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A Place Between Simulation and Reality After Its Reconstruction: Bursa Mevlevi Lodge

Yeniden Ihyast Sonrast Simiilasyon ve Gergeklik Arasinda Bir Mekdn: Bursa Mevlevihanesi
Can Ulusoy”

Abstract: The Bursa Mevlevi Lodge was reconstructed in accordance with its historical form and reopened in
2023 under the name Bursa Mevlevi Lodge and Museum. However, the building has not been officially
registered as a museum, while its different sections simultaneously serve ritual, exhibition, and educational
functions. This institutional and functional fragmentation raises the question of how the space should be
conceptually defined. Based on post-2023 activities and the actors involved in them, this study argues that the
site operates simultaneously as a museum, a cultural center, and a simulation of a Mevlevi lodge.

Within this framework, the study examines the contemporary status of the Bursa Mevlevi Lodge through the
concepts of place attachment, place-memory, social memory, the tourist gaze, and simulation theory, while
also considering the historical trajectory of Mevlevism in the Republican era. Methodologically, the research
adopts a qualitative case-study design with ethnographic sensitivity. Data were generated through participant
observation, systematic monitoring of activities conducted at the lodge over a two-year period, and the
evaluation of rituals, performers, and participation patterns.

The findings indicate that attempts to revive the space as a functioning Mevlevi lodge generate a hyper-real
simulation, particularly due to the historical discontinuity of Mevlevism as an institutional religious order. At
the same time, educational programs, Sufi cultural activities, and historically grounded commemorative
practices have strengthened the site's connection with historical reality. The study concludes that the Bursa
Mevlevi Lodge can most coherently function as a cultural center dedicated to transmitting Sufi heritage, rather
than as an authentic revival of a Mevlevi lodge. More broadly, the article proposes an analytical framework for
evaluating reconstructed religious spaces through the relationship between memory, authenticity, and
simulation.

Keywords: Bursa Mevlevi Lodge and Museum, place-memory, simulation, Mevlevisim, tourist gaze.

Oz: Bursa Mevlevihanesi aslina uygun olarak 2023’te yeniden insa edilmistir. "Bursa Mevlevihanesi ve
Miizesi" adiyla agilan bu mekan, Mevlevihane olarak kastedilen semédhane ve miize olarak tanimlanan,
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geemiste matbah-1 gerif ve meydan-1 serif olarak kullanilan binalar iizerinden iki ayri islevle tanimlanmaistir.
Ayrica bu isimde s6z konusu edilmeyen, eskiden dedegén hiicreleri olan bdliimde, Farsca ve Osmanli Tiirkgesi
gibi dersler verilmektedir. Yalniz mekan, miize olarak tescillenmemistir. 2023 sonrasi faaliyetler ve icra
edenler incelendiginde, mekanin ayni anda bir tekke, miize ve kiiltiir merkezi olarak vasiflandirildig:
goriilmektedir. Islevsel parcalanma ve miiphemlik, mekanin hangi kimlikle vasiflandirilacagi sorununu ortaya
cikarmaktadir. Nitekim bu sorun dahilinde, mekanin tekke olarak kullaniminin, bir "Mevlevihane
simiilasyonu" yaratarak hiper-gercek bir pozisyona kargilik geldigi tespit edilmistir. Mevleviligin tarihe mal
olmus bir tarikat oldugunun dikkate alinmasi, gerceklik ile kuracagi bag agisindan zaruridir.

Bu baglamda, Mevleviligin Cumhuriyet asrindaki serencami, mekan bagi, hafiza-mekan, toplumsa hafiza,
turist bakist kavramlar1 ve simiilasyon teorisi ¢ergevesinde tartisilmistir. Etnografik duyarlilikla nitel durum
calismasi, analiz yontemi olarak benimsenmistir. Bu ¢er¢evede, iki yildan uzun bir siire Mevlevihane'deki tiim
faaliyetlere katilim, takip ve tespit neticesinde; faaliyetler, icracilar ve rakamsal veriler degerlendirilmistir.

Bu calisma, mekéanin ancak bir kiiltiir merkezi olarak vasiflandirilmasiyla, gergeklik zemininde faaliyet
gosterilebilecegini savunmaktadir.

Anahtar Kelimeler: Bursa Mevlevihanesi ve Miizesi, hafiza-mekan, simiilasyon, Mevlevilik, turist bakisi.
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Structured Abstract:

This study aims to examine the contemporary functional and ontological status of the Bursa Mevlevi
Lodge, reconstructed and reopened in 2023. The limited literature on how revived Sufi spaces are positioned
in relation to social memory, cultural heritage, and authenticity constitutes the principal research gap.
Accordingly, the study seeks to determine whether the Bursa Mevlevi Lodge should be defined as a dervish
lodge, museum, or cultural center, and to explain its position on the simulation—reality spectrum.

The research adopts a qualitative case study design with ethnographic sensitivity. The dataset consists
of post-2023 activities at the Bursa Mevlevi Lodge, participant observations, spatial practices, and historical-
literary sources relevant to Mevlevism. Active participation was undertaken in all programs, particularly after
October 2024, while sema ceremonies, Mesnevi readings, rituals, cultural activities, and their performers were
systematically documented. The data were analyzed through a historical-comparative framework informed by
theories of cultural memory, place attachment, the tourist gaze, and simulation.

The findings demonstrate that the Bursa Mevlevi Lodge cannot be explained through a single
institutional identity. Simultaneously, it functions as a museum, cultural center, and a “simulation of a Mevlevi
lodge.” Although the place bears the name Bursa Mevlevi Lodge and Museum, the fact that Mevlevism no
longer exists as a religious order indicates that the historical institutional character of the Mevlevi lodge can
no longer be sustained in its original form. However, the public expectation that this place, administered by the
Bursa Metropolitan Municipality, should adopt a mode of operation befitting its historical role creates a
significant contradiction.

The performative and professionally organized nature of many sema ceremonies indicates a shift
toward cultural representation rather than an authentic religious setting. Although Mevlevism no longer exists
as an institutional religious order, the continued public use of Mevlevi titles, garments, and symbolic
representations by performers contributes to the reproduction of Mevlevism in a simulated form. However,
Ottoman Turkish studies, Persian language course, activities introducing different Sufi schools, and programs
prepared for special days such as Ashura, Nevruz, Mi’raj Night have emerged as elements that strengthen the
place's connection with historical reality after 2024. The findings suggest that organizing activities in
accordance with the present institutional reality of a reconstructed space, rather than attempting to reproduce
its historical form directly, may reduce the risk of producing a simulated environment.

The study concludes that the Bursa Mevlevi Lodge cannot be fully categorized as an authentic dervish
lodge, yet neither can it be reduced to a museum or tourist spectacle. Rather, it is most appropriately understood
as a cultural center transmitting Sufi heritage. This finding suggests that reconstructed religious-historical
spaces should be evaluated not solely through architectural restoration but also through social memory, ritual
continuity, and cultural policy. In this respect, the study offers a new analytical framework for understanding
the relationship between simulation and reality in reconstructed sacred spaces.

Keywords: Bursa Mevlevi Lodge, place-memory, social memory, simulation, Mevlevism, tourist
gaze.

saliall Ladlal)

L@.;Lfﬁs\)um A.\;\ G_d\ ‘MJJ.\&MJS}AS‘MSJJ)&AULA‘ @}X}LJY\}GS.\L}M ea}\t_\mé\ M\JJ.“ 532 k_u‘g..!
L@-ﬁ)\.& @L&}L\;‘ JL!.AX\MS}.AM Cleliagll cm}a.y«_\s.&ul}l_uwd\ a_:\_uaﬁl\c\_m}m@wj\wl b);ﬁj‘ MJ 2023 (:LD ‘JJM
@M}I}J\M&u&ayk;’_mu\s ‘J‘LAMJM&‘M‘JJS‘W‘&J“GM‘} ﬂba‘}”e}g&q} ‘Lgls.\ﬂ L_\b.\”} M.\:;Lu;‘)]\ o)S\.ﬂ\.v
8‘}\}DEM\WM\QJ§H‘WW}AM&JMJ@M‘QS\AJ\)S‘)A}‘ CMJ‘ 64:\5}»447\541.@3*4}.\&4‘));

Lislata) 3l il e Gl de gaae i3Sy Al e @Y Aulual) Gl de 53l QAL Al ) grgia Al Hall Ciaate |
Aalaiall Zana¥) s Adg Ul jabeaal) cuila L;\ Al il jlaall 5 A jlally llaadlall5 2023 ale ax a5 (A Lglsall 4SS
\)dceq_\.euu};c462024dj}“ua /)A).\S\mw‘}[)cc.q\)ﬂ\b\u@mﬁ)wuauld)uﬁj M}l}d\w#b
Sl ) s ool Ay i ) (& bl Q\ﬂi} Lale Gaatldll 5 AN bl 5 g gilall 5 g siiall Clel i g Landl
ulSlAA\} M,_\;w\ )L.J\} «uls,db. .LLU)Y\} ‘4:\513.\]\ a)S\J\_

www.turkishstudies.net/religion



2736 Can Ulusoy

M\@&;@d}ncjwﬂsmh\}myaﬁJm\@uﬂu&yuwuﬁh}b&nmui@mxﬁ

-u.UHId\})u\a‘«u)};@m}bd\u;.ujm» H\LLQ.'U\SA\ U‘L}“?‘:)S\g;cj «MJX}A /' olSlA.A»J ‘@\AJ\ )SJA\}

KLy umw@)Huj\,mus,unwmémﬁh@ﬂ\wﬂ\@\u|@umﬁmamﬁ@‘a}m}sﬂu
b)ﬁpbaﬁ@@&@;)&\e);d@e;umm&m‘Ls‘).\ﬁ\-h.a)}.\maba).\.‘ud.ﬂ\cu\S.d\|JAMU\JM\CA}J\UU

A QA lind ) sl o Gl o LGB ) landl o o 0 3l (i) ool A4 dmlll e,
M Al asDUal 5 ey b gl YT alattl 8 s sall i el (8 i Fsns 3o Lgim 3 2 b gl 355 el (30 1 e
litiey Aty yeil) Aafil) 5 A ) Al 50 5 edplaliall Aadl) s 0 o e AlSlaa s ) sea 8 4 5dsall L) ke ) (8 agasy &y e )
alie lebia s 2024 ple ey )y 8 eyl Al g ¢ 3g il 5 el sile @M&\u@h&\@@l@q\)ﬂb A gall 3kl
uA‘)!J.\ ‘a.\.\.mud.\c\ omugl)l\suuﬂ\g\)llc.qu\}\.q\.,ud;m‘we.\huu\él C"L"d\ ).\.uu} @.\)Lﬂ\w\yu@\b\.\.\)\ J)’_\
LlSlae A )l e Iy G 4l (e 68 0 8 ) saay Ay S 46 g L) B0l ) A glae,

o I (S Y LS cAlal L5 L 5 SIS it it (S Y Ay 53 8 bl 25 0 () Al (sl

O (o)) At 38 iy | sl ) Sy i VUGS 135S 5 Aoy ¢330 smd e coliaill 138 agdd L5 oalons 2ge 5f Cinia

Lelaa¥) 5 SIA ¢ s 8 Wil Jr codny (5 lenad) areil) OYA (o (il L iy s sladll sy Uil 5 diall lelLiaillc

il liadll 8 a5l g BlSLaall (s AEDR) agdl Maam Gl 1 5] sl jall i ¢ alhaiall 138y s AN bl 5 ¢ silall &y 51 a5
(8 Madl) dssiall,

alanad) 5kl ¢y 5l gl elSlaal) e Laia¥) 5 SIAN ¢ LRl 5,813 dan 50 Ay sl sal) 4S5 sdpalidal) clalSl),

Résumé Structuré:

Cette étude vise a examiner le statut fonctionnel et ontologique contemporain du Mevlevihane de
Bursa, reconstruit puis rouvert au public en 2023. La principale lacune de la littérature réside dans le nombre
limité de travaux consacrés au positionnement des espaces soufis réactivés au regard de la mémoire sociale, du
patrimoine culturel et de la notion d’authenticité. Dans cette perspective, I’étude cherche a déterminer si le
Mevlevihane de Bursa doit étre défini comme une loge derviche (tekke), un musée ou un centre culturel, tout
en expliquant sa position sur le continuum entre simulation et réalité.

La recherche adopte une démarche qualitative fondée sur une étude de cas a sensibilité
ethnographique. Le corpus empirique est constitué des activités organisées au Mevlevihane de Bursa apres
2023, des observations participantes, des pratiques spatiales ainsi que des sources historiques et littéraires
relatives au mevlevisme. Une participation active a été assurée a I’ensemble des programmes, en particulier a
partir d’octobre 2024, tandis que les cérémonies de semd, les lectures du Masnavi, les pratiques rituelles, les
activités culturelles et les acteurs impliqués ont fait 1’objet d’une documentation systématique. Les données
ont été analysées selon une approche historico-comparative, éclairée par les théories de la mémoire culturelle,
de I’attachement au lieu, du regard touristique et de la simulation.

Les résultats montrent que le Mevlevihane de Bursa ne peut étre interprété a travers une identité
institutionnelle unique. Il remplit simultanément les fonctions de musée, de centre culturel et de « simulation
d’un Mevlevihane ». Bien que I’établissement porte officiellement le nom de « Musée et Mevlevihane de Bursa
», la disparition du mevlevisme en tant qu’ordre religieux institutionnel implique que le caractére institutionnel
historique du Mevlevihane ne peut plus étre maintenu dans sa forme originelle. Toutefois, 1’attente du public
selon laquelle ce lieu, administré par la Municipalité métropolitaine de Bursa, devrait fonctionner
conformément a son réle historique engendre une contradiction majeure.

La dimension performative et 1’organisation professionnelle de nombreuses cérémonies de semd
témoignent d’un déplacement vers une représentation culturelle plutot que vers un cadre religieux authentique.
Bien que le mevlevisme n’existe plus en tant qu’ordre religieux institutionnel, 1’'usage continu par les
exécutants des titres mevlevis, des vétements traditionnels et des représentations symboliques contribue a la
reproduction du mevlevisme sous une forme simulée. En revanche, les enseignements d’ottoman, les cours de
langue persane, les activités de présentation des différentes confréries soufies ainsi que les programmes
organisés a I’occasion de journées particulieres telles que 1’ Achoura, Nevruz et 1a Nuit de I’ Ascension (Mi rdj)
sont apparus, aprés 2024, comme des éléments renforcant I’ancrage du lieu dans sa réalité historique. Les
résultats suggérent que 1’organisation des activités en adéquation avec la réalité institutionnelle actuelle d’un
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espace reconstruit, plutdt que la reproduction directe de sa configuration historique, est susceptible de réduire
le risque de produire un environnement simulé.

L’étude conclut que le Mevlevihane de Bursa ne saurait étre pleinement qualifié de tekke authentique,
pas plus qu’il ne peut étre réduit a un musée ou a un simple spectacle touristique. Il convient plutot de le
considérer comme un centre culturel dédié a la transmission du patrimoine soufi. Cette conclusion met en
évidence que les espaces religieux et historiques reconstruits doivent étre évalués non seulement a travers leur
restauration architecturale, mais également a I’aune de la mémoire sociale, de la continuité rituelle et des
politiques culturelles. A cet égard, cette recherche propose un nouveau cadre analytique permettant
d’appréhender les relations entre simulation et réalité dans les espaces sacrés reconstruits.

Mots-clés: Mevlevihane de Bursa, mémoire du lieu, mémoire sociale, simulation, mevlevisme, regard
touristique.

Resumen Estructurado:

Este estudio tiene como objetivo examinar el estatus funcional y ontologico contemporaneo del
Mevlevihanesi de Bursa, reconstruido y reabierto al publico en 2023. La principal laguna de la literatura
radica en la limitada atencion prestada a la forma en que los espacios sufies revitalizados se posicionan en
relaciéon con la memoria social, el patrimonio cultural y la autenticidad. En este contexto, la investigacion
pretende determinar si el Mevlevihanesi de Bursa debe definirse como una tekke (logia derviche), un museo o
un centro cultural, asi como explicar su ubicacion dentro del continuo entre la simulacion y la realidad.

La investigacion adopta un disefio cualitativo de estudio de caso con sensibilidad etnografica. El
corpus de datos esta constituido por las actividades desarrolladas en el Mevlevihanesi de Bursa desde 2023, las
observaciones participantes, las practicas espaciales y las fuentes historicas y literarias relacionadas con el
mevlevismo. Se participdé activamente en todos los programas, especialmente a partir de octubre de 2024,
documentandose de manera sistematica las ceremonias de semd, las lecturas del Masnavr, los rituales, las
actividades culturales y los actores implicados. Los datos fueron analizados mediante un enfoque histdrico-
comparativo sustentado en las teorias de la memoria cultural, el apego al lugar, la mirada turistica y la
simulacion.

Los resultados demuestran que el Mevlevihanesi de Bursa no puede explicarse a partir de una unica
identidad institucional. De manera simultanea, desempefia las funciones de museo, centro cultural y
«simulacion de un Mevlevihanesi». Aunque el lugar lleva oficialmente el nombre de «Museo y Mevlevihanesi
de Bursay, el hecho de que el mevlevismo haya dejado de existir como orden religiosa institucional indica que
el caracter institucional historico del Mevlevihanesi ya no puede mantenerse en su forma original. Sin embargo,
la expectativa publica de que este espacio, administrado por el Municipio Metropolitano de Bursa, adopte un
modelo de funcionamiento acorde con su papel histérico genera una contradiccion significativa.

La naturaleza performativa y la organizacion profesional de numerosas ceremonias de semd
evidencian un desplazamiento hacia la representacion cultural mas que hacia un entorno religioso auténtico.
Aunque el mevlevismo ya no subsiste como orden religiosa institucional, el uso continuado por parte de los
intérpretes de titulos mevlevies, vestimentas tradicionales y representaciones simbolicas contribuye a la
reproduccion del mevlevismo en una forma simulada. No obstante, los estudios de turco otomano, los cursos
de lengua persa, las actividades de divulgacion de las diferentes 6rdenes sufies y los programas organizados
con motivo de celebraciones especiales como Ashura, Nevruz y la Noche del Mi‘rdy han emergido,
especialmente después de 2024, como elementos que fortalecen la conexion del lugar con su realidad historica.
Los resultados sugieren que la organizacion de actividades conforme a la realidad institucional actual de un
espacio reconstruido, en lugar de intentar reproducir directamente su configuracion historica, puede reducir el
riesgo de generar un entorno simulado.

El estudio concluye que el Mevlevihanesi de Bursa no puede clasificarse plenamente como una tekke
auténtica, aunque tampoco puede reducirse a un museo o a un espectaculo turistico. Mas bien, debe entenderse
como un centro cultural dedicado a la transmision del patrimonio sufi. Este hallazgo pone de manifiesto que
los espacios religioso-historicos reconstruidos deben evaluarse no solo desde la perspectiva de la restauracion
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arquitectonica, sino también en funcion de la memoria social, la continuidad ritual y las politicas culturales. En
este sentido, el estudio propone un nuevo marco analitico para comprender la relacion entre simulacion y
realidad en los espacios sagrados reconstruidos.

Palabras clave: Mevlevihanesi de Bursa, memoria del lugar, memoria social, simulacion,
mevlevismo, mirada turistica.
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CTpyKTypHpOBaHHAsi AHHOTALUSA:

Hacrosimee wuccnenoBaHWe HANpaBIICHO HA aHAU3 COBPEMEHHOTO  (DYHKIMOHANBHOTO U
oHTONOrMYeckoro craryca bypcckoro memseBuxaHe (Bursa Mevlevihanesi), pekoHCTpyupoBaHHOrO U
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BHOBb OTKphITOro B 2023 roxmy. OCHOBHOHM HCCIIEZOBATEIBCKUHA MPOOEN 3aKI0YaeTcss B OTPAHUICHHOM
KOJIMYECTBE DPabOT, MOCBAMIEHHBIX TOMY, KakUM OO0pa3oM BO3POXKIEHHBIE Cy(Quiickue NpOCTpaHCTBA
HO3ULIHUOHUPYIOTCSA B KOHTEKCTE COLMAILHOW MaMATH, KyJIbTYPHOTO HACIeIus M ayTeHTHYHOCTH. B cBs3M ¢
9THM HCCIICIOBaHUE CTABUT CBOEH LIENBIO ONPENCINUTD, CICAYET JIM paccMaTpuBaTh bypcckuii MeBiIeBIXaHe
KaK JIEPBUIICKYIO OOUTEINb (mexKe), My3el WM KyJIbTypHBIH LEHTP, a TaKKe OOBSICHUTH €T0 IOJIOKECHUE B
KOHTHHYYME MEX/y CUMYJISIIIMEH U peabHOCThIO.

HccnenoBanue BBIMONHEHO B paMKax KadyeCTBEHHOTO [HM3alHAa HCCICIOBAaHHUA Ciydas C
3THOrpaMIECKOI TyBCTBUTEIBHOCTHIO. DMIMPUIECKYIO 0a3y COCTABUIN MEPONPHATHS, TPOBOIUBIINECS B
Bypcckom meBneBuxane mocne 2023 roxa, maTepHanbl BKIIOUEHHOTO HAOJIOAEHHS, NPOCTPAHCTBEHHbIE
MPaKTUKM, a TAKXKe UCTOPUUYECKHE M JUTEpaTypHbIE MCTOYHHKH, OTHOCALINECS K TPagULMU MEBJICBU3MA.
HccnenoBaTens NpUHAMAJ aKkTHBHOE y4acTHE BO BCEX IPOrpaMMax, 0COOCHHO rocie okTsi0pst 2024 roxa, npu
3TOM LepeMoHMU cema (Semd), uteHus «MacHaBu» (Mesnevi), pUTyalbHble IPAKTUKH, KyJIbTypHBIE
MEpONPUATUS U IEATETbHOCTh UX YYaCTHUKOB CUCTEMAaTHUECKU JOKyMEHTUPOBaIUCh. [lonydeHHbIe JaHHbIE
ObUTM TIPOAHATM3WPOBAHBI B pPaMKax HCTOPHKO-CPABHUTENBHOTO MOAXOAA C WCIIOIb30BAHHEM TEOPHUH
KyJIbTypHOH ITaMsTH, IPUBSI3aHHOCTH K MECTY, TYPHCTCKOTO B3IJISAAA M CUMYJISIIAH.

PesynbraThl HccneoBaHUs CBUICTENLCTBYIOT O TOM, 4TO Bypcckuii MeBieBuxaHe HE MOXKET OBbITh
OOBSICHEH TIOCPEICTBOM EIUHCTBEHHONH HHCTUTYLHOHAIBHOW HAEGHTHYHOCTH. OIHOBPEMEHHO OH
(YHKIIMOHHPYET KakK My3eH, KyJbTYpHBIH IEHTp M «CHMYJSIIHS MEBJIeBHXaHe». HecMoTps Ha TO dTO
opunmansHoe Ha3BaHMEe O0BekTa — «My3ell M MeBieBHXaHe Bypchl», NpeKpamieHHe CyIIeCTBOBAHHS
MEBJIEBU3Ma KaK HHCTUTYIMOHAIU3NPOBAHHOTO PETMTHO3HOTO OPJICHA 03HAYAaeT HEBO3MOKHOCTD COXPaHEHHS
HCTOPHYECKOT0 HHCTUTYLIMOHAIIBHOTO XapaKTepa MEBICBUXAHE B €r0 NMepBOHAYAIBHOH hopme. Bmecte ¢ Tem
00IIeCTBEHHBIE OXKXHUIAHUS, COTJIACHO KOTOPBIM JaHHBIA 00BEKT, HAXOJAIIUICS B BEACHNH MyHUIINIAINTETa
Bosnpimoit Bypcesr, nomkeH QyHKIMOHHPOBATh B COOTBETCTBHH CO CBOEH MCTOPHUYECKOH POJIBIO, TIOPOXKIAIOT
CYIIECTBEHHOE MIPOTHBOPEUHE.

IMepdopmaTuBHBIIT XapakTep M TNpodecCHOHATIbHAs OpTaHM3alMs MHOTHX LEpeMOHUI cema
CBHJICTEIBCTBYIOT O CMEIICHWH MX (DYHKIUH B CTOPOHY KyJbTYpHOHM pENpe3cHTalWH, a HE IMOIMHHON
PENUIHO3HON TPAaKTHUKH. XOTS MEBICBH3M Ooiee HE CYIIECTBYeT KaK HHCTUTYLHMOHAIN3UPOBAHHBIH
PENUTHO3HBIN  OpAEH, NPONOJDKAIOIIEECS HCIOIb30BAHHE HCIIOJHUTEISIMH MEBIEBHICKUX THTYJIOB,
TPaIUIIMOHHOTO 00JIaueHHsI U CUMBOJIMYECKUX PEIPE3CHTANN CIIOCOOCTBYET BOCTIPOU3BOCTBY MEBIEBH3MA
B (hopMe cuMmyJsiiuK. BmecTte ¢ TeM 3aHATHSI [0 OCMaHCKOMY TYPELIKOMY SI3bIKY, KYyPChl IEPCHICKOTO s3bIKa,
MEpOIIPUSTHS, OCBSIIEHHBIC PA3INYHBIM CyPUHCKIM TapHKaTaM, a TAK)Ke IPOrpaMMBbl, OPraHW30BaHHbIE MO
CIIydal0 TaKMX MaMATHBIX JaT, Kak Anrypa, HaBpy3 m Hous Mupamxk, mocie 2024 roga craau BaXKHBIMU
3JIEMEHTaMH, YKPEIUIIOINMHY CBS3b JAHHOTO ITPOCTPAHCTBA C €r0 HCTOPHUECKOH peabHOCThIO. [1oryueHHbIe
pe3yNbTaThl MO3BOJISIOT 3aKIIOYWTh, YTO OPTraHU3alUs AEATEIHHOCTH B COOTBETCTBHHM C COBPEMEHHOM
MHCTUTYIMOHAJILHOM pPEalbHOCTHIO PEKOHCTPYMPOBAaHHOTO NPOCTPAHCTBA, a HE HENOCPEICTBEHHOE
BOCIIPOM3BEIEHHE €TI0 HCTOPHUECKOIT (OPMBI, CIIOCOOHA CHU3UTH PUCK (POPMUPOBAHUS CUMYJIATHBHOM CpEIbI.

HccnenoBanne NMpUXOAWT K BBIBOAY, 4TO Bypcckuil MeBieBHXaHe HE MOXET OBITH IOJHOCTHIO
OTHECEH K KaTeropuH ayTeHTHUYHBIX JICPBUILICKUX OOWTEeH, OJTHAKO CTOJIb )K€ HEIPaBOMEPHO CBOJUTH €TI0
UCKITIOUNTETBHO K MY3€I0 WM TypUCTCKOMY 3penuily. Hanboee anexkBaTHBIM SBISIETCS €70 IIOHUMAaHUE KaK
KyJIbTypHOTO LICHTpPa, 00OECIeunBarOIIero COXpaHeHne W TPaHCIHIo cyuiickoro Hacieauns. IToixydeHnsie
pE3yIbTAThl CBUAETENBCTBYIOT O TOM, YTO PEKOHCTPYHPOBAHHBIE PEIUTHO3HO-UCTOPHYECKHE POCTPAHCTBA
JIOJDKHBI OLICHMBAaThCSl HE TOJIBKO C TOYKH 3PEHUS apXUTEKTypHOW pECTaBpallud, HO U 4Yepe3 NpU3My
COIMAIEHOW NaMATH, IPEEMCTBEHHOCTH PUTYAJIbHBIX NPAKTHK M KyJIbTYPHOU NOJIUTHUKU. B 3TOM OTHOmIECHNN
UCCIIEIOBAHWE TIPEAJIaTaeT HOBYIO aHAIMTHYECKYI0 MOJENb Ui OCMBICIEHHS B3aMMOCBS3H MEXIY
CUMYJISILUEN U PEAIBHOCTHIO B PEKOHCTPYUPOBAHHBIX CaKpPaJIbHBIX IIPOCTPAHCTBAX.

KiaioueBble ciioBa: BprCKI/Iﬁ MCBJICBUXAHE; MNaMATb MECTA;, COLUAJIbHAsA IMaMATb; CUMYIJIALUS,
MCBJICBU3M, TypI/ICTCKI/II‘/'I B3I .
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T ST BT I Y 2023 B YA Td g7: Igunfed gt daadis@ (Bursa Mevlevihanesi)
DI HBTAH BT (functional) dYT SRTaTd (ontological) Ry &1 fa=erwor WT I Tﬁﬁﬁﬂ ﬁqﬁ
Ridl Bt qrTfors W, TR faRId T UG (authenticity) % T&H T 31 RUTH TR Iudsy
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IRpaw Hg & U H g geR uRyIia fear S =, dur a8 of Wy &> § % a8 Rgae
(simulation) 3R gurd (reality) & fFRavarue (continuum) UX g ”M R RUT |

g THYH mﬁw (ethnographic) Hag=itadr @ Yad UMTHD Uch oI-UDhRUT (qualitative
case study) WWWWG{TW&H%I 3T & Il | 2023 %qgﬂﬁw Taadie™ | S
ﬂﬁﬁm BRI CRIER] (participant observation), TP HTER (spatial practices), d3T Tadd! RO
(Mevlevism) ¥ Taiferd RfaeTRies vd wrfefre dia afifer &1 fagiva: srager 2024 & a1e edsat 3 a4t
FHAGHH T A TEHTAIT BT IUT FH7(Sema) SIS, G767 (Mesnevi) ITeH, YT SISHI, TRPpfad
PRI GUT ST TG T TR TG (o1 TepTerel SHieps] T IR Tiplars wfe, RIF-
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3 & ey guiia § b i Aaadier & {6 tahd SR ugaH & Areqd ¥ uRyTia
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21 T 3 A FT BTN 19 “gf Aacaig Td TgTer” §, aUIf Haerdl TuRT &1 Ush SITTd
T ST (religious order) & 70 & YA 81 ST 39 0 B 371 Bl § o Haadig™ &1 UfagiRie
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Metropolitan Municipality) GRT ITferd 39 I § ST D1 g 3UET & SqdT Jara- S|
Yf¥ehT 3 ST B, U Wyl SfdfeklY Iausl el B

3® GHT IS B USGRATHS (performative) Td HTGHNASG U U Wod UHd 5 T B
3R Thd HRA 7 fb 31 Ty yriivres enfifes uRasr &) Suiem WRpfad TRAAIHRUT (cultural
representatmn)ﬂ%%&’ﬂﬁ@ﬁlﬁﬁﬁﬁﬂﬁ%lWﬁwm&ﬁwwmma;Wﬁ
g 61 8, o ot T RY gRT Aaadt Iuifer, URURe IYNT quT UdtdIdd Feunn & AR
IUANT AAd! TRURT & T RAcs Wy & JASdIGT 3 aTEH <dl § | $9b [quRid, ST ! HT
& T, BRI UTT UTaaehd, faflrd ot )RuRTsh &1 Uikad SR ara Tafafiar qur SRR, TaRie
sﬁ?ﬁwﬁﬂﬁ(m rajnght)@@rﬁ@mWwa@ﬁaWzom%qmﬂﬁaaﬁ%WﬁG@
¥ AR 39 —ia & WREiRie aurd 3 3% Uey &) geg [t 3| iy ag 9bd 20 ¥ 3 giffa wa
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1 39 e R ugad § 5 gul Aaadie & guid: e UEIiie aRaw ook & wU A
Fiifera T8t foran S T, fheg S Had TR 3yal Gfe-ueRA da Wfird e ot 3fea =161 31
B RIF TR 5 YW! G e [aR18d & W& Ud Has og IHUd TP AP dhg & & H THgHl
3% Iugad g1 T8 ey Ef1d &var § i gafia anftfe-tfaefie wat &1 geaie dHad b
Wﬁqq(architectural restoration) & WWWQ@,WW%, \’rﬂm ﬁiﬂwamﬂw
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PolIRIeg: TUT Aaadier, RIM-Hfd, Jrres Wia, Rgars, faad! R, tdes-ef¥ |
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Yapilandirilmis Ozet:

Bu ¢alisma, 2023 yilinda yeniden insa edilerek agilan Bursa Mevlevihanesi’nin giiniimiizde hangi
islevsel ve ontolojik statiiye karsilik geldigini incelemeyi amaglamaktadir. Literatiirde yeniden ihya edilen
tasavvuf mekanlarinin toplumsal hafiza, kiiltiirel miras ve otantiklik baglaminda nasil konumlandigina dair
siurlt tartisma bulunmasi, ¢caligmanin temel hareket noktasini olusturmaktadir. Bu baglamda ¢alisma, Bursa
Mevlevihanesi’nin bir tekke, miize veya kiiltiir merkezi olarak mi1 tanimlanmasi gerektigini; mekanin
simiilasyon—gerceklik eksenindeki konumunu da tartigmaya dahil ederek aciklamay1 hedeflemektedir.

Arastirma, nitel arastirma deseninde etnografik duyarlilikla yiiriitilen bir durum g¢alismasidir. Veri
setini, Bursa Mevlevihanesi’nin 2023 sonrasi faaliyetleri, katilimci gdzlemler, mekansal kullanim pratikleri ve
ilgili tarihsel-literatiirel kaynaklar olusturmaktadir. Ozellikle Ekim 2024 sonrasi tiim programlara aktif katilim
saglanmis; semd mukabeleleri, Mesnevi okumalar, ritiieller, kiiltiirel etkinlikler ve bunlarin icracilart
sistematik bigimde kayit altina alinmistir. Veriler, kiiltiirel hafiza, mekéan bagi, turist bakisi ve simiilasyon
teorisi ¢ergevesinde tarihsel-karsilastirmali analiz yontemiyle degerlendirilmistir.

Bursa Mevlevihanesi’ nin tek bir kurumsal kimlikle agiklanamayacagini gostermektedir. Mekan ayni1
anda miize, kiltir merkezi ve “Mevlevihane simiilasyonu” o&zellikleri tasimaktadir. Mekan, Bursa
Mevlevihanesi ve Miizesi adini tasimakla beraber, Mevleviligin bir tarikat olarak varligini siirdiirmemesi,
Mevlevihane'nin 6zgiin vasfinin bu mekanda var olamayacagini goéstermektedir. Bununla birlikte, Bursa
Biiyiiksehir Belediyesi tarafindan idare edilen bu mekanin, tarihsel roliine uygun bir faaliyet tarzi
benimsemesine yonelik toplumsal beklenti biiytik bir geliskiye neden olmaktadir.

Sema mukabelelerinin dnemli bir kismmnin profesyonel icra ve izleyici performansi bi¢iminde
gerceklesmesi, mekanin otantik bir tarikat mekanindan ziyade kiiltiirel-temsili bir isleve yoneldigini
gostermektedir. Bir tarikat olarak Mevlevilik varligimi siirdiirmemesine ragmen, tarikata ait unvan ve
sembollerin icra edilen ayinlerle sinirli kalmayacak sekilde kamu Oniinde, performans icra eden kisilerce
kullanilmasi, bir simiilasyon olarak Mevlevihane’nin varliginin baslica sebebidir. Buna karsin Osmanli
Tiirkgesi ¢aligmalari, Fars¢a dil kursu, farkli tasavvufi ekollerin tanitimima yer veren faaliyetleri ve Asure,
Nevruz, Mirag¢ Kandili gibi 6zel giinlerde hazirlanan programlar, 2024 sonrasinda mekanin tarihsel gerceklikle
bagmi giiclendiren unsurlar olarak ortaya ¢ikmistir. Mekanin tarihteki varolusu iizerinden degil, giiniimiizdeki
gercekliginin kabuliiyle idare edilmesi ve faaliyetlerinin diizenlenmesi, mekani simiilatif etkiden koruyan en
onemli etken oldugu kabul edilmelidir.

Calisma, Bursa Mevlevihanesi’'nin tamamen otantik bir tekke olarak degerlendirilemeyecegini; ancak
salt bir miize veya turistik gdsteri alanina da indirgenemeyecegini ortaya koymaktadir. En uygun tanimlamanin,
tasavvuf kiiltiiriinii aktaran bir kiiltiir merkezi oldugu sonucuna ulagilmistir. Bu bulgu, yeniden insa edilen dini-
tarihi mekanlarin islevinin yalnizca mimari restorasyon iizerinden degil, toplumsal hafiza, ritiiel siirekliligi ve
kdiltiir politikalar1 baglaminda degerlendirilmesi gerektigini gdstermektedir; literatiire simiilasyon—gergeklik
iligkisi lizerinden yeni bir analitik ¢er¢eve sunmaktadir

Anahtar Kelimeler: Bursa Mevlevihanesi, hafiza-mekan, toplumsal hafiza, simiilasyon, Mevlevilik,
turist bakis.
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A Place Between Simulation and Reality After Its Reconstruction: Bursa Mevlevi Lodge

Introduction

The contemporary status of Mevlevihanes (Mevlevi lodges) remains ambiguous due to
multiple factors restricting administrative discretion regarding the definition and function of these
spaces. Following the closure of tekkes and zaviyes in 1925 and the transfer of their affiliated
foundations to the General Directorate of Foundations, Sufi paths other than Mevlevism—albeit in a
highly limited and selective manner—were not represented institutionally at the administrative level.
Since Sufi orders (tarikats) were rendered illegal, the state could not recognize authorizations
(icazetname) granted after 1925, nor could claims based on pre-1925 foundation charters be legally
asserted. This legal framework has enabled administrative authorities to exercise broad discretion
over the use of restored or reconstructed lodges.

While other Sufi orders and their founding figures were largely confined to academic
discussions as historical subjects during the Republican period, sama—an essential component of
the Mevlevi ritual associated with Mevlana—was detached from its historical identity and abstracted
from the institutional framework of the tekke and tarikat, thereby becoming an officially sanctioned
and “acceptable” cultural practice. Although many Mevlevihanes, particularly asitanes (central
lodges), are open today, Mevlevism can no longer reproduce itself through its historical institutional
reality. Consequently, it has assumed the characteristics of a hyperreality; the ambiguity surrounding
its simultaneous presence and absence as both a Sufi order and a lodge institution has transformed
contemporary Mevlevihanes into simulations of their historical counterparts. This condition
necessitates discussing Mevlevihanes within their own historical specificity, distinguishing them
from other Sufi lodges. Even during the period in which lodges remained operational, the
architectural form of Mevlevihanes—shaped by the material resources accumulated through the
Mevlevi order’s relationship with political authority—provided a spatial capacity that exceeded any
singular functional definition.

The ambiguity surrounding the status of the reconstructed site now called the Bursa
Mevlevihanesi and Museum, the complexity of the social relations mediated within it, the effects of
changes in local political authority, and the ongoing negotiations—sometimes cooperative,
sometimes conflictual—among various official and civil elites regarding how the Mevlevihane
should be positioned, together constitute a highly productive field for examining the role of space
and spatially embedded social relations in shaping culture. From 1925 to the present, the Bursa
Mevlevihanesi offers a particularly fertile example for discussing the distinction between the
reconstruction of space through its own historical reality and its reconstruction as a hyperreality,
especially in light of the role attributed to Mevlana and Mevlevism in broader cultural debates and
in the invention of tradition as one of the constitutive elements of national identity. Furthermore, the
relational processes emphasized here suggest that, despite bearing the title of a “museum,” the Bursa
Mevlevihanesi cannot be understood solely as a place of memory (lieu de mémoire). Rather, this
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institution oscillates between reconstructing its own reality in the present and becoming part of the
society of spectacle as a simulation, thereby continuing to function as an active site of social and
cultural construction. This oscillation has become particularly visible since October 2024, when
efforts intensified to transmit Sufi teachings, history, and culture—centered on Mevlana and
Mevlevism—to visitors. Although its legal status remains unclear, the institution increasingly strives
to produce its own reality as a cultural establishment. Thus, this study emphasizes that space, as a
structure, is shaped both by the social relations it contains and by those mediated through it, while
the historicity of the tradition associated with the space plays a crucial role in defining the limits of
these relations.

This study first examines the relationship between the Bursa Mevlevihanesi and social
memory. Although Sufi orders possess a relatively extensive written corpus, much of their
knowledge has historically been transmitted orally and through symbolic forms. Therefore, the
architecture and ornamentation of lodges themselves are significant as products of the art of memory
and as vehicles for the transmission of symbolic memory. In this respect, the restoration and
functionality of lodges are of particular importance for the transmissibility of this symbolic memory.
Moreover, the contemporary functions of these structures are closely connected to their significance
for national and urban identity, culture, and the ways in which they are embedded in collective
memory. Accordingly, the relationship between cultural policies, social memory, and space is
discussed in this study through the specific case of the Bursa Mevlevihanesi.

Second, the present function and status of the Bursa Mevlevihanesi are examined through
the contemporary position of Mevlevism, cultural policies, public engagement with activities taking
place in the site, and the preferences of the actors operating within it. In doing so, this study seeks to
make a modest contribution—through the example of the Bursa Mevlevihanesi—to understanding
how space is shaped through both its own historicity and the interventions of political and social
actors.

One of the central problematics of this study concerns how the Bursa Mevlevihanesi should
be defined: Is it a museum, a tekke, or a cultural center? Determining its status contributes
significantly to answering whether the institution constitutes a simulation of a Mevlevihane or
whether it has successfully established an authentic connection to historical reality as a cultural center
transmitting Sufi history and culture through the lens of Mevlevism.

Within this framework, the first hypothesis of the study proposes that, due to the unique
historical trajectory and contemporary position of Mevlevism, the Bursa Mevlevihanesi occupies an
intermediate position between simulation and reality; however, since October 2024, its connection
to historical reality has gradually strengthened.

The second hypothesis argues that, although the practices of individuals identifying with a
Mevlevi identity today are largely based on symbolic and cultural representations rather than
institutional Sufi structures, their claims to embody traditional institutional authority reinforce the
effect of simulation.

The third hypothesis suggests that Mevlevism followed a trajectory throughout Republican
history distinct from that of other Sufi movements, leading to a transformation in the understanding
of both Mevlevism and the Mevlevihane itself. In this process, Mevlevism—particularly sama—has
increasingly been represented not as a religious institution in the conventional sense, but as a cultural-
performative structure associated with humanism and, at times, a form of “new age religion.”

These hypotheses were evaluated through data and activities specific to the Bursa
Mevlevihanesi, and the findings support them. The Bursa Mevlevihanesi simultaneously exhibits
characteristics of a museum, a simulation of a Mevlevihane, and a cultural center; nevertheless, over
time, it appears to be increasingly grounded in historical reality.
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Methodology and Research Technique

In preparing this study, the spatial condition of the Bursa Mevlevi Lodge (Bursa
Mevlevihanesi) at the time of its closure in 1925 and its present reconstructed form were
comparatively examined, both architecturally and functionally. In addition to an extensive literature
review on the subject, works concerning the history, principles, and ritual procedures of the Mevlevi
order were analyzed, and the performances conducted in the Bursa Mevlevi Lodge after its
reconstruction were discussed in light of the knowledge derived from these studies.

Drawing upon the conceptual frameworks of cultural heritage studies, spatial theory, and the
sociology of religion and culture, and employing the analytical framework of structural-functionalist
theory through a historicist perspective, this study aims to make a modest contribution to the
literature by discussing the relationship between simulation and reality in the context of a revitalized
religious space through the example of the Bursa Mevlevi Lodge. To achieve this objective, both
non-participant observation and participant observation were employed as research techniques.

All activities carried out following the reopening of the Bursa Mevlevi Lodge were
documented in detail. In particular, beginning in October 2024, active participation was maintained
in all programs held at the lodge. The research did not solely focus on activities and participants;
rather, the use of place during these activities was also examined within the context of the study’s
central problematic. Initially, the research was conducted from the position of an external observer;
however, this position evolved due to the author’s knowledge and familiarity with Sufi traditions,
rituals, and ceremonial procedures, as well as through the critiques and recommendations offered to
practitioners during observations. In addition to a nearly thirty-year acquaintance with Giiney
Ozkiling, Head of the Department of Urban History and Promotion of the Bursa Metropolitan
Municipality, the author had previously collaborated with him through the Bursa Research Journal
and the Bursa Research Foundation, in which the author also served as an editorial board member
during their active years. Likewise, professional collaboration with Dilek Yildiz Karakag, Director
of the Museums Branch under the same department, began during the establishment of the Bursa
City Museum in 2004 and continued through various publications and activities concerning the
history of Bursa. Furthermore, the author’s Sufi education received from childhood—stemming from
descent from the family line of the postnisins (sheikh of center lodge and head of other sheikh) of
the Niyazi-i Misri Asitdne—as well as the longstanding contributions of successive generations of
the family to Bursa’s history and culture, constituted one of the determining factors shaping the
author’s role within the Bursa Mevlevi Lodge. These existing social networks and forms of cultural
capital enabled the author to continue working as a participant observer in the reconstruction process
of the Bursa Mevlevi Lodge in the capacity of a “voluntary consultant,” thereby facilitating a deeper
level of observation. Beginning in September 2024, the author organized all programs, pioneered the
establishment of the Bursa Mevlevi Lodge Sufi Music Ensemble, and played a leading role in the
training of semazen (whirling dervishes). The author also participated in determining the external
groups invited to perform semd mukabele (sama ceremony) and religious ceremonies, although
without intervening in their procedural execution. Furthermore, since October 2024, the author has
been teaching Ottoman Turkish in printed script, rika, and advanced manuscript reading, while also
conducting readings and commentaries on the Mathnawi (Mesnevi). During this period, the
administration of the lodge functioned primarily in a technical support capacity, while final decisions
regarding programs were made jointly by Ozkiling, Karakas, and the author. Since the author
personally organized the programs, information concerning all performers was naturally accessible.
Attendance figures were recorded by the author at entrance points, during programs to account for
repeated entries and exits, and near the conclusion of events. These records were subsequently cross-
checked against the official records of the Mevlevi Lodge. Programs were additionally documented
through video recordings, photographs, and archival preservation by both the municipal department
and the author. Moreover, following reconstruction, the entire spatial structure of the lodge was

Turkish Studies — Comparative Religious Studies, 21(O1)



A Place Between Simulation and Reality After Its Reconstruction: Bursa Mevlevi Lodge 2745

photographed and comparatively analyzed against its architectural condition prior to demolition. This
process also enabled the author to identify deficiencies in the lodge’s ornamental features. Owing to
the author’s position, there was no need to employ interview techniques—including formal
interviews with administrators—or to obtain documentary materials separately within the scope of
this study.

Undoubtedly, this circumstance positively influenced the empirical dimension of the
research. For nearly two years, the author remained present in this place except under unavoidable
circumstances, spending extended periods with both administrators and practitioners while directly
observing the management and operational processes. Consequently, the qualitative case study was
elevated to a level that could be sustained with ethnographic sensitivity. During this period, the author
also established close relations with Faruk Hemdem Celebi, the current head of the Celebi family
and Chair of the International Mevlana Foundation, as well as with Taha Celebi Hideyetoglu, a
member of the same family who serves as postnisin’ during semd mukabele performed at the Bursa
Mevlevi Lodge. Long conversations and shared experiences also involved other leading members of
the Celebi family.

The theoretical framework of this study was constructed primarily through simulation theory,
in addition to theories of place and memory, and perspectives derived from the sociology of religion
and culture. The history, procedures, and ritual order of Mevlevism were discussed within the context
of the study based on foundational works in the fields of Sufi history, Turkish political history, and
cultural policies in Tiirkiye. In this manner, an effort was made to establish connections between
textual knowledge and lived practice.

A detailed discussion of the historical process is particularly necessary in the case of
Mawlawism, as emphasized below. Unless certain issues that remain highly ambiguous today are
clarified, it becomes impossible to construct the text through the framework of “simulation and
reality.” Since ambiguity between authenticity and artificiality constitutes one of the principal
sources of the simulative effect, even details that may appear minor play a crucial role in clarifying
the distinction between authenticity and inauthenticity.

The Changing Perception of Mevlevi Order and Cultural Policies in the Historical
Process

Until their abolition in 1925, fekkes (Sufi lodges) assumed highly significant roles in
religious, cultural, and social life. A tekke was not merely a place where dervishes were trained and
rituals performed; through the intellectual and social milieus formed within them, they also possessed
a public character through which culture was reproduced and sustained over time. As discussed
below, these lodges—constituting the spatial setting of such cultural milieus—were constructed
primarily to sustain the rules, procedures, and rituals (usil/ ve erkdn) of Sufi orders, while
simultaneously being ornamented as representations of the symbolic worlds of these belief
communities. In the case of Sufi orders, differences in spiritual disposition (mesrep) significantly
shaped the physical form of the lodges. Moreover, political patronage and economic strength—
particularly through substantial waqf revenues functioning as endowments—played a decisive role
in determining the physical capacities of these institutions.

" The postnigin refers to the sheikh of an asitine (grand lodge) within the Mevlevi order. The asitine represents the major
dervish lodges where initiates underwent a 1001-day period of spiritual retirement (¢ile) under the supervision of the chief
cook (as¢1 dede), upon the completion of which they were granted the title of dede. In the contemporary era, Mevlevism
no longer functions as an active Sufi order that trains dervishes. Nonetheless, descendants of the Celebi lineage retain the
authority to preside over the performance of the Sama ritual. Since they occupy the post (the sheepskin seat)—the spiritual
station symbolizing Mawlana himself—during this performance, they assume this title throughout the ritual. This specific
contextual usage was established during the Republican era following the abolition of the dervish lodges (tekkes).
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From this perspective, tekkes may also be understood through the production and possession
of social, cultural, economic, and symbolic capital. The Mevlevi order in particular, owing to the
support it received from political authorities and local elites during both the Seljuk and Ottoman
periods, and thanks to the powerful waqfs that sustained it, was able to establish Mevievihanes as
architecturally elaborate institutions suited to its highly developed ritual system. Particularly,
asitanes (great Mevlevi lodges) acquired the appearance of large religious complexes (kiilliye)
(Arapoglu, 2004: 284). It may even be argued that the detailed institutionalization of Mevlevi ritual
practice itself was made possible by the physical opportunities offered by these endowed
architectural spaces. Indeed, the fact that the formal codification of the semd mukabelesi likely took
place during the time of Adil Celebi, who died in 1460, may be considered evidence of the role
spatial formation played in shaping the rituals and procedures of the order (Tanrikorur, 2000: 79).

With the 1925 Law on the Closure of Tekkes and Zaviyes, Sufi activities were prohibited.
Lodge sheikhs were permitted to continue residing in the harem section of their lodges for the
duration of their lives, while all lodge revenues and properties were transferred to the newly
established General Directorate of Foundations (Vakiflar Genel Miidiirliigii), which replaced the
abolished Ministry of Foundations and Religious Affairs (Evkaf ve Ser’iye Vekdleti). The highly
varied administrative practices observed following the closure of the lodges suggest that no
predetermined roadmap existed concerning the management of their properties. In the early
Republican period, as had frequently occurred during the post-Tanzimat era in the Ottoman Empire
(Yurdakul, 2008: 201-202), it may be argued that the expectation was initially one of reform rather
than abolition of Sufi orders.

As emphasized by Mustafa Kara, the Sheikh Said Rebellion constituted a turning point in
the political and cultural orientation of the Republic. Initially, lodges in the regions affected by the
rebellion were closed; subsequently, the regime—radicalized by the crisis generated by the
rebellion—extended the closure nationwide and banned all Sufi orders (Kara, 2011: 13). Within the
framework of this intensified secularization project, the tekke institution and its adherents not only
lost their formal status but were also subjected to a politics of space and memory aimed at erasing
their existence from collective memory. Although this policy was pursued decisively between 1925
and 1938, a relative softening occurred during the period 1939-1946 (C. Ulusoy, 2021: 240-285).
Following the transition to multi-party political life in 1946, cultural policies underwent significant
transformation (Kogak, 2009: 406-410). Nevertheless, the restoration or reconstruction of
abandoned or entirely demolished lodges as part of “cultural heritage” became increasingly
common—yparticularly through municipal initiatives—after the 2000s.*

When Mevlana Celaleddin Rumi (Mawlana Jalal al-Din Rimi) and Mevlevism are
concerned, it is necessary to devote a separate discussion within the framework of the aforementioned
periodical cultural policies. Although the Kemalist Revolution excluded much of the Ottoman and
Islamic heritage from its newly constructed understanding of identity and history, it would be
inaccurate to speak of a complete rejection. Rather, Turkish history was reinterpreted through what
may be described as “selective affinities,” and, as Eric Hobsbawm emphasizes, “old materials were
used to construct traditions of a new type” (Hobsbawm, 2006: 7). Prominent historical figures in the
fields of art, science, and military affairs—most notably Mimar Sinan, Barbaros Hayreddin Pasa, and
Piri Reis—were incorporated into collective memory through historiography as constituent elements
of “Turkish History.” Religious figures, however, followed a different trajectory. Mevlana and

* The Karabags-1 Veli Dervish Lodge (Dergah) is the first Sufi lodge in Bursa to be restored by an official institution. The
restoration of this lodge was initiated by the Osmangazi Municipality in 2002 and completed in 2005. The restoration of
the Seyyid Usul Dervish Lodge was finalized by the same municipality in 2008. The Emir Buhari Tekke in 2012 and the
Bursa Mevlevihane (Mevlevi Lodge) in 2023 were reconstructed by the Bursa Metropolitan Municipality. Furthermore,
the restorations of the Hac1 Sevki Efendi (Shabani) Dervish Lodge in 2011 and the Uftade Tekke in 2014 were completed
by the Bursa Metropolitan Municipality.
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Yunus Emre were increasingly detached from their historical and religious contexts and rearticulated
as “mystic humanists.” Through the concept of humanism, an attempt was made to establish an
intellectual continuity between Mevland and Yunus Emre and the Enlightenment tradition, and
thereby with Western civilization, which the Republic regarded as representative of universal
civilization. Since Turks were considered among the founders of civilization, “contemporary
civilization,” wherever located, was simultaneously imagined as the inherent inheritance of the
Turkish nation, thereby providing a means to reconcile the tension between nationalism and
universalism. From the perspective of Sufi thought, however, there exists a substantial distinction
between the understanding of the insan (“Human” or realized personhood) found in Mevlana and
Yunus Emre and the abstract conception of the human associated with secular humanism. In Sufi
terminology, the human subject of secular humanism corresponds more closely to beser—the merely
biological or ordinary human being—who possesses the potential for spiritual realization but has not
yet actualized it. By contrast, the insan refers to an individual who, through consciousness and
spiritual discipline, establishes a connection with universal consciousness and the Absolute Being,
attaining a degree of existential maturity. Moreover, whereas Enlightenment thought foregrounds
human reason as the principal means of attaining truth, Sufi thought often regards ordinary
rationality, much like the illusory ego (nafs), as a limited and ultimately unreliable faculty that
confines perception within narrow boundaries. Through fana’ (annihilation of the self in Divine
Reality), the individual transcends merely biological existence and approaches what may be
described as universal intellect (C. Ulusoy, 2021b: 53-54).

Despite these profound differences, the Kemalist regime’s attempt to sustain a historical
connection between Turkish culture and “universal civilization” enabled such mystical figures to
remain culturally legitimate under the category of “humanism.” As a consequence, while the
philosophical and metaphysical dimensions of these figures were significantly reinterpreted, a form
of mysticism detached from its institutional Sufi context (tariga) was gradually reproduced through
official cultural discourse.

Hasan Ali Yiicel, who became the Minister of National Education on 28 December 1938 and
remained in office until 1946—a period marking a new transformation in the Republic’s cultural
policies—not only continued to classify Mevlana and Yunus Emre among the category of
“acceptable historical figures,” as had been the case in the previous period, but also elevated these
Sufi figures alongside other universal humanist classics through the educational and cultural policies
known as “Turkish Humanism” (Kogak, 2009: 396). Yiicel, who is also known to have once been a
muhib (sympathizer) of the Yenikap1 Mevlevi Lodge (Sayar, 2017: 173), softened the cultural world
of Kemalist nationalism in favor of universalism, positioning Mevlana alongside figures such as Lao
Tzu, Confucius, and Buddha as a shared civilizational value of humanity. Thus, unlike other Sufi
figures left to oblivion, Mevlana came to occupy a place in the dominant discourse once again, this
time as a “philosopher.”

Unlike other lodges, the Konya Mevlana Asitanesi, together with the Hac1 Bektas-1 Veli
Dergahi in Nevsehir, was preserved as an Asar-1 Atika Museum following a decision made in 1926.
Through Hasan Ali Yiicel’s initiative, Ankarali Mehmed Dede, one of the distinguished figures of
late-period Mevlevism, served in the museum as a tomb custodian (ziirbedar) (Kunt & Totan, 2012:
97). As will be discussed below, although the museum functioned as a site of memory, the
preservation of the architectural integrity of the asitdne and its exemption from the broader “politics
of enforced forgetting”—despite its representation of Mevlana being historically incongruous—
proved significant for the later functions of Mevlevi lodges.

Beginning in 1946, the Republic’s cultural policies underwent substantial transformation,
particularly in important provincial cities such as Bursa and Konya, accompanied by an elite shift.
The golden age of the “Right Kemalist” elites, who sought to establish connections between the
Ottoman-Islamic heritage and the Republic, began during this period (C. Ulusoy, 2021a: 200). It may
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be argued that Memduh Sevket Esendal, Secretary General of the Republican People’s Party (CHP)
between 1941 and 1945, together with Resat Semseddin Sirer, who replaced Hasan Ali Yiicel as
Minister of National Education in 1946, and Tahsin Banguoglu, who later succeeded Sirer, played a
critical role in shaping the backbone of Right Kemalism. Through their projects implemented in
provincial People’s Houses (Halkevleri) between 1941 and 1945, these actors aimed to cultivate
“children of the homeland” as political and cultural elites and incorporate them into elite circulation
(Cmar, 2013: 254-256). Thanks to this cadre, which controlled both the Ministry of National
Education and the People’s Houses, it can hardly be regarded as coincidental that in Konya, home to
one of Anatolia’s strongest People’s Houses and publisher of the journal Konya, Mevlana began once
again to be discussed within the People’s House framework, detached from the discourse of “Turkish
Humanism.” Indeed, commemorations of Mevlanad’s death anniversary—today institutionalized in
annual ceremonies—were first revived after 1925 in 1946 at the Konya People’s House with the
musical performance of two neyzens and a small lecture by Prof. Dr. Feridun Nafiz Uzluk. The first
sama ceremony was later held in Istanbul and Konya on 17 December 1954 (Tanrikorur, 2000: 66).
In the case of Uzluk, however, it is also possible to observe the influence of Anatolianism
(Anadoluculuk), an ideological current positioning itself as an alternative to the Ottoman tradition.
In opposition to cosmopolitan Istanbul (associated with Byzantium), Anatolia was exalted as the
authentic source of the connection between Islam and Turkishness. According to Kocak, this
Anatolianism—which constituted the prototype of the Turkish-Islamic synthesis (Kogak, 2009:
389)—was also characterized by admiration for the Seljuk world. This tendency can similarly be
traced in the works of Fuat Kopriilii, a leading political figure of Right Kemalism and an influential
historian of the period (particularly see Kopriilii, 2003). Following Kd&priilii, Uzluk’s comparative
studies in the Konya journal of the People’s House between the Seljuk-Karamanid polity and the
Ottoman Empire clearly reflect this orientation (Uzluk, 1947: 1-2; Uzluk, 1948: 4-5). Thus, it may
be argued that interest in Mevlana strengthened through the cultural policies of the Right Kemalists,
the changing political climate of the period, and particularly the influence of the Seljuk-oriented
Anatolianist current within Right Kemalism during the years of rule of both the Republican People’s
Party (CHP) and the Democrat Party (DP) after 1946. For the first time, albeit in a limited sense,
Mevlana’s historical identity received official recognition within a religious framework and through
ritual performance. Nevertheless, commemorative events for Mevland—which would later evolve
into “Seb-i Arus Week” in the 1950s—continued during this period in museums, cinemas, and sports
halls, in a fundamentally “tekke-less” form.*

It may be argued that, during the 1938—-1950 period, the relationship established by the
political authorities with Mevlevism was constructed through what Talal Asad identifies as a
discourse of “acceptable religion” compatible with modernity. The possibility for Mevlevism to re-
enter the public sphere during this period may likewise be understood within this context. As Asad
emphasizes, within the secular nation-state, “only religions that seek tolerance within a distinctive
relationship between law and morality and endorse the assumptions of liberal discourse are
accepted” (Asad, 2020: 219). The version of Mevlevism produced during this period, through its
association with humanism and its contribution to the spiritual dimension of the political-cultural
world of the new elites, became defined within an approved and acceptable category.

The 1980s proved to be particularly significant in terms of the growing public interest in
sama ‘rite and Mevlana, which had already begun attracting wider attention during the 1950-1980
period. With the emergence of Turkish-Islamic centered cultural policies—particularly under the
influence of Turgut Ozal, who regarded sama‘ as a visually attractive and authentically performative

§ In 1952, a short segment of the mukabele was performed for US Ambassador Mc Ghee, who visited Konya, by a group
led by Neyzen Halil Can. In 1954, the first sama mukabele took place at the Mevlana Museum, and it has become a regular
event ever since (Agaoglu, 2013, pp. 68-70 and 108).
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cultural form with potential contributions to international tourism—interest in Mevlevi culture
experienced an almost explosive expansion (Erguner, 2022: 57; Uzun, 2012: 145-146).

Important observations regarding this transformation were made by Kudsi Erguner, son of
Stileyman Erguner, who had participated as a neyzen in the commemorative ceremonies for Mevlana
during the 1950s, and himself a member of the mutrib ensemble alongside the last generation trained
in Mevlevi lodges during the 1970s. Erguner notes that the famous quatrain beginning with the phrase
“Come, whoever you are, come again”—originally belonging to Abu Sa’id Abu’l-Khayr, but widely
and mistakenly attributed to Mevlana—was appropriated first by the 12 September military regime
and later by the Motherland Party (ANAP) government (1983—1991) as a political slogan. During
this period, commemorative ceremonies in Konya transformed entirely into a form of authenticized
performance under the label of “Heart Tourism” (Géniil Turizmi). Criticizing this development,
Erguner writes: “The murmur of crowds watching the ritual while eating sunflower seeds and
drinking soda, chatting among themselves, had begun to obstruct both listening to the magnificent
music of the Mevlevi ceremony and experiencing the spiritual ecstasy derived from the sama
(Erguner, 2014: 74). Contributing further to this process was the rise of “heart tourism”, structured
around an invitation to mystical experience. Whereas Konya had only three hotels prior to 1980, this
number rose to thirty during the 1990s and has reached 122 today (Bingdl, 2025: 83; Konya’da
Yatirim, 01.05.2026). While an average of 5,000 people attended Mevlana commemorations during
the 1980s, attendance exceeded 20,000 in the 1990s and surpassed 50,000 in the 2000s (Bingol, 2025:
83). According to data from the Mevlana Development Agency, the Mevlana Museum became the
second most visited museum in Tiirkiye, receiving 3.6 million visitors (Konyada Yatirim, 5.1.2026)

The inclusion of sama in 2008 on the UNESCO list of Intangible Cultural Heritage is equally
noteworthy (UNESCO, 12.12.2025). Although the rituals of other Sufi orders are similarly
vulnerable, the increasing reduction of sama into a visual spectacle through popularization and the
growing neglect of ritual propriety during performances constituted major reasons behind this
decision. Despite both the recognition itself and the subsequent publication of the Directive on
Mevlevism and sama ceremony, problems persist (Teftis Kurulu, 5.12.2025). Since lodges remain
officially closed, no clearly defined legitimate place for the performance of sama exists, further
compounded by inadequate supervision.

The discussion presented in this section regarding the historical transformation of Mevlevism
within Turkish cultural policies supports the third hypothesis of this study: namely, that the trajectory
of Mevlevism during the Republican era describes a historical process distinguishing it from other
Sufi orders and has consequently generated a transformation in both the understanding of Mevlevism
and the Mevlevi lodge. As a result of this transformation, sama in particular, and Mevlevism more
broadly, have increasingly been represented less through their original religious identity than as
cultural and performative structures.

The Invention of Tradition and Simulacra Shaped Through the Bond Between Lineage
and Space

There exists an inseparable relationship between the rituals and procedural order (usul ve
erkadn) of the Mevlevi order and its lodges, which almost resemble architectural complexes (kiilliye).
In this respect, the Mevlevi order differs from other Sufi orders. In other orders, the spiritual guide
(miirsid) occupies the center of mystical life. A lodge, zaviye, house, or any outdoor gathering place
is sufficient for sustaining the activities of the order. Under the celestial dome, wherever the spiritual
guide is present is adequate for the disciple’s spiritual journey (seyr-i siiliik). In the Mevlevi order,
however, place is not a complementary component but an essential element. Although the last
individuals trained before the closure of the lodges possessed the capacity to represent Mevlevi
tradition, they no longer had the means to maintain its rituals and procedural order as before 1925,
nor to train dervishes. For this reason, within official boundaries, Mevlevism and the sama ceremony
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came to be positioned not as a religious order and ritual practice but as cultural values. Over time,
they were transformed into spectacles and visually striking authentic elements for tourism. Even
Mevlana himself was reduced—under the influence of “new age religion” movements—to the image
of a popular guru. Individuals emerged in the name of Mevlevism who had no place within its
procedural order and instead imitated modern Hindu mystics appealing primarily to urban middle-
class audiences.”

Within the Mevlevi order, the Celebis—the descendants of Mevlana—and the institution of
the Celebi office (Celebi makami) hold central importance. Despite the discontinuation of a seyr-i
siuiliik system compatible with Mevlevi rituals and the absence of newly trained spiritual guides
(miirsids), the continuing importance of the Celebi institution within the order has generated debates
concerning whether Mevlevism still survives today. The absence of a separate complex centered
around the Celebi, apart from publicly owned historical lodges, has produced the peculiar situation
in which Mevlevism is represented through foundations and associations. As Jan Assmann
emphasizes, “group and space establish a symbolic communal life together; even when the group is
separated from its space, this unity survives through the symbolic reproduction of sacred places”
(Assmann, 2018: 47). Historical examples illustrating the preservation of the bond with space include
the emergence of the Cemevi among Anatolian Alevis— inspired by the Cemhdne, where the dede
once gathered with followers in villages following the closure of lodges—and the symbolic
reproduction of the Umayyad Mosque of Damascus in the Mosque of Cordoba through its arcades,
ornamentation, and palm trees (Uger, 2018: 73—75; Menocal, 2019: 53-65).

Michel de Certeau’s concept of “tactics as the art of the weak” is particularly illuminating
for understanding the practices developed by Sufi orders to sustain their existence after lodges were
officially closed. Certeau argues that tactics possess only the space of the other as their field of
operation: “Tactics infiltrate the territory of the other slowly and piecemeal, without ever fully
encompassing it or managing to maintain a critical distance from it... ‘Belonging’ is the victory of
space over time. Tactics, by contrast, because they lack a place, are dependent on time and constantly
vigilant in seizing opportunities to their advantage” (Certeau, 2009: 54). Today, the Celebi family—
recognized as the leaders of the Mevlevis—conducts its activities through the International Mevlana
Foundation, accredited by UNESCO in 2009. The foundation’s president is Faruk Hemdem Celebi,
while its vice president is Esin Celebi Bayru (Mevlana Vakfi, 13.12.2025). It may be argued that the
Celebi family, by resorting to what Certeau terms “tactics,” has sought to preserve the Mevlevi order
over the years. Yet, what is represented here remains debatable: is it truly a Sufi order, or rather a
form in which Mevlana’s intellectual legacy is presented as “tradition” alongside cultural elements?
In order to answer this question, it becomes essential to discuss the institution of Celebilik and
especially the later generations of the Celebi family within their historical trajectory. This is because
the attitudes and activities of the Celebi family directly affect the functions of structures
reconstructed under the name of Mevlevihane.

In the Mevlevi Dergdh in Konya—also referred to as the Astdne-i Aliyye—the individual
seated on the Celebi post is regarded as the leader of the Mevlevis. According to Abdiilbaki
Golpnarli, during the early periods of Mevlevism, the appointment of a person to the office of
Celebilik depended upon the approval of the senior dervishes known as the dergdh zabitani. In later
periods, however, the Celebi was appointed by imperial decree. Following the establishment of the
Meclis-i Mesayih, appointment decisions were submitted to the office of the Seyhiilislam, and after
approval by the Seyhiilislam, an imperial decree was issued and the duty formally assigned to the
Celebi (Golpmarli, 2023: 338). According to Golpinarl, from the eighteenth century onward, the

** In this respect, Mehmet Rasim Mutlu's interesting activity in Yalova-Termal and the actions of Rahmi Orug Giiveng,
who accompanied him, are prominent examples. This group, organized under the name of the Turkish Music Research and
Promotion group, represents the pinnacle of absurdity with its "One Day, One Night of Sama for the New Year" program,
a New Year's celebration with dinner and gift-giving for the arrival of 2026. See. (TUMATA, 14.12.2025).
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Mevlevis came to regard the Celebi as a “spiritual sultan” (Bdtin padisahi), and the Celebis
themselves embraced this spiritual sovereignty. Just as, among the Ottomans, the prince destined to
ascend the throne after the sultan’s death served as governor in Manisa, in the late Mevlevi period
the Celebi expected to succeed the current holder of the office was appointed as the sheikh of the
Manisa Mevlevi Lodge (Golpinarli, 2023: 256).

Having learned in advance that the lodges were to be closed, Abdiilhalim Celebi, then holder
of the Makam (office), moved the center of Mevlevism to Aleppo and appointed his son, Muhammed
Bakir Celebi, as sheikh. Following Abdiilhalim Celebi’s suspicious death on 12 October 1925,
Muhammed Bakir Celebi became the head of the Mevlevi order. After his death on 23 April 1944, it
is stated by Esin Celebi Bayru—the daughter of Celaleddin Bakir Celebi, born in 1926—that
Celaleddin Bakir Celebi was appointed in his father’s place with the approval of the sheikhs of
Damascus, Latakia, Tripoli, Cairo, and Cyprus (Bayru, 2002: 25).

However, there are conflicting accounts regarding Celaleddin Celebi’s legitimacy as Celebi.
Some argue that his status was not recognized by the Syrian government and that, following the
closure of the Mevlevi Lodge in 1945, his uncle Semsiilvahid Celebi—who acted as regent because
Celaleddin was too young—should officially be regarded as the last holder of the office (Celebi,
1993: 262). Others maintain that Semsiilvahid Celebi’s authority was likewise never formally ratified
and therefore identify Muhammed Bakir Celebi as the final Makam Celebisi (Golpinarl, 2023: 174;
Erguner, 2023: 56). Esin Celebi Bayru states that Celaleddin Celebi was officially recognized as
Makam Celebisi for approximately one year (Bayru, 2002: 26). Yet, in the encyclopedia entry
“Celebi Efendi,” authored by Celaleddin Celebi himself in the Encyclopaedia of Islam, he writes that
he was not officially confirmed as Makam Celebisi (Celebi, 1993: 262). Moreover, there is no
evidence that Celaleddin Celebi—born and raised in the Aleppo Mevlevi Lodge—completed the
1001-day c¢ile (spiritual discipline) required for becoming a Mevlevi sheikh. Consequently, in the
post-1925 period, whether individuals granted the title of dede without completing the 1001-day ¢ile
may legitimately be regarded as Mevlevi sheikhs remains a matter of debate. Nevertheless, as the
position of sheikh increasingly came to pass from father to son in the later centuries (the son of a
sheikh is also referred to as a ¢elebi), the principle of appointing sheikhs from among dedes who had
completed the ¢ile and possessed their own cells was gradually abandoned. Golpinarl critically
describes the practice as follows: “The individual to become a sheikh would go to the Mevlana lodge
and serve there for eighteen days. During this period, his sikke wrapped in a destar would remain
beneath the covering of Rum1’s sarcophagus. After eighteen days, the Celebi would ceremonially
bless and place it upon him and present him with his certificate of sheikhhood” (Gdlpinarli, 2023:
338). Although this interpretive practice (igtihat)—introduced for the enthronement (posta ciiliis) of
¢elebis who were sons of sheikhs—was viewed as a deviation from Mevlevi procedure, it did not
provoke outright rejection of their legitimacy as sheikhs, making clear the role of subjective influence
within ritual practice. In this respect, although it is sometimes argued that Celaleddin Celebi lacked
the authority of spiritual guidance (irsat), could not appoint dedes, and was only authorized to bless
the sikke and grant permission to wear the destar, others emphasize the centrality of the Celebi and
underline that subjective factors, rather than the objective dimension of procedural order, have often
determined ritual practice. Esin Celebi likewise emphasizes that whenever they were in Istanbul,
many individuals who had been trained in Mevlevi lodges before 1925 and had attained the rank of
dede gathered around Celaleddin Celebi. Nevertheless, Esin Celebi’s following remarks may offer
an answer to the question of whether “Mevlevism continues today as a religious order”: “Celaleddin
Celebi had great respect for the law. During the annual Mevlana Week commemorations in Konya
between 10—17 December, he deliberately avoided being present there so as not to give rise to any
rumors” (Bayru, 2002: 27). These remarks suggest that Celaleddin Celebi would not act in a manner
contrary to the law as a “sheikh,” and that he merely blessed the sikke and granted permission to wear
the destar to those who had studied subjects such as Mevlevi thought, art, and history as an act of
benediction (teberriiken). Although sheikhhood is an office and the tarikat an institution, Celebilik
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is a hereditary family title emphasizing descent from Mevlana. The distinctiveness and prestige of
this title naturally ensured that all those who admired Mevlana gathered around the Celebi. In this
regard, Abdiilbaki Golpinarli’s words are particularly illuminating: “Mevlevism belongs to history,
but Mevldndism belongs to all times and all humanity, transcending the limits of history and space”
(Golpinarli, 2023: 253). Thus, it may be argued that while Mevlevism as a religious order has become
“sealed within history,” Mevlandism remains valid for all individuals seeking their own truth. This
perspective also provides clarity regarding the status of places restored today and designated as
Mevlevihane. As a center for the transmission of emotion and memory, space affects the minds and
emotional worlds of those who visit it. Yet the mere historical quality of a place—or even its
reconstruction as a reproduction—does not permit it to be accepted as possessing the exact same
status and identity it once held. Even if Mevlevi garments are worn and rituals performed, these
practices can serve no function beyond conveying the aesthetic sensibilities of a culture to those
present. A place without Mevlevis is no longer a Mevlevihane; it is only a place that once was one.
Today, it exists either as a museum functioning as a site of memory, a cultural center, or a simulation
of'a Mevlevihane. To understand which of these categories best applies to the Bursa Mevievihane, it
is essential not only to discuss cultural policies and Mevlevism but also to examine its spatial
structure and post-2023 activities through the concepts of spatial attachment, sense of place, and sites
of memory.

Place Attachment, Sense of Place, Place-Memory Concepts, and the Bursa Mevlevihane

Place attachment is a form of symbolic relationship developed by individuals or groups
toward a particular place through shared cultural meanings, enabling an understanding of the
relationship between people and their environment. For this reason, place attachment encompasses
not only emotional and cognitive experiences but also cultural beliefs and practices that bind people
to place (Low, 1992: 165-166). Just as homeland territory constitutes not only a material source for
sustaining human life but also a source of latent and potential emotions, places invested with sacred
meaning similarly function as sources of such sentiments (Penrose, 2002: 279). Sense of place, on
the other hand, may be understood as the emotional manifestation of recurring events that are deeply
embedded in customs, traditions, and rituals. In this regard, sense of place is closely related to habitus
(Cross, 2001: 2-4).

The emotional manifestation of recurring events should not be understood merely as a cluster
of habits detached from the subject’s cognitive processes and actions. As Pierre Bourdieu argues,
“the space of social positions is retranslated into a space of position-takings through the mediation
of the space of dispositions (or habitus); in other words, the system of differential positions defining
distinct locations within the principal dimensions of social space corresponds to differential distances
in the properties of agents (or classes of agents), that is, in their practices and possessions” (Bourdieu,
1995: 22). These practices, articulated through dispositions within space, become manifest in the
actions and choices of different social classes and strata. What emerges here is a process of mutual
production between subject and object. In relation to place, more specifically, place is not merely
constructed; through its own existence, it simultaneously shapes the practices mediated within it. The
concept of habitus emphasizes the relationship between practices and the bond between subject and
object without falling into either “the objectivist trap that views action as a mechanical reaction
devoid of an actor” or “the subjectivist position that defines action as the deliberate execution of
conscious intention, a free expression of consciousness that rationally determines its own goals”
(Bourdieu & Wacquant, 2014: 110). In this context, habitus may be defined as a socially constituted
system of structured and structuring dispositions, acquired through practice and continually oriented
toward practical functions (Bourdieu & Wacquant, 2014: 111). Accordingly, in forms of engagement
with place, particularly in historical settings, the very existence and historicity of place itself plays a
formative role in shaping the practices mediated within it (C. Ulusoy, 2018: 374).
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Cross explains forms of attachment to place as biographical, spiritual, ideological, narrative,
commodified, and dependent relationships. The origins of these relationships, respectively, are
historical and familial, emotional and abstract, moral and ethical, mythical, cognitive and conceptual,
and material. According to this typology, it may be argued that spiritual, ideological, and narrative
forms of attachment characterize the relationship between individuals and the Bursa Mevlevihane
Lodge. Indeed, Cross associates these forms of attachment with factors that may be summarized as
fostering a sense of belonging, living according to moral and religious guides, and perceiving place
through myths and history (Cross, 2001: 3—4).

Place attachment established through such relational forms also directly shapes the formation
of collective memory. Maurice Halbwachs defines both the reconstruction of the past—primarily
through historiography—and all forms of intervention directed toward place as efforts to reconstruct
social memory (Halbwachs, 1992: 47-48). Jan Assmann discusses this process through four external
dimensions of memory: mimetic (behavioral) memory, memory of objects, communicative memory,
and cultural memory (the transmission of meaning) (Assmann, 2018: 25-26). As discussed below,
the Mevlevihane is a structure in which all four dimensions of memory are embedded, owing to its
capacity to encompass dense social relations while spatially organizing symbols, behaviors, and
rituals. Nevertheless, temporality is the principal factor shaping—and indeed producing—these
dimensions. In this regard, Henri Bergson’s emphasis on duration (durée) is particularly significant
for understanding the formation of social memory. Just as spirit and body are inseparable,
consciousness and space cannot be detached from one another (Bergson, 2007: 6-7). As Pierre Nora
likewise argues, “the roots of the sense of continuity reside in place” (Nora, 2006: 17). Historical
cities therefore possess a distinctive privilege, as also noted by Maria Lewicka (Lewicka, 2008: 211).
In this sense, the Bursa Mevlevihane Lodge finds its place in collective memory through both the
signs embedded in the city and the meanings attributed to it within Bursa, often described as a
“spiritual city.” Yet disruptions in practices associated with the site over time, together with the
cultural policies discussed above and the trajectory of Mevlevism during the Republican era, have
profoundly influenced the shaping of this memory and, consequently, decisions concerning the
function of the site. Accordingly, the relationships shaped through interventions directed toward the
site between 1925—when dervish lodges were closed—and 2023—when the Bursa Mevlevihane
was reconstructed—are of crucial importance for understanding both its post-reconstruction status
and function.

When the relationship between place and continuity, as articulated by Nora and Bergson, is
taken into consideration in relation to the formation of social and collective memory, it may also be
argued that forgetting is produced through a rupture in the relationship between place and continuity.
Indeed, Paul Connerton contrasts the concept of transience with that of continuity and points to the
relationship between the spatial organization of the modern city and the processes of both “selected
remembrance” and “systematic forgetting” (Connerton, 2009: 41-43). A disruption in continuity also
constitutes an intervention in the processes of belonging and identity formation shaped through sense
of place. In the case of dervish lodges (zekkes), it was not merely their activities that were terminated;
their visibility was also systematically erased, or altered through formal interventions designed to
prevent them from evoking the historical heritage they once represented. In particular, lodges located
along the principal urban axes or those that had played a significant role in the religious and social
life of the city could not escape such interventions (Kara, 2012: 354; Dostoglu, 2011: 280).

Among all architectural structures, religious buildings and mausoleums are places in which
symbolism is most intensely concentrated. In the case of dervish lodges, symbolism may be said to
be even more pronounced. Several factors contribute to this intensity: Sufi orders are concerned not
only with the outward (zahir?) but even more with the inward (batini) dimensions of religion; they
have often preferred to transmit forms of knowledge that political authorities or the religious
establishment might not tolerate through symbolic forms; symbols play a crucial role in the
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construction of group identity; symbols facilitate continuity with tradition—such as the frequent use
of the Seal of Solomon (Miihr-i Siileyman) in Sufi orders—and symbolism itself occupies a central
place in the art of memory (Yates, 2020: 18). Indeed, with regard to dervish lodges, Frances Yates’s
observation concerning Roman pagan temples and Renaissance churches—that “the order of places
preserves the order of things, and the images of things signify the things themselves”—may equally
be applied to the tekke (Yates, 2020: 16). Yates further argues that the driving force behind
Renaissance esoteric memory was the tradition of Renaissance Hermeticism (Yates, 2020: 10). The
Eastern origins of this tradition (Bernal, 1998: 174) undoubtedly also constitute one of the sources
of Islamic mysticism (Schimmel, 2021: 21-30). In this respect, a comparable symbolic understanding
may be observed. Nevertheless, the embodiment of narratives through symbolism, rituals, and
ceremonial procedures inevitably limits the purely inward dimension of sanctity. It may be argued
that the greatest fear of iconoclasts was the threat of paganism reproducing itself through processes
of worldly materialization. Yet even the destruction of all icons cannot eliminate the existence of
scripture and rule. Ultimately, even the spoken word acquires form and limitation the moment it is
clothed in letters. In this regard, Mircea Eliade’s observation is particularly illuminating: “there is no
purely religious phenomenon outside history or beyond time. The noblest religious call, the most
universal of mystical experiences, and even the most general forms of human behavior—such as
religious anxiety, ritual, or worship—become particularized and limited from the very moment they
emerge” (Eliade, 2017: 42). In the Mevlevihane, which itself functions as a signifier as a spatial
entity, the increasing technicalization of formal symbolism together with the ceremonial procedures
and rituals mediated through the space simultaneously prepares the ground for secularization. In this
respect, a Sufi order that loses its flexibility becomes increasingly limited in its ability to reproduce
itself under changing historical conditions. In the Bursa Mevlevihane, the “order of things,” which
was considerably larger and more complex than in many other dervish lodges, together with the
functions inseparably bound to that order, could only have been sustained through the continuation
of the pre-1925 Mevlevihane system. Today, as discussed below, this order survives only partially
through a memory-space function, while Sufi life and culture oscillate between being presented as a
lived reality and a form of simulation.

At the entrance gate of the Bursa Mevlevihane, reconstructed in 2023, the inscription reads:
“Bursa Mevlevihane and Museum.” This title suggests the existence of two distinct entities—one
being the Mevlevihane and the other the museum. However, the sections designated as the
“museum,” which historically housed the Matbah-1 Serif (Sacred Kitchen) and the Meydan-1 Serif
(Sacred Hall), were in fact integral parts of the Mevlevihane itself. The dedegdn cells are currently
closed to visitors, as they have been allocated as classrooms for various municipal courses. Likewise,
the Selamliik building adjacent to this section is used as an administrative office and remains closed
to visitors, although it is occasionally opened for events such as lectures or musical performances.
Consequently, what is presently understood by the term “Mevlevihane” is effectively limited to the
semdhane alone.

The Bursa Mevlevihane occupies the status of an asitdne among Mevlevi lodges. In the
Mevlevi order, an asitane refers to a dervish lodge in which the 1001-day spiritual retreat (¢ile) is
completed under the supervision of the As¢i Dede in the Matbah-1 Serif (Sacred Kitchen), thereby
enabling the initiate to undertake the path of seyr-i siilitk and ultimately attain the rank of dede. For
the Bursa Mevlevihane to be recognized as a Mevlevihane in its historical sense, the existence of the
matbah is therefore fundamental. In addition, the Meydan-1 Serif refers to a space reserved
exclusively for Mevlevis, inaccessible to outsiders, where dervishes gathered in the mornings, recited
prayers with rosaries, consumed a modest breakfast consisting of a small piece of bread known as
¢orek and coffee, and subsequently engaged in murdqaba-murakebe (meditation) (Tanrikorur, 2000:
25). The fact that these two spaces belonging to the Mevlevi order have been designated as a
“museum” through the exhibition of certain Mevlevi objects, while the semdhane alone has been
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identified as the Mevlevihane, risks reducing the Mevlevihane to a place understood merely as a
venue for sama and the recitation of the Mesnevi. Such an understanding might have been plausible
had Bursa Mevlevihane functioned merely as a zdviye (small dervish lodge). However, in the case of
an asitane, fragmenting the institution into four distinct sections, assigning them separate functions,
and designating only the semdhane as the Mevlevihane does not accord with the site’s historical
identity.

Although there exists a section within the Bursa Mevlevihane referred to as a “museum,” its
official status as a museum has never been formally recognized. The entire Mevlevihane complex
has instead been designated as a protected heritage site by the Monuments Council (Anitlar Kurulu).
In order for the structure to be granted official museum status, no new constructions beyond those
permitted under Article 6 of the Regulation on Private Museums and Their Supervision could have
been added to the site in contrast to the structures that existed before 1925. Accordingly, the Bursa
Metropolitan Municipality Directorate of Museums did not submit an application for official
museum status for the Bursa Mevlevihane Museum (Teftis Kurulu, 7,12,2025)".

In this respect, the restoration plan approved by the Monuments Council was the
Mevlevihane Renovation Plan dated 1895. According to this plan: Upon entering through the main
gate on the side of the Pinarbasi cemetery, four rooms are marked on the right as “dedegdn rooms,”
immediately to the north of which is located the matbah. Adjacent to the matbah are lavatories. To
the left of the tomb is an area marked “carriage station,” intended for the carriages of visitors arriving
by horse-drawn transport. On the right side after entering through the main gate are the Meydan-1
Serif and the Tiirbe-i Serif (Sacred Tomb). Extending to the left of the tomb are ten interconnected
dedegan rooms. At the end of these rooms lies the Selam/ik quarters, followed by the Harem section,
located at the corner of what is now the schoolyard. Adjacent to the harem stands the bathhouse. The
semdhane occupies the center of the courtyard, while a fountain (sadirvan) is situated between the
semahane and the tomb. Five water wells, identified as “pools,” are distributed throughout various
parts of the garden (Ocalan, 2023: 44).

In the reconstruction completed in 2023, however, a security booth was added adjacent to
the right side of the matbah, while a decorative fountain modeled directly after the ornamental basin
at the Konya Mevlana Museum was installed between the semdhane and the city walls. Owing to
these additions, the Directorate of Museums under the Bursa Metropolitan Municipality’s
Department of Urban History and Promotion refrained from applying for museum status.
Consequently, since the structure lacks museum designation, historical objects belonging to the
Mevlevihane and currently held in storage by the Bursa Provincial Directorate of Culture and
Tourism cannot be transferred to the site.

Another notable issue concerns the absence of the pulpit (minber) that had existed in the
original semdhane prior to its demolition but was not reconstructed afterward. Golpinarli describes
the semdhane as follows:

“Aligned with the mihrab, on the outer right-hand side when facing the entrance and oriented
toward the qibla, stands a pulpit (minber). Beside it is a lectern positioned so that the speaker’s right
side faces the gibla and projects into the inner section. The pulpit serves for Friday sermons, while
the lectern is where the shaykh teaches the Mesnevi. Above the semdhane, generally opposite the

™ According to this article, the building to be used as a museum must:

a) Be a standalone structure or a separate section,

b) Be suitable for the display, storage, and group visits of existing cultural and natural assets,

c¢) Be suitable for the proper preservation of cultural and natural assets,

d) Have a workshop where cultural and natural assets can be maintained when necessary,

¢) Have facilities to meet the needs of visitors, such as an entrance area, restrooms, and other essential needs,
f) Have security measures in place against fire, sabotage, and theft.
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shaykh and above the entrance, is a raised section resembling the miiezzin mahfili found in large
mosques. Accessible by stairs from the exterior, this section is called the mutribhane or simply mutrib
(Golpinarli, 2023: 313).”

Similarly, Tanrikorur notes that “before the mukabele, when the Mesnevi is to be recited, the
Shaykh ascends the lectern in the semdhane,” thereby providing further clarification regarding the
pulpit and its function (Tanrikorur, 2000: 80). The decision not to reconstruct the pulpit may have
stemmed not from oversight but from the fact that, after the closure of the lodges, the semdhane
functioned for a period as a small mosque (mescit). Indeed, for some time, the last shaykh, Mehmed
Semseddin Efendi, served there as miiezzin (Ocalan, 2023: 49). It is plausible that had the pulpit been
rebuilt, concerns may have arisen regarding possible intervention by the Presidency of Religious
Affairs (Diyanet), given the building’s previous religious function. Consequently, avoiding such a
risk may have been considered more compatible with the intended use of the structure as both a
Mevlevihane and museum. In this regard, the reconstruction project remains a largely successful
example among reproductions aiming to preserve historical authenticity.

The museum is among the spaces that most directly correspond to the concept of place-
memory. According to Pierre Nora, when the communicative memory (human-memory) of social
groups mediated through a place is severed and transformed into something coded as “history” or
“tradition,” that which remains becomes effectively memoryless. We may then establish only a
temporary connection to it through memory-spaces. In this respect, our understanding of the past
becomes “the anxious appropriation of that which we know no longer belongs to us” (Nora, 2006:
30). A museum, precisely as implied by the Turkish expression miizelik olmak (“to become museum-
like”), constitutes evidence that something no longer belongs to lived reality and represents “the
elucidation of what we are in the light of what we are no longer” (Nora, 2006: 30).

The transformation of a Mevlevihane into a museum indicates that it no longer functions as
a Mevlevihane in the historical sense. When the practices necessary for communicative memory can
no longer be sustained through continuity and routine, the objects that become the subject of history
are placed on display together with explanatory labels intended to remind visitors of what they once
were. Although Bursa Mevlevihane has not been officially designated as a museum, those sections
functioning as museum spaces effectively transform it into a place-memory. Yet because the
Mevlevihane as a whole has not been converted into a museum, while the semdhane alone is
identified as the Mevlevihane and the remaining sections have been assigned different functions, the
structure may be described as an improvised or incomplete place-memory.

This fragmentation of function prevents the complete production of a Mevlevihane
simulation in a strict sense; nevertheless, various actions and actors emerge as simulacra. The
provisional nature of this simulated environment also permits the Mevlevihane to be perceived as a
site of touristic performance. On the other hand, as discussed below, there exists a conscious effort
to reconfigure the Mevlevihane as a cultural center dedicated to transmitting the history and culture
of Sufism. Yet because this effort cannot by itself become the sole determining factor, the structure
continues to maintain its dual character as both a destination of religious tourism and a performance
venue.

According to Jean Baudrillard, the generation of a reality without origin or substance through
models constitutes what he terms the hyperreal, namely simulation (Baudrillard, 2005: 14).

“To simulate is not merely to pretend. Someone pretending to be ill lies in bed and attempts
to convince others of illness; someone simulating an illness, however, exhibits actual symptoms of
that illness. Thus, pretending or concealing does not damage the principle of reality, for a clear
distinction still exists between reality and what is hidden. Simulation, by contrast, attempts to erase
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the distinction between the “real” and the “false,” and between the “real” and the “imaginary”
(Baudrillard, 2005: 16).”

Nostalgia and retro aesthetics constitute some of the clearest examples of the simulation of
historically meaningful phenomena. Retro destabilizes the authenticity of the distinction between old
and new by presenting something newly produced through an artificially aged appearance. Likewise,
nostalgia acquires its fullest meaning precisely at the moment when reality has already lost its
original reality (Baudrillard, 2005: 23).

In this sense, the increasing technicalization of ceremonial procedures and formal symbolism
mediated through the Mevlevihane as a spatial signifier simultaneously prepares the conditions for
secularization. Once deprived of the flexibility necessary for adaptation, a Sufi order may gradually
lose its ability to reproduce itself under altered historical circumstances. In the case of the Bursa
Mevlevihane, the dense “order of things” and the functions inseparably tied to that order—far more
extensive than those found in many other lodges—could only have been sustained through the
continuation of the pre-1925 Mevlevihane system. As discussed throughout this study, such
continuity was interrupted.

Today, this order survives only partially through the function of memory-space. While Sufi
culture and spirituality are, on the one hand, represented and transmitted as a lived cultural reality,
they also oscillate, on the other hand, between authenticity and simulation. This tension becomes
particularly visible in the performative dimensions of ritual, symbolism, ceremonial hierarchy, and
claims to spiritual authority. Consequently, the Bursa Mevlevihane occupies an ambiguous position:
neither entirely detached from its historical identity nor fully capable of reproducing the institutional
and social conditions that once constituted it as an active asitdne.

For this reason, the reconstructed Bursa Mevlevihane may best be understood neither simply
as a museum nor as the uninterrupted continuation of a historical Sufi institution, but rather as a
hybrid cultural space in which memory, representation, historical continuity, and simulation coexist.
The structure functions simultaneously as a site of remembrance, a cultural institution, a setting for
religiously inspired performances, and a destination of spiritual and cultural tourism. It is precisely
this multilayered and sometimes contradictory character that renders Bursa Mevlevihane a significant
case for examining how reconstructed religious spaces negotiate the boundaries between historical
authenticity, collective memory, and contemporary cultural practice.

Within this framework, the ways in which visitors experience and interpret the activities
carried out in the Bursa Mevlevihane become particularly important. Indeed, whether participants
approach these rituals as forms of spiritual engagement, cultural transmission, or aesthetic
performance raises broader questions regarding the relationship between authenticity, spectatorship,
and the contemporary experience of sacred space. These issues become more visible when examined
through the concepts of the tourist gaze and performativity.

One Year After Reconstruction: Functional Fragmentation

During the one-year period between October 2023 and September 2024, both the functional
fragmentation within the Mevlevihane and the accompanying effort to reconstruct its historical
identity became observable. However, in the absence of the material conditions necessary to make
such a reconstruction possible, these efforts produced a condition corresponding to a rupture from
reality and to what may be described as hyperreality.

A Mevlevi procession (Mevlevi alayr) was organized both for the official opening ceremony
and for the 2023 Seb-i Arus commemorations, proceeding from the Tomb of Uftade to the
Mevlevihane. Led by the Turkish flag and the Mevlevi banner, the procession included a large group
dressed in traditional Mevlevi attire. This situation cannot merely be described as acting “as if”,
since the event was not presented as a historical reenactment; on the contrary, it was explicitly
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designated as a Mevlevi Procession. Yet naturally, none of the participants were actual Mevlevis,
while banners in virtually all cultures function as symbols of collective identity and are not entrusted
to outsiders. Even the reproduction of the historical banner and its prominent placement at the front
of such a procession as the standard of the Mevlevihane constitutes an invocation of nostalgia through
a retro product imitating an earlier form.

On 1 September 2024, the Bursa Turkish Music Ensemble (Bursa Tiirk Miizigi Toplulugu)
published an announcement on its Instagram account, which was permanently pinned to the top of
the page. Under the title “Public Announcement”, the following statement was issued:

“The Bursa Turkish Music Ensemble is a musical community established in Bursa by local
academics and distinguished musicians. Within this context, since October 2023, the Ensemble has
carried out ‘Mevlevi Sema Mukabelesi’ activities at the Bursa Mevlevihane, one of Bursa’s most
important cultural centers.

The most significant characteristic of these ritual programs has been their commitment to
Mevlevi culture and art in every respect and their preservation of the tradition in all its details.

At present, the Ensemble no longer has the opportunity to continue serving within the Bursa
Mevlevihane. Above all, for an ensemble that values Mevlevi culture and aims to perform the
Mevlevi ritual in full accordance with its proper procedure, the existing working conditions have
become untenable.

Accordingly, the service of our Bursa Turkish Music Ensemble at the Bursa Mevlevihane
has come to an end.

Nevertheless, the Ensemble’s contribution to the culture and arts of Bursa will continue at
all times. Respectfully submitted to the public.” (Bursa Turkish Music Ensemble, 01.09.2024).

In this statement, the reason given for the Ensemble’s inability to continue its activities is
that performing a Mevlevi ritual strictly in accordance with its procedural requirements (usi/), while
preserving Mevlevi culture, had become impossible under the existing working conditions. Yet, as
discussed below, many sema ceremonies performed after September 2024 continued to be conducted
according to procedures largely identical to those previously employed by the Bursa Turkish Music
Ensemble.

In an effort to reduce the monthly payments made to the Bursa Turkish Music Ensemble for
Sema performances, the Bursa Metropolitan Municipality requested that the Ensemble reduce its
performances from once per week to once per month, while opening the remaining weeks to
volunteer groups willing to perform free of charge. The Municipality’s preference regarding austerity
measures constitutes a separate matter of discussion. On 31 March 2024, the administration of the
Bursa Metropolitan Municipality passed from the Justice and Development Party (AK Party) to the
Republican People’s Party (CHP). The new administration required time to complete its
organizational restructuring; however, by September 2024, a new team had begun operating at the
Mevlevihane, implementing similar austerity measures there as well. These changes and new
administrative decisions, undoubtedly, were not necessarily acceptable to musicians and sema
performers. Yet this situation simultaneously constitutes evidence that the space itself cannot be
characterized as a tekke (dervish lodge).

The Municipality does not charge admission fees for activities conducted at the Bursa
Mevlevihane. However, the fact that the mutrib ensemble and sema performers (semdzens) receive
payment, coupled with the reality that a portion of the audience attends not to participate in the dyin-
i serif as a religious ceremony but rather to observe an authentic performance, necessitates
understanding the event less as a religious ceremony than as a performance. Indeed, according to
Merve Amak Celik, who followed the sema ceremonies during this period and published an article
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incorporating interviews with performers, the performance resembles a touristic spectacle.
According to Celik, although the physical structure faithfully preserves its original architectural
form, the activities conducted within the space fail to correspond to its historical context (Celik,
2024: 438). What is “decontextualized” here is not the ritual performance itself, but rather the
qualifications of the performers, the intentions of the organizers, and the expectations of the audience.
As discussed below, the position of spectators will further be analyzed through the framework of the
“society of the spectacle” and the “tourist gaze.”

During the sema rituels performed in this period, Taha Hideyetoglu Celebi of the Celebi
family and Fahri Ozgakil assumed the position of postnisin (the one seated on the ritual post). In
Mevlevi practice, the dyin-i serif may be conducted either by a Celebi or by a dede. As discussed
above, however, Mevlevism no longer continues to exist as an institutional Sufi order (zarikat). A
Celebi lacking the authority of spiritual guidance (irsad salahiyeti) may confer the sikke (ceremonial
headgear) upon an individual through ritual investiture (sikke tekbiri), but cannot confer the status of
dede. Although the extent of Celaleddin Celebi’s authority in this regard remains debatable, it may
nevertheless be stated—based at least on the testimony of his daughter Esin Celebi, as emphasized
above—that he did not participate in organized Sufi activity and therefore did not perform the
function of a shaykh.

In this respect, individuals who received the sikke through ceremonial investiture by
Celédleddin Celebi, or by other members of the Celebi lineage, cannot thereby be considered
Mevlevis, while their becoming a shaykh or postnisin is even less possible. Accordingly, following
the death of Mithat Bahari Beytur in 1971, no figure possessing the authority of spiritual guidance
existed in Mevlevi history (Isik, 2020: 6). For this reason, the existence of individuals who continue
to employ the titles of “dede” or postnisin—not merely during ritual performances but also in
ordinary circumstances—constitutes one of the clearest indicators of a simulation of Mevlevism. For
none of these individuals merely act “as if”’; rather, they actively claim ownership of such titles.
Moreover, during the early months of this period, the mutrib ensemble performed during the ritual
from the upper gallery of the semahane, situated directly opposite the ritual post in its traditional
location. After a time, however, the ensemble relocated to the lower level on the left side of the
mihrab. In Mevlevi lodges, the upper gallery traditionally functioned as the women’s section, with
the mutrib ensemble positioned at its center. Female attendees who came to observe the sema
ceremonies expressed discomfort due to the all-male composition of the ensemble, leading to its
relocation downstairs.

Thus, the Bursa Turkish Music Ensemble, despite claiming to conduct performances in
complete adherence to traditional procedure and ritual protocol (usii/ ve erkdn), came to occupy a
position contrary to a practice maintained for centuries. By contrast, the Bursa Mevlevihane Sufi
Music Ensemble, under the direction of isa Nesim, which became prepared to perform the dyin-i
serif by October 2025—despite not yet having fully completed its institutional establishment—began
performing from the traditional location.

Beginning on 22 November 2023 at 19:30, weekly Mesnevi readings were initiated in the
Selamlik by the Mufti of Bursa, Yavuz Selim Karabayir. Continuing every week at 21:30 throughout
the month of Ramadan, these activities persisted until June 2024. On 10 February 2024, a Mirdciye
was performed by the Bursa Turkish Music Ensemble.

The reading of the Mesnevi constitutes an essential duty in all Mevlevi lodges and remains
the most important text of Mevlevi culture. The Mirdciye, composed and musically arranged by
Kutb’iinnayi Osman Dede (d. 1729), had first been performed at the Bursa Mevlevihane on 27 Rajab
1208 (28 February 1794) (M. S. Ulusoy, 2021: 470). In this respect, the performance of the Mirdciye
within a structure that was once a Mevlevi lodge appears particularly appropriate. Since both the
Mesnevi and the Mirdciye may be recited in any suitable setting, neither the readers’ affiliation with
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a Sufi order nor the ritual status of the venue as a tekke is required. Both activities continued after
September 2024, carried out by different individuals and groups.

Other activities conducted between October 2023 and September 2024 included the following:

e  Within the framework of Seb-i Arus and Mevland Commemoration Events: On 7 December
2023, a Mevlevi Procession was held at 17:45. At 18:00, visitors toured the exhibition titled
“The 18 Services on the Mevlevi Path and 18 Couplets from the Mesnevi.” At 18:30, Bahadir
Yenisehirlioglu delivered a talk titled “Teachings from the Mesnevi”, followed by a Sema
ritual. On 12 December, at 16:30, the opening ceremony of the same exhibition took place
with the participation of Esin Celebi Bayru. This was followed by a Sema ritual at 18:00 and
a Selamlik conversation session from 19:00 to 20:30. On Wednesday, 13 December, Mesnevi
readings were held at 19:00 (led by Yavuz Selim Karabayir), and on Thursday, 14 December,
a Mesnevi discussion session was conducted at 18:15 by Prof. Dr. Mustafa Kara.

e 11 January (Thursday), Special Program for Regaip Kandili: Recitation of the Qur’an, Mevlid-
i Serif and tevsih hymns, followed by the Acemasiran Mevlevi Ritual.

e 26 January 2024: A lecture by Prof. Dr. Mehmet Yalar preceding the Sema ritual.

e Special Ramadan Program 2024: Daily Ramadan Mukabele recitations (except Mondays),
Enderun-style Tarawih prayers every Thursday, and an exhibition of the Tac-1 Saadet on 17
March.

e  Weekly courses in illumination (fezhip) and miniature painting.

As a result of the discussion conducted in this section, the study’s first hypothesis—namely,
that “due to the historical trajectory and unique contemporary position of Mevlevism, the Bursa
Mevlevihane occupies a space situated between simulation and reality”—has been clarified. The
second hypothesis, which argues that “although the practices of individuals who identify with a
Mevlevi identity today are grounded primarily in symbolic and cultural representations rather than
in an institutional Sufi order, their claims to embody a traditional institutional identity reinforce the
effect of simulation,” has been supported through a comparative discussion of both the attitudes of
the relevant actors and historical sources concerning the subject, and has been explicated within a
theoretical framework.

Towards the Acceptance of the Space Within Its Own Reality

Following the decision of the Bursa Turkish Music Ensemble to terminate its activities at the
Mevlevihane as of September 2024, the Museums Branch Directorate was compelled to develop a
new programming framework. During this period, the administration relied on different ensembles
for the programs held in the semahane. The expression “procurement of services” is deliberately
avoided here, as the groups performing during this period did not receive financial compensation. In
this respect, the performances were more closely aligned with the historical context and symbolic
meaning of the site, insofar as they reflected an intention to serve Sufi culture, particularly the
Mevlevi tradition. However, because these activities were based on voluntary participation rather
than professional contracts, they also generated certain challenges.

The first of these was the limitation of semd mukdbelesi performances to once per month.
Indeed, following the “Special Commemoration Program for Esref-i Rumi” held on 14 June 2025,
the Bursa Mevlevihane Sufi Music Ensemble—still in the early stages of its formation—performed
an ‘ayn al-jam ' ceremony, as it had not yet attained the proficiency necessary to perform a full dyin-
i serif. ‘Ayn al-jam ' resembles, to a certain extent, the sema practices of Mevlana’s own period.
Accompanied by the spiritual enthusiasm generated by hymns, participants engage in sema
collectively. As such, it is exempt from the elaborate procedural requirements of the dyin-i serif and
is considerably easier to perform. Nevertheless, within Mevlevi ritual practice, ‘ayn al-jam ‘ is not
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traditionally performed in the semahane (Tanrikorur, 2000: 84). The shortage of adequately prepared
performers suggests that the administrative authorities regarded this nontraditional practice as a
pragmatic solution to ensure that sema could still be included within that month’s programming.

A second issue emerged in the solution developed to compensate for the insufficiency of
reducing the previously weekly semd mukdbelesi to a monthly event. In order to ensure that
performances would continue at least twice per month in the semahane, the Karabas-1 Veli
Performance Ensemble of the Bursa Branch of the Foundation for the Research and Preservation of
Turkish Sufi Music and Folklore began organizing a monthly performance entitled Devran ii Kiyam
ve Semd (“Circulation, Standing Invocation, and Sema”). The foundation is chaired by the artist
Ahmet Ozhan and operates in association with the Cerrahi Asitane located in Karagiimriik, Istanbul.
Although Sufi orders are not legally permitted to operate in Tiirkiye, certain orders have continued
to maintain their spiritual lineages. The Karabas-1 Vell Dergah in Bursa has been allocated to this
foundation and effectively functions as the Bursa branch of the Cerrahi order. The ensemble is led
by Mustafa Ozyurt.

Although the Cerrahi order constitutes a branch of the Halveti tradition, it resembles the
Mevlevi order in having cultivated many distinguished musicians. In this regard, within Bursa, this
ensemble appears to be the only group, apart from the Bursa Turkish Music Ensemble, capable of
performing rituals in a large venue such as the semahane. However, while the foundation’s central
lodge in Karagilimriik possesses an ensemble capable of performing a full semad mukdbelesi, the Bursa
ensemble performs only the Cerrahi dyin-i serif. Since sema may accompany the rituals of any Sufi
order practicing vocal (jahr?) dhikr, there is no doctrinal impediment to the participation of semézens.
Accordingly, although the ensemble conducts a Cerrahi ritual, several semazens also participate
through sema. For this reason, the title Devran ii Kiydm ve Semd was adopted.

The performance of a ritual belonging to another Sufi order within the Mevlevihane may, from
one perspective, be regarded as problematic. Nevertheless, if the site is understood today as a center
for Sufi culture more broadly, the performance of rituals associated with different traditions does not
necessarily constitute a major contradiction; indeed, it may be considered compatible with the
contemporary reality of the space.

As of December 2025, when this article was written, the Bursa Mevlevihane Sufi Music
Ensemble had only partially formed its mutrib ensemble and had only recently begun training
semazens. For this reason, it is likely that the Karabag-1 Veli Performance Ensemble’s Devran ii
Kiyam ve Semd program will continue until the Bursa Mevlevihane is able to independently organize
semd mukdbelesi performances twice a month.

During this period, semd mukabelesi at the Bursa Mevlevihane were performed by various
ensembles. The ceremonies held on 21 September, 26 October, 14 December 2024, and 8 February
2025 by the Asitane-i ismail Rumi Foundation were conducted in full accordance with traditional
procedure. This foundation serves the Ismail Rumi Asitine in the Tophane district of Istanbul,
commonly known as Kadirhane, and, as its name suggests, constitutes one of the principal centers of
the Qadirt order. As a Sufi order whose lineage remains active, the ceremony on behalf of the
foundation was led by Eren Ermenkul, the postnisin of Kadirhane. On 9 November 2024 and 11
January 2025, the International Mevlana Foundation Semad Ensemble (Mutriban Ensemble)
performed semd mukdbelesi under the direction of Taha Celebi. On 23 November 2024, the Hezarfen
Arts Ensemble, and on 5 April, 3 May, 4 October, and 22 November 2025, the Bursa Mevlevihane
Sufi Music Ensemble—with the support of the Mutriban Ensemble—performed the ceremonies. In
most of these performances, Taha Celebi presided over the ritual; in his absence, the post was
deliberately left vacant and the ceremony was conducted by the semdzenbasi.

Before all programs held in the semahane, Dr. Can Ulusoy read and interpreted a verse or story
from the Mesnevi. Traditionally, the reading and commentary of the Mesnevr prior to the mukdbele
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would be performed from the pulpit (minber) within the semahane (Golpinarli, 2023: 313). However,
as previously discussed, because no pulpit was reconstructed in the semahane following the
rebuilding process, the commentary was delivered while seated to the right side of the mihrab, outside
its immediate axis. Ulusoy has no formal affiliation with the Mevlevi order; nevertheless, the
interpretation of the Mesnevi does not require such an affiliation. Indeed, Mehmed Dede, the second
postnisin of the Bursa Mevlevihane, while serving as shaykh, became a disciple of Niyazi-i Misri,
who was residing in Bursa at the time, and it was Niyazi-i Misti who delivered Mesnevi
commentaries in the Mevlevihane during that period (M. S. Ulusoy, 2023: 468).

As of October 2025, the Mesnevi readings preceding the Devran ii Kiyam ve Semd ceremonies
conducted by the Karabag-1 Veli Performance Ensemble began to be delivered by Nezih Cetin, with
Ulusoy’s approval. Promotional materials published by the ensemble describe him as “postnigin
Nezih Cetin Dede Efendi Hazretleri.” Cetin may indeed be affiliated with the Cerrahi order; however,
the institutional or initiatic basis of such titles remains open to scholarly scrutiny. As discussed above,
within the contemporary context of Mevlevi tradition, the authority to confer titles such as dede is
itself contested. Nevertheless, the use of honorific and initiatic titles by contemporary actors should
not be reduced merely to conscious role-playing or theatrical performance, particularly given that
these practices are not staged as professional artistic productions. Rather, such cases may be
interpreted as examples of the blurred boundary between authenticity and representation within
contemporary Sufi cultural settings. In this respect, Cetin’s Mesnevi readings may be understood as
occupying an ambiguous position between continuity and simulation.

On 17 December 2024, the Department of Culture of the Bursa Metropolitan Municipality
organized a Seb-i Arus program featuring a musical performance by the ensemble of the neyzen
Burcu Karadag. The administration of the Bursa Mevlevihane, meanwhile, organized its own Seb-i
Arus event on 26 December. During this program, the Istanbul State Ensemble for the Research and
Practice of Turkish Music, operating under the General Directorate of Fine Arts of the Ministry of
Culture, performed a semd mukabelesi. Selected verses from the Mesnevi in both Persian and Turkish
were read by Assoc. Prof. Mehmet Celenk, while Can Ulusoy delivered a public lecture concerning
Mevlana’s vuslat (union with the Divine).

On 25 January 2025, a Mirdciye was performed by the Istanbul Mirdciye Megskleri Ensemble.
Organized on the occasion of the Night of Mi’raj (Mira¢ Kandili), the event included a lecture by
Ulusoy on the Mi ‘1aj, followed by a presentation by Safiyyiiddin Erhan on Kutbiinndy? Osman Dede
and the Mirdciye. Erhan, a cultural figure from Bursa descended from Esref-i Rumi and currently
residing in the Esrefl lodge known as the Numaniye Dergah, appears—together with Ulusoy—to
have functioned, from October 2024 onward, as an informal advisor assisting the administration in
virtually all aspects of the Mevlevihane’s operation. In this respect, individuals nurtured within Sufi
culture may be seen as having contributed their social networks and expertise to the organization and
implementation of numerous voluntarily organized activities.

On 22 March 2025, a Nevruz Celebration was held in the semahane on the occasion
traditionally associated with the birth of ‘All. Following an introductory speech by Ulusoy,
Kahraman Ozkék, Editor-in-Chief of Revak Publishing, delivered a lecture on Nevruz. Subsequently,
the Bursa Mevlevihane Sufi Music Ensemble performed hymns associated with the Nevruz tradition.
At the conclusion of the program, participants were served Nevruz milk (Nevruz siitii).

On the evening of 5 July 2025, a lecture was delivered by Ulusoy in the seldmiik on the
occasion of the tenth of Muharram. This lecture may be regarded as a continuation of the Mevlevi
custom of reciting Fuzli’s Hadikatii’s-Suadd on the night of 10 Muharram in Mevlevi lodges
(Tanrikorur, 2000: 86). Given the difficulty contemporary audiences face in understanding the
language of the text, Ulusoy instead conveyed its narrative in contemporary Turkish and responded
to questions from attendees.
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On 21 July 2025, an asure commemoration was organized in memory of Husayn and the
martyrs of Karbala. Following a speech by Ulusoy, Safiyyliddin Erhan led the ritual procedure and
offered prayers. Owing to the significance of the occasion, the Bursa Mevlevihane Sufi Music
Ensemble performed Muharram elegies (mersiyes) without instrumental accompaniment, after which
asure was distributed. Within Mevlevi tradition, preparing and distributing asure in remembrance of
Husayn and the martyrs of Karbald during Muharram constitutes a strong custom. Although a
mukabele would traditionally be held on the same evening, no special ceremony specifically
dedicated to asure was ordinarily performed (Golpiarli, 2023: 384).

No programs concerning Nevruz or the mourning of Muharram had been organized during the
preceding period. By contrast, in this phase, an interpretive framework centered upon devotion to the
Ahl al-Bayt appears clearly dominant. The Sufi environment and spiritual dispositions (mesrep)
within which Ulusoy and Erhan were formed undoubtedly constitute the principal factor behind this
orientation.

Other activities organized at the Bursa Mevlevihane after September 2024 included the
following:

o 7 March 2025: Mevievi Composers Concert by Dogan Dikmen and the Bursa State Classical
Turkish Music Choir.

e 8 March 2025: A concert featuring musical compositions based on the poems of the Mevlevi
poet Leyla Hanim, accompanied by a special International Women’s Day discussion with
Dr. Neslihan Alan and architect Aytiil Dursun.

¢ 23 March 2025: A musical performance by Sedat Anar and his ensemble.

e 14 June 2025: Special program dedicated to Esref-i Rumi, including a lecture by
Safiyyiiddin Erhan, Esrefi hymns, and an ‘ayn al-jam ‘ performance.

¢ 21 November 2025: 4 Night in Honor of Niyazi Sayin, featuring conversation and musical
performance with the participation of the neyzen Yavuz Akalin and tamburi Celaleddin
Celik.

e October 2024 — June 2025: Persian language courses taught by Assoc. Prof. Mehmet
Celenk.

e Since October 2024: Ottoman Turkish training programs conducted by Dr. Can Ulusoy in
three-month cycles for different groups, including instruction in printed Ottoman Turkish
reading, rik ‘a script reading, and advanced manuscript reading.

The activities organized during this period reveal a discernible effort to transform the Bursa
Mevlevihane into a space accepted within its own historical and contemporary reality—namely, as a
center intended to transmit the history and culture of Sufism, particularly that of the Mevlevi
tradition. In this respect, the first hypothesis of the present study is further supported through the
analysis of activities and empirical findings.

When evaluated through patterns of participation, public interest in these activities appears to
be predominantly shaped by the tourist gaze and the desire for pleasurable experience. As John Urry
argues, in modern societies, “places are chosen to be gazed upon” (Urry, 2018: 198). The gaze itself
is constructed through signs, and tourism offers a form of collection of signs through selected spaces.
Two people kissing in another city may be perceived merely as two people kissing; however, when
the same act takes place in Paris, what observers encounter is “unchanging, romantic Paris” (Urry,
2018: 198). In the case of Bursa, religious-historical spaces become the scenery through which
imaginaries such as “Bursa, the spiritual capital” or “Bursa, the city of spirituality” are constructed.
Just as identity and ideology enable individuals to attribute meaning to a place through particular
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discourses and symbolic systems, in the case of ancient cities especially, it may be argued that such
places possess a power not merely to be interpreted but to intervene in the very process of meaning-
making through their own historical existence (Ulusoy, 2018: 349). In this respect, one may speak
of historical cities and sites that influence even visitors arriving as tourists, shaping their gaze through
their own historical presence. Particularly in the context of faith tourism, it remains ambiguous
whether the spiritual bond established between the individual and the site or the desire for leisure
and pleasurable experience constitutes the dominant motivation (Cohen, 1974: 540).

In addition to functioning as centers of faith, Mevlevi lodges historically served as institutions
that generated refined forms of culture and art through the pleasure of living and transmitting belief,
thereby appealing more to the cultivated elite (havds) than to the broader public (avdm). Today,
although the Bursa Mevlevi Lodge is no longer a functioning Mevlevihane, it operates as a venue
dedicated to transmitting Sufi culture and the arts produced within this tradition, especially those
associated with Mevlevism. However, due particularly to the popular appeal of Mevlevi practices in
Tiirkiye—most notably the semd ritual—the site attracts considerable public attention. Yet this
interest tends to diminish when highly sophisticated artistic products of Mevlevi culture are
performed: audiences often leave shortly after the program begins or subsequently limit their
participation after recognizing the demanding nature of such performances. Conversely, activities
featuring more accessible works and performances that satisfy public expectations tend to attract
significantly larger audiences.

The Mirdciye is undoubtedly among the most demanding compositions of Turkish classical
music. Its performance lasts approximately 140 to 150 minutes, is executed without instrumental
accompaniment, and unfolds through multiple magams across different sections. On the night of 8
February 2025, when the Mirdciye performance commenced, approximately 350 audience members
were present; by the conclusion, only twelve remained. Likewise, only sixty people attended the
“Concert of Mevlevi Composers” held on 7 March 2025 by Mustafa Dogan Dikmen, an important
figure in Turkish tekke music. Although the early Semd Mukabelesi attracted between 600 and 700
participants, attendance steadily declined to a range of approximately 300—350 as performances
increasingly adhered to traditional forms, making it difficult for audiences to sustain their
concentration and patience until the conclusion. Moreover, despite repeated warnings, many
spectators continued to leave the semdhane during the ritual. By contrast, the Cerrahi performance
entitled Devran ii Kiydm ve Semd, accompanied by Turkish-language hymns that are relatively easy
to comprehend, characterized by a dynamic tempo and visually changing forms of ritual movement,
generated fewer difficulties of audience adaptation and thus enjoyed steadily increasing participation.
After initially attracting between 350 and 400 attendees, audience numbers increased consistently,
reaching approximately 800 in recent months, while hundreds more reportedly remained outside due
to lack of capacity. The relatively low attendance at Dikmen’s concert may partly be explained by
its occurrence during Ramadan. Nevertheless, within the same month of Ramadan, the performance
by Sedat Anar and his ensemble on 23 March 2025—which featured accessible and lively hymns
accompanied by instruments such as the santur and bendir—attracted approximately 300 attendees.

The tendency of audiences to leave the Semdhane during the Mirdciye, a composition
dedicated to the Prophet Muhammed, is particularly noteworthy. Likewise, one might expect
audiences attending semd mukabelesi ceremonies to display greater attentiveness and sensitivity.
Participants may assume that they come to the Mevlevi Lodge with a certain connection to their
spiritual world. Yet, with the exception of a relatively small and select group of participants, it may
be argued that most spectators primarily seek pleasurable experience according to their own aesthetic
preferences, while the site itself occupies little place in their world of meaning beyond functioning
as an authentic backdrop accompanying this desire for entertainment.
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In this section, the third hypothesis of the study—that religious music and rituals are generally
approached as “performative elements”—has been evaluated through a comparison of different
performances at the Bursa Mevlevi Lodge, and the findings support this hypothesis.

Conclusion

Historical sites cannot be entirely detached from their accumulated historical meanings,
regardless of the function through which they are defined in the present. However, even when
reconstructed within the same spatial setting in a manner as faithful as possible to the original, a site
cannot be characterized through its former identity if it is unable to sustain or reproduce the social
and cultural relations inherent to that historical existence. The function of a space, the legal
framework governing it, and the social relations embedded within it are as significant as the physical
site itself in determining its character. The representations through which a space exists within reality
become possible only when all these conditions coexist.

This study has examined the Bursa Mevlevi Lodge as an example of how the functions of
historical-religious sites may, following reconstruction, be defined either within the ground of reality
or within a universe of simulation. During the periods in which the Bursa Mevlevi Lodge maintained
its status as a tekke and possessed the spatial characteristics and social networks expected of an
asitdne, it underwent numerous restorations according to necessity. Because the lodge retained the
capacity to perform its institutional function during these periods, spatial alterations or additions did
not fundamentally transform its identity. However, reconstructed during a period in which tekkes
were legally prohibited and therefore deprived of the social and cultural networks that had
historically defined them, the site could not fully recover either its historical meaning or its original
function. Consequently, when reconstructed in 2023, the Bursa Mevlevi Lodge emerged as an
ambiguous and contested space, suspended between the identities of museum, tekke, and cultural
center.

Some of the activities carried out with the intention of preserving a religious and cultural
heritage through forms deemed appropriate to the historical identity of the Mevlevihane have
produced a simulation in which the distinction between reality and artificiality becomes blurred.
Since no contemporary authority exists that can determine the institutional positions and offices
legally recognized prior to 1925, debates over authenticity rely less upon objective verification than
upon historically traceable evidence. Consequently, such discussions become unofficial yet
historically grounded theses advanced in response to subjective claims. This study argues, on the
basis of an evaluation of historical sources, that the institutional identity of Mevlevism as a Sufi order
has come to an end. Within this framework, Mevlevi rituals and ceremonies may continue to be
practiced in a manner consistent with their historical reality if they are understood as values to be
transmitted to society through expressions of love and respect for Mevlevi culture and belief. By
contrast, presenting these rituals as tourist performances signifies little beyond an effort at
entertainment or revenue generation and obscures the awareness such ceremonies are intended to
cultivate within society. Furthermore, the performance of rituals and the carrying of Mevlevi
garments and symbols through claims to particular spiritual status generate a simulacral condition.
As the stage upon which all these socio-cultural practices unfold, the space itself is continually
reproduced either in harmony or in contradiction with its historical identity.

That the structure now known as the Bursa Mevlevi Lodge and Museum should function as a
venue dedicated to activities concerning the history and culture of Mevlevism and Sufism is entirely
appropriate, considering that this site hosted the Bursa Mevlevi Lodge for centuries and occupies an
important place within the city’s historical memory. Based on the observation and analysis of
activities conducted at the Bursa Mevlevi Lodge, this study concludes that the site has gradually
acquired a function more consistent with its given reality as a municipal institution affiliated with
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the Bursa Metropolitan Municipality, dedicated primarily to transmitting the history and culture of
Sufism, especially Mevlevism.

In light of the evidence supporting the hypotheses of this study, the site may establish its
function upon a firmer ground of reality if it is defined and maintained as a cultural center. Indeed,
this constitutes the principal recommendation advanced by the present study.

Turkish Studies — Comparative Religious Studies, 21(O1)



A Place Between Simulation and Reality After Its Reconstruction: Bursa Mevlevi Lodge 2767

< Turkish Studies - Comparative Religious Studies !‘s

ANKARA SCIENCE

www.turkishstudies.net/religion eISSN: 2667-5544 LR L
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Giris

Mevlevihanelerin giiniimiizdeki statiisii, mekanin tanimlanmasi ve islevi hakkinda idarenin
tasarrufunu kisitlayan bir¢ok nedenden dolayr netlesememektedir. 1925°te tekke ve zaviyeler
kapatilip, bu kurumlara ait vakiflar da Vakiflar Genel Miidiirliigii'ne devredildikten sonra, -¢ok
sinirli ve segmeci olsa da- Mevlevilik disindaki tasavvufi yollar, herhangi bir vasifla idari diizeyde
temsil edilmemigstir. Tarikatlar yasal olmadigi i¢in devletin 1925’ten sonra Kkisilere verilmis
icazetnameleri kabul etmesinin miimkiin olmamasi1 ve 1925’ten 6nceki vakif senedine dayanarak hak
iddia edilememesi, restore edilen veya yeniden inga edilen tekkelerin kullanim1 konusunda idarenin
tasarrufunu miimkiin kilmaktadir.

Cumhuriyet doneminde diger tarikatlar ve bu tarikatlarin kurucular olan pirler, sadece
tarihin konusu olarak akademik kiirsiilerde zikredilirken, Mevlana ve Mevlevi ayininin bir pargasi
olan sema, Cumhuriyet déoneminde tarihsel hiiviyetinden kopartilmis ve tarikat-tekke kurumundan
soyutlanarak resmi makamlar tarafindan “makbul” hale getirilmistir. Giiniimiizde basta asitaneler
olmak fizere, birgok Mevlevihane acik olmakla birlikte, Mevlevilik tarihsel gergekligiyle kendisini
iiretemedigi i¢in adeta bir hiper-gerceklik haline gelmis, bir tarikat ve tekke kurumu olarak varligi
ve yoklugu hakkindaki miiphemlik, giinimiiz Mevlevihanelerini, tarihsel Mevlevihane’nin bir
simiilasyonu haline getirmistir. Bu durum Mevlevihanelerin, diger tarikatlarin tekkelerinden farkl
olarak, kendi tarihselligi i¢inde tartismanin zaruretini de ortaya koyar. Nitekim tekkeler acik oldugu
donemde de Mevlevi tarikatinin, iktidar ile olan iligkileri neticesinde olusan mali kaynaklar
sayesinde sekillenen tekke mimarisi, Mevlevihanelere tek bir islevle degerlendirilemeyecek dlgiide
mekansal imkan saglamistir.

Bursa Mevlevihanesi ve Miizesi adiyla yeniden insa edilen mekanin statiisiiniin belirsizligi,
icinde dolayimlanan iligkilerin karmasiklig, yerel iktidar degisiminin tesiri ve farkli resmi veya sivil
seckinlerin kimi zaman uyum kimi zaman g¢atigma halinde siirdiirdiikleri, Mevlevihane’nin nasil
konumlanmas: gerektigine iliskin miizakere siireci; mekéan lizerinde ve mekéna ickin sosyal
iliskilerin, kiiltiriin sekillenmesindeki roliinii anlamada olduk¢a verimli bir arastirma alani
yaratmistir. Bursa Mevlevihanesi 1925’ten giiniimiize, Mevlana ve Mevleviligin, lizerine yiiriitiilen
tartigmalarin ve yeni milli kimligin kurucu 6gelerinden biri olarak icat edilen gelenekteki roliiniin
etkisi, mekanin kendi gercekligi iizerinden insa olmasi ile bir hiper-gergeklik olarak insa edilmesi
arasindaki farki tartigmak igin de son derece verimli bir 6rnektir. Ayrica vurgulanan iligkisellikler
iizerinden devam eden siireg, her ne kadar “miize” adini tasisa da Bursa Mevlevihanesi’nin salt bir
“hafiza-mekan” olarak diisliniilemeyecegi, bu miizenin, giinlimiizde kendi gercekligini yeniden insa
etmesiyle, bir simiilasyon olarak gdsteri toplumunun bir parcasi haline gelmesi arasindaki salinimini
stirdliren bir mekan olarak sosyal ve kiiltiirel insa siirecine devam ettigi, bu ¢alismanin iddialar1 ve
tartisma konular1 arasindadir. Bu salimim, bilhassa Ekim 2024’ten sonra tasavvuf 6gretisi, tarihi ve
kiiltiiriniin Mevlana ve Mevleviligi merkeze alarak muhataplara aktarildigi, yasal statiisii heniiz net
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olmasa da bir kiiltlir kurumu olarak kendi gercekligini liretme ¢abasiyla daha belirgin hale gelmistir.
Boylece mekanin bir yapi olarak hem igerdigi hem de kendisini dolayimlayan sosyal iligkiler
iizerinden sekillendigi, iliskilendirildigi gelenegin tarihselliginin de bu iliskilerin sinirlarim
belirlemede 6nemi vurgulanmustir.

Bu calismada ilk olarak Bursa Mevlevihanesi’nin toplumsal hafiza ile olan iliskisi
tartisilmigtir. Tarikatlar her ne kadar genis sayilabilecek yazili bir kiilliyata sahipse de birgok bilgi
sifahen ve semboller {izerinden aktarilmistir. Bu nedenle tekkelerin bizzat mimarileri ve tezyinati,
“hafiza sanati”nin da iirlinleri olarak “sembolik hafiza”nin iletimi agisindan 6nemlidir. Bu agidan
tekkelerin restorasyonu ve islevselligi, bu sembolik hafizanin devredilebilirligi agindan énemlidir.
Ayrica giiniimiizde bu yapilarin islevi, ulus ve kent kimligi ile kiiltiirii acisindan degeri ve toplumsal
hafizada nasil yer edindikleriyle son derece ilgilidir. Bu nedenle kiiltiir politikalar1 iizerinden
sekillenen toplumsal hafiza ve mekana iliskisi, bu ¢alismada, Bursa Mevlevihanesi’ni merkeze alarak
tartisilmistir.

Ikinci olarak Bursa Mevlevihanesi nin bugiinkii islevi ve statiisii; Mevleviligin giiniimiizdeki
konumu, kiiltiir politikalari, halkin bu mekandaki faaliyetlere olan ilgisi ve burada faal olan aktorlerin
tercihleri tizerinden tartigilmaya ¢alisilmistir. Boylelikle mekanin, siyasal ve toplumsal aktorlerin
miidahaleleri ile kendi tarihselligi {izerinden nasil sekillendigini anlama c¢abasina Bursa
Mevlevihanesi 6rnegi lizerinden miitevazi bir katki sunulmaya gayret edilmistir.

Caligmanin temel sorunsallarindan biri de Bursa Mevlevihanesi’nin nasil tanimlanacagi
tizerine kurulmustur. Bursa Mevlevihanesi bir miize mi, tekke mi yoksa kiiltiir merkezi midir? Bu
konum tespiti, mekanin islevine yonelik olarak bir Mevlevihane simiilasyonu mu yoksa Mevleviligi
merkeze alarak tasavvuf kiiltlir ve tarihini aktaran bir kiiltlir merkezi olarak, gerceklik ile bagim
dogru bir sekilde kurabilmis mi sorusunun yanitina énemli bir katki sunar.

Bu baglamda calismanin ilk hipotezi, Mevleviligin tarihsel siire¢ ve giiniimiizdeki 6zel
konumunun etkisiyle, Bursa Mevlevihanesi’nin simiilasyon ve ger¢eklik arasinda konumlanan bir
mekan oldugu, bununla birlikte Ekim 2024 itibariyle gergeklik ile kurdugu iliskinin gittik¢e
kuvvetlendigidir.

Ikinci hipotez, giiniimiizde Mevlevi kimligiyle iliskilenen bireylerin pratikleri, kurumsal
tarikat yapisindan ziyade sembolik ve kiiltiirel temsillere dayanmasina ragmen, geleneksel kurumsal
kimligi iistlenme iddialar1 nedeniyle simiilasyon etkisini pekistirmeleridir.

Ugiincii hipotez, Mevleviligin Cumhuriyet tarihi boyunca serencami takip edildiginde, diger
tasavvufi akimlardan farkli bir siire¢ yasadigi ve bu siirecin, Mevlevilik ile Mevlevihane kavrayiginda
bir doniisiime neden oldugudur. Sema basta olmak lizere Mevlevilik, hiimanizmle iliskili bir “new
age religion” ya da cagdas baglamda dini bir kurumdan ¢ok kiiltiirel-performatif bir yap1 olarak
temsil edilmektedir.

Bu hipotezler, Bursa Mevlevihanesi 6zelinde veriler ve faaliyetler baglaminda tartisiimis ve
ulagilan sonuclar bu hipotezleri desteklemistir. Bursa Mevlevihanesi; ayni zamanda miize,
Mevlevihane simiilasyonu ve kiiltiir merkezi 6zelligi gostermekte, fakat zaman ilerledik¢e gerceklik
zeminine yaslanmaktadir.

Yontem ve Arastirma Teknigi

Bu ¢alisma hazirlanirken, Bursa Mevlevihanesi’nin 1925°te kapatildig1 zamanki mekansal
durumu ile giiniimiizdeki yap1 gerek mimari gerekse de islevi lizerinden mukayeseli olarak tetkik
edilmistir. Bu konu {izerinde literatiir taramasi yapildigi gibi, ¢alismanin sorunsaliyla alakal
Mevlevilik tarihi, usul ve erkam {izerine yazilan eserler etiit edilmis ve Bursa Mevlevihanesi’nin
yeniden ingasi sonrasinda bu mekénda gergeklestirilen icralar, bu etiitler neticesinde elde edilen
bilgiler lizerinden tartisilmistir.

Turkish Studies — Comparative Religious Studies, 21(O1)



A Place Between Simulation and Reality After Its Reconstruction: Bursa Mevlevi Lodge 2769

Kiltiirel miras caligmalari, mekéan teorisi, din ve kiiltlir sosyolojisinin kavramsal
diinyasindan yararlanarak ve yapisalci-islevselci okulun analiz gergevesini, tarihselci bir bakis
iizerinden metnin metodolojik baglamini insa ederken kullanan bu ¢alisma; Bursa Mevlevihanesi
Ornegi lzerinden, yeniden ihya edilen dinsel mekan ile simiilasyon-gerceklik arasindaki iligkiyi
tartismak suretiyle literatiire miitevazi bir katki koymay1 amag¢lamistir. Bu amacin basarilmasi igin
disaridan gozlem ve katilimer gozlemden, arastirma teknigi olarak faydalanilmistir.

Bursa Mevlevihanesi’nin yeniden agilmasi sonrasi yapilan tiim faaliyetleri biitiin
ayrintilariyla kayit altina alinilmig, bilhassa 2024 Ekim ayi1 itibariyle Mevlevihane’deki tiim
programlara aktif olarak katilinmis, sadece faaliyetler ve katilimcilarla ilgilenilmemis, mekanin bu
faaliyetler igindeki kullamimi, calismanin sorunsali baglaminda tartigilmustir. ilk olarak disaridan
gbzlemci olarak caligmaya baslanilmis, fakat bu konum, yazarin tasavvufi ekollerin usul ve erkanina
iligkin bilgisi ve gorgiisii lizerinden, gozlem sirasinda icracilara yaptigi elestiri ve tavsiyelerin de
etkisiyle doniistime ugramigtir. Yazar, bu donemde Bursa Biiyliksehir Belediyesi Kent Tarihi ve
Tamtim1 Dairesi Bagkam Giiney Ozkiling ile otuz seneye yakin tanisikligmin yam sira, faal oldugu
zamanlar yazarin da yayin kurulu iiyesi oldugu Bursa Arastirmalar: Dergisi ve Bursa Arastirmalari
Vakfi’nda beraber olmuslardir. Bu daire baskanliina baglh Miizeler Sube Miidiirii Dilek Yildiz
Karakasg ile 2004 senesinde Bursa Kent Miizesi’nin agilis siireciyle birlikte baglayan calisma siireci,
Bursa tarihi hakkinda gesitli yayin ve faaliyetlerde devam ettirilmistir. Yazarin, Niyazi-i Misrl
Asitanesi postniginlerinin soyundan gelmesi nedeniyle ¢ocuklugundan itibaren almis oldugu
tasavvufi egitim ve kusaklardir ailesinin Bursa tarihi ve kiiltiiriine fiilen koyduklar katkilar, Bursa
Mevlevihanesi’ndeki roliinii belirleyen etkenlerden biridir. Var olan sosyal aglar ve kiiltiirel sermaye,
yazarin, Bursa Mevlevihanesi’nin yeniden yapilanmasi siirecinde “gdniilli danigman” sifatiyla
katilime1 gozlemci olarak calismasini daha derin bir gézlem teknigi ile siirdiirebilmesine imkan
tanimistir. Yazar, Eyliil 2024 itibariyle biitiin faaliyetleri programlamis, Bursa Mevlevihanesi
Tasavvuf Miizigi Toplulugu’nun kurulmasi ve seméazen yetistirilmesine onciiliik etmistir. Digaridan
mukabele ve ayin icrasi i¢in katilan gruplarin belirlenmesinde rol oynamis fakat onlarin icralarindaki
usule karismamistir. Ayrica Ekim 2024 itibariyle baslanan ve siirmekte olan Osmanli Tiirkcesi
matbu, rika ve ileri seviye el yazmalar1 egitimi vermektedir. Ayrica Mesnevi okumalar1 ve serhi
yapmaktadir. Bu siiregte Mevlevihane’nin kendi idaresi, sadece teknik manada destek vazifesi
yiiklenmis, programlar hakkinda son karar Ozkiling, Karakas ve yazar tarafindan verilmistir. Yazar,
programlar1 kendisi organize ettigi i¢in, tiim icracilarin bilgilerine dogal olarak haizdir. Programlara
katilan kisiler, kap1 girigslerinde ve miikerrer girig ¢ikis ihtimaline karsi programlar basladiginda ve
program bitisine dogru, yazar tarafindan sayilmistir. Yazarin tuttugu bu notlar, Mevlevihane
kayitlartyla da mukayese edilmistir. Programlar, daire baskanlig1 ve yazar tarafindan ayrica video
¢ekimine alimmis, fotograflanmig ve arsivlenmistir. Ayrica, Mevlevihane, yeniden ingasi sonrasi
biitiin mekansal 6zellikleriyle fotograflanmis ve yikilmadan 6nceki mimari durumu ile mukayese
amaciyla kullanilmistir. Bu sayede Mevlevihane tezyinatindaki eksiklikler de yazar tarafindan tespit
edilebilmistir. Yazarin bu konumu, ¢aligma kapsaminda idare ile roportaj basta olmak iizere, goriisme
tekniklerinin uygulanmasi ya da belge teminini gerektirmemistir.

Hig siiphesiz bu durum, ¢alismanin ampirik yonii iizerine olumlu tesir etmistir. iki yila yakin
bir siire, calismanin hazirlanmasi i¢in, zorunlu haller disinda bu mekanda bulunarak, gerek idareciler
gerekse de icracilarla uzun siire birlikte zaman gegirilmis, yonetim ve isleyis yerinde goézlenmistir.
Boylelikle nitel durum calismasi, etnografik duyarlilikla siirdiiriilebilecek seviyeye tagmmustir.
Yazar bu miiddet zarfinda, giinlimiizde Celebi ailesinin basi ve Uluslararasit Mevlana Vakfi Yonetim
Kurulu Baskanm1 Faruk Hemdem Celebi ve Bursa Mevlevihanesi’'nde icra edilen Sema
Mukabelelerinde postnisin** olan, bu aileye mensup Taha Celebi Hideyetoglu ile de dostluk kurmus,
uzun sohbet ve birlikte gecirilen zamana, Celebi ailesinin en dnde gelen fertleri de dahil olmustur.

# postnisin, Mevlevilikte asitdne seyhidir. Asitane, dervislerin as¢i dede yaninda 1001 ginliik gile doldurduklari ve bunun
sonunda “dede” unvani aldiklar biyik tekkelerdir. Giiniimiizde Mevlevilik, dervis yetistiren bir tarikat olarak varligini
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. Bu calismanin teorik ¢ercevesi, simiilasyon teorisi basta olmak {izere, mekan ve hafiza
teorileriyle, din ve kiiltiir sosyolojisinden yararlanarak olusturulmustur. Mevlevilik tarihi ile usul ve
erkani; tasavvuf tarihi, Tiirk siyasal hayati ve Tiirkiye’de kiiltiir politikalari ¢aligma alanlarinin temel
eserlerine dayanarak, ¢calismanin baglam icerisinde tartisilmistir. Boylelikle metin bilgisi ve pratik
arasinda baglar kurulmaya ¢aligilmigtir.

Tarihsel siirecin ayrintili bir sekilde tartisilmasi, asagida vurgulandigi lizere Mevlevilik
0zelinde zaruridir. Giiniimiizde olduk¢a miiphem kalan belirli konular a¢ikliga kavusturulmadigi
zaman, “simiilasyon ve gerceklik” iizerinden metni inga etmek miimkiin olmaz. Hakikilik ve sahtelik
arasindaki belirsizlik, simiilatif etkinin kaynaklarindan oldugu i¢in, ayrinti olarak goriilebilecek
bilgilerin dahi, hakikilik ve sahtelik ayrimin1 netlestirmede ¢cok dnemli bir rolii vardir.

Tarihsel Siirecte Doniisen Mevlevilik Algis1 ve Kiiltiir Politikalar:

1925°te ilga edilene kadar tekkeler; dini, kiiltiirel ve sosyal hayat i¢cinde son derece 6nemli
roller iistlenmislerdir. Tekke, sadece dervislerin yetistigi ve ayinlerin icra edildigi bir yer olmamus,
biinyelerinde teskil olunan mubhitler sayesinde, kiiltiiriin siireklilik i¢inde olustugu kamusal bir
hiiviyete de sahip olmuslardir. Asagida tartigildigi lizere, bu kiiltiir muhitinin mekan1 olan tekkeler,
tarikatlarin usul ve erkanim siirdiirme islevi {izerinden bina olurken, bu inan¢ gruplarinin sembolik
diinyalarinin gostergeleri olarak da tezyin edilmislerdir. Tarikatlar s6z konusu oldugunda mesrepler,
tekkenin fiziksel varolusunu oldukc¢a etkilemistir. Bununla beraber siyasal iktidar tarafindan
desteklenen, ya da ekonomik bakimdan giiglii gruplar iginde tutunmus, akar olarak yiiksek vakif
gelirlerine sahip olmak da tekkelerin fiziki imkanlar1 agisindan son derece dnemli rol oynamistir. Bu
acidan tekkeleri; sosyal, kiiltiirel, ekonomik ve sembolik sermayenin {iretimi ve sahipligi {izerinden
degerlendirmek de miimkiindiir. Bilhassa Mevlevilik, Selcuklu Devleti ve Osmanl1 Imparatorlugu
zamaninda, iktidar ve yerel elitler tarafindan desteklendigi, bu sayede gii¢lii vakiflarla beslendigi
icin, Mevlevihaneler de teferruath usul ve erkdnina uygun binalar olarak insa edilebilmis ve bilhassa
asitaneler kiilliye goriiniimii kazanmislardir (Arapoglu, 2004: 284). Hatta teferruatli usul ve erkaninin
olusumuna, bizzat bu gelirler sayesinde bina edilmis asitanelerin fiziki imkanlari rol oynamistir da
denebilir. Nitekim Sema Mukabelesinin bile usul ve erkdninin teferruath bir bicimde diizenlenmesi
muhtemelen 1460°da vefat eden Adil Celebi zamaninda gergeklesmis olmasi, Mevlevihanelerin
mekansal bi¢imlenmesinin, tarikatin usul ve erk@nin sekillenmesine olan etkisine bir delil olarak
goriilebilir (Tanrikorur, 2000: 79).

1925’te Tekke ve Zaviyelerin Ilgast Hakkinda Kanun ile tarikat faaliyetleri yasaklanmus,
tekke seyhleri, hayatta olduklari miiddetge tekkelerinin harem dairesinde oturma iznine sahip olmus,
tekkelerin tiim gelirleri ve miilkleri kapatilan Evkaf ve Ser’iye Vekaleti yerine kurulan Vakiflar
Genel Midiirliigii’ne devredilmistir. Tekke ve zaviyelerin kapatilmasindan sonra miilklerinin nasil
degerlendirilecegi hususunda onceden belirlenmis bir yol haritasi olmadigi, idarenin ¢ok farkli
tasarruflarindan gozlenebilir. Cumhuriyet’in ilanim takip eden siiregte, Osmanli imparatorlugu’nda
Tanzimat sonrasi siiregte birgok defa yapildigi iizere (Yurdakul, 2008: 201-202), tarikatlarla ilgili
reform beklentisinin oldugu fakat kapatilmasinin giindemde olmadig1 sdylenebilir. Mustafa Kara’nin
da vurguladips {izere, Seyh Sait Isyani, Cumhuriyet’in siyasal ve kiiltiirel yonelimi agisindan bir
kirilmaya neden olmus, dnce isyanin yasandigi bolgede tekkeler kapatilmis, bu isyanin neden oldugu
bunalimin radikallestirdigi rejim, daha sonra tiim iilkede tekkeleri kapatmis ve tarikatlar
yasaklamistir (Kara, 2011: 13). Radikallesen sekiilerlesme projesi kapsaminda tekke kurumu ve
miintesipleri sadece statiilerini kaybetmekle kalmamus, siyasal iktidarin yeni mekén ve hafiza siyaseti
kapsaminda, varliklar1 toplumsal hafizadan silinmeye ¢alisilmistir. Bilhassa 1925-1938 doneminde
kararlilikla siirdiiriilen bu politikada, 1939-1946 déneminde yumusama s6z konusudur (C. Ulusoy,

sirdirmemektedir. Fakat Celebi soyundan olanlar, ayin icrasini yonetebilirler. Bu icra sirasinda Mevlana’ya ait makam
olan postun Uzerinde durduklarindan, ayin sirasinda bu unvani Ustlenmislerdir. Bu kullanim, tekkelerin ilgasindan sonra
Cumbhuriyet devrinde yerlesmistir.
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2021: 240-285). 1946’da ¢ok partili siyasal yasama gecisle birlikte kiiltlir politikalar1 da énemli
degisime ugramistir (Kogak, 2009: 406-410). Buna karsin metruk hale gelmis veya tamamen yikilmig
tekkelerin “kiiltiirel miras”mn bir pargasi olarak restorasyonu veya yeniden insasi (re-construction)
2000°1i yillardan sonra bilhassa belediyelerin imkanlariyla gergeklesmistir. "

Mevland Celdleddin Rumi ve Mevlevilik s6z konusu oldugunda, yukarida agiklanan
donemsel kiiltiir politikalar1 ¢ergevesinde 6zel bir baslik agmak zaruridir. Her ne kadar Kemalist
Devrim, Osmanl1 ve Isldm mirasim birgok vechesiyle yeni kimlik ve tarih kurgusuna dahil etmese
de tliimiiyle bir reddiyeden s6z etmek miimkiin degildir. Tiirk tarihine “segmeci yakinliklar”
iizerinden bakilarak E. Hobsbawm’in da vurguladig {izere “eski malzemeler yeni tiirde insa edilmis
geleneklerin icadinda kullanilmistir” (Hobsbawm, 2006: 7). Mimar Sinan basta olmak iizere
Barbaros Hayreddin ve Piri Reis gibi sanat, bilim ve askerlikte 6ne ¢ikmis kisiler, “Tiirk Tarihi’nin
birer pargasi olarak toplumsal hafizaya tarih yazimi iizerinden dahil edilmis, dini sahsiyetler s6z
konusu oldugunda Mevlana ve Yunus Emre, tarihsel kisiliklerinden koparilarak “mistik hiimanistler”
olarak yeniden iiretime konu edilmistir. Himanizm kavrami tizerinden Mevlana ve Yunus Emre’nin,
Aydinlanma ve Bat1 medeniyet dairesiyle (Cumhuriyet i¢in evrensel medeniyet) bagi kurulmaya
calisilmistir. Medeniyetin kurucusu Tiirkler kabul edildigi i¢in, “¢cagdas medeniyet” her nerede olursa
olsun Tiirk’iin 6z mal1 gibi goriilerek, millilik ve evrensellik arasindaki ¢eliski asilmaya c¢aligilmastir.
Oysaki Mevlana ve Yunus Emre’deki “Adem — Hz. Insan” ile Hiimanizmin “soyut insan”1 arasinda
¢ok biiyiik farklilik vardir. Himanizmin insani, tarikat literatiiriinde “beser”e tekabiil eder ki, “beser”
istidadinda “insan- Adem” olma potansiyeli tasimakla beraber heniiz o potansiyelini fiiliyata
gecirememis (istidadimi konusturamamis) kisidir. Insan ise kendi bilinci ve varolusuyla, evrensel
biling ve Varlik (tek ve mutlak, zorunlu varlik) arasinda bagi kurmus, ona baglanmis ya da bu yolda
belirli bir olgunluga ulasnus kisidir. Ustelik Aydinlanma, “beseri akil”a vurgu yaparken, tasavvuf
diisiincesinde “beseri akil”, ayni egreti benlik gibi kisiyi belirli bir alg1 frekansina hapseden,
siirlayict ve giivenilmez olan akildir. Kisi, egreti benligini Hakk’ta fena ederek, hem fiziksel-
biyolojik varlik sinirlarini asar, hem de kiilli (tiimel-evrensel) akla ulasir (C. Ulusoy, 2021b: 53-54)
. Aradaki bu biiyiik farklara ragmen Kemalist rejimin Tiirk kiiltiirii ile “evrensel medeniyet”
arasindaki tarihsel bagi siirdiirme gayreti, bu mutasavviflarin “hiimanistler” olarak “makbul”
kisilikler olarak kabul gérmesini saglamistir. Elbette bu kisilerin diigiinceleri c¢arpitildigr gibi,
tarikatsiz bir mistisizm de liretilmeye calisilmistir.

28 Aralik 1938°’de Milli Egitim Bakani olan ve bu gorevi Cumhuriyet’in kiiltiir
politikalarinda yeni bir doniisiimiin baslangic1 1946’ya kadar siirdiiren Hasan Ali Yiicel, bir 6nceki
donemde oldugu gibi Mevlana ve Yunus Emre’yi “makbul tarihsel sahsiyetler” simifinda
tanimlamakla kalmamis, “Tiirk Hiimanizmas1” olarak adlandirilan egitim ve kiiltiir politikalariyla,
diger evrensel hiimanist klasiklerin sahipleriyle beraber bu mutasavviflari 6ne ¢ikarmigtir (Kogak,
2009: 396). Kendisinin de zamaninda Yenikapi Mevlevihanesi’ne muhip oldugu bilinen Yiicel
(Sayar, 2017: 173), Kemalist milliyet¢iligin kiiltiirel diinyasin1 evrenselcilik lehine torpiilerken,
Mevlana da Lao Zhu, Konfiigyiis ve Buddha gibi insanligin ortak medeniyet degeri olarak
konumlandirilmigtir. Béylece unutulmaya birakilan diger mutasavviflardan farkli olarak, Mevlana,
bu sefer de “filozof” olarak egemen sdylemde yer almistir. Diger tekkelerden farkli olarak,
Nevsehir’deki Hac1 Bektas-1 Veli Dergahi ile beraber Konya Mevlana Asitanesi, 1926 yilinda alinan
kararla Asar-1 Atika Miizesi olarak agik tutulmustur. Hasan Ali Yiicel’in girisimiyle, son donem
Mevleviligin seckin simalarindan olan Ankarali Mehmed Dede miizede tiirbe gorevlisi (tiirbedar)
olarak bulunmustur (Kunt & Totan, 2012: 97). Asagida tartisildig1 {izere, miize bir hafiza-mekan

5§ Bursa’da ilk defa resmi bir kurum tarafindan restore edilen tekke Karabas-1 Veli Dergahi’dir. Bu tekkenin restorasyonu
Osmangazi Belediyesi tarafindan 2002’de baglatiimig, 2005’te tamamlanmistir. Seyyid Usul Dergahi’nin restorasyonu ayni
belediye tarafindan 2008’de tamamlanmistir. Emir Buhari Tekkesi 2012’de ve Bursa Mevlevihanesi 2023’te, Bursa
Blyuksehir Belediyesi tarafindan yeniden insa edilmistir. 2011’de ise yine Bursa Bliylksehir Belediyesi tarafindan Haci
Sevki Efendi (Sabani) Dergahr’nin ve 2014’te Uftade Tekkesi’nin restorasyonu tamamlanmustir.
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islevi gormesine karsilik, en azindan Asitdne’nin mimari bitiinliiglini korumus olmasi ve
Mevlana’nin tarihsel kisiligine uyumlu olmasa da “unutturma politikasi”nin disinda kalmasi, sonraki
donemlerde Mevlevihanelerin islevi agisindan 6nemli olmustur.

1946 itibariyle Cumhuriyet’in kiiltiir politikalarinda, bilhassa Bursa ve Konya gibi 6nemli
tasra kentlerinde elit doniisiimiiniin de eslik ettigi biiyiik bir degisim yasanmigtir. Osmanli-islam
mirasi ile Cumhuriyet arasindaki baglar1 kurmak isteyen “Sag Kemalist” elitlerin altin ¢ag1 bu tarihle
birlikte baslamistir (C. Ulusoy, 2021a: 200). 1941-1945 yillar1 arasinda CHP Genel Sekreteri olan
Memduh Sevket Esendal’in, daha sonra Hasan Ali Yiicel’in yerine 1946°da Milli Egitim Bakani olan
Resat Semseddin Sirer ve Sirer’den gorevi devralan Tahsin Banguoglu ile olusturdugu ekiple, 1941-
1945 doneminde tasradaki Halkevlerinden “memleket cocuklari™ni siyasal ve kiiltiirel elitler olarak
yetistirme ve elit dolasimina sokma projeleri ile Sag Kemalizm’in omurgasini olusturmada ¢ok
onemli katkilar1 oldugu sdylenebilir (Cinar, 2013: 254-256). Milli Egitim ve Halkevlerinin baginda
bulunan bu ekip sayesinde, Anadolu’daki en giiclii Halkevlerinden birine ev sahipligi yapan ve
Konya dergisini ¢ikaran Konya’da, Halkevi biinyesinde Mevlana’nin “Tiirk Hiimanizmi” basligindan
styrilinarak yeniden tartisilmaya baglanmasi siiphesiz rastlanti sayilamaz. Nitekim Mevlana’nin
irtihal y1l doniimlerinde gliniimiizde yapilmakta olan térenler, 1925’ten sonra ilk defa 1946’da Konya
Halkevi’nde iki neyzenin icrast ve Prof. Dr. Feridun Nafiz Uzluk’un kii¢lik bir konferansiyla
baslamustir. [k sema ayini ise 17 Aralik 1954’te Istanbul ve Konya’da yapilmistir (Tanrikorur, 2000:
66.). Ger¢i Uzluk s6z konusu oldugunda, Osmanli gelenegine alternatif bir “Anadoluculuk’un
etkisini gérmek de miimkiindiir. Kozmopolit istanbul’a kars1 (Bizans), Anadolu; Islam ve Tiirkliik
bagimnin orijinal kaynag olarak yiiceltilmektedir. Kogcak’a gore Tiirk-Islam sentezinin prototipi olan
bu Anadoluculuk (Kogak, 2009, s. 389), Selcuki diinyaya olan hayranligi ile de bilinmektedir. Bu
tavir, Sag Kemalist diisiincenin 6nde gelen siyasal simasi ve donemin etkili tarihgisi Fuat
Kopriili’niin eserlerinde takip etmek de miimkiindiir (Bilhassa bkz. Koprili, 2003). Nitekim
Kopriili’yii takip eden Uzluk’un Halkevi’ne ait Komya dergisinde Sel¢uklu-Karamanoglu ile
Osmanli Imparatorlugu iizerine yaptig1 mukayese ve tetkiklerde bu tavir ok agiktir (Uzluk, 1947: 1-
2; Uzluk, 1948: 4-5.). Boylelikle Mevlana’ya yonelik ilginin; Sag Kemalistlerin kiiltiir politikalari,
donemin degisen siyasal iklimi ve bilhassa Sag Kemalistler i¢inde yer alan Selguklu hayram
Anadolucu akimin 1946 sonrast Cumhuriyet Halk Partisi (CHP) ve Demokrat Parti’nin (DP) iktidar
yillarindaki etkisi sayesinde kuvvetlendigi ve ilk defa sinirli da olsa “dini” daire iginde ve ayiniyle
Mevlana’nin tarihsel hiiviyetinin en azindan bir pargasiyla resmi kabul gordiigii soylenebilir.
Bununla beraber 1950°1i yillarla birlikte “Seb-i Arus Haftasi”’na doniisecek Mevland’yr anma
etkinlikleri, bu donemde miizede, sinema ve spor salonlarinda “tekkesiz” olarak siirdiiriilmiistiir.”"

1938-1950 doneminde, siyasal iktidarin Mevlevilik ile kurdugu iliskinin, Talal Asad’in
vurguladig tizere, modernlikle uyusan “makbul bir din” sdylemi iizerinden kuruldugu séylenebilir.
Mevleviligin, bu déonemde kamusal alana girebilmesinin imkani da bu baglamda disiiniilebilir.
Nitekim Asad, sekiiler ulus-devlet tarafindan, “yalnizca hukuk ile ahlak arasindaki ayit edici bir iliski
baglaminda hosgorii arayan, liberal sdylemin varsayimlarini tasvip eden dinler kabul edilir” der
(Asad, 2020: 219). Bu dénemde iiretilen Mevleviligin, hiimanizmle kurulan bagi ve yeni seckinlerin
siyasal-kiiltiirel diinyalariin manevi yoniine katkisi, onun tasvip edilen, makbul bir kategoride
tanimlanmasinda etkili olmustur.

1950-1980 doneminde halkin ilgisini toplamaya baslayan Sema Mukabelelerinde ve
Mevlana’ya olan ilgide 1980°li yillar olduk¢a miihimdir. Tiirk-islam merkezli kiiltiir politikalariin
ve bilhassa Turgut Ozal’in bu anlayisla beraber, Sema’nin uluslararas1 alanda gorsel olarak ilgi gekici
bir otantik bir performans olarak turizme olasi1 katkisini1 da temel almasiyla adeta patlama yasanmigtir

**1952°de Konya’y1 ziyaret eden ABD Biiyiikl¢isi Mc Ghee igin, Neyzen Halil Can riyasetinden bir grup Mukabeleden
kisa bolim gegmislerdir. 1954°te ise Mevlana Miizesi’nde ilk kez Sema Mukabelesi gergeklesmis ve bu yildan sonra
diizenli hale gelmistir (Agaoglu, 2013, s. 68-70 ve 108).
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(Erguner, 2022: 57; Uzun, 2012: 145-146). 1950°1i yillarda Mevlana’y1 anma etkinlikleri kapsaminda
icra edilen mukabelelere neyzen olarak katilan Siileyman Erguner’in oglu ve 1970’li yillarda,
Mevlevihanelerde yetismis son kisilerle, mukabelenin mutrib heyetinde yer almis olan neyzen Kudsi
Erguner’in bu durumla ilgili 6nemli saptamalar1 vardir. Ebu Sait Ebu’l Hayr’a ait olan fakat galat
haline gelerek Mevlana’nin zannedilen “gel ne olursan ol yine gel” sozleriyle baslayan rubainin 6nce
12 Eylil askeri yonetimi, daha sonra da 1983-1991 yillar1 arasinda iktidarda olan Anavatan Partisi
(ANAP) tarafindan slogan olarak kullanildigin1 ve bu dénemde “Goniil Turizmi” adiyla Konya’da
Mevlana’y1 anma etkinliklerinin tamamen otantik performans bi¢imine doniistiiglinii sOyler. “Ayini
cekirdek ve gazoz esliginde, birbirleriyle sohbet ederek seyreden bu kalabaligin ugultusu artik
Mevlevi ayinlerinin muhtesem musikisini dinlemeye ve semadan alinan manevi hazza engel olmaya
baslamist1” s6zleriyle bu durumu elestirir (Erguner, 2014: 74). Mistik deneyim ¢agrisi iizerinden
sekillenen “goniil turizmi”nin de katkisiyla 1980 6ncesinde, Konya’da 3 adet olan otel say1s1, 1990°h
yillarda 30’a ¢ikmustir. Giiniimiizde ise 122 otel mevcuttur (Bing6l, 2025: 83; Konya’da Yatirim,
5.1.2026). Mevlana’y1 anma torenlerine 1980’li yillarda ortalama 5000 kisi katilirken, 1990’1
yillarda rakam 20.000’1, 2000’11 yillarda ise 50.000°1 agmistir (Bingdl, 2025: 83). Mevlana Kalkinma
Ajanst’nin verilerine gére Mevlana Miizesi, 3,6 milyon ziyaretciyle, Tiirkiye’nin en ¢ok ziyaret
edilen ikinci miizesi olmustur (Konya’da Yatirim, 5.1.2026).

2008’de UNESCO tarafindan semanin kiiltiirel miras olarak tescili de dikkat ¢ekicidir
(UNESCO, 12.12.2025)). Diger tarikatlarin ayinleri de hi¢ siiphesiz sema gibi tehdit altindadir. Fakat
Sema’nin, popiilerlesmenin bir neticesi olarak gorsel sova indirgenmeye baglanmasi ve icra edilirken
usule dikkat edilmemesi, bu kararin alinmasinda belirleyici olmustur. Alinan karara ve akabinde
yaymlanan “Mevlevilik ve Sema Torenleri Hakkindaki Yonerge”ye ragmen sorunlar devam
etmektedir (Teftis Kurulu, 5.12.2025). Bu baglamda, yeterli denetimin yapilmayisiyla beraber,
tekkeler resmi olarak kapali oldugu i¢in, semanin icra edilecegi net bir mekan tanimlanamamaktadir.

Tiirkiye’nin kiiltiir politikalar1 kapsaminda tarihsel siire¢ iginde Mevleviligin tartisildigi bu
boliim, ¢caligsmanin ti¢iincii hipotezi olan; Mevleviligin, Cumhuriyet donemindeki serencaminin, onu
diger tarikatlardan ayiran bir siireci tanimladigt ve bu siirecin, Mevlevilik ile Mevlevihane
kavrayisinda bir doniisiime neden oldugu iddiasin1 desteklemektedir. Bu durumun neticesi olarak,
sema basta olmak iizere Mevlevilik, asli hiiviyetinden ziyade, kiiltiirel-performatif bir yap1 olarak
temsil edilmektedir.

Soy ve Mekan Bag1 Uzerinden Sekillenen Gelenek icadi ve Simiilarklar

Adeta bir kiilliye goriiniimiinde olan tekkeleriyle Mevlevi tarikatinin usul ve erkani arasinda
kopmaz bir bag mevcuttur. Bu yoniiyle diger tarikatlardan ayrilir. Diger tarikatlarda miirsit, tasavvufi
hayatin merkezindedir. Tekke, zaviye, ev ya da disarida toplanilacak herhangi bir alan tarikat
faaliyetinin siirdiiriilmesi i¢in yeterlidir. Gok kubbe altinda miirsidin bulundugu her yer, dervisin
seyri-i siiliku i¢in yeterlidir. Fakat Mevlevi tarikatinda mekan bir miitemmim ciiz degil, asli
unsurdur. Tekkeler kapanmadan 6nce yetismis son kisiler, Mevleviligi temsil kabiliyetine sahipse de
usul ve erkani 1925 oncesinde oldugu gibi siirdiirebilme ve dervis yetistirebilme imkanina sahip
olmamiglardir. Bu nedenle resmi smirlar icinde Mevlevilik ve sema, bir tarikat ve ayin olmaktan
ziyade kiiltiirel bir deger olarak konumlandirilmig, zaman ilerledikce gosteriye ve turizm icin dikkat
ceken otantik bir 6ge haline doniistiiriilmiis, hatta Mevlana; “new age religion” akimlarinin tesiriyle
popiiler bir guru imgesine indirgenmistir. Mevlevilik adina usul ve erkanda yeri olmayan, daha
ziyade kentli orta sinif mensuplarina hitap eden modern Hindu mistiklerini taklit eden kisiler ortaya
cikmuslardir. 71t

1t Bu agidan Mehmet Rasim Mutlu'nun Yalova-Termal’deki ilging faaliyeti ve ona eslik eden Rahmi Orug¢ Giiveng’in
edimleri one ¢tkan drneklerdir. Tiirk Miizigini Arastirma ve Tanitma grubu adiyla orgiitlenen bu kesim, “Yeni Yila 1 Giin
1 Geve Sema” programiyla, yilbasi yemekli, hediyelesmeli 2026’ya giris kutlamasiyla absiirtliiglin zirvesini temsil
etmektedir. Bkz. (TUMATA, 14.12.2026).
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Mevlevi tarikatinda, Mevlana’nin soyundan gelen “Celebiler” ve “Celebi makam1” merkezi
onemdedir. Mevlevi usul ve erkdnina uygun seyr-i siiluk sistemi devam etmemesine ve “miirgit”
yetismemesine ragmen, Celebiligin tarikattaki onemi, Mevleviligin giinlimiizde yoluna devam edip
etmedigi hususunda tartismalara neden olmaktadir. Kamuya ait kadim tekkeler disinda, Celebi’nin
merkezinde yer aldig1 ayr bir kiilliyenin var olmamasi, Mevleviligin vakif veya dernek diizeyinde
kuruluslar tarafindan temsil edildigi ilging bir durum ortaya c¢ikarmistir. J. Assmann’in da
vurguladig1 iizere “grup ve mekédn bir arada sembolik bir ortak yasam kurarlar; grup kendi
mekanindan ayri diisse de, bu birlikteligi, kutsal mekanlar1 sembolik olarak yeniden iireterek yasatir”
(Assmann, 2018: 47). Anadolu Alevilerinin dergahlarin kapatilmastyla, dnceleri “dede’nin ziyaret
ettigi koylerde bendeleriyle bulustugu “Cemhane”den ilham alinarak “Cemevi’nin iiretilmesi ya da
revaklari, tezyinati1 ve palmiye agaclariyla Cordoba Camii’inde Emevilerin, Sam Emevi Camii’sini
sembolik olarak yeniden iiretmesi, mekan baginin korunmasina tarihsel drnekler olarak verilebilir
(Uger, 2018: 73-75; Menocal, 2019: 53-65).

Michel de Certeau’nun “zayifin sanati olarak taktik” kavrami, tekkeler resmen kapatildiktan
sonra, tarikatlarin varliklarini siirdiirmek i¢in ortaya koyduklar pratikleri anlamak igin son derece
aciklayicidir. Certeau taktigin uygulama alani olarak sadece 6tekinin alanina sahip oldugunu sdyler:
“Taktikler 6tekinin alanina, bu alani biitiiniiyle kapsamadan, bu alana belirli bir mesafede kalmay1
da basarmadan yavag yavas, parca parca sizar. ...Aidiyet, mekanin zamana kars1 zaferidir. Aksine,
taktik, mekaniz oldugu igin, zamana bagimlidir ve kendi ¢ikarina kullanabilecegi olasiliklar
yakalamak icin siirekli tetiktedir”’(Certeau, 2009: 54). Bugiin Mevlevilerin lideri olarak kabul goren
Celebi ailesi, 2009°da UNESCO tarafindan akredite olunan Uluslararasi Mevlana Vakfi {izerinden
faaliyetlerini icra etmektedir. Vakfin Bagkani, Faruk Hemdem Celebi, Bagkan Vekili ise Esin Celebi
Bayru’dur (Mevlana Vakfi, 13.12.2025). Celebi ailesi, Certau’nun “taktik” olarak adlandirdigi sanata
bagvurarak, yillar icinde Mevlevi tarikatin1 yasatmaya calistig1 iddia edilebilir. Fakat burada temsil
edildigi iddia edilen Mevleviligin bir tarikat mi1, yoksa Mevlana’nin diisiinsel mirasinin, kiiltiirel
Ogelerle birlikte “gelenek™ olarak sunulan bir formu mu oldugu tartismalidir. Bu sorunun cevabi igin
“Celebilik” ve bilhassa Celebi ailesinin son kusaklarini tarihsel siirecte tartismak elzemdir. Clinki
Celebi ailesinin tutum ve faaliyetleri, “Mevlevihane” adiyla yeniden insa edilen yapilarin islevi
iizerinde etkili olmaktadir.

Konya’daki Astane-i Aliyye de denen Mevlevi Dergahi’nda Celebi makam postunda oturan
kisi, Mevlevilerin bas1 sayilir. Abdiilbaki Golpmarli, Mevleviligin ilk devirlerinde, Celebilik
makamina gegen kisinin tayininin, ancak dergéh zabitan1 denen ileri gelen dedelerin kabuliine bagh
oldugunu, sonraki devirlerde ise Celebi’nin, padisah iradesiyle tayin edildigini sOyler. Meclis-i
Mesayih kurulduktan sonra ise tayin kararini bu makam, seyhiilislamliga arz etmis, seyhiilislamin
onayindan sonra padisah iradesi ¢ikmis ve Celebi’ye vazife teblig edilmistir. (Golpinarl, 2023: 338).
Golpinarli’ya gore XVIIL. yiizyildan itibaren Mevleviler, Celebiyi bir “Béatin padisah1” saymislardir.
Celebiler de bu manevi saltanati benimsemiglerdir. Nasil ki Osmanogullarinda, padisahin 6liimiinden
sonra saltanata gececek sehzade, Manisa’da sancak beyi olursa, son Celebiler zamaninda,
makamdaki Celebiden sonra makama gegecek Celebi de Manisa Mevlevihanesine seyh tayin
edilmistir. (Golpmarl, 2023: 256).

Tekkelerin kapatilacagi haberini 6nceden edinen Makam’in sahibi Abdiilhalim Celebi,
Mevleviligin merkezini Halep’e tagimis ve oglu Muhammed Bakir Celebi’yi seyh tayin etmistir.
Abdiilhalim Celebi’nin 12 Ekim 1925°teki siipheli vefatinin ardindan Mevlevi tarikatinin basi
Muhammed Bakir Celebi olmustur. Celebi’nin 23 Nisan 1944’te vefatinin ardindan, 1926 dogumlu
oglu Celaleddin Bakir Celebi’nin Sam, Lazkiye, Trablusgarp, Kahire ve Kibris seyhlerinin onayi ile
babasinin yerine tayin edildigi, Celaleddin Celebi’nin kizi Esin Celebi Bayru tarafindan
belirtilmektedir (Bayru, 2002: 25). Yalniz Celaleddin Celebi’nin ¢elebiliginin, Suriye hiikiimeti
tarafindan kabul edilmedigini ve 1945’te Mevlevihane’nin kapatilmas: suretiyle, Celaleddin Celebi
¢ok gen¢ oldugu icin onun yerine vekalet eden amcasi Semsiilvahid Celebi’yi resmi olarak bu
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makamin son sahibi sayanlar oldugu gibi (Celebi, 1993: 262), Semsiilvahid Celebi’nin ¢elebeliginin
de tasdik olunmadigi, bu nedenle Muhammed Bakir Celebi’nin son Makam Celebisi oldugunu
savunanlar da vardir (GO6lpimarli, 2023: 174; Erguner, 2023: 56). Esin Celebi Bayru bir sene kadar
Celaleddin Celebi’nin makam ¢elebisi olarak resmen kabul edildigini sdyler (Bayru, 2002: 26). Fakat
Celaleddin Celebi’nin Islam Ansiklopedisi’nde miiellifi oldugu “Celebi Efendi” maddesinde,
kendisinin Makam Celebisi olarak onaylanmadigim yazar (Celebi, 1993: 262). Ustelik Halep
Mevlevihanesi’nde dogan ve yetisen Celaleddin Celebi’nin, Mevlevi erkaninda seyh olmak igin
lazim gelen 1001 giinliik ¢ileyi ¢ikardigina dair hicbir bilgi edinilememektedir. Bu nedenle 1925
sonrast, 1001 giinlikk cileyi ¢ikarmadan “dede” unvani alan kisilerin Mevlevi seyhi sayilip
sayllmayacagi da tartismalidir. Yalniz son yiizyillarda seyhlik (seyhin ogluna da celebi denir)
babadan ogula kalmaya baglayinca cile ¢ikarmis ve hiicre sahibi olmus dedelerden seyh tayini esasi
kaldirilmistir. Golpinarli, “Seyh olacak zat, Mevlana tekkesine gider, orada onsekiz giin hizmette
bulunur, bu miiddet zarfinda destarli sikkesi, Mevlana sandukasinin ortiisii altinda durur, onsekiz giin
sonra g¢elebi tarafindan tekbir edilerek giydirilir ve eline mesihat-namesi sunulurdu” diyerek bu
uygulamadan elestirerek bahseder. (Golpinarli, 2023: 338). Seyhin oglu olan ¢elebilerin posta ciiliisu
icin getirilen bu ictihat, Mevlevi erkdnindan bir sapma olarak goriilse de, kisilerin seyhligine yonelik
bir reddiye ile karsilasilmadigindan, usule yonelik siibjektif etkinin varligi da agiktir. Bu agidan
Celéleddin Celebi’nin irsat salahiyeti olmayip, dedelik veremeyecegi sadece sikke tekbir edebilecegi
ve destar sarma izni verebilecegi sdylense de, Celebi’yi merkeze alan ve usulil belirleyenin erkanin
objektif yoniinden ziyade, siibjektif etken olduguna vurgu yapanlar da bulunmaktadir. Esin Celebi
de, Istanbul’da bulunduklari1 zaman Celaleddin Celebi’nin ¢evresinde, 1925 Oncesinde
Mevlevihanelerde yetismis ve “dede” olmus bircok kisinin toplandigini vurgular. Yalniz Esin
Celebi’nin su sozleri, “giiniimiizde bir tarikat olarak Mevleviligin devam edip etmedigi” sorusuna
bir yanit verebilir: “Celaleddin Celebi yasalara ¢ok saygiliydi. Her yil 10-17 Aralik tarihlerinde
Konya’da Mevlana Haftas1 kutlanirken, herhangi bir sdylentiye neden olmamak i¢in orada
bulunmamaya 6zen gosterirdi” (Bayru, 2002: 27). Bu s6z iizerine Celaleddin Celebi’nin yasalara
mugayir “seyh” olarak davranmayacagi, Mevlevi diislincesi, sanati, tarihi v.s. gibi konularda calisma
yapmis kimselere teberriiken sikke tekbir ettigi ve destar sarma izni verdigi sdylenebilir. Her ne kadar
“seyhlik” bir unvan ve “tarikat” bir kurumsa da Celebilik kiginin dogustan elde ettigi, Mevlana ile
soy bagini vurgulayan bir aile adidir. Bu adin hususiyeti ve sayginligi, dogal olarak Mevlana’ya
hayran herkesin Celebi’nin etrafinda toplanmasini saglamistir. Bu agidan Abdiilbaki Golpinarli’nin
“Mevlevilik, tarihe mal olmustur, fakat Mevlanailik, tarih ve mekan sinirlariyla da sinirlanmayacak
kadar her zamanindir ve her insanindir” (Golpmarl, 2023: 253) sozleri agiklayicidir. Boylelikle bir
tarikat olarak Mevleviligin “sirlandig1” fakat Mevlanailigin kendi hakikatini arayan tiim insanlar i¢in
cari oldugu sdylenebilir. Ayrica bu durum, giiniimiizde restore edilen ve Mevlevihane olarak kabul
edilen mekanlarin statiisiinii saptama konusunda bir berraklik saglar. Mekan bir duygu ve hafiza
aktarim merkezi olarak, mekani1 ziyaret eden insanlarin zihin ve duygu diinyalarina tesir eder.
Bununla birlikte bir mekanin sadece tarihteki vasfi ya da onun bir roprodiiksiyonu olarak yeniden
yapilmasi, o mekani tarihteki statii ve kimliginin ayniyla kabul edilebilecegi bir durum yaratmaz.
Her ne kadar Mevlevilige ait kisveler giyilip ayinler icra edilse de bunlar bir kiiltiiriin zevkini hazirda
bulunanlara ulastirmaktan 6teye bir vazife iistlenemez. icinde Mevlevilerin olmadig1 bir mekan artik
Mevlevihane degildir, sadece bir zamanlar Mevlevihane’dir. Giiniimiizde ise ya bir miize olarak
hafiza-mekan, ya bir kiltir merkezi, ya da bir Mevlevihane simiilasyonudur. Bursa
Mevlevihanesi’nin bu {i¢ gruptan hangisine dahil oldugunu anlamak i¢in, kiiltiir politikalar ve
Mevlevilik {izerine yiiriitiilecek bir tartigmanin yaninda; mekan bagi, mekan duygusu ve hafiza-
mekanlar1 kavramlari esliginde, Bursa Mevlevihanesi’nin mekansal yapisini ve yeniden inga edildigi
2023 sonrasi icra edilen faaliyetleri tartismak elzemdir.
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Mekian Bagi, Mekan Duygusu, Hafiza-Mekan Kavramlar1 Baglaminda Bursa
Mevlevihanesi

Mekan bagi, bireylerin veya gruplarin c¢evre ile iligkisinin anlagilmasinda aralarindaki
kiiltiirel paylasimlarla 6zel bir mekana yonelik duygusal manada gelistirdikleri sembolik iliskiler
formudur. Bu nedenle mekan bagi, duygusal ve biligsel tecriibelerden daha fazla kiiltiirel inanglar
ve insanlar1 mekana baglayan pratikleri icerir (Low, 1992: 165-166). Nasil ki vatan topragi insanin
maddi hayatin siirdiirmesi i¢in maddi kuvvetlerin kaynagi olmak yaninda sakli-potansiyel hislerin
kaynagrysa, kutsiyet atfedilen mekanlar da bu hissin olustugu kaynaklardandir (Penrose, 2002: 279).
Mekan duygusu ise adet, gorenek ve ritliellere son derece bagl olarak, bir nevi tekerriir eden
olaylarin duygusal tezahiiriidiir. Bu baglamda mekan duygusu habitus ile iligkilidir (Cross, 2001: 2-
4).

Tekerriir eden olaylarin duygusal tezahiirli, 6znenin biligsel siireclerinden ve fiillerinden
azade bir aligkanliklar kiimesi olarak ele alinmamalidir. Nitekim P. Bourdieu “toplumsal konumlarin
uzami, elverisliliklerin (ya da habitus'lerin) uzami araciligiyla, bir tavir almalar uzaminda yeniden
ifade bulur; ya da, bir bagka deyisle, toplumsal uzamin iki ana boyutundaki farkli yerleri tanimlayan
ayrimsal [diferansiyel] sisteme, eyleyicilerin (ya da eyleyicilerden olusan siniflarin) 6zelliklerindeki,
yani pratiklerindeki ve sahip olduklar seylerdeki ayrimsal mesafelere tekabiil eder”der (Bourdieu,
1995: 22). Uzamda, elverisliliklerin araciligiyla ifade bulan bu pratikler, farkli simiflarin ve
tabakalarin edimlerinde ve se¢imlerinde agiga ¢ikar. Burada, 6zne ve nesne arasinda bir karsilikli
iligki neticesinde ortaya ¢ikan iiretim s6z konusudur. Mekan 6zelinde vurgulamak gerekirse, mekan
insa edilen fakat ayni1 zamanda kendi varolusu iizerinden, mekanda dolayimlanan pratikleri de insa
eden bir yapidir. Habitus kavrami, “ bir yanda eylemi eyleyicisiz, mekanik bir tepki olarak goren
nesnelcilik, 6te yanda eylemi bilingli bir niyetin kararli bir sekilde yerine getirilmesi, kendi
amaglarii belirleyen ve akilci hesapla fayday1 azamiye ¢ikartan bir — bilincin 6zgiir profesi olarak
tanimlayan 6znelcilik” tuzagina diismeden, pratiklerin 6zne ve nesne bagi arasindaki iliskisine vurgu
yapar (Bourdieu & Wacquant, 2014: 110). Bu baglamda habitus, toplumsal olarak inga edilmis,
pratikle edinilmis ve siirekli olarak pratik islevlere yonlendirilmis, yapilanmis ve yapilandirict
yatkinliklar sistemi olarak tanimlanabilir (Boudieu & Wacquant, 2014: 111). Bu baglamda mekan
ile girilen iliski bi¢cimlerinde, bilhassa tarihsel mekanlarin kendi varolusu (nesnenin tarihselligi),
mekéanda dolayimlanan pratiklerin bi¢imlenmesinde rol oynar (C. Ulusoy, 2018: 374)

Cross, mekéan ile girilen iliski bicimlerini biyografik, manevi, ideolojik hikdyeci, metalagmis
ve bagimli iligkiler olarak agiklar. Bunlarin sirasiyla kdken tiplerini ise, tarihi ve ailesel, duygusal ve
soyut, ahlaki ve etik, efsanevi, biligsel ve kavramsal, maddesel olarak siralar. Bu siralamaya gore
Mevlevihane i¢in manevi, ideolojik ve hikayeci iliski tipinin kisi-mekan baginda s6z konusu oldugu
sOylenebilir. Nitekim Cross bu iligki tiplerinin kiside aidiyet hissi, ahlaki-dini rehberlere gore
yasamak ve mekani, mitler ve tarih lizerinden algilamak olarak &zetlenebilecek etkenlerle dolayimlar
(Cross, 2001: 3-4).

Bu iliski bigimleri {izerinden kurulan mekan bagi, kolektif hafizanin olusumuna da dogrudan
etki eder. Halbwachs basta tarih yazimi iizerinden sekillenen gegmisin yeniden ingasini ve mekana
yonelik her tiirlii miidahaleyi, toplumsal hafizay1 yeniden kurma cabasi olarak tanimlar (Halbwacs,
1992: 47-48). Assmann, bu siireci, hafizanin dort farkli dig boyutu iizerinden tartisir: “Mimetik
(davramigsal), nesneler hafizasi, iletisimsel hafiza ve kiiltiirel hafiza (Anlam aktarimi)” (Assmann,
2018, s. 25-26). Asagida tartisildigr lizere Mevlevihane, sosyal iligkilerin kesiflestigi ve semboller,
davranislar ve ritiiellerin varligin1 mekénsal kurgusu ile ihata eden 6zelligi sayesinde bu dort hafiza
boyutunun da dahil oldugu bir yapidir. Bununla birlikte tiim bu boyutlar1 sekillendiren, hatta
olusturan “zamansallik”tir. Bu baglamda toplumsal hafizanin olusunda H. Bergson’un “siire”ye
yaptig1 vurgular dikkat g¢ekicidir. Ruh ve beden iligkisi gibi, biling ve uzam (uzay —mekan)
birbirinden koparilamaz ( Bergson, 2007: 6-7). P. Nora’nin da belirttigi iizere “siireklilik duygusunun
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kokii mekandadir (Nora 2006: 17). Bu agidan M. Lewicka’nin da saptadig: {izere tarihi kentler bir
ayricaliga sahiptir (Lewicka, 2008: 211). Bu baglamda Bursa Mevlevihanesi, “maneviyatli kent”
olarak adlandirilan Bursa’da mekanin kendi gostergeleri ve mekéana yiiklenen anlamlar iizerinden
kolektif hafizadaki yerini bulur. Fakat zamansalligin i¢inde mekana yonelik pratiklerde yasanan
kirilmalar, yukarida tartisilan kiiltiir politikalart ve Mevlevilik’in Cumhuriyet asrindaki hikayesi ile
birlikte bu hafizanin sekillenmesine ve bdylece mekanin iglevine yonelik tasarruflarda son derece
etkili olmustur. Bu agidan tekkelerin kapatildigr 1925 ile Bursa Mevlevihanesi’nin yeniden insa
edildigi 2023 arasinda mekana miidahale iizerinden sekillenen iligkiler, Mevlevihdne’ nin ingasi
sonrasindaki konumu ve islevi acisindan son derece 6nemlidir.

Nora ve Bergson’un mekén ve siireklilik iliskisi iizerinden agikladigi toplumsal-kolektif
hafizanin olusumu dikkate alindiginda, “unutturma”nin da mekén ve siireklilik iligkisinde bir kopus
tizerinden saglandigi soylenebilir. Nitekim P. Connerton, “siireklilik” karsisinda “gecicilik”
kavramini koyarak, modern kentin mekansal kurgusunda “secilmis hatirlatma” ile birlikte “sistemli
unutturma’nin, modern kentin mekénsal kurgusu ile olan bagina isaret eder (Connerton, 2009: 41-
43). Siirekliligin bir yerde kirilmasi, mekan duyusu iizerinden sekillenen aidiyet ve kimliklenme
stirecine de bir miidahaledir. Tekkeler s6z konusu oldugunda sadece faaliyetlerinin durdurulmasi
degil, “sistemli unutturma” c¢abasi icinde goriiniirliikklerinin de yok edildigi ya da bicimsel
miidahalelerle temsil ettikleri tarihsel mirasi ¢agristirmamalar1 da hedeflenmistir. Bilhassa kentin ana
akslarinda bulunan tekkeler ile kentin dini-toplumsal hayatindan 6nemli rol oynamis tekkeler bu
miidahalelerden kaginamamistir (Kara, 2012: 354; Dostoglu, 2011: 280).

Biitiin mimari eserler i¢inde dini yapilar ve anit mezarlar sembolizmin en yogun oldugu
mekanlardir. Bilhassa tekkeler s6z konusu oldugunda sembolizmin ¢ok daha kuvvetli oldugu
sOylenebilir. Bu kuvvette, tarikatlarin, dinin sadece zahiri degil hatta ondan ¢ok daha fazla batini
yoniiyle ilgili olmalari, siyasal iktidarin veya ulemanin hos gérmeyecegi bazi bilgileri semboller
aracilifiyla aktarmay1 tercih etmeleri, sembollerin grup kimligini olusturmadaki énemi, semboller
iizerinden gelenekle iliski kurulmasinin miisaitligi — Miihr-ii Siileyman’in tarikatlardaki kullaniminin
siklig1 v.b. — ve semboliin hafiza sanatindaki rolii son derece etkilidir (Yates, 2020: 18). Hatta
tekkeler s6z konusu oldugunda, F. Yates’in en basta Roma pagan tapiaklar1 ve Ronesans kiliseleri
i¢in, “yerlerin diizenini seylerin diizenini muhafaza eder ve seylere dair imgeler ise seylerin kendisini
ifade eder” saptamasi, tekkeler icin de sdylenebilir (Yates, 2020: 16). Nitekim Yates, Ronesans batini
hafizasinin ardindaki itkinin Ronesans Hermetizm gelenegi oldugunu séyler (Yates, 2020: 10). Bu
gelenegin Dogulu kokenleri (Bernal, 1998: 174), siiphe yok ki Islam mistisizminin de
kaynaklarindandir (Schimmel, 2021: 21-30). Bu acidan benzer bir anlayisin sergilendigi sdylenebilir.
Bununla beraber, sembolizm, ayinler ve erkanlar {izerinden anlatinin sekle biirlinmesi, kutsiyetin saf
batini vechesini ister istemez sinirlar. Ikonaklastiklerin en biiyiikk korkusunun diinyevilesme
tizerinden paganizmin kendisini yeniden iiretme tehdidi oldugu sdylenebilir. Fakat tiim ikonalari
kirmak bile kitabin ve kuralin varligina dokunamaz. Nihayetinde s6z bile, olustugu andan itibaren
harf elbisesine biiriindiigii i¢in, artik bir sekle ve sinira sahiptir. Bu a¢idan M. Eliade’nin “tarihin
disinda, zamanin disinda saf dinsel olgu yoktur. En soylu dinsel ¢agri, mistik tecriibelerden en
evrenseli, en genelinden insan davranis1 —6rnegin dinsel kaygi, ayin, ibadet-, ortaya ¢iktiklari andan
itibaren 0zel bir hale gelmekte ve sinirlanmaktadirlar” saptamasi agiklayicidir (Eliade, 2017: 42). Bir
mekan olarak bagli bagina bir gosteren olan Mevlevihane’de dolayimlanan usul ve erkan ile bigimsel
sembolizmin artan tekniklesmesi, o nispette diinyevilesmenin de zeminini hazirlar. Bu agidan
esneklikten c¢ikan tarikat, kendisini yeni sartlarda iiretemez. Bursa Mevlevihanesi’nde, diger
tekkelere nazaran ¢ok daha biiyiik ve yogun olan seylerin diizeni ve o diizenle kopmaz bag1 olan
islevler, ancak 1925 o6ncesi Mevlevihane sisteminin siirdiiriilmesiyle miimkiin olurdu. Simdi bu
diizen, agagida tartigildig lizere sadece bir hafiza-mekan iglevi iizerinden belli 6l¢iide korunmakta,
tasavvufl hayat ve kiiltiir ise bir gergeklik olarak sunulmakla simiilasyon arasinda salinmaktadir.
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2023’te tekrar inga edilen Bursa Mevlevihanesi’nin dis kapisinda, “Bursa Mevlevihanesi ve
Miizesi” yazmaktadir. Bu bagliktan anlagilan, biri Mevlevihane, digeri ise miize olan iki ayr1 yapinin
varligidir. Oysaki “Miize” olarak kullanilan ve daha 6nce matbah-1 serif ve meydan-1 serif’in oldugu
boliimler zaten Mevlevihane’nin kendisidir. Dedegan hiicreleri, bugiin Belediye tarafindan agilan
cesitli kurslara derslik olarak tahsis edildiginden dolay1 disaridan ziyaretgilere kapalidir. Bu boliimiin
hemen yaninda yer alan selamlik ise yonetim binas1 olarak yine ziyarete kapali tutulmakta, fakat kimi
zaman konferans veya dinleti gibi etkinlikler i¢in agilabilmektedir. Mevlevihane’den kasit ise sadece
semahane olmaktadir.

Bursa Mevlevihanesi, Mevlevi tekkeleri i¢inde asitane hiiviyetine sahip bir dergahtir.
Mevlevi tarikatinda asitane, 1001 giinliik ¢ilenin, mutfak demek olan matbah-1 serifte, As¢i Dede’nin
yaninda tamamlanarak seyr-i siiluk goriilen, boylelikle “dede” yetistirilen tekkeye denir. Bursa
Mevlevihanesi’nin, Mevlevihane olmasi i¢in en basta matbahin bulunmasi gerekir. Bununla birlikte,
yalmiz Mevlevilere mahsus olan, disaridan misafirin kabul edilmedigi, dervislerin sabahleyin
toplandiklari, tespih cektikleri, “¢orek™ denilen bir lokma ekmek ile kahveden ibaret kahvaltiya
miiteakip “murakabe”yi (meditasyon) gergeklestirdikleri boliime meydan-1 serif denir (Tanrikorur,
2000: 25). Bu iki alanin, Mevlevilige ait bir kisim esyanin sergilenmesi suretiyle “miize” olarak
tanimlanmis olmasi, buna karsin semahanenin Mevlevihane olarak kayitlanmasi, Mevlevihane’nin
sadece sema edilen ve Mesnevi okunan bir yer olarak anlasilmasina neden olur. Eger Bursa
Mevlevihanesi, asitane degil de sadece zaviye olsaydi bu miimkiin olurdu. Fakat asitaneyi dort ayri
parcaya ayirarak, farkli iglevlerle tanimlamak ve yalnizca semahaneye Mevlevihane demek, yapinin
tarihsel hiiviyetine uymamaktadir.

Her ne kadar Bursa Mevlevihanesi i¢inde “miize” olarak anilan bir yer olsa da, resmi statiisii
miize olarak onaylanmamistir. Biitiin bir Mevlevihane, Amtlar Kurulu tarafindan SiT alani kabul
edilmistir. Yapinin miize vasfinin kazanilmasi i¢in 1925 6ncesinde yer alan yapilardan farkli olarak,
Ozel Miizeler ve Denetimler Hakkindaki Y6netmelik’in 6. maddesinde yer alan yapilar disinda yeni
bir yapinin eklenmemesi gerekmektedir (Teftis Kurulu, 7.12.2025).##

Bu agidan Anitlar Kurulu’nun kabul ettigi plan, 1895 tarihli Mevlevihane Tamir Plani’dir.
Bu plana gore;

“Piarbag1 kabristani tarafindaki climle kapidan igeri girildiginde sag tarafta dort oda
“dedegan odalar1” olarak isaretlenmis, bu odalarin hemen kuzey cephesinde ise “matbah” yer
almaktadir. Matbah’in yan tarafinda da helalar bulunmaktadir. Tiirbenin soluna dogru “arabalik”
diye bir yer olup, o dénemde at arabasi ile gelenlerin arabalarini birakmalari i¢in ayrilmustir.
Ciimle kapisindan girilince sag cihette ise “Meydan-1 Serif” ve “Tiirbe-i Serif” bulunmaktadir.
Tiirbenin soluna dogru birbirine bitisik on adet “dedegan odalar’” goriilmektedir. Dedegan
odalarinin bitiminde ise “selamlik dairesi”, onun devaminda ise simdiki okul bahgesinin
kosesinde bulunan “harem dairesi” yer almaktadir. Harem dairesinin bitiminde “hamam”
bulunmaktadir. Bahgenin tam orta yerinde “semahane” yer almakta ve semahane ile tiirbe
arasinda “sadirvan” bulunmaktadir. Bahcenin mubhtelif yerlerinde bes adet “havuz” olarak
tanimlanmis su kuyusu gériilmektedir.” (Ocalan, 2023, s. 44).

#* Bu maddeye gore; Miize olarak kullanilacak binanin;

a) Miistakil bir yap1 veya ayri bir boliim olmast,

b) Mevcut kiiltiir ve tabiat varliklarinin teshirine, depolanmasina ve grup ziyaretlerine uygun olmast,

¢) Kiiltiir ve tabiat varliklarinin saglikli bir sekilde korunmasina uygun olmast,

d) Gerektiginde kiiltiir ve tabiat varliklariin bakiminin yapilabilecegi bir atlyenin bulunmasi,

e) Ziyaretcilerin miiracaat, dinlenme yeri, tuvalet ve diger zaruri ihtiyaglarini karsilayabilecek tesislerin bulunmasi,
f) Yangina, sabotaja ve hirsizliga kars1 emniyet tedbirlerinin alinmis olmasi,

gerekmektedir.
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2023’te tamamlanan projede ise, matbahin sag tarafinda kalacak sekilde bir gilivenlik
kuliibesi, seméhane ile surlar arasinda ise Konya Mevlana Miizesi’'nde bulunan cesmeli siis
havuzunun aynis1 yapilmigtir. Bu yapilarin varligi nedeniyle, Bursa Biiyiiksehir Belediyesi Kent
Tarihi ve Tamitim1 Daire Baskanligi’na bagh Miizeler Sube Miidiirliigii, Bursa Mevlevihanesi Miizesi
icin “miize” bagvurusunda bulunmamistir. Yapi, miize statiisii kazanmadig icin, Bursa 11 Kiiltiir ve
Turizm Midiirliigii’niin deposunda bulunan Mevlevihane’ye ait esyalar alinamamaktadir.

Bununla birlikte, yikilmadan 6nceki semahanede var olan minberin, yeniden insa sonrasinda
yapilmamis olmasidir. Golpinarli, semahaneyi su sekilde tarif eder:

“Mihrabin hizasinda, i¢ kisimda kapiya kars1 duruldugu takdirde yine dis kisimda ve sag
tarafta kibleye kars1 bir minber, bunun yaninda, ¢ikanin sag1 kibleye gelmek iizere konmus ve i¢
kisima alinmig bir kiirsii bulunur. Minber, Cuma namazlarinda hutbe okunmasina yarar, ic
kisimdaki kiirsiide de seyh, Mesnevi okutur. Sema’-hanenin st tarafinda ve ekseriyetle seyhe
kars1 ve kapiin iistiinde ve aynen biiyiik camilerdeki miiezzin mahfili gibi bir kisim vardir.
Buraya dis kisimdan merdivenle ¢ikilir ve “mutrib-hane”, yahut “mutrib” denir.” (Golpinarls,
2023: 313).

Tanrikorur da “Mukabeleden 6nce Mesnevi okunacagi zaman Seyh Efendi Semahanede
bulunan kiirsiiye ¢ikar” diyerek, minber ve islevi hakkinda bilgi verir. (Tanrikorur, 2000: 80).
Yeniden inga sirasinda minberin yapilmamasinin nedeni, unutkanliktan ziyade, Semahane’nin,
tekkeler kapatildiktan sonra bir miiddet mescit olarak kullanilmasiyla ilgili olabilir. Nitekim bir
miiddet son seyh Mehmed Semseddin Efendi mescitte miiezzin olarak gérevlendirilmistir (Ocalan,
2023: 49). Eger minber yapilmis olsa, bina bir miiddet mescit olarak da kullanildig1 i¢in Diyanet’in
miidahil olabilecegi diisiiniilmiis olabilir. Boylelikle Mevlevihane ve miize olarak tasarlanan islev
icin herhangi bir risk ortaya ¢ikarilmamak istenmesi akla yatkindir. Clinkii proje, aslina uygun insa
edilmeye calisilan reprodiiksiyonlar i¢inde basarili bir uygulamadir.

Miize, hafiza-mekan kavramina en g¢ok karsilik gelen yerlerden biridir. Nora’ya gore
mekanda dolayimlanan toplumsal gruplarin iletisimsel hafizasinin (insan-hafiza) koptugu ve “gecmis
ya da gelenek” olarak kodlanarak tarih konusu haline gelen seyler, artik hafizasizdir. Onlarla ancak
hafiza-mekanlar araciligiyla gegici olarak bag kurabiliriz. Bu baglamda bizim ge¢mis anlayisimiz,
“artik bize ait olmadigimi bildigimiz seyi telasla sahiplenmemizdir” (Nora, 2006: 30). Miize, tam da
“miizelik olma” deyiminin isaret ettigi iizere, bir seyin artik hayatin i¢cinde olmadiginin kanitidir ve
“artik olmadigimiz seyin 1s18inda ne oldugumuzun agiklanisidir” (Nora, 2006: 30). Bir
Mevlevihane’nin “miize” haline gelmesi, oranin artik bir Mevlevihane olmadigim gosterir. insan-
hafiza i¢in zaruri olan seylerin kendi pratiklerini rutin ve siireklilik i¢inde siirdiirmeleri miimkiin
olmadig1 zaman, tarihin konusu haline gelen nesneler, onlarin bir zamanlar ne oldugunu hatirlatacak
bilgi etiketleriyle ziyarete agilir. Bursa Mevlevihanesi, her ne kadar resmi olarak miize kabul
edilmese de, “miize” olarak hizmet veren boliimleri, onu bir hafiza-mekan haline getirmektedir.
Fakat bir biitiin olarak Mevlevihane’nin miize yapilmayisi, semahanenin Mevlevihane olarak
tamimlanmasiyla ve diger boliimlerin farkli islevlerle kullanilmasiyla, yapimin egreti bir hafiza-
mekan oldugu sdylenebilir. Islevler acisindan mekanin bu parcalanmisligi, tam manasiyla bir
Mevlevihane simiilasyonu yaratilmasini engellese de, ¢esitli fiil ve failler simiilarklar olarak zuhur
eder. Simiilasyon evreninin de bu egreti hali, Mevlevihane’nin turistik bir performans mekén olarak
goriilmesine de izin verir. Diger yandan, asagida tartigildig1 iizere Mevlevihane’yi bir tiir tasavvuf
kiiltiirii ve tarihini aktaran bir kiiltiir merkezi olarak kurgulamaya yonelik bilingli bir ¢aba da
stirmektedir. Fakat tiim bu ¢abanin kendisi tek belirleyici haline gelemeyecegi i¢in, inang turizmi
baglaminda bir ziyaretgah ve performans mekani olma durumunu korumaya devam etmektedir.

J. Baudrilliard’a gore bir koken ya da bir gergeklikten yoksun gercegin modeller araciligiyla
tiiretilmesine hipergergek yani simiilasyon denmektedir (Baudrilliard, 2005: 14).
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“Simiile etmek “-mi1s” gibi yapmak degildir. “Hastaymis gibi yapan kisi yataga uzanip
bizi hasta olduguna inandirmaya ¢alisir. Bir hastalig1 simiile eden kisi ise kendinde bu hastaliga
ait semptomlar goriilen kisidir. Oyleyse “mus” gibi yapmak ya da gizlemek gerceklik ilkesine bir
zarar vermez, yani bunlarla gerceklik arasinda her zaman agik secik, gizlenmeye caligilan bir fark
vardir. Oysa simiilasyon bu “gergekle” “sahte” ve “gergekle” “diissel” arasindaki farki yok
etmeye ¢alismaktadir.” (Baudrilliard, 2005: 16.).

Tarihi vasfi olan seylerin simiislasyonuna, nostalji ve retro en ¢arpici érneklerdir. Retro, yeni
olan bir seyin eskitilmis bir goriintiiyle, eski ve yeni arasindaki ayrimin hakikiligine zarar verir.
Nostalji denilen sey, gergek, gercekligini yitirdigi giin asil anlamina kavugmustur. (Baudrilliard,
2005: 23).

Yeniden insa Sonrasinda Bir Yil: islevsel Parcalanma

Ekim 2023 ile Eyliil 2024 arasindaki bir yilda, Mevlevihane’deki islevsel pargalanma ve ona
eslik eden tarihsel kimligin yeniden insasi ¢abasi gézlenmistir. Fakat bu ingay1 miimkiin kilacak olan
maddi kosullarin yoklugunda, ortaya konan g¢aba, gerceklik zemininden kopusa ve hiper-gerceklik
tanimina denk diisen bir duruma neden olmustur.

Acilisa 6zel olarak tertip edilen ve 2023 Seb-i Arus Téreni i¢in de uygulanan Uftade
Tiirbesi’nden Mevlevihane’ye kadar, en 6nde Tiirk Bayragi ve Mevlevi Sancaginin bulundugu,
Mevlevi kisveleri i¢inde kalabalik bir grup tarafindan Mevlevi alay1 diizenlenmistir. Bu durum “-
mis” gibi yapmak degildir, ¢iinkii icra edilen bu yiiriiyiise bir canlandirma oldugu vurgulanmamus,
tam tersine Mevlevi Alay1 denmistir. Oysaki yiiriiyenler icinde dogal olarak Mevlevi yoktur, sancak
ise tiim kiiltiirlerde kolektif kimligin alameti olarak goriiliir ve yabanci ellerde bulunmasina izin
verilmez. Oysaki sancagin bile eski formu taklit edilerek yeniden dikimi ve bdyle bir alayda
Mevlevihane’nin sancagi olarak en 6nde bulunmasi, “retro” bir iiriin olarak nostalji cagrisidir.

Bursa Tiirk Miizigi Toplulugu 1 Eyliil 2024°te instagram hesabindan bir duyuru paylasmustir.
Bu duyuru siirekli olarak topluluk sayfasmin en basina sabitlenmistir. “Kamuoyuna Duyurulur”
basligiyla su agiklamay1 yapmaistir;

“Bursa Tiirk Miizigi Toplulugu, Bursali akademisyenler ve yetkin masikisinas
kadrosuyla, Bursa’da tesekkiil etmig bir miizik toplulugudur. Bu meyanda da Bursa’nin en 6nemli
kiiltiir ocaklarindan birisi olan Bursa Mevlevihanesi’nde 2023 yili Ekim ay1 itibariyle “Mevlevi
Sema Mukabelesi” etkinliklerini ger¢eklestirmistir.

Bu ayin programlarinin en miihim hususiyetleri, Mevlevi kiiltiir ve sanatina her bakimdan
bagli olmalar1 ve gelenegi her ayrintisiyla muhafaza etmeleridir.

Gelinen konum itibariyle toplulugun Bursa Mevlevihanesi biinyesinde hizmet etme
imkan1 kalmamigtir. Zira her seyden evvel Mevlevi kiiltiiriinii 6nemseyen ve usuliine tam
anlamiyla uygun bir Mevlevi Ayini icra etmeyi hedefleyen bu topluluk igin hali hazirdaki ¢alisma
sartlar1 iginden ¢ikilmaz bir hal almigtir.

Bu bakimdan Bursa Tiirk Miizigi Toplulugumuzun Bursa Mevlevihanesi’ndeki hizmeti
son bulmugstur, ancak toplulugun Bursa kiiltiir ve sanatina olacak hizmeti her daim devam
edecektir.

Kamuoyuna saygiyla arz ederiz.” (Bursa Tiirk Miizigi Toplulugu, 01.09.2024).

Yapilan aciklamada, toplulugun calisma imkani kalmamasimin nedeni olarak Mevlevi
kiiltiirinii 6nemseyen ve usulline tam anlamiyla uygun bir Mevlevi Ayini icra etmenin mevcut
calisma sartlar1 iginde miimkiin olmadigi sdylenmektedir. Oysaki asagida aktarildig1 {izere, Eyliil
2024’ten sonra gerceklestirilen bircok sema mukabelesi, Bursa Tiirk Miizigi Toplulugu’nun icrasiyla
ayni1 usulde gerceklesmistir.
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Bursa Biiyliksehir Belediye Basgkanligi’nin, sema mukabelesi kapsaminda Bursa Tiirk
Miizigi Toplulugu’na her ay yapilan 6demede kisita gitmek i¢in, haftada bir olan Toplulugun icrasini
ayda bir kez gerceklesmesini talep etmis ve bu nedenle diger haftalar i¢in ise bedelsiz gelecek goniillii
topluluklara yer agmak istemistir. Belediye’nin tasarruf tedbirlerindeki tercihi ayrica bir tartisma
konusudur. 31 Mart 2024’te Bursa Biiyiiksehir Belediyesi, Adalet ve Kalkinma Partisi’'nden,
Cumbhuriyet Halk Partisi’ne gecmistir. Yeni yonetimin, idari orgiitlenmesini tamamlamasi zaman
almis, ancak Eyliil 2024 itibariyle Mevlevihane’de yeni bir ekiple calismaya baglamislar ve tasarruf
tedbirlerini burada da uygulamaya baglamislardir. Bu degisim ve yeni idari kararlar, hi¢ siiphesiz
musiki ve sema icracilar1 tarafindan uygun bulunmak zorunda degildir. Fakat bu durum, mekanin
“tekke” olarak vasiflandirilamayacaginin da bir kanitidir.

Bursa Mevlevihanesi’ndeki faaliyetler i¢in Belediye bedel almamaktadir. Fakat mutrib
heyeti ve semazenlerin 6deme almasi, seyircilerin bir boliimiiniin “ayin-i serif’e gelmekten ziyade,
otantik bir gosteri izlemek amaciyla orada bulunmasi; icranin dini bir ritiielden ziyade “performans”
iizerinden diisliniilmesini zorunlu kilar. Nitekim bu donemde sema mukabelelerini takip etmis ve
icracilarla olan goriismelerini de dahil ettigi bir makale yayimlamig olan Merve Amak Celik’e gore
de icra, turistik bir gdsteri sunumuna benzemektedir. Celik’e gére mekan her ne kadar 6zgiin mimari
sekline bagli kalinarak insa edilmis olsa da mekanda yapilan faaliyetler, mekanin tarihsel baglamina
karsilik gelmemektedir (Celik, 2024: 438). Burada “baglam dis1” olanin, icranin bizzat kendi degil,
icracilarin vasfi, diizenleyicilerin niyetleri ve izleyicilerin talebidir. Asagida izleyicilerin konumu,
“gdsteri toplumu ve turist bakis1” iizerinden ayrica tartisilmistir.

Bu donemde gergeklestirilen sema mukabelelerinde, “postnisin™ sifatiyla Celebi ailesinden
Taha Hideyetoglu Celebi ve Fahri Ozcakil posta oturmustur. Mevlevi erkdninda Celebi veya dede
ayin-i serif yonetebilir. Yukarida tartisildigl tizere, Mevlevilik bir tarikat olarak varligim
siirdiirmemektedir. Irsat salahiyeti olmayan Celebi, herhangi bir kisiye sikke tekbir edebilir
(giydirebilir) fakat dedelik veremez. Celaleddin Celebi’nin bdyle bir salahiyeti oldugu tartismali da
olsa, en azindan yukar1 vurgulandig: iizere, kizi Esin Celebi’nin sahadetiyle tarikat faaliyeti i¢inde
olmadig1, dolayisiyla da “seyhlik” vazifesi icra etmedigi sOylenebilir. Bu agidan Celaleddin Celebi
basta olmak iizere, diger gelebiler eliyle sikke tekbir edilen kisi, Mevlevi olmaz, seyh veya postnigin
olmasi zaten miimkiin degildir. Bu agidan, 1971°de vefat eden Mithat Bahari Beytur’dan sonra irsat
salahiyetine sahip bir kisi Mevlevi tarihinde yoktur (Isik, 2020: 6). Bu yilizden “dede” veya
“postnisin” unvanlarini, iistelik sadece mukabelelerde degil, normal zamanlarda da kullanan kisilerin
varligi, Mevlevilik simiilasyonunun en biiylik gostergesidir. Ciinkii hi¢biri “-mig gibi” yapmamakta
ve bu unvanlarn sahiplenmektedirler.

Ayrica bu donemde, ilk aylarda mukabele esnasinda, semahane’nin iist katinda, asagidaki
postun hizasinda ve geleneksel yerinde bulunan mutrib heyeti, bir miiddet sonra asagida, mihrabin
sol tarafinda icrasina devam etmistir. Mevlevihanelerde iist kat, kadinlar mahfili olarak
konumlandirilir, yalniz bu mahfilin ortasinda mutrib heyeti yer alir. Sema mukabelelerini izlemeye
gelen kadinlar, mutrib heyeti erkeklerden olustugu icin bundan rahatsiz olmus ve neticede heyet
asagiya indirilmistir. “Usul ve erkana” tam bagli kalinarak icra faaliyetini siirdiirdiiglinii iddia eden
Bursa Tiirk Miizigi Toplulugu, bdylelikle yiizlerce yillik bir usule aykir1 konumlanmistir. Ancak
ayin-i serif okumaya Ekim 2025°te hazir hale gelen ve heniiz kurulumunu tam olarak tamamlamamis
olan Isa Nesim y&netimindeki Bursa Mevlevihanesi Tasavvuf Miizigi Toplulugu, geleneksel yerinde
icraya baglamistir.

22 Kasim 2023 saat 19.30 itibariyle Bursa Miiftiisii Yavuz Selim Karabayir, Selamlikta
haftalik olarak Mesnevi okumalarina baglanmig, Ramazan ay1 boyunca her hafta ayni giin 21.30’da
devam eden bu faaliyet, Haziran 2024’¢ kadar siirdiiriilmiistiir. 10 Subat 2024°te Bursa Tiirk Miizigi
Toplulugu tarafindan Mirdciye okunmustur. Mesnevi okunmasi tiim Mevlevi tekkelerinde asli
vazifedir ve Mevlevi kiiltiiriiniin en 6nemli eseridir. Kutb’iinndyi Osman Dede (v. 1729) tarafindan
yazilmig ve bestelenmis olan Miraciye, Bursa Mevlevihanesi’nde ilk kez 27 Receb 1208 de (28 Subat
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1794) okunmustur (M. S. Ulusoy, 2021: 470). Bu agidan Miraciye’nin, bir zamanlar Mevlevihane
olan bu yapida okunmasi isabetlidir. Mesnevi ve Miraciye, miinasip olan her yerde okunabildigi i¢in,
okuyanlarin tarikat bagi veya okunan yerin tekke olmasina gerek yoktur. Her iki faaliyet, farkl kisi
ve gruplar tarafindan Eyliil 2024°ten sonra da siirdiiriilmiistiir.

Ekim 2023 ile Eyliil 2024 déneminde diger faaliyetler sunlardir;

Seb-i Arus ve Mevlana’yr Anma Etkinlikleri kapsaminda: 7 Aralik 2023°te 17.45°te
Mevlevi Alay: Yiiriiyiisii. Saat 18.00’de Mevlevilik Yolunda 18 Hizmet ve Mesnevi’den
18 Beyit Sergisi Gezimi. 18.30°da Bahadir Yenisehirlioglu ile Mesnevi’den Ogretiler ve
Sema Mukabelesi. 12 Aralik saat 16.30 Mevlevilik Yolunda 18 Hizmet ve Mesnevi’den
18 Beyit Sergisi Acilis1 (Esin Celebi Bayru’nun katilimiyla). 18.00 Sema Mukabelesi,
19.00-20.30 Selamlik Sohbeti. 13 Aralik Carsamba 19.00 Mesnevi Okumalar1 (Yavuz
Selim Karabayir). 14 Aralik Persembe 18.15 Mesnevi Sohbeti (Prof. Dr. Mustafa Kara).

e 11 Ocak Persembe, Regaip Kandili Ozel Programi: Kur’an-1 Kerim Tilaveti, Mevlid-i
Serif ve Tevsihler, Acemagiran Mevlevi Ayini.

e 26 Ocak 2024, Sema Mukabelesi 6ncesinde Prof. Dr. Mehmet Yalar’in konusmasi.

e 2024 Ramazan Ozel Programi: Pazartesi giinleri hari¢ her giin Ramazan Mukabelesi, her
Persembe Enderun Usulii Teravih Namazi, 17 Mart’ta Tac-1 Saadet Segisi.

e Haftada bir giin tezhip ve minyatiir dersleri verilmistir.

Bu boliimde yiiriitilen tartigma neticesinde, calismanin ilk hipotezinde yer alan,
“Mevleviligin tarihsel siire¢ ve gliniimiizdeki 6zel konumunun etkisiyle, Bursa Mevlevihanesi’nin
simiilasyon ve gerceklik arasinda konumlanan bir mekan oldugu” iddiasi agikliga kavusturulmustur.
Ikinci hipotez olan, “giiniimiizde Mevlevi kimligiyle iliskilenen bireylerin pratikleri, kurumsal tarikat
yapisindan ziyade sembolik ve kiiltiirel temsillere dayanmasina ragmen, geleneksel kurumsal kimligi
iistlenme iddialar1 nedeniyle simiilasyon etkisini pekistirmeleridir” iddiasi, konunun muhataplarinin
tutumlari ile konuyla ilgili tarihi kaynaklarin mukayeseli bir bi¢cimde tartisilmasiyla desteklenmis ve
teorik bir zeminde agikliga kavusturulmaya ¢aligilmstir.

Mekamn Gergeklik I¢inde Kabuliine Dogru

Eyliil 2024 itibariyle Bursa Tirk Miizigi Toplulugu’nun Mevlevihane’deki faaliyetlerini
sonlandirma karar1 almasiyla, Miizeler Sube Midiirliigli, yeni bir faaliyet planlamasi yapmak
zorunda kalmistir. Semahanedeki programlar i¢in bu donemde idare, farkli topluluklardan
yararlanmistir. “Hizmet almistir” tabirinin kullanilmamasinin nedeni, bu donem itibariyle icra
faaliyetinde bulunan gruplarin herhangi bir 6deme almamasidir. Bu durum, icra heyetlerinin
Mevlevilik basta olmak {izere, tasavvuf kiiltiiriine hizmet etme amacim gosterdigi i¢in, mekanin
tarihsel baglami1 ve anlamina ¢ok daha uygundur. Fakat goniilliiliik esasina dayanan bu icralar,
profesyonel bir sdzlesme olmadigi i¢in belli sorunlara da neden olmustur.

Bunlardan ilki, sema mukabelelerinin ayda bir kez icrasiyla sinirh kalinmasidir. Hatta 14
Haziran 2025’te diizenlenen “Esref-i Rumi Hazretleri’ni Anma Ozel Programi”nin ardindan,
olusumunun heniiz baginda olan Bursa Mevlevihanesi Tasavvuf Miizigi Toplulugu, ayin-i serif icra
edebilecek yeterlilikte olmadig1 icin, ayn’iil cem icrasinda bulunmustur. Ayn’iil cem, daha ziyade
Mevlana dénemindeki sema mesklerine benzer. ilahilerin yaratti§1 coskunlukla hazirda bulunanlar
sema ederler. Boylelikle ayin-i serifin ayrintili usullerinden muaftir, icrasi ¢ok daha kolaydir. Fakat
ayn’iil cem, Mevlevi erkdninda semahanede icra edilmez (Tanrikorur, 2000: 84). icrac1 ekip
eksikligi, idari sorumlularm, gelenekte olmayan bu uygulamayi, o ayin programinda sema edilmis
olmasinin saglanmasi i¢in bir ¢6ziim olarak gérdiigiinii ortaya koyar.
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Ikinci sorun, daha once her hafta diizenlenen semi mukabelesinin ayda bir yapilacak
olmasinin yetersizligi karsisinda, en azindan ayda iki kez seméahanede icra yapilmasi i¢in bulunan
coziimde ortaya cikmistir. Ayda bir kez Tiirk Tasavvuf Musikisi ve Folklorunu Arastirma ve
Yasatma Vakfi Bursa Temsilciligi Karabas-1 Veli Icra Heyeti tarafindan “Devran ii KiyAm ve Sema”
bashginda bir icra gerceklestirilmektedir. Bu Vakif’in baskani sanatct Ahmet Ozhan’dir ve Vakif,
Karagiimriik’te bulunan Cerrahl Asitanesi’nin hizmetindedir. Her ne kadar Tiirkiye’de tarikat
faaliyeti yasal olmasa da silsilesini siirdiiren tarikatlar mevcuttur. Bursa’da bulunan Karabas-1 Veli
Dergahi ise bu Vakif’a tahsis edilmistir. Dogal olarak Cerrahi tarikatinin Bursa koludur. Bu Icra
Heyeti’nin basinda Mustafa Ozyurt bulunmaktadir. Cerrahi tarikati, Halvetiligin bir kolu olmakla
birlikte bircok dnemli musikisinas yetistirmekle Mevlevi tarikati ile benzesir. Bu agidan Bursa’da
semahane gibi biiylik bir mekanda, Bursa Tiirk Miizigi Toplulugu ile birlikte ayin yapabilecek
yeterlilikteki yegane topluluk bu icra Heyeti’dir. Yalniz bu Vakif’in merkezi olan Karagiimriik’te
Sema Mukabelesi icra edebilecek bir heyet olmakla birlikte, Bursa’daki Icra Heyeti yalnizca Cerrahi
ayin-i serifi yapabilmektedir. Her cehri (sesli) zikir yapan tarikatin ayininde semazen donebilir, engel
yoktur. Bu nedenle Icra Heyeti, her ne kadar Cerrahi ayini diizenlese de birkag semazen de sema
yaparak eslik etmektedir. Bu nedenle isim “Devran ii Kiyam ve Sema” olarak belirlenmistir. Yalniz
burada bir yazim hatasi da mevcuttur, “i” zaten “ve” anlami tasirken, biri Arapg¢a biri Tiirkge iki
bagla¢ kullanilmigtir. Tabi bu hataya neden olan “Devran it Kiyam™a, icra Mevlevihane’de yapildigi
icin “sema”nin da eklenmek istenmesidir. Mevlevihane’de farkli bir tarikatin ayin usuliiniin icra
edilmesi bir sorun olarak goriilebilir. Bununla beraber, giiniimiizde bu yap1 bir tasavvuf kiiltiirii
merkezi olarak diisiiniiliirse, farkli ayinlerin icrasi biiylik bir sorun teskil etmez, hatta mekanin
gergekligine uygun diiser.

Bursa Mevlevihanesi Tasavvuf Miizigi Toplulugu, bu makalenin yazildigi 2025 Aralik
itibariyle sadece mutrip heyetini kismen olusturabilmis, semazen yetistirme calismalarina
baslamistir. Bu nedenle Bursa Mevlevihanesi kendi bilinyesinde ayda iki kez Sema Mukabelesi icra
edecek hale gelene kadar Karabas-1 Veli Icra Heyeti’nin “Devran ii Kiyam ve Sema”s1 muhtemelen
devam edecektir.

Bursa Mevlevihanesi’nde bu donem Seméa Mukabelelerini farkli topluluklar icra etmistir. 21
Eyliil, 26 Ekim, 14 Aralik 2024 ve 8 Subat 2025’te Asitane-i [smail Rumi Vakfi tarafindan icra edilen
sema mukabeleleri, geleneksel usule tam uygun olarak gerceklestirilmistir. Bu Vakif, Istanbul
Kadirhanesi olarak bilinen, Tophane semtindeki Ismail Rumi Asitanesi’nin hizmetindedir ve adindan
anlagilacagi lizere Kadiri tarikatinin en 6nemli merkezlerinden biridir. Silsilesi devam eden bir tarikat
olarak, Vakif adina Mukabeleyi yoneten Eren Ermenkul, Kadirhane’nin postnisinidir. 9 Kasim 2004
ve 11 Ocak 2025’te Uluslararast Mevlana Vakfi Sema Heyeti Mutriban Enseble, Sema Mukabelesi
icra etmis, Mukabeleyi Taha Celebi yonetmistir. 23 Kasim 2024’te Hezarfen Sanat Toplulugu; 5
Nisan, 3 Mayis, 4 Ekim ve 22 Kasim 2025’te Bursa Mevlevihanesi Tasavvuf Miizigi Toplulugu,
Mutriban Ensemble’in destegi ile sema mukabelesini icra etmistir. Bu icralarin ¢ogunda Taha Celebi
riyaset etmis, Celebi’nin yoklugunda post bos birakilmak suretiyle semazenbasi icray1 yonetmistir.

Semahanedeki biitiin programlardan 6nce Dr. Can Ulusoy Mesnevi’den bir beyit veya hikaye
okumus ve serh etmistir. Gelenekte, mukabele 6ncesi Mesnevi okumasi ve serhi, semahanedeki
minberde icra edilmis olmasina ragmen (Golpinarli, 2023, 313), daha 6nce zikredildigi lizere yeniden
insa sonrasi semahanede minber bulunmadigindan, serh, mihrabin diginda, sag cihetinde oturmak
suretiyle gergeklestirilmistir. Ulusoy’un Mevlevilik ile bir bagi yoktur. Fakat Mesnevi serhi yapmak
bdyle bir bagi gerektirmez. Nitekim Bursa Mevlevihanesi’nin ikinci postnisini Mehmed Dede,
seyhlik vazifesini yiriitiirken o déonem Bursa’da bulunan Niyazi-i Misri’nin bendesi olmus ve bu
donemde Mevlevihane’de Mesnevi serhlerini Niyazi-i Misri yapmustir (M. S. Ulusoy, 2023: 468).

Ekim 2025 itibariyle Karabas-1 Veli Icra Heyeti tarafindan siirdiiriilen “Devran i Kiyam ve
Sema” oOncesinde Mesnevi okumalarini, Ulusoy’un onayr neticesinde Nezih Cetin yapmaya
baslamistir. Bu Heyetin yayimladig: afislerde “postnisin Nezih Cetin Dede Efendi Hazretlerinin”
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ibaresi yer almaktadir. Cetin’in Cerrahiye’ye intisab1 olabilir fakat hangi asitdnenin postnisinidir?
Ayrica Mevleviligin “dede”ligini birine verecek salahiyette kimse olmadig1 da yukarida tartisildi.
Fakat postnisinlik ve dedelik s6z konusu oldugunda bu unvanlar1 kullanan bagkalar1 gibi Cetin de
samimiyetle bu unvanlar1 hak ettigini diisiinmektedir. Aksi takdirde bu bir rol olurdu ki, neticede
yapilan icra profesyonel bir sahne sanati degildir. Hakikilik ile sahteligin sinirinin belirsizlestigi bu
durum karsisinda, Nezih Cetin’in Mesnevi okumalarinin, Baudrilliard’in teorize ettigi manada bir
simiilasyona karsilik geldigi iddia edilebilir.

17 Aralik 2024°te Bursa Biiyiiksehir Belediyesi Kiiltiir Daire Baskanligi, Neyzen Burcu
Karadag’in grubu ile icra ettigi dinleti ile Seb-i Arus programi gerceklestirmistir. Bursa
Mevlevihanesi idaresi ise 26 Aralik’ta kendi Seb-i Arus programini diizenlemistir. Kiiltiir Bakanlig1
Giizel Sanatlar Genel Miidiirliigii Istanbul Devlet Tiirk Miizigi Arastirma ve Uygulama Toplulugu
Sema Mukabelesi icra etmistir. Dog. Dr. Mehmet Celenk tarafindan Farsca ve Tiirkge Mesnevi’den
segme beyitler okumus ve Can Ulusoy tarafindan Mevland’nin vuslatina iliskin soylesi
gercgeklestirilmistir.

25 Ocak 2025°te Istanbul Miraciye Meskleri Toplulugu tarafindan Miraciye okunmustur.
Mira¢ Kandili’ne 6zel olarak tertip edilen bu gecede Ulusoy, Mirag hakkinda bir sdyleside bulunmus,
Safiyyiiddin Erhan ise Kutb’{innayi Osman Dede ve Miraciye hakkinda bir sohbet gerceklestirmistir.
Esref-i Rumi’nin soyundan gelen, halen Numaniye Dergahi olarak bilinen Esrefi tekkesinde ikamet
eden Bursali kiiltiir adami Erhan ve Ulusoy’un, Ekim 2024 itibariyle Mevlevihane nin isleyisi
acisindan her konuda yardimci ve danigman olarak rol oynadiklari goriilmektedir. Boylelikle
tasavvufl kiiltilir icinde yetismis bu kisilerin, goniillii icra edilen bircok faaliyette, sosyal aglarindan
idareyi faydalandirdiklar1 ve programlar tasarlayip, diizenledikleri sdylenebilir.

22 Mart’ta Hz. Ali’nin dogum gilinii miinasebetiyle “Nevruz Kutlamasi”, Semahane’de
yapilmistir. Ulusoy’un takdim ve agilis konusmasini yaptigi bu kutlamada, Revak Yayinlar1 Genel
Yaym Yonetmeni Kahraman Ozkok, Nevruz hakkinda konferans vermistir. Daha sonra Bursa
Mevlevihanesi Tasavvuf Miizigi Toplulugu tarafindan Nevruz Ilahileri icra edilmistir. Programin
ardindan kutlamaya katilanlara “Nevruz siitii” ikram edilmistir.

5 Temmuz 2025 aksami, selamlikta, 10 Muharrem miinasebetiyle Ulusoy tarafindan bir
konferans verilmistir. Bu konferans, Mevlevihanelerde 10 Muharrem gecesi Fuzuli’nin “Hadikat’lis
Suada” eserinin okunmasi geleneginin bir devamidir (Tanrikorur, 2000: 86). Bu eserin dilinin
giiniimiizde anlasilmasinin giicligii nedeniyle, Ulusoy, eserdeki anlatiy1 giiniimiiz Tiirkcesiyle
dinleyicilere nakletmis ve sorulart yanitlamigtir.

21 Temmuz 2025°te Hz. Hiseyin ve Kerbeld Sehitleri’ni anmak igin asure ihtifali
diizenlenmis, Ulusoy’un konusmasinin ardindan, Safiyyiiddin Erhan tarafindan usul ge¢ilmis ve dua
yaptirtlmistir. Bursa Mevlevihanesi Tasavvuf Miizigi Toplulugu, giiniin manasi nedeniyle miizik
aleti kullanmadan Muharrem mersiyeleri okumus, daha sonra agure ikram edilmistir. Muharrem’de
Mevlevihanelerde Hz. Hiiseyin ve Kerbeld Sehitleri igin asure pisirilip dagitilmast giiglii bir
gelenektir. Ayn1 aksam mukabele yapilir ama asure i¢in 6zel merasim gerceklestirilmez (Gdlpinarls,
2023: 384).

Onceki dénemde Nevruz ve Muharrem matemine yonelik herhangi bir program
yapilmamustir. Bu donemde ise Ehl-i Beyt sevgisini merkeze alan bir anlayisin hakim oldugu agiktir.
Ulusoy ve Erhan’in yetistikleri tasavvufi ortam ve mesrepleri, sliphesiz temel etkendir.

Eyliil 2024 sonras1 Bursa Mevlevihanesi’nde icra edilmis diger ¢calismalar su sekildedir:

e 7 Mart 2025, Dogan Dikmen ve Bursa Devlet Klasik Tiirk Miizigi Korosu- Mevlevi
Bestekarlar Dinletisi.

Turkish Studies — Comparative Religious Studies, 21(O1)



A Place Between Simulation and Reality After Its Reconstruction: Bursa Mevlevi Lodge 2785

e 8 Mart 2025, Mevlevi Sairi Leyla Hanim’1n siirlerinde bestelenen eserlerin dinletisi ve
Kadinlar Giinii’ne 6zel Dr. Neslihan Alan ve Mimar Aytiil Dursun soylesisi.

e 23 Mart 2025, Sedat Anar ve grubunun dinletisi.

e 14 Haziran 2025, Esref-i Rumi 6zel programi: Safiyyliddin Erhan’in konusmasi, Esrefi
[lahileri ve Ayn’iil Cem.

e 2] Kasim 2025, Neyzen Yavuz Akalin ve Tamburi Celaleddin Celik’in katilimiyla Niyazi
Sayin’a Saygi Gecesi: Sohbet ve Dinleti.

e Fkim 2024 — Haziran 2005 arasinda Do¢. Dr. Mehmet Celenk’in dgretiminde Farsca
kursu.

e FEkim 2024 itibariyle, Dr. Can Ulusoy’un egitmenliginde, ii¢ aylik periyotlarda farkli
gruplara Osmanli Tiirkgesi Matbu Okuma; Osmanli Tiirkgesi Rika Okuma ve Osmanli
Tiirkcesi El Yazmalari Ileri Seviye Okumalar egitimleri verilmektedir.

Bu donemde yapilan faaliyetlerin, Bursa Mevlevihanesi’nin, Mevlevilik basta olmak iizere
tasavvuf tarihi ve kiiltiiriinii aktarmay1 amag edinen bir merkez olarak, kendi gergekligi iginde bir
mekan haline getirilmesi ¢abasi1 gdze ¢arpmaktadir. Boylelikle ¢alismanin ilk hipotezinde yer alan
bu iddia, faaliyetlerin ve verilerin analizi esliginde desteklenmistir.

Turist Bakisi ve Otantik Bir Performans

Bu faaliyetlere toplumun ilgisinin, katilim iizerinden degerlendirildiginde, turist bakisi ve
hos vakit gecirme arzusunun baskin oldugu sodylenebilir. John Ury, modern toplumlarda “yerler
bakilmak iizere secilir” der (Ury, 2018: 198). Bakis1 ise gostergeler araciligiyla olusturulur ve turizm,
secili mekanlar tizerinden bir tiir gostergeler koleksiyonu sunar. Bagka bir sehirde opiisen iki kisi,
sadece Oplisen iki kisi olarak goriilebilir, oysa bu eylem Paris’te gergeklestiginde kisilerin baktiklar
sey “degismeyen, romantik Paris”tir (Ury, 2018. 198). Bursa s6z konusu oldugunda ise, dini-tarihi
mekanlar, “manevi bagkent Bursa”, “ruhaniyetli sehir Bursa” tahayyiiliiniin dekoru haline doniisiir.
Kimlik ve ideoloji, nasil kendi sdylemi ve sembolleri algilama bicimiyle kisilerin bir mekam
anlamlandirmasina imkan veriyorsa, s6z konusu bilhassa kadim kentler oldugunda, sadece
anlamlandirilan degil, kendi varolusuyla bu anlam siirecine miidahale eden bir giicii oldugu
sOylenebilir (Ulusoy, 2018, s. 349). Bu agidan turist olarak gelen kisiyi dahi kendi etkisi altina alarak
onun bakisina etki eden tarihi kent ve mekanlardan s6z edilebilir. Bilhassa inang turizmi s6z konusu
oldugunda, kisinin mekan ile kurdugu bagin manevi boyutu ile hos zaman gecirme gayesinden
hangisinin daha agir bastigi belirsizdir (Cohen, 1974: 540).

Mevlevihaneler birer inang merkezleri olmalarinin yani sira, inanci yagsama ve aktarma zevki
icinde yiiksek kiiltiir ve sanat {iriinleri ortaya ¢ikaran, bu agidan “avamdan ziyade havasa” cazip gelen
kurumlar olmuslardir. Bursa Mevlevihanesi giiniimiizde, ‘“Mevlevihane olmamakla beraber”,
Mevlevilik basta olmak iizere tasavvuf kiiltlirlinii ve bu kiltiir i¢inde {iretilen sanatlari aktaran bir
mekan olarak hizmet vermektedir. Fakat Mevleviligin Tiirkiye’de basta sema olmak iizere ilgi
cekiciligi nedeniyle halkin daha fazla ragbetine muhatap olmaktadir. Bu ragbet, Mevleviligin yiiksek
sanatli iirtinleri icra edildiginde, izleyiciler kisa siire sonra ayrilmakta, ya da bir sonraki programlarda
buna dikkat ederek katilimi ciizi tutmaktadirlar. Buna karsilik halkin daha rahat anlayacagi eserler
ve performans olarak onlar1 tatmin eden faaliyetler biiyiik kalabaliklar tarafindan takip edilmektedir.

Miraciye, hig siiphesiz klasik musikimizin en zor bestesidir. Icrasi 140-150 dakika arasi
stirmekte, miizik aleti kullanilmadan, birgok makam farkl: ciizlerde icra edilmektedir. 8 Subat 2025
gecesi icra edilen Miraciye basladiginda 350 kisilik bir dinleyici kitlesi varken, bittiginde 12 kisi
kalinmistir. 7 Mart 2025’te gergeklestirilen ve tekke musikimizin ¢ok dnemli bir ismi olan Mustafa
Dogan Dikmen’in “Mevlevi Bestekarlar Dinletisi”ne sadece 60 kisi katilmistir. Tlk birkag icrada 600
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ile 700 kisi arasinda degisen bir katilimin oldugu Sema Mukabeleleri, aslina uygun icra edildigi i¢in,
dinleyicilerin adaptasyonlarimi bitime kadar siirdiirebilme ve sabretmelerinde yasanan zorluklar
nedeniyle, katilim istikrarli bir sekilde azalmis, 350-300 bandinda seyretmektedir. Ustelik Mukabele
sirasinda tiim uyarilara ragmen bir¢ok kisi semahaneyi terk etmektedir. Oysaki Cerrahi “Devran i
Kiyam ve Sema” icrasi, Tiirkge ve kolay anlasilir ilahiler esliginde, temponun yiiksek oldugu, gorsel
acidan siirekli degisen zikirlerle izleyicilerin adaptasyon sorunu yasamamasi nedeniyle, katilimin
stirekli arttig1 bir faaliyettir. 350-400 arasi kisiyle gergeklesen ilk birka¢ programdan sonra sayi
istikrarli bir bicimde artmistir. Son birka¢ ayda katilim 800 bandinda olmakla birlikte, doluluk
nedeniyle programa istirak edemeyen yiizlerce kisi disarida kalmaktadir. Dikmen’in dinletisinin az
olmasinda programin Ramazan ayinda olmasinin da etkisi vardir. Fakat yine Ramazan ay1 i¢inde, 23
Mart 2005’te gergeklesen Sedat Anar ile ekibinin, santur ve bendir kullanmak suretiyle, kolay
anlasilir ve hareketli ilahilerden olusan icrasina 300 kisi katilmistir.

Izleyicilerin Mirciye gibi Hz. Muhammed igin yazilan bir eseri dinlerken semahaneyi terk
etmeleri diislindiiriiclidiir. Sema Mukabeleleri i¢in de izleyicilerin hassas olmasi elbette beklenebilir.
Katilimcilar inang diinyalariyla belirli bir bag kurarak Mevlevihane’ye geldiklerini diisiinebilirler.
Buna karsin, sayis1 az seckin bir katilimei kitlesi harig tutulursa, izleyicilerin kendi zevk diinyalarina
gore “hos vakit gecirme” amacinda olduklari, mekanin bu eglenme arzusuna otantikligiyle eslik eden
bir dekor olmaktan 6te anlam diinyalarinda yer etmedigi s0ylenebilir.

Bu béliimde, ¢alismanin {iglincii hipotezinde yer alan dini musiki ve ayinlere, genellikle
“performatif unsurlar” olarak yaklasildig1 iddiasi, Bursa Mevlevihanesi’ndeki farkli icralarin
mukayesesi iizerinden degerlendirilmis ve hipotez desteklenmistir.

Sonug¢

Tarihi mekanlar, iginde bulunulan zaman itibariyle hangi islev ile tanimlanmis olursa
olsunlar, tarihsel birikimlerinden ve anlamlarindan tamamen kopartilamazlar. Bununla birlikte, ayni
uzam i¢inde, aslina miimkiin oldugu kadar sadik kalinarak yeniden insa edilen bir mekan, o mekéana
ickin sosyal ve kiiltiirel iligkileri siirdiiremiyor ve iiretemiyorsa, gecmisteki varolusu iizerinden
vasiflandirilamaz. Mekanin iglevi, yasal mevzuat ve mekana igkin sosyal iliskiler, onun vasfinin
belirlenmesinde, mekanin kendisi kadar onemlidir. Bir mekdnin gerceklik i¢inde varolusunun
temsilleri, biitiin bu sartlarin bir arada olmasiyla miimkiindiir.

Bu calismada, tarihi-dini mekanlarin yeniden ihyasi sonrasinda islevlerinin gerceklik
zemininde ya da simiilasyon evreninde tanimlanabilecegine bir 6rnek olarak Bursa Mevlevihanesi
tartisilmigtir. Bursa Mevlevihanesi, tekke statiisiinii siirdiirdiigii ve bir asitaneye ait olmas1 gereken
mekansal 6zellikler ve sosyal aglara sahip oldugu zamanlarda, ihtiyaca binaen bir¢ok restorasyondan
gecmistir. Mevlevihane bu donemlerde, islevini yerine getirme imkénina sahip oldugu i¢in, var olan
mekansal degisimler veya eklemeler, mekanin kimliginde bir farklilasmaya neden olmamuistir.
Oysaki bu mekan, tekkelerin yasayla kapali oldugu, dolayisiyla onu vasiflandiran sosyal ve kiiltiirel
aglardan mahrum oldugu bir donemde yeniden insa edilmekle, tarihsel anlamina ve islevine tam
olarak kavusmamuistir. Bu nedenle Bursa Mevlevihanesi, 2023’te yeniden insa edildiginde; bir miize
mi, tekke mi yoksa kiltiir merkezi mi oldugu tartismali, miiphem bir mekan haline gelmistir.

Bir inang ve kiiltiir mirasinin yasatilmasi amaciyla, tarihteki “Mevlevihane” vasfina uygun
olarak icra edilmeye calisilan faaliyetlerin bir kismi, ger¢eklik ve sahtelik arasindaki ayrimin
belirsizlestigi bir simiilasyona neden olmustur. 1925 6ncesi, yasalar ile tespit edilen kurum ve o
kurumlarda goérevli sahislarin pozisyonlarini giinlimiizde tespit edebilecek bir merci olmamasi
nedeniyle, “sahihlik” tartigmasi, nesnel verilerden ziyade, tarihsel siire¢ i¢inde tespit edilebilen
bilgilere dayanmakta, bu durum “6znel” iddialara karsi ancak resmi olmayan fakat tarihsel
dayanaklar1 bulunan bir teze doniismektedir. Bu ¢alismada, bir tarikat olarak Mevleviligin kurumsal
kimliginin son buldugu, konuyla ilgili kaynaklar ilizerinde yapilan degerlendirme neticesinde

Turkish Studies — Comparative Religious Studies, 21(O1)



A Place Between Simulation and Reality After Its Reconstruction: Bursa Mevlevi Lodge 2787

savunulmustur. Bu baglamda, Mevlevi ayini ve ritiielleri, giiniimiizde Mevlevi kiiltiir ve inancina
duyulan sevgi ve sayginin ifadesiyle, topluma aktarilmasi gereken bir deger olarak goriildiigii
takdirde, tarihsel gergekligine uygun bir islev iizerinden icra edilebilirler. Bu ayini, turistik bir
performans olarak sunmak, gelir elde etme ¢abasindan Gte bir anlam ifade etmedigi gibi, ayinin
topluma aktarmak istedigi farkindaligin Ortiilmesine neden olmaktadir. Fakat 6znel iddialar
cercevesinde, belirli bir manevi statii tizerinden, Mevlevi tarikatina kisve ve sembollerin tasinmasi
ile ayinlerin icrasi, simiilatif bir durum tiretmektedir. Biitiin bu toplumsal-kiiltiirel pratiklerin sahnesi
olarak mekéan, tarihsel kimligiyle uyumlu ya da celiskili bir varolus bi¢imi olarak yeniden
iiretilmektedir.

Bursa Mevlevihanesi ve Miizesi adini tasiyan bu yapinin, yiizlerce sene Bursa
Mevlevihanesi’nin bulundugu yer olarak, hi¢ siiphesiz Mevlevilik ve tasavvuf tarihi ve kiiltiiriine
iliskin faaliyetlerin yapildig1 bir alan olarak tasarlanmasi, mekanin Bursa’nin tarihsel hafizasindaki
konumuna son derece uygundur. Bu ¢alismada, Bursa Mevlevihanesi’nde icra edilen faaliyetlerin
takibi ve analizi neticesinde, mekanin, Mevlevilik basta olmak iizere, tasavvuf kiiltlirii ve tarihini
aktaran, Bursa Biiyliksehir Belediyesi’ne bagli bir kurum olarak, zaman ilerledikge, verili
gercekligine uygun bir konuma sahip olarak islev siirdiirdiigli saptanmaistir.

Calismanin hipotezlerini destekleyen veriler 1s18inda; mekan, bir kiiltiir merkezi olarak
vasiflandirilir ve o minvalde g¢aligmalarini siirdiiriirse, gergeklik zemini tizerinden kendi islevini
ortaya koyabilir. Nitekim bu ¢alismadaki saptamalar {izerinden oraya konacak temel 6neri budur.
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