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activities.51 The significance of this contact between
the veneration of holy men and mercantile activi-
ties was far-reaching. By sponsoring dervish activity
within busy urban settings, patrons encouraged
close connections between dervishes and other
urban groups, such as craftsmen and non-Muslims.
Many of these patrons were amīrs who, in the after-
math of the Seljuk defeat by the Mongols, relied
on local military and financial support. To secure
that support, they needed to attract to their cities
both merchants and pilgrims, which they accom-
plished through, 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 loc al  support

Although the lodges were one of the easiest ways
to protect property available to the patrons of the
thirteenth 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 longer depend
on the Seljuk state for military and financial 
support, needed to promote peace and stability in
their provinces. These patrons wanted the physical
and spiritual protection that they thought inhered
in these local pious institutions.52 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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in 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 inscriptions and ornamentation
that drew further attention to the window (figs. 7,

9, 10, and 11) . Thus, the Qur’ān readings that
took place in tomb rooms near open windows
would have been audible on the street, allowing
and even compelling the passerby to listen.

Although Qur’ānic recitations were held at
almost all tombs, individual tombs and madrasa
tombs were not accessible to as large an audience
as dervish-lodge tombs. Single-tomb structures
were often located in remote areas, far away from
urban centers. The �Abd al-Wahhāb tomb, for

figure 10

Tokat, �Abd al-Mu��alib lodge:
tomb window (left).

figure 11

Amasya, Gök Madrasa lodge:
tomb window with inscription
(right).

example, was located outside the city walls, on a
hill two kilometers east of Sivas.50 Tomb rooms
inside madrasas, masjids, and hospitals, on the
other hand, though located in urban centers, were
closed off behind the walls of courtyards and
accessible only from inside the buildings. The
grand domes of these tombs may have been visible
from a distance, as were the elite who were
allowed access to them, but the tombs themselves
were, for all intents and purposes, though right in
the urban 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
traders came into contact with dervishes and,
whether passively or actively, witnessed their 

figure 12

Sivas, Seljuk hospital: view
from the west.



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

With the addition of Seljuk-style minarets onto
Dānishmendid buildings, Sivas, Tokat, and
Amasya each became the image of a standard
Seljuk city and thus were linked to other Seljuk
territories. The Christian and Türkmen popula-
tions lived outside the city walls, usually near the
city gates.3 Many of them lived on waqf 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
craftsmen who came to these cities to practice
their trades.4 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.5

siva s

Sivas is in central Anatolia in the flatter part of the
classical Pontus, near the Kızıl Irmak.6 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.7

Originally known as Sebasteia, Sivas was con-
quered by the Dānishmendids 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 repre-
sentatives remained in the city, they were eventu-
ally joined by Ilkhānid officials. From 1325 to
1352, long after the demise of the Seljuks and the
withdrawal of the Mongols, Sivas belonged to the
Eretnids, a Türkmen principality, or beylik,

founded by Qā�ī A�mad Burhān al-Dīn. Sivas
served as the seat of the Eretnid principality.8

Because of its location, Sivas flourished as a
center of trade. Its important commercial status
partially explains why it was the capital of two
dynasties: the Dānishmendids and the Eretnids.
Even the Seljuks, whose capital was in Konya,
briefly made Sivas their capital when the
Qaramānids took over Konya. After the Seljuks
gained control of ports in the Black Sea and the
Mediterranean, Sivas became a center for foreign
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figure 13

Sivas, Turkey: reconstructed
plan.
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Dervish Lodges and the Transformation of City Spaces

chapter 3

k

etween the time when Jalāl al-Dīn Rūmī first
came to Anatolia and the year 1360 a new

world was created in Sivas, Tokat, and Amasya.
Those who saw and watched these cities grow
were, as described in �ājjī Bayrām Walī’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 no place was this more evident than in
the cities of Sivas, Tokat, and Amasya. Here, after
the eclipse of the Seljuks, dervish lodges 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-
tions in market areas, dervish lodges of this period

broke 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, I have broken down the
interval between 1240 and 1350 into an initial
thirty-five year period and three subsequent
twenty-five year periods. For each interval I chart
the location of all the major building activity for
that period.

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 Dānishmendids, who appropriated
and converted Byzantine imperial spaces to suit
their own needs.2 They occupied the citadels and
converted major churches into mosques or

My Lord has created a city
In between two worlds.
One sees the beloved if one looks
At the edge of that city.

I came upon that city
And saw it being built.
I too was built with it
Amidst stone and earth

—�ājjī  Bayrām Walī (d.  1429–30)
1



also built by a Byzantine emperor, was converted
into a Muslim building by the Dānishmendids and
is today known as the Khalif Ghāzī Madrasa (no. 4) .
By 1250, the madrasa had an attached tomb with a
pointed octagonal dome, and an Arabic inscription
linked it to the Seljuk military leader Khalif Alp.64

The madrasa was endowed in the first quarter of the
thirteenth century. Today, only the tomb survives.

The only pre-1240 dervish lodge in Amasya
for which there is any information is the lodge
connected to the Bābā Rasūl revolt. Known as the
“Hanakah-i Mesūdī” or Shaikh Kırık Tekke, it was
located in the Kupceğiz neighborhood close to the
Gök Madrasa in the historical district of Simre on
the southern bank of the river.65 Originally built in
the year 1150 by the Seljuk sultan Mas�ūd, 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 Amasya, but was reopened in 1248

by Shams al-Dīn Ma�mūd and Fakhr al-Dīn �Alī,
with Suj al-Dīn Ilyās (Bābā Ilyās) 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 Mu�lis
Pasha, Baraq Bābā from Tokat, and Amīr Coban
from Sivas.66 The significance of the site must have
been great. After the revolt was quelled, the next
two major acts of construction in Amasya, the
Khalif Ghāzī Madrasa and the Burmalı Madrasa
(nos. 4 and 5) , were undertaken near the dervish
lodge. These two ventures were supported by
Seljuk military amīrs.67

Amasya After 1240

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 areas and religious cen-
ters. As in Sivas and Tokat, dervish lodges 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 even
controlled what he or she saw.

From 1240 to 1275, one dervish lodge was
endowed in Amasya. It was located in a western
suburb on the southern bank of the river. The
dervish lodge (no. 9) was directly across from the
Gök Madrasa (no. 8) and part of the same endow-
ment. The waqfīya, drawn up in 1266, lists �Abd
al-Salām ibn �urum	ay as the patron of the build-
ings. �urum	ay, along with Mu�īn al-Dīn Pervāne
and Fakhr al-Dīn �Alī, 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 larger 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.

�urum	ay’s madrasa stood beside the road to
Tokat, across from one of the gates to the outer
citadel, in a formerly Christian neighborhood.
Archaeological evidence suggests that his madrasa
was adapted from a three-aisle church and his
dervish lodge from a small chapel.68 �urum	ay’s
Gök Madrasa was the second church converted
into a madrasa on the western border of the south-
ern bank of the river. Built directly west of the
Khalif Ghāzī Madrasa, also the site of a former
Byzantine church, the �urum	ay’s Gök Madrasa
and dervish lodge extended the western border of
the city. As Muslim institutions, they introduced a
focus for Muslim communities. �urum	ay, a con-
vert to Islam from Christianity, was a beylerbey in
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southwestern border of the city into madrasas.
These churches were in Christian neighborhoods
near the reputed site of the Bābā Rasūl lodge. The
Seljuks also endowed two madrasas near the bank
of the river in the central part of the city (nos. 4
and 5) . Each of these madrasas was attached to a
domed tomb.

Throughout the second part of the thirteenth
century, there was still a strong Seljuk presence in
the city, embodied by such important Seljuk mili-
tary leaders as Khalif Alp and �Abd al-Salām ibn
�urum	ay. But at the end of the thirteenth century,
the Mongols began to rule more directly and to
dominate building activity in the city. By the second
half of the fourteenth century, however, Amasya, like
Sivas and Tokat, had fallen under Eretnid rule.

Amasya Before 1240

Immediately before 1240, a visitor to Amasya con-
fronted a walled city containing separate urban

figure 20

Amasya, view to the north.

centers defined by civil, religious, and commercial
structures primarily under the direct control of the
Seljuks. The citadel and the walls, the first struc-
tures visible to a visitor, proclaimed the city as
Seljuk property, linking it with the other Seljuk
cities that the visitor would already have seen en
route and those he would see later. Both mosques,
one inside the citadel and one on the opposite
mountain, dominated the skyline, proclaiming
that Amasya was under Muslim rule.

Inside Amasya, many temporal layers of build-
ing activity were evident. The main mosque, or
Fethiye Cami, had originally been a seventh-
century Byzantine church (no. 6) but had been
converted into a mosque by the Dānishmendids in
1116, and by 1240 it also boasted a single minaret.
Except for the minaret, the exterior of the building
closely followed the plan of the original Byzantine
church. This building was located on a high slope
on the southern bank of the river. Another church,


