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Abstract: Merkez Efendi belonged to Khalwatiyya order, one of the most 
prevalent Sufi orders of the Ottoman period. Before his Sufi education, he studied 
madrasa sciences and came to the fore with his scholar-Sufi personality, which has 
many examples in the Ottoman Empire. Although he had previously stayed away from 
Sunbul Sinan, the sheikh of the Koja Mustafa Pasha Dergah in Istanbul, because of his 
vindication of the concept of "vahdet-i vucud" and "devrani dhikr", after some 
spiritual events he accepted to become his disciple. After completing his Sufi 
education, he served in the Ko ac  Dede tekke in Aksaray for some time, then was 
sent by Sunbul Efendi to Manisa, upon the request of the Hafsa Sultan, the mother of 
Kanuni Sultan Suleiman, who built the hankah complex there. When Sunbul Efendi 
died in 936 (1529), he came back to Istanbul and started his irshad activities as the 
representative of the Sunbuliyye branch of the Khalwatiyya order, formed by Sunbul 
Efendi. Like other Khalwati branches, he trained his disciples on the principles of 
dhikr, khalwat and riyazat based on the recitation of seven names of Allah. He sent his 
caliphs to the tekkes of his order in different districts of Istanbul and in various 
regions of Anatolia and conveyed the irshad activities to a wider mass. In addition to 
the education of disciples in the Dergah, he also preached in some mosques, like Fatih 
and Hagia Sophia mosques. On the other hand, Merkez Efendi married to Shah Sultan, 
the daughter of Yavuz Sultan Selim, becaming a son-in-law of the court. Kanûnî Sutan 
Süleyman, who had the opportunity to know him closely by participating in his 
halaqas in Manisa, appointed him as the "army sheikh" while he was on his Corfu 
expedition in 1537. After a long and prosperous life, merkez Efendi died in 959 (1551-
52) when he was over 90 years old. His funeral prayer was performed by Sheikh al-
Islam Ebussuud Efendi in the Fatih Mosque. His grave is located next to the dergah 
which he built outside of Yenikap . 
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M RK Z F ND  V  ONUN T S VVÜF F AL YY TL R  

R ad ÖNGÖR N 
 

Xülas : M rk z f ndi, Osmanl  dövrünün n geni  yay lm  t s vvüf t riq tl -
rind n biri olan X lv tiyy y  m nsub idi. T s vvüf t hsilin  ba lamadan vv l o, 
m dr s  eliml rini öyr nmi  v  Osmanl  dövl tind  bir çox nümay nd si olan alim-
sufi xsiyy ti il  ön plana ç xm d . vv ll r paytaxt stanbuldak  Qoca Mustafa Pa a 
d rgah n n eyxi Sünbül Sinandan, “vahdet-I vucud” anlay n  müdafi  etdiyi v  
“devran zikrini” uy ulad  üçün uzaq durmas na baxmayaraq b zi m n vi i ar l r 
ald qdan sonra onun t l b si olma  q bul etmi dir. O, t s vvüf t hsilini ba a 
vurduqdan sonra bir müdd t A saraydak  Ko ac  D d  t kk sind  xidm t etmi , sonra 
da Sünbül f ndi t r find n Qanuni Sultan Süleyman n anas  Hafsa Sultan n 
Manisada in a ettirdiyi küliyyeye eyx ist m sind n sonra Manisaya gönd rilmi dir. 
Sünbül f ndi 936 (1529) ilind  v fat etdikden sonra M rk z f ndi stanbula 
qay daraq onun m qam na oturdu v  Sünbül f ndi t r find n t kil edil n X lv -
tiyy  t riq tinin Sünbüliyy  qolunun t msilcisi olaraq ir ad f aliyy tin  ba lad . Dig r 
X lv tiyy  öb l rind  oldu u kimi Sünbüliyye qolunda da t l b l r  Allah n yeddi 
smas n n oxunmas na saslanaraq zikir, x lv t v  riyaziyat prinsipl ri üzr  t lim 

keçirirdi. O, x lif l rini stanbulun müxt lif s mtl rind  v  Anadolunun müxt lif 
vilay tl rind  yerl n t riq tinin t kk l rin  gönd r r k, ir ad f aliyy tini daha geni  
auditoriyalara yayma a çal rd . Dergahda agirdl rin  t hsil verm kl  yana , ba da 
Fatih v  Hac  Sofiya m scidl ri olmaqla bir çox m scidd  xalqa vaz verirdi. Dig r 
t r fd n M rk z f ndi Yavuz Sultan S limin q z  ah Sultan il  evl n r k sarayl lara 
kür k n oldu. Qanuni Sutan Süleyman Manisada t kk d  onun söhb tl rind  i tirak 
ed r k onu yax ndan tan maq imkan  ld  etdiyind n 1537-ci ild  Korfu s f rin  
ged rk n onu "Ordu eyxi" t yin etmi dir. Uzun v  b r k tli bir ömür sür n M rk z 

f ndi 959 (1551-52) ild  90 ya nda v fat etdi. C naz  namaz  Fatih m scidind  
eyx ül- slam bussuud f ndi t r find n q l nd . Onun m zar  Yeniqap  k nar nda 

tikdirdiyi d rgah n yan ndad r. 
 

Açar sözl r: T s vvüf t riq tl ri, X lv tiyy , Sünbüliyy , M rk z f ndi, 
Sünbül Sinan f ndi. 
 

Introduction 
 

The real name of Merkez Efendi (d. 959 H / 1552), who was born in Sar  
Mahmudlu village of Denizli (currently Akcakoy in the Buldan district), is 
Musa and his nickname is Ebu at-Taki. His recognition as Merkez Efendi or 
Merkez Caliph stemmed from such a compliment given to him by his sheikh 
Sunbul Sinan Efendi. Before Sufi education, he studied madrasa sciences and 
became one of the prominent ones in both exoteric and esoteric sciences, like 
many other knowledgeable people of Ottoman Empire. He belongs to Sufi 
order Khalwatiyya, one of the leading orders in the history of Sufism. The 
Khalwatiyya, which spread to almost every part of the Islamic world with its 
various branches, succeeded in being influential in a very wide geography 
through the successors (caliphs) of the second Pir of the order Yahya Shirvani 
(d.870/1466), and Merkez Efendi continued his activities as a representative of 
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the Sunbuliyyah branch of the Jamaliya, which is one of the largest branches of 
Khalwatiyya order. 

The Khalwatiyya sheikhs, whose influential activities have been seen in 
Anatolia since the second half of XV. century, have drawn attention for their 
knowledge in madrasa siences as well as in Sufism. Chalabi Caliph, the 
founder of the Jamaliyye branch, Sheikh Sunbul Sinan, the Pir of Sunbuliyyah, 
his successor Merkez Efendi, Yakub Caliph, who sat in the post after him, as 
well as many other Sufis either have completed their madrasa education before 
joining to Sufism or learned madrasa sciences in some way. In fact, this is not 
just a case especially for Khalvatiyya sheikhs. In the Ottoman Empire as a 
result of the prudent approaches of the state administrators the tekke (dervish 
lodge) -madrasa togetherness was founded since its establishment, and these 
two institutions had qualitatively developed in a complementary way to each 
other. Indeed, the appointment of such Sufi scholar as Davud Kayseri 
(d.751/1350) to the head of the first madrasa established in 1331 in Iznik, 
resulted in entering the Sufism in the Ottoman madrasa culture together with 
religious sciences, and became widespread in the scientific environment 
through the Sufi-scholar Molla Fenari (d. 834/1431), who was the chief judge 
(cadi) of the central city of Bursa during the Y ld r m Bayezid period and the 
representative of the Sheikh al-Islam since 1425. The government’s preference 
in such appointments brought the spread of the “Sufi-scientist” (Sufi -scholar) 
type among the scientists. The fact that these scholars discussed the subjects of 
kalam, fiqh and Sufism together in own papers,1 make comparative evaluations 
about the methods of reasoning and proof (burhan), usually used for the 
exoteric sciences, and the spiritual method of discovery (ke if), valid for the 
esoteric sciences and discussed about the contribution of the esoteric sciences 
to the exoteric sciences, brought Sufism closer to other Islamic disciplines on 
the scientific basis. On the other hand, the attempt of sheikhs to learn the 
sciences taught in the madrasa together with the Sufism and their talk about a 
Sharia-Tariqa unity and the special emphasis, which they put on the Sharia 
rules made them closer to the madrasa environment. In this context, the 
common view emphasized by the tariqa sheikhs has become as follows: 
Without an authentic creed (Kalam) and proper deeds (Fiqh) the reached 
spiritual level in the Sufism would be nothing but aberrance. With the trust 
formed as a result of this relationship, many scholars studying in the madrasa 
also “took a hand” from a dervish lodges, and over time, the sheikh positions of 
many dervish lodges was undertaken by the madrasa originiated “scholar-
sheikhs”. These sheikhs, who grew up by learning both esoteric and exoteric 
sciences, produced hundreds of tractates, essays, translation and commentary 
literatures in such branches as Tafsir, Hadith, Fiqh and Akaid along with 
Sufism.  

In such an atmosphere, Merkez Efendi first started to study madrasa 
sciences. First he started his education in hometown, Denizli, then went to 

                                                            
1 See for examples: Re at Öngören, “XV ve XVI. As rlarda Osmanl ’da Tasavvuf Anlay ”, 

XV ve XVI. As rlar  Türk Asr  Yapan De erler, stanbul 1999, s. 211-212. 
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Bursa in 883 (1478) and received his invention (ijazet) fifteen years later. It 
was established that Merkez Efendi, who went from Bursa to Istanbul in 
898/1493 1 get here lessons from Ahmed Pasha, son of H z r Bey.2 Although he 
decided to enter the Sufi path before completing his school education and 
wanted to be a disciple of one of the Khalwatiyya sheikhs - Habib Karamani, 
sheikh rejected this request by indicating that his spiritual education would be 
done by someone else, and giving him the name of Muslihiddin recommended 
to preach to the people for tis time .3 

 

The first step in the Sufi path and issues discussed in Istanbul 

While Merkez Efendi was in Istanbul, he started to participate in the 
conversations of the leading sheikhs, and among them, the tekke known as 
“Mirza Baba”, “Etyemez” or “Karapichak Veli” in Fatih, and became a 
disciple of the sheikh Mirza Baba by entering the Sufi path which had not been 
realized during his madrasa studentship. He had also been the son-in-law to his 
sheikh. However, although he met with many sheiks in the capital city, he 
stayed away from the Khalwatiyya sheik Sunbul Sinan Efendi (d. 936/ 1529). 
Because Sunbul Efendi was defending the “vahdet-i vujud”  concept within the 
framework of his understanding of existence and was making his dervishes to 
practice “devrani dhikr”.4 These two issues were at the forefront of the issues 
that caused controversy between Sufis and ulema (scholars) at that time. As it 
is known, the understanding of “vahdet-i vujud” concept in Sufism was first 
widely suggested by Muhyiddin Ibn Al-Arabi (d. 638/1240) and took its place 
in the Ottoman Empire through Sufi scholars such as Davud-i Kayseri, Molla 
Fenari, Kutbuddinzade Muhammed Izniki. Ibn al-Arabi’s standpoint and some 
other remarks were met with the objections of some ulama from the middle of 
the XV. century. Both the supporters and opposers wrote mutual works to 
express their views. In this context it is is known that Yavuz Sultan Selim had a 
work prepared for the controversial views of Ibn al-Arabi on his return from 
the Egyptian expedition in 923/1517. This work, named “al-Janibu’l -garbi fi 
halli mushkilati Al-Sheikh Muhyiddin Ibn al-Arabi”, 5 was written in Persian by 
Sheikh Mekki (Abu’l Feth Muhammed b. Muzaferuddin), one of the students 
of the famous scholar Molla Abdurrahman Cami, and later translated into 
Turkish by Mirzazade Ahmed Neyli in 1148/1735 under the title ” al- Fazl al-
Vahbi fi tercumeti al-Canibi al-Garbi”. 6 On the other hand, one fatwa 
                                                            
1 The Illustrated Life and Identities of M. As m Çal ko lu, Sünbül Efendi and Merkez Efendi, 

Istanbul 1960; 
2 Tashkoprizâde Ahmed, Al-Sheaegh ol-Nemaniyye fi Ulemai al-Dovlat al-Ottomaniyyah 

(     ) (Published by Ahmet Suphi Furat), Istanbul 1985; 
3 Yûsuf b. Yâkub, Menâk b-  erîf ve Tarikatnâme-i Pîrân ve Me âyih-i Tarîkat-i Aliyye-i 

Halvetiyye, 1290 H., p. 46; Hulvi, Lemezât, vr. 220a. 
4 Yûsuf b. Yâkub, Menâk b- erîf and Tarikatnâme-i Pîrân and Me âyih-i Tarîkat-i Aliyye-i 

Halvetiyye  
  (            ), 1290; 
5 The West Side, on Solution of Problems of Ibn-Arabi (         

 ) 
6       
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approved by Sheikh al-Islam Kemalpashazade was issued in order to end these 
debates at that time. In this fatwa in summary it was stated that: Some of the 
issues expressed by Ibn al-Arabi in his works are not clear enough to be 
understood correctly by everyone. Therefore, those who cannot understand or 
misunderstand should not speak ill about this subject. 

When Merkez Efendi came to Istanbul, the above-mentioned discussions 
were continuing and as far as we understand, he was among the people who 
opposed Ibn al-Arabi at first. Another reason for Merkez Efendi’s 
estrangement from Sunbul Sinan Efendi, the sheikh of Koja Mustafa Pasha 
tekke, was the issue of “devran dhikr”, which placed at the center of most 
heated debates of that period and there were two groups struggling with each 
other on this subject. The “devran dhikr” in Sufi education is some type of 
vocal and dynamic dhikr practice (dhikr-i jahri) which is carried out in such 
Sufi orders as Kadiriyya, Rifaiyye and Khalwatiyya, although there are some 
nuances between them, it carried out by turning collectivly afoot with moving 
the head and waist, and occasionally, from time to time by coming into 
excitement (jazbe) and hitting the heels on the ground. In the meantime, since 
the chaunt (ilahi) was listened in accompanition of such musical instruments as 
kudum, def and ney, this practice was usually expressed with two terms “sema 
and devran”. Sunbul Sinan Efendi as a Khalwety sheikh also made his 
dervishes to perform “devran dhikr”. Therefore, Sunbul Efendi as a madrasa 
originated sheikh, was the most prominent of those who resisted the ulema by 
his both verbal and written statements and tried to persuade them. When the 
controversy flared up, Muslihiddin Sarygurz (d.928/1522), the cadi of Istanbul 
and one of the scholars, who objected to devran dhikr, prepared a “complaint 
petition” for the prohibition of this activity and the arrest and punishment of 
the stubborn dervishes and submitted it for the approval to Kazasker 
Kemalpashazade, who he knew thought like him.1 Such attempt of the Istanbul 
judge alarmed the members of the Khalwatiyya order, which had widespread 
activities in many Ottoman cities, especially in the capital city Istanbul, and 
caused them to start a counter-action without wasting time. According to 
reports, Kemalpashazade initially approved Sar gurz's complaint, but gave up 
on implementing it when Sunbul Efendi involved Mahmud Efendi, the sheikh 
of the Sheikh Yavsi Efendi zawiya (small dervish lodge), whom 
Kemalpashazade trusted. In some sources it is recorded that there was a public 
debate between Muslihuddin Sarigurz and Sunbul Sinan in the theme of devran 
and that Sar gurz was defeated by the sheikh's scientific evidences and spiritual 
power.2 Perhaps, Sar gurz sent his complaint to Kemalpashazade after this 
incident.3 

In order to put an end to these debates and to solve the issue from the root, 
Sheikh Sunbul Sinan Efendi wrote two tractates, first in Arabic and second in 

                                                            
1 Cemâleddin Hulvî, Lemezât-  Hulviyye, Süleymaniye Ktp., Halet Efendi, nr. 281, vr. 214a-b. 
2 Hulvî, Lemezât, vr. 214b. 
3 For ditales see: Yûsuf b. Yâkub, Menâk b-  erîf, s. 41-42; Hulvî, Lemezât, vr. 215a-216a.; 

Kemâleddin Harîrîzâde, Tibyânu vesâili’l-hakâik fî beyâni selâsili’t-tarâik, Süleymaniye 
Ktp., Fâtih, nr. 431, II, 144b. 
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Turkish, using his deep scientific competence and spiritual wisdom, about the 
permissibility of dhikr performed through sema and devran. In his Arabic 
work, named “Risale-i Tahkikiyye”, which he had multiplies and distributed to 
the scholars of his time, after explaining with evidences that the devrani dhikr 
could not be interpreted as “raks” (dance), as some scholars suggested, he 
emphasized that there is no consensus among the scholars even about the 
prohibition of raks (is dance “haram” or not), so considering the devran dhikr 
as “halal” would not lead a person to blasphemy.1 In addition, Sunbul Sinan 
approved his Turkish work, which he wrote in order to inform also the ordinary 
people as well as the scholars, by some scholars who did not oppose the sema 
and devran. At the end of the copies kept in Suleymaniye Library (Hac  
Mahmud, No. 2835) and in the library of Istanbul University (TY, No. 3868), 
are recorded the fatwas of Sheikh al-Islam Zenbilli Ali Efendi in Turkish, and 
on the cover of the copy in the At f Efendi Library (No. 1398), are recorded 
fatwas of Muhammed Fenari (Fenarizade Muhyiddin Chelebi – became a 
sheikh al-Islam between 1543-45) in Arabic. In his fatwa, Zenbilli Ali Efendi 
summarized: “Everything that recorded in this paper is true. It is blasphemy to 
oppose this work and believe that what has been written is otherwise true.” 
After similar statements, Muhammed Fenari emphasized that those who oppose 
the views presented in the work should be punished or exiled. We can see that 
as a result of Sheikh Sunbul Sinan's efforts, some of the high level scholars 
have been persuaded about sema and devran subject and have softened their 
previous attitudes. Among them was Sheikh al-Islam Kemalpashazade. The 
Arabic work named “Risale fi devrani al-sufiyye”, attributed to 
Kemalpashazade, which we found out in the India Office Library and Records 
of the British Museum in London, clearly reveals the transformation in his 
view. Kemalpashazade must have written this work after the friendship formed 
between him and Sunbul Sinan, his next spiritual relation with another 
Khalwatiyya sheikh, Ibrahim Gulsheni (d. 940/1534),2 who he met after his 
death. As a matter of fact, Kemalpashazade's views here coincides with the 
views of the Sufis about the devran; especially it coincides with what of Sunbul 
Sinan defended in the “Risale-i Tahkikiyye”. First of all, the fact that when 
discussing some subject he puts the intentions of the people in the forefront and 
decides accordingly clearly shows the important change that has occured in his 
inner world. He says: Although some activities of the Sufis, which are 
characterized as dance have some similarities with dancing, it is not a dance in 
reality. The main purpose of all worships and dhikr is to purify the heart from 
all things other than Allah (masiva), and to face to Allah. The actions of the 
person who performs sema sincerely, either by forcing himself or with 
enthusiasm from within are completely no, because ultimately lead to the peace 
of his heart and withdrawal from the material world. There is no drawback in 

                                                            
1 A written copy of the Risâle-iTahkikiyye is published in the Süleymaniye Library (Esad 

Efendi, nr. 1761), and another copy is in the private library of smail Erünsal. 
2 For more information about Kemalpa azade's friendship with Sünbül Sinan Efendi and his 

initiative to brahim Gül enî, see. Re at Ongören, Sufism in the Ottomans: Sufis State and 
Scholars in Anatolia (XVI. Century), Istanbul 2003, pp. 345-348. 
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saying the words accompanied by musical instruments except that they are bad 
and sinful words. The fact that scholars oppose the Sufis is because they 
consider dance as “haram”. However, since there is no consensus (icma) that 
it is “haram”, it is not blasphemous to accept it as “halal”.1 

Kemalpashazade also told his last opinion about sema and devran to 
Sunbul Sinan Efendi, whom he visited just before his death. During the 
conversation between them, after conveying his “get well soon” wishes to the 
sheikh, he said: “Efendi, our fatwa (against sema and devran) is not for you. In 
fact, ... it’s for profligate, who unaware about their origin.” 2 

 
 Affiliation to Sheikh Sunbul Sinan Efendi 

We do not know whether Sunbul Sinan Efendi's above mentioned scientific 
efforts and effective activities convinced Merkez Efendi, who preached in the 
Hagia Sophia Mosque, quoted from the Beyzavi's Tafsir, many of which he 
knew by heart, and also taught Tafsir and Hadith lessons. However, it is 
specifically stated in the literature that a very different event caused his attitude 
towards Sunbul Efendi to change. It is recorded, that Merkez Efendi had an 
interesting dream one day and wanted to know what this dream meant, but no 
one’s interpretation did satisfy him. Then Merkez Efendi has another dream: 
while he was sitting in Mirza Baba’s zawiya, he saw from the window Sunbul 
Efendi coming towards him. He closed the door of his room tightly and stood 
behind the door so that he would not enter. When Sunbul Efendi is strongly 
loaded on the door, the door openes. Then he gives Merkez Efendi an 
interpretation of the dream he had seen before. When Merkez Efendi wakes up 
he realizes that the correct interpretation of his previous dream must be 
definitely like this and understands that his attitude towards Sunbul Efendi was 
wrong and decided to go to visit him. When he came to Sunbul Efendi, 
alluding to his dream sheikh said: “But you could not hold the door”, so 
Merkez Efendi had nothing left to say and he joined him.3 It is understood from 
resourses that after affiliation to Sunbul Efendi he received the nickname 
“Merkez” (center) due to sheikh’s continuing compliment:4 “You... are “the 
center” of our circle ...” In some later sources, there are other opinions related 
to the nickname “center” . 

 
The first duty as the Khalwati-Sunbuli Sheikh 

Merkez Efendi was married when he joined to Sheikh Sunbul Sinan 
Efendi, therefore he could not stay at the dergâh (dervish lodge) and continued 
his Sufi education from home. After receiving the caliphate (diploma) from 
Sunbul Efendi, he became a sheikh in the Halveti tekke in Aksaray, known as 
Kogac  Dede or Sevindik Dede. After being engaged in activities here for some 
                                                            
1 Kemalpa azade Shemseddin Ahmed, Risâle fî devrâni 's-süfiyye, India Office Library and 

Records, Or. 12933, vr. 2a-b. 
2 Besir Efendi, Semâ ve Devrân Risaleesi, Süleymaniye Library, Esad Efendi, nr. 1352, vr. 

(46a). 
3 Yûsuf b. Yâkub, Menâk b-  erîf, p. 47-48; Hulvî, Lemezât, vr. 220a-b. 
4 Hulvî, Lemezât, vr. 221a. 
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time, he was sent by Sunbul Efendi as a sheikh to the tekke in the complex 
built by Hafsa Sultan, the mother of Suleiman the Magnificent, in Manisa. 
Since Kanuni was in Manisa as a “sanjak bey” at that time, Merkez Efendi 
must have gone to this city before the year 926 (1520) ,1 when Kanuni came to 
the throne. It is stated in the resourses that prince Kanuni also participated in 
the Merkez Efendi’s halakas here and even cried at times from his influential 
conversations.2 

In some of his later papers it is rumored that Merkez Efendi worked as a 
doctor in the hospital (Daru h-shifa) of the social complex in Manisa, where 
every year, during the Nevruz time he distributed the paste (famous mesir 
paste, Nevruziye) prepared from various spices to the poeple for health. It is 
known that the authors lived in Merkez Efendi’s period never mentioned this 
phenomenon and that the construction of such a hospital was completed in 946 
(1539), long after Merkez Efendi left Manisa, so all these makes this 
information doubtful.3 Huseyin Vassaf Efendi (d. 1929), one of the late Sufi 
authors, summarizing all information about the Mesir paste as a medicine and 
an invention of Merkez Efendi, says: 
I heard from some sheikhs that Merkez Efendi worked as a physician while was 
in Manisa and that he treated one patient here. I asked this to Sheikh Zekai 
Efendi, one of the Sunbuliyye sheikhs, but he said that had no information 
about it. One person from Manisa told me that Nevruziyya (Mesir paste) was 
invented by Merkez Efendi and generally distributed among the people of 
Manisa during Nevruz celebrating in March. Since this story has been told for 
approximately 350 years, it must have some origin”. 4 

Emel Esin, who stated herself as one of descendants of Merkez Efendi, in 
her article about sheikh wrote that the recipe of the Mesir paste is very similar 
to the recipe described in one sufi tractate of Ilyas Khorosani, related to the 
khalvet procedure. According to him, such food must be eaten for iftar during 
the “third khalvat”. 5 In this case, we can speak about the following possibility: 
Merkez Efendi applied this prescription to his disciples whom he put in the 
khalvat during his sheikhdom in Manisa, and later, when the people learned 
about it from the dervishes, he prepared the same prescription and started to 
distribute it to other people for health. Probably, after this incident, Merkez 
Efendi became popular as a doctor among the people. Indeed, it is well known 
that many other sheikhs are similarly known among the people as doctors, 
because they used to treat some diseases of unknown origin with the medicines 
prepared from plants or using their own healing breath.6 

                                                            
1 Yusuf b. Yakub, Menâk b-  erîf, p. 53; Hulvî, Lemezât, vr. 221a. 
2 Hulvî, Lemezât, vr. 221a. 
3 Feridun M. Emecen, XVI. Manisa Accident in the21st Century, Ankara 1989, p. 96. 
4 Hüseyin Vassâf, Sefîne-i Evliyâ-  Ebrar, Süleymaniye Ktp., Yazma Ba lar, c. III, nr. 2307, 

III, 268. 
5 Emel Esin, “Merkez Efendi ile ah Sultan Hakk nda Bir Hâ iye”, TurkiyatMecmûesi, XIX 

(1977-1979), Istanbul 1980, p. 75. 
6 For some sheikhs known as doctors in the Ottoman Empire, see Re at Öngören, “Ottoman 

Sûfîlerin farkl  Toplum Kesimleri ile li ki Tarzlar ”, Journal of Islamic Studies, III (1999), p. 
20-21. 
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 Sheikh in a Halveti-Sunbuli Post 

Upon the death of Sunbul Efendi in Muharrem 936 (September 1529) 
Merkez Efendi came from Manisa to Istanbul. According to the records, 
Sunbul Efendi did not say who would replace him in the Koja Mustafa Pasha 
dergah, but demanded be obeyed whoever is succeeded. According to the 
information recorded by Yusuf Efendi about lives of Sunbul Efendi and 
Merkez Efendi in his paper on the Khalveti sheikhs, based on the information 
he learned from his father Yakub Caliph, close to his death the followers asked 
Sheikh Sunbul Sinan Efendi : “To whom do you assign your duty?”. He 
replied: “the Almighty Allah determines it. Even if a black slave (abd-i-
habeshi) head up you, obey him, never misprize him." 1 According to Hulvi's 
records, he replied: “Whichever of our caliphs (successors) comes first from 
the province, our prayer rug is his.” 2 Ten days after his death, when Merkez 
Efendi came to the dergah in Istanbul to replace him no one took care of him 
first. Only Yakub Caliph who had grown up close to Sunbul Efendi, 
remembered Sheikh Sunbul’s will and immediately invited Merkez Efendi to 
his room. Rumour has it that Yakub Efendi went to bed that night waiting an 
inspiration in his dream. He sees in his dream that the pulpit has been placed on 
a high place and everyone is waiting for a person to speak here. Then Merkez 
Efendi went to the podium with a green turban. When sheik sit on the bench, 
the green turban on his head turned black. At this time someone said loudly: 
“the green is the colour of the Sharia and the black is the image of the Tariqa. 
The Sharia and Tariqa of this man are permissible.” When he woke up, he 
realized that the person Sunbul Efendi was pointing to for his position was 
Merkez Efendi. He immediately swore an alliance to him. Some of the other 
dervishes also swore alliance to him.3 This dream was recorded by Nevizade 
Atai with some differences. However, he additionally stated that Merkez 
Efendi took place in the dais and made an interpretation (made a tafsir) of the 
sura “Taha” from Holy Quran, and since it was also one of the names of the 
Prophet Muhammad (s.a.s.), it meant that the sheikh was competent for 
initiation (irshad) on the Muhammedian path .4 

Thus, Merkez Efendi started his irshad activitiy as the representative of the 
Sunbuliyya branch established by Sheikh Sunbul Sinan Efendi. As was mentioned 
above, Sunbuliyya branch is the continuation of the Jamaliyye, one of the main 
branches of the Khalwatiyya Order. The Koja Mustafa Pasha Complex, which was 
allocated to the Jamal Khalveti, the founder of the Jamaliyye, was accepted by 
other Khalvety branches of Istanbul as the main Khalwety tekke (Asitane) in the 
Ottoman capital city. Like in other Khalveti branches, in Sunbuliyya, the 
disciplining of nafs, the recitation of Allah’s seven names, khalvet and 
abstemiousness (riyazat) are among the basic principles of the tariqa. Again, as in 
all branches of Khalwatiyya, in Sunbuliyya, the disciples read the “Vird-i Settar”, 
                                                            
1 Yusuf b. Yakub, Menâk b-  erîf, p. 54. 
2 Hulvî, Lemezât, vr. 221a. 
3 Yusuf b. Yakub, Menâk b-  erîf, p. 54-55. 
4 Nev 'îzâde Atâî, Hadâiku 'l-hakâik fî tekmileti ' -Sekâik (n . Abdulkadir Özcan), II, Istanbul 

1989, p. 205. 
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prepared by Sheikh Yahya-i Shirvani every day. However, there are also some 
features that distinguish the Sunbuli rituals from the Khalvatiyya in terms of form. 
The most important of these is that Khalvetis started the dhikr ritual by reading the 
Surah al-Mulk and the Sunbulis started by bringing Salat and salutation to Prophet 
Muhammad (s.a.s.). Rumour has it that on one Friday, as it was the custom, 
Sunbul Sinan recited the Surah al-Mulk at the beginning of the ritual, then he saw 
as the siluet of the Prophet (s.a.s.) entered the Tawhid-hane, so he stood up and 
saluted him. Since this time it has become a tradition to recite Sunbuli salat 
accompanied by special musical composition in the rituals. Using the Sunbuli 
crown with very sharp hillock and recitation of the chaunt “ Safha-i sadr nda dâim 
â k n efkâr  hû ” in the Huseyni makam, whose lyrics belong to Jamal Khalveti, 
before the every week devrani dhikr in the Asitane are elements that distinguishes  
Sunbuliyye from other Khalwatiyya branches.1 

 
Affinity with court and the Army Sheikdom 

According to the deed of bestowment dated 959 (1551-1552) relating to 
the bath and outbuildings of the Merkez Efendi complex in Istanbul,2 Merkez 
Efendi married to Shah Sultan, daughter of Yavuz Sultan Selim, and from this 
marriage was born his son, Ahmed Chelebi. According to the data of Emel 
Esin, a descendant of Merkez Efendi, this marriage took place between 918-
926 (1512-1520) while Merkez Efendi was in Manisa, but did not last long. 
Later Shah Sultan married to Lutfi Pasha. There are also those who say that her 
marriage to Merkez Efendi took place after Shah Sultan’s divorce from Lutfi 
Pasha.3 If we take into account the course of events recorded by Khalwati-
Sunbuli sheikhs Yusuf bin Yakub and Hulvi, 4 we must necessarily to conclude 
that this marriage took place after her divorce from Lutfi Pasha. However, 
considering the fact that Ahmed Chelebi was born from this marriage and that 
he was old enough to replace his father in his post, Emel Esin argues that it 
would not be historically possible for Merkez Efendi to marry Shah Sultan 
after her divorce from Lutfi Pasha. There are also those, who do not consider 
this marriage possible due to the extreme difference in age between them.5 It’s 
also not known whether Merkez Efendi’s marriage to Mirza Baba's daughter 
continued at the time of his marriage to Shah Sultan or not. According to the 
same document, Merkez Efendi had two other sons, namely Dervish Chelebi 
and Ali Chelebi. These children, whose mother was not mentioned and who 
were apparently not alive at the time of the writing of the document, as well as 
his daughter, Ummi Hatun (mentioned in the Shah Sultan reference, Esin, p. 
82) were probably born from the first marriage of Merkez Efendi. In the 
Ottoman Authors it is stayted, that Ahmed Chelebi also had a brother named 
                                                            
1 Hür Mahmud Yücer, “Sünbüliyye”, D A, XXXVIII, 139. 
2 This foundation was published by Emel Esin in Latin letters. see. Emel Esin, “Merkez Efendi ile 

ah Sultan Hakk nda Bir Hâ iye”, TurkiyatMecmûesi, XIX (1977-1979), Istanbul 1980, p. 75. 
3 Vassaf, Sefîne-i Evliyâ, III, 271; M. As m Çal ko lu, Sünbül Efendi ve Merkez Efendi ' n 

Resimli Ya at  veHüviyetlar , Istanbul 1960, p. 46. 
4 see Yusuf b. Yakub, Menâk b-  erîf, p. 53; Hulvî, Lemezât, vr. 225A 
5 Ali Haydar Bayat, “Yeni Kaynaklar n I nda Merkez Efendi ve Hakk nda Baz  Falluklar n 

Düzeltilmesi”, Türk Dünyas  Ara t rmalar , LXV (1990), p. 121-131; 
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Rajab.1 Chal koglu says that there is a rumor that the child born of Shah Sultan 
bears the name Rajab, without mentioning Ahmed Chelebi.2 

There has been a close tekke-madrasa relationship as well as remarkable 
tekke- statesmens solidarity in the Ottoman Empire due to the respect and 
support demonstrated from the goverment administrators to Sufi people since 
its establishment. Thus, many Sufis, who came to Anatolia as immigrants from 
various regions before the establishment of the Empire formed the basis for the 
next activities in this geography. They settled in villages and also in completely 
empty and secluded places, engaged in agrocultural and farming activities here 
and made them suitable for settlement. These dervishes, including veterans and 
those who participated in the conquests, established many tekkes (dervish 
lodges) along the borders, which significantly facilitated the operation of army 
during military operations. These selfless efforts of Sufis influenced the state 
administrators and brought their support. As a result, they were given acquittals 
for official settlement in these lands, for some of them were set up new tekke 
and they were exempted from some taxes.3 In the centuries following the 
foundation period, a self improvement of sheikhs in such fields as medicine, 
astronomy, music, calligraphy, painting, embroidery, divitism, floriculture and 
etc. not only enabled some tekke to become institutions that also functioned as 
“Schools of Fine Arts” or “Hospitals”, but deepened their relations with state 
administrators. In addition, the sheikh’s modest attitude towards the large 
donations made by statesmen personally to them strengthened the trust in them. 
This atmosphere of trust caused many statesmen, especially the sultans, to visit 
the sheikhs of the tariqa in their tekke and consult with them on some issues, 
and even to be influenced so much that to receive dhikr from them.4 Some 
sheikhs like sheikh al-Islams performed coronation ceremonies and the sword-
siege ceremonies of Sultans or prayed for success of the military operations. 
Some sheikhs were invited to the Sultan’s palace and the courtiesrs also 
benefited from their conversations. Over time, as in the case of Merkez Efendi, 
between sheikhs and statesmen also formed a kinship. Among them there were 
those, who were paid salaries due to their Sufi activities and those who 
appointed to such positions as sheikh al- Islam’s deputy, mufti, kazyasker, 
judge (kady), royal imam, mentor for prince, teacher, preacher, clerk, merchant 
sheikh, hekimba  (main doktor) and astrologer. One of the duties assignet to 
them was “The Army sheikdom”. Especially the sheikh’s sermons, organized 
for raising the morale of the army during the military campaigns had serious 
impact on the realization of the conquests.5 In this context, Kanuni Sultan 
                                                            
1 Bursal  Mehmed Tâhir, Ottoman Authors, Istanbul 1333, I, 23. 
2 The Illustrated Life and Identities of M. As m Çal ko lu, Sünbül Efendi and Merkez Efendi, 

Istanbul 1960; 
3 For documents, see. Ömer Lütfi Barkan, “Foundations and Assignments as a Settlement and 

Colonization Method in the Ottoman Empire: Colonizer Turkish Dervishes and Zâviyler of the Istîlâ 
Revolutions”, VD, II (1942), Istanbul 1974, p. 282, 288, 290-292, 294, 296-299. 

4 see Re at Öngören, “Ottoman Sûfîlerin farkl  Toplum Kesimleri ile li ki Tarzlar ”, Journal 
of Islamic Studies, III (1999), p. 20-21. 

5 For the sheikhs who participated in the campaigns with the Ottoman army from the foundation to the 
period of the Central Master, see. Re at Öngören, “Ottoman Sûfîlerin farkl  Toplum Kesimleri ile 
li ki Tarzlar ”, Journal of Islamic Studies, III (1999), pp. 10-12; a. mlf., Történte Bir Ayd n 
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Suleyman appointed Merkez Efendi, whom he had the opportunity to get 
closely to know by participating in his halaqa in Manisa, as an Army sheikh 
when he went on the Corfu campaign in 1537.1 

 
Merkez Efendi’s Sufi/Religious activities and successors 

Although Merkez Efendi was mostly domiciled in the Koja Mustafa Pasha 
dergah in Istanbul, where Sheikh Sunbul Sinan Efendi continued his irshad 
practice, from time to time he also was visited other tekkes. In addition, he was 
preaching in the Fatih and Hagia Sophia mosques. Merkez Efendi, who was 
“sahib-i tertib”, becouse had never missed any namaz since his childhood, 
emphasized that the namaz should be performed together with the congregation 
(cemaat namaz ). During his travels in Istanbul and Anatolia, he rode on his 
donkey and went to the community, told them about the rules and prohibitions 
of the religion, when met the children studying in school gave them gifts and 
tryed to make them happy, and warned farmers in the field not to mistreat the 
animals.2 

On the other hand, he was trying to reach to wider audiences by sending to 
different regions those dervishes who completed his spiritual education and get 
permission (icazet). He sent one of his leading successors, Caliph Yakub 
Germiyani to the city of Yanya, now settled in northern Greece. When the 
above mentioned Shah Sultan, nurse of Kanuni Sultan Suleyman, went to this 
city with her husband Lutfi Pasha, who was appointed as the governor (bey) of 
Yanya, she obeyed Yakub Efendi. When Lutfi Pasha became the beylerbeyi of 
Karaman in 940 (1533) she come back and started to establish close relations 
with Merkez Efendi. This proximity provided some financial opportunities for 
the spread of Khalwatiyya Order, to which Merkez Efendi belonged, and he 
appointed foundations for the tekke and mosque (where the tomb of the 
Merkez Efendi is located today) that Merkez Efendi had built outside 
Yenikapi.3 It is reported that Merkez efendi found some spring near the tekke, 
which is believed to be healing, and soon a bath was built here. This area, 
which was an empty land at that time, soon became full of people and started to 
be known as the “Merkez Province” of the region.4 

In 1533 (or after 1537) Shah Sultan built a mosque and zawiya (a small 
drervish lodge) on her own land in Eyup and added another mosque to them in 
963 (1555-1556), which could be used also as Tawhidhane. When her husband 
Lutfi Pasha became a grand vizir in 946 (1539), she built one else mosque and 
zawiya next to their palace in Davutpasha. Merkez Efendi appointed first one 
of his successors, Gomleksiz Mehmed Efendi, and upon his death in 951 
(1544), Seyyid Abdulhalik Efendi to the zawiya in Eyup, and upon the request 
of Shah sultan Yakup efendi from Yanya to a Zawiyah in Davutpasha and his 

                                                                                                                                                             
Tarikat  Zeynîler, stanbul 2003, p. 87; a. mlf., Ottoman Sufism in Anatolia Sufis State and Ulemâ 
[XVI. Century], Istanbul 2003, p. 269-273. 

1 Yusuf b. Yakub, Menâk b-  erîf, p. 53; Hulvî, Lemezât, vr. 223a. 
2 See Yusuf b. Yakub, Menâk b-  erîf, p. 53; Hulvî, Lemezât, vr. 223a-224a. 
3 Hulvî, Lemezât, vr. 225A 
4 Yusuf b. Yakub, Menâk b-  erîf, p. 56; Hulvî, Lemezât, vr. 225A 
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son-in-law Seyyid Muslihuddin to the zawiya outside Yenikapy, that he had 
built.1 

Merkez Efendi sent his son Ahmed Chelebi to Baba Nakkash Tekke 
located in Uskudar-Nakkashtepe,2 Köse Muhyiddin Efendi from his other 
successors to the zawiya builtby him next to Odabash  Mosque in stinye, 3 
Abdi Efendi from Antalya, Finikya first to the zawiya located next to Sultan 
Bayezid Mosque in ncekeze, and then to the Memar Acemi Tekke located in 
Fatih, Ahmed Cheleby from Karaman 4 to the Tercuman Yunus zawiya 
(Dira man Tekke) in Fatih, Shemseddin Ahmed Efendi, known as Uzun 
Shems, 5 to the Tekke he had built in his hometown Tire, Ayd n,6 Ahmed 
Beshir efendi from Kutahya to the Tekke he had built in his village Garbalc , 7 
and Bihishti Ramazan Efendi from Vize to the zawiya he had built in Chorly 
burg in Trakya.8 

In addition, as it is understood from the Haseki Complex vakfiyya dated 
1551 (registered under No. 2194/95811) presented in Turkish Islamic Arts 
Museum, Merkez Efendi had built a mosque in the village Sari Mahmudlu, 
where he was born, and one of his sheikhs served here.9 It is stated, that people 
attributed to Merkez Efendi additionally one chilehane and school in the same 
village and another madrasa and well in the center of Denizli. 10 Although it is 
known that his son Ahmed Chelebi went to his hometown Denizli after his 
bustle in Baba Nakkash zawiya, there is no information about the activities of 
Merkez Efendi there. 

 
After his death 

Merkez Efendi, who was acknowledged as “stupendous and restitudinous 
person, like sahabe”, passed away in 959 (1551-52) at the age of 90, after a 
fruitful long life. Funeral prayer was performed by Sheikh al-Islam Ebussuud 
Efendi in the Fatih Mosque and he was buried next to the dergah builted 
outside Yenikap . Sheikh al-Islam characterized him as: in the world we saw 
only him as a guileless man and dated his death in this verse: “Let’s Allah 
make light (nur) the center of his circle”.11 

After Merkez Efendi, who is stated to have more than five hundred 
successors when died, the resourses give contentious information about who 
took his place in the Koja Mustafa Pasha dergah: his son, Ahmed Chelebi or 
Yakub Caliph. As it is undrstood from Nevizade Atai and Hulvi records, first 
                                                            
1 Hulvî, Lemezât, vr. 225A 
2 Hulvî, Lemezât, vr. 225b. 
3Atâî, Hadâiku 'l-hakâik, p. 360; Hulvî, Lemezât, vr. 226a. 
4 Hulvî, Lemezât, vr. 283a-b. 
5Atâî, Hadâiku'l-hakâik, p. 203. 
6 Atâî, Hadâiku'l-hakâik, p. 193 
7Atâî ,Hadâiku'l-hakâik, p. 203-204. 
8 Bursal , Ottoman Authors, I, 42. 
9 Ali Haydar Bayat, “Yeni Kaynaklar n I nda Merkez Efendi ve Hakk nda Baz  Falluklar n 

Düzeltilmesi”, Türk Dünyas  Ara t rmalar , LXV (1990), p. 121-131; 
10 The Illustrated Life and Identities of M. As m Çal ko lu, Sünbül Efendi and Merkez Efendi, 

Istanbul 1960; 
11  See Yusuf b. Yakub, Menâk b-  erîf, p. 56; Hulvî, Lemezât, vr. 225b. 
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Ahmed Chelebi sat in the post and when he willingly left his post in a time, he 
was replaced by Yakub Caliph . 1 

Although there is no written papers from the pencil of Merkez Efendi, 
some of his chants (ilahi) are found in the relevant literature. Three of them, in 
which he used the Merkezi pseudonym, with an explanation of the contained 
notions, were published by Ismail Yak t .2 
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