in a lake. Cumont has found
remains of the bath associated with their martyr-
domm, while their graves are reputed to be in an
Armenian cemetery.” At least one of the churches
containing relics of the Forty Marlyrs was adopted
into Islam under the name Kirkdar Tekke (the
dervish tadge of the forty). This dervish lodge is
located in a village near Tokat.” The building
houses the tomb of Shaikh Nagr al-Din Ewliva, a
fourteenth-century saint. T'he tomb beneath the
ledge contains Byzantine remains, and beneath
that lics a crvpt known as the burial place of the
Forty Martyrs.” The Gok Madrasa in "I'okat is also
called the Kuk Kizlar and is now believed to hold

the remains of forty female martvrs. A domed
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tomb room in the northwest corner still contains a
large number of cenctaphs that are linked to the
forty martyrs. In another example of this close rela-
tionship between Christians and Muslims, the
Sufi Elwan Celebi, a disciple of Baba llyas
Khusdsani, was buried in a church in Gorum.™

- Although this syncretism is often understood as
a tool of conversion, it may be more beneficial to
think of it in terms of hybridization.” Hybridiza-
tion allows us to understand that there was a
dynamic and productive Christian population in
these cities during this period. As will be shown
below, many references to Christians —even in
conversion stories—stress Christianity as 2 neces-
sary stage in true enlightenment. In the late thir-
teenth and early fourteenth centuries, each
tradition benefited from a spate of cultural and lit
erary production that freely borrowed from the
other,

CHRISTIANS AS FIGURES OF DIVINE
wispom

References to Christians as exemplars of divine
wisdom illustrate the power of Christians and
Christianity in the eyes of dervish communities.
One of the best examples of this power is found in
Riimf's interpretation of the contest between a
Chinese and a Greek painter, The contest takes
place during a ruler’s visit to China. The story
begins with an argument about whether the
Greeks or the Chinese excelled at painting. To
resolve the dispute, the Greek and Chinese
painters are taken to a vaulted room. They are
placed on opposite sides of 4 curtain that separates
one side of the room from the other, and each is
told to produce a painting on his side of the room.
The artists complete their work in isolation from
cach other. When the ruler comes to judge the
paintings, the curtain between the two sides of the
room is raised, and the ruler is astounded to find

that the paintings on both sides of the room are
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exactly alike. It is only when the curtain is again
dropped that the ruler is able to see that only one
wall of the room contains a painting, while the
opposite wall is a blank surface burnished into a
polished mirrorlike surface.

Versions of this story differ both in how this
competition is judged and in who dees the polish-
ing. In al-Ghazili's Thya" ‘ulam al-din and
Nizami's Iskandarname, the Greeks paint a
picture, while the Chinese polish and burnish
their side. In the Nizdm? account, the ruler
declares a tie, stating that while one side was better
in the skill of painting, the other was better in pol-
ishing. As Priscitla Soucek points out, in an earlier
version by al-Ghazali, the contest is used to indi-
cate the superiority of mystical knowledge, which
is represented by the Chinese artists, who have the
benefit of mystical experience instead of acquired
knowledge." In the version of the story in the
Mathnawi of Jalal al-Di Rami, written after al-
Ghazalt’s, it is the Greeks who are given the more
esoteric role, while the Chinese are turned into
skilled craftemen.” Because Rami's audiences
associated Greeks with Christians, such a switch
illustrates the growing role of Christians (and other
non-Muslims) as an esoteric force.

When we survey some of the most famous
holy men from Sivas, Tokat, and Amasya, Chris-
tianity is often presented as a necessary stage in
true mystical attainment. One of the maost promi-
nent examples of a figure who followed this path
is Baraq Baba. Baraq Baba was a Turkish dervish
from Tokat who became famous during the Mon-
gol protectorate.” He was described as a Seljuk
prince who was converted to Christianity by the
Greek patriarch and then reconverted to Islam by
Sari Saltitk” Barag Baba's transformation from a
Muslim Seljuk to a Christian and finally to a
Mustim mystic was a common one among some
Anatolian holy men.” Embedded in this spiritual
trajectory was a criticisin of the Seljuk practice of




Islam. What is interesting is that these men could
net escape the practices of Seljuk Islam without
being converted to Christianity. in Baraq Babé’s
story the links between the wrongs of the Seljuks
and the salvation offered by Christianily is obvi-
ous. In some legends, Baraq Baba was the son of
the Seljuk sultan “lzz al-Din Kay-Ka'as, who
sought refuge with the Byzantines from Seljuk
intrigue. In these legends, Baraq Baba was
adopted by the patriarch of Byzantium and
brought up as a Christian until Sari Saliak
restored him to Islam.” With each transformation,
he moved to a higher level, away from the corrupt
religious and social practices of the Seljuks. His
story touches upon both the great antagonism
between the Seljuks and local dervishes as well as
the significance of Christianity within the stages
of spiritual growth.

Another dervish believed to have been a Chris-
tian and antagonistic to the Seljuks was Biba llyés,
who may have been the instigator of the Baba
Rasiil revolt. As noted earlier, most accounts of the
revolt stress the relationship between Baba 1lyis,
local Christians, and local Tarkmens. A third
Muslim holy man connected to non-Muslims was
‘Ayn al-Dawla Dede, a disciple of Babi Ilyas
Khurdsini.” Although he did not convert to Chiris-
tanity, ‘Ayn al-Dawla was admired by Christians
and Jews, who were reported to have frequented
his dervish lodge in Tokat. Just as important, he
was feared by the Seljuk sultans, who seized and
arrested him in his dervish lodge.”

Stories written about these three holy men
underline how dervishes and biographers
embraced different systems of religious expression
and shaped them into a new ideological system
that allowed a range of shared beliefs and prac-

tices. In this context, politically active Muslim

holy men popular with Christians and antagonistic
toward the retigious and political practices of the
Seljuks were potent tools. Even the followers of
Jalal al-Din Ridmi disassociated themselves from
the religious practices of the Seliuk sultans. For
example, as previously mentioned, the Mandgib
al-“ariffn contains a story in which Ram? mocks a
Tirkmen who one day managed to look inside the
window of a madrasa where the fugahd’ were eat-
ing a swmptuous meal. The Tirkmen was envious
of their food and elaborate dress and set out to
become a mudarris so that he could attain these
earthly delights.” The Mandaqgib al-“rifin story,
attacking the greedy Tiiskmen, also indirectly criti-
cizes the practices of the Seljuk sultans and the

Uulamd whom they supported.

CONCLUSION

Patrons, dervish leaders, and dervish followers
sought to form communities that cut across the
previous religious and class distinctions separating
the urban communities of Anatolia. Patrons
encouraged mixing between tradespecple and
dervishes, Christians and Muslims, by endowing
lodges in the most accessible and popular spaces
in cities. Dervish followers encouraged interrela-
tionships between dervishes and Christians by
incorporating Christian practices into their zituals
and measuring the greatness of their masters by
the masters’ popularity ameng Christians and
tradesmen. For dervishes Christianity was often
seen as a transitional phase between a corrupt
Islam and the true mystical path. Likewise, as will
be discussed in the final chapter, some dervish
lodges converted from Christian churches made
Christian remnants a focal point of the building,
as if to broadeast the Christian genealogy of the

structure.
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Wormen as Guarantors of Familial Lines

DERVISH LODGES AND GENDER REPRESENTATION IN PRE-OTTOMAN ANATOLIA

n a recent arlicie on the Yasawi shaikhs of the

Tinsurid cra, Devin DeWeese described an over-
looked phenomenon in Sufi practice in Central
Asia, the ties between primarily hereditary Sufi lin-
eages and local communities. Arguing that spiri-
tual succession (silsila) has much more to do with
the fully developed orders (fariga) of later periods,
DeWeese was ahle to show the enormous fmpact
of alliances hetween community Jeaders and the
descendants of shaikhs, As DeWeese pointed out,
when a community leader became a disciple of a
shaikh, his entire community would pledge alle-
giance to that shaikh. Through the shaikh’s off-
spring this alliance would continue into the
future. Given the importance of such alliances, it
is no wonder that shaikhs competed with each
other to attract commusal leaders as disciples. As
this chapter argues, in a period of competing
hereditary shaikhs, women began to play a critical
role as guarantoss of familial lines.

In Anatolia, there was a complex relationship
between hereditary shaikhs and the larger commu-
nal followings that formed around them. The sta-
bility of Jocal communities in Timurid Central
Asia contrasted with the shifting and heteroge-
neous nature of communities in Anatolia. Such
instability from shifting populations and frequent
changes in rule meant that, even after attracting
communal followings, shaikhs found it quite diffi-
cult to extend ties between themselves and com-

munities into the future. One way that dervish

leaders tried to set up hereditary ties between
shaikhs and their communities was through mar-
riages between dervish offspring and communal
Jeaders. The importance of these marriages is one
of the reasons that Seljuk- and Beylik-period
hagiographies often included elaborate details
about the descendants of shaikhs and community
leaders, a sort of social register for future alliances.

A follower of Rimi wrote the Mandgib al-
“Grifin, which concerns the mystic Jalal al-Din
Rémi and those who influenced or continued his
teachings, between 718/1318-19 and
754/1353~54, a period when scholars began to
trace ROmT's ancestry through the maternal line to
the caliph Abti Bakr.’ Although the author focused
primarily on the miraculous and pious deeds of
this founding figure, he took pains to record
Ram?'s genetic and spiritual offspring.” Ramf him-
self, with his choice of ‘Arif, his grandson, as suc-
cessor to the leadership of his order, established 2
tradition by which the leadership was inherited
through his biclogical descendants.

Through this continuous hereditary line of
succession, Rami's biography linked the recent
past with the historical present. Women served as
important links in this newly established chain,
connecting RamT to AbG Bakr and promising con-
tinuation mto the future. The book, however,
includes many references not only to the wives
of RizmT and of his descendants but also to the

wives and daughters of the political figures who



supported him, Wives of sultans and other politi-
cal figures are mentioned in a number of places.
They, like the men they married, provided exam-
ples of Rium?’s enormous popularity and political
clout, and their incorporation inte the history of
the order honored them and thus encouraged
their continued financial support, as well as that of
their descendants. The mothers, daughters. and
wives of important men were thus, as links to past
and future generations, important in thewmselves.
These women are described as friends of the order
and patrons. Yet only one of the women men-
tioned in RamT’s biography can be seeurely con-
nected as patron to a building.” The biographer's
other references to women patrons of architecture
are more probiematic. For example, he states that
Princess Safwat al-Dunya wa al-Din supported a
Sufi lodge in Tokat, but though her name appears
in the inscription of the Sunbul Baba lodge in that
city, the endowment deed of the same building
makes no mention of her.” Why women who were
net patrons were credited as such and singled out
for mention in RamT's biography is an important
question. We can assume that these women weze
important links fo dynastic chains. In some cases,
they may also have stood a good chance of inherit-
ing funds from the Seljuk purse. In other words, in
times of great political turmoil with newly emerg-
ing dynasties, these women functioned as guaran-
tors of familial lines and, sometimes, recipients of
dynastic monies. RimT'’s biographer included ref-
erences to the generosity of these women o associ-
ate the order and its buildings with a range of
newly emerging dynasties and wealthy families.
Inscriptions on dervish lodges include refer-
ences to elite women as puzzling as thase in
Réami’s biography. While these references to
women would suggest that the wornen paid for
the lodges and that there was a special association
between women and mystics, women listed in

building inscriptions from the Sufi lodges of

thirteenth-century Anatolia did not always pay for
the foundation ar upkeep of the buildings.” Such is
the case with the three lodges built in Tokat
between the years 689/128¢ and 6g1/1291—the
Sunbul Baba (fig. 38), Shams al-Din ibn Husayn
(fig. 29), and Khalif Chaz {fig. 40) —all of

which include womer’s names in their building
inscriptions.”

By themselves, these references to women
were not urusual. Such famous women as
Mahperi Khattin and Turan Malik supported a
number of important buildings that have inscrip-
tions naming them as patrons. But the names of
two of the womnen mentioned on the three inscrip-
tions in Tokat follow the phrase “in the reign of”
(ft ayyam dawlat), which, according to Michael
Rogers, excludes them as founders.”

Although they were neither founders nor finan-
cial supporters, there are other reasons why the
women may have been listed. They may have
been regional leaders with some political power of
their owr, or the wives or mothers of political lead-
ers. In each inseription, the woman’s name
appears after the name and titles of the reigning
Seljuk sultan, Generally, in Anatolian Seljuk
building inscriptions, women are referred to by
somewhat ambiguous royal titles. As a result, many
of these women remain unnamed as individuals.”
While the royal association is manifest, it is not
always clear whether they were wives of the sultan
or representatives in their own right.”

These Tokat ledges were built after1277, a
time period marked by increasing Itkhinid contol
of Seljuk land. As lkhanids sought to confiscate
the lands that Seljuk sultans had sold to a newly
powerful military-bureaucratic elite, these mulk
fandis were rapidly turned into wagf. Since these
three lodges were built by anonymous patrons
from the rising militzz;}-’-bureaucratic elite, the
inclusion of the names of royal women gave &

stamp of royal legitimation to both the foundation
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FIGURE 38
Tokat, Sunbul Baba lodge:
inacription.

FIGURE 39
Tokat, Shams al-Din ibn Husayn
lodge: inscription.
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and its patron, The stamp of legitimation was espe-
cially important during periods when the Seljuk
sultanate was dramatically weakened by Mongol
control and local infighting. While the husbands,
fathers, and sons of Seljuk women were in danger
of losing their lives, the women themselves carried
enormous clout as marriage partners because they
could always produce a Seljuk heir and often

had some control over small amounts of the state
treasury,

The case of Safwat al-Dunyd wa al-Din, the
daughter of Mu‘in 2-Din Sulaymin Pervine, a
high-ranking Seljuk official, raises important ques-
tions about why women'’s names were used in Sufi
epigraphy and biography. Her name appears both
on the Sunbul Baba lodge in Tokat and in Ramf’s
biography.” In a recent article on the Sunbul Baba
lodge, Saim Savag provides a brief introduction to
the difficulties encountered in trying to gather
information about the identity of Mu‘Tn al-Din’s
daughter.” She is referred to by different honorific
titles {lagab, pl. algab) in different sources, and
although it was characteristic duzing this period
for a person to be referred to by various names and
titles, the way in which references to Mu‘in al-
Din’s daughter are handled is particulazly oblique.
Because she is generally referred to by title rather
than personal name, it is her role as princess and
daughter that is articulated and not her identity as
an individual outside of these roles. By contrast,

her brothers, who wielded considerable political

power, are referred to by more distinctive names in

addition to their titles." For example, Mu‘in al-
Din’s oldest son was named ‘Al ibn Sulayman ibn
“Ali and had the titte Muhazzab 2l-Din. Often, the
sources refer to him as Muhazzab “Ali." Tn the
building inscription of the Sunbul Babi lodge, the
princess’s honorific titles and names, such as
Safwal al-Dunya wa al-Din (pure of world and

faith) and Malika al-Muatham {(magnificent

princess), occur in combination with her
patronyrnic title, “daughter of Mu®n al-Din
Parviine.” Likewise, in RimT's biography she is
mentioned once by her patronymic title in combi-
nation with the title khawand-zade (princess)

and elsewhere simply as the daughter of MuTn
al-Dim "

There are issues of political and spiritual sue-
cession relevant to Mu‘m al-Din’s daughter that
can only he understood within the context of her
father’s dynastic ambitions in central Anatolia, He
came to power at the end of the Seljuk reign. His
ability to gain favor with both the Seljuk court and
the Mongols allowed him a measure of power in
Anatolia that went far beyond that of a sultan’s per-
sonal assistant. His meteoric rise to power came to
an end in 127y, when he was put to death by the
Mongols, who suspected him of conspiring against
them. Although the standard Seljuk sources give
contradictory accounts of Mu'mn al-Din's death, it
would appear frem the amount of attention given
to this event that his death was unusually grue-
some. Some accounts state that Mu‘Tn al-Din’s
body was cut in half and eaten. Although the years
immediately following his death marked the end
of the Mu‘n al-Din family’s control over his terri-
tories, his sons were able to regain some lands and
establish a shortlived dynasty around Kastamonu,

where, according to some sources, they ruled from

1295 10 129G."

THE INSCRIPTIONS )
Three women from this tumultuous period of ris-
ing and falling power are named in the building
inscriptions on dervish lodges in Tokat. The name
of Mu‘in al-Din’s daughter appears in the building
inscription of the Sunbul Baba Sufi lodge in
Tokat. The threeline mscription over the main
portal of the Sunbul Baba lodge {fig. 28) begins
with a Quranic quotation and continues:
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The ornament of the pilgrimage and of the two
sanctuaries, Sunbul ihn ‘Abd Allah, freed slave
of the magnificent and pure princess revered
for her double ancestry, of noble lineage from
mother and father, daughter of the amir worthy
of pardon, Mu‘m al-Din Pervine, may God
have pity on him and prolong his fife, secks
favor with God by the foundation of this blessed
place called the house of the pious to God the
highest in the reign of the angust sultan
Ghiyith al-Dunya wa Din, son of Kay-Ka'Gs,
may God protect his empire, in the year G691,

In the inscription, Mu‘Tn al-Din's daughter is
given the honorifics Safwat al-Dunya wa al-Din
and malika and is further identified as the daugh-
ter of Mu‘in al-D¥in Pervine. The inseription also
states that she came from two noble lines. Because
of the reyal title malika, scholars have assumed
that this dauglter of Mu'in al-Din was connected
to the ruling house of the Seljuks. It is unlikely
that such a title would have been attached to
Mu‘mn ai-Din's daughter if her only claim to nobil-
ity was through her father, who, though serving as
de facto leader of Anatolia, was not of the Seliuk
lineage. Various scholars have therefore argued
that Mufin al-in's daughter must have been
either the wife of the Seljuk suitan Ghiyath al-Din
Mas®id 11 or the child of a marriage between
Mt al-Din and the daughter of the Seljuk sul-
tan Kaykhusraw 11.” But even if the inscription
does not tell us whether the princess was bom into
the Seljuk line or married to a Seljuk, it does con-
vey the important information that there was a
merger between two noble households and wses
the'title malika to indicate that one of these was
royal. The inscription was a prominent way of
broadeasting the political rank of her father and
his connection to the Seljuks. Thus, while there is
disagreement regarding the derivation of the
princess’s rovalty, the inseription brooks no dispute

CITIES AND SAINTS

regarding her social status: she is a roval lady who
continues the Mu‘n al-Din line. In other words,
the appearance of a roval female title gave the
urban viewer two important pieces of information:
one, that the building was associated with a
woman connected to the reigning Seljuk sultan
and, two, that this roval woman was the daughter
of Mu‘in al-Din Pervane, detailing his association
with the Seljuk house.

The second honorific, Safvat al-Dunya wa al-
Din, has a vast number of roval associations. It is
applied in an inscription to Mahpert Khatiin, the
mother of the Seljuk sultan Ghivath al-Din
Kavkhusraw 11. She was an active architectural
patron in Kayseri." The same title also appears on
an earlier building in Tokat, the Shams al-Din ibn
Husayn lodge, dating to 687/128¢, four years ear-
lier than the Sunbul Baba lodge. Becausc the
shams al-Din ibn Husayn lodge is a short distance
away from the Sunbul Baba lodge, it is particularly
relevant to this discussion. Tts inscription, over the
entrance into the building, is largely intact, It

begins with 2 Qui'anic citation and continues:

For drawing near God and in the desire of his
consent, the foundation of the construction of
this blessed khangah, in the time of the august
sultan, the King of magnificent Kings, Ghiyith
al-Dunya wa al-Din Abu al-Fath Mas‘ad, son
of Kav-Ka'as, may God eternalize his empire,
i the days of the magnificent malika Safwat
alFDunva wa al-Din, may God sustain her
empire, by the weak slave in need of pardon
Abi al-Hasan, son of al-Shams, may God
accept this from him and grant him a good

end, in the month of rabi® of the vear 687.

As can be seen from the inscription above, the
Salwat al-Dunyi wa al-Din from the Shams al-Din
ibr Husayn lodge s also introduced as a princess.

She may or may not be the same Safivat al-Duryd



FIGURE 40
Tokat, Khalif Ghazi lodge:
inscription.
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FIGURE 41
Tokat, bridge inscription.
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wa al-Din who appears in the inscription of the

Sunbul Babi lodge.”™ Yet, unlike the mscription on
the Sunbul Babz lodge, no infermation is given
about this woman’s father. As a result, for a mod-
ern student removed from the historical and geo-
graphical context, the only key to the identity of
this Safwat al-Dunva wa al-Din s her association
with rovalty, signaled by the term malika and the
mention of “her” empire. One must assume that
this worman was so prominent in Tokat that no
additional information was necessary, and indeed
historians have speculated that she was the wife of
the Seljuk sultan Ghiyith al-Din Kaykbusraw 11, It
is tempting to conclude that, unlike the Safwat al-
Dumnyid wa al-Din of the Shamns al-Din ibn Husayn
lodge, the one on the Sunbul Baba lodge was not
so well known and that her father’s name wag
added to specify her social and gencalogical posi-
tion. A more politically construed explanation is

that both inseripticns referred to the same woman

CITIES AND SAINTS

and that Mu‘in al-Din’s name was added to the
second inscription, put up four years later, to draw
attention to the family of Muin al-Dmn in his for-
mer territory of Tokat.

The weord malika, without the added name
Safwat al-Dunyd wa al-Din, appears in a third
inscription, on the Khalif Ghazt lodge in Tokat
{fig. 40). The building was builtin 691/12¢1, the
samie year as the Sunbul Babi lodge, and faces it
from across the main square {(maidén). The four-
line inscriplion begins with a line of Hadith (say-

ings of the Prophet) and then states that

the censtruction of this bug‘a, called the heuse
of faith and work, has been ordered in the days
of the empire of the august sultan Ghiyath al-
Dunyi wa al-Din Abu al-Fath Mas‘ad, son of
Kay-K&'tis, may God eternalize his empire, and
in the days of the empire of the magnificent
malika . . . Azmat al-Dunvd wa al-Din Seljuk



Khwand, daughter of Qilij Arslin, may God
support her kingdem, by the weak slave, in
need of the mercy of God, Khalif, son of
Sulaymain, may God accept this from him, in

the year 6g1.

The inscription from the Khalif Ghazt ledge,
with its careful elaboration of the patronymic of
the female princess, stands out for two reasons.
First, it proclaims that this woman, who was the
daughter of Qilij Arslin and had the title Seljuk
malika, was linked through her father to the house
of the Seljuks. This building marks the first time
in Tokat that the exact details of the woman’s link-
age to the house of the Seljuks were provided in
an inscription. Second, with its introductory line
of Hadtth and statement of foundation, the inscrip-
tion is unusually long, Such a long, multinamed
inscription typically signaled changes in rule to
residents of the city of Tokat. For example, one of
the most important menuments of the city was the
bridge at its entrance, built in 648/1250 to mark
the end of a fierce dispute between three Seljuk
sultans {fig. 41). The bridge gives the fult name
and title of each of the sultans as well as the amir
who put an end to their fighting, This suggests
that, in addition to its length, the Khalif Ghazi
inscription’s claims of social prestige based on
bloodlines set it apart from the other two Sufi-
todge inscriptions: Seljuki Khitiin’s demonstrable
royal connections made a final and definitive state-
ment about who had regional rights over Tokat.
These inscriptions show how tmportant it was for
Seljukt Khitiin to be affiliated with the Seljuk
house than with her father, Mu‘m al-Din. Ironi-
cally, Seljukt Khatiin's real claim te the region
came from what was left unnamed in the inserip-
tion, her marital connections to the Mongols, who
by this time were enforcing their rule over Tokat.

The changes in the format of the building

inseriptions are one of the best indications of the

sharing of rule in Tokat. In the last decades of the
thirteenth century, these semiofficial public texts
were considerably lergthened by the inclusion of
the names of more than one ruler. The appearance
of women’s names after those of the reigning sul-
tans in building inseriptions suggests changes in
the role of women in dynastic and regional politics.
The women in Tokat’s inscriptions were meant to
be perceived very differently from such earlier
Sehiuk wornen as Méahper? Khatin and Turan
Malik, building patrens who supported architec-
ture during a pericl when the house of Seljuk was
relatively strong. In the last quarter of the thirteenth
century, Anatolians discerned o single central rul-
ing dynasty. At least in Tokat, public allegiances
were constantly shifting between the ambitious
Mu‘mn al-Din and the Seljuks. Although there were
no public references to Mongol rule, this period
marked a heightened level of Mongol control over
Tokat. All of the women named in Tokat's inserip-
tions were associated with two power groups, the
Seljuk dynasty and either the Mongols or Mu‘m al-

- Din. During these decades, power was in the hands

of various representatives from these three groups, a
state of affairs that has led to the designation of this
period as the time of amirs. Although amirs and
local officials like Mu‘in al-Din had regional con-
trol, they could not provide the legitimizing stamp
of a dynasty. In this scenario, their names were less
important than their actions. The value of royal
women's names, however, was at a premium, and
the inscriptions from Tokat show how women (or
their names) could serve as public symbols of polit-
ical unity,

To understand the particular visual signifi-
cance of writing women's names and their titles
on Sufi buildings, we need to think about these
names as visible objects meant to be seen by an
urban public. Buik]ing:'inscriptions were a public
text with a number of properties that separated it

from other texts and affected the manner in which
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it was read. According to Michael Rogess, build-
ing inscriptions were semiofficial documents
requiring permission of the gadt {judge).” With
the authority of religious leaders behind them,
inscriptions convey:eé important information (o
the urban public.” Collectively, the three lodge
inscriptions formed an important urban text
whose functions went beyond the semantic pur-
pose of explaining who supported what structure
in what vear.” On one level, the inclusion of
women'’s names could be read as an indication of
newly formed dynastic and political alliances.
Their uncharacteristic length and the allusion to
several figures of local and dynastic stature would
have alerted the public reader to the existence of a
new settlement between rival factions and the
establishment of ioint rule over the area. At the
same time, inscriptions such as the ones found on
the Khalif Ghizi and Sunbul Baba lodges
included information about how these alignments
were formed. Thus, they became genealogical
proofs or reminders of family trees.

Returning to Mu'‘in al-Din’s daughter and the
Sunbul Biba lodge, it is clear that the lodge’s
inseription heralded important changes in politi-
cal controls that reflect the dynastic ambitions of
Mu‘n al-Din’s family in Tokat. Mu‘in al-Din’s
name had been associated with the city of Tokat
since he was given control ever it in the mid-
thirteenth century. When the Ikhanids took
direct control of the city, Mu‘ al-Din formed
an alliance that eventually cost him his life. After
his death, in 1277, Mun al-Din’s sons financed
building projects closer to the Black Sea, while
narrative accounts report that his daughter
remained in the city where he had sought rule.
Although Mu‘in al-Din’s family’s economic and
political interests in Tokat were temporarily dis-
placed, his daughter served as a reminder of Mu‘n

al-Din’s family ties to the region.

CITIES AND SAINTS

THE LITERATURE
References to Mu‘in al-Din’s daughter and other
women in Sufi literature are problematic, for the
representation of characters and events in sources
like hagiographies, which are meant to celebrate
saintly figures, must always strike a balance between
the accurate portrayal of historical events and the
promotion of a value system based on charismatic
leaders of Sufi groups.” Moreover, these texts were
used to construct these groups, and as such they
paid particular attention to the groups’ patrons.
Often, elite women arc mentioned in these sources
because of iheir conneetions to ruling houses and
their roles as guavantors of familial lines: that is, in
their capacity as mothers, as producers of sons and,
in their capacity as wives, as symbols of accord
between political linres. Thus their agency receives
some prominence in the historical sources, though
it is usually restricted to their biclogical roles as
mothers and wives and does not include control
over the dispersion of property and resources.”
Hagiographic descriptions of the daughter of
M al-Din are either accompanied by a series of
royal titles or, like the inscriptions, contextualized
to stress her royal and elite status while obscuring
her exact name.® In one anecdote about the arrival
of RiimT’s spiritual successor, Ulu “Arif Celebi, in
Tokat, the biographer states that the nobles of the
city, the wives of the sultan, and the daughter of
Mu‘in al-Din received him with great honors and
appointed him head of a convent that Mu‘m al-
Din’s daughter supported. At the investiture cere-
mony, Mu‘in al-Din’s daughter made a speech to
the effect that Ulu “Arif deserved a special place in
the lodge.” Although at first glance this anecdote
would suggest that Mu‘Tn al-Din'’s daughter was an
important agent in the development and mainte-
nance of the lodge, a supporting wagf endowment
drawn up in 725/1325 omits any mention of her.”

The real patron was her freed slave Hajjt Sunbul,

T—



which explains the building’s popular title, the
Sunbul Baba lodge.

 Mun al-Din’s daughter, to the extent that she
appears in RamT's biography, is mentioned not
as an architectural patron but as an associate of
royal or pious women. These anecdotes about her
are directly related to issues of political and spiri-
tual succession. The inclusion of her name in
RiimT's biography, of course, was, by itself, suffi-
cient to mark her as a picus woman, and indeed
a reader of the biography would discover that she
was pious, did support a dervish Jodge in Tokat,
and was considered fit company for local royal
womerl. But that reader would find it almost
impaossible to learn anything more about her, for
example, whether Mu‘Tn al-Din had one daughter
or two. More significantly, however, the reader
woutld glean a chain of associations that pro-
ceeded from R fo his grandson and his grand-
son’s relation to Mu'‘in al-Din’s daughter, to
Mu'in al-Din’s daughter and the Sufi lodge in
Tokat, and finally back to Riami. In this way, the
biographer used these names and personages to
claim contemporary buildings as buildings for
the disciples of Rami. Ie would have done this
order of 2 grandson—one who supported maore
dervish lodges than any other leader—while per-
haps bearing in mind the awful fate of Mu‘n al-
Din. Although Mu‘Tn al-Din’s mark on Tokat had
been hidden behind our Safwat al-Dunyz wa al-
Din, it was recovered in the middourteenth cen-
tury, when the Mongols were gone and the
descendants of Mu‘m al-Din could remember
his accomplishments with pride. This may
explain why Rami’s biographer was able to attrib-
ute so many more buildings to Mu‘n al-Din than
any epigraphic or documentary evidence could

suggest.

CONCLUSION

I conclude this chapter with some general observa-
tions about understanding gender and agency in
medieval Anatolia. [ have argued that gtulature
and epigraphy identify women as critical parts
within a more extensive, complex network of
political and dynastic affiliations. Naming, how-
ever, was not necessarily a sign of power. Indeed,
many of the women who are mentioned are
deprived of personal names. While this can be
trize of men as well, the particular anonymity of
women, brought out so clearly in the case of
Princess Safwat al-Dunyd wa al-Din in both the
city spaces of Tokat and the literary spaces of
Ramt’s biography, could serve to enhance the
royal associations of a father’s dynastic claims.

A survey of pious foundations (wagfiyas),
which would reveal the control of the most promi-
nent source of power, property, shows that they
make relatively few references to women. Like-
wise, women ate rarely mentioned as custodians
of property and/or managesrs of pious foundations.
Therefore, the frequent appearance of women’s
names in building inscriptions cannot always be
attributable to their having been patrons.

Because of the way that references to these
women were constructed, their names became
special objects with important legitimizing func-
tions. In the case of Safwat al-Dunyi wa al-Din,
most modern historians have believed her to be
the patron of the Sunbul Babi lodge, although
she was not; more likely, she played a minimal
role in the building’s construction and endow-
ment. But the use of her name in the foundation
inscription on the building did provide a
genealogical bridge between past and present and
thus connected the lodge with the venerable

Rimi.
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Islamization and Building Conversion

EPIC HEROES AFTER THE BABA RASUL REVOLT

r I this study has examined one aspect of the
¢

omplex relationship between the visual world
and religious authority; the previous chapters
have considered how buildings aid in projecting
this authority through time. The focus on the
future and on future generations was also very
much in the minds of the people considered in
this study. To underline how buildings function
within an idealized future, } would like to end
with a story about a family and a building. The
story is found in the Didnishmendndme, the Ana.
tolian Turkish epic of the Muslim hero Malik
Danishmend.'

Although the story takes place in post-Manzik-
ert (1071) Anatolia, it was not written down until
1274, a period described by Cemal Kafadar as a
time of reconciliation between the house of the
Seljuks and Tiirkmen warriors.” [t was also 2 time
of increased Mongo! control following the trial
and death of Mu'in al-Din. The first extant written
version was copied by an Amir Al in Tokat
around the year 1315.°

The story of the Danishmendndame is set in
two locations: the region around Amasya and that
arounid Malatya, These areas had been the main
strongholds of the Danishmendid empire and
were the two primary sites of the Biba Rastl revolt
(see fig. 4)." The action of the story follows that of
the revoll, as it begins in Malatya and ends in

Amasya.

THE TEXT

The Danishmendnéame falls within the parameters
of Ghazt literature in that it is a story about a wazr
rior who fights to expand the borders of the Islamic
world and to gain converts. T'he story opens with
an account of the inhabitants of the city of
Malatya, who have just buried Sayyid Batial Ghazi
and are gathered in the Friday mosque in desper-
ate search of another ghdzl warrior.” As they search
for the aunts and cousins of the other ghazis who
had brought fame to their city, a messenger comes
and tells them about a strong, intelligent, and wise
man named Malik Danishinend, an offspring of
the brother of Sayyid Battal Ghau, one of the carly
Arab fighters against the Byzantines (eighth cen-
tury). In addition to an impressive lineage that ties
him to the local Anatolian Jandscape, Malik
Danishimend also has had a vision of the Prophet
and bears presents from the caliph in Baghdad, all
signs of legitimation to his contetnporaries.

T'he people of Malatya respond to this messen-
ger by sending an emissary to bring Malik Danish-
mend back to their city. Successful in this venture,
they are then able to store his caliphal honors
while Danishmend fights the mfidels of Ram.

in the first part of his journey to expand the
boreders of Islam, Dinishmend encounters a non-
Muslim young man named Artubt.” Although the
encounter begins on a hostile note, Artuhi and

Danishimend become friends and sit down to



exchange their stories. Artuht tells of the trials and
tribulations of his quest to win the hand of Efru-
miye, the daughter of the Christian governor of
Amasya, while Danishmend speaks of his mission
to fight for Islam. Out of his respect for his new:
friend, Artuli converis to Islam, swearing to aid
Danishmend in his battles for the faith if Danish-
mend can help bim win the hand of Efrumive.

The major portion of the text takes the reader
through various battles and the joining of Artuht
and Efrumiye. Malik Danishimend and his two
companions are successful in spreading the faith.
They take Amasva from Efrumive’s wicked father.
Efrumive and Artuhi name their child Khalif
Chazi, and in a final act of conquest, the church
of Efrumive’s father is converted into the Khalif
Ghizi Madrasa”

USES OF ARCHITECTURE

Within the Danishmendname, acts of architee-
tural transformation and rebuilding punctuate the
conquest of each city and the conversion of its
populace to [slam. At each major point in the
story - from the Friday mosque in Malatya to
the convent of the ascetic Harkil—the reader is
told detailed information about local buildings.
Such details allow the reader to place the story
of the battles of Malik Danishmend Ghazt
against Byzantine rulers and infidels into a
local landscape.

Religious buildings also play a significant role
in marking divisions in the sequence of events in
the Danishmendname, The three sections of the
text—the introduction of Danishmend and his
meeling with Artuh the interconnected battles,
which form the body of the text; and the conclu-
sion of the work, which reintegrates Danishmend
into a long fist of past and future heroes of Islanm—
are marked by detailed descriptions of religious
buildings. A large church enclosed within a ribat

marks the passage from the first seetion to the

second. [nside the church, Artuht speaks to an
Armenian monk named Hazkil, who, after recog-
nizing the greatness of Malik Dinishimend and
[stam, tells Artulit how to win Efrumive. The bat-
tles that they wage against Efrumiye’s father, the
governor of Amasya, form the actions of the epic
and the body of the text. Thus, this building is the
frame for a scene that represents the true begin-
ning of the epic, and reminds the reader that a
new and different sequence will oceur. The reader
is brought to the end of the last battle and the
beginning of a new sequence by the transforma-
tion of Eframiye’s father’s church into the Khalif
Ghiazi Madrasa by Khalif Ghaz, the son of Artuhi
and Efrumiye. This transformation marks the end
of the epic of the Danishmendname and the end
of the fime of the Dinishmendids.

Within the two stories that constitute the
Danishmendname - Diinishmend Ghiizi's battles
of conquest and conversion and ArtulyT’s attempls
to win the love of Efrumive, the destruction and
rebuiiding of Efrumiye’s father’s church and its
transformation into the Khalif Ghiizr Madzasa
functions also as the resolution of the infatuation
that begins the first part of the story. The conquest
of Efrumive and Amasya are conflated with the
birth of Khalif Ghazi, who continues the con-
quests of Artulii and Dinishmend Ghézi. The
conversion of the church of Khalif Ghazt’s grand-
father, the Christian governor who did so much to
prevent his parents’ marriage, epitomizes the Mus-
lim conguest of Amasya. In this way, both Khalif
Ghaz's life and his madrasa become emblematic
of the union achieved against the wishes and
power of the Christian enemy of the great Malik
Drnistimend.

The Déanishmendnédme is, like many other
medieval Anatolian epics, a tale that organizes its
sequence of events around a basic theme of acts of
conquest and conversion, within which past, pres-

ent, and future time conflate. As oral tales these
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epics praise past and present heroes at the same
lime that they speak to the larger purpose of prais-
ing Islam and its rulers.” In the case of the Dénish-
mendndme, each successful conquest and
conversion achieved by Malik Danishmend and
his fellow warriors argues for the superiority and
righteousness of both the Danishmendids and a
distinet line of slamic Ghazi rulers who fought
against the Byvzantines. When the Seljuks commis-
sioned a written copy of the text, the line beginning
with Sayyid Battal Ghilzi was extended beyond the
Danishmendids to end with the Seljuks.”

The Danishmendname forms a history that
both completes activities of the past, the batiles
begun by Sayvid Batfdl through the conquests of
Malik Dinishmend, and prefigures the future by
its link to present heroes. The conclusion of the
Danishmendndime mentions 2 long list of pre-
Islamic Persian rulers. These rulers are embedded
within a cycle of life and death that compares life
to a caravansaray stop, where people come and go
without cease. Having the 1315 edition end with
the Seljuks, the dynasty that conquered the
Danishmendids and also patronized the first writ-
ten copy of the Danishmendndme, makes the
Seljuks the dynasty that fulfilled Sayyid Battals

destiny and implies they would be the ones to

carry this legacy into the future.

Within this epic, the Khalif Ghaszt Madrasa sig-
nals both the beginning and completion of the
epic, serving as the textual device that links the
past, the Danishmendid warriors, with the future
Seljuk Jeaders whose rule is made legitimate by
this link. In this way, the Danishmendname shows
how the transformation of the Khalif Ghazi
Madiasa, from a ¢hurch to a madrasa, is meant to
be read. Likewise, the Déanishmendnédme’s expla-
nations for the reconfiguration of the physical
space of a Muslim city ultimately affected how
and why both the building and the manuscript

were funded and embellished in later periods.

CITIES AND SAINTS

BUILDING CONVERSION IN ISLAMIC
STUPIES

Unfortunately, it is rare to find a detailed context
for every act of building conversion. In addition to
the paucity of certain kinds of source materials,
most explanations for the transformation of urban
sites in the Islamic context have concentrated on
major buildings such as imosques and madrasas.
More important, modem scholars generally have
presented building conversion as a single dramatic
act of construction expressing the power and legiti-
macy of a new religious and dyvnastic order.” I'ur-
thenmore, they have largely argued that this
architectural program signaled elite dominance to
largely undifferentiated masses rendered sub-
servient by military and economic reversals. This
framework fails to ask basic questions about the
composition of these audiences and how various
segments of the population might have reacted to
the conversion of their cities. it thus ignores the
active and dynamic nature of these andiences.
Finally, these studies understand religious conver-
sion as a complete and final act and avoid dealing
with the fluid nature of religious belicf in some
parts of the medieval world.

In the schalasship of the architecture of pre-
Ottoman Anatolia, few detailed accounts exist of
the reuse of Byzantine structures.” Monographs on
Turkish art usually ignore the implications of the
reuse of earlier buildings and building materials,
tending to dismiss this reuse as motivated only by
utilitarian concerns. With few exceptions, classi-
cists and Byzantine historians scarching only for
the remains of antiquity have not tried to explain
why and how certain materials were reused by
fater patrons. This makes it difficult for at histori-
ans to study trends in the reuse of building materi-
als and establish why some materials were
reworked while others were given places of honor,
such as around main portals or the tombs of holy

men. Yet the reuse of former building materials



was an importad componenl a Seljuk stvle of
architecture that took into account the mixed
aundiences of central Anatolia,

Remmauts of the Khalif Ghazt Madrasa com-
plex can still be seen in a neighborhood on the
southwestern border of the citv of Amasya, cutside
the original walls, across from the citadel and the
Pontic tombs. "The building structure has suffered
enormoushy from Amasya’s large number of earth-
quakes, Although today’s Khalif Ghas complex is
litle more than an actagonal tomb with a pyra-
mid-shaped roof resting on an carlicr foundation,
remmnants of the adjoining madrasa could still be
seen in the early hwentieth century, attached to the
western end of the tomb. The fagade of the
medresa contained a series of arcades. These
arcades, part of the previous Byzantine chureh,
were filled in with rubble and covered, either with
stueco or another material, to form the facade of
the Khatif Ghizt Madrasa.,” A third building,

located on the southem side of the tomb, is also

connected to the Khalif Ghazi Madrasa and linked

to the Khangah Mes adi, a dervish lodge under-
stood by some authors as an important site of the
so-called Baba Rastil revolt {fig. 42).7

The Khalif Ghazi complex presents us with
some prominent and perplexing examples of the
reuse of buildings and building materials. It was
built on a Christian site, within a church structure.
A number of notable remmants are displayed or
incorporated in the structure. The Khalif Ghazi
tomb, for example, containg an ancient sarcopha-
gus, believed to mazk the site of the body of Khalif
Ghazi, It is decorated with, among other things,
Dionysian images and has been dated to the eatly
Christian period.” Furthermore, travelers from the
nineteenth and early twentieth centuries noted
three slabs of white marble, fragments of an archi-
trave, deeply inseribed with Greek letters, forming
the portal of the madrasa,”

The choice to use these inscribed marble frag-

menls in g prominent location over the entrance to
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FIGURE 42
Amasya, Khatif Ghizi Madrasa
and iodge.
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the madrasa, especially when later justaposed with
a building inscription in Arabie seript, is signifi-
cant. For it was well within the range of the
Seljuk craftsmen to have covered these remnants,

making the Greek scrith indistinguishable. How-

ever, according to Hamilton and Cumont, these

craftsmen instead worked the pieces of architrave,
along with other remmnants of antique buildings,
such as architraves, friezes, and cornices, mio a
display on the fagade. The Greek inscriptions
were part of a sequence of inscriptions that
formed a single text or decree. A fourth part of the
inscription was displayed on the walls of the
citadel, as part of a doorway. Broken up, the
Greek inscription on the Khalif Ghazl complex
had a different semantic content than the Arabic
one, which stated that the patron had endowed
this blessed madrasa in the year 60b/1209~10.
However, it is important to look beyond the
semantic message of the inscription, since a large
part of the population of medieval Amasva was
semiliterate and read neither Arabic nor Greek.
Read one way, the Aribic and Greek inscriptions
were signs that designated ownership. In the pub-
lic spaces of Amasya, Arabic was used not only for
foundation inscriptions but to provide details of
sales of various sections of the city. Juxtaposed
with Greek writing, the inscriptions addressed a
larger audience, detailing a genealogy of owner-
ship.

According to the building inscription, the
madrasa was built by the amir Mujahid al
Mubariz 2l-Din Khalif Alp ibn TGsT in the reign
of the Seljuk sultan Kaykhusraw.” Khalif Alp, the
patron of the building, was not Khalif Ghagi,
child of a Danishmendid warrior, but a Seliuk
amir descended from property owners from the
southwestern part of the city.” However, although
he was not the man buried in the tomb, hé did
fulfill the promise prefigured by Khalif Ghazi. As
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a warrior of the Seljuks he was, according to a
building foundation deed of 1222, able to support
the madrasa with Christian properties. A large por-
tion of the funds were used to produce a select

group of Hanafi scholass.”

THE KHALIF GHAZ] COMPLEX AND

THE BABA RASUL REVOLT

Less than twen ty vears after this endowment was
made, Amasya was seized by the Babi Rasal revolt.
For a time, the city was controlled by the followers
of Baba Ilyiis, who, according to Hitseyin
Hisameddin, spread his propaganda from the
Khingah Mesds, the dervish lodge that may
have been attached to the Khalif Ghazi Madrasa.

Shortly after the revolt was quashed, visible
signs of the relationship between Christians and
Tiirkimens were removed from the city. A second
church in the southwestern end of Amasya was
converted into a mosque-madrasa. Efforts were
once again made to disguise the cultural contra-
dictions encountered by every resident of the eity
and, though not parallel, also presented by the
urban topography. The leader of the revolt was
killed and hung from the tower of the citadel,
where all could see his bedy. The Seljuk sultan
patronized a written copy of the Danishmendnéme
to inscribe a Tiirkmen hero inte a long line of pre-
[slamic rufers and close the distance between the
Tiirkmens, who formed the majority of the rebels,
and the Seljuks. The bock reasserted the link
between the Dinishmendids and Sefjuks by reem-
phasizing the relationship between Khalif Ghazt
and the amir buried in his tomb.

According to a later building foundation deed,
the dervish lodge attached to the Khalif Ghaz
Madrasa restricted its membership to the followers
of Jalal al-Din Rount, a man known for his hostility
toward Tiirkimens. Furthermore, this was not the

last of the changes that would be made i its reli-




gicus affiliations, for these continued to be altered
through the tangled and contradictory histories of

medieval Anatoliz.

Although legends such as the Danishmendname
helped turn buildings into pilgrimage sites, these
were not the only causes. ‘The details of how Sivas,
"Tokat, and Amasva became pilgrimage centers on
the narth-south route itlustrate much about Sufism
and religious transformation in Anatolia. Prior to
the Muslim conguest, there were a number of
Saint George shrines and other Christian sites on
the norilsouth rote. By the time Ihn Batifita trav-
eled along this route in the fourteenih century,
these shrines had been rededicated to the semi-
legendary Muslim prophet Khidr.” There was a
Khidr mountain in Merzifon, a Khidr llyas dervish
lodge in Amasya, a Khidizlik bridge in Tokat, znd 2
column named after Khidr in the main mesque of
Sivas.” The process by which Saint George and
other Christians became associated with and were
eventually replaced by Khidr and Khidr variants
was fueled by the accounts of dervishes whose sto-
ries and legends filled the mandgibs of the period.
For example, Khidr plays 2 farge role in Elwan
Celebi’s mandgib. The dervishes associated with
his tomb also describe the site as a place Khidr vis-
ited.* Ag important, these Khidlr sites in Sivas,
Tokat, and Amasva were easily Hnked to Khidr sites
on the southern end of the route in Syria and Trag.
After the Seljuk defeat at Kose Dag, two amirs
who were able to form quasi-independent dynas-
ties, Fakhr al-Din ‘Alf and Mu‘in al-Din Pervine,
altered the landscape under their control to secure
their rule, These two amirs and their offspring sup-
ported building activity along the routes through
their lands. Fakhr al-Din "Alf, to appeal to 4 new
political base of Christians and Tiirkmens, built
along the former eastern border of the Seljuk

regime, while Mu‘in al-Din built in the north.”

Through their efforts, new routes were developed
from Sinope through Sivas, Tokat, and Amasya to

Kavseri, Konva, and out toward the Mediterranean

ports or Syria,

Another pilgrimage attraction in Sivas was the
rediscovered graves of carly Arab warriors, These
graves were rediscovered on or near famous Chuis-
tian monasteries, further encouraging inter-
changes between Christians and Muslims. In the
early thirteenth century, the grave of Sayyid Battil
was “discovered” by the Seljuk sultan “Ald” al-Din,
who had built a “castle of the Messiah” six miles
south of Eskischir, after the completion of which
his mother had dreamed that Savyid Battal was
buried in the building. The site of this castle lies
on the pilgrimage route from Constantinople to
Mecea and must have attracted large numbers of
pilgrims. According to Hasluek, it was built on a
Chyristian holy site and incorporated ruins of a
Byzantine monasterv.” Al-Battal was reputed to
have taken part in the Arab raids of the eighth cen-
tury and was killed at Afvon Kara Hisar. He was
pepularized during Setiuk times through a text
about his life that exalted ancther Arab warrior
named ‘Abd al-Wahhib. In 1325 Ahmed ibn
Cakirhan built a tomd dedicated to ‘Abd al-
Wahhab two kilometers east of Sivas, in what
could be construed as an effort to attract pilgrims
from further east.

Thirteenth- and fourteenth-century dervish
lodges endowed in Sivas, Tokat, and Amasya pro-
vided sites for all of the different audiences travel-
ing atong pilgrimage, migration, and caravan
reutes. Building up these cities moved routes far-
ther west and north. More important, these dervish
lodges and the cities in which they were founcded
supported reformulated commumnities drawn from
these groups of travelers; they were also part of a
larger phenomenon in which the base of political

support shifted to an wrban and immigrant cle-
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ment that had once been successfully excluded
from govermment. In this way, dervish lodges in
Sivas, Tokat, and Amasya helped to redefine and
present a historical past that forged a cultural
alignment betweein Mongols, Turkish tribes,
Chiristians, and dervish erders.

Within the visual topography of Sivas, Tokat,
and Amasya, dervish lodges served 2 dual function,
one within the city and ene tied to other cities
connected by the trade and immigration routes.

Thirteenth-century dervishes succeeded in doing
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what scholars connected with madrasas could
not: they successtully assimilated different forms
of religious expression and formed them into a
new ideological systemn that allowed for a plurality
of shared beliefs and practices. The inclusion and
coexistence of different beliefs, especially Christ-
ian ones, was in dramatic contrast to the practices
of the madrasa. This symbolic systern was repre-
sented by a specific trestment of building rem-
nants and a shared visual vocabulary that sought to

displace and separate itself from the madrasa.



Come, come again.

Come again, whatever you are.

Epilogue

If you are an infidel, worshiper of fire or of idols,

come agdin.

Our court is not the threshold of despair.

If you have broken your repentance vows a hundred times, come again.

end this study with a passage displayed on the
Iwa}l of Rami’s torb i Kenya., Although its mes-
sage of welcome is evident in the English transla-
tios, within the original Perstan text there are a
number of allusions to wandering and retum. The
word bdz, which begins the passage, is often, as
here, translated as “to come back again and
again.” Yet, the word also means “faleon,” and its
inclusion: here suggests that, like the falcon, those
whe have wandered from their source can find
their way home. In the passage, the place desig-
nated as this home is described as the threshold of
a court, indicated by the word dargah, which,
although it usually means “court” or “threshold,”
is also used to designate a dervish lodge.

Writing from the United States in the year
2002, it seems impossible to understand how
these meanings translated into the experience of
the medieval Anatolian city, where so many peo-
ple had neither the context nor the content to
comprehend their new homes. In Recognizing
Islam, Michael Gilsenan describes the sense of
moving through a new city, with “spaces that oth-
ers define in ways that the wanderer only dimly

intuits and which seem sometimes frightening,

—JaLAL AL-DIN ROMT

sometimes so full as to be overwhelming.™ As he
points out, some of the strength of this experience
comes from wondering both how and where to
walk. T wrote this book with the thoughts of all
who faced relocation to a new city where the
organization of space was not only unknown to
them but i a state of flux, This book is modeled
on their joumeys and attenipts to understand what
it might have meant for them to find a place
where they could reinvent their world.

The citics that these Sufis inhabited presented
different faces to each traveler. All we need do s
compare the accounts of Sivas written by two trav-
elers from the first half of the fourteenth century to
understand the sentiment behind Gilsenan’s
words. Ibn Batttita, who was met at the gates of the
city by two akhf groups fighting to offer him shel-
ter, wrote fondly of Sivas. Whereas when al-
Qazwini visited, he wrote of a city overrun by
Tiirkmens and sin, 2 city in which he encountered
a mulifasib (market inspector) drinking wine.’

For those who settled in these cities and found
a community, the progess by which they founded
their new homes was tied up with their roles as

interpreters of these hormes. Thelr tmprint on
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these cities is expressed throughout hagiographies
and other written works, Ritm7's biographer begins
his account of Rami and his circle with a descrip-
tion of Riumn's father’s inspection of Konya's new
fortifications. In his role as interpreter of forims,
Rium's father tempered his praise for the strength
of the walls by noting that they were little protec-
tion against “the sighs and moans of the oppressed,
which Jeap a thousand walls.” He finished his tour
by advising the sultan that “the real stronghold was
the blessing of his subjects.™

After 1243, when the Seljuks of Riim lost the
Battle of Kase Dag to the Mongols, political
authosity was increasingly claimed by local rulers
who needed to gain the blessing of their subjects
through alliances with Sufi shaikhs. To many of
the Sufis who relocated to Anatolis, the madrasa
represented a worldliness that stood in the way of
God. In challenging conventional religious prac-
tices and the buildings associated with them,
Raumi even wrole that “unless the madrasas and
minarets perish, the wandering dervish can react:
no state he can cherish.” Although there is some
danger in interpreting Sufi poetry too literally,
there is little question that Sufis were developing
new ideas about spaces for religious thought and
practice.

“I'he location of these dervish lodges was dra-
matically different from that before 1240, when
they had been found in small villages or on roads
between cities. The placement and orientation of
these dervish lodges altered the organization of
space within Sivas, Tokat, and Amasya. Before
1240, the ruling dynasties had supported a spatial
order that divided the urban core into two separate
areas. The first area was defined by the Muslim
ruling dynasty, which confined itself to the envi-
rons of the citadel, isolating itself from.the subject
non-Muslim and non-Turkish population. The
second area, the remainder of the wban core,

inhabited by the non-Mustim and non-Turkish
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population, was, in turn, divided into scparate
communities that could be viewed by the Danish-
mendid or Seljuk rulers from a safe distance.
Through this placement of buildings, the govern-
ing elile maintained and claborated 2 physical dis-
tance of itself from the heterogeneous market
district and population. Looked at another way,
the support of institutions, like mosques and
madrasas, in which the language of instruction
and worship was alien to the local populace, vein-
forced the social and political distance between
the local populace and the governing elite. With
some exceptions, maosques and madrasas were
located only in the citadel area. In the rare
instances when Seliuk patrons built dervish lodges
before 1240, they located them next to such offi-
cial constructions as citadels, madrasas, or
mosques. Placed in such proximity to the official
censtructions, the single dervish lodges built in
Sivas and Tokat became as elite and selective as
mosques or madrasas.

Mixing the activities of dervish lodges with the
chythms of city life brought a new audience to the
lodges, people whe may not have set out looking
for these buildings but were drawn to them
because of what they saw and heard. Yet, even
though dervish lodges were accessible structures,
residents and travelers of medieval Anatolia did
not share a standard definition of their function
and meaning. As [ have argued, there were too
many groups with too many differing views of
these buildings for such a definition to be possible.

[n thirteenth- and fourteenth-century Anatolia,
various groups tried to control and define these
buildings against the backdrop of a dramatically
changing world. For patrons, dervish lodges func-
tioned as pious institutions that could be registered
as wagf. As such, they were a viable form of invest-
ment. Because the initial investment required for
a dervish lodge could be less than that for other
pious buildings, lodges represented one of the



cheapest of protected endowments. Besides these
fimancial incentives, patrons also wanted o be
associated with the prestige and piety of such pop-
ular charismatic figures as Jaldl al-Din Riuni and
Fakhr al-Din “Iréigi. Through the building of
dervish lodges, patrons created permanent menu-
ments to their close relationship with Sufi shaikhs.

The story of these patrons was only part of the
process that made these buildings so significant to
the history of late Seljuk and carly Beylik Anatolia,
The support, function, meaning, and location of
these lodges were crucial in establishing hievar-
chies of authorily in the rapidly changing cities of
the period, and the formal and institutional meth-
ods through which these lodges communicated
that authority were integral to the period’s spiritual
revival. Not only did these buildings become the
homes fo some of the greatest leaders in Sufi
thought, but in these institutions many of the piv-
otal watks of Sufi philesophy and literature were
written,

"The growth of various structurss for Sufis was,
like many Sufi practices, an innovation. As build-
ings and instituticns, medieval dervish lodges had
fitile or no connection to what had been under-
stood as a legally established pious institution, For
this reason, communities centered around indi-
vidual dervishes, dynastic groups, and legal forma-
tions all used a variety of terms for designating
and describing individual and generic dervish
lodges. All these things ~the multiple terminol-
ogy and the controversial status —meant that
dervish lodges were in many ways incomplete. As
buildings they stood out in city spaces as orphan
children bearing long and detailed instructions
about their use and care.

The lack of intellectual and legal categories for
dervish lodges found its material equivalent in the
very structure of these buildings. Unlike other
buildings, in which the lines between public and
private were distinctly drawn, medieval Anatolian

dervish lodges were distinguished by 2 number of
semiopen spaces. Qur'dn chanters sat by large
tomb windows that opened onto main thorough-
fares allowing access info the teimb. On market
days, the cutside of these buildings became an
extension of the interior space in offering food and
other charity.” Such structurzl exibitity may be
one of the reasons many of the buildings in this
study continued to be adapted and used well into
the nineteenth century,

The dervish lodges of Sivas, ‘Tokat, and
Amasva became ceniral sites in community forma-
tion both because of this structural and institu-
tional flexibility and in reaction to it In these
cities the Baba Rastl revolt became one of the
defining moments in the history of dervish lodges
and, concurrently, Tiirkmen-Seljuk-Christian rela-
tions. As a brief history of Sivas, Tokat, and
Amasva reveals, the revolt initiated a cvcle of
events that led te a marked increase in the number
and importance of dervish lodges in these cities.
The revolt also added a new definition to dervish
lodges as sites of political revolt.

In disparate accounts of the revolt, Babi Rastl
was described as everything from a Christianized
Seljuk to a Tiirkmen from Kefersud who allied
with an wlamd’ from Khurisin, Although this
range of descriptions may at first appear perplex-
ing, it reflects the many-sided face of religious
revolt in Anatolia. The only consistency in these
accounts is their description of the antagonism
toward the Seljuks. )

This study problematizes the widely accepted
belief that dervish lodges worked in acculturating
mmigrants and non-Mushim residents to the
beliefs and codes of a Muslim Turkish state. [n
contrast, it places dervish-lodge communities out-
side of any central government or religious struc-
ture and focuses on the centrality of these
buildings in community formation. This approach
also challenges what has been understood zbout

EPILOGUE

01



102

the fast pace of Islanization and Turkification in
Anatolia. We actually know very little about how
or even whether large-scale conversions took place

at this time. This does not mean, however, that

Anatolia remained unchanged from 1240 to1350.

The increased pace of Turkish Muslim immigra-
tion to Anatolia ushered in a period of massive
social and political change that, among other
things, resulted in new mixes of Christians and
Muslims and an increasing concern with reiigious
houndaries.

Sufism fourished in the dvnaric intellectual
environment of medieval Anatolia. At the same
time, lasger developments in Sufism occurred dus-
ing this period. Although Sufism has always
included individual travelers, it was not until the
medicval period that the mystic path was codified
into a set of practices and rituals followed by com-
mumal groupings around muystic leaders. During
the period of this study, these communities began

to write manuals and hagiographies describing
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steps, stages, and notable travelers along the mystic
path. The hagiographies written in thirteenth- and
fourteenth-century Anatolia incorporated a number
of Sufi lodges and other building sites into their
descriptions of the mystic path, creating a sacred
landscape in which buildings served as places
where group identities were constructed and com-
municated. By doing this, these writers set up dia-
logues between written texts and buildings. These
dialogues were crucial to the formation of Sufi
communities, which coalesced around the texts
and interpretations of Subi saints. One cracial cle-
ment that held these communities together was a
shared understanding of the landscape in which
the saints and their disciples performed their great
deeds. In providing these communities with a com-
mon vision of the landscape around thens, the writ-
ers of these texts ensured that a specific audience
was constantly using that same landscape to reenact
the history and destiny of a growing number of
fotlowers.




Preface

v, Gaston Bachelard, The Poetics of
Spece, tans. Maria Jolas { Boston: Beacon
Press, 1969),15.

2. For an excellent summary of the
"R growth industy” m the United
States, see Franklin 1. Lewis, Rumi: Past
el Present, Thast and West The Tife,
Teachings, and Poetry of Jaldl of-Din Rumi
{Qxford: Oneworld, zo00). pt. 5.

3. Sahabettin Uzluk, Mevlevifikie
resim resimde mevieviler {Ankara: Turk

Farth Kurenu, 19373, chapao.

Introduction

1. HajjT Bektash, Vifdyer Néme:
Meanégkibr Hiinkdr Haer Bebtéygr Veli, with
commentary mid modern 'Turkish transla-
ton by A Golpinarh (Istanbud: Inkildp
Kitabevi, 19387, 55. This passage was trans-
fated from the German by Speros Vivonis
Jr., The Decline of Medieval Hellernism in
Asia Minor and the Procesy of Isfamization
from the Eleventh Through the Fifteenth
Century (Berkeley and Los Angeles: Univer-
sity of Cabifornia Press, 1g711, 3777t
i 75. Fora recent and comprehensive
aecount of the historieal Hfe of Hagt
Bektish, see lrene Mélikoff, Hadji Bektach:
Un mvthe ef ses avatars: Genése el évolution
cu soufisme populaire en Turgueie {Leiden:
k. )L Bridl, 198, and John K Birge, The
Bektushi Order of Pervishes {Hartford,
Comn.: Hartord Seminarv, 1937), jo-s50.

2. In thirteenth- and fourteenth-centuny
Amatolia, dervish lodges were known by a
variely of terms. It was not uncounnon for
three different terms to be applied to the
saine building, The inseriplions on dervish
ladges identify them variously as bhangals.,

zéhwivas, dar alsivades, dér al-sulahi's,

Farggars, o “mntras. Medieval chroniclers as
well as moder scholags, further complicat-
ing the issue, use other tevens for the same
buildings. The Sunbul Baba denvish lodge in
“T'okat. for example, s identified as a dir al-
stelahid on ils building inscripbon, a khdngah
in the written buikling foundation, and a
zénwiva by Albert Gabricl, a leading bistorian
of Turkish Islamic architecture {Monuments
tpres d'Anatolie, val. 2 {Paris: E. de Boceard,
1934 1) 1o avoid a maddening and pointless
jumble of these overlapping Inbels, | will sub-
surne them under the term “dervish lodge.”
3. Little information exists on the
dervish lodges built before 1240, T'wo are
discussed by Aptulialy Kwran, "Anatolian-
Sedjuk Architecture.” in ‘The Art wnd Archi-
tecture of Turkey, ed. Ekrem Akurgal {New
York: Oxford University Press, 1986), Bg.
On the Ashab al-Kahf dervish lodge. see
Mithat Sertoglu, “Fshab-i Kehf (magan'n
vatearn ) valoflanma daiv orijinal bir belge,”
Vakiflar dergisi 10 19751 129-31. Oun the
Yaghi Basan lodge in Sivas, see M. Cevdet,
“Sivas dariiggifas vakfivesi ve terefimest,”
Vakiflar dergisi 1 11938 ): 3538, Forewly
dervish lodges in Amasya, see Refet Yinang,
“Selgukin medeescherinden Amasya Halifel
Gazi medresesi ve vakidflan,” Vabifler der-
gisi 15 {1gB2): 5-23. For information
about a dervish Todge built in Niksar i
11603, see Osman Turan, Seleuklular
zameninda Tiirkive: Sivasi Tarih Alp
Arslenr'dan Ogmian Gazive (10571-1328),
sth ed. {Istanbul: Bogazici, 1998, 117,
There i$ also an unpublished wagf docu-
ment (defter 381, 0. 349 For the E)llihlhlg
in the Vakiflar Genel Muditrlgi Archives
{Directorate of WagF Arclives) in Ankara.
4. The distance between Sivas and

Tokal is 10g kilometers, and from Tokat to

Amasya 118 kilometers. According 1o an
eighteenth-century traveler, Joseph Pitton
de Toumefort, the distance between these
three cities could be covered on horseback
in five davs: two fronmy Amasya {0 Tekat and
another tee from Tokat o Sivas, Joseph
Pitton de Tournefort, Relation d'un voyage
du Levant, pb.2 (Lyom: Anisson el pot
posuch 1717}, 432,

5. In this book, the term "han and
Central Asia”™ is used to describe a tervitory
comprising the modern states of [ran, Turk-
inenistan, Azerhaijan, and Afghanistan.

G This statement 1s based on a study
of waqf registers for these cities,

. For general information on Seliuk
architecture, see Galwiel, Monwnents s
d Anatolie; Oi\‘tay f\slmmpu, Turkish Art and
Architecture {(New York: Praeger, 1971),
g2-161; Ulkis Bates, “Architecture,” in
Turkish Art, ed. Esin Al {Washingtor,
[2.C.: Smithsonian Institution, 1980),
43~76; Kuram, “Anatolian-Sehuk Architee-
ture”; and Metin Saren, Anadolu
medreseleri, Seleukly ve Bevlikler devri, 2
vols. (Istanbub: Istanbul Teknik Onivesitesi,
1970). l'or information on the spatial order
of these cities, see Ismail Flakk: Urungargih,
Kitabeler {Istanbul: Milli Matbgas,
1927-29), 1-148, and for Sivas and "Fokat,
Thomas Alexander Sinclair, Eastern Turkev:
An Architectural and Archaeological SI’IH‘G’\‘
{London: Pindar Press, 198¢), 2:294-323.

§. Twondd like {o thank Leslie Peirec
for her suggestions regarding dervish lodges
and authority.

g. Christopher THlev deseribes phe
nomenology as “the understanding and
description of things as ey are experienced
by a subject.” For more on his approach,

see his Phenomenology of Landscape: Places.

NOTES

103




104

Paths, and Monuments (Oxford: Berg,
LG4, 1112,

1o. Much of this argument is based on
the writing of Miche] de Certeau. See espe-
cially his Practive of Dvervday Life, trans.
Steven F. Rendali (Betkeley and Los Ange-
les: University of Califernia Press, 1984),
“Spatial Practices,” pt. 3, "Walking in the
City,” and chap. 7, g1-110.

11, Bernard Tschumi, Arehitecture and
Disjunction {Cambridge, Mass.: MIT Press,
1994}, 1G.

12. There is a long histery to almost all
of these terms. For khdingéh, see Jacqueline
Chabbi, "Khankzh,” i Encyelopacdia of
Istam, 2d ed,, 41102526, A surmany of the
use of many of these terms is found in
Leenor Fernandes, The Evolution of ¢ Sufi
{nstitution in Mamluk Egept: The Khangah
{Berlin: Klaus Schwarz Verlag, 1988},
1o-16. fa recent vears. the building tenmi-
n(}fngy used for struchures assoctated with
mystic practices has received a great deal of
attention. For Mambtk Egypt, in particular,
see Th. Kmil Homerin, "Saving Muslim
Souls: The Khiingdh and the Sufi Duty in
Muslim Lands,” Mamlak Studies Review, pt.
3 {19991 59-83: Donald P. Litte, “The
Nature of Khitngiihs, Ribits, and Zawiyas
Under the Mamltks.” in Idamic Studies Pre-
sented to Charles | Adams, ed. Wael B. Hal-
taq and Donaldd P. Little (Leicen: T J. Brill,
1991} g1=105; jonathan Berkey, The Trans-
Missicon afKuDu’l'-:’a’ge in Medieval Cairo
{Prineeton: Princeten University Press,
1gg2), 130-32: and the authot's review of
The Fvolution of a Sufi Institution in Mam-
{uk Egypt: The Khankah, by Leonor Fernan-
des, MESA Bulletin, July 1992,

13. Bruce Lavwrence, "Khinagah,” in
Eneyefopedio of Refigion, ed. Mircea Eliade
{(New York: Maemillan. 1987}, 8:278-79.

14, On the development of the semd” in
the Mawlawi erder, see Tahsin Yaner,
“Mawlawivva,” in Enevelopuedia of tsfam,
2d ed., 6:885-80. and Jamal Flias,
“Mawlawivab,” i Oxford Encyelopedio of

the Modern slamic Warld, vol. 3, ed. John
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L. ksspostto {Oxford: Onford University
Press, 1993 ).

15 ). 5 Frimingham poinis out that a
central function of these buildings was to
provide institutional support for the evolu-
tion of Sufi groups. |. Spencer Triming:
ham, The Sufi Orders in Islam, 2d ed.
(Ontord: Osford University Press, 19487,
3115 §6¢ {;spcciz‘eii}‘ the foreword by John
Voll, viixvii.

16, For a discussion of the role of saings’
tambs as places where "narmtives were col
fected,” see Devin [JeWeese, "Sacred Places
and ‘Public’ Narr

Ahmad Yasa i Haglographieal Traditions

atives; The Shrine of

of the YasavT $0fi Ovder, 16th-17th Cen-
turbes,” Muslim World go (special issue: Sufi
Saints and Strines in Muslim Soclety, ed.
Jamal Elias), nos. 34 (2000} 350.

vy, Halil Berktay, "The Feudalism
Debate: Phe Turkish End,” fournal of Peas-
art Studies 14, no. 3 {19871 32021 .1
Much of this work was centered around the
formation of the Ottoman Empire.
Mehmet Foad Kopridn, Les origines de
Plmpire Otteman (Paxis: Boceard, 1933,
k}sml 0.

18, Inrgaz, Koprithi wrote a ground-
breaking article entitled "Anadolw'da
islamivet: Tirk istifsindan sonra Anadolu
tarihi-l dinisine bir nazac ve bu tarikin
menbalan™ (Islam in Anatolia: A review of
the religicus history of Anatoli after the
Turkish nvasion and the sources for this
histary). An English translation with
updated notes and commentary was pub-
lished by Carv Leiser under the title Islam
i Anettolia After the Turkish Brvesion (Salt
Lake Citv: Uniiversitv of Utal Press, 1993).
Kaépriilis wrote this to eriticize Frane
Babinger's “Der Islam in Kleinasien: Neue
Wege der Islamforschang,” Zeitsehrift der
[evtselhen Moargenlandischen Gesellschaft,
s gzl 12bey,

For a detailed and insightfud discussion

of Kppritit's argument and the role of Paul

" Wittek in forming the "Hole War ideclogy”

thests, see Cemal Kafadar, Befween Two

Weorlds: The Construction of the Ottoman
State {London: University of California
Press, 1g93), xi-xitl and chap. 1.

rg. Contemporary Sufi sources, how-
ever, often refer to the frequent exchanges
between Romf and Sadr ab-Din Quuawi,
The synthesis of these different traditions
wis one reason for the great achisvements
of thirteenth-century Anatolia. For more on
this relationship, see Omid Saf, “Did the
Two Ceeans Meet? Connections and Dis-
connections Between tho al‘Arabi and
Riud,” Journal of the Muhyiddin Ibn ‘Arabi
Society 26 (1999): 56, bo-Gy,

20, For an insightful discussion of theo-
ries on the ethnic nature of the QOttoman
Empire and how that pertained to its sue-
cess, see Kafaclar, Between Two Worlds,
chap. 1.

21 Ahmet T, Karamustafa, “Farly
Sufismy in Eastern Anatolia,” in Classice!
Persian Sufism: From {ts Origing to Rumi.
ed. Leonard Lewisolin (London: Khanigahi
Nimatullahi, 1g993),177.

22. See Mchmet Fuad Kopritda, Tnfle-
ence du ehamanisme turco-mongol sur les
ordres mystiques musulmans {stanbub:
Mémotres de Planstitut de Turcologie de
Flniversité de Stanboul, 1929}, and wdem,
Tiirk edebiyetinda itk mutesavvifior, 2d ed.
{Ankara: Ankara Universitess, 1506},
183-253.

22, Ohmer Lutfi Barkan, “istila devie-
lerimin kelonizatsr Tiirk demvigleri ve
raviveler,” Vekiflar dergisi 2 (19421
279-30.4. Semavi Evice, "Ik Osmank
devrinin diniigtimal bir miiessesesi:
Zaviveler ve vaviyeli-camiler,” Mtisat Fakiif-
lesi mecmteast 23 {19631 1-80.

24. ‘The culmination of this plan was
the Cltomaan &dillives il during the time
of Sultan Silevaan the Magnificent. Such
a developmental scheme figures promi-
nently i Aptallal Kura's Mosque in Farfy
Ottoman Architecture (Chicago: University
of Chicago Press, 19681

25. Sedat Eeir, a Turkish scholar in

fzmir, is publishing a series that critiques



Evice’s model by argning that the initial
plan came from the Mongols and not the
Central Asian Tarks. He does. however,
refer to these buildings as colonizer build-
ings. s multivolume study begins with
the dervish lodges of Tokat, which are
deseribed as the first major step in the fonn
that culininated in the &ilffives of the

rken Osmanh

Ottoman sultans. See his
mitmarhgiide cok-iglevli vaplor: Kentsel
kofonizasven vapilan elarak zéviveler, vol
(Bomin Akademi Kitabevi, 19447, His see-
ond vohume, which also came out in 1o,
focuses on the eardy Gttoman periad,
examining buildings in Bursy, [2nik, and
ather areas controlled by the early
Ottomans, Although Emir makes 2 com-
pelling case for a continuity in the reat-
ment of building divisions in the “Abd
al-Muttalib lodge in Fokat and these later
buildings. the formal relationship between
the dervish lodges in these different areas
reraing inconclusive.

20. By linking these schiolars together, 1
do uot inean to huply that Kbpridio was s
agrecent with Barkan and Fyice, Other
seholars, such as Trimingham, Sufi Orders
i dslam, 23, amd Vevonis, Deeline of

Medieval Hellenism, 351402, based much

of their argument on Kepritli's earlier
works. See especally his Tiirk edebivatinda
itk mistasavviflar. Omer Rarkan's article
“{stila devisterinin kolonizater ek
dervigleri ve zaviveler.” Valiflar dergisi =
{rg32): 279=304, also appears to have
plaved a farmative role in Trimingham's
and Vivonis's understanding of the activi-
ties of the Sufi orders in Anatolia.

For a recent critique of the application
of this theon in the Islamization of e Mon-
gols, see Renven Amitai-Preiss, "Sufis and
Sharmans: Some Remnarks on the shamiza-
tiger of the Mongols in the Hkhavate,” Jour
nal of the Uconomic and Societ History of the
Orient 32, 0001 £19gg ) a7-yb.

27, Ahmet T, Karamustafa, God's
Unrudy Iriends: Dervish Groups in the

{sfamic Later Middle Period. 1300-15350

Salt Lake City: Unbversity of Utah Press.
1994 15 Amilai-Preiss. “Sufis and Shamans,”
“I'he Masha'ikh-

Turk and the Khojagiin: Rethinking the

27=26; Devin DeWeese,

Links Between the Yasavt and Nagshbandt
Sufi Traditions,” foumal of Istamic Studies
7one 2 (ggbiiiSo-ans,

Karpmustafa talks about the relation-

ship between scholasship's categorization of

these bwvo groups and “a big and Htte tradi-

tion in Sufi schokship.” See his "Jarly

Sufism in Lastern Anatolia.” vr5-79.
2. Many practices of the Qalandars
were based on the life of Jamal - Sivic

Om his work. see Karamustafa, God's
Unruly Friends There is also o great deal of
information on the Qalandars in Ahmel
Yagar Qcak, Osmanlt imparatorlugunde
merfinad sofilik: Kalenderiler (xrv—-xvii.
Yizydlar) (Ankara: Tk Tarib Kurunw,
1992} Although Ocak continnes to catego
rize these dervishes as heterodox and as car-
riers of Central Asian beliefs, his study is
extremely valuable for the wide rnge of
information on these figures from the Sufi
texts from this period. He sticks to
Koprilit's model. In the Beklashi Order,
265, Bitge uses "Qulandar” as o deseriptive
terny for nonurban Sufis. For the use of
“Qalandar” as a literary trope, see Kather-
ine Pratt Lwing, Arguing Sainthood: Moder-
uity, Psychoanalysis, and Isten {Durham,
N.Cur Duke University Press, 1999 ). chap.
8. 230332

30. For the Hfe and work of Fakhy al-Din
Tedqi. see William Chittick, Fakhraddin
Tragl: {Nvine Flashes (New York: Paudist,
1982y, 1-62: Edward G. Browne, Literary
History of Persia, 126 5~1502 { Cambridge:
Cambridge Univewsity Press, 19041,
3523538, For references to ‘Irig in Almad
Aflaki's Mandagib al-“arifin, see. in the vol-
Itk

Tarth Kurnnmi, 1956). 360, 3049, oo and

ume ecited by lalisin Yame (Ankara

594 The account of the denvish lodge
appears on page 300 and imentions that
TediqF was made shaikl of the lodge.

31 Clattick, Faklruddin Tregi. «-62,

32. Aceording to Trimingham, various
stages in the history of Sufism culininate
with fully developed orders, or farigas. One
of the carliest institutional phases in this
development is the “khdngah™ phase.
which is defined as 2 period in which g
communal Hfe is formed around a mystic
leader. In Triminghan's moded, Sufism
moves from a focus on buiklings as the cen-
ter of conmunal life te a new foeus on
nia as the center.

In Marshall G, S, Haodgson's discus-
ston. these farfgas, ot formal orders, center
around dhiky worship and a sequence of
teachers (sifsifafis), See his Venture of e
[Chicago: University of Chicago Press.
g7l 2221y,

33 Al Bev. od., Ayikpasazade Farihi
fstanbul: Matbo'ad Amire, 1332 [vorgfi 201

3.4 Victoria Holbvook dates the founda-

tion of the Mawkawt tarige to the generation
of Ulu “Arif Celebi. the grandson of Jalal al-
Drin Révnl. Using the extensive information
fornd in the many stadies by Abdiilbiki
Colpmarh, Flolbrook points out that it was
Uk “Arif Celehi who devoted himself to
documenting and spreading Riunt's teach-
ing and building lodges for Rami's follow-
ers. See Holbrook, “Diverse 'T'astes in the
Spiritual Life: Textual Play in the Diffusion
of Rami's Order.” in The Legacy of
Medieval Persian Sufism, edited by Leonard
lewisohn {London: Khanigahi Nimatul
kibi tggzd. gg-t20, By contast, Tabsin
Yazter claims that the order was systen-
atzed under Sultan Walad. the son of Jalal
abl-Din Rami. Yazer's argument is based on
the development of a distinetive Mawlawi
samd’. See his “Mevland devrinde semy
Sarkivat meemuast 5 (19641 13554,

335. Sinckdr, Bastern Turkey, 20364635,
366,

30. Stephen Miichell, Anatolia: Land.
Men. and Gods in Asia Minor, vol. 2, The
Rise of the Choreh {Oxford: Clarendon
Press, 19931, 68-70.

37, The tenm "Riim,” or "Rome,” refers

to the Greek Westand is used to distinguish
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the Seljuks of Asatolia (or Rt} from the
CGreat Seljuks of Iran. On the Rivn Seliuk
congpuest of the Dinishmendids, see Claude
Cahen, Pre-Ottomen Turkey; A Genaral Sur-
vey of the Muterial end Spiritual Cultire
and Hisiory, ¢. 1711330, trans. |. Jones-
Williams (New York: Taplinger, 1968,
46106 Vivonis, Decline of Medieval Hel-
lenism, 11g: Tsmait Hakki Uzungargh,
Anadolu bevlibleri ve Akkoyuniu,
Karakoyunku devletler (Ankara: Tack Tarih
Kuramu, 1988), 96: Turan, Selguklular
zamanmde Tirkive, 148-go.

38, In the Dénighmendndme, the pro-
tagonist finds Sivas in ruins and recon-
striets it For more on other cities, see
[eene Mélikolf, La geste de Melik
Dénigmend (Parls: Dépositairea Maison-
neuve, 1660), LLI0F-15.

39. Vrvonis, Decline of Medieval Hel-
fenism, 473~75.

40. For an important discussion of the
inclusive nature of Muslim-Christiap rela-
tions in the Danishmendniime, see Kafadar,
Between Two Worlds, 65-69. In a recent
interpretation of the text, Miche! Balivet
has presented a slightly different point,
arguing Leat the author of the text knew Jit-
the more than the wost basic stereotypes
about Christianity. See Balivet, Romanie
byzaridine ef pays de Ran bure: Hisloire d'un
espace d'imbrication gréco-turgue (Istanbul:
Isis, 1994}, 53.

41, The eastwest route appears to have
woved south in the fourteenth centuary,
passing through Tokat instead of Sivas. See
Sinclair, Eastern Turkey, 2:295.

42. L use the word “urban” to distin-
guish these projects from the caravansaravs
focated between Seljuk eitics,

413. Itis interesting to note that the
Artukids, ke the Danishmendids, contin-
ued to ssue coins with Christian tmagen
after they conguered the Byzantines. Yet,
when the Artukids were apnexed by the
Seljuks, the Christian coin bype disap-
pearcd. See Vivanis, Decline of Medieval
Hellenism. 473-75; for an explanation of

why and how Clristian imageny was used,
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see Nicholas Lowick, “The Religious, the
Royal, and the Popular in the Figural
Coinage of the Jazira,” in Julian Raby, The
Art of Syria and the faziva, 1100-1250,
Oxford Studies in klamic Art 1 (London:

Onxford University Press, 10835}, 13934,

and Vevonis, Decling of Medieval Hellenism,

119, For a brief period, bilingual coins were
issued in Sis. See Rudi Pawl Lindner, “The
Challenge of Kihig Arslan 1v.” in Near East-
ern Numismatics, leonography, Epigraphy,
and Fistory: Studies in Honar of George C.
Miles, ed. Dickran K. Kouvmijian (Beit:
American Universitv of Beirat, 19741,
41118, and Haljt Erkiletloglu and Qguz
CGitler, Tiirkive Selcubly sultantar: ve
sikkeleri (Kayseri: Ercives Universitesi Mat-
baast, 1996}, 113, 127, 128~29, 143.

44 According bo V. L. Ménage, Sivas
remained predominantly Christian as late
as the early decades of the sixteenth cen-
tury. See his “Islamization of Anatolia,” in
Conversion lo Islem, ed. Nehemia Levizion
(New York: Holmes & Meier, 1979), 53.

45 Garv Leiser, “The Madrasa and the
Islamization of e Middle Fast: The Case
of Egypt,” fournal of the American Research
Center in Egypt 22 {1983): 29~47.

46, Vivanis, Decline of Medieval Hel-
fenism, 63 and 182-81.

47 b al-Bibt, Nasir ab-Din, Ef
Eva@miri <al@’tyve [0 umartald ivve, ed.
Adnan Sadik Fezt (Ankara: Ttk Taclh
Kuramy, 19356, 498-301, from here on
referred to as thn BibiFixi.

48. Discussions of the klentity of the
leader of the Biba Rasiil revolt include
Claude Calien, “Baba Ishaq, Baba [hdis,
Hadjdii Bektash et quelques autres,” Tur
cica 1 (1969): 93644 Gregory Abi al-
Faraj [Bar Hebraeus), Ab#'l Farac tarii,
Turkish translation by Omer Riza Dogral
(Ankara: Tirk Tarth Kurumu, 1987),
2:539—40; Koprilis, Tiirk edebiyatinda itk
mutaseveifiar, 17 5-78; Ahmet Yagar Ocak,
xter Yizyilde Anadolu’de Baba Rest!
(B(:bail‘l[er) isyan \’é Anadolu’nun
Istimiagmast tarikindeki veri (Itanbul:

Dergih Yavinlan, 1980); Elwan Celebi,

Menakibu' bhudsivee ff menasibil-insivye,
ed. Ismail . Friinsal and Ahmet Yagar
Ocak, 2d ed. (Ankara: Tk Tarih Kuromu,
1995].

4y, Tarikh4 A Saljay dar Anatoli:
Anedolu Seleukdular devieti tavihi ri1,
trans. Feridtn Nafiz Uzhuk {Andara: Orock
Matbassy, 19352), 31 and 64; Ibn Bibi-Erzi,
498, Alunet Yagar Ocak, who wrote his
doctoral thesis en the Babé Rastl revol,
claims that the mam cause of the revolt was
the policies of Kavkhusraw 11, See Ocak,
La révolte de Baba Resul ou la formation de
I'kétérodoxie musulmeane en Anatolie au
xiire sigele (Istanbul, 197 3), chap. 2, and
bis x141 Yiizyilda Anadoly'da Baba Resal.
An excelient summany of the revolt is found
in Ahmet 1. Kavamustafa, “Farly Sufism in
Fastern Anatolia,”

so. Hilsevin Hisameddin, Amasya tar-
ihi {Istanbul: Najm [stighal Matbaas,
1329~32}, 2:203~373. In addition, the
leading histerian of the revolt, Ahmet Yagar
Ocak, has argued that both Tirkmen and
Christian groups were deeply influenced by
the leader of the revoll. See Ocak, Lo
révalte de Baba Resul, 59, 73,

31. In a recent interpretation, lrene
Beldiceanu-Steinhert questions whelher
the revolt was intended to overthrow the
Seljuk sultan. Using infarmation found in
Otto!_nem registers on where the descen-
danls of Baba Rasal settled, she argues that
scareity of land led to rivalries between
Tirkmens and Christians, which in tumn
led to the events of the revelt. Because the
pereeption of this revolt was as important to
the history of Anatolian citics as the actual
events, hey interpretation does not change
the fact that historians living close to the
time of the revelt saw it as an uprising
against the Seljuk sultan. See her “La
‘révolte” des Baba't en 12401 Visaitelke veai-
ment le renversement du pouvoir seld-
joukide? Turcica 30 {1998} 99~n 8,

52. Ibn Bibr-Firzi, 498501,

53. According to Hamd Allah Mustawéi
Quazwing, the sultanate of Rim was divided

among the dynasties of the ten amirs whe




succeeded the Sehiuks. See his Nuzhet ol-
Qulub, ans. Guy Le Strange, T | WL
Cibly Memarial Series, vol. 23 (London:
Luzac & Co,1915-19), ph1, 238,

s4. Virvonis, Decline of Medieval Hel-
fenism, 13834, for more on the beylik and
Ottoman periods, see Mehmet Fuad
Kopritliy, The Origins of the Ottoman
Fanpire, trans. Gary Leiser (Albany: State
University of New York Press, 1992):
Uzengaraly, Anadolu bevlikleri ve
Akkoyvmbu, 162--68; Yagar Yiicel, Eretrne
deveti: Kadi Burhaneddin Alued ve devleti,
mutahharten ve Brzincan emirligi (Ankara:
“Tiirk Taril Kurianu, 198¢): Paul Witkek,
La formation de I'mpire Ottoman (Lon-
don: Variorum, 1982); and Halit Inaicik,
The Cttaman Empire: The Classical Age,
1yeo-1Gao, trans, Colin lotber and N
Itzkowitz {New York: Praeger, 19737,

53, Osman Turan, “Le droil terrien

sous les Seldjoukides de Turquie,” Revue
des études islamigues 16 {1948 ): 2349,
56. He is sometimes also credited with
butlding a dér alsivada in Sivas. But
according to a letter from Rashid al-Din,
the building was built by Chazan Khan,

See Browne, Literary History of Persia, 83.

57. Monika Gronke, “Les notables
Traniens a {'épogque mongele: Aspects
deonomiques et sociaux daprés les docu-
ments du sanciuaire d'Ardebil,” in Docu-
menis de U'slan médiéval: Nowvelles
perspectives de recherche: Actes de la table
ronde, ed. Yusuf Ragib {Cairo: Institut

frangais d'archéelogie orientale, 1991},

11720, and idem. Denvische in Vorhof der

Macht (Stultgart: . Steiner Verlag, 19931
58. Shams al-Din Ahmad al-Arif al-
Aflaki, Mandkib al-‘arifin, ed. Tahsin
Yazicr, 2 vols, (Ankara; Tiirk Tarih
Kurumu, 1976}, Yazier's Tarkish transla-
tiom is referred to by i title, Arifferin
menkibeleri, » vols, (Istanbul: Hlierivet,
1973 ). From this point on, Yazier's edition
of the Persian text will be referred to as
ARaki-Yazicr., Qceasional references to
Huart's translation will be referved to as

Afiaki-Huart, See Shams al-Din Alinad

al-“Anifi ab-ARZKT, Les suints des derviches
tourneurs {Manakib al-Grifin}, rans.
Clement Huart (Pans: B, Leroux,
191822, Rami is known by a number of
pames: for example, Mawling ("Our Mas-
ter"} iny Pessian and Meviing in Turkish.
To avoid showing deference to one tradi-
tion or another, this study vses Rimi, the
wmost popular title for this figure.

3¢ An example of the close relation-
ship between Christians and dervishes can
be found in the practices of the Bekiasht

dervishes,

Chapter 1

1. Children of inixed marriages.

2. Aflaki-Vazicn 1230,

3. These dates are not exact. Fora
description of Bah#” al-Din's journey ta
Konya, see Annemarie Schimmel, T Am
Wind You Are Fire: The Life and Work of
Rumi {Boston: Shambhak, 19923, 1117,
and Jalal akDin Ranvd, KitabT fihi ma fil,
wans, W, M. Thackston Jr. as Signs of the
Unseen: The Discourses of Jelatuddin Rumi
{Putiiey, Ve: Threshold, 19947, vil=viii,
Lewis. Rumi: Past and Present, 5574, has
an excetlent diseussion of scholarship on
Balul's journey, The primary sources for
Riimi's biography are the [bitiddndne by
vis son Sultan Walad and edited by Jalil
Flosii't (Vehran 1357 [1938-391%
Faridiin ibn Ahmad Sipahsilar's Risalah-i
Fartdan ibn-t Ahmad Sipahsalir day akvali
Mawlana Jalituddin Mawlawt, ed. Sa'id
Nafisi (Tebran: Igbal, 1325 {rg8.4] ) and
Afald's Managib al-%drifin,

4. Cahen, Pre-Ottoman Turkey, 258,

5. For Seljuk caravansarass, see Kurt
Frdmann, Dos anatelische Keravansaray
des #3. Jahrhunderts, 2 vols. (Berlin: Verlug
CGebr. Mann, 196z}, Qsman Turan dis-
cusses the function and funding of these
E)ui}di.ﬁgs i his article “Seljuk Kervansaray-
baril” Belletesvo {19363 471-93. In
recent vears many more caravansarays have
been found. The best souree on these new
caravansarays and on new ways to nterpret

their function is Avsil Fitkel Yavuws sec ber

“Coneepts That Shape Anatolian Seljug
Caravanserais,” Mugarnas 14 {1997 )
Bowg 3. and "Anadolu Selqukuklu dénemi
hanlar ve postiemenzil-derbent teskitatlan,”
i Profestr Dogan Kuban'a Armagan (Istan-
ral: fren, 19001, 2518, Oun the endow-
ment decd of the caravansaray of Jalil al-Din
Caritay, sec Qgman Turan, “Selguk devri
vakfiveler,” Belleten 12 (19481171710

6. Cahen, Pre-Ottoman Turkev.
15839, citing Th Said and Abu al-Fida,
For a recent studv of the Riun Scljuk's con-
ception of landseape. see Scolt Rediord,
landscape and the State in Medieval \na-
tolia: Seliuk Gardens and Pavilivns of
Alanya, Turkey. BAR International Series
(Oxford: Archaeopress, zooo).

=, Farly in his reign, Kav-Qubid was
forced to put down a rebellion by Tis amlrs,
Tarikh-i AL Saljitg, 45~46: Fonn BibE-Krzi,
113,

8. For a discussion of this shvle, see
Ethel Sara Wolper, "Portal Patterns in
Sehiuk and Beviik Anatolia,” in Aptullah

Kueran Igin Yazilar: Essays in Honour of

Aptultah Kuran. ed, Cigdem Kafescioglu
and Lucienne Thys-Senocak (Istanbul:
Yapt Kredi Yavmlar, 1999), 65-80.
On the city walls of Sivas and Kouya, see
Nagiy al-Dn [bn al-Bibi, Die Seltsehu-
kengeschichte des Ihn Bibi, teans, Herbert
W, Dl (Copenhagen: Munksgaard,
1959). t10. For a complete list of Kay-
Qubad's patronage, including bridges, cas-
Hes, and palaces, see Floward Crane,
“Notes on Saldjiiq Architectural Patronage
in Thirteenth Century Anatolia.” Joumal of
the Economic and Sovial History of the Ori-
ent 36 [1993): 26~28. A detailed discus-
sion of the building slages of the mosque in
Keonvs is found in Scott Redford, "The
Aldeddin Mosque in Konwa Reconsidered.”
Arlibus Asiae 31, nos. 12 {1991 ): 54-72.
g. The discussion between the previ-
ous sultan and the famous Andalusian mys-
tic Ton al-“Arab? was vecorded by later
historians, On this meeting. see Kacim al-
Din Mlabimud ibn Mahamiad al-Agsariv,

Musameretit'] ahbdr ve musdyaral al-akhyar,
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ed. Osman Turan (Ankara: Tock Tarih
Kurumu, 1944}, 327-28.

10. Unlike some of the other religious
elites that migrated to Anatolia, Bahit’ al-
P left Khurisan before the Mongol con-
guest. Lewis, Rumi: Past and Present, 60,

13, Najm al-Din Raqq, Mersad ol-‘ebad
men al-mabdd’ el@l-ma‘ad: The Path of
Cod's Bondsmen from Grigin to Return,
Perstan Heritage Series, no. 35, trans,
Hamid Algar (Dehmar, NY.: Caravan
Books, 1982}, 42-46.

12, For a list of the positions under the
Seljuk sultan Kavkhusraw, see al-Agsarisi,
Musdmeretitl ahbdr ve muséyarat al-
akbvdr, 8g—¢1. The number of deragotary
convnents about Sadr al-Din's followers in
Rami's writing suggests that there was some
tension between the bwo figares,

13. Despite the multiple connotations
of the term “Fiickmen,” this book will use
the word only to designate nemadic groups.
Thus, Titrkimens differ from the Seliuks of
Ritm and other setiled dynastic populations
sich ay the Danishmencdids.

1.4. These communities were, of course,
in addition to the Tiirkmen principalities
formed after the secend half of the thix
teenth century.

15 Aflaki-Yanier, 11146 (no. 3/60). In
tlis passage, R is speaking about the
Seljuk soltan Ruka al-Din. in Aflaki, the
shaiki's name is Mazandi. A similar
aeeount by Sipahsilar refers to the shoibh
as Bozighy; see his Risdlahi . | dar ahval-i
Mewlana Jalaluddin Mawlawi, §4-85.

16. Although there are other regions and
eras i which buildings were visual mackers
of religious prestige, medicval Anptolia was
somewhat ursual in the greater variety of
its patrons and objects of patronage.

17 One of the leading figures in the
S_m(l_\' of these texts is Alomnet Yagar Qcak.
Sec his Kaltifr tarihi kavnagr ofarak
mendkibndmeler {Ankara: Pk ''arih
Kurum, 199z},

18, Arthur . Arberry, Sufism: An
Account of the Mystics of lstam, 24 ed.

(New York: Harper & Row, 1970}, chap. 1t
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rg. Allaki-Yazen, ya8-2q.

20, My definition of “interpretive com-
munily” is largely based on what Brian Stack
calls a “textual communin™ a wicrosociety
organized around & common understanding
of a sevipt. See his Listening for the Text: On
the Uses of the Past { Baltinore: Jolins Hop-
Lins Univessity Press, 19903 and The fmpli-
cations of Literaey: Written Langiage and
Madels of Interpretation in the Fleventh and
Twelfth Centuries {Princeton: Princeton
Uniiversite Press, 1983 ). However, [use the
tenm “hterpretive community,” and uot
“textual community,” because e latter i
often used to signal @ broad change in how
people thought about their world. Ju the
Istamic world, such a type of textuality,
where people began to think in terms of

texts, had occurred before the time period of

this study. “Trterpretive community” also
allows me to speak about the communitics
bound together hvough reference to o range
of interpeetive structures that do not fit
neath into the categore “text.” Some of
these, like the kavout of cities, were culturally
caded systems that were not related to any
textual sources but were just as praminent iu
giving people a sense and @ referent. For an
teresting eritique of Stock, see Patrick
CGeary, particularhy his Phantois of Remem-
brance: Memaory and Oblivion at the Fnd of
the Fivst Millenmium (Princeton: Princeton
University. 1994, who emphasizes that texts
were developed through the interaction
bhetween the oral and the written.

21, See Clement Huart, “De Ja valeur
historique des mémotres des derviches
tourneurs,” fournal asiatique, 2d ser., 19

andl, for his transhition.

figaz): 308~
Les saints des derviches loureurs,

22. Holbrook, “Diverse Tastes in the
Spirttual Life.”

23, Kapralit, Origing of the Ottomarn
Lmpire, 55.

24, O these texts, see ab-Nagir, Der
anatofische Dichter Nasivi (w1300 und
sein ff'utuwefﬁame, ed. Franz Taeschner

{Leipeig: F. A Brockhaus, 1g.44). Lscerpts

are published in"Vaeschners “Beitrige zur

Geschichibe der Achis i Anatolien {1415
Jhedt) auf Grund nener Quelen,” Isfamica
4 IYGRG i T.

z5. For a recent discussion of the akfis
e Furkey, see the collection of essivs from
the 19835 symposivm Tiirk kiltiri ve ahilik:
XXt ahifik bayranu sempozyumu lebliglen,
1315 Eypliil 1985 {Istanbul: Yavhactk Mat.
baast, 19863, 15564, and Mikail Bayram,
Ahi Evren ve ali teskilatinin buroduga
Koy Damla Matbaaailk ve Tiearet.
1ggtl, 7346

26, Ihn Bibk[ieai, 186,

7. Al-Nasi, Der anatolische Dichter

/

T

Nasiri.

28. Vineent Comell, Realin of the Saint;
Power aud Awthority in Morocean Sufism
{Austie: University of Texas Press, 1998).
1o-11. Cornell cites David S, Powers's major
work o Maliki law, “The Maliki Famiiy
Endowment: Legal Norms and Social Prac-
tices,” Infernationa! Journal of Middle East-
ern Studies 25, no.3 (1993 1 306,

2¢. For a study of recent approaches to
this fustitution, see Miram Hoester, "Wagf
Studics in the Twentieth Century: The
State of the Ar.” Journad of the Fcenomic
and Social History of the Orient 41, no. 4
(1998} 474-93.

so. Additionally, wagf documents for
some of the extant buildings from these
cities are missing. Possibly, seimc of these
missing wagfives, especially those for
Hkhanid-sponsared buildings. may be in
Russian or Tranian archives; it is also possi-
bic that, as Lisa Golombeck has suggested,
some shaifhs did not want to accept wagf
encowment for fear that it woudd compro-
wise the ntegrity of the lodge. She makes
this point i her excellent article *Cult of
Saints and Shrine Architecture in the Four-
teenth Centurs.” in Near Fastern Nuniis-
maties, leoregraphy, Epigraphy. and
{listore, grg-30. Asimilar point is made by
Leonard Lewisohi in Beyond Faitlr and
Infidelity: The Sufi Poetry and "Teachings of
Meahmud Shabistari (Richmond, Surrey:
Curzon.iggs).

31 Stock, Tmplications of Literaey. 43.
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1. AflakiYazc, 11398,

2. fn his work on Mahmiad Shabistart,
Leonard Lewisahn argued that beginning
in the hwelfth eentury Sufis from the Tran-
ian world complained about the institation-
alization of Sult life and the restraints of life
in the hdngah. See his Beyond Faith and
fnfidelity, 13618,

3. For a recent discussion of these len-
sions, see Frederick de Jong and Bernd
Radtke’s introduction to Islamic Mysticism
Contested: Thirteen Centuries of Controver.
sies and Polemics. ed. de Jong and Radtke
{Leiden: B ] Brill, sg99). 1-21. and, from
the same volume, fosef Van Ess, “Sufism
and Its Opponents: Reflections on Topo,
Tribulations, and Transformations,” 2344

4. Some Sufts dismissed those associated
with dervish lodges {khangahs) as “lesser”
Sufis. See Devin DeWeese, “Khojagani Ori-
gins and the Critique of Sufism: The
Rhetorie of Commumal Usniqueness in the
Meanégib of Khoja ‘Alf ‘Azizin Ramitant,” in
Isleiie Mysticism Conlested, 494 and 503,

5. Ina recent study on Aleppo, Yasser
Tabbaa has provided extensive documenta-
tion on some of the dervish lodges in Svria.
lFor the citations, see his Construetions of
Power and Piety in Medieval Aleppo {Uni-
vessity Park: Pennsyhvania State University
Press, 1997}, 104.

G. The Haubalt scholar ‘Ahd al-
Rahiman thn al-Jawz was one of the first to
complain. See his Talbls Ibits (Beirah Dac
al-Kutub al-Thnivea, nd), 175, For more
an Ibn Tavimiva, see Mubmmmad Umar
Memon, Thi Taynrive’s Struggle Against
Popular Religion (The Hague: Mouton,
sg8z21; The Emit Homerin, "Thn Taviviva'’s
al-Sufival wa al-Pagari’,” Arabica 32
(19852 219=q4; amd idem, “Sufism and
s Detractors in Mambuk Fgypl A Survey
of Protagenists and Institutional Settings.”
in Islamic Mysticism Contested, 225-47.

7. TagE al-D7e ALY al-“Abbis Alomad
ibn Al al-Magread, Ab-Mawd ‘iz wa-al-itibar
bi diikr al-khitat wa-al-athar { Baghdad,

170l 2141516

8. IFor an excellent survey of this phe-
nomenon, see Carl I, Petry's Chvilizational
ilite of Cairo in the Laler Middle Ages
{Princeton: Princetan University Press,
1981], 139,

g. b Awatolia, as in other parts of the
medieval Istamic world, dervish lodges
E?(’,’gﬂﬂ to Pﬁ’rf()l'lﬂ n‘ﬁﬂ'ﬁ}_\‘ 0{ thc same fﬂﬂc—
tions as other beildings. Berkey. Transmis-
ston of Knowledge in Medievel Cairo,
130-32; idem, “Culture and Society During
the Middle Ages,” in The Cambridge History
of Egypt. vol. 1. edited by Cad F. Pebry
{Cambridge: Cambridge University Press.
1998). 355401, especially o1 Muhan-
maed M. Amin, AlAwgdf wa al-Havat al-
Ltimatyale ff Misr, 648-g23 H/rzs0-1517
M. {Cairo: Dar al-Nahda ab-Arabivva,
1980}, 2041 and Michael Chamberiain,
Krnovledge and Social Practice in Medieval
{Cambridge: Cam-

bridge University Press, 19943, 54.

Dainaseus, 11go-1350

1. According ko Howard Crane, rich
amirs took over the patronage of butldings
in Anatolia. See his "Notes on Saldjik
Avchitectusal Palronage in Thirteenth Cen-
tury Anatolia,” 2224,

11. For more on n-‘:.'{,'f: see Mehmet Fuad

Kepritliz, “Vakif imiiessessesinin hukoki

wathiveti ve kaihi tekdmitli,” Vakiflar dergisi
2 {1942}: 1-36; Johansen, fsfamic Law on
Fand Tax and Rent, 81; and Clinade Cahen,
“Feonomics, Society, Institutions,” in e
Cambridge History of (stam {Cambridge:
Cambridge Univessity Press, 1977), 519

r2. For a detatled discussion of igta’,
see Ann K. S, Lambton, “Reflections on the
Igta,” in Arabic and [glamic Studies in
Honor of Hamilton A, R, Cibb, ed. G. Mak-
disi (Leiden: E_ ] Brill, 190853, 35876,

13. Most discussions of the teansfer of
the sultan's lands to private hands are based
o the account of Thn Bib. See Hon Bibs-

Frad. Gy, The best summany and disens-

sion of [bn Bihi's account are found in
Qsman Tuzan's article “Le droit terrien
sous kes Seldjoukides de Turquie.” For a
general discussion of this development, see
Cahen, Pre-Otfoman Turkey, 173858,

i

i4. Turan, "Le deoit terrien,” 30. The
transformation of mufk into wagf and the
corresponding rise of land-onning families
were phenomena that oceurred within
lands that followed Hanafi practices. With
rare exceptions, the Seljuks followed the
Hanalt madhab. On the relationship
between the Hanaff madhab and changes
in the peasants” relation to the land, see
Baber Joehansen, The tslamic Law on Leand
Tax and Rent {New York: Croom Hebm,
1688}, chap. 1, “The Birth of the Khargj
Payer,” 724, and ehap. 2. "The Contract
of Tenancy (liara): The "Commodification’
of the Productive Use of Land,” 2330,
The transformation of mutk land into wagf.
however, is different fron the land-revenue
systern of malikane-divand, which many
schalars argue began as early as the time of
the Seljuks of Rim and became increas-
ingly popular during Ottoman rule. "This
revenue system divided collectible shares
between the state and the property holder.
It is ysually argued that the system was set
wp as 4 cheek on the growing power of
Tiirkmen famlies, [ts popularity in the
Sivas-Tokat-Amasya region was due to the
prominence of these families in that area.
See Oktay Ozel. “Limits of the Almighty:
Mehmed 11s ‘Land Reform’ Revisited,”
Journal of the Feononie and Sociel History
of the Crient 32, no.2 {199t} 22236
frene Beldiceanu-Steinherr, “Tiscalisé ot
formes de possession de lu terre arable dans
UAnatolie pré-ottamane.” fournal of the
Lconomic and Social History of the Orient
1 {19701 251~ and Halit Inateik, An
Feonemic and Social History of the
Ottoman tmpire {Cambridge: Cambridge
University Press, 1997), 129,

1y, "Sildjuks of Rum.” in Encyclopae-
dia of Islam, 2d ed., 7,436,

16. The word ndgir is used in some doc-
uments. while mutewallf (mitevelliy is used
in others, to mnne the peeson with final dis-
cretion over the disposal of fands. While
somie pre-1250 wagfivas mention both a
ndzir and mutawallf, this bs not the case for

those written in Anatolia after 1250,
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17. Dervish lodges did not require posi-
tions like o nuedarris or fagih, which were
fitled by individuals trained in Islamic sci-
ences through a madrasa education. Far-
thermore, Anatolian wagfives often state
that gads (religious judges) were to step in
and control the foundation anly when a
family died out and no relative remained to
oversee the endowment.

18. See Yakup Pasha Uvkaf, defter 608,
no. 23, VGM, and Muhiddin bini Abdul-
lah Evkaf, defier 608, no. 63, VGML

19. Many of these local elites were the
freed slaves of Seliuk princesses, For more
on their role in the dervish lodges of Amasya,
Tokat, and Sivas, see Chapter 6, For a
detailed focus on ane of these princesses, see
fthel Sara Wolper, "Princess Safwat al-
Dungd wa al-Din and the Production of Suf
Buildings and Hagiographies in Pre-
Ottoman Anatolia,” in Women, Patrenage,
aned Self-Representation in Islamic Societies,
ed. [, Fairchild Ruggles (Albany: State Uni-
versity of New York Press, z000). 35-52.

20,y the waqfiva for the madrasa of
Shams al-Din Altun Aba in Konya, the
highest paid offictal was the mudarris, who
was allotted Boo silver dinars per year,
while the nagawallf received yoo. the
iméant 200, and the nucedhdhin 1oo. Vivo-
uis, Deeline of Medievel Hellenism, 353

21, See Aluuet Temir. Kisgehir emiri
Caca Oghe Nur EFDOCin 1272 tarilili Ara-
pea-Mogolea vakfivesi {Ankara: Firk Tarih
Kunamu, 1939, g9-100.

22, Crane, "Notes on Saldjng Architec-
tural Patronage in Thirteenth Century Ana-
tolia,” 8-24 and entries 31, 37, and 71,

23. For examples. sce AflakisVazcr,
12108 and 133-34.

24, "GEk" means “blue.”

25. See Yakup Pasha Evkal, defter Go§,
no. 23, VOGN,

26. Two of these lodges, the Ya'qib Pasha
lodge in Amasya and the ‘Alx] al-Muttalib
todge in Tokat, were harge institutions.

27, Bevler Celebi bini "Taciddin

Muhamenad Celebi Lvkaf (hereafter Beyler

Celebi), defter 484, no. 309, BA.
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28, Semseddin B, Hitseyin Fvkaf
(:62/rg), BA. Shwilar phrases appear in
the wagfiva of Ahmad ibn Raba, defter
578, no. 3. VOM, and the Yakup Pasha
Fvkaf, defter 608, no. 23, VGML

2. See Alunad ibn Raha, defier 573,
no. 3. VGM, and Yakuyp Pasha kvkaf,
defter 508, no. 3, VGM,

30. For example. the endovwinent deed
of the Shams al-Din Flusavn lodge states
that only five Sufis were alowed in the
building during praver linwe, See Semsed-
din B, Hisevin Exkaf 1 162/19). BA.

31. Salaries for mu'adhdiving are
included in the wagfivas of Alnnad ibn
Riha, defter 3758, no. 3, VONM, Bevler
Celebi, defter 484, no. 309, VOM;
Nhhidedin bini Abdullah, defter 608, no.
63, VGM; Abdusselam ogly Torumtay,
defter 490, no. 100, VGM; Yakup Pasha,
defter 608, no. 23, VOM; and Semseddin
B. Hiisevin (162/19}, BA.

32. The micadhdhin salary was often as

generous as that of the Adfiz. Lo the Shams
ab-Din iho Huasavn wagf, for example, each
hiifiz received 120 dirhams a year, the same
amount received by the mu'edhdiin. See
Semseddin B, [asevin Uvkaf (162719}, BA,

33. The wagfiva for the Shams al-Din
ibn Husavn lodge, for example, allows
entrance to adherents of Sufisim (fagawwuf)
who wear the dress of Sufis and know Sufi
etiquette. Semseddin B. Hiisevin Kvkaf
{162/19), BA.

34. Mut'in al-Din Pervine wrole to the
Tkhanid wazir Rashid al-Din. complaining
about the depredations from the Tiirkmens
in his province. Browne, Literary History of
Persia. 83.

35. Semseddin B. Hisevin Evkal
{sGalty}, BA.

36. Bevler Gelebi, defer 484, no. 304,
VOM.

37. Abdusselam ogla Torumtay Evkaf,
defter 4go. no. 100, VUM, There are
some problems in distinguishing hetween
sutch terms as faglr and miskin, since each is
used for a range of meanings in both literal

and mstical contexts,

18, For example, the Shams ab-Din ibn
Husayn wagfiva required that two tables and
& large kettle be included in the buildings
equipment. The inclusion of these items
indicates, of course, that dervishes and their
guests sat at lang tables while eating food
propated in a lurge ketite. See Semseddin B,
Hiisevin Evkaf (162/19), BA

39. Madrasas also provided lodging, but
they welcomed 4 much more circurm-
seribed group. Wagfivas for some madrsas
and carvansaravs even included funds for
converting Christians to lam. For exa-
ple, the wagf that Shams ab-Lin Altun Alba
set up for his madrasa and caravansaray set
aside one-fifth of the income fron an eight-
cenroom khdn ko pay for converts to tslam.
By contrast, no building deeds for dewish
lodges forbade non-Mustims from staving
in the building. "['he Dir al-Riba lodge in
Sivas, for exanple, provided services for the
people of religion {ahf al-dim). Vivonis,
Decline of Medieval Hellenism, 353,

4o 1bn Battite. The Adventures of b
Battuta: A Mustim Traveler of the 1pth Cen-
tury, trans, Ross . D (Berkeley and Los
Angeles: University of California Press,
1989}, 14849,

11, For a detailed examination of this
topic in relation to the prophetic figure
Khidr, sce Fthel Sara Wolper, " Khidy,
Ehwan Celebi, and the Conversion of
Sacred Sanctuaries in Anatolia,” Muslim
World go, nos. 3-4 (special issue: Sufi
Saints and Shrines in Musfim Soeiety, ed.
Jamal Llias) {2000} s0y-—22.

a2, By ftself, dhikr (the repetision of the
names of God) was a form of devotion
available to all Muslims and not requiring a
group sething,

43 'l'riminglmm‘ Sufi Orders in Islam,
302, Dwas fortunate to attend a diikr of the
Khabhwati dervishes of stanbul, who per-
form the dhikr in group seltings, using
music and chyvihunic incantations.

44 Rizi, Mersad al-"ehdd men al-
mahdd eld’lma‘ad. 45778,

15, AflakiYamen 2071618, Sperog

Vivows Jr., “The Muslim Family in




ryth-14th Century Anatolia as Reflected in
the Writings of the Mavlawi Denvish
Efaki” in The Oftoman Lmirate
(1300-138g ) Halveon Davs in Crete, 1,
ed. Blizabeth Yachariadou {Rethyvinen:

Crete University Press, 19930, 221,

e
on

. rl'l‘iminghnm, Sufi Orders in [slam,

47 Aflaki-Huart, vago,

b
fead

- Bevler Gelebi, 723,
+9. Sunbul Biba, for example, was

eventually incorporated into the Bekkisdi

3

line. By the seventeenth contury. the Sun-
bul Biiba dervish lodge in Lokat was cailed
a Bektasht lodge by Fvliva Celebt, Exfiva
Celebi sevahatndmes, trans. Zulwin
Danigman {stanbul: Kardes. 19701, 5:60.

s0. Ridwan Nafiz and lsmail Hakke
Uznngaraly, Sivas geliri {[stanbul: Dergaly.
1928}, 108.

51. See Semseddin B, Hisevin Evkaf
(16271}, BA, for a list of markets an site.

32. Homerin, "Saving Muslim Seuls,”
3953,

53, Caben, PreOttomen Turkey, 2802,

54. See "Lemeat.” Siilevmanive
Library, Istanbul. no. 2503, 1735,

55. AflakiYama, 1400,

56. Chittick, Fakhruddin ‘Iragi. 51, cit-
ing excerpls from Kullivat-i Tragi,

57. Ibid.

38, Afliki-Yazier, 1:68-69.

39. Ibid,, 21792,

Ho. Ariflerin menkibeleri, 37453,
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i, i \\'OLIE{! “RC 0 exprass H}_\" SfI]CCI’{:‘

thanks to Cemal Kafadar and the University

of California Press for gererously aflowing
mie to use his translation of this poem.
Kafadar, Between 'Two Worlds, vit,

2. For more information on the
Diinishnendids, see Trene Mélikoff,
“Danigmendids.” in Encyelopaedia of Islam,
zd ed. For more detailed information, see
idemn, Le goste de Melik Danigmend, vol 1.

3. biven in cities tike Tokat, where
there were no walls, waghivas refer to prop-

erly a5 being Vinside” or “outside” the ¢ity.

4. Christian, Jewish, and Kardish vil-
lages fonned a sizeable share of wagf prop-
erty. For the best study of this
phenomenon, see Vivonts. Decline of
Medieval Heflenism, chap. 3. 145287,

5. Because of the importance of Sivas
as a trading center with Europe, it was not
uncommon to find foreign communities
living outstde the citv. According to Geaorge
Bratianu, there were Genoese and Veuet
iy copmmnunities in Sivas. Sce Bratianu,
Recherches sur le commerce genols dans la
mter noire au Nile sigcle (Paris P
Cieuthicr, 19291, 16898,

6. Sinelair, fastern Turkey. 1:130.

= Ibid.. 293.

§. For the most complete history of
post-Seliuk Sivas, see fsnil Hakky
Unngargih, “Sivas ve Kayseri hitkiimdar
Kadi Burhaneddin Ahmed,” Befleten 42
(o681 1g1-243, and idem, Anadolu bey-
likleri ve Akkoventu, 15561,

¢. The Domintean missionay
William of Rubruque found the alwn trade
i the hands of 0 Cenoese, Nicolo of San
Siro from Sve, andd o Venetian, Bonifacio
of Molinos from Cyprus, Together. they
exercised a monopoly. Caben, Pre-Ottoman
Turkey, 420-22.

ro. fhid. 323.

v A number of sourees state that the
mosque was @ converted Armentan chuarch.
See Gabriel, Monuments fures d Anatolie,
2014346, and Robert Ker Porter, Redsen in
Georgien, Persien, Armenien, dem alien
Babylonien usw. im Laufe der fahre
18171820 (Weimarn Verlage des Landes-
Industrie, 1823-33) 2:681. For the most
detailed reconstruction, see H. ¥dhem and
Max Van Berchem, Matériaux pour wn
Corpus Inscriptionum Avabicarum, vol. 3,
pt. 1, Siwas et Diwigi (Caive: Linstitut
frangais darchdologic orientae 19171,
a2t henceforth referred to as CIA, as
well as Uzungarsh, Kitaheler, 145-46.

1z. Altheugh this building is ne longer
extant, it is mentioned in an Gttoman ¢opy
of the wagfiva for the hospital of the Seljuk

sultan, now in g defter at the Vakiflar Genel

Mudirkagi, ' has been published and
transtated into Turkish by M, Cevdet,
“Sivas darfiggifast vakfivesi ve terciimest,”

13. For a deseription of the construction

1z, 232~306.

of Sivass wally, see tha BibL

vy The wagfiva lists the Yaght Basin
khangih as one of the borders of the hospi-
tal. For the published wagfiva, see Cevdet.

“hivas dartiggifast vakfivesi ve tercinmest,”

b
1. Astanapa, Turkish Arf and Architee-
tire. 139.

16, Mustafa Cezar, Typical Connnercial
Buildings of the Ottoman Classical Period
and the Ottoman Construction System
{Ankara: Tarkive Iy Bankasi 19831, 49-31,
and Osman Twean, “Selcukiular
zamamnda Sivas sehii,” in Ankara Univer-
sitest Dil ve Tarih Cografra Fakiiltesi der-
gisi, vol. g (Ankara: Pk Tarih Karamu,
193510, 44757

17. For more on this hospital, see
Gantll Cantay, Anedolu Selguklu ve
Qsmanl dartiggifalan (Ankava: Tick Tarih
Kurumu, 1992}, 35~350.

18, Sultan Evkaf, defter 588, no. 334,
VO

1. According to lsmet Kavaoghe, the
caravansaray was oubside the waled city;
see fsmet Kavaofhu, “Rahatoglu ve vak-
fivesi,” Vakflar dergisi 13 {1g81): 1-29.

20. Cezar, Typical Connnercial Build-
ings, 4g-51.

21, Nafiz and Uzungargy, Sivas sefri,
bo.

22, According to Turan’s reading of the
wagfive for the Gok Madrasa, among these
khans were the Sahtivan {Morrocan
leather) Khin, Panuk (cotton) Khiin, -
Sekergiler {sweeteners) Khiin, and Bezza-
ziav {cloth) Ehin, and other khang con-
nected to politieal figures such as Napin
al-Din Jandar. Taj al-Din Mahmoud,
Nizam al-Din Hursid, Kamal al-Din
Mansur, Zahir al-Din 4, and Kamal al-
Din. Turan, “Seleukiular zavumnda Sivas
sehil,” 451,

23. Anatolian trade made vast fortunes

available to lkhinid representatives. For
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wore on s topic, see Cronke, "Les nota-

bles lraniens,” 114,

24. Juwayni was even bold enough to
omit the nane of the reigning Sehuk sultan
from the building inscription.

25. Double minatets were also found

- on the madrasas of the Great Seljuks in

fran and Baghdad. Tn Anatolia, double
minarets were found on madrasas in
Konya, Kayseri, and Aksehir that weve built
b amivs in support of Sumni religious
schalars. Afier 1250, roval patronage
declined, and amirs beeame the new
patrons of architecture. Unlike the sultans’
efforts. which weve concentrated on fortifi-
Cz\ﬂ()n& (.‘éll'ﬂ\‘ansﬂf'd‘\‘ﬂ‘ 2‘!1(% ln()S([l'EeS. & i';]l'g(.'
portion of the amirs’ patronage was dirceted
at madrasas. See Crane, “Notes on Saldjayg
Architectural Patronage in Thirteenth Cen-
tury Anatolia.” 20-22.

26. Some of these terms, such as “alawd,
pay have been inserted by an Ottoman
copvist,

2. According to Michael Rogess. the
Mougo! oceupation did not have a major
effect on Seljuk sotiety, because anirs ook
over the former responsibility of the sultan
in providing a center for Sunni lslam,
Rogers, “Recent Work on Selivk Anatolia,”
Kunst des Orients 6 (19062):161,

28, Although this was the site of an ear-
liet fodge, today the dervish lodge is con-
nected to the shaikh Shams al-Din Sivast,
who was buried behind the Ulu Cami (Fri-
day mesque). For the focation, see Sozen,
Anadolu medreseleri, 2:40.

2g. 1bn Pt refers to a ribdt of lsfahini
known in that time also as the ribat of
Kamal ab-Dia Alimad Raba, Ibn BibiE
418-19.

30. CIA, 37. On the connection
bebween Shaikhy Hasan and the prominent
wagr Fakhr ab-Din ‘Al who built the Gok
Macltasa in Sivas, see Nafiz and
Uranigargih, Sivas sefiri. 95,

11. According to an a.h. 687 wagfiye,
which [ Tave not scen, ‘Al al-Din “AlL, an
amiy who was the son of Kamal al-Din

Almad, builta dervish Todge (zawiva) called
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e al-Riba, | was not able o find any refer-
ence in the Vakiflar Genel Mitdiidiigit to
fieis 687 wagfive, which botly Gabriel and
tidlem mention. See Cabriel, Monuments
tures dPAnalelie, 2:67, amb CIA, 38.

32 Gabriel. Monuments tures d Ana-
tolie, 2:67, and Nafiz and Urnngargh,
Sivas gehri, 935,

33. From almost any vantage point
sbove a few feet, the buikling Jooked like
an Armenian chareh.

34. Thee are no archival or archace-

Jogical recosds for other major butlding

activity between 1325 and 1330

35. The Shalweh toml was a single
structure without & dome. 1 have not
included a discussion of Hiis tomb in this
discussion because, unlike the Gok
Madrasa dervish todge, it did not provide
hesing and nourishment to travelers,

36, After he and his descendants fost
power, a group of akis inhabited Fakhr ab-
D ‘AlTs dervish ladge in Sivas and, possi-
bly. his madrasa in Akgehtr. Ibn Baitita
mentioned a dér al-sivida near the Gk
Madrasa. See (bn Battata, Rihlat Ihn
Batfutal (Caire, 1938). 290, According to
Metin Sozen, this may have been one of
the two places where Thn Bagiata staved
during his stay in Shas, See Sozen,
Amadolu medreselert, 130

27, Sinclair, Fastern Turkey, 2:293.

3%, Tokat is 118 kilometers from
Amasya and 108 kilometers from Sivas.

19, Cezar, Typical Connnerctal Build-
fngs, 43

40. [ 1z4g a sall Seljuk masjid and
dervish lodge were added to the same area,
between the road and the citadel {see itg,
16, no.16).

41. According to its mscription, the Iidge
was completed after 1240, Twas likely, how-
ever, that the bridge was in operation years
before Whe inscription was put up. Thus, Lhave
included it in the first map for Tokat.

42. Sificlair, Eastern Turkey, 2:310.

12, Many of the bridges indicated in
Gabriel's maps of the cily were Ottoman

constractions.

44 A Sithest Unver helieves that this
was the site of 3 Dinishmendid dervish
Jodge. Unfortunately, Unver does not
explain why he belioves this. See Orwer,

Spleuk tababeti {Ankava: Tk Tarih

Kurumu, 1940, 7983,

45 There are a nwmber of sources on
building activity in Tukat. Maost of these,
hewever, remain unpublished and can only
be found in Turkish archives. The best
published souree is stil Uangarsli's Kite-
beler, 1~37

46. According to Michael Rogers, the
Duilding was fonnded by a female patron
married to a Mongel amir. Rogees, The
Date of the Cifte Minare Medrese at Kea-
. Kunst des Orienls 8 (19723 94

47, For more on Avir lusaim, see
Aziz, thin Ardashiy Astaribadi, Bezm u rezm.
prans. Misel Otttk (Ankara Kithtiw
Bakanhis Yaymdar, 19901, 386 and 4o

48, Yash Maidan, a term found in the
avighial wagfiva, literally means “the wet
place.”

49 Frsal Yavi, Tokat {Comand) {stan-
bk Gizel Sanatlar Matbaasi 1987), 50.

so. For more on the architectural
patronage of Mu‘in al-Din Penviine’s chil-
dren, see lsmail Flakks Uzungarglt, “Kasta-
monu ve Sinop'ta Pervanezadeler,” Dodu
mecmudst 5 {1057): 27~31; M. Leki Oral,
“Duragan ve Bafra'da iki tirbe,” Belleten 20
(1956} 387-88; Crane, "Notes on
Saldjfg Architectural Patronage in Thir-
teenth Ceptury Anatolia,” no. 12.

51, Evliva Celebi seyahatndmesi, 7:00.

52. Gabriel, Monuments tures ' And-
tofie, 2:88.

5. Sinclair, Eastern Turkey, 2:318-19,
and Maria de Carearadec, "Un manument
inédit a Tokat: Sevh Meknun Zaviyesi,”
Turciea /1 {1977} 11-1g.

54 Yavi, Tokat, 47.

53, A number of these patrons were
associated with royal women, For more on
this topic, see Chapter 6,

56. See Astardbadi, Bezm u rexm, 304.

57. Bevler Celebi, defter 484, no. 309,
VGM,




58. The best histovy of Amasya is
Hasevin Hisameddin's Amasya tarihi, 4
vols. {istanbul: Hikmet Matbaast Islamivesi,
1911-331, The Amasva Beledivesi Kitltiir
Yavidar has recently published 2 modern
Turkish edition of the fivst volume, trans-
lated by Al Yilmaz and Mehmet Akkus
{Ankara. 1986).

59. Both mosques were destroved in the
v 39 carthquake. On the walls of the city,
see Franz, Cumont, Siudia Pontica (Bros-
sels: H. Eamertin, 1910}, 3011213,

G0, Most of these construetions date
from the reign of the Seljuk sultan Mas'ad
(1116560, All of ther are no longer extant.

G1. Ocak, La révolte de Baba Resul.
+77 e

6z, Ibn Bib:-Frzi, gg0; Hisamedding
Amasya farihi D1on-33), 1233 Ocak,
Anadolu'da Baba Restil, 124-23; Ehwan
Celebi, Menakibulhudsivye, 295-3501; and

sregory Abu al-Faraj [Bar Hebracus], Abio!
Farae Tarihi, trans. Gmer Riva Dogrul
{Ankara: Fiirk Tarth Kurtona, 1ys0}, 2:339.

63, Mans Dernschwam, Tagebuch einer
Refse nach Konstantinopel vnd Kleinosien
11553/55), ed. Franye Babinger {Municls
Drencker & Humblot, 1923}, 22

6. Cubriel, Momements dures dAna-
tofie. 2:57: akife Flb Gazi bini Kuli,
defter 610, no. 37, VOM; and Refet
Yinang, "Seloukle medreselerinden
Aamasva Haltfet Gagd medresesi ve
vakiflars.” Vakiflar dergisi 15 (1982): 521,

63, Hiisameddin, Amasya tarthi
(19863, 1:18¢. This history, similar to the
Ottoman work on which it is based, pro-
vides a wealth of information bt no docu-
mentation, and for this reason it is of
Hmited use. Other agcounts place the
famous dervish lodge in a small village out
side of Amasva. Blwayn Gelebi, Menakibu't:
kudsivve, xlvi and 24-44 {fines 295-501}).

66. For more on Barag Babg, see Ocak,
Osmanly bnparatortugunda marjinal safilik,
65-0g.

67. These new construction projeets
were further supported from the village

named after Baba Hyds, Hyas Koy

68, According to Haseyin Hitsameddin,
the Arimentans clabmed that the Turwomtay
buildings were the site of a church and
patriarchate. See Amasyet tarihi (1986,
1:34~33. Archaeological evidence mdi-
cates that the structire, size, and location of
the two buildings correspond to plans of
Arenian churches and chapels,

Bg. Yakup Pasha Evkaf, defter 608, no.
32, VGML

<o, Hisameddin, Amasya tarthi
{1986}, 111gy~200. Fora connection
between this pervane and Mu'in ai-Din
Perviine from Tokat, see Urnungargh, “Kas:
monu ve Sinop'ta Pervanezadeler.” and
idenm. Anadolu beyiikleri ve Akkovantie, 159.

1. See Urmngargh, “Kastamonu ve
Sivop'ta Pernvanezadeler,” 2731, and Oral,
“Duragan ve Bafra'da tki tirbe,” 387-88.

72 The wagf of Ya‘yith Pasha mentions
a MawlawT lodge in Amasya. See Yaknp
Pasha Fikaf, defter 608, no. 23, VOM.

73, The founder of the Mavwlawi
dervishes, Jalal al-Din Riomd, made Konva
his center, and many of his disciples contin-
ued to live i Komva,

+.4. See Yakup Pasha bvkaf, defter 608,
ne. 23, VGML -

75 Ihid.

6. Other Bevler Celebt endowments
from the Cevdet [vkaf coilection are the
wagf of Bevler Celebt Ibn-i Taceddin Mah-
b i Osmancik (16248} and the wagf of
Bevler Celebi Thu-t Taceddin Mahmut in
Gorum (162417}

7. Ahmet Yasar Ocak, “Vaviveler,”

Vakiflar dergisi vz {vg58): 264,

Chapter 4

v, Robert Hilleubrand's Isfamic Archi-
tecture {New York: Columbia University
Press, 1094 has bvo pages devoted fo the
khangat, 21920, The few regional stadies
of these buildings outline their major fea-
tures, such as the praver window and main
room. The only significant exceptions to
this rule are the many excellent works on
the Sufi Todges of Ottoman Anatoliz,

Although most of these works focus on

buildings in Istanbud, 2 nuanber of impor-
taut studies treat Sufi lodges in central and
western Anatoliz. For studies on Ottoman
Istanbul, see the many excellent entries by
M. Baha Tanman in Diinden biigune fstan-
bul ansiklopedisi. vols, 1-8 (Istanbul: Kaltir
Bakanhg Yavmdan, 19933

2. Inn his discussion of the khdngdh,
Hillenbrand wrote that "{ijnsofar as a stan-
dard Tavout existed, its essentials were a
central eourtyard flanked by cloisters on to
which rows of individual cells o})enecf, with
a targe halt on the gible side.” Hillenbrand,
fslamic Architecture, 22
Ceneral discussions of Seliuk and pre-
Outoman art inclade statements of Himited
virdue such as “the ubiquitous element in
dervish lodges is & domed room leading to &
barrel-vaulted hall.” Sce Kuras, “Avtolian-
Seljuk Architecture,” 84.

3. In the wegf of Ahmad b Husavn. a
hamman: (bathhouse) and Tmdra (dervish
lodge) ave mentioned. See Fahrettin Al
bini Hiisevin Fakaf, defier 604, no. 67,
VM,

4. Fhe Gok Madrasa in Tokat has
been heavily restored. There is some von-
troversy congerning the building remains to
its north. Eviiva Celebi and other seven-
teenth-century travelers referred to a build-
ing in front of the Gtk Madiasa (between
its main portal and the maidan) that nay
have been the site of Mu‘n al-Din's dervish
lodge.

5. Por the maost recent publication of
this site. see Cantay, Anadolu Seflghlu ve
Osment) dariiggifalar, 60-66. According
to Cantay, the building attached to the
northern side of the Gk Madrasa was part
of the hospital, His thesis is based on the
accounts of later travelers, For other dervish
lodges i Tokat, see Ewir, Evken Osmant.
vol. 1, and gk Aksulbu and Ibrahim
Numan, “Tokat Gk Medrese darii’'s-sizle-
hasywin restitisvono,” in Aptutlah Kuran
fgin )'czz{:fdr: Essays in Honour of Aptutlah
Keran, ed. Cigdem Kafescioght and Luci-
enne Thys-Jenocak ([stanbul: Yapt Kredi

Yavinlar, 19990, 4354
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6. Aksuli and Numan. “Tokat Gak
Medrese darii's-siilehasymm restifiisyono.”

. Hisumedding, Amasva farihi
(1986),1:35.

8. Although this lodge is usually classi-
fied as @ tomb because it is a single-unit
structure containing a number of sar-
cophagi, an seription on the window fac-
ing the Gak Madrasa does not wienbion any
building tile and beging with the generic
“was built” (imara),

g. Aptullah Kuran, Anedolu medreseleri

{Ankara: itk Taril Kurwou, 19691, 1:96,

apdt Barbara Brend. "The Patronage of Fakhr
ad-Din ‘Al ibn al-Elusain and the Work of

Kaliik ibn ‘abd Allah in the Development of
the Precoration of the Portals i 3th G Ana-
tolia.” Kunst des Ortents 10 (19735} 360-82.

10, A Siihey] Tnver, “Buyuk Selguklu
imparatorlugu zamanmda vakif basta-
hanelerin bir kismina dair,” Yakiflar dergisi
JERTIED DER i X

11, As oited in note g to Chapter . the
letter containing thn al-“Arabi's advice is
reprodueed by al-dgsaritst and forms the
last section of the Musémerat el-akhbir,
The harsh note of the advice stands apart
from [br ab-‘Aralit's general tolerance
toward Chiristians. See William Chittick,
Imaginagl Worlds: 1bn al-"Arabi and the
Problem of Religious Diversity (Albany:
State University of New York Press, 1494).

vz, Bliva Celebi, fiviivd Celebi
sevdhatndmesi, 7:23.

13. Although one conld argue that
Tokat's location near the ancient site of
Comnenan would bave made it logical for
Sunbul Baba’s builders to borrow material
from the ruins, since they were building at
a frantic pace, it would have been just as
casy for them to cover the cornice 5o that it
was not visible at ene of the main focal
points of the butlding, For more on materi-
als in the lodge, see Hakks Onkal, Anadolu
Selgubly tirbelert (Ankara: "[irk Farih
Kurumii, 1996}, 266-97.

14. Sometimes adjoining buildings

were included in the foundation. Adicining
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houses {haif) are mentioned as part of the
wegfiva for the dervish lodge of Shams al-
Din ibn Husavn, See Semseddin B,
Husevin Fakaf (1627191, BA.

15, The exception to this is the Shams
al-Dn ibn Husavn lodge.

16. Although Fanir's plan does not indi-
cate a tomib window for the Shatkh Majniin
ladge, it appears on other plans and is located
i the northern wall of the fomb. Cn myv visit
to the lodge in 2000, the window stll existed.

1y For more on the refationship
hetween women and the Sunbul Bibi
lodge, sce Chapter 6.

18, Bmir, Erken Osmanh, vol v,

19. The wagfiva for the Shams al-IDin
ibnr [lusavi lodge. the carliest surviving
lodge in Tokal, includes a veference to
neighboring apariments, which must have
served as some kind of residence.

20. By contrast, many dervish lodges
were reqguired to have unobstructed
entrances. See Chapter 5.

21. Sheila Blair has suggested that
sainl’s tomiy was recognizable by the ratio of
dome to building, Sce her "Sufi Saints and
Shrine Architecture in the Larly Fourteenth
Century,” Mugamnas 7 {1990): 35-49

22, These windows, ealled praver win-
dows {nivaz penceresi), became 2 standard-
ized feature of Ottoman dervish lodges. For
more on these windows in the Ottoman
period, see Ravmond Lifchez, “The Lodges
of [stanbul,” in The Dervish Lodge: Archi-
fecture, Art, and Sufism in Otioman Turkey
{Berkeley and Los Angeles: University of
California Press, 1992), 75.

23. These large strectoriented tomb-
chamber windows are also found in
Mamlok and Ottoman architecture, By the
Ottoman pertod they had beeome a stan-
dardized feature, knewn as the niyaz
penceresi. lpk Aksule, “Fetibten Qsmanh
domemi'ne kadar Tokat gehri amtlar”
(unpublished doctoral dissertation, Gazt
{niversitesi, Ankara, 1994). plan 72.

24. The idea of a fixed madrasa curricu-

I has been challenged by Michael

Chamberlain, who focuses on the role that
tearned hehavior had o reproducing the
“ulamd’ as a class. See his Knowledge and
Soctal Practice in Medieval Damaseus.

25. Leiser, “The Madrasa and the
Istamization of the Middle East.”

26. The use of the word “wlaw? in a doc-
ument from this date is perplexing and
could support suspicions that the Qttonan
coprist of the Gk Madrasa wagfiva
(IFahrettin Ali bini Hiisevin Fokaf, defter
Gog. no. b7, VGM) teck certain libertics,

. Excerpts from the foundation act

were mseribed on the walls of the madrase.
CIA, g1,

28. To the best of my knowledge there
was ondy one doable-unit tormb in this
region, the ‘Abd al-Wahhab tomb, located

a hwo kilometers east

on a hill called Akkay
of Sivas,

29. Abdusselam oflu Torumtay Evkaf,
defter 290, no. 100, VGM.

z0. Kuran, Anadolu medreseleri, 1166,
According to Cabriel, "les murs construits
aut-dessus des portiques et des celiules sont
d'¢poque réeenite, mais s ont remplace,
sans doute, une installation plus ancienne.”
Gabriel, Monuments Lures P Anaiolie,

31157~58.

Chapter 5

1. Rivii, Signs of the Unseen, 130.

2. See Ahret Yagar Ocak, "xiirexv
Yagvillarde Anadolu’da Tark-Hiristivan dini
etkilesimler ve Ava Yorgi (Saint George!
kitltir,” Belleren 55 (1992} 60v—73.

3. The best sources on these marriages
are by Qsian Turan, “Les Seldjoukides et
lewrs swjets.” Studia Islamica x (19353):
65-100, and “Lslamisation dans le
Turguie clu Moven \ge Stuelic Islamica
16 {1939): 1n—30. These articles also
include mich information regarding the
rofe of Christian slaves in the Seljuk state.

4. According to Vrvonis, the member-
ship of dervish associations generaliv
included the denvishes themselves and “lay

brethren” who were engaged i secular




occupations. Decline of Medieval Hel-

fenism, 363

5. For a recent cvaluation of some of
these new approachies to the topic of con-
version, see Flizabeth AL Zachariadou, "Co-
Existence and Religion.” Avchivim
Oltamanicun 1§ {1997 1 11g=30,

In recent decades, issucs of accommoda-
tion and cooperation belween religious
communitics have provided a new focus for
stuclies on comersion. In Anatolia, espe-
eially, a group of scholars, inchuding
Miche! Balivet and Colin [mber, have pui-
lished important examples of wiat Fliza-
beth Zachariadou has called “sviubiosis.
senerctization of the old and new elements,
mutual influence and acculumtion.”

6. Rawi, Mersad al-‘ebad men al-
raabdd’ eldT-ma‘ad, 485-86.

7. Agriculture was described as mazra”
dit. “arable land”).

§. Vrvonis, Decline of Medieval Hel:
lenism. 192, For more on the close relation-
ship between pious exlowments and
agricultural production, see Maria Fya Sub-
telny, "A Timurid Fducational and Charita-
ble Foundation,” Journal of the American
Orental Seciety 111, no. 1 {19g1): 3861,

9. See Shitab al-Dm Umar al-
Suhrawardt, “Awarif al-no@rif, trans, W,
Clarke (Labore: Ashraf, 1991},

10. According to Ibrahim Konyal, the
wagfiva stated that Mas®d ibn Sherifshah
“founded the khiangdh as a crude leather
factory and established it for the akfifs.”
Konvali asgaes that the wagf foundation
was set up to help legists and Sufis support
themselves and thus overcome their status
as parasites. thrahim H. Konvah, Konye
Tearihi {Konva: Yeni Kitap, 1964, 387 1
wish to thank Edward Mitchell for helping
me with this passage.

11, Unfortunately, Konvaly does not
provide a phete of the inseription.

12, Agcording to Crane, "Notes on
Saldjtiq Architectural Patronage in Thir
teenth Century Anatolia,” 56, the inscrip-

tion reads, “dar al-4m wa ‘amil” Yet, ‘amil

refers bo an agent or worker, which does not
make sense in the context of the first part. 1
would translate the last term as ‘amal,
which means "act” or “deed.”

13. Gabriel, Momments fures o Anatolie,
2noz~3, and Urangarsih, Kitwbefer, 12.

1. Sinclair, Eastern Turkey. 2:317 and
addenda and corrigenda. 528,

15, According to L. Gardel, ALGhizali
defined ‘wmel (and its plural ¢'mal) as
“works.” See L. Gardet, “Amal,” in Eney-
clopaedia of fsdam. 2d ed. 11427,

16, The inost obvious example of a mys-
tic connected with guilds is Akhi Yasuf,
who is often called the patron saint of the
tanners. 1 lis conter of activity was Kirgehir.

1=, Rasi, Mersad al-‘ebad men ol-
mahdd’ eld'tana'ad, 57778,

14, Deodast Anne Breebart, “The
Development and Structure of the Turkish
Futuwwal Guilds™ (PhaA3. diss., Princeton
University, 1961}, 1:1-34.

1¢. According to Breebart, Sufi ideals
hact a dramatic effect on the futiiwwe. Sec
ibid.. 6.

20, thid., vio.

ar. Abdidbaki Golpmarh, “Islam ve
Tiirk ellerinde futavvet tegkilati ve kay-
naklur,” Istanpul Universitest Thtisat mec-
muasi 2 L1948-300: 334, Formore on
al-Nasir, see the test of Galpmarh's article.

22, 1bn Baytiita, The Travels of thn
Battitte, vol. 2 {8 0. 1325-1354), lrans.

I1. A R Gibb {Cambridge: Cambridge
University Press, 1962), 418.

23. Rogers, “Recent Wark on Seljuk
Anatolia.”

24. For example, the fifteenth-century
historian Ashikpashazade calls the akhs
wnisafir, while Paul Wittek believes that the
term, defined allegoricaliy, can mean “war-
riors of [sham.” Ashikpashazade Hsts three
other groups of misdfir besides aklifs. Sce
Friedrich Giese's edition, Die altosmanis-
che Chronik des Agikpagade (Leipzig: O,
Harrassowitz, 19297, and Paul Wittek,
“Deux chapitres de histoire des Tures de

Rowm,” Byzantion 11 {1936} 285-319.

25. Raymond Lifcher. The Dervish
Lodge: Architecture, Art, and Sufism in
Ottoman Turkey {Berkeley and Los Ange-
les: University of Californis Press. 1992),1.

26, The wagif of the ‘Abd al-Mubtalib
dervish lodge was MubnT al-Din “abd Allah,
whase name alse appears on the matn portal
and over the window of the tomb, Accord-
ing to Uzungarpih. he was an abfif, and the
tonb was known as the Ak Mulpt al-Din
tomiy, See Uzuncarsih, Kitabeler, 1518,

27. Marco Polo, a5 cited by Vivonis,
Decling of Medievel Hellenism. z45.

28. O mason signs, see Babken
Avak'elian, The Cities and Crafts in Arme-
nia Behween the oth and 1 3th Centuries (in
Armerian) {Freven, 19383, 1ga, and Toros
Toramanian, Material for the History of
Arnnenian Architecture tin Armenian) {(Yere-
van, tg42). cited in Katharing Otto Do,
“Figural Stone Reliefs on Seljuk Sacred
Architecture in Anatolin,” Kunst des Orients
12 (1978791 tos. On the use of inasen
signs on caravansarays, see Frdmann, Das
anetolische Karavanseray, 1288, 112, 1035,
17T,

29, Aflaki-Yamen, 2139293,

30. Kopriilii rejected the ldea that
Christian and Bektashi doetrines were simi-
lar and maintained that many Bektashi ele-
ments went back to pre-Chivistian practices
in Anatolia. Sce his “Les Origines du Bek-
tachisime,” in Actes du Congrés inferna-
tional d'histoire des religions (Paris, tg25).
12463, As Vrvonis points out, however, it
is meaningless to state that Bektashy ritual is

pre-Christian, because most of Christian

folk practice is itsel pre-Chrishian. Viyanis,
Decling of Medieval Hellenism, 371 1. 6o,

31. Adapted from Birge, The Bektashi
Order, 21516,

32. Per Nersessian, Sivarpie, Lart
arménien. 24 ed. {Paris: Flammarion, 19891,

33. For a recent study of Khigr
Hhvs/Saint George in Anatolia, see Ocak,
“xirisxy Yizvillardas Anadolv'da Tidk-
Hiristivan dini etkilesimler ve Ava Yorgi

{Saint George) kil
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34 See Wolper, “[Kiide, Elwan Gelebi,
and the Comversion of Sacred Sanctuaries
e Anatolia”

35, Comont, Studiv Pontice, 2:2235.
According to Frederiek Hashuck, Atnsworth
visited the "Monastery of the Forty™ at
Sivas, which was probably Armenian.
Hasluck, Christianity and Islam Under the
Sultans (Crford: Clarendan. 1g2¢: reprint,
New York: Gotagon Books, 1973).
2:13G3-9:4 1. 8,

36. Eagene Bore, Correspondunce ot
mémoires dun vovageur en Orlent {Paris:
Olivier-Folgence, 1840}, 360, and
Cumont, Studia Pontica, 21225,

37 Flastuck, Cl'!rfsffunil)' and Isltam
Under the Sultans, 1:39.

38. Semavi Evice, "Corum’un Meci-
dorune .‘iqik Pasa oglu Elvan Celebi
zavivesi,” Tirkivat meemuasi 15 {1969):
217, andd Franz Taeschner, “Das Heiligtum
des Ehan Celebi in Anatolicn,” Wiener
Zeitsehrift fiir die Kunde des Morgentandes
50 {1960} 22731,

19. Fot o discussion of inbridization,
see Zachariadow, "Co-Fxistence and Reli-
gion,” Ligeay,

0. Different accounts of this storv are
reproduced and analyzed by Priscilia P,
Soucek in "Nizimi on Painters in Paint-
g, in Islamic Art in the Metropolitan
Musewm of Art, ed. Richard Ettinghausen
{(New York, 19791, 2068,

41. The Mathnaw? incorporates well-
known parabies from Muslim, Christian,
and Jewish sourees; it comes as no surprise
to see Raumi's retelling of the conlest
between a Chinese painter and a Greek
one.

42. Aceording to Qcak, there was a
Kalandarivya center in a village near Tokat,
and Barag Babi was a shaikl there. See
Ocak, Osmanl inparatorlugunde marjinal
stififik. Gg—4.

43. Karamustafa, Cod'’s Unruly Friends,
62; Abdilbaki Golpmarh, Yurus Emre:
Flayati ve bitttin Siirleri {Istanbul: Al Kita-
plar, 1971}, 20~22; Bernard Lewis, "Barak

Baba,” in Eneyclopaedia of Islam, 2d ed.,
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2rre3i-32, and Hamid Algar, “Bavag
Baba” v Fonyelopedia Iraniea. 4:851,

4. Asimilar story of transformation i
told about Sari Saltiig and Baba Hyis: see
Haslack, Christianity and {slam Under the
Sultans, 2:424-39, and Flisameddin,
Amasye farihi 1329-32) 20471,

5. Algar, "Barag Baba,” 851, and
AflakiYazter, 2:848-60.

46, Elwan Celebi. Mendkibu thudsivre,
lexii.

47. Ocak, eiting Elwan Celebi, Mendk-
ihu'bkudsiyye, $2.

48 AlakrHuart, 2310

Chapter 6

1. For a discussion of Mamiak women
as guarantors of familial lines, see Carl F.
Petry, "Class Solidarity Versus Gender
Gain: Women as Custodians of Property in
Later Medieval ligvpt,” in Women in Mid-
dle Fasiern History: Shifting Boundaries in
Sex and Gender, ed. Nikki R, Keddie and
Beth Baron {New Haven, Conn.: Yale Uni-
versity Press. 1g9ai. 13a—42.

2. Devin DeWeese, "Yasind Savhs in
the Vimurid Era: Notes on the Social and
Palitical Role of Communal Sufi Affilia-
tions i the 1pth and 15th Centuries,” Ori-
ente Moderno 2 (19967:173-88.

3. Holbrook, "Diverse 'l'astes in the
Spiritual Life,” 104-5. Conversely, Arbeny
claims that Reimt was related to Abi Bakr
through paternal descent. A, [. Arberry, Dis
courses of Rumi {Londom: fobn Murray,
1gh1), ¢

4. In his article on the Muslim family,
Speros Vrvonis points out that Romi's biog-
rzlp'her ended his book with a section enti-
Hed “Names of Children and Successors of
Our Great Master Baha al-Din Balkhi.” Vi
enis cites AERLYaz, 2:994~1000. See
Vrvonis, “The Muslim Family,” 21323,

5. Gurju Khitin, a widow of the
Seljuk sultan Kavkhusraw, gave financial

support to the tomb of Jaldl al-Din Rimi in

" Konya. There is some speculation that she

still had aceess to money from the Seljuk

treasury, which allowed her to provide

significant financial backing for this proj-
gct, Michael Rogers, “Wagfand Patronage
in Seliuk Anatolin; The Eptgraphic Fyvi-
dence,” Anatolian Studies 26 (1976): 8¢,
and AflakE-Huart, 2226,

H. A photocopy of the wagfiva is
included i Sainm Savay, “Tokat'ta Hoca Siin-
bitl zavivesi,” Vabiflar dergisi 24 (1993
2067, Fwas able to consult the original test.
defter 484, no. 309 (2350, Bovler Gelebi
bini Tactiddin Muohammad Celebi Fakaf, at
the Vakiflar Gonel Mudirlogh, Ankaa,
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Takmen dynasties as the Dinishmendids
and Manguiaks do appear iy inseriplions
from buildings in Anatolia, suggesting they
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Khattin. who was 4 descendant of Yaght
Basiin, and Puran Malik, who was a daugh-
ter of Bahram Shah, the last Mangujak
rafer of Erzincan. Sce Crane, "Notes on
Saldjiig Avchitectural Patronage in Thir
teenth Centure Anatolia.” 12,

§. The standard source an these
inseriptions is Etienne Comibe et al., Réper-

toire chronclogique d épigraphie arabe

{Cairo: Institut frangais d'zlrchéolc:»gic oriei-
tale, 1938 3. nos. 49359 {Sunbul Baba),
4907 {Shams al-Din ibn Hlusmm), 4960
{Khalif Chaut). I was able to study these
inseriptions in situ in 19go.

g. Rogers, "Wagf and Patronage in
Schuk Anatohia,”

1o. [bid.

T

i1, In the inscription on the Shams al-
Ui ibn Husavn ladge, Malika Safwat al-
Dunyd wa ab-13n s introduced by te phrase
“in the davs of " (fF @vvdm}. By conteast, the
Scljuk subtan is mtroduced with the phrase
“in the time [reign} of {ff zaman). Rogers
assumes that the handling of the inseription
micans that Malika was the wife of the sultan,
vet he does not explain why he makes that
judgiment. For more on the distinction
bebween dyyim and zaman, see F, Rosen-
thal, “The “Time’ of Muslim Historians and
Mushim Mastics.” Jerusalem Studies in Ara-

hic and Isfam 1q {1993): 5-35.



12, References to Mu'n ol-Din's daugh-
ter and her connection to the Sunbul Bibi
tadge appear i Crane, "Notes on Saldjig
Arehitectaral Patronage in Thirteenth Cen-
tury Anatolia.” 53; Halil Edhem,
“Anadolwda Istami kitabeler (Tokat),”
Tarthei Qsmani encibnent meemuase, pt. 33
(1327): 650-353: Gabriel, Monuments tures
dAortolie, 201 o3: Hisameddin, Amasye
tarihi {1g27), 3:23; Rogers, “The Date of
the Gifte Minare Medrese at FErzarom,” 7¢:
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Yurdakul, “Tokat vilivetinde bilinmeven bir
Seleuklu hantkaln,” Onasya 5, nos. 3g-6o
Ly ot g0,

13. Savas. “Vokatta Hoea Siinbii
zavivest,” 200,

14. For more information on the build-
ing activity of Mu'm al-Din's sons, see
Uzungargily, “Kastamonu ve Sinop’ta Per-
vanczadeler”; and Oral, “Duragan ve
Baha'da iki tiwhe,” 385-88.

15. For ull kitles, see Crane, "Notes on
Suldjtie Architectural Patronage in Thir
teenth Century Anatolia.” 29. Other
sources on Muth al-Din's sons are Nejat
Kavinaz, Pervéne Muing'd-din Stileyman
{Ankara: Ankara Universitesi Basimevi,
vg7o), and Uzuncargh, Anadofu bevlikieri
ve Akkveyuntu, 148-49.

16. "I'he confusion over her names and
titles, coupled with the scamty source mate-
rial avajlable on the Seljuks, adds to the dif-
ficulty in investigating this woman. Sec
Rogers, “The Date of the Gifte Minare
Medrese at Bezurum,” 82 n. 1y,

17. Cahen, Pre-Ottomean Turkey,
280-g2.

18 Mun al-Ein was married to Gurju
Khatiin, the widow of the Seljuk sultan
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wmentioned in the building inseription was
Gurju Khatin’s daughter. In any case,
Gurju Khittin also had a davghter, ealled
“Avn al-Din, who was martied to an Atabeg.
See Kavmaz, Pervane Mutnii'd-din Stifey-
man, 36067,

1g. Miahpert Khatiin was the wife of

A al-Din Kay-Qubad. An inseription on

the sarcaphagus in her tomb states, "his is
the tomb of the fadv . . . Safwat al-Dunva
wa al-Din Mahperi Khattin, ovother of Sul-
g (OB Bates, "The Anatolian Ma-
solenms of the 2, 13, and 14th Centuries”
{Ph D, diss., Univessity of Michigan,
19701 144431

2o, Howard Crane suggests that she
might have been the wife of Sultan “AlR" #l-
D Kav-Qubiid. Crane, “Notes on Saldjng
Architectural Patronage in Thirteenth Cen-
tury Anatolia.” 53,
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Seljuk Anatolia” 51,
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waornen as patrons in Turkey, Ulkti Bates
stadied buildings bearing women's names
for information on their role in society, See
Bates, “Women as Patrons of Architecture
in lurkey,” in Women in the Muslim
World, ed. Lois Beck and Wikki Keddie
(Cambridge, Mass.: Harvard University
Press. 19781, 245-60.

23, Building inscriptions were a type of
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imply that public texts by nature of their
highly visible location and the force of
authority behind them |;;'m‘i<ﬁed a suitable
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about sovereign power. For a discussion of
“pubiic text,” see lrene Bierman, “The Art
of the Public Text: Medieval islamic Rule,”
in World Art: Themes of Unity in Diversity,
ed. Teving Lavin (University Park: Pennsyl-
vania State University Press, 19891,
2:283~g0, and idem, Writing Signs: The
Fatimid Public Text (Berkeley and Los
Angeles: University of Californiz Press,
1998), 127,

24. Holbrook, “Diverse “l'astes in the
Spiritual Life,” gg-120.

25, Although it is bevond the scope of
this chapter to disenss the representation of
women in ail Sefjuk sources, there is some
need to address the representation of Seljuk
wotnen in historieal sources. The paucity of
source material available ou the Seljuks of
Anatoliz has, for example, led some schol-

ais to look to the rich material available for

the Schiuks of bran, or Great Seljuks, in
search of material on Seljuk women. The
problem with this approach fs that Anate-
lian court life developed under a number of
local influences and did not duplicate that
of cither the Seljuks of lran or the
Hkhanids. For information on some of the
more notable women from these dyvnasties.
see Annr K. 8. Lambton, Continuity end
Change in Medieval Persia: Aspects of
Administrative, Eeonomic, and Sacial His-
tory, 11th-14th Century (Albany, N.Y.: Bib-
liotheen Persica, 19881, 258-90.

26. There is even some speculation that
Mu‘mn al-Dn had two daughters associated
with the order,

2. Aflaki-Yazion, 215133,

28. A copy of this wagfiya is published
in Savag, “Tokat'ta Hoca Stinbiil zavivesi,”
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Chapter 5

1. For a stady of Malik Danishmend's
lite in the context of medicval Anatolia, sce
Clande Cahen, “La premitre péndtration
Turque en Asic-Mineure,” Byzantion 18
{19.46~38): 5~67. For information on the
Danishmendndme, see Mékikoff, La geste de
Melith Dandgmendid, vol. ). Material cited
from the Diénishmendname is taken from
her edition of the text,

2. Kafadar, Between 'Twe Worlds, £6.

1. The 1315 copy was similar to the
127g copy, written for the Seljuk sultan Kay-
Ka'tis, in that it praised the house of Seljuk.

4. For more on these sites, see Ocak,
La révolte de Babe Resul, 5872,

5. For more on Sayyid Batial, see Irene
Mélikoff, “Al-Bagal (Savyid Batial Ghasi),”
in Eneyclopaedia of slam, 2d ., 1iirog-4.

6. As Meélikoff points out, legends
about the Arab-Byzantine wars were
adapted by the Turks, who incorporated
these legends into stories about the con-
quest of Anatolia. Thid., 1:1104. Savyid
Battil Ghazi was particalasly popular dur-
ing the Seljuk period; his shrine had been
“discovered” by the Seljuks. See Kafadar,

Between Two Worlds, 65,
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+. Asice from his Chuistianity, litte is
known about the ethnic identity of Artuhi.
It fs tempting to labe) him Armenian
beeause of the frequent presence of Armen-
ian companions in stories of Turkish
heroes. Balivet, Romanie brzantine et pays
cle Rum ture, H1-64.

& Khahif Ghiizi may also have beena
wazlr of Makik Dinishmend’s successor.
Mélikoff, La geste de Melik Danigmend, 433,

g. b his work on Seljuk sources,
Kapriili described the Danishmendndme as
& ntandqib because it functionsd as a tvpe
of praise Hterature. See Kopriilis, Qriging of
the Qttoman Empire. 38-43.

1o, Savvid Battil Ghazt was a cham-
pion of the Arabs i the carly wars against
Byzantivm. His epic story, the Battdlname.
was transformed into a Turkish romance,

and e himself was incorporated into the

“epic evele of Malatva. After the Danish-

mendid conguest of Malatsa in 110z, they
and the other Turkish dvnasties adapted
this figure to their own epic eveles and
traced their heroes back to him. Vevenis,
Decline of Medieval Mellenion, 295,

1. "The primary example in the field of
Ishamnic art history is Glag Grabar's discus-
ston of buliding activiey as the symbolic
appropriation of land. See especially
Grabar, The Formatton of Islamic Art {(New
Haven, Conn. Yale University Press,
1987} 43-71.

12, Pxceptions to this rule are Scott
Redford, “The Seljugs of Rem and the
Antique.” Mugarmnaes 10 {1993} 145-56,
and Gonul Oney, “Anadolu Seiguk
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wimarisinde antik devir malzemes,”
Anadolu 12 {1968): 1738,

13, The same tvpe of workmanship is also
seen in the main domed room of the Sunbul
Babi dervish lodge in Tokat. Gabriel, Monu-
ments bures dAnatolie, 2:57-59, and
Cumeont. Studia Pontica, 1:49.

v Pliisameddin, Amasva tarihi
{1327-30}, 11189,

15. Cumont, Studia Pontica, 101169~70.

16, This portal was still evident in
Albest Gabricl's photo, where it s in the
center of the fagade, and in another photo-
graph by Franz Camont. Gabriel, Monu-
mentis tures Anatolie, 215759 Cumont,
Studia Pontica, 1:16g~50 and 31119, 147.
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Bibi-lrzi, 5024,

15. For more on this figure, see {hn

18, Yinang, “Selgukiu medieselerinden
Amasva Halifet Gazi medresesi ve vakiflan.”

rg. Thid,

20. Ocak, Islam- Tk manglarinda
Hizir yahut Hizirdyves kifti {Ankara:
Ankara Universitesi Basimevi, 1985), 129,

21, Ibid., 12628,

22, Elwan Celebi, Menakibu l-kudsiyve.
bexiil, aned Ahmet Yagar Ocak, “Emirei Sul-
tan ve zavivesi,” Tarih Ensfitiisu der'gfsi [
{1978} 132-80. According 1o a recent
article by Peter Wilson, it may be more
accurate to understand Khigr as “both St.
CGeorge and the dragon in one figure.” See
Witson, “The Green Man: The Trickster
Figure in Sufism,” Grasis Magazine
{1ggt}:23. For a more general discussion
of Khidr i Islam, see Irfan Ower, “Khidr

in the Islamic Tradition,” Muslim Warld

83, 008,34 {1993} 279-94. and WL ML
Thackston Jr., The Tales of the Prophets of
al-Kisy't {Boston: Kazio1978).
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Epilogue

1. Twould like to thank Oinid Saft for
this translation and for his belp in its inter-
pretation. For a slightly different trangla-
tion, see Mehmet Onder, Mevidna
Jelaleddin Riimi (Ankara: Culture Ministv,
1ogG, v

2. Michael Gilsenan, Recognizing
tslam: Religion and Society in the Modern
Arab World {(New York; Pantheon, 1982).
26g.

3. Ibn Battti, Travels, 118, and
Zakarivea® ibn Muhammad ab-Cazaing,
Athdr al-biltad ve akhbdr al-“ihad {Beirut:
Pir Bairtt, 1960}, 53738

4. AflkEYamen 5.

3. Falat Sait Habman and Metin And,
Mevlana Qelafeddin Rumi and the
Whirling Dervishes (Istanbul: Dost
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6. Pwould like to thank Nasser Rabat
for his suggestions regarding the lack of
inkellectual and physical borders for dervish
lodges.

5. The concepts of “place” and “space”
are articulated in Tuan Yi Fu, Space and
Place: The Persprective of Fxperience 1S4
Paul: University of Minnesota Press, 1977),
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