GUNKUT AKIN

THE MUEZZIN MAHFILI AND POOL OF THE
SELIMIYE MOSQUE IN EDIRNE

After Bursa, Edirne was the second capital of the Otto-
man Empire throughout the first half of the fifteenth
century, that is, until Constantinople fell in 1453. Even
after this, however, Edirne did not lose its importance; it
remained the starting point for military campaigns to
the Balkans and central Europe and, especially in the
seventeenth century, some sultans preferred to live there
rather than in Istanbul (three of them ascended the
throne in that city). Edirne is also important for the his-
tory of Ottoman architecture. The early period of reli-
gious architecture is represented by important mosques
there, and the Selimiye Mosque built by Sinan between
1569 and 1575 for Selim 11 is also in that city.

The Selimiye Mosque, which represents the culmina-
tion both of classical Ottoman architecture and of
Sinan’s works, has a perfect centrally organized plan (fig.
1). The eight-pillared structure,' used by Sinan in small
mosques, here supports a dome over 31 meters in dia-
meter, the largest in Ottoman architecture. The pillars
are pulled all the way to the outer limits of the structure
allowing the dome to dominate the entire space, where
the floor is a vast empty plane, where homogeneity of the
surface is preferred to focal points in decoration, where
dramatic light effects have not been used, and where
there is no abrupt transition between different levels of
floor and covering. The result is a large total space with-
out direction and strain. When this mosque is consid-
ered in relation to those in Arab countries and Iran,
which differ in form but are similar in ccont:ept,2 the total
space of the Selimiye can be accepted as the realization
of spatial image that had existed for a long time. Starting
in the fifteenth century and with the contributions of
Sinan, the use of this kind of large and uninterrupted
space becomes apparent in Ottoman architecture. A
central space reflecting a wide variety of forms had a
long history both in Asia where the Turks came from®
and in Anatolia where they settled. However, many other
forms were tried until the centralization process in Otto-
man architecture attained the perfect structure of the
sixteenth century. The Selimiye Mosque is the result of a
long quest.

The platform known as the miiezzin mah_/‘ilz4 has an
unusual location at the center of the Selimiye Mosque
(figs. 1, 2). Because they were regarded as structures that
could spoil spatial unity, until the Selimiye was built they
had always been located in an inconspicuous place. The
conspicuous central location in the Selimiye therefore
represents a bold innovation, just at a time when the
quest for an efficient central and total space had attained
its goal. But the location of the Selimiye miiezzin mahfiliis
functional because of its optical and acoustic position,
and when compared to locations of the mahfil in other
mosques which have a negative effect on spatial sym-
metry, this innovation seems an effective architectonic
solution, as well as one very much in line with Sinan’s
creativity. Although his reasons for the new location of
the miiezzin mahfili might have been quite different from
those adduced here, it is evident that the solution is
open to discussion from the point of view of spatial unity.
In the eighteenth century, the writer Dayezade Mustafa
Efendi remarked that “the reason for placing the maiez-
zin mahfili in a faulty place in such a distinguished
mosque may only have been to encourage discussion.™

Fig. 1. Edirne. Selimiye Mosque. (plan: from Dogan Kuban, “The
Style of Sinan’s Domed Structures, Mugarnas 4 [1987])
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Fig. 2. Edirne. Selimiye Mosque. Looking down from the tambour toward the central space and miiezzin mahfili.

The miiezzin mahfili of the Selimiye Mosque is a square
platform about 6 meters on a side (figs. 3—4). In one cor-
ner a staircase protrudes from the square. The platform
is supported by a column on three corners and by the
staircase itself. In addition, there are two columns on
each side. Thus, each side has three spans with low
arches of foliate design (fig. 5). Corbel arches, rare in
Ottoman architecture, are used here. The pool in the
center of the area below the platform has a square outer
frame 1.75 meters on a side (figs. 3, 6). The actual pool
was made by lowering the floor of the octagonally
shaped area whose four sides are tangential to the outer
square frame. There is a goblet-shaped drinking bowl in
the middle of the shallow pool. The bowl is surrounded
by eight protruding semicircles. The ceiling is divided
into small équares by laths which divide each side into 24
modules. In the middle of each square is a painted whorl
motif (¢arkifelek, wheel of heaven). This same motif in
larger dimensions is placed in the square area in 8 X 8

modules above the pool. It is this square and that of the
pool in equal size below it that account for the imaginary
division of the floor and the roof into nine (3 x 3)
squares by the invisible connections of the three spans
on each side with the opposite side.

The miiezzin mahfili of the Selimiye gives the impres-
sion of being a structure with a symbolic meaning, not
only because of its location but also because of its formal
characteristics. It has been said that in the design of this
“structure within a structure” there is a hidden geometry
which also informs the dimensions of the mosque.“ The
square and circle motif on the ceiling suggests the Bud-
dhist mandala; the shape of the platform supported by
twelve columns suggests the Hindu baradari’ and the
square divided into nine modules suggests the Chinese
ming t'ang.® Whether these were ever used in architec-
ture is, however, unknown, although we do know that
those distant cultures were of interest to the Ottomans.”

Here we are concerned with the iconographic back-
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Fig. 3. Edirne. Selimiye Mosque. Miiezzin mahfili. Plan and elevation.

Fig. 4. Edirne. Selimiye Mosque. Interior, looking toward the miiezzin mahfili.
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Fig. 5. Edirne. Selimiye Mosque. The miiezzin mahfili.

ground of the pool in the Selimiye. The pool was not
meant for ablution, but for drinking. However, because
such a function does not need a central location it seems
logical to assume that its function was less important
than its symbolic meaning, whose interpretation is much
more elusive. The pool in the Selimiye is located in the
center of a centralized space; this most effectively
expresses the power of a centralized and absolutist
empire which at that time had reached the farthest limits
of its geographical boundaries.

Looking back we see that there are pools in the so-
called zawiya mosques (hospice or convent mosques) of
the late fourteenth and early fifteenth centuries in Bursa
and Edirne, in the Ulu Cami in Bursa, in the separately
built zawiyas (hospices) of the same period, and the
madrasas of the thirteenth century. On the other hand,
the pools we see in palaces and in the throne scenes of
miniatures suggest references to royalty. Therefore, the

origins of the pool motif, which seems to have two differ-
ent sources, namely sacred and royal, have to be investi-
gated with reference to Islamic, Shamanist, and Sasanian
precedents.

ZAWIYAS AND ZAWIYA MOSQUES

The zawiya is a building type that was widely used in the
fourteenth century; according to written documents
there were over a hundred of them in Anatolia alone."
They functioned as hospices and were intimately linked
to the organized brotherhood of Akhis, according to Ibn
Battuta, who traveled in Anatolia in the first half of the
fourteenth century and always stayed in one." The Akhis
were mainly craftsmen who sometimes undertook public
service; they had authority over state officials and
assumed responsibilities of administration and security
when required; they were known for their solidarity and
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Fig. 6. Edirne. Selimiye Mosque. The miiezzin mahfili. Interior looking toward pool and ceiling.

honesty. In time they turned into a guild, and this shifted
their emphasis to social and political activities at the
expense of the religious function of the zawiyas. Never-
theless the zawiyas, like the later tekkes of the Sufi
orders, were considered religious buildings, constituting
an alternative to the mosques in towns. Although Ibn
Battuta mentions that the Akhis adhered to some Islamic
rituals, the fact that they sang and danced as in the An-
talya zawiya and used liturgical utensils and terminology
later adopted by the Bektashi order of dervishes” sug-
gests that they were heterodox.

We can assume that the heterodoxy of the zawiyas was
more marked outside urban areas. The nomadic Turk-
men retained their pre-Islamic beliefs.” Considering
the practices of their descendants who still exist in Ana-
tolia, namely the Tahtacis who live in the mountains of
southern and western Anatolia, the Alevis who live in the
large circle formed by the Kizilirmak river in central
Anatolia, and other small groups, it is obvious that the

Turkmen showed more interest in zawiyas than
mosques in the thirteenth and fourteenth centuries.
These groups were by no means small and ineffective
minorities. The Babai revolt which started in 1239 and
rapidly spread throughout the Turkmen of Anatolia
shook the Seljuq state." The Celali revolts which started
in 1519 and involved the same groups caused difficulties
for the Ottomans for a long time."” The Ottoman-Safavid
conflict, which also generated considerable political ten-
sion in the sixteenth and seventeenth centuries, was
related to the Turkmen who immigrated to Iran from
Anatolia in large groups and no longer felt committed to
the Ottomans."” These conflicts between the state and
the Turkmen in Anatolia during the Seljuq and Otto-
man periods can be related to administrative mecha-
nisms which inevitably drifted away from the traditional
values that continued to keep the Turkmen together.
There were material reasons, such as taxes and the distri-
bution of land at the source of the reaction of the Turk-
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Fig. 7. Corum, Mecidozii. Plan of the zawiya of Elvan Celebi. (plan:
from Semavi Eyice, “Corum’un Mecidézii'nde Asik Pasa-Oglu
Elvan Celebi Zaviyesi,” Tiirkiyat Mecmuasi 15 [1969])

men towards the state, but the fact that the central au-
thority increasingly identified itself with orthodox Islam
must also have played a role. This orthodox-heterodox
conflict can be traced even to the hostility of the western
Anatolia Tahtacis (who descended from the Turkmen)
towards Sunni Islam and the state up to as recently as the
beginning of this century.”

Many documents mention the support of the zawiyas
by the state'® which allotted the zawiya shaykh a share of
the local agricultural yield (dsiir) M to gain the sympathy
of the heterodox groups. Moreover, local preferences
were taken into consideration in the selection of the
zawiya shaykhs. For example, Elvan Celebi, the shaykh of
the zawiya in Meciddzii, Corum, was the great grandson
of Baba ilyas, an important leader of the Babai revolt of
the thirteenth century.”’ A large number of the other
zawiya shaykhs were heterodox dervishes who came from
Central Asia.”' The zawiyas, then, seem to have acted as a
catalyst between the Sunni state and the heterodox pop-
ulation. In these structures, many old beliefs from Asia
colored mainly by Shamanism were merged with Islam
and found expression through its concepts. The syn-
cretic codes which emerged laid the basis for a kind of
popular mysticism?2 and during times of persecution
camouflaged the remnants of Shamanism. It would not
be wrong to assume that this setting in the zawiyas is
where the Bektashi — the powerful order of Anatolia —
developed since its beginnings in the fifteenth century.
Some of the zawiyas became tekkes of this order.”

The central spaces of some zawiyas that have survived

Fig. 8. Katahya. Plan of the zawiya of Yakup Celebi. (plan: from Ali
Kiziltan, Anadolu beyliklerinde cami ve mescitler [1stanbul, 1958])

have a pool and conform with one of two plans often
used in Islamic architecture, that is, either one or three
iwans opening onto the central space. The zawiya of
Abdullah ibn Muhyi, at Tokat (1317), has a pool‘24 In this
zawiya over the central space about 7.5 meters on a side,
there is a large oculus about 3 meters in diameter, which
seems to be original.” Both the zawiyas and the zawiya
mosques had an oculus or a lantern® over the pool, but
most of them were later closed up. The Elvan Celebi
zawiya in Mecidozii also has a pool (fig. 7), built at the
end of the thirteenth or the first half of the fourteenth
century; a mosque was added to it later.” The pool has
seven sides, which is unusual and might have had a sym-
bolic meaning. There is a goblet-shaped fountain in the
center of the pool. The Yakup Celebi zawiya at Kiitahya
(1411) has three iwans (fig. 8) like the Elvan Celebi
zawiya and also a pool in the center with a goblet-shaped
fountain featuring a single basin 1.5 meters in diameter
(fig. 9).” A mihrab was added later.” In the zawiyas of
Abdullah ibn Muhyi and Elvan Celebi there is no mih-
rab.

In 1424, listing the characteristics of a zawiya had to
have, Akhi Ali wrote, “That place . . . has a pool; if jugs
and ewers are filled there, that is even better.”* An anec-
dote in the Velayetname, which is a saint’s life about Hac
Bektas, leader of the Bektashi order, thought to have
been written at the end of fifteenth century, relates that
when the tutor of the dervish asked him to bring water
for his ablutions the boy miraculously created a spring in
the middle of the school.” The Velayetname states that
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Fig. 9. Kiitahya. Zawiya of Yakup Celebi. Pool. (photo: Godfrey Goodwin, A History of Ottoman Architecture [ Baltimore, 1971])

Hac1 Bektas came from Central Asia and that he was a
disciple of Ahmad Yasavi (d. 1166) there. According to
the inscription on the large basin under the central
dome of Yasavi’s khanqah (1394-99) in Kazakhstan, it
was used as a drinking fountain for pilgrims. The inscrip-
tion also contains a hadith of Muhammad, “He who
builds a place for drinking (sigayah) for holy purposes,
God will build for him a pool (hawd) in Heaven.”*

All these accounts suggest that the pool or basin in the
zawiyas had a practical use. The Bektashi explanation
that the water was used for ablution may have been
invented to create the impression that it followed Mus-
lim rituals, because the Bektashi order was not approved
of by orthodox Islamic theologians who regarded it as
heretical. But even if prayers were held there — and that
was not their usual function, because they do not even
have a mihrab — explaining the presence of a pool in
the center of a zawiya as being for ablution is not very

convincing. Similarly, claiming that the famous basin
that Timur gave to the Yasavi khanqah, which stands in a
central position under the largest dome in Central Asia,
was meant solely to hold drinking water does not seem
credible. These were probably functions invented to
explain a pool, whose presence had become familiar and
whose origin has been forgotten.

The main difference between the zawiya mosques,
which first appeared towards the middle of the four-
teenth century and the zawiya is that in the mosque, the
iwan (or one of the iwans, if it had three) had a floor that
was slightly higher and not subordinated to the central
space. Thus, the Sunni mosque situated in the iwan and
the heterodox zawiya represented by the central space
are placed together side by side in the same structure as
two equally large domed spaces. This equality leads one
to think that orthodoxy and heterodoxy had equal status
in the state in the fourteenth and the first half of the fif-



70 GUNKUT AKIN

[ 1
il
i
B

' \ ._/-, N ¥ TN Y
- L4, i - i i
\\4/ N TN \\_j/ N A
S ki Lk L o T
126

Fig. 10. Bursa. Plan of the Yesil Cami. (plan: from Aptullah Kuran,
The Mosque in Early Ottoman Architecture [ Chicago, 1968])

teenth century; this equality also symbolizes a balance
between the central authority and the Turkmen.

There are three zawiya mosques in Bursa that have
pools: the Murad I Mosque (1366-85), the Yesil Mosque
(1412-19) (fig. 10), and the Murad IT Mosque (1424-26).
Traces of a pool were also found in the Murad II zawiya
mosque (1435) in Edirne which was used as a Mevlevi
tekke in the nineteenth century.” However, the pool and
oculus were eliminated when these multifunctional
buildings were converted into mosques. In the Yesil
Mosque in Bursa, for example, the central space was fil-
led in to bring it up to the level of the floor of the
mosque,” and the pool disappeared.

The double-center of early Ottoman zawiya mosques
was not something new. The congregational mosques of
the thirteenth century also had one domed unit in front
of the mihrab and an open unit a little further down on
the same axis. There are indications that there was a
pool in this open unit.”” Double-centered congrega-

tional mosques continue their existence in the multi-
domed mosques of the Ottoman period: the Ulu Cami in
Bursa (finished in 1399), which also has a pool, and the
Eski Cami in Edirne (1402-13), for example.

The interior pool was certainly not intended for ablu-
tion: it would not be logical to make such a secondary
function the focal point of the building. Therefore, it
must have been placed there for some other reason, but
once in place was also used for ablution. From the point
of view of ritual, entering a holy area without cleansing
one’s self endangers its purity and therefore having the
ablution place inside the building brings up questions of
Islamic law.” It might be assumed that as the power of
the ulama increased, they were able to move the pool
outside the building, but examples in Anatolia do not
completely support this assumption. The Manisa Ulu
Cami (1376) has its ablution fountain in the courtyard,
and it dates from an earlier time than many zawiya
mosques with interior pools; in addition, the ablution
pool is inside the Ulu Cami at Bursa, and it is still in use.
That no interior pools were built after the middle of the
fifteenth century can still be related to the increasing
pressure of Islamic dogma, however, though the ques-
tion is not only whether the ablution place should be in-
side or outside but also whether an element referring to
a non-Islamic belief should be tolerated in a mosque.
The ablution function of the pool was used to conceal its
non-Islamic meaning.”’

In Anatolia the pool is found only in double-centered
mosques, and its second center, which first appeared in
the congregational mosques of the Seljugs and contin-
ued with the zawiya mosques and the multi-domed early
Ottoman mosques, may have had to have a pool in ac-
cordance with the sacred-space concept of the heretical
Turkmen. This center with a pool, which did not accord
with the Islamic and royal background of the domed
center in front of the mihrab stemming from the “mag-
sura” tradition, disappeared with the establishment of
absolutism. Therefore the main question is not one of
taking the pool outside but of taking the concept of a
second center outside, or rather totally eliminating it.
The essence of the process is the transition from double
center to single center. The elimination of the interior
pool is a secondary effect of this process.

HETERODOX SACRED SPACES IN RURAL
ANATOLIA

Another inaccurate assumption is related to the claim
that the pool under the oculus is the precursor of the
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Fig. 11. Kirsehir. Tekke of Hac1 Bektas. Meydan.

fountain courtyard;‘%N There are opposite claims as well.
According to these, the central space with the oculus is a
remnant of the courtyard,” an “enclosed court.”* How-
ever, interiors with oculi have no relation to courtyards
and have their own history in Asia.” In Anatolia, before
being incorporated into monumental architecture, they
were found in their authentic forms in the cemevi (house
of gathering), the sacred space of the Alevis.”

The Alevis constitute the largest religious minority in
Anatolia; their beliefs are similar to those of the Bek-
tashis, but unlike the Bektashi order, which had organi-
zations in towns, the Alevis were a rural sect. Despite con-
taining elements taken from the autochthonous beliefs
of Anatolia, Islam, and to some extent Christianity, Ale-
vism has syncretic qualities that include a surprising
number of Shamanist characteristics.” Because the Ale-
beliefs about

their Central Asian

society, nature, and the universe for almost a thousand

vis have retained

years, they are useful for analyzing some of the old forms
of Turkish culture.

The hall for their ceremonies is called a cemevi by the
Alevis and a meydan by the Bektashis. The meydan in the
Haci1 Bektas tekke in Kirsehir in Central Anatolia, the
center of the Bektashi order, has retained its rural and
archaic appearance despite numerous restorations* and
is similar to the Alevi cemevi. The symbolically charged
lantern roof * found in sacred spaces of various cultures
all over Asia is found both in this main Bektashi tekke
(fig. 11) and in the Alevi cemevi (fig. 12). The roof is
formed by squares gradually diminishing in size placed
on one another at 45-degree angles, rising in steps
towards the center. The topmost square in the cemevi is
left open to let in light. Cosmic orientation, which is
widespread in Asian architecture, is apparent in both the
cemevi and the meydan. The four cardinal directions are
represented by invisible gateways in the four walls. ® Tt is
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Fig. 12. Yahyali, Sivas. Cemevi (demolished in the early 1980’s).

this symbolism which accounts for the design of both
spaces in the form of a representation of the cosmos,
complete with the celestial roof and invisible axis mundi
(Dar-1 Mansur).”” The rising squares or octagons of the
lantern roof symbolize the layers of the heaven and the
Dar-1 Mansur symbolizes the ascent to heaven. This invis-
ible vertical axis also poim.s to the center, the most sa-
cred place of the cemevi and m@‘fimz.“‘R In its dictionary
sense, Dar-1 Mansur (the gallows of Mansur) refers to the
death (922) of Mansur al-Hallaj, which in mystical lan-
guage means unification with God.*

The Shamanist concept of the sacred space put forth
by M. Eliade, based on data from central and northern
Asia, can be of help in understanding the liturgical con-
text of the space in the cemevi. According to him the sa-
cred space “had been the scene of a hierophany and so
manifested realities . . . that were not of our world, that
came from elsewhere and primarily from the sky. 50 As
the Shamanist concept of the structure of the universe is
formed by three successively traversed planes such as sky,

earth, and underworld, the “manifestation of the sacred
in itself implied a break-through in plane.” The passage
from one cosmic plane to another is possible through
“holes” located vertically above one another. The axis
mundi passes through these holes. As a microcosm, a sa-
cred space which Eliade also calls “center,” reflects this
cosmology with three cosmic zones and the axis mundi.
So, there is no Shamanist sacred space without an axis
mundz; otherwise there is no hierophany.

We come across the use of such a vertical axis in Islam
in the context of Muhammad ascending to Heaven to
meet with the Divine. This celestial journey called marajis
one of the few miracles attributed to Muhammad, whose
non-divine quality is accentuated. The Shaman climbing
through the smoke and light hole in the top of his yurt
or semi-subterranean house with a ladder to communi-
cate with heavenly forces™ is in conflict with Islamic
dogma. However, in the Alevi/Bektashi version of the
Islamic miraj myth, CAli goes on the celestial journey
t00,” and ascending to Heaven ceases to be the privilege

| CENT—
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only of Muhammad. From the point of view of such het-
erodox beliefs, the mirajis an allegory for meeting the sa-
cred. The ecstatic ambience of the religious ceremony is
expected to provide such a mystic experience for all par-
ticipants. The cem ceremonies end with a hymn sung to
the miraj and the participants tell each other that they
have “seen the miraj.”™

In the cemevi one of the two divine accesses necessary
in a Shamanist space is found in the form of a hole at the
top of the concave roof (fig. 12). There is no place on the
floor for the bottom pole of the axis mundi. However,
during the cem ceremony a basin forming the liturgical
focus is placed at the center, right under the hole in the
ceiling. Havz kevser (the pool of Kawthar), which is the
name given this basin, is also the name of the pool in
heaven and is the source of numerous metaphors in
Islamic imagery. According to the dimensions given by
Muhammad, this pool was actually the size of a huge lake
or even a sea.” In Islamic iconography pool, fount, bowl,
or basin are interchangeable; the small versions symbol-
ically represent the larger ones to form a continuous pat-
tern charged with rich allegorical meanings.”

Before the ceremony at the cemevi/meydan first the
floor is ritually swept clean, then a 3—4-meter-long rect-
angular red leather cloth (elifi sofra) is laid down.” In the
middle of this cloth is a mandala-like diagram, consisting
of a white circle within a square, on which the basin is
placed. This square is divided into three triangles by two
lines starting from two neighboring corners of the
square and ending in the middle of the opposite side.
The three triangles refer to a sort of trinity consisting of
Allah, Muhammad, and €Ali,*® three names that are fre-
quently repeated during the ceremony. The diagram
with triangles is a symbol of unity.” However, since this
concept of unity is not suitable for the unapproachable
status of God, it is in contradiction with orthodox Islam.

After completing their ablutions, two women place
the havz kevser on the diagram. The basin is filled with
an alcoholic drink, to which water (¢l atigr) in which the
shaykh has rinsed his hands has been added. Then a
large goblet filled from the liquid in the basin is offered
to the shaykh. After him, the participants of the cere-
mony drink from the same goblet in a predetermined
order. This ritual continues with the names of Allah,
Muhammad, and “Ali repeated a predetermined num-
ber of times at certain intervals. At every interval the
shaykh stirs the liquid in the basin with a stick (alaca deg-
nek) which he takes out of its sheath. The last stirring is
39 revolutions (devre).” The shaykh places the stick hori-
zontally on the basin without actually turning it for the

fortieth time, and says the following prayer: “Allah,
Allah, in the name of Allah, station invisible, present in
our presence, present in our bodies, benevolent saint;
Allah, Muhammad, “Ali.”®!

This is evidently a theurgical act of a Shamanist
nature. A group of saints of 40 (kwklar), including God
and numerous prophets, are called to manifest (tecellr)
themselves in the cemevi/meydan.ﬁ2 This is a kind of hiero-
phany more in the nature of the infusion of the divine in
a creature (Ahulil) and the unification of divinity with
humanity (ittihad) . Ecstatic dances (sema) help the real-
ization of such a mystic experience. This impassioned
worship based on the direct encounter with the sacred is
incompatible with the distant worship of the unattain-
able divine of Islam.

In the cemevi, the drinking ritual, which consists of
passing the leader’s goblet from one person to another,
is very old and widespread in both the settled and
nomadic cultures of Asia.™ Its purpose is to confer sta-
tus and both display and reinforce the authority of the
ruler as the decision maker. Drinking from the leader’s
goblet as well as adding the water he touches to the
drink may be related to the belief in the charisma of the
leader (xvarenah) which can be traced back to the Sasa-
nids. We know that such a drinking ceremony was prac-
ticed at the Safavid court — which was very close to the
Alevis — in the seventeenth century.”” Most probably
sharing the power of the ruler by drinking from his gob-
let was at the origin of this practice, whose curative
effects gained importance in time and gradually
became profane.

The liturgy of the ceremony at the cemevi, the method
of establishing a relationship with the sacred, and the
concept of a sacred space date from much earlier than
Islam and show a surprising similarity to practices in vari-
ous cultures in Asia from China to the Hindu Kush and
Caucasia.” The cemevis already existed in Anatolia when
the first mosques were being built. It can be assumed
that when sacred buildings (zawiyas) were built in rural
areas, the state, which wanted to attract the Turkmens
opposed to mosques, used the cemevi as their prototype.
The oculus is found both in the cemevi and in the zawiya.
As a primary liturgical element of the theurgical act in
the cemevi, the havzi kevser might have been the inspira-
tion for the pool of the zawiyas. Essentially, the term des-
ignating it (havuz) indicates the image of a pool behind
it.

The cemevi is also a model for the meydan, the sacred
congregation place of the Bektashis, the urban version
of the Alevis. A space having archaic characteristics such
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Fig. 13. Sileyman I presented with the ruby cup of cam- cihanniima. Detail of a miniature from Arifi’s Siileymanname, Topkapi Palace
Museum, H. 1517, fol. 557a.
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as the Alevi cemevi is transferred from rural areas to ur-
ban areas through the Bektashi meydan. The Bektashi
was one of the two most influential orders in the Otto-
man Empire. Unlike their rivals belonging to the Mevlevi
order, the Bektashis were nonconformists, and they obvi-
ously did not follow the shari‘a,” although they obtained
the privilege of an organization in the army. The Otto-
man state was always uncomfortable about the relation
of the Janissaries with a heterodox order, and when it
took the daring step of abolishing the Janissaries in 1826
it also suppressed the Bektashis.”

THE RULER, THE STATE, AND THE POOL

The ambiguity of palatial architecture which stands be-
tween pleasure and metaphysical rea.lity69 must include
the pool, which can have both decorative and sacred
purposes. The ancestor of the Asian palatial pools can be
found in the sacred springs of Sasanid, Chinese, Turkish,
and Mongol cultures. The capital of a state had to have a
sacred lake or spring located near or on a legendary
mountain, because it provided power for the state and
ruler. The palace of the Chinese ruler which embodied
microcosmic qualities had to be located near a lake or
the lake had to be within the palace.70 Pre-Islamic Turk-
ish and Mongol rulers were both enthroned and ruled
the country near a spring.”

In the Sasanian world, the relation between pools or
lakes and sacred or royal architecture has become evi-
dent through archaeological data. The Shiz fire temple,
later named Takht-i Sulayman, in Iranian Azerbayjan was
built beside a sacred lake located in a mountainous area
and was oriented in accordance with the axis of the
lake.” The temple to which the new ruler had to climb
was at the top of a series of hierarchical temples, and it
symbolized the unity of the state. The ruler acquired
power there before going to war and shared his spoils
with the temple on his return. In the spring ceremonies
were conducted for the state to renew itself and regain
the power it had lost in winter.”

In Tag-i Bustan,” another Sasanian site, there are
rock-cut reliefs in the iwans carved at the base of the crag
from which the fount feeding the lake springs. The main
theme of these reliefs is investiture at which gods and
former kings are present. Here, where a rich icono-
graphic program of royal representations has been
used,” two attributes, namely the iwan and the fount,
support one another in a common context. The iwan,
which was a stage for the royal scenes from the onset, is
cut into the rock, probably to give the impression that

the ruler is supported by the chthonic powers repre-
sented by the cave. In the investiture scene the Mithras
of chthonic origin is found with the Ahura Mazda.” The
symbolic background of the spring should be inter-
preted within this context. As the place where the water
from the depths of the ground comes out, the spring is
the access for the chthonic forces. The only way of un-
derstanding that the spring gives power to the rulers, not
only at Takht-i Sulayman and Taqg-i Bustan but also in nu-
merous Asiatic cultures, is to consider their belief that it
is the gateway of the subterranean forces. As the person
who stands at the foot of the spring has the monopoly of
communication with the subterranean forces, his power
is enhanced. The new king, who needs support for his le-
gitimacy, asks for the approval of subterranean forces as
well as Ahura Mazda, Mithras, and former kings.

The pools of Sasanian palaces contributed to the sa-
credness of the palace” and were an indication of the
power and legitimacy of the ruler. The pools in front of
the Firuzabad™ and Qasr-i Shirin™ palaces are the proto-
types of a tradition which spread into the Islamic period
as a visual attribute, though they probably lost their sym-
bolic content.”” Princely scenes containing pools are
often depicted in miniatures (fig. 13). Some of the
spaces in the Topkapi Palace give the impression of hav-
ing been designed to stage such an image. The pool
located on the marble terrace at the northern corner of
the palace overlooking the Golden Horn which dates to
the fifteenth century® and the pool in the lower floor of
the kiosk built for Murad III (fig. 14) in the second half
of the sixteenth century conform to the traditional ico-
nographic scheme. In both these pools there are small
balconies protruding over the water and playing foun-
tains.” Just as the liturgical basin was substituted for a
pool by the Bektashi and Alevi so the ruler’s pools too
could be quite small. In the Revan Kiosk in the Topkapi
Palace the pool is only about 50cm. in diameter with a
fountain playing on either side of the sultan’s canopied
balcony (fig. 15).

Both the formal characteristics and the usage and im-
agery behind these ruler pools have a long history. Two
examples geographically very far apart, the Cihanniima
Kiosk (1451) commissioned by Mehmed II in Edirne,
which is where the Selimiye Mosque is located, and the
Simarat-i falsim (talismanic or enchanted building) com-
missioned by the Mughal ruler Humayun (15631-56), are
both allegorical buildings with pools which symbolize
the state. The Cihanntima Kiosk in Edirne was a seven-
story tower; the lower floors had a square plan and sup-
ported the allegorical room of world sovereignty with an
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Fig. 14. Istanbul. Topkapi Palace. Pool below the kiosk of Murad III.

octagonal plan at the very top.” The pool in the middle
of this floor was replaced by a throne in the eighteenth
century.* The other floors of the tower contained the
rooms used to keep the standard, the ruler’s armory,
treasury, and the sacred relics brought to Edirne in a cer-
emonial procession each time the sultan went there.*
According to the description given by his daughter Gul-
badan, the Smarat- pilsim of Humayun also had an octa-
gonal plan with an octagonal pool in the middle, and the
throne stood on an island in the pool. Nine weapons and
special garments symbolizing war were kept on the up-
per floor called the “imarat-i dawlat (building of state).*

Although not in the Qu’ran,” the image of heaven
with eight gates is a common image in the Islamic world
as is the hasht behisht (eight heavens) as a palatial plan
type. The octagonal pool is also related to the image of
heaven: a description of a heaven as a giant pool is first
found in a hadith of Muhammad. Thus, the eight gates

of heaven and the pool of heaven coincide somewhere,
sometime,

The cosmic orientation towards the four cardinal
directions is emphasized with the addition of two axes
pointing at the intermediate directions as is done in
India and China.*® The octagon, which shows directions,
also symbolizes the center from which all directions go
out or where they coincide. Therefore, as the diagram
with four directions, the octagon becomes a symbol of
world sovereignity for the ruler and a symbol of integra-
tion and unity for mysticism. Likewise in Bektashi and
Alevi iconography the octagon is a symbol of unity with

the divine.*

THE SELIMIYE AS VICTORY AND HOMAGE

The Selimiye cannot be considered as a single building.
It consists of two structures, and its real meaning is given



THE MUEZZIN MAHFILI AND POOL OF THE SELIMIYE MOSQUE 77

Fig. 15. Istanbul. Topkapi Palace. One of two small pools on either side of the canopy on the balcony of the Revan Kiosk.

by the unity they form together. The miiezzin mahfili,
which is the second structure, is not merely a cover for
the sacred pool. The pool and the whorled roof over it
form a whole. Itis not difficult to perceive in them a Sha-
manist microcosm like the one described above. The sa-
credness of the pool is accentuated in its octagonal form.
The water that springs from the depths of the earth and
carries all its mystery to the surface also symbolizes the
underworld. The whorl above symbolizes the wheel of
heaven (carkifelek). The surface of the pool on the floor
stands between the heaven and the underworld. The
pool and the whorl are also the holes through which the
axis that pierces the three layers passes.

The microcosm under the miiezzin mahfili represents
an ancient world and its related images. The model of
the three-layered universe also rests on an archaic image
when heaven and earth were very close to one another.
This is a small closed universe; it does not extend over

the boundaries of the geography known to man, which is
not very large. It is the world of people who live in small
closed groups, whose lives depend on the soil and the cli-
mate, whose destiny is determined by the slow-moving
wheel of heaven, who fear the powers of the underworld
and therefore think that they have to respect them. De-
spite the material and metaphysical differences brought
about by the social stratification in this small and closed
world which lost its homogeneity before settling in Ana-
tolia, the delicate balance between opposites was pre-
served until the fifteenth century. This balance lies
behind the double focus we encounter in both the
hypostyle congregational mosques of the Seljuq period
and the multi-domed mosques and the zawiya mosques
of the early Ottoman period. Keeping this phenomenon
in mind, the centralization process (the elimination of
the second focus) in Turkish architecture should not be
considered a structural evolution but an ideological one.
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In Europe, the architectural shift from the Gothic to
the Renaissance was influenced by a new image of the
universe” which included a new relation with God; the
approximately synchronous shift from the early to the
classical period of Ottoman architecture followed the
same process. This shift is also synchronous with a new
stage of the Ottoman state: the beginning of the empire
Mehmed II established in the middle of the fifteenth
century.” In the early days of the empire Mehmed II
called in two of the best-known scholars of the time and
had them confer on the unity (tawhid) concept for six
days.92 Tawhid consciousness forms the essence of the
universal image. The dome, which is the symbol of hea-
ven in the cosmic context, is a symbol of tawhid from the
point of view of man’s perception of his relation with the
divine. It is important to interpret the tawhid concept in
order to scrutinize the meaning of the dome in a specifi-
cally Ottoman context.

For Ottomans, the tawhid had three main meanings
that have survived to the present: (1) The orthodox
Islamic concept of unity which considers God as unat-
tainable and arises from the radical distinction between
God and all other things (masiva).™ (2) The Sufi concept
of unity which considers man, nature, and the universe as
a reflection of God and aims at reaching esoteric knowl-
edge through contemplation.” (3) The Shamanistic con-
cept of unity which aims at “real” unification (hufil and
iltihad) with the sacred through ecstasy and reaches ca-
tharsis through such a transcendental experielrlce.95 Al-
though the starting point of the Sufi tawhid resembles the
Shamanist tawhid, because of its conformist tendency
Sufism in the Ottoman world had gradually converged
with the orthodox concept. Therefore, it is possible to
divide the Sufi approach between the first and third
meanings rather than consider it as a separate category.

The two main tawhid understandings are represented
by the two structures in the Selimiye. The muiezzin mahfili
is the location of the Shamanist lawhid, in the form ac-
cepted by the state, which can be observed in the Bek-
tashi order of the sixteenth century.96 The Selimiye rep-
resents the orthodox tawhid as interpreted by Ottoman
architecture. That is why Dayezade remarked that the
dominance of a single dome in the Selimiye shows the
importance of the Sunni doctrine over the others.”’

When we look at the relation between these two struc-
tures, the larger structure stands like a macrocosm over
the miiezzin mahfili not only in its dimensions but also in
its lightness, which takes the structure beyond tectonic
determination. In contrast to the mosque’s perfect struc-
ture, where the supporting elements are pulled all the

way to the surrounding walls and hidden, the muiezzin
mahfili is firmly connected to the ground with twelve
columns. The small building’s connection to the ground
is also accentuated by corbeled arches which are the
expressions of an antiquated structure.” This type of
arch is not common in Ottoman architecture. The cor-
beled arch and the grounded structure are closely con-
nected to the meaning of the miiezzin mahfili which is as-
sociated with an introverted and soil-dependent lifestyle,
archaic beliefs, the three-layered image of the universe
and cosmogonic totality. Likewise, the whorl on the ceil-
ing of the miiezzin mahfili with its lines originating at the
center and turning inwards shortly after, is quite differ-
ent from the radiating decoration of Ottoman domes”
and is in harmony with the semantic content of the space
underneath.

Moving away from underworld powers towards the
heavenly realm can be considered a sort of moderniza-
tion. In Central Asian Shamanism the process of break-
ing away from underworld powers dates back to the pe-
riod when Islam first appears.'” In time, the Shaman
prefers journeying to heaven rather than to the subterra-
nean world. As stated above, the miraj experience plays
an important role among the Alevis and Bektashis. De-
spite this trend, the famous thirteenth-century Anatolian
poet Yunus emphasizes the ground by saying, “Rain
comes to me from the ground.”” However, in his verses
Silleyman I requests a dome without columns by refer-
ring to the dome of heaven (kubbe-i mina)."”

Just as the open unit or the one with an oculus on the
mihrab axis is a Shamanist focal point in both the early
Anatolian and early Ottoman mosques, the dome in
front of the mihrab in both periods is an Islamic focal
point. It continues to be a part of the traditional Islamic
interpretation as long as it does not greatly exceed the
Shamanist focal-point dimensions. The fact that begin-
ning in the second half of the fifteenth century the Sha-
manist focus is left out of mosques shows that in the
social structure the balance of opposites started to
change in favor of the ruler, who from then on had abso-
lute power. The policies of balance and trying to be on
good terms were over. Mehmed II begins to limit the
power and incomes of tribal chiefs and to raise nomadic
taxes.'” The tawhid deliberations of this sultan are very
important because numerous economic, social, and cul-
tural phenomena, including absolutism, beliefs, tradi-
tional ties, and architecture had to be interpreted in the
name of a new ideology which had to be created in the
context of a new empire. The fact that Mehmed II, who
was the first unattainable Ottoman ruler, “enjoyed dis-
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cussing metaphysical questions all his life” and “was
always curious about the various religious sects as well as
heterodox ones”* did not interfere with his adopting
the “unattainable God” dogma of Islam much more fer-
vently than the previous rulers. Although it was never put
into words, the god-ruler identification was always an ide-
ological requirement with the Ottomans. “Starting with
Mehmed II, the orthodox conception represented by
those who went through a madrasa education gained
power over the administration.”” Actually, orthodoxy
has always been a useful tool for enforcing state policies.
However, from then on it had to fit into a policy
designed to fulfill the needs of a state that had reached
the status of an empire. The Ottoman madrasas with
their sterile design consisting of identical rooms are
quite different from the early Anatolian madrasas with
pool and oculus where supernatural powers were
allowed to roam (fig. 16).

The fact that Mehmed organized tawhid deliberations
leads us to think that we cannot speak of an atmosphere
where the Ottoman architect is left free to present his
own interpretations. As the court architect, Sinan was
certainly aware of his mission which started with the con-
struction of the Fatih Mosque. However, when he fin-
ished the Selimiye he must have been disturbed by the
great emptiness he was faced with. The miiezzin mahfili
balances somewhat the infinite volume of space.

The mosque/ miiezzin mahfili relationship is one of
winner/loser or new/old, if the Selimiye is viewed as the
result of a mission begun by the absolutism of Mehmed II
who broke with the traditional concepts and turned to
new horizons, never to return. Moreover, the Selimiye as
a symbol of victory over the small structure becomes
more evident, especially when considering how difficult
the centralization process was for society as well as archi-
tecture. From this aspect, the reception of the Shamanist
sacred space into the mosque after nearly 150 years may
be the result of the wish to demonstrate that it had lost its
carlier equality.

Revising the traditional uses of the pool brings up the
possibility of considering the Selimiye as a state symbol
like the Cihannuma Kiosk, also in Edirne. Moreover,
revising the ruler pattern connected with the pool, the
Selimiye can be considered a symbol of sovereignty.
Dayezade Mustafa Celebi suggests that the pool here
may not only be related to the havz- kevser, but also to the
spring of immortality (ab-i hayat) Alexander the Great
was looking for.'"

The small structure of the miiezzin mahfili can also be
seen as an homage to and a yearning for a distant past.

Fig. 16. Divrigi, Sivas. Dariissifa of Turan Melik. Interior. Looking
toward the pool under the oculus.

Especially in the sixteenth century, after three unsuccess-
ful campaigns of the Ottoman state against the Safavids
and against its own people, when the limits of growth
and breaking away from the past were deeply felt, such
an homage would have been particularly appropriate.

Istanbul Technical University
Istanbul, Turkey
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